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Lines and rhizomes —
The transcontinental element in African
philosophies

Introduction

by Wim van Binsbergen

Abstract: Lines and rhizomes — The transcontinental elemenni African
philosophies: Introduction. The present special issue on ‘Lines and rhizomes
— Transcontinental encounters in African philoseghibrings together a
number of studies united by what seems to be a @mmthough in some
cases implicit — orientation: the recognition tpailosophy, whilst localised
and home-bound in the philosopher’s body, a languagwriting system, a
community of scholars, a journal, a regional andtio@ntal history etc., is at
the same time unbounded in the sense that withaukdwide inspiration,
exploration and finally expertise in modes and eyst of thought (both
formal and informal) away from home, the universalj component of all
conceptualisation and all verbal articulation rigksbe unable to unfold its
powers of imagination by which it creates and rat@e the world; unable,
also, to renew itself and to address the kind ofeh@roblematics that the
history of the last two centuries — and especiaflthe last two decades — has
strewn so generously over our heads. What we seeifean assembly of
authors who in many ways qualify as a collectiveAdfican philosophers,
most of them hailing from Africa, all of them lingnwith and writing on
Africa, yet in a transcontinental orientation thaminds us how long ago it is
that the debate on the possibility and the exigtesfcan African philosophy
has subsided. If Africa is anything, it is parttbé world of humankind as a
whole. If African thought is anything, it is both @source for, and a
celebration of, the thought of humankind as a whdlé&erefore, the
boundaries of historic identity and localising angational structure that were
once necessary so as to allow us to think Africd#ferénce, may now
increasingly become interfaces of exchange, getrdtie pursuit of distant
promises in space and time, and to the recogndfoa common ground in
what was once construed to be mutually exotic.

Résumé:Des lignes et des rhizomes — L’élément transcontini&l dans les
philosophies africaines: Introduction. Le présent numéro spécial REST
offre un nombre d’études unifiées par ce qui sendétte une orientation
commune (bien qu’elle reste implicite dans certasns): tous les contributions
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Wim van Binsbergen

affirment que la philosophie soit, de I'un coté&adbisée, orientée vers un chez-
soi par son encadrement dans le corps d’un phitesagans une langue, dans
un systéeme d’écriture, une communauté des savamésrevue, une histoire
régionale et continentale, etc. ; mais que deréaabté et en meme temps, la
philosophie ne connait pas des frontieres — cevqut dire que sans une
inspiration mondiale, sans I'exploration aboutatitexpertise dans des modes
et des systemes de pensée (formels aussi biemfgumiels) qui sont loins du
chez-soi, I'élément universalisant impliqué danstdéoconceptualisation et
dans toute articulation verbale, risque d’étre veridcapable d’étendre,
jusqu’au maximum, ses pouvoirs d'imagination pagleels il crée et recrée le
monde ; incapable aussi de se renouveler et d'assieirdes problématiques
nouveaux tels que I'histoire des deux siecles pgsnts, et surtout des deux
décennies les plus récentes, nous ont imposésaad gombre. Ce que nous
voyons ici, c'est un ensemble d’auteurs qui, ddaosigurs facons, qualifient
comme collectif de philosophes africains, le pltipigux nés en Afrique, tous
vivant avec et ecrivant sur I'Afrique, mais néannsiengagés dans une
orientation transcontinentale qui nous rappéle égemie temps s’est écoulé
depuis la fin du débat sur la possibilité et|'¢sige d’'une philosophie
africaine. Si I'Afrique est une réalité, c’est comrpartie du monde humain
entier. Si la pensée africaine est une réalitést@@emme ressource pour, et
comme célébration de, la pensée humaine entierecddaéquent, les limites
definissant et protégeant une identité historiquene organisation locale qui,
il y a cinquante ans, étaient indispensable pows rqermettre de penser la
différence africaine, aujourd’hui deviennent de splen plus des champs
d’échange — en poursuivant les promesses lointalaes I'espace et dans le
temps, et en reconnaissant un fond commun dansuce agant, était
mutuellement construit comme exotique, excluamixetu.

Key words: Transcontinental, African philosophies, historic entity,

localisation, globalisation, African difference, €ek-African continuity,
universalism, rationality, Afrocentrism, Socratesagacity, panpsychism,
anthropocentrism, Teilhard de Chardin

Mots-clefs: Transcontinental, les philosophies africaines, titrhistorique,
localisation, mondialisation, la différence afriwaj la continuité grecque-
africaine, universalisme, rationalité, Afrocentresn$ocrate, sagacité, sagesse,
pan-psychisme, anthropocentrisme, Teilhard de @mard

The present special issue on ‘Lines and rhizom&ke-transcontinental
element in African philosophies’ brings togethemamber of studies
united by what seems to be a common — though irestames implicit —
orientation: the recognition that philosophy, whilscalised and home-
bound in the philosopher's body, a language, aimwgitsystem, a
community of scholars, a journal, a regional andtioental history etc.,
is at the same time unbounded in the sense th#owitworldwide



The transcontinental element in African philosoghie

inspiration, exploration and finally expertise inodes and systems of
thought (both formal and informal) away from hortiee universalising

component of all conceptualisation and all verbtitalation risks to be

unable to unfold its powers of imagination by whithcreates and

recreates the world; unable, also, to renew imetf to address the kind
of novel problematics that the history of the lasb centuries — and
especially of the last two decades — has strewges@rously over our
heads. What we see here is an assembly of authaysrwmany ways

gualify as a collective of African philosophers, shof them hailing from

Africa, all of them living with and writing on Afda, yet in a

transcontinental orientation that reminds us homglago it is that the
debate on the possibility and the existence of &ita#n philosophy has
subsided. If Africa is anything, it is part of timrld of humankind as a
whole. If African thought is anything, it is bothrasource for, and a
celebration of, the thought of humankind as a whdleerefore, the

boundaries of historic identity and localising argational structure that
were once necessary so as to allow us to thinkc&dridifference, may
now increasingly become interfaces of exchange,ptimsuit of distant

promises in space and time, and the recognitioa @dmmon ground in

what was once construed to be mutually exotic.

In this protean and kaleidoscopic process, whieffied strict
definition and runs in the face of establisheditnsbonal and emotional
interests, we are fortunate to take our lead froooitribution by that
great ambassador of African difference in univéssal Valentin
Mudimbe. In the opening contribution to this spe@aue, he ponders on
the apparently trivial questiorwhat is a line.(The smallest unit of
graphic marking, the minimum way in which we cankma lasting
impact on the world? The minimum gesture by whigaan assault the
sacrality of sacred books — to which we have beemsoned not to alter
even the smallest, line-like lettérThe basic component of the string
games that, for some profound reason that yet escap for the time
being, are one of the conspicuous universals oAnatomically Modern

1 Cf. theNew Testamentf the ChristiarBible, Mt. 5: 18.
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Humans, who have constituted the only surviving éargroup on earth
for the past 20,000 years? The scratches thatudhout the Upper
Paleolithic, appear on animal bones and that haeen brather
convincingly argued to represent counting systents lanar calendars?
The boundary we draw on the ground. The sign JeSiazareth drew
on the ground, as his eloquent comment in a disputeoundedness and
unboundedness?)For a start, let me cite the abstract of Mudimbe’s
inimitable text, which combines a profusion of metgeneous inspirations
from all over time and space, with yet, a commorppse — marking him
as a post-African who dedicates this particulartoation to philosophy
(protected and hallowed by layer upon layer ofmexiee and quotation at
the beginning of the piece) to his Latin Americ&ndents, inhabitants of
a largely diasporic continent where, by the vitigtes of history and
political economy, one is often compelled to beu@urally) African in a
way not unlike Mudimbe’s own way.

‘What is a line? The question is naive. That iswag it would seem to any-
one: simple and credulous, it would not need tclecked in a dictionary.
Does not the notion of line bring to mind images agpresentations that are
transparent to the point of not needing explan&tidny speaker knows that a
line, real or imaginary, signifies a path, a contins point, a moving mark. It
is from such a perception, that one might invesh iexpressions in which it
functions as both designation of a reality andigsre; thus, for instance: the
line of a mountain, for contour; the line of a bptly its shape; the line of wa-
ter, for a demarcatiorA metaphor, it operates in our everyday life witicts
efficiency that we come to forget that this simpted not only organizes our
spatial perception, but determines our conceptadilin of basicaapportsbe-
tween front and back, deep and shallow, in and oedy and far, on and off,
up and down, past and present, today and tomorebdgvl.ooked at, from this
awareness, one may then move toward what the idinadity of the line im-
plies, both the idea a&feparation and distinction of parts it creat€ur physi-
cal geography, the whole domain of our culture, ludnng mental
configurations and our relations to nature, #&pographies structured by
lines It is not my intention to orient this reflectiomto debates brought, few
decades ago, to the core of structuralism aboutheghdinary oppositions—
they are not detachable from the notion of ling tiedines their distance—are,
or are not social constructsly purpose is, from the ordinariness of lines as
figures determining spaces in the practice of edayyife, to interrogate what
they suppose and impose in allegories that bringhusalogue or separate us

2 Cf. theNew Testamenf the ChristiarBible, John 8: 6.
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The transcontinental element in African philosoghie

in confrontation. (Mudimbe, contribution below)

What is particularly interesting is that, in hisplon lines, Mudimbe
strongly emphasises the way lines may serve asdaoi@s separating A |
from B. And of course, from him as a post-strudistave expect to be
reminded ofthe separation that is not a separation but a anioa trope
recurring in his own work (e.g. on the distinctiohnight and day) and
worked out into many of its profound implicationg Derrida. However,
this one-sided emphasis on separation goes akgenge of what is yet a
line’'s most obvious characteristidhat it constitutes the shortest
connection between two poir{te other words, not A | B but A—- B). The
latter notion has been scientifically canonisedlestst ever since —
millennia after the rise of mathermatics as a wnicstsubject in Egypt and
Mesopotamia — the Hellenistic Greek Euclides forseal his planimetry.
Yet this notion of line as most effective conneatie infinitely older in
humankind’s conscious conceptualisation of the avogee the above
allusion to string games; of the African myths oéople, cattle,
agricultural seeds, implements, even the Creatonsélf (herself?),
descending from heaven on a line (a spider’s tffeadan idea which,
according to myths, people were soon to revertssio &y and ascend to
heaven.

The transcontinental lines that are at the heartthef present
collection, ardines of connectior real, imagined, hoped for or resented,
sometimes implied but overlooked or shunned, theicehof a distant
reference group, a distant example that is ‘goadttiought’, a thinker
probing in a different language in a largely unfigemiculture, hundreds
of years ago, a problematic that yet has much mnson with those
challenging our thought here and now.

Such variegated lines of real or virtual intell@dtoonnection are not
always manifest, above ground, and rectilinear. dllguthey are the
opposite: not directly visible to the eye, but nfiested by the sudden
growth that pops up in unexpected places — the mosts spread in a
circle around their invisible mycellium that hasisgively survived in the
earth during winter, spring and early summer, amat only towards
autumn makes its presence known indirectly. Ithis place where one

11
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solemnly positions oneself to make secret wishethe last few decades,
the conceptual toolbox of philosophy and literatydges has been
enriched by Deleuze and Guattari's illuminating usfethe concept
‘rhizome’, with similar implications.

Although united by this common theme of distantewfhidden,
often vicarious, often virtual, yet unmistakableels of connection which
usually are transcontinental and transcultural cthikection that makes up
the present special issue ramifies off in all dimets, as befits a
rhizomatic process revolving on the powers of thdugnd of
imagination. Let us briefly review the contributgon

After Mudimbe’s breath-taking and immensely insmiriequilibrium
act on the suspended line high near the roof otitoeis (and let us not
forget that it is lines that keep the tent in pleaed taut), Samba Diakité
shows us an apparently very different equilibriuct &hich yet, in its
hope for a trans-African universalism and his déwantion of things
(usually constructed to be) African, somewhat retsins of Mudimbe:
the prominent Cameroonian philosopher Marcien Tewaa ‘Wanderer
zwischen zwei Welten’ (a wanderer between two vrior cultures).
Here the rhizome appears to have toxic qualitreshe face of the West
and its impact, the original African home is poiednand rendered
uninhabitable, and Towa’s response to this stibmais very different
from Mudimbe’s. Instead of the latter's positivefirmhation of meta-
African world citizenship, Towaretreats

‘A retrospective view of the past gives way to imdistancing from the un-

certainties of the African continent, staggering the bridge between two
oceans.’ (Diakité, contribution below).

% In this respect my earlier analysis of what | iiféed as the central theme of
Mudimbe’s thought: homelessness in the face ofijeeds too negative and pessi-
mistic: between homelessness, and the poetics ifig&kisteinian terms, the language
games) of philosophy, stands — as | have beergggd to experience in personal
contact with Mudimbe in recent years — the recogmiaind celebration of a shared
humanity in fellow human beings; cf. van Binsbergéfim M.J., 2005, * “An in-
comprehensible miracle” — Central African cleriaatellectualism versus African
historic religion: A close reading of Valentin Muabe’'sTales of Faith in: Kai

Kresse, ed Reading Mudimbespecial issue of th#ournal of African Cultural Stud-
ies 17, 1, June 2005: 11-65; http://www.shikandaaiatian_religion/mudil0.htm.

12



The transcontinental element in African philosoghie

Because of its truncated nature as an obituargn-Bertrand
Amougou’s paper on the recently deceased Camemoqguindosopher
Hebga (1928-2008) had to be put in the secti@ueST laboratory’. Yet
Towa’s position is strikingly thrown in relief byomparison with
Hebga’s life-long, insistent, eclectic and essdgti@ptimistic probing for
philosophical inspiration that would enable him dnglreaders (may they
be many!) to address the specifics of modern Afugtn the help of
conceptual and analytical tools that — like so mucimodern Africa —
would combine local and transcontinental sourcespurces, traditions
and misconceptions. Amougou recently took a PhDthen basis of a
thesis exploring in detail Hebga’s highly originadriety of rationality,
one that did not prevent the latter to engage Waht and Habermas, and
to find — as a priest — shelter in the universadjsiconceptual and
organisational edifice of Roman Catholicism; yettle¢ same time that
form of rationality allowed Hebga to take Africampirguality very
seriously, and to write one of the most significamd sophisticated
treatises on paranormal phenomena from an Afrieaspective. Hebga
thus situates himself firmly in the tradition otdkal intellectualism, that
has brought us some of the finest philosophy framd @ Africa,
including Mudimbe’s. Here the transcontinental cectirons make Africa
appear, not as a staggering drunk unable to makesumind whether to
drown himself either in the Indian or the Atlanf@cean, but as an
essentially composed and sane, once richly end@sesbn, determined
to find conceptual solutions for the problems ofamag that beset him at
present, and drawing great comfort from realisingt this resources are
not just local but global, and extending acrosefliuman history.

It is a universalising and globalising, yet at tsame time
Africanising positioning that we may also detecfjppiahIn my father’s
house: Africa in the philosophy of cultu@nd we are fortunate to have,
In the present issue, Mohammad Hossein Seifikavsew of Appiah’s
recent book on cosmopolitanism.

13
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Fig. 1. Bust considered to represent Socrates, kstCE Roman copy,
now in the Louvre museum, Paris, France

As compared to Towa as mediated by Diakité, out paper, by
Victor S. Alumona, engages in a far more optimigt@nscontinental
encounter: a detailed analysis of the flow of vedahanges in Plato’s
Protagorasshows that one cannot teach new tricks to an aigeh(which
clearly applies to both characters, the inquisiavel incisive Socrates as
well as the inveterate sophist Protagoras). Baitsi, implicitly, shows us
something else: the flight of the spirit makes ftiglvith the
compartmentalisation of the world in neatly demtedaprovinces,
regions, cultures and competences, and it is p&rfeormal for an
African scholar to address a debate in the histfryancient Greek
philosophy, and make a contribution there — whighherefore also a
contribution to philosophy in Africa —, without theord ‘Africa’ entering

14
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even once into his or her argument. In recent decae have seen the
attempt to conveniently but also naively — almostlysvood fashion —
localise this sort of endeavour, by making of Smsaa Black man in
continuity with sub-Saharan African culture. This frédcentrist
interpretation (and, in the present collection, dladu ne Nkuka Luka’s
review of Jean Foukoué’s book on Cheikh Anta Dieminds us once
more of one of its brilliant main inspirators) waassionately contested
by North Atlantic classicists like Mary Lefkowitand admittedly it is not
much of a convincing argument to go by the bluntlassical features of
the man depicted in the one portrait bust (datroghfover four centuries
after Socrates’ death!) traditionally considereddpresent Socrates (Fig.
1).

The physionomy of the depicted man follows a cotieenwell
established in Hellenic and Hellenistic sculpturethat of the rustic
Silenus, whose more overt connotations would bearAgiather than
African. However, as lies in the nature of the onmatic connections of
thought and imagination that we are interested @rehthere is much
more to this than meets the entrenched scholadyoéythe classicist. |
am thinking of Greek myths insisting on the needdamurderer to be
cleansed before being re-admitted to human so@etyall we know we
may be reading pages from Evans-Pritchard’s accafinthe Nuer
leopard-skin chief and his functions as an eartbspt’ | am thinking,
more in general, of Africa’s time-honoured insiibuis of community
democracy and reconciliatory procedures and rifigalggesting that the
proto-historic bedding from which democracy issuggrobably not very
different from the proto-historic bedding from whiphilosophyissued —
was much more extensive, in space and in time, therely the Aegean
region in the Middle Iron Age, and somehow seemblawe included a
considerable African component. And | am thinkifgtlee Greek myth
depicting two primal gods so locked in embrace ttnair offspring,
representing creation, cannot issue from the prmaahb (cf. the Yoruba

* Evans-Pritchards, E.E., 196The Nuer: A description of the modes of livelihood
and political institutions of a Nilotic peopl®©xford: Clarendon; reprint of the origi-
nal edition of 1940.
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myth of Obatala and Oduduwa similarly engagedf).would be an
interesting experiment — probably long realise@ady — to let selected
dialogues of Plato be presented at the stage byt YAfesan actors in
some Soyinkan, thoroughly Africanisingis-en-sceneit would show
that Robert Graves, the poet, novelist, and ama@itor of Greek myths,
had a point when stressing the continuity betweerciéat Greek
intellectual culture, and West Africa. Literally kag of Socrates an
African amounts to taking recourse in a fallacy afisplaced
concreteness, but the fact remains that the flgshoonfrontational,
challenging style of argument seeking to creatediyoints in a fluid
context of mutual impression management, as depidgte Plato’s
dialogues, has an unmistakable African flavour abipulifficult to miss
for anyone who has spent years sitting in on Africdllage moots,
informal conversation under village shelters, aerbgarties and at
funerals. This is not the place to pursue thesesliof connection with
firm historical, linguistic and genetic evidence @reek-African
continuities® all what matters in the present connection is ,that
rhizomatically, such connections exist at laaghought enough to make
us look at Plato’sProtagoras with eyes enriched by an African
perspective.

Whereas Alumona’s paper revolves on the critiegr@sentation
of, and reflection upon, European philosophy byidsfy a more common
occurrence has been the reverse: European re@iserdf African non-
academic modes of thought known through more os kestensive
fieldwork, yielding a measure of cultural and limgic competence
typically built up in adulthood rather than (asfés more standard in
cultural learning) from earliest infancy on. BaHallen has been one of
the most successful Northerners engaged in sucbcass, and his name

® Scheub, Harold, 200@ dictionary of African mythology: The mythmakersésry-
teller, Oxford etc.: Oxford University Press. There ifugther transcontinental con-
nection here since the same myth has been rectydedrious parts of Oceania — but
that is regrettably beyond our present scope.

® Much of my research over the past ten years hasettrated on this question and
related issues. Soon | hope to present, in thespaf@UEST, an article ‘Before the
Pre-Socratics’ that explores these issues morg full
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reverberates through this volume QUEST, with Kibujjo Kalumba's

critical article assessing Hallen’s approach, amddé&rick Ochieng'-
Odhiambo’s review of Hallen’s booldfrican Philosophy: The Analytic
Approach published in 2006.

However, apart from conditions created by histagcident during
the ephemeral colonial period, there is no reasy tlve representation
of African non-academic modes of thought should betundertaken
more effectively and congenially by people who fronfancy have
acquired the linguistic and cultural competenceneluding the many
implicit and non-verbal elements — required for @ppreciation and
understanding of African life-forms and worldviewdry Africans
themselves. It is here that the pioneering workhaf lamented Odera
Oruka situates itself, as brought out by Frede@ahieng’-Odhiambo’s
full-paper contribution to the present special gssde reminds us how
Odera Oruka initially defined his own project:

Would it be possible to identify persons of tramhtal African culture, capable

of the critical, second-order type of thinking abdlte various problems of

human life and nature; persons, that is, who stlfjeliefs that are tradition-
ally taken for granted to independent rational xareination and who are in-

clined to accept or reject such beliefs on the @uitthof reason rather than on
the basis of a communal or religious consersus?

The difficulty does not so much lie in the iderd#tion of such African
philosophic sagacity, nor in the communication withspokespersons in
the field, but in the subsequetaixtual representatianFor what Odera
Oruka had in mind was not making the wisdom of ¢€n sages available
in the time-honoured format in which they had drsesl it so far (orally,
and within the narrow horizon of the local commupitbut the form of
discursive academic text, in print, in an importedrld language of
North Atlantic origin, and worldwide. This choicé format, taken to be
self-evident yet bringing with it an entire PandsrBox of intercultural
confusion and misunderstanding (notably on the iptgg nature,

% H. Odera Oruka, ‘African Philosophy: The Currerglate’ in H. Odera Oruka, ed:;
Sage Philosophy: Indigenous Thinkers and ModernaBelon African Philosophy

Nairobi: ACTS Press, 1991, p. 17; as cited in Qupi@©dhiambo’s contribution be-
low.
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format, academic setting, and possibility of AfrigahilosophyY, situates

Odera’s project in the same rhizomatic transcontalespace as Hallen’s,
as that of ethno-philosophy, and at a somewhatigrelstance, that of
religious and worldview ethnography. Part of theerading misunder-
standings are cleared up by Ochieng’-Odhiambo’sragmt.

Whilst Hallen’s approach is painstaking, groundedorolonged
local engagement with African actors and in thecpss critically tested
by them, a more common, North Atlantic initiatedyrh of trans-
continental connection of African modes of thoughthat of distant and
stereotyping second-hand appropriation, as browghtin Wim van
Binsbergen’s critical study of the French post-atnalist philosopher
Guattari — even though it is Guattari to whom weagrge one of the focal
concepts informing the present special issue. Ke¥ehave a typical
paradox of transcontinental connections: while ttaéyto convince to the
letter (for it is demonstrated that Guattari's hargl of cultural material
from outside the North Atlantic region is flawedways that fling into
the face of his own philosophy akterritorialising liberation), the
subterranian rhizomatics of inspiration ensure thmtthe end our
assessment of Guattari turns out to be much mosgtiyea While
anthropology (in itself an immensely problematic rnfo of
transcontinental connectivity in knowledge prodoicfi can act as a
touchstone for Guattari’'s omissions and one-sideskse the more central
themes in Guattari’'s thought may yet contributeisiargued, to make

’ To avoid misunderstanding: | consider the comrissif African philosophical oral
text to a format of scholarly text to be a PandoBox (in the original, Hesiod sense
of a sealed package containing assorted troubd¢ecause the task is impossible or
futile, let alone because Northerners would beebettjuipped for it (they are not), but
only because that Pandora’s Box was allowed to ireara unanalysetllack box in
other words, because the many and profound, coetpldistortive implications of
the transition from orality to written, edited, tisdated text had been insufficiently ad-
dressed, and have insufficiently been brought &r ba the protracted debate on the
possibility etc. of African philosophy. With theatp of writing on orature etc. in re-
cent decades, this condition no longer obtains thediebate has largely subsided.

8 Cf. my 2003 book: van Binsbergen, Wim M.J., 20@8ercultural Encounters: Af-
rican and Anthropological Lessons towards a Phifdsp of interculturality Berlin /
Boston / Muenster: LIT.
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anthropology’s transcontinental mediation more cffe and less
entrenched, in other words far more palatable fesmAfrican point of
view.

What can we use of the North Atlantic philosophicadiition, how
can we selectively deploy it to elucidate our sjegiroblematics in
Africa today, and how can we hold our own — everbggond — in the
face of this transcontinental overkill in the wayesources, prestige and
authority, publication facilities, canonisatioffhese are, implicitly, the
considerations that appear to inform the remairinnge contributions to
this special issue.

Godwin Azenabor examines the Golden Rule princiglech he
iImputes to underly significant forms of African ety and compares it
with Kant's categorical imperative. It is refrespimo see how African
ethics, even though somewhat cursorily identifieal) be invoked as a
vantage point from which to take a critical distanrom Kant's
rationalistic lack of social and humanitarian cdesations. This points to
another, largely unexplored way which the transoental connection in
the context of African philosophy can take: the waywhich African
philosophy can contribute significant new, idewafdly African,
viewpoints and modes of analysis to globally ciatig philosophical
problematics and debates. In the last decade, idaussion around
ubuntu (see below) has been one of the view signs of sugositive
South-North feed-back in philosophical matters. #ieo growth-point
would seem to be the reflection on African parararand divinatory
phenomena.

Jacques Nanema, inspired by the development disedbat is one
of the major public expressions in Africa espegialinforming
transcultural encounters of a political and ecomomature, seeks the
confrontation with another Northern thinker, theieational philosopher
Mounier and his humanism. Nanema’s position consimdvious
admiration for the person and work of his subjeacth an implicit sense
of resourcelessness and helplessness on the Afsicen Admittedly,
North Atlantic formal education (along with Chramtity as a world
religion, the modern formal organisation informithgg modern state and
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the modern economy) has been one of the major cuéinsal
transformational forces on the African continentha past two centuries.
But need it lead to a situation where the Africammentator seems to be
almost paralysed by awe and respect? After all,eNenhimself begins
by affirming that education is the commonest thinghe world — so
surely there is a plethory of African discoursestlnis matter, as a basis
to ‘speak back’ to Mounier, and transcend his insgibut obsolescent,
and culture-specific message. One would have wistredn affirmation
of African time-honoured or recent educational pcas and perspectives
(what about the institutions of extensive puberining, once found
over much of Africa? what about the many twentiethtury studies of
African childhoods? what about new forms of traghiemerging in
modern African religious organisations, both of stamic and of a
Christian nature?), in order to prevent too greatuamission to an
imported North Atlantic model that — consideringe tmassive socio-
cultural changes of the last fifty years — wouldrdndost much of its
topicality and applicability anyway.

Finally, Dieudonné Zognong, in his piece on ‘Philpsie de la
nature et sauvegarde écologique de la terre chizafck de Chardin’,
concludes these three attempts to find Northerpinagon for thinking
Southern topicalities (which in fact turn out toddebal topicalities). It is
heart-warming to see my childhood hero Teilhardnagkedged as a
pioneer of ecological consciousness, and as expof@an-psychism, of
a new anthropocentrism, and of panhuman planetisaBut again one
wonders whether not more of an affirmation of Adincdifference had
been possible when mediating Teilhardian thoughtifoessentially Af-
rican audience. Planetisation (Teilhard’s bioldgjseven — considering
its dominant imagery of geological layers — geadtigi pioneering of a
notion of globalisation, and therefore greatly i@ed of social-science
and culture-philosophical revision) may not readilyd antecedents in
recognised African modes of thought. But pan-psgiohcertainly does,
reasonably well recorded for many parts of AfriBy. the same token,
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one wonders whether theew anthropocentrism of Teilhafdshould not

be offset against the time-honoured African antbogmtrism, detectable
all over Africa at so many levels, but most poighaexpressed in the
language and worldview of speakers of Bantu langsag@nd ushered
into African philosophy under the headingméinty‘human being’), and

more recently in the Southern Bantu versionlmintu(‘being human’)*°

Mediating, to an African audience, a North Atlamtiersion of themes
that, on second thought, turn out (without the fagihg acknowledged)
to be already deeply and originally ingrained irriégdn philosophy any-
way, is a common form for transcontinental encounte take. Hege-
monic intimidation and submission have been padit@arcel of Africa’s

intellectual encounter with the wider world in rateenturies, and in that
sense the word ‘line’ regrettably begins to meamarily not so much

‘connection’, but a line of north-south demarcati@nd of one-way
North-South traffic. It is time to try and dig upetrhizomes of long-range

° ‘New, notably as a response to the zoologisation @hdmkind in the context of
modern biology, in the course of the 19th and 2@thtury CE, which pushed human-
kind away from the centre of nature where — fordhdaeo-Christian-Islamic tradition
— Genesis had put it, not very differently in trespect from Graeco-Roman intellec-
tual culture, and where — for North Atlantic cutur the Renaissance had reinforced
it in new terms.

19 cf. Kagame, A., 1956/ a philosophie bantu-rwandaise de I'EtrBruxelles:
Académie royale des Sciences coloniales; Tempkside, 1959Bantu Philosophy,
Paris; orig. pub. in Flemish 1945 and French 1#8yussi Boulaga, F., 197Za
crise du muntu: Authenticité africaine et philosmphParis: Présence africaine; Jahn,
J., 1958 Muntu: Umrisse der neoafrikanische Kultiiusseldorf / Koln: Diederichs;
Bimwenyi, O., 1968, ‘Le muntu, a la lumiere des seg/ances en I'au-delaCahiers
des Religions Africained,968, 65-74; Motoshi M., 1995, ‘Le Muntu ne meque
pour vivre. Réflexions sur les ‘morts-vivants’ akins et le Danaoshi japonais,’
Telema 21: 37-43. Specifically onbunty cf. Ramose, M.B., 199%frican philoso-
phy through ubuntuAvondele (Harare): Mond; Samkange, S., & Samkaige!.,
1980, Hunhuism or ubuntuism: A Zimbabwe indigenous malitphilosophy Salis-
bury [ Harare ] : Graham; Boele van Hensbroeke®.,African Renaissance and Ub-
untu Philosophyspecial issue oQuest: An African Journal of Philosophib, 1-2,
2001; Battle, Michael, 199Reconciliation: The Ubuntu Theology of Desmond Tutu
Cleveland: Pilgrim Press; Bewaji, J.A.l.,, & Ramod&B., 2003, 'The Bewaji, Van
Binsbergen and Ramose debate on ubuStuith African Journal of Philosoph#2,

4: 378-415.
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links and continuities, so that the lines betwdenkiers in time and space
become once more the shortest possible conneatiovebn equal points.
The rhizome of transcontinental connectivity grogsthaps hidden, but
in common ground extending across time and spacehade the whole
of humankind.
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What is a line?

On paradoxes about allegories of identity and altety

by Valentin Y. Mudimbe

Abstract What is a line? On paradoxes about allegories of ehtity and al-
terity. What is a line? The question is naive. That isvthg it would seem to
anyone: simple and credulous, it would not neddetahecked in a dictionary.
Does not the notion of line bring to mind images agpresentations that are
transparent to the point of not needing explan&tidny speaker knows that a
line, real or imaginary, signifies a path, a contins point, a moving mark. It
is from such a perception, that one might invest iexpressions in which it
functions as both designation of a reality andigare; thus, for instance: the
line of a mountain, for contour; the line of a bptty its shape; the line of wa-
ter, for a demarcation. A metaphor, it operatesuneveryday life with such
efficiency that we come to forget that this simpierd not only organizes our
spatial perception, but determines our conceptatbia of basiaapportsbe-
tween front and back, deep and shallow, in and reedr and far, on and off,
up and down, past and present, today and tomoetmw ] ooked at, from this
awareness, one may then move toward what the idinadity of the line im-
plies, both the idea of separation and distinctbparts it creates. Our physi-
cal geography, the whole domain of our -culture, ludng mental
configurations and our relations to nature, aregoaphies structured by lines.
It is not my intention to orient this reflectiontandebates brought, few decades
ago, to the core of structuralism about whetheatyiroppositions—they are
not detachable from the notion of line that defitlesir distance—are, or are
not social constructs. My purpose is, from the madness of lines as figures
determining spaces in the practice of everyday tieinterrogate what they
suppose and impose in allegories that bring usiatogue or separate us in
confrontation.

Key words line, representations, path, reality, metaphaectionality, cul-
ture, practice of everyday life, allegories, dialegconfrontation.

! This text was read on February 2, 2006 at the diake Universiteit Leuven,
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her assistance in correcting an earlier draft.
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Nonlinearity: The term ‘linear,” in connection with equationsgohies,
and physical interactions, it meant to describe straight lines. Rather
it means in some broad sense that things can bedad@lossary to:
S.W. Hawking, K.S. Thorne, I. Novikov, T. Ferris, Aightman, R.
Price,The Future of SpacetimBorton, 2002.)

Life cheats reason and reason cheats life. Scimlagstotelian phi-
losophy fabricated in the interest of life, a tébgic-evolutionist sys-
tem, rational in appearance, which might serve asigport for our
vital longing. This philosophy (...) was, in its esse, merely a trick
on the part of life to force reason to lend itstgpport. But reason sup-
ported it with such pressure that it ended by pigvwey it. (Miguel de
Unamuno,Tragic Sense of Lifddover Publications, 1954: 116)

Que estoy sofiando y que quiero | am dreaming and | wish to act
obrar hacer bien, pues no se pierderightly for good deeds are not lost,
el hacer bien aun en suefios. though they be wrought in dreams

(Pedro Calderon,a Vida es Suefidl, 4.)

To my Latin American students,
inscribed bodies,

who have been teaching me how to read absurd iimesmpact economies
of signs.

1.

What is a line? The question is naive. That iswiag it would seem to
anyone: simple and credulous, it would not neede@hecked in a dic-
tionary. Does not the notion of line brings to minthges and representa-
tions that are transparent to the point of not mgpéxplanation? Any
speaker knows that a line, real or imaginary, $iggia path, a continuous
point, a moving mark. It is from such a perceptittrat one might invest
it in expressions in which it functions as bothigeation of a reality and
its figure; thus, for instance: the line of a maint for contour; the line
of a body, for its shape; the line of water, fateanarcation. A metaphor,
it operates in our everyday life with such effiagrthat we come to for-
get that this simple word not only organizes ouatisth perception, but
determines our conceptualization of basapports between front and
back, deep and shallow, in and out, near and faanal off, up and down,
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past and present, today and tomorrow, etc. Lookettan this aware-
ness, one may then move toward what the direcitgnafl the line im-
plies, both the idea of separation and distincobmarts it creates. Our
physical geography, the whole domain of our cultumeluding mental
configurations and our relations to nature, ar@goaphies structured by
lines.

It is not my intention to orient this reflectionto debates brought,
few decades ago, to the core of structuralism abether binary oppo-
sitions—they are not detachable from the notiohn& that defines their
distance—are, or are not social constructs. My geggs, from the ordi-
nariness of lines as figures determining spacdsdarpractice of everyday
life, to interrogate what they suppose and impaoseallegories that bring
us in dialogue or separate us in confrontation.

Using my own cultural wanderings, and understanditegory, af-
ter Walter Benjamin, in the sense of a culturatute Anschauuny and
as a manner of visualizing somethidnéchauungsweiyen other words
a habitus | would like to consider some of the paradoxesanefacinga
proposidentity and alterity in our contemporary globaltate. Thus, not
from grand theories on the order of things, buteiad from the subjective
experience of an African-born American teachemamny senses a struc-
tural minority committed to tasks transcending tiamel geographies, this
meditation on an intransitive Greek veflowudlm (thaumatsd, ‘1 mar-
vel, | wonder’, in the positive and in the negatiféus the concept, un-
expectedly, may sometimes transmute itself intd dfapnua (tréma),
the substantive for perforation. Its English eglews trauma, stands for
a shock initiating a lasting psychological damdgs possibly can lead to
a neurosis. One would say, therefore, from the lsomypof the semantics
of a line, there is not much to worry about a remgdeof such a proces-
sion. In effect, does not its signification belotwythe banality of our
daily existence, precisely the management of otivigcand the stress it
produces when correlated to healthy alignments?eraee, in principle,
available to anyone, skills and techniques for erasgy the demands of
today’s life. That is correct: fine arts relaxatitmerapies and mindset
stress monitoring have become popular disciplimesapproaching and
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creating harmony and wholeness in a chaotic woAd.a matter of fact,
the last phrase has simply transplanted the skebetit_iving in Balance

(Conari Press, 1998), a commanding self-help tekboy Joel Levey
and Michelle Levey, two well-known specialists iif¢ work balance’

and founders of the Seattle-based Inner Work Tdolres Inc. Digni-

fied by the moral authority of the Dalai Lama whndroduces it with a
foreword, the book prescribes an agenda outlinednbge main axes:
one, an inside-out approach to balance and whdemes, mind-body-

spirit harmonics between energy and spirit; thvesys of expanding the
circle of balance, or embracing the whole, from boto the world,

through play and work. Yes, indeed, the perspedivhis ‘cutting edge

research in peak human performandenne a penserat any rate, it

stimulates the linear orientation | have accentedas, slightly twisting

the measure of a line as a continuous one-straight¢tion point, by em-
phasizing its sometimes circular and curve aspEdady alluded to a
propos its contiguity with the idea of shape. Wference to this value,
one might represent a line as a deviation fromgitaess, as signifying a
smooth bend, an angle deflecting a plane and rawigg in this fashion

the morphology of a figure.

Prescriptions in all domains, particularly abouttweral lines, are
always intimidating. On the other hand, in agreenm@andisagreement
with the type of programs inventing and promotimgs$ for healthy iden-
tities in our time, would it make sense, reapprgdiis 1935 Vienna lec-
ture, to reformulate Husserl’s hesitations abou¢ tines of ‘our
surrounding world which is a spiritual structureusm and in our historical
life’? In sum, how to apprehend them with a profduespect for the sub-
jective validity of the particular, in their conjation with the uncondi-
tionally universal? And from such a frame of refexe, how to evaluate
lines of narratives that set off and connect figuska praxis in its double
dimension, a negation of a negation, and an opeapmdgo the unex-
pected? For me, these figures display, in their @ays, commitments
lived everyday in translation, through three lirggigi codes, those of Eng-
lish, French, and Spanish. In a sense, these @mbesnplish the imagi-
nary world | inhabit, and that is circumscribed thyee questions, all of
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them dynamic, yet basically unstable in their relfato the very confus-
ing idea of line with which they identify: in commigation, what does it
mean to qualify a row of declarations, or a seviisnages, as my line of
expression, of my visualization? in work, what didesean to qualify my
interventions from the line of my activity? in jutgnt, what does it
mean to qualify an orientation from the line of bslief?

All foundational arguments, positive moral paraxsgand their al-
ternatives, cultural choices and their strategresur constructed worlds
of natural and social constraints, stand in retatm a fundamental line,
the one articulated by an original sin. Jean-Pauir& expressed it well in
Being and Nothingnes@Vashington Square Press, 1956). Existing in a
world in which, individually or collectively, we arsuperfluous; and, in
which, by positing ourselves as subjects, we aleeéhers; and, in re-
turn, these others cannot but alienate us, sineg dhe subjects in their
own right. And the French philosopher adds:

‘this [is] the meaning of the famous line from $ture: ‘They knew that they

were naked’ (...). Thus, original sin is my upsurgeiworld where there are

others; and whatever may be my further relatiorth wthers, these relations
will be only variations on the original theme of muyilt’ (op. cit: 531).

Such is the locus from which a social identity centhematized. It is a
self-concept, borne with a progressively increasiagse of belonging to
already constructed in-groups (a race, a gend&lijgaon), and gradually

accessing to its being, as a freedom. In its a#trom in ‘we-nesses,’ and
facing out-groups, a social identity outgrows ienegsis, asserts itself in a
project, as that which, in concrete relations withers and in reference to
itself, can identify with its own capacity, alorgpse of others, in the tra-
vail of becoming a transcendence. This utopiarouigioes compensate
for the original sin, but it does not erase it, atneven negate it. Guilty,

right, | am; and, at the same time, | know for stina this form of guilt

cannot be limited to anyone individually. With JéngHabermas and
Jacques Derrida, from their dialogue on terror Giovanna Borradori

ed.,Philosophy in a Time of TerrdiJniversity of Chicago Press, 2003)),
| believe also that the main reason resides inaasprarent evidence,
namely that our identities are so interwoven, o@endent, that in the
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incalculable multiplicity of their narratives, th@yerrun all our bounda-
ries (gender, race, systems of beliefs, etc.) Thege us to live simulta-
neously, at once and again, in multiple territaridereover, nowadays,
each one of us is, by this very fact, split intanauous strands of experi-
ences to the point that we should admit that ewsybs, really, a com-
munity with, structurally, more or less autonomeuosponents.

These remarks are aimed at a perspective: tosaoe alienating
effects in our global world through procedures dateing social identi-
ties; and for the sake of human dignity, to empteatiie uniqueness of its
identity as what it should be, an autonomous ptafecultural topologies
clearly defined from a theoretical landscape wishinterconnected lines.
These should contribute to the grounding of a sawmilesentation and
its features. To define a topology, an Englishidrary often adds two
metaphoric extensions to its first meaning, theotppphic study of a
given place: from a medical lexicon, the anatomstalcture of a specific
area, or part of the body; and from mathematias stindy of the proper-
ties of geometric figures. These two metaphorsaatite a delineation of
interpretive charts with which | have been livingetlast few years,
though their lines are, for sure, inscribed in passion of a life and its
singularity. In this retrodiction, rightly or wrohg there are more lines
converging toward the same challenge, the inverdfadentities, and ac-
comodating its anti-essentialist perspective. Tagidstructure of the ar-
gument unveils an anxiety concerning the interaafon of three
competing reasons—the economic, the political asdwith the cultural,
and the ethical—; how they function in complex sys$, and how these
systems explicitly manipulate the technical andural notion of diver-
sity; and, indeed, what the concepts of identity alterity become within
configurations mapped by morally unstable linesc@ging and analyz-
ing an issue such as this, even when using creddleces as references,
IS one thing; another, to ascertain that one,a#tlpartially, has not been
conceptually blinded; and, about such a hesitasarges a new problem,
and it addresses the identity of the seer in isriarences with semantic
lines of a verbyerstehenan activity correlating perceptiorkifisicht
Wahrnehmungand understandinde{nsicht, Verstandn)s
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2.

Thanks toAn Anthropologist on Mars. Seven Paradoxical Tgksopf,
1995) by Oliver Sacks, a professor of neurologyhat Albert Einstein
College of Medicine, in New York, |I knew of corres between
physiological blindness and psychic blindness,eichhical parlance the
‘Anton’s syndrome,’ that is acting blind. To usecksl rendering, it con-
sists in moderating the instability of one’s owsual system and visual
identity to the point that, even for the therapisbhecomes ‘very difficult,
at times, to know what [is] going on, to distinduisetween the ‘physio-
logical’ and ‘psychological”(op. cit: 138) Sackieferences in hand, it
was possible to specify the paradox by explorimgdimain axes: a first
one, suggested in critical analyses of the Oxfoodnpanion to the Mind
(2005) edited by Richard L. Gregory, and the Blagk«wZompanion to
the Philosophy of Sciend@001) edited by the Balliol College, Oxford,
philosophy professor William H. Newton-Smith; a @ed axis, was rep-
resented by two markersxd montem Denis Diderot'sLettre sur les
aveugleg1749); andad uallemMaurice Merleau-Ponty’®hénoménolo-
gie de la perceptiorf1l945); finally, the last axis, an analogical limep-
resented by Ivan P. Pavlov’s classical treatisghe translation of W.
Horsley GanttlLectures on Conditioned Reflexes. Twenty-Five Yefrs
Objective Study of the Higher Nervous Activity Betraof Animals(In-
ternational Publishers, 1980). In brief, the parachkl neuro-
psychological disorder comes down to an attitudat tan be qualified
through two conceptual entries. The first is theénikon of Oliver Sacks:
perceptual-cognitive processes, while physiologiea¢ also personal—it is
not a world that one perceives or constructsdng’s own world—and they
lead to, are linked to, a perceptual self, withith &n orientation, and a style
of its own. This perceptual self may itself collapsgith the collapse of percep-
tual systems, altering the orientation and the vdentity of the individual.
(op. cit: 136)
The second entry involves the interaction betwéenphysiological and
the psychological, that is the Anton’s syndrometha possible process
of moving from one site of blindness to anothetywa way switch be-
tween the physiological and the psychological. Mnald account, con-
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cretely, for such a phenomenon as the caskeAfeugle qui refuse de
voir (1771). And, as proposed by Sacks’, it can alsedrepared to ani-
mals’ self-defense mechanism of a sudden shut dawRavlov’s lan-

guage, a ‘transmarginal inhibition consequent upgupramaximal

stimulation’ which, in an analogical transfer, leith to posit human psy-
chosis as a conditioned statement against unplestsauuili.

Considered as a metaphor, the Anton’s syndromeenfeggiration
of, or withdrawal from a visual space—could be cmriad to allusions
from an ancient maxim: ‘they have eyes, and theyalosee’. As a mat-
ter of fact, the proverb has an extension, ‘theyehears and do not lis-
ten’, thus extending the meaning of a possibleolesmodalities of two
sensory functions, seeing and hearing, confer thegeneral capability
for perceiving and understanding. This, then, migkyplain attitudes, in
any case practices for ways of inscribing onesethe world. The proc-
ess dissociates a paradigm from its particularcesfe

The process also affirms the subject as the @igm S/He might
choose whether to see, whether to hear, and hoRhémomenology of
Perception Maurice Merleau-Ponty emphasizes this, noting thathe
relation between the perceiver and the perceivteasl the perceiving sub-
ject who, apprehending aspects of things, represbatn as properties of
totalities which are the things. This is to sayt e capacity to see and
recognize things relates the seen and the subjaeatseness of seeing;
and, in this measure, the identity of the subjegresses itself as ax-
périence corporellea bodily experience. In this sense, a subjecatbj
relation organizes the world founding a culturgresentation. It is from
such a primacy, the ‘primacy of perception’ to rete another title by
Maurice Merleau-Ponty, that one may understandrakiger unexpected
statement of Jean-Paul Sartre when he writéBhm War Diaries(Pan-
theon 1984: 15): ‘I think with my eyes.” The metaplbrings to the fore
the very foundation of the Cartesian science eilp@ cogitoexpresses it-
self in theego percipio In this ‘I see’ the world, surges an ‘I am theson
seen’, identical with the direct object produced nmy own self-
affirmation.

Let me accent, about the Anton’s syndrome, ondy riietaphoric

30



What is a line? Paradoxes about allegories of idgrand alterity

line and, as a reference, formulate in paradoxesesof the figures that
might overflow, from stating that Denis Diderot'sttre sur les sourds et
muets(1751) ‘listens’ and ‘speaks’ to histtre sur les aveuglgd749),
and the latter was essentially about ‘seeing’ ftbmexperience of blind-
ness. In this exercise, from Diderot’'s main thesisthe miracle that a
competent education can achieve, | am indeed imglthat a deaf-mute
can hear and speak, and that a sightless persoseeamn the condition
that, as Wittgenstein put it irhilosophical Instigation$209), ‘we accept
the everyday language-game’, and acknowledge tifiatconcept of ‘see-
ing’ (or ‘hearing’ and ‘speaking’) makes a tangletpression(...) There
IS not one genuine proper case of (what is seeaf vghheard, what is
spoken), the rest being just vague, something wawehits clarification.’
It is precisely such a paradoxical challenge thartM Jay addresses in
‘the ethics of blindness and the postmodern,’ gptdradevoted to Levi-
nas and Lyotard in hi®owncast Eyes. The Denigration of Vision in
Twentieth-Century French Though{University of California Press,
1993). As he puts it, ‘postmodernism may be undestas the culminat-
Ing chapter in a story of the (enucleated) eyeraiher, it may paradoxi-
cally be at once the hypertrophy of the visualeast in one of its modes,
andits denigration’ (op. cit.: 546).

Denis Diderot was impressed by the perceptualagpaf Nicho-
las Saunderson, a blind man who, early in the XVtntury, of all dis-
ciplines one can imagine, was a professor of omic®xford. Oliver
Sacks who, thanks to i Anthropologist on Maréop. cit.), orientated
me to this, has in the same book the intriguing edsJonathan 1., a ‘co-
lorblind painter’. After a car accident in 1986nathan I. discovers that
‘My brown dog is dark grey. Tomato juice is bla€olor TV is a hodge-
podge.’ (op. cit: 3) In fact, says the neurologkinathan ‘did not lose
just his perception of color, but imagery, and edezaming in color. Fi-
nally, he seemed to lose even his memory of celmthat it ceased to be
a part of his mental knowledge, his mind (...) And

‘as his former color world (became) fainter andddieside him a whole new
world of seeing, of imagination, of sensibility, svborn.’ (op. cit: 40)

The economy of seeing espouses that of listerind,is related to
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the authority of speaking. In this sense, one @remlize, without hesi-
tation, Lacan’s position which, reappraising a drao linear model on
subject-formation, emphasizes a clinical eviderarel affirms inEcrits
(Norton, 1977) that what matters ‘in psychoanalgim@amnesis, is not a
guestion of reality, but of truth, because thectftd full speech, (=that of
rendering a perception, an understanding), isdaadier past contingencies
by conferring on them the sense of necessitie®meoe¢ such as they are
constituted by the little freedom through which thébject makes them
present.’(op. cit.: 48). Exerting this passage amdhis On Being Normal
and Other DisordergOther Press, 2004), relating it to the rappoHr be
tween a subject and the outside world, that is iteekaunder which an
identity constitutes itself as ‘a chain of signifg¢hrough which both the
subject and the other gain content, along with gpecific character of
their relation’(op. cit.: 211), the Belgian psychadyst Paul Verhaeghe
rightly insists that ‘this has very important repessions for the aim of
the treatment. The aim of psychoanalysis is nadrtove at an accurate
reconstruction of the past, nor to explain (letnalqustify) the present
based on the history of the subject. The aim isréate possibilities for
change.’(op. cit.: 211)

In such a dynamic process, a child’s progressigeription in the
world or an adult’s therapeutic direction, it isspible to apprehend both
the centrality of ‘seeing’, ‘listening’ and ‘speaky,” and the distinction of
traits singularizing one’s self-formatiowerstehemmeans a way of mas-
tering the perceived, the verbalized, the undedstaad the perceived is
transmuted into a knowledgkh verstehe die Situation so,Afa.): my
understanding of the situation is that (...). Thepmsation puts the sub-
ject boldly forward, asserting clearly his or hesponsibility in an ex-
plicit effort to make known a personal opinion; atids will be received
as an idea, a thought, a vie@gdanke, ldee, Standpupk&n interpreta-
tion (Deuter), or as a process in knowingdnnen).

Hence, the metaphor in ‘a sightless individual sae’ becomes
understandable. In order to accentuate its reiigbilet me go back
briefly to Diderot’s text which, not only suppoits soundness, but extols
the blind’s high quality capability for abstracpresentations.
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But if the imagination of the blind man be no mtran the faculty of calling
to mind and combining sensations of palpable ppitsl of a sighted man,
the faculty of combining and calling to mind vigbbr coloured points, the
person born blind consequently perceives thinga imuch more abstract
manner than we; and in questions purely speculdtgeas perhaps less liable
to be deceived. For abstraction consists in sepgrat thought the perceptible
gualities of a body, either from one another, onfrthe body itself in which
they are inherent; and error arises where thisragpa is done in a wrong
way or at a wrong time—in a wrong way in metaphgkuestions, or at a
wrong time in applied mathematics. There is perh@aps certain method of
falling into error in metaphysics, and that is, safficiently to simplify the
subject under investigation; and an infallible seédor obtaining incorrect re-
sults in applied mathematics is to suppose objests compounded than they
usually are. (op. cit., The Open Court edition,a987-88)

Shift in perspective is not necessary in ordatistinguish positive
from negative attitudes proving the reality of pgrwal blindness: yes-
terday, the slave refusing his liberation; stilllag, women freely inscrib-
ing themselves in harems; and striking, the wvitalif transcultural
variations of depressed easy-to-use self-destruétionats. In fact, why
not indicate here that education, because of itgctstral symbolic vio-
lence—as used to say Pierre Bourdieu—, explainguatidies perceptual
blindness; and, nowadays, authoritative argumentiendy courses cele-
brate what the Chilean writer Pablo Neruda deemnmetingure philoso-
phy’ for the fabrication of social identities degdtto death values.

To these examples of structuring an abstract sp#tben or with-
out the a priori experience of a visual field, ahdse of creating an af-
firmative, or negative new configuration of seeitgt, me add an axis
deduced from Diderot's quotation, that of color 1apprehension; and
thus, accent some theoretical issues about pealagentities and their
relation to constructed spaces. TheseMetaphors We Live Byo use
the excellent title of the well-known book by Geerfjakoff and Mark
Johnson (University of Chicago Press, 1980 and R0N0& being, at least
to my knowledge, colorblind, | trust my represeiotatof slit images and
can, almost without thinking, distinguish, from thvite light, the dis-
tinctive qualities that everyday language qualifissred, orange, yellow,
green, blue, violet; and their absence, as blaclaubt that | could, in-
stinctively, discriminate without hesitation incasgence or thermal ra-
diation from luminescence, the so-called ‘cold tigbuscitated by a
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chemical action; the bioluminescence of firefliéssm the fluorescence
of some rocks etc. In any case, all these terns thair endings in-e-/-
iscenceare reducible, in my imaginary, to the ‘glow-iretdark’ concept.
From such a basic frame of organizing the prisntispm, it goes with-
out saying that the knowledge of any professionatalor and light re-
flection and refraction cannot but be impressivés-3tvis my visual
identity, it withesses a more complex code anda a®nsequence, the
professional’s own particular perceptual identifyhus, for example,
should | decide to get my house painted, the psafasl’s highly elabo-
rated capacity for both constructing a richer ugrigf color interplays,
and his skill in deconstructing processes of cadgyslit variations, will
be ringing against my partial blindness with regtrdtructures of light
breaks, or their images interferences. My predicdmeuld translate de-
liberative anxieties that the following questionght introduce: a propos
the living room, do | see and understand the dison the painter makes
between ivory cotton, white cotton and white linghpropos, the guest
room, did | hear well and understand the compagatierits of a fuchsia
pink vis-a-vis salmon pink and pulsar pink? A pregbe study, did |
visualize correctly and tell the painter about nopipunderstanding of the
difference between cadmium yellow, cardstock arldegood, in order to
explain my rejection of some tones?

Propaedeutic to a deliberation on how to trans@ndmpirical in-
capacity due to objective limitations of my peregtidentity, itself rela-
tive to degrees of my insertion in a culture, mpaently innocuous
guestions of a possibly everyday life minor puzzight turn into baf-
fling classical issues of epistemology. There dirstly, questions of
translation, and its relation to coherence theoepossible exit from
perplexity would be, in my case, a move to the nfamsiliar conceptual
configuration of a Romance language; consult wslly, a French or
Spanish speaking friend, and wonder about how tasore the validity
of my translation; and moreover, from which systansystems to evalu-
ate both the degree of coherence and justificadfoour two judgments
on what shall be sorted out? Secondly, there aestouns of semantics,
and these concern a conceperstehencircumscribed by implicit corre-
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lations associating statements such as ‘I sediedr’, ‘| understand’, ‘I
visualize’, and how they are signified in the sghjee activity of a per-
ceptual identity. It follows that, from the singutg of our shared experi-
ential authority, we could decide on how to conraat interpretation to
general principles of explanation. Thirdly, a métap the partial blind-
ness of my perceptual identity, in so far as thenglex economy of
wavelengths of the visible spectrum is concernedicc be called, ac-
cording to the philosophical tradition, a simplguiie of speech; or, as
suggested by George Lakoff and Mark Johnson’siseain metaphor
(op. cit.), the rendering of a concept structummgexistential experience,
and cohering it through ‘multidimensional gestal&t any rate, there is
little doubt that commonsense in fact, always antlout big words, calls
attention to the singularity of a social identilly.reasonably, describes a
perceptual behavior and its effects in relatiothevalues it does, or does
not, actualize and their rapport to a socio-cultsitaatedness.

Indeed, color perception, and its relation to kucal catalogue, is
probably one of the most overused illustrationexemplify relativist or
universalist stand in theory of knowledge. Quatifyia singular capacity,
the poverty of my English lexicon, rather than ikvg my relation to an
idea deducible from an ontological question—whapirkness? what is
whiteness?—states a contingent cultural stammelimghis sense, a
judgment might tend to valorize an interpretatiomiuced from a re-
sponse to an epistemological intention, namely: does he differentiate
something as this sort of pink, or that type otowel? A discussion about
my color lines competence could thus be reducexhtold philosophical
debate on abstract general ideas forms withoutezpresice in my real
predicament. It may also lead to a concrete evaluat how my limited
capacity impacts both my social identity in everytite, and the measure
of its constitution in social intercourse transaigd. One could then begin
to suspect that the banality of my case opens up eencrete issues
about identity formation, negotiation, flux. It lmenes possible to invoke,
for instance, the practicality of Eric Berne’s uedf system of individual
and social psychiatry: on the one hand, exploifirgnsactional Analysis
in PsychotherapyGrove, 1961), focus on my game as a notion amchno
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determining definite attitudes; on the other hawtth Games People
Play. The Psychology of Human Relationshi@sove, 1964), hypothe-
size about my personality and style of knowing fnamy insertion in ma-
trix areas—(1) rituals, (2) pastimes, (3) games) fdtimacy, (5)
activity—; evaluate effects of, and reactions tdtwral programming of
social operations, organized transactions, and fagierns, as well as the
possible extension of their formulas in my lifestyl

Let me combine colors mastery, gift offering icwdture of flow-
ers—say, in a Latin American setting, in Colombloa éxample—, and
the reality of a social identity, as the latterc@nstituted in negotiated
conjunctions between social requirements and oneigosity in integrat-
ing socio-cultural procedures. In practical tertasuse Eric Berne’s lan-
guage, one may pinpoint the following requisitesdovisiting academic
to Colombia: on the one hand, a stabilization iprafessional corre-
sponding role; and, on the other hand, a senserafuct appropriateness,
and good taste in adapting to the local culturatrespincluding how,
when and to whom one has to present flowers. Teahyispeaking, this
IS a serious ‘game’ in both constructing and actiray expected lines of
one’s social identity.

Now this. After some twenty years of frequent egsh sojourns
and visiting professorships in Latin America, | ithd following conver-
sation with a colleague:

—Do you know how you are called? he asked me.
—Called? Not by my name?

—Indeed, we know your name. But for everybody, ywwa ‘the one who,
when invited, always brings books or wine; nevewtrs.’

This descriptive definition has reduced me to lunarily chosen
behavior, itself an effect of a double culturalkapoverty of my colors
visual identity, and poverty of a comparative cep@dence grid classi-
fying types of flowers, and matching them with emmo$ to which they
are culturally associated. Consider two ordinapw#rs, carnation and
poppy, and a popular gift plant, the geranium. Mge would present as-
sociation sequences like these:
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1. carnation: red, admiration; 2. poppy: redhsmdation, sorrow;
pink, rare love; white, forgetfulness;
white, sweet and lovely; yellow, success, wealth.
yellow, disappointment,

rejection.

3. geranium: red, melancholy;
pink, ingenuity;
scarlet, comforting;
white, true friendship.

Question: in offering-flower transactions, shouliedake for granted an
automatic translation of the English symbolic vabeele, thus risking
transgressions; or review it, each time, accordingon-English cultural
contexts, thus risking also mistranslation? Anyi@piseems a daunting
task, even a propos the English reference taldH,itghen one takes into
account popular culture’s aesthetic representatiblosv to assure, for
certain, a universal normativity?

In social intercultural games involving colors diavers, a legal-
ity expresses itself in intersubjective preceptss stricto sensuo a lan-
guage that one submits a performance. The quaiditathe one who
never offers flowers’ translates effects of my sghye negotiations con-
cerning my identity images in a Latin American @amment. One of its
axes concerns my sociological consciousness asrélated to different
procedures of individuation in Bogota, Mexico, mgnietown in the
United States, or elsewhere in the world. This &i® be reconfigured
each time by new cultural expectations for an ligible social identity,
and these expectations may appear as more and dearanding, de-
pending on geographic, or simply spiritual and llattual remoteness
from my usual locality. The summons for an ‘incudttion’, should one
wish to theorize, coincide with a hermeneuticakths a reformulation
of one’s identity in order to avoid misunderstamgdinand accord oneself
to different socio-cultural lines. From this priplg, another axis would
stipulate concerns about the construction of sucbraentation as a way
of existing in a foreign anticipation of meaningswhich, among many
symbolic languages, an economy of flowers and tbelor expresses a
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system of aesthetic and moral values. To the kriyderequired by a
singular alienLebensweltand the science of its operative value grids,
reasonably one tends to choose strategies of Ipartital withdrawal
from certain lines, say those defining rulings apms flowers, thus ac-
knowledging a de facto partial psychological bliads in that field; and
transfer one’s obedience to the public foreign camsness, through a
substitution system and its theory, making sure tha operation still
translates adequately the gift-exchange socio+@llgiandards and sym-
bolic sets. Hence, to the case in point, books ioeywwith more or less
the equivalent symbolic value of socially expediedvers, would possi-
bly confirm a convergence in both understanding aemchpliance to a
cultural horizon. Such a self-surrendering procedakemplifies and
magnifies how a social identity, any identity, lsvays a process, a con-
stant invention of oneself as inscribed in a paldicproject.

The Anton’s syndrome, with its dynamics of goimdgpi and out of
blindness, serves us well as an image for condgia@rsunconsciously
acting, and behaving blind. In its adaptations agetaphor, it contributes
to the clarification of the idea of a perceptuagntty. We can, then,
choose to emphasize the fact of cultural deterntntirat could account,
at least partially, for its occasional poverty.sim doing, we are defining
any perceptual identity as a reflection of a sodahtity, a given alterity,
in contextual spaces in which it apprehends itggHa-vis others in a va-
riety of symmetrical lines; and, moreover, it candbserved as intransi-
tive through determinations qualifying its uniqussie

Conscious or unconscious, the exercise of a pgsichic blind-
ness is a total activity expressing a social idgrifirming an alterity in
the making. It expresses itself as an overflow edusy effects of subor-
dination to constraining lines of a global sociotad) context. lllustra-
tions are easy. For instance: in the economic spHme opposition
between front and back, in mixed economies of twafld regions; as
well as the alternative of manufacturing versusiserindustries, and its
Impact on local employment; in the political spattee opposition be-
tween up and down, in sub-Saharan countries, igsnianifested in the
centrally inefficient but inflexible government poés of luxury imports,
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and its repercussion on the conditions of lifeha tural areas; in the cul-
tural space, from the opposition between near andtlie U.S. media’s
remarkable caring for the health of pets in itskyacd, and the generos-
ity of its ‘compassion fatigue’, versus the ambiguof its reflexes about
catastrophic socio-economic relations of producéitsewhere.

In these abstract references, | have moved frahvigual to col-
lective reflexes, implying, as a matter of facgtthultures may witness to
the Anton’s syndrome. Three succinct notes wilfisafin clarifying this
point.

One, in the domain of ideas, the already mentiatedy by Martin
Jay, Downcast Eyesis a magnificent example: between the visible and
the invisible, how to see and read the traces ef&hlightenment in the
XX™ century French philosophy? In interconnection®ailar permea-
tion of language and a dynamic visual activity nflarstanding the prior-
ity of the everydayness, what Jay observes are lyn@ontrivances
inherited through a stubborn yet exhausted faitiegfss to a Cartesian per-
spective and its will to truth. Thus, for instanegth Surrealists, ‘the dis-
enchantment of the eye’; with a Sartre and a Marleanty, ‘a search for
a new ontology of sight’; in the psychoanalysid.atan, ‘a specular sub-
ject of ideology’ etc. In sum, all these endeawsosild qualify as some-
how testimonies in the dark. Bringing to light ampg seems to signify
concealing it, and in most of the explorations @mpslay delivers the
same paradox, a doubt about knowing clearly howl, ianwhich sense,
consciousness may modify the configuration of @sditions of possibil-
ity, and how to act upon the world. Despite whaidkescribes as a vivid
hostility, Jay declares however, that the powehefvisual, that sign of a
critical reason, a light, not only survives; buarcstill provide us mere
mortals with insights and perspectives, speculatiand observations,
enlightenments and illuminations, that even a gaghtrenvy.’ (op. cit.:
594). This is a major issue that goes beyond thé@cpkarity of the
French cultural space. Let me compensate Jay'sngbit stance by
guoting a passage frofhe Philosopher's Gaze. Modernity in the Shad-
ows of EnlightenmentUniversity of California Press, 1999) by David
Michael Levin, a Northwestern University philosophe
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Whereas the philosophers of the Enlightenment ceelel only simplicity,
unity, clarity, and systematic totality; whereagyhcould assume complete
control over meaning, and hence totally determinatally transparent mean-
ing; whereas they could confidently ignore adumbret of the marginal, the
peripheral, and the implicit, we of today are obtigto give a more critical
thought to these assumptions, cannot ignore imigsa complexities, ambi-
guities, conflicts of interpretation, the breaclssl caesurae in supposedly
closed systems, and cannot overlook what philosspbieearlier times could
comfortably overlook. We of today, heirs resporsifar the present future of
the Enlightenment project, are obliged to be alfegd thinkers, finding ad-
umbrations of our destined roles among its cashatlows. (op. cit.: 417)

Two, in the domain of political ideology, the casfeNational So-
cialism in Hitler's Germany is conceivably the b#sistration. It clearly
indicates that, conscious or unconscious, psyclnciess is not value
neutral, and it brings about issues relating ettuasdividual and collec-
tive responsibility.

Three, in history, this illustration with its owathical problems. It
concerns the European discovery of the world, s@iettaxonomies of
connections between geography, cultural diversihd a shifting chro-
matic perceptual consensus, from a bicolor repamtf racial metaphors
(white versus non-white, in the XVand XVI" centuries) to the quadri-
color model of Carl Linnaeus’ 1735ystema Naturageuropaeus albus
‘white European’;Americanus rubescensed American’;Asiaticus fus-
cus ‘yellow Asian’; Africanus nigey ‘black African’). Historians, e.g.
John Hope FranklinQolor and RacgHoughton Mifflin, 1968) and Win-
throp D. JordanWhite over Black. American Attitudes towards the Ne
gro. 1550-1812 University of North Carolina Press, 1968), have
demonstrated an existing homology between the shdhromatic meta-
phors, their rapports to technical tables of pslaiioal features, and
both the self-assessment of the observer and higr@upolitics in inter-
preting history under modalities of both a divinredaa natural election.
Hence, the slave trade is not detachable from &tEnr exegesis on
chromatic perception of humankind and its errondoib$ical justifica-
tions. A few years ago, Alden T. Vaughan suggestedn excellent arti-
cle on ‘Changing Anglo-American perception of thendéyican Indian’
(The American Historical Reviev87, 4, 1982), that the American In-
dian’s color evolved from ‘innately white’ to ‘intely dark,” becoming
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red only in the XVIII" century; and, this transformation in perceptual be
havior ‘helped assure the Indians’ continued segjieg and heighten
their exploitation in the nineteenth and twentieginturies’ (op. cit., 919).

My own bias has been sketching out thematic linesrder to in-
troduce, and illustrate how types of specializedives authenticate effi-
ciently manifestations of the Anton’s syndromeaiwariety of ways. As
they actualize themselves contributing to individdantities, they simul-
taneously subvert the very idea of a fixed iderddgyan essence. Does this
raise the issue of alternatives true versus fasthenticity versus inau-
thenticity? Let me postpone the question; and gromally, focus on the
subject of perception, the ego of ttegito who, as Lacan used to say, is
an eye. It can apprehend itself in representat®rarma object, and an
alienated one in a world of images and stones.

What | see now, and very clearly, is this. Actmgf the principle
of indifference, for more than twenty years, | hdpeen pretending, with
good reasons, not to see that most of my Ameritaahests, at some of
the best universities in the nation, were monolalgthus restricted to a
linguistic canon and what it could integrate thatikksranslations. On the
other hand, | could see also that most of my L&merican students
were competent in, at least, three languages. fydperception as well
as my understanding have been that, indeed, tisis baguistic imbal-
ance, relative, is the reverse of the disparityesgnted by the economic
capital which, sooner or later, problematizingwipuld normalize two
competing cultural capitals determined by a sirgglenomic reason, and
both destined to live in the same cosmopolitan roca

3.

Globalization, transnationality, and performancegyafadigm shifts con-
tribute to a new type of economic reason that daiem today’s global
economy and its organization. Through the linestoftechnology and
policy grids, this new structure affects the idgnaf millions of people

absorbed in its mechanisms. The measure of al®@nateated by human
needs and distributive constraints seem the mastad phenomena.
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A number of approaches can be taken to analyz4986s world
trade, which is one of a single economy and mal&edp and the booms
it created: growth, no energy crisis, spread oé featerprise, the ‘East
Asian miracle’, etc. | choose, instead, a differangle: to look at norms
concerning formal structuration of systems, th@aaodf three competing
reasons—the economic, the cultural, the ethical—thad statements on
human identities. Two main references will suppoytanalysis aimed at
an argument, an ethical one, that extols humanitgigis a non-
negotiable value. They are, firstly, Amitai Etzieniypology, Compara-
tive Analysis of Complex Organizatiofddacmillan, 1961 and 1975), that
goes beyond Max Weber’s classicme Theory of Social and Economic
Organization (Hodge, 1947); and, secondly, Geert Hofstedesntw
five years research i@ultures and Organizations. Software of the Mind
(McGraw-Hill, 1991).

Using as a core variable, the notion of complianicat is ‘a rela-
tion in which an actor behaves in accordance withrective supported
(command, manipulation) by another actor’'s powed the orientation
of the subordinate to the power applied’ (op. 8jt: Etzioni's study fo-
cuses on asymmetrical rapports of subordination fmndheir evaluation,
distinguishes two things: on the one hand, three) rolasses of power
administration: (a) coercive (e.g. correctionattiiingons), (b) utilitarian
(e.g. industries), (c) normative (e.g. educatiosteys); and on the other
hand, the corresponding set of forms of compliaetations—alienative,
calculative, moral. These may be congruent in atieg, effective, coer-
cive systems; and, as such have a negative impaltiman qualities of
subordinates’ work; and, another possibility, th@mpliance rapport
might be incongruent, as in the case of Churchrorgéions, and collec-
tive institutions based on a value-commitment;wshsreflecting a posi-
tive involvement, independent from the degree of mimers’
subordination. In fact, Etzioni’'s typology sets thpee types of power:
coercive, remunerative, normative. They corresgortiree modes of re-
sponse behaviors: alienative, calculative, monadt, roduce nine differ-
ent forms of compliance. Among these, Etzioni desitb focus on three
combinations, the most frequent, and all of themgcoent: the alienative
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coercive type of power (e.g. a slavery structuralgulative remunerative
(e.g. capitalist corporate function), and moralmative (e.g. political
party activism). Thus, the following ‘dynamic hypesis’:
Congruent types are more effective than incongrtygrgs. Organizations are
under pressure to be effective. Hence, to the detirat the environment of
the organization allowgyrganizations tend to shift their compliance stuwet
from incongruent to congruent typasdorganizations which have congruent

compliance structures tend to resist factors pughirem toward incongruent
compliance structures.

Congruence is attained by a change in either tespapplied by the organi-
zation or the involvement of lower participants.a@ge of power takes place
when, for instance, a school shifts from the usemfporal punishment to
stress on the ‘leadership’ of the teachers. Theli@ment of lower partici-

pants may be changed through socialization, chamgescruitment criteria,

and the like. (op. cit.: 14)

Differentiating himself from the Weberian emphasis authority and its
connection to the concept of legitimate power, dtrigualifies the effi-
cacy of the economic reason from the rapport betwesmonomic goals
and effective compliance, precisely the instrumefiaction of remu-
neration, rather than coercion, or normative powereffect, in his lan-
guage:

Production is a rational activity, which requirgstematic division of labor,

power, and communication, as well as a high le¥ebordination. It therefore

requires also a highly systematic and precise obofrperformance. This can
be attained only when sanctions and rewards caeduély measured and al-
located in close relation to performance. Remuneraanctions and rewards
are the only ones that can be so applied, becaoseyrdifferentials are far
more precisely measurable than force, prestigangrother power differen-

tials. (op. cit: 112)

The argument asserts a principle deduced from tledysis of
complex systems operating in the West or, on trseshat its adaptation
In transitional economies, in Mexico for examplestilating the supe-
rior capacity of the remunerative type of powerthe capitalist model,
this principle does not induce its efficiency ewelngre in all communi-
ties and all the time. Thus, as a case, the Chingsé society, between
1949 and 1968, demanded a different grid that caatbunt for its con-
flictual cycles between coercion and normative $yda the same man-
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ner, the Zulu community was linked to lines of adfy of society that
Etzioni elaborated later on, ifihe Active Society. A Theory of Societal
and Political Processe¢The Free Press, 1968). These two exceptions
may indicate something relevant, not about thestiohte refusal to inte-
grate the general grid of operation, but rathemalpooduction as a key
measure regulating all complex systems. In eftbet effectiveness of the
economic reason, in the competence of complex sgsts, in actuality,
contingent on issues of human needs which, as steghby Etzioni him-
self, should be addressed in difficult questioresyiig ethical implica-
tions:
Substantively, the question is, which kinds of gaaace in the institutions as
well as society at large will people tolerate, gtcand thrive on? What are
the long-term consequences of relying on remuneragwards and settling
for calculative commitment on the part of particifg(the basis of capitalist
systems)? Can a system last which relies on ‘higlarctions and loyalties
implied in the notion of ‘permanent revolution?’iCan organizational system
survive relying on no rewards or punishments, gamhicipant doing his or

her own thing, completely voluntarily (the ideal tbe kibbutzimand numer-
ous communes)A(Comparative Analysi®p. cit: 469)

The questions bring to light the major issue aboatalities of in-
tegration in, or exclusion from complex economigaizations. In to-
day’s international context, taking into accounte thesources and
knowledge capital of the economic reason, theseafit@s$, as Etzioni’s
analysis indicates, refer to a number of assumstimeluding the genetic
endowment of persons involved in the workforcejrthegional cultural
ensemble and its singularity vis-a-vis the libébalurgeois’ signification
of important basic material and spiritual needbeomanaged. These in-
volve, inter alia, rules of structural subordination and hierarciuyl, on
the other hand, values such as commitment, dedicaind freedom.

The project to transnationality of the economiasen, over the
socio-cultural system of values of its blue or whtbllar agents, mani-
fests itself in statements combining in a uniquehmtécal grammar, both
individual alterity expectations, and their relatim an economic system
having, these days, more and more its own diversiuirements. Diver-
sity in this field implies two concepts expressimg very distinct reali-
ties: cultural differentiation, on the one handdg athe most important, the
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capacity for the transnational system to adapt vargety of milieus, on
the other hand. This second meaning designateaciidnal adjustment
ability for optimal performance. It pertains tolexible capability (style),
knowledge-capital and technology (science) andgeeddsavoir-faire
(policy), the objective being to maximize both pwotivity and the qual-
ity of products, thus profits.

Depending on this economic reason, individualsvsyband their
difference becomes a question mark. Alterity alwafysms itself in a re-
ciprocal relation with someone else: the ipseity tlé subject self-
consciousness apprehending itself, to refer to Heaga necessary need
for an external recognition; a whatever gaze oce&avhich, from an out-
side standing, can stabilize it in a perceivedjartified, and potentially
usable difference. And, in this effort, a ‘we-commity’ might constitute
itself. The power that an economic complex systéi@namnanipulates re-
sides in its authority for assigning to an alteatyalue, often as only a
possible integrable body in its production processesuch a conversion
into a labor force, an incommensurable alteritympoverished, a social
identity reified, its meaning instrumentalized.

To address such a scandal, third world intelldstbave attempted
to oppose the reification by turning this absurdigated alterity into a
nature. Indeed, one thing consists in negating raraeersial thesis by
contradicting it, and thus positing an anti-theaigrocedure well exem-
plified in Jean-Paul SartreBlack OrpheugPrésence Africaine, 1976).
Another thing would be to stabilize such a weak raotrof a dialectical
process into an essence. From this view, the ngwlpo ‘subaltern stud-
les’ that conceptualizes an agenda in defense amuhgtion of stable
egalitarian principles and values from the legatyhe Enlightenment,
seems really puzzling. No serious student in taslélyimanities and so-
cial sciences could dismiss a transdisciplinaryomkt that excels modes
of either/or in our disciplines. Bridging horizoasd re-appraising post-
Marxist trends, philosophy, globalization critidhlkeories, and academic
engagement in public political spheres, such aelledtual orientation
preserves an ethical balance for sure, in the exingithg paths toward our
common future. Then, why on earth, should it latsellf ‘subaltern’? The
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notion seems to misrepresent an exacting perspetticonveying se-
mantics of ‘subordination’ that such an adjectiediscto the fore. To re-
fer to the technical meaning of subalterneity inlggdophy, the work of
Gayatri Spivak, one of the founders of the movemesminot be reduced
to a subaltern proposition vis-a-vis a foundingversal proposition. And
only by mistake, one would qualify as subalternigine Dusssel’'s signi-
fication in contemporary ethics. A sign: Higica de la liberacion en la
edad de la globalizacio(Editorial Trotta, 1998) tracks, in an exemplary
manner, the paradoxes we are concerned with; ands Istandards, at-
tests the best in descriptive and normative etmefédctions of today.

From Dussel's work as a reference, we evaluateptersystems,
knowing that human morality cannot be run by emwi@oncerning
complex systems and their productivity. Can onetbay ethics is an ex-
pression of contexts? The agent’s dilemmas recowhy of being in
structures whose functioning in the global worldgy depend on the
politics of calculating orders. Let me be specifittle economic reason
animates and assumes an expedient conjunctiongofous lines that
contributes to its success in three interconnetdpdgraphies and their
internal processes: (a) procedures and mechaniEmsnarket space, as
defined in interactions of resources, human intetrea, work productiv-
ity and distribution of wealth; (b) procedures andchanisms of a politi-
cal space, as defined by a particular organizaifqrower, its inscription
in a history and the justification of its legitimadc) finally, procedures
and mechanisms of a social space, as defined thyidres, their rapports
to the transmitted, negotiations a propos custonts the demands of
necessary transformations. From ways they are appeal for an analy-
sis, conceived as processes of integration intechnical taxonomy, or
invested for exploitation, these spaces functiterdily as texts and de-
liver organized lines determining the particulantytheir syntax, against
which experts articulate the most adequate grideegfilating power in
order to maximize the efficacy of productive conpdystems.

Two types of social constructs face each otherth@rone side, the
structure of a machinery, modeling its aims onlihsis of its morphol-
ogy as a universal narrative of productivity. Oa tther side, individual-
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ized forms in their regional, conventionally expmettarrangements, du-
plicate regulatory norms. This rendering of soaidttaral relations to, and
vis-a-vis abstract models, analogizes Ferdinan8alessure’s view of any
language system. The machinery activity of a complestem functions

like a conventional normative tonguelaague and the agent’s perform-
ance, in its compliance, actualizes the norm, esgong it in an individu-

alized, concrete enunciation, that is a speegarale The analogy could
be reinforced, since one might, in the case ofcam@mic system, as well
as a linguistic model, consider the singularitytledir inscription in his-

tory, say, the diachronic dimension; or, their $yoaic capacity, that is
their expression at a particular time. This is &y $hat, in time or in

space, the two constructs produce their own padatiggrammars that un-
veil a difference, witnessing a personal identity.

The banality of the analogy | am suggesting betwarguage and
economic complex systems should not distract us fwdhat it implies,
with regard to asymmetrical relations of subordorata socially con-
structed psychic blindness, the notion of alteryd their impact on so-
cial identity modulations.

Let me summarize what the analogy allows, prose#d some il-
lustrations, and then come back to comment on ¢ineept of diversity.
Like language langagg, an economic complex system is an abstraction
transcending concrete contexts. Like language, vth@anifests itself as
this or that particular tongudéafigug, that is a social institution, an ab-
straction in its own right, the economic system esrto exist as a model,
an idea corresponding to a virtual type of entemrwith expected func-
tions and objectives. It is speegalole) which, using the tongue as a da-
tabank, actualizes it in an individualized and tweaway. In the same
manner, a complex economic system comes to exsi@na given entity
incorporated somewhere, and having the means atitbdsefor meeting
its aims. And now, let us note three determiningrahteristics that con-
tribute to the specificity of these systems’ idgntan inscription in a par-
ticular history, the singularity of their topograplthe dynamics between
the virtuality of their abstract systems and theative performance of
their members. The interactions and conjunctiortheke three factors,
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important but not the only ones, bring about tis¢yte and manifest the
distinction, that is, the difference of their chasas.

A sign of the collaboration between a collectidernitity in which
one is inscribed at birth, and the exercise ofragel creative will to in-
vent one’s project, an individual identity, a flagid Hume, intends both
causing to experience, and giving to be known.useteparate, for neces-
sary and illustrative reasons—after all, we havenballegorizing the
economic in apprehending it as a language—, the dystems we are
comparing. We should focus on the fact of orgaronad control in these
systems, and its influence in the constructionoofa identities.

About the economic system, to the descriptive yamalof Amitai
Etzioni, | am adding a famous prescriptive texthokriving on Chaos.
Handbook for a Management Revolutiohlfred A Knopf, 1987) by
Thomas Peters, the authorlafSearch of Excellendd988); and, more
recently, of the startling ‘Tom Peters Seminafstazy Times Call for
Crazy OrganizationgVintage, 1994); andThe Pursuit of Wow! Every
Person’s Guide to Topsy-Turvy Tim@&ntage, 1994). Etzioni's presen-
tation, in the abstract, indicates mechanical lofesystems, their structu-
ration and guiding principles. Peters’s stanceepit discourse on an
injunction: listen to me, buy me; otherwise, yoa kst. Etzioni describes
processes through which complex systems stabiliee tpersonality’,
hence constituting a functional organism; and ladalates on their im-
pact on, and expectation from, the identity formatof their agents. Pe-
ters depicts the regulating personality of a meahrsystem as it is
required by his evaluation of contemporary ‘direnpetitive situations’,
the true objective, he writes in the preface to Hadbook being ‘to
take the chaos as given and learn to thoivé. The winners of tomorrow
will deal proactively with chaos, will look at the chaos per se as the
source of market advantageot as problem(my emphasis) to be got
around’ The underlined restriction makes all thiéedence between a de-
scriptive and prescriptive presentation. Thusefample, on the issue of
the elite corps, a major factor in instituting ggmémoting the identity of
any complex system, and activating the agents’asodentities and ori-
enting them for the better, we get two visionsidttzorganizes the prob-
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lem around the questionwho controlswhat and what the relationships
are among those who control’ (op. cit: 159). Tippr@aach, emphasizing
a comprehensive inquiry, establishes several lefasalysis: (a) an out-
line of constitutive elements (individualities, pemy relations), (b) a
gualification of elements (types of elite, souraed dorms of power,
structures of relations); (c) a correlation of staual interconnections
(activities, relations between elites, nature @sthrelations with, and in
sub-collectivities’s). The outcome of the study tpays identity figura-
tions whose subjective representation can be dsdusAt least, they
permit hypothetical interpretations on lines offgelfillment in coercive
economic systems, on those concerning the notidnf@ams of integra-
tive measure in normative organizations, on marginsocial alienation
in utilitarian complex systems. Grounded on resmteting history as
evidence, Peters’s prerequisites for the internatist achiever list in-
stead, and only, objective conditions of exclusidis model, in his own
words, casts a ‘leadership that honors the ling’aamatter of fact, the
frontline in the military sense: ‘attention to the line,’dathard leader-
ship,’ that ‘promotes leaders who lead’ (op. cit64448).

Let us suspend briefly this valuation of complgstems, and em-
phasize, again and again, language as a notiomeatity which, every-
where and fundamentally, regulates and impactshanyan system. This
Is to say that, indeed, a fortiori in precedingailgdive and prescriptive
modalities of work in identity formation, languagkould be posited as
the original experience of one’s identity in tharcounity of being ‘in-
the-midst-of-the-world.” On this point, one wouldsdy agree with Jean-
Paul Sartre when, iBeing and Nothingneshke writes:

In a universe of pure objects language could undesircumstance have been

‘invented’ since it presupposes an original relatio another subject. In the

intersubjectivity of the for-others, it is not nesary to invent language be-

cause it is already given in the recognition of @tber. lamlanguage. By the
sole fact that whatever | may do, my acts freelyosived and executed, my
projects launched toward my possibilities have idetof them a meaning
which escapes me and which | experience. It isiligense—and in this sense
only—that Heidegger is right in declaring tHaam what | saylLanguage is
not an instinct of the constituted human creatonog,is it an invention of our

subjectivity. But neither does it need to be refdro the pure ‘being-outside-
of-self’ of theDasein It forms part of thdauman conditionit is originally the
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proof which a for-itself can make of its being-fmhers, and finally it is the

surpassing of this proof and the utilization oforivard possibilities which are

my possibilities; that is, toward my possibilities being this or that for the

Other. (op. cit: 485-6)

Language, in the dimension articulated here—thahefwhole way of
being, the most primitive manner of existing—expsssthe conditions of
possibility of one’s transcendence, that is idgntiny identity, as a dy-
namic procession. At the same time, this activéyeals ‘the freedom
(the transcendence) of the one who listens to nsdence.’ Indeed, con-
textual circumstances and their conditions clotteefeculiar way one is
a language aimed at one’s transcendence.

What would life be like for a ‘languageless mara8ks the neu-
rologsit Oliver Sacks, in his preface to Susan 8ehsa A Man Without
Words (Summit Books, 1991). lldefonso, an Indian Mexicawho
looked Mayan,’ has never been exposed to any layeguatal, complete,
incomprehensible isolation. Who can ‘imagine thersdtion of life with-
out language’, ponders Schaller, a teacher of Asaarbign language.

‘How did the man think without language? What dil dee in all the appar-
ently senseless interactions around him? Couldwseraeet?’ (op. cit: 27).

Against the orthodox certitudes of experts on thees impossibility of
bringing into language an untaught born-deaf, $ehalonnects with
lldefonso. At the beginning, they are two strangsrparated by an in-
visible line. Yet, in its nature, how differentiigeally, compared to other
types of identity distinctions? Schaller confesskdefonso shared none
of our language categories, whether parts of speedivision of time.
His inability to understand my lessons on verbs maaodns and now on
time did not derive merely from ignorance but fram entirely different
view of reality. It struck me that his view coul@ lpust as legitimate as
mine’ (op. cit: 118). Introduced into a common sysf comments the
neurologist Oliver Sacks,

‘lldefonso’s mental processes, his perspectives hisdvery identity are
transformed as he acquires language and all it di@bo (op. cit: 15)

One might say, right, but there is not a conversibnature; instead, in-
scription into an unending process of creating ameenting an identity.
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And a question imposes itself on our consciousnemsnot we, through
analogic steps, imagine what similar cultural inéigns into the re-
quired structures of the economic reason, may sepiefor alienated
bodies, submitting to the rationality of transnafib mechanical lan-
guages, and might signify in the constitution ddve’ social identities?
What, here, would symbolize the sign represente&umsan Schaller for
an lldefonso?

4.

One could consider a number of axes which, a preym¥ in transna-
tional ensembles, state cultural diversity prinegpls governing strategic
policy for advancing lines of individualized penfioances.

A most globalist perspective would accent the baiyain rules of
market unification in diversity, emphasizing pragraatic lines of action
which would include the code of a new lexicon, pertive, methods for
managing a new style in corporation culture Managing Across Bor-
ders (Harvard Business School Press, 1998) by Christoplartlett and
Sumautra Ghoshal, two Business School academtbgiatoest theoriza-
tion, one finds suggested ideal lines of an economill to truth: the
transnational coincides with a definitive solutiaentifies with a possi-
bly perfect body. Its portrait decodes an agende, @ is a challenge by
its capability, its model, and objective beyondistural fit; two, it is a
paradigm by its competitiveness, flexibility, inradon; three, it legiti-
mizes diversity, manages complexity, builds a pretolid socio-
economic commitment; four, conclusion, it is th&uson. This recitation
of the table of contents illustrates well the gpifian imperial culture. It
highlights the claim ‘to defy geography’ analyzedlohn Micklethwait’s
and Adrian Wooldridge’s exposition of managemenugwnder a telling
entry, ‘what does globalization mean?’ The glolighsoject intends to
create an original matrix not submitted to terrdgbicontingencies. The
globalist statement amplifies lines for penetratiifferent cultures, man-
aging technical intricacies through coordinatiost@ad of centralization,
allocating and integrating multiple tools, favorifigxibility, and adapta-
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bility to a variety of environments. As a conceqaich a model typifies, |
am afraid, a divisive path extolled in an interdsa@alytical study by the
Japanese theorist Kenichi Ohmdéie End of the Nation-Stat@ree
Press, 1995); and substantially debated in anethlame that Ohmae ed-
ited the same yeaf,he Evolving Global Economy: Making Sense of the
New Global Order(Harvard Business School Press, 1995). Well, the
magic of diversity lines might be served well indifging the coloration

of Barbie’s hair from blonde to dark, in East As@untries, and the sys-
tem in negotiating the quality of coca-cola swestnfor non-American
markets; but, as John Micklethwait and Adrian Woiglel write in The
Witch Doctors(Random, 1996): ‘whenever the wages in the hoshtrpu
get too high, the firm simply shifts productionaacheaper country’ (op.
cit.: 229). That is important, ethically. In effegte should remember at
least this from Levinas’s ‘language and proximity ethical practice, or
discourse, ‘does not proceed from a special mogaémence, independ-
ent from the description developed until then. dimes from the very
meaning of approach, which contrasts with knowlédga A. Lingis,
Collected Philosophical Papers. Nijhoff, 1987: 124.)

As a consequence of the preceding, one sees hhatliversity
theme belongs to the globalist argument only ascarslary support line
of the economic reason in its postulations abougstment, effective
productive performance, and their relation to hémtle modalities of
power (coercive, remunerative, normative), thusidseile of wage sur-
faces; and indeed, with it, that of modalities ofnpliance. Another ex-
ample in conflict of interests, the Japanese inSalbaran Africa. Let me
go back in time, just briefly, to the most inducipeogress period for
transnational system$¥he Roaring 1980s-as they were thematized in ‘a
way to think about the past and the future’ (SumBobks, 1988), an
economic best seller published under a telling nafAam Smith, a
pseudonym of the Harvard educated host of a PBf8lyrénancial show
on ‘Money World,” George J.W. Goodman. Let me higil a number of
things. One, the central African region is univllyseecognized for its
raw materials, notably antimony ore, bauxite, ahiom, chromium, co-
balt, copper, ferro chromium, fluorspar, lead, pletnm, titanium ore.
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Two, to this factor, another one: the 1980s gldadion phenomenon
was—as the international market expert Theodorett_put it, in an is-
sue of theHarvard Business RevieWMay-June, 1983)—producing ‘a
new commercial reality, the emergence of globalkeigron a previously
unimagined scale of magnitude’ (quotedTine Witch Doctorsop. cit.:
213). Three, as such, the phenomenon would havdigdiadhe African
continent as a superb market for capital and corsgoods.

In a comparative study of the economic competiietween Japan
and the United States during this peri&nerging Japanese Economic
Influence in Africa. Implications for the Unitedagts(lIS University of
California, 1985), Joanna Moss and John Ravertiithe Berkeley Insti-
tute of International Studies, deduce a numbentafresting marks for in-
terpreting an array of statistics charts they coeapi

a. At the threshold of the 1980s: two hypotheses, damtical eco-
nomic reason, two competing policies.

In the statistical tests of this study we shalt the hypotheses that af-
ter 1975 (1) the Japanese share in African impoda®ased while the
U.S. share declined; and (2) the United Statedrbeca more impor-
tant market for African exports. The first hypotisesould require a
stronger performance on the part of Japan than tnaigpear true at
first sight. Most African countries are oil impaideand were faced
with a rapidly increasing oil import burden afte97B. Accordingly,
one would expect the share of oil-exporting statetheir market to
rise, leaving little room for non-oil exporters iticrease their market
share. If Japan is found to have been successhdintaining its mar-
ket share, it would represent a major achievem&ronfirmation of
hypothesis (1) would testify to a particularly irepsive export per-
formance on the part of Japan. (op. cit.: 18)

b. About the early 1980s, the authors indicate ‘alagrirends in the
development of U.S. and Japanese commerce withaAfri

Whereas Japan has generally been successful inamang its shares
of African markets, the U.S. share in most casesdeglined in a sta-
tistically significant manner. This decline has b@emajor cause of the
burgeoning U.S. trade deficit with the continertg tdeficit is not

merely the result of increased imports, but algemstfrom the failure

of the United States to maintain its share of migrkesub-Saharan Af-
rica other than South Africa. (op. cit.: 39)
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c. By the mid-1980s, Moss’ and Ravenill’s survey gbak@ese enter-
prises, and their interviews with decision-makéesad to two ap-
parently paradoxical statements. On the one hamdlaam signal a
propos ‘the relative success of Japanese corposatiowinning a
growing share of the market for capital equipmeatid, on the
other hand, the two analysts foresee a revisighisfeconomic ac-
tivity:

While Japan was willing in the early 1970s—a tinfegaeat concern
regarding future supplies of raw materials—to utales investments
that were perceived by others as being too risky, the current pre-
vailing orthodoxy in Tokyo is that the risk of Aéan mineral ventures
generally has not been worthwhile (with the exagptf uranium in

Niger and oil in Gabon). Having successfully divieed its sources of
raw materials over the last decade, Japan is noghmeore discrimi-

nating in choosing new projects and places greatgrhasis on the po-
tential reliability of new suppliers. (op. cit.: 3L

The strategic revision of a successful economiganm addresses, in ac-
tuality, an external challenge to its own policpdahis is accounted for
by both different work-ethics and cultural prioris: difficulty of the
Japanese in understanding African cultures, diffycaf the African in
understanding the Japanese, perceived as ‘one-siiomah economic be-
ing’; and, indeed, conflicts of interpretation abthe diversity factor: ‘al-
though willing to participate in joint ventures,pdamese investors were
generally wary of demands for increased Africantip@ation in share-
holding, management, and intermediate inputs.’ ¢ap.61)

5.

It remains now to register the cultural factor, @ak reason to all appear-
ances. At first sight, it does not stand as hategmonolithic solidity of
the economic reason, nor its muscles and highlgested authority. It
does not compare really with the political readoneffect, the political
calls to mind fascinating arts and techniques fanaging communities,
their history and their fate. It gives rise to irrags of complicated pro-
cedures and choices, along with cunning expedieany, shrewdness
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figures. The cultural reason, somehow or anothingb to mind meta-
phors a propos a soft field welcoming attentiverapens concerning the
destiny of a community and its values as they eetatits fundamental
conditions of existence: a genesis (to give bitahgrow, to ground); the
guality of its reality and authenticity (to create, cultivate, to nurture);
the will to last (to communicate, to transmit, teqieath). There are sci-
ences, strictly devoted to the activity of the emoic and political rea-
sons. On the other hand, strictly speaking, theraedt a science of
cultures. The Husserliaeisteswissenschaftemhose semantic clarity
supports the incredible solidity ofhe Crisis of European Sciences
(Northwestern University Press, 1970), actualizes agministrative
proposition of the Berlin Academy to distinguishottypes of knowledge
on the basis of the mind-body dualism. The divisioow universally ac-
cepted, specializes fields—natural versus spiritoaimoral—, but it re-
mains cumbersome. And today, an indeterminate nuoflaisciplines—
e.g. anthropology, geography, psychoanalysis—,eds&p the immense
domain of the cultural lines. As a matter of fantjts incommensurable
signification, anyhow and somehow, the cultural dontontains all the
scientific practices that both, the economic antitipal reason, might
motivate.

Culture is a body. Its metaphors and symbols mfarrich thesau-
rus in all human traditions, and represent a waonétmaternal womb fig-
ures. Acorpus it folds and embraces existence, expands andbdates
it to potentially all the limits of space and tineg; any rate, it animates
guestions and statements about destiny. It is files perspective that
one might consider distinguishing or uniting tw@ss-cultural types of
narratives: those related #oclpo pneuma, things spiritual, and those re-
lated tovoic phusis, things natural, outward forms. Thus: oa dime
hand, spiritual libraries; on the other, anothgretyf library, containing
knowledge of forms, everything pertaining to thgular order of nature.
The human uniqueness brings together the two tgp&aowledge, inte-
grating evoig andrvelua in the mysterious cipher of a ‘human nature.’
Of all the most challenging axial metonymies, cort@sny mind, the
Arabic rahim, womb, that Titus Burckhardt reminds us, attelséstame
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root with the very name of the supreme divinay;Raiiman, the Com-
passionate, and the manifested expressiorariryszmaniyah, the divine
bliss animating all aspects of reality. On the oth@nd, on the scientific
side, we still have a perennial search, and itsapgtations for something
like a foundationamathesis universali which, in our time, we can link
the ambitious vision of Jean CharonBféments d’'une théorie unitaire
d’univers (Kister, 1962); or, closer to home, the extracadynproject of
Claude Lévi-Strauss for ordering structural invaiseof the human mind.
One could connect Lévi-Strauss’s ‘Kantism withtrahscendental
subject'—as Paul Ricoeur summarized it magnifigertl to more prag-
matic theories which, through cultural lines, hdne=n decoding cogni-
tive grids that tabulate systems a propos truth dal$ity in
epistemologies, good and bad in ethics, beautiidl @gly in aesthetics.
In contemporary explorations for ‘intercultural gaoation,” one would
then account for a model such as the Geert Hofstesiaftware of the
mind.” The founding director of an Institute for $&arch on Intercultural
Cooperation, executive director of the PersonnaleBeh Department of
IBM-Europe, the Maastricht (the Netherlands) prefef organizational
anthropology and international management, has lweaecerned with
practical issues for administering multi-nationakimesses and negotia-
tions. From a twenty-five years research in fifuntries, Hofstede sug-
gests professional ethical guidelines for ‘intetaxal understanding,” and
cultured positions. Concretely, (a) techniquesd$preading multicultural
understanding’ in ‘global challenges’; (b) intertcwbl cooperation that
transcends regional value-laden choices and otigimsg as well as prob-
lems inherent to encounters and confrontationsutiti@l grammars of
difference; (c) how to accentuate ethically souandverging lines for liv-
ing in a projected global harmony.
If the establishment of Western-style democraciepedds on a country’s
level of economic development (...), whoever wantetike the whole world
democratic should face the economic and ecologicasequences of this
goal. At present, the rich countries’ standardihg also implies a standard
of environmental pollution and depletion of res@sravhich makes it utterly
impossible to extend this standard of living to #wire world population.

Therefore, achieving the goal of democracy for gvedy requires an entirely
new way of handling our ecosystem: sustaining itie countries’ quality of
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life but drastically reducing its ecological cogbp. cit.: 244)

Against trends of cultural divergences determibgdative ‘men-
tal programs,’ Hofstede’s approach, acknowledgimgrstant interaction
between the three reasons—economic, political aftdral—aims at en-
gineering a ‘mental software intercultural spa®&duld his own intellec-
tual education—a MSC in mechanical engineering @arith.D. in social
psychology—explain, at least partially, his argutseon procedures for
‘rectifying’ mindsets? In any case, students ofateb about the nature of
the mind and the relationship between the mentdl the environment
might be puzzled by Hofstede’s assurance. The issbeth complex and
tricky. On the one hand, it supposes that, to bdyg f®w authorities, we
know how to conceive properly the tension betwéen‘savage’ and the
‘domesticated’ mind; and, one quotes the work daek Goody, that of
Claude Levi-Strauss; or, the deviation betweerfgh#hological’ and the
‘normal’; and, there, besides Georges Canguilhgrhilsophical oeuvre
in the domain of life sciences, who to consulthe tmmense library of
psychopathology who might not go in the sense ofgddhem’s uncer-
tainty about the very nature of the deviation? By eate, the most recent
critical anthologies in philosophy of sciences (et of Yuri Balashov
and Alex Rosenberg, Routledge, 2001); and in pbgbg of mind (e.g.
that of David J. Chalmers, Oxford, 2002) are sagifoe sheer bewilder-
ment, insofar as the mind and its operations aneexmed. Indeed, this
may not be a sufficient reason to raise doubtsherefficacy of a practi-
cal reason.

Hofstede’s model of intervention trades on a diagdefining the
core of any culture from an index having as enttl@®e notions—
rituals,” ‘heroes,’ ‘'symbols’—, as what activateclkl practices and their
referential registers. By age ten, believes Hofsteahy citizen has inter-
nalized them, and converted them into a constrgiffiabitus,” a concept
he borrows from the French Pierre Bourdieu in otdedesignate a way
of being and behaving, as it is conditioned by smailture. Visible to
anyone, including a disagreeable observer, theataglating to the cul-
tural frame of reference would be, in terms of negnfully decodable
and understandable only to insiders, that is nstawed inculturated for-
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eigners. In effect, it expresses the cultural steshsl of ‘the desirable,’ in
terms of agreement and disagreement in referen@n tethics; versus
‘the desired,’ in terms of individual interest, spieally in the tension be-
tween yours and mine. Hofstede’s intercultural vgafe of the mind
would witness to a meta-grammar. This system idt fiom regional

grammars of norms presiding over activities betwtendesirable and
the desired in schemata created by binary oppasigoich as the follow-
ing used in his information questionnaire.

Evil vs. good
Dirty vs. clean
Ugly vs. beautiful
Unnatural vs. natural
Abnormal vs. normal
Paradoxical vs. logical
Irrational vs. rational

Relativist in the light of its avowed respect &k possible cultural
ensembles and their internal ordering principlegfstéde’s horizon
comes to reproduce the ‘grand dichotomy’ model euthaddressing its
implications. Moreover, it transcribes, on businesmagement agenda,
an equation between economic convergence and egdésmscendence
of any alterity; and by this fact, it might be bggang, to some extent, the
equality principle between cultural systems, inesrtb outline the re-
guirements of a transnational organization. Thugpomes without sur-
prise that Hofstede would seem perplexed by thiettat: one,

‘there is little evidence of international convangg over time, except an
increase of individualism’;

two,

‘not only will cultural diversity among countrieemain with us: it even looks
as though differences within countries are incregdiop. cit.: 238);
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and three, finally, this commonsense observatiat thight not have

needed twenty-five years of comparative researdiftyncountries:
‘culturally a manager is the follower of his or Hetlowers: she or he has to
meet the subordinates on these subordinates’ aulgwmound. There is free

choice in managerial behavior but the cultural t@msts are much tighter
than most of the management literature admits.’ ¢dp 235)

An intellectual challenge, Geert Hofsted€sltures and Organi-
zations. Software of the Minsl exemplary, compared to treatises that can
be found on ‘sidewalks of transnational managentkeobry’; in these
‘wilder areas where, as John Micklethwait and Adiooldridge put it
felicitously, theory mixes with self-help, philodop futurology, or
downright quackery—these unmapped regions (...) whieeegreatest
fortunes are to be made’ (op. cit.: 304). Hofstedendeavor stands as
both a paradox and a question mark a propos thaboohtion between
the economic and the cultural reason. Sign and siofba will to truth,
it attempts to reconcile lines of competing statetsiethose on the valid-
ity and coherence of self-regulating cultural bedi@nd those of the eco-
nomic reason as directive of a global historicaivaygence. It has the
straight of a beautiful illusion that reminds meaogifted teenager’s ex-
quisite illumination. In hidNature Loves to Hide. Quantum Physics and
the Nature of Reality, a Western Perspec(@xford University Press,
2001), Shimon Malin, a professor of physics at @tddJniversity, to the
purpose of ‘the doctrine of the oneness of minefpembers a story told
by Kenneth Brower, the biographer of Freeman Dysdnthe second
generation of American quantum physicists in th&0k9

Freeman told us that when he (...) was fourteen desterted a religion. Un-

happy with the Christian notion that the heathendmomed for reasons out of

their control, he had begun a sect of his own.akwonvinced suddenly that
all people are the same. We are all one soul fierdifit disguises. | called it

Cosmic Unity (....) | seem to remember that | eved haconvert. Cosmic
Unity lasted about a year, | think.” (op. cit.: 334

An adolescent fancy?, asks Malin. Yes, the oneoéssind, and acting
like a mirror and actualizing one’s own reflectidhat is Plotinus’ phi-
losophy inThe Enneaddnsists Malin. And he adds,
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“‘we are all one soul in different disguises,’ tli®a precise enunciation of the
idea of the oneness of mind. This gifted fourteearyold boy suddenly taped
into the universal mind.’ (op. cit.: 234)

6.

From yesterday to tomorrow, our predicament remaiggestion: how to
handle a collaboration between our three compataagons—the eco-
nomic, the political and the cultural; and, deféimel authority of an ethics
of human dignity. The complex systems englobingugsthe products of
our intelligence and imagination. They should netdme our masters.
They contribute to the invention of our social it#es. We should be
conscious and responsible participants in thisgsscaffirming a critical
primacy of the ethical reason over the economie pilitical and the cul-
tural.

At the turn of the new millennium, Mary Modahletlvice presi-
dent of Forrester Research Inc. that specializesarket analysis, warned
us about a new global enterprise of extreme effmye electronic com-
merce, which was steadily modifying the basic dtres of transnational
companies. HeNow or Never. How Companies Must Change Today to
Win the Battle for Internet Consumétdarper Business, 2000) addresses,
indeed, experts on how to ‘exploit internet bustne®dels’ and ‘defy the
gravity of the old ways.” However, its main expltioa is on diversity in
businesses, and about forms of alterity represdmntezbnsumers’ differ-
ences. The research dwells on the psychology daets, processes and
dynamics of integrating individualities into thensmerce systems. In
sum, here, we face a concrete illustration of nsg&tems transcending,
for commerce purposes, Amitai Etzioni’'s analysiscomplex organiza-
tions and Geert Hofstede’s software of the mindypam.

How to resituate the notion of compliance as aatnaftitude?

Compliance, yes, in our public collective systeinslwared spiritual
values in this global culture; in reference to domstitutive language of
our community, the legality of values it enshrimesording to a code of
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ethics in the making, and transcending its own mi@atructure in a
transhistorical and transcultural effort. How, cepiually, one could
comply to what such an abstract sign might be ssipgp a symbol

traced by an unstable moving point, a cipher repm#sg a possible con-
vergence of continuous lines on the surface obhedt? In sum, could we
speak allegorically of a path which, from the umgess of human dig-
nity as demarcated through time and space in apicilly of narratives,

would state its own alignment in its transcriptiafdessons from tradi-
tions?

Reformulated in our concrete communities of exisge within
their laws and governance codes, and how the étieiason is articulated
in them, compliance to human dignity exigenciesusthetand as our su-
preme value, an absolute one. It should, in effgescribe and evaluate
the activity of both the economic and political geas. In this way, this
notion of compliance would come to allegorize ftsal modalities of
agreement and obedience whose lines intersectitdimmon space of
our ‘we-community’: acquiescence to, and accorchviggally binding
values in symmetrical relations. On the other hamdntransitive deter-
minations of difference, obedience to the authaoitya grammar whose
components, as they were well summed up in a™¢¥ntury note by
Renouvier, which can be found in the Lalande diciy of philosophy:
ipseity, alterity, synthesis. As a matter of fabgy call their coherence in
the dynamic succession of identity, distinctionied@ination. And, com-
pliance comes to signify a perpetually recommersssdch for an access
to an ethics of coexistence. Should not we adaget, h@cke’s language a
propos knowledge of the existence of beings antgthiand promote an
ethics presiding over acts, dispositions, willingméhat synchronizes eve-
rything for the better? In our time, accenting threject of hisTotality
and Infinity, Emmanuel Levinas reminded us this which transseaid
technicalities:

‘the word ‘ethical’ and the word ‘just’ are the sarword, the same question,
the same language.’

January 30, 2006
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Résumé :Marcien Towa entre deux cultures.Face a des phénomenes ma-
jeurs auxquels I'Afrique fut confronté, tels qualiénation, la traite négriere,
et la colonisation, sans oublier le déchirement iddgpendances, Marcien
Towa évalue la complexité des problemes et refiadmlication et le retour
aux sources. Il circonscrit 'espace ou sa penskg ge permettre certaines
audaces et décide de n’interroger que le visiblel’Agique, du dedans
comme du dehors. C’est ainsi que, congue pouritjaé et sous le regard de
I'Occident, la pensée de Towa, affirme sa cohérarcé&chappant au corset
d’'une pensée systématique et en proposant la noidvessdicale d’une insatis-
faction culturelle constamment entretenue sur &ports de I'Afrique avec
I'Occident, sur ses attitudes face au chaos deepogue. Les manches de son
discours, ses bifurcations et la radicalité du cemtaire, fragmentent I'unité
factice ordonnée par I'étude de la culture afriean passant par un regard ré-
trospectif sur le passé pour faire place a la déation ironiqgue de
l'incertitude d’un continent qui vacille sur le paste deux océans.

Abstract In the face of the major phenomena with which Adricas been
confronted (transcontinental exploitation, slasdé, colonisation, not to for-
get the disruption which independence brought) Mard owa overlooks the
complex problematic and rejects both the stanaesifnation, and the return
to historic sources of socio-cultural meaning afehtity. He defines the space
within which his thought finds the freedom neededdourage, and decides to
concentrate his analysis on what we can actuaéyo$éfrica, both inside and
outside. Conceived for Africa but conscious of ¥estern gaze, Towa’s
thought turns out to be coherent while it escapa® the straightjacket of sys-
tematic philosophy. At the same time it discernsesthing which it recogni-
ses to be radically new, notably the cultural diséaction which invariably
attends Africa’s relations with the West, and whitdtomes manifest in Afri-
ca’s attitudes in regard of the contemporary chabs. artificial unity stipula-
ted by the study of African culture is broken uptbg deployment of Towa’s
discourse, by the dilemmas which present themsehere, and by the radical
nature of his commentary. A retrospective viewha past gives way to ironic
distancing from the uncertainties of the Africamioent, staggering on the
bridge between two oceans.
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Introduction

La réflexion qui caractérise la philosophie doimmire la forme d'un re-
flux de la pensée sur ses propres sources vivdiesee doivent permet-
tre au philosophe de se ressaisir comme lorigine séns qu’'elles
conférent a ses objets et a ses ceuvres. Assuréeeméponses que le
philosophe donne aux questions que se pose I'hignam se trouvent
pas quelque part déja, la bas, dans l'au-dela damscendance plus ou
moins inaccessible. Elles ne se découvrent quergssiyement dans
leurs liens aux problemes que 'esprit peut et geiproposer comme au-
tant de taches a accomplir.

Mais si le philosophe doit toujours faire recoarses propres sour-
ces vives, s'il doit toujours recommencer danselags, ce n’est nulle-
ment parce qu'’il est voué a une répétition sténiais, seulement, parce
gue dans ces sources vives, dans de tels recommentss se trouve la
seule facon offerte & 'lhomme de maintenir le midans laquelle il se
voit, de boire dans la source dans laquelle il epgrd. C’est pourquoi,
loin de vouloir ressusciter quelque dogmatiqueilg@ophie” ou culture
éternelle, Marcien Towa, a voulu simplement nousngétre de penser
notre condition afin d’en sortir. Son objet, c’estte culture africaine qui
ne qualifie pas seulement les solutions, mais tebl@mes eux-mémes.
Sa destination, c’est cette culture occidentaleoquivainc et qui vainc
sans avoir raison ; dorénavant, il ne s’agira pd®woir raison » mais de
ne jamais renoncer a se servir de la raison ea gecpre raison en vue de
ce qui dépasse toute raison

« Dées lors I'enjeu ne peut plus étre pour nousetaomnaissance d’un droit,

mais I'exercice de ce droit. Pour la majorité deagdes noirs I'ére des chica-

nes sur les textes juridiques est close, close aeks des revendications pour
la reconnaissance de « notre dignité anthropolegigli faut maintenant pas-

ser aux actes, et imposer par des réalisationswedrdres cette dignité an-
thropologique »*.

On admettra peut-étre que la philosophie de Mar€@wva ne bé-

! Towa (Marcien)Essai sur la problématique philosophique dans idfe actuelle,
YaoundéClé, 1981, p. 38.
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néficie d’aucune priorit¢ fondatrice, ne se prévaliaucun droit
d’ainesse, qu’'elle s’inclut dans les objets qu’éliadie et se qualifie elle
aussi, par son style au sens général que défimiEssai sur la probléma-
tique philosophique dans I'Afrique actuelldaucune pensée, cependant,
ne tend a une synthese scientifique universellmeaeschatologie totali-
satrice de l'univers ou de I'histoire. Dans tous tas, les décisions hu-
maines ne s’'imposent pas en vertu d'une nécessifgersonnelle,
déductive ou technique, mais elles engagent absoiulmc et nunc, celui
qui, en les prenant, actualise dans sa situatioorete, par son choix, sa
possible existence. En ce processus universeltqeeks de la modernité,
il est bien des temps, bien des lieux ou I'histaiecla pensée semble se
recueillir tout entiere avec une particuliere plede avant de re-surgir
dans une lumiére neuve. Pour I'Afrique, I'éclairagguveau, pour re-
prendre une image de Hegel, provient de la nougedut« soleil » qui
s’est levé. L'occasion nous est offerte ; il nouffis a travers la pensée
de Marcien Towa, d’avoir le courage de la saisar,@ choix pour nous,
africains, n'est pas entre la culture africaindaetulture occidentale ; le
choix pour chaque africain, est entre changé o&l &engé — changer
foncierement et sans regret notre existence en ettamh notre culture a
une critique sans complaisance, sous notre prapretion ou étre chan-
gé par des impératifs économiques et politiquesanede I'extérieur,
imposés par les impératifs de la globalisation.

Dans I'Afrique actuelle, il ne peut y avoir delstéé dans le tradi-
tionalisme.

« Poser une tradition comme parfaite, c’est voukisoustraire a tout chan-

gement et la poser hors du temps. Ce qui est parfaien effet besoin

d’aucune modification, d’aucun complément. La peifa est a conserver, a

maintenir et non a changer. L’absolutisation d@ddition emprunte ordinai-

rement la voie de la divination. Si une culturagjaites, croyances, etc.) est

'ceuvre d’'un étre parfait, elle ne peut qu'étrefaide elle-méme. Pour rendre
crédible la perfection d’une culture, on l'attribdi@in étre parfait, divin®

Poser la stabilité n’est envisageable qu’a tralersaintien d’'un équili-

2 Towa (Marcien), « Les conflits entre traditionaiiss : recherche d’'une solution » in
Recherche, Pédagogie et Cultung56, Paris, AUDECAM, 1982, p. 33.

65



Samba Diakité

bre au cours d’'une transformation rapide et congeieC’est pourquoi,
I’Afrique doit changer en opérant une critique sanmplaisance de sa
culture, en changeant ses institutions pour ré&atiee nouvelles aspira-
tions afin de s’accorder avec ses propres objegtifsne doivent viser
gue le développement ; développement, d'aillews ngst possible que
par le progres scientifique et technique dont I'@ent semble étre le dé-
poseur de la marque. Et ces transformations needbguere étre de sim-
ples réactions a des évenements qui affectent moiménent. Il faut,
désormais, que survienne une transformation prefates structures de
la vie culturelle, politique et sociale, que regréera la révolution radi-
cale africaine a venir, pour que puisse s'imposeriatelligence nouvelle
de 'Homme Africain, entendu comme Liberté radicdlefaut aussi a
I'Afrique des personnes capables d’inventer de ethes maniéres de
penser, de vivre et d’agir.

Marcien Towa est, a n’en point douter, I'une de personnes-la.
Mais tout grand homme, a quelques degrés presogsurs incompris ;
et Marcien Towa, plus encore que les autres, proeatps malentendus,
sans doute parce gu’il est difficile de résistacefa lui, a la double tenta-
tion : soit chercher des prétextes pour neutralserterribles questions
gu’il évoque, soit considérer ses écrits commepitépigés de doctrinai-
res et d'idéologues occidentalisés. On alléguesacentradictions, on lui
reprochera son style révolutionnaire et radicasiague ses prises de po-
sitions tranchées, pour classer ses écrits au modds documents servant
de couverture idéologique au socialisme et mémmalgisme-léninisme
dans sa phase révolutionnaire. On pourrait allofeydiste de ces inter-
prétations aberrantes. Mais, I'essentiel est qudluence que Towa
exerce sur les esprits de notre époque, son aufdrilosophique, se soit
relativement imposée au point que, pour de nombjauxes africains, il
est reconnu, aujourd’hui, comme 'un de ces rérawuatsociaux qui doi-
vent modeler le visage de I'Afrique d’aujourd’hui.

I s’en faut de beaucoup, pourtant, que regne eHletunent
'unanimité quant a la bonne appréciation du sensadpensée de Mar-
cien Towa. Ose-t-on s’aventurer dans les proforglderla culture afri-
caine ? On se trouve engagé dans un labyrintheraltples détours ;
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c’est dire que la philosophie de Towa est une pbpdie de risque si tant
est que toute philosophie est d'abord risquée etrageuse. Elle
n'autorise pas une explication univoque et défiriti elle revendique sa
liberté radicale. Sa vérité ultime réside dans pltsion gu’elle tourne
pour aller plus loin, sur la route de I'Occident, @ccident, au fond de la
civilisation occidentale, pour re- venir en Afriqu#ans son Natal et se
retterritorialiser.

Toutefois, la pensée de Marcien Towa apparaiteejor comme
problématique. Qu’on comprenne Towa ou non, guérejette ou qu’on
I'accepte, on est contraint d’admettre qu'’il s'@aposé comme l'un des
gladiateurs dans la difficile arene de la « Phiibse Africaine ». Des
lors, la pensée de Marcien Towa est-elle une phplloe critique fondée
sur la désaliénation de la société africaine, 'sigdl éthique d’'une libé-
ration de 'homme, ou sur lirréductibilité créatei de la pratique révolu-
tionnaire ? Il est donc indispensable de prét@fda minutieuse attention
aux plans ou se déploie la problématique : queais les fondements phi-
losophiques de la révolution culturelle de Marcieswa ? Le dévelop-
pement scientifique et technique, a I'ére de ldaglisation, impose-t-il a
I’Afrique, un changement des mentalités, une reeosion des cultures,
pour tout dire, une auto-occidentalisation ? Estcj@stement a ce titre
gue la pensée de Towa semble déterminer la radickds commentaires.
Désormais, devant I'échec des cultures africaiaes & la pénétration co-
loniale, devant I'échec de la révolution ratée idel@pendances, il appa-
rait impérieux pour les africains, pour les sie@desenir, de poser les
jalons d’'une mentalité neuve, d’instaurer un nouwelre culturel afin
d’éveiller la nouvelle révolution africaine. Maisn quoi va consister
cette nouvelle révolution ?

|. De la recherche de l'affirmation d’une origine

En marge du courant de la Négritude qui suscitaivdlorisation des
cultures africaines et leur entiere conservatiawd, par ses voies pro-
pres, conduit des recherches qui radicalisentiisisa entre la période
d’avant les indépendances et maintenant. L’'objetdifTowa est de re-
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conduire I'Afrique, dans I'élément de la pensésoa sol de crédibilité
qui puisse le solidifier. Mais comment réussitel gari ? En effet, dans
Essai sur la problématique philosophique dans i\fe actuelle Mar-
cien Towa dénonce ce préjugé tenace qui prétendlepiédfricains
n'auraient eu aucune part a I'ceuvre générale aevilisation. Il fustige
les critiques violentes de Hegel ddasraison dans I'histoireet montre
gue celles-ci ne suffisent pas pour refuser a ithie ce que la nature lui
a donné. Il ne suffira pas non plus d’arrache”A#ijue ses habitudes et
de la déclarer anhistorique pour la faire entreffatee dans I'histoire
universelle ; la recherche et la défense de laitplé® d’'une identité ne
doit guere mener a mépriser ou a nier l'identitéd’deatre. Revendiquer
son identité ou la valoriser, c’est reconnaitresahstance, sans le dire
vraiment, l'identité de l'autre et s’obliger a l@apter comme telle. Car
les civilisations different essentiellement pamiliortance respective
gu’elles accordent aux différentes structures, lgsesoient d’ordre éco-
nomique, politique ou culturel ; il faut seulemegtace a I'élan vital,
parvenir a surmonter la résistance de la matiege.supériorité de
I’'homme, 'homme la doit a celle de son cerveay par sa capacité illi-
mitée de monter des mécanismes Opposes les urauaes, permet a la
conscience de s’intensifier et de choisir ses verese rendant ainsi in-
dépendante des automatismes naturels et corporels.

Ainsi donc, comme nous I'a expliqué Bergson, tauelution peut
se poursuivre sous la forme de créations spirgaedt celle de I'Afrique
ne peut se dérober a cette regle. C'est cetteudptih assumer son es-
sence, a s’ouvrir les voies d’'une significationnrdemble du mouvement
evolutif qui confere a ’'homme, sans distinctionrdee, une place privi-
|eégiée dans la nature. Méme si ce succes, il éatgdonnaitre, reste, pour
une bonne part, a I'état de possibilité. En tanespece, I'africain,
comme l'occidental, infléchit toutes ses facultéaglle sens de ['utilité.
Comme l'occidental, il tend a se conserver et &péter, plutdt que de
continuer d’évoluer. De sorte que, compte tenuafe @ientation natu-
relle, ses aptitudes spécifiques ne lui permeftastde coincider avec le
dynamisme de I'élan vital. Ce constat ambiant meonie ce n’'est ni la
race ni I'espéce qui est la raison d’étre de I'étioh des choses, mas le
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réle de ces personnalités morales, hors du comguinde loin en loin,
en émergent. L’Afrique aurait-elle manqué ces parabtés ? C'est alors
gu’apparait comme un signe inéluctable, orientamtevenir de I'Afrique
la présence de I'Occident, hantise d’'une époquesieod’horreurs physi-
gue et morale, dans senacte libre et grandiose du saint et du héros,
I'acte libre et humble de tout homme qui ceuvre peubien et dans
I'honneur »3, En effet, selon I'Occident, I'Africain, issu déant, serait
condamné a vy retourner, corps et ame, et son@tmit qu'une modali-
té d'un perpétuel “anéantissement”. Dans ces @, I'Africain se
heurterait sans cesse a I'impossible et a un pegpéthec devant la vie.
Des lors, toute I'existence humaine africaine, emis, qu’une longue
course a illusions. lllusion, le mouvement qui krles hommes a la
congquéte de biens imaginaires ; illusion, le pregra tout avantage
conquis ne se paie, en fin de compte qu’'au prisahg ; illusion enfin,
cette “philosophie africaine”, ce moyen uniqueeqdevrait avoir tout
peuple pour gagner la paix du cceur. Il y a doncyawx de I'Occident,
le sentiment profond, pour ainsi dire métaphysigiiene impossibilité
radicale pour 'Homme Africain de sortir de soide s’unir aux autres
hommes

« Ainsi s’exigeraient et se correspondraient tianigjines cardinales sur les

plans philosophique, culturel et politique : 'ang du sens, l'origine de la ci-

vilisation et 'origine de la décision, toutes sanitialement revendiquées et
confisquées par I'occident et refusées a I'Afrigiie

En ce sens, la recherche et I'affirmation d’ungioe unique et so-
lide des civilisations correspond fondamentalenegrtistoriquement a la
recherche et a l'affirmation, tous azimuts et teutéentiques, d’'une re-
cherche de sens. Et, il incline, a cet effet, aspegue dans cet attache-
ment a la topique des origines, la préoccupatiempmre de 'origine du
sens a pu conditionner, malheureusement, sans,dmile de I'origine
de la civilisation jusqu'au point de conduire I'etitentrisme de

% Henri-Simon (Pierre)l."esprit et I'histoire Paris, Petite Bibliothéque Payot, 1969,
p. 82.

* Njoh-Mouelle (Ebenezer)Jalons I, L’Africanisme aujourd’huiYaoundé, CIé,
1975, p. 6.
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I'Occident devenu incontournable. La négation dédarigine de sens a
I'’Afrique, serait corollaire de la négation de t®utivilisation africaine.
Conséquemment, la découverte de la fausseté dsolile universelle
dont la propriété exclusive revient a I'Occidembpliquerait la subordi-
nation des autres continents a I'Occident impétialiet colonisateur.
Pour Marcien Towa, le refus de l'histoire a I'Afuig n’est rien d’autre
gue le refus de son existence, de sa préhistoile sbn essence méme.
Or, la civilisation n'est pas un langage univergeé nous puissions lire
d’un trait. Il ne saurait étre question ni de fadfene philosophie le sim-
ple produit du contexte historique dans lequel efieapparue, ni de par-
ler d’un progres en histoire de la philosophie.sbamission a I'histoire,
disons, a I'histoire occidentale, est un refusalpHilosophie, si occiden-
tale, soit-elle, qui marque la fin du respect quaishdevons a tout
homme, un aveuglément desséchant qui s’interdjugier une histoire,
faite par les occidentaux et imposée aux autramaud’'une mission ci-
vilisatrice
« En réalité, nous dit Towa, ce qui est en jeeasftcla hiérarchisation des civi-
lisations et des sociétés, ni plus ni moins (...) dfiet, le mouvement qui
anime I'Histoire multi-millénaire de I'humanité ngu’un but : le triomphe fi-
nal de la raison, et de la liberté. Par conséquemprésence ou I'absence de la
liberté et de la pensée, c'est-a-dire de la phgbsgn signifie 'appartenance
ou la non appartenance a I'histoire universellefdileque la philosophie, (...),

la pure pensée et la liberté, ne se rencontre queeident veut donc dire en
méme temps que seul I'occident est véritablemestotigue 3.

L’analyse de ces pensées esclavagistes et imptailde cette ré-
alité totalitaire, nous montre réellement la géogial du monstre et de ses
avatars ; elle nous conduit & montrer que le tatédime occidental, no-
nobstant ses différences idéologiques, est priistifier I'extermination
des classes ou des races théoriquement “infégeeireondamnées” par
la nature et I'histoire, leur histoire. Des loms,térreur devient Iégalité et
constitue I'essence méme de I'Occident, en mémegemue son prin-
cipe, non pas d’action, mais de mouvement.

®> Towa (Marcien)Essai sur la problématique philosophique dans idfe actuelle,
YaoundéClé, 1975, p. 5.
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« Autant de maniéres de dire aussi que partoutya du Maitre, partout ou il
y a de la domination et par conséquent de la seijtil y a toujours, d’'une
maniere ou d’'une autre, manipulation du temps, otitjue gestion de son
déroulement et de sa chronologfe »

Ainsi donc, la méthode de la raison, n'a été in#erque pour des mobi-
les de puissance, de domination et de barbarienvhl@ssement de
I'Afrique par I'Occident releverait du fait que IfAque ne serait qu’une
poussiere d’humanité sans vigueur de raison etaterite.
« Ces remarques, révelent le sens profond du maemnvteamticolonialiste. Un
peuple qui lutte pour sa libération entreprend e@mquérir son humanité
perdue, c'est-a-dire le pouvoir de s’exprimer etdecevoir, de décider et de
réaliser ce qu'il a décidé. S’'agissant de notreinent, le combat pour la ré-
alisation vise ou doit viser I'émergence d’'une §fe prospere, puissante et
autocentrée, une Afrique formant un centre autonomee besoins et
d’aspirations, d’expression, de conception, degi@aiet de réalisation sur les
plans politique, économique et culturel. Tel essdas de la révolution qu'l
s’agit d’opérer. L'impérialisme n’épargnera aucufo’t pour I'empécher et
nous ne devons nous épargner aucun sacrifice jiopoker .

Il importe, désormais, pour I'Africain, de prendm@nscience de Soi
comme sujet et d’instaurer précisément une nouvdien du temps, de
I'histoire et de sa culture. Pour ce faire, Marci€awa pense que
I’Afrique devra briser I'étre cyclique et prouvenale progrés ne doit pas
signifier la répétition stérile ; que le progres meut pas étre refusé a
I'Afrique et qu’il doit étre la liberté de décidde la relation de I'Afrique
avec la nature et avec I'Occident. L'acte libretaut dans une Afrique
en quéte d’indépendance, ne résulte nullement chamx indifférent ; il
est au contraire I'acte le plus significatif qui et pas obéir & un déter-
minisme radical et affectif. Il doit étre une ciéatde soi par soi en se
muant en une expérience du moi comme révolte cemigciqui doit ré-
soudre I'énigme de la colonisation et révéler amadeoque I'Africain, par
sa penseée, peut s’élever au-dessus du donné, ggdonser d’autres pos-
sibles afin de limiter les tatonnements et les éghe

® Henry-Lévy (Bernard)La barbarie & visage humairParis, Grasset & Fasquelle,
1977, p. 60.

" Towa (Marcien)'idée d'une philosophie négro-africain¥aoundé, Clé, 1979, p.
54.
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« L inachevement ou la partialité des discourgaeatirs ne sont pas le résul-
tat d’'un travail insuffisant, mais le revers de#chévement de I'Etre ; et c’est
du « marissement » de celui-ci que sortira le degragnt de cette scission du
savoir et de la foi qui s’est instaurée avec léaisime et caractérise encore,
sous un de ses aspects, le monde modetne »

Cependant, I'expérience vécue par les africainsloitepas seulement les
inciter a la révolte anti-esclavagiste ; ils degrdj a travers les masses,
révéler une nouvelle figure des rapports de | ‘udwemultiple, des rap-
ports de co-culturalité avec I'Occident, pour \adslement s’octroyer ce
gue Towa appelle « 'arme miraculeuse », une arandaguelle I'unité et
la pluralité, le méme et 'autre ne se séparenajanmais s’unissent dans
une sorte d’éléments hétérogenes qui se bifurqueumt s’interpénétrer.
Mais, comment obtenir cette arme miraculeuse ? Tprgaonise le re-
tour a la culture occidentale en opérant une révmuadicale au sein des
cultures africaines.

[l. La culture occidentale comme « arme miraculeuse »
pour le developpement africain

Les Etats africains ont, aujourd’hui, le devoir myaniser leur propre
marche vers les progrés scientifique et technifjsee sauraient égale-
ment se détourner du développement de leurs cslhatonales a cause
de la plus grande vulnérabilité de leurs civilieai durement éprouvées
par la colonisation et I'esclavage. C’est pourqubowa prone pour
I'’Afrique, une révolution radicale. Mais, celle-cioit nécessiter une
grande patience, une recherche technique et urnleesgnlucide. Dans ce
cas, il faudrait que les gouvernants soient eux-es®2mnanimement
convaincus que sans culture, il 'y a pas d’Etghéide ce nom ; il n’y a
pas d’économie, pas de technique, pas de scienserdge de 'homme,
pas de nation vivante et forte.

Ce n’est pas seulement au développement de astfaoultés de
I'esprit par des exercices intellectuels appropgsl faut penser. Il faut

8 Sebag (Lucien)Marxisme et structuralismé®aris, Petite Bibliothéque Payot, 1964,
p. 17.
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songer aussi a divers schémes résultant d’'une tevolistorique, a des
ensembles d’habitudes reconnues comme valables ldassciété hu-
maine et dont on peut repérer les traces dansstdege spheres de
I'activité humaine: le social, le politique, la gtémentation,
I'organisation de la vie collective, la réciprogités communications en-
tre les étres humains, car I'égalité que I'on néxad ou que I'on continue
de réclamer n’est qu’'un vain mot, si chacun n’a lpasentiment que sa
dignité est reconnue. L'ame elle-méme se sclérosgl’elle s’habitue,
lorsqu’elle accepte, lorsqu’elle ne s’intéressesju’a ses droits et oublie
de se forger des devoirs a I'égard des autrest dl@nc bon, qu’il y ait a
chaque époque des éveilleurs de conscience potirr lssrhommes de
leur quiétude égoiste et donner a leur vie un éen&, un sens humain,
un tonus vivifiant et fortement humanisant, un kd@modernité, dans la
mer infinie de I'numanisme universel.

Pour atteindre ce but, Marcien Towa veut rétatditiaince de la
vérité avec I'Afrique, avec la culture africainegrde biais de la raison
critiqgue. Porter la raison latente a la comprélmnsdie ses propres possi-
bilités et, ouvrir ainsi, au regard de la posdiiti’'une culture en tant que
possibilité, c’est la 'unique chemin pour mettre reute 'immense tra-
vail de réalisation d’'une philosophie africainesatis d’'une philosophie
universelle. Aujourd’hui, nous avons tous les m@yaron seulement de
ne pas consentir a confondre le travail de la pbjphie et le travail de
manifestation de la raison, mais aussi de saigr dkns le caractere « in-
fini » de la culture, c’est-a-dire dans ce trad&Imanifestation d’'une en-
treprise interminable, la rancon de son in-finikéum autre sens, et plus
radical, celui d’'une indétermination originelle. Idosommes également
capables, élevant a la clarté du savoir la sentimeuse prononcee par
Kant dans I'obscurité du principe de juridictiontique que la « vérité »
n'est qu’un mot “séduisant” — de coller Towa awimmd’'une notion si
plane, que de surcroit, il a lui-méme aplanie jisdabsolue surface,
c’est-a-dire la superficialité absolue de I'idéerdeolution radicale de la
culture. La vérité, c’est qu’'il ne s’agit pas laudé différence entre les
hommes, mais d'une différence entre les culturesreedes ages de
I'hnumanité, c'est-a-dire entre des ages auxquetmrignnent les hom-
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mes avec la totalité de leurs travaux, de leursucoes, de leurs maniéres
de faire et d’'agir et de leurs qualités.
«Car si la révolution est revendication de la liéete choix par rapport a la
tradition, cette liberté ne se donne pas mais sestaot en fonction des
jugements de valeur que I'on porte sur les doniéesette tradition, de ce
gu'il parait souhaitable de détruire ou de congerize paradoxe de toute
révolution est d’étre a la fois rétrospective eigmective, refus de la tradition

et utilisation de cette méme tradition. La destarcdu naguére est souvent
compensée par le recours au jadfs. »

Quand tout cela serait vrai — et tout cela est diane certaine fa-
con — nous n‘aurions pas cesse, cependant, d'ép&gés dans tout ce
gue nous venons de dire par le texte de Towa. &,

« Il n'y pas de société définitivement rivée aradition en tant qu’ensemble
de données du passé au point de ne percevoir &ieoage de lintervention

active et efficace de la liberté humaine comme orode devenir prométhéen.
Il 'y a pas de société statique se situant en rdetho temps historique pour
une absolue fidélité a la tradition. Le jeu destamictions internes et des an-
tagonismes socio — politiques, la rupture de I'Bloid écologique sont des
facteurs destructeurs ou modificateurs des dormhéées tradition et soulignent
le pouvoir novateur de chaque sociét® »

Encore faut-il, pour comprendre cela, que nous s®ymapables
d’entendre ce terme méme de ‘“révolution radicalk’erreur serait de
croire que le concept utilisé ici par Towa est umaept général (un
conceptus communis), quelque chose comme la ntgimpelsienne de
« philosophie bantoue ». La difficulté vient au waite, de ce que le
concept de révolution radicale est chez Towa, untept singulier, entie-
rement historique. Il réveille ainsi dans 'humanatfricaine, I'idée d’'une
révolution. Il nous sépare des autres humanitésrerunique peuple
qui est sérieusement en retard et qui continue agnifier sa culture et
de I'exalter aux yeux de I'Occident.

Ce constat permet a Towa d’affirmer :

« Notre opinion est que nous devons exorciser taigede I'originalité et de
la différence, c’est-a-dire, de la tradition, naasertes en la condamnant et

® Kouassigan (Guy Adjétépfrique : Révolution ou diversité des possifig®aris,
L'Harmattan, 1985, p. 53.

19 Kouassigan (Guy Adjétédp. cit, pp. 53 - 54.
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en la rejetant en bloc, mais en la jugeant ap@il étudiée et examinée
avec soin. Méme si I'on admet I'idée d’'un progrésbgl de I'humanité, il
n’est pas dit que pour tel individu ou tel peupdetigulier, le présent soit tou-
jours meilleur, que le passé ; il n'est donc pas cme le passé soit préférable
au présent, que la tradition soit supérieure @olaveauté. Néanmoins, il faut
souligner que la différence, la particularité pgpport a I'autre n’a pas de va-
leur en elle-méme, pas plus que l'identité par oapg soi et la tradition qui la

définit »™ .

La question de Towa, celle qui assure a son ceunigre sa portée
historique et sa signification essentielle estiaing question sur le sens
et le fondement de la modernité africaine. C’'estesaent sur cette base
gu’il est nécessaire d’avoir un modele mondain d’'transparence, et
gue la culture, tout en restant la « baliverne e lgurévolution radicale
traite de haut, devient aussi le modele et la catucun tournant dans
I'histoire de la philosophie africaine n’est samai® aussi important que
celui-la. C’est lui, en effet, qui méne de la Négie et de I'Ethno-
philosophie a la détermination critique des cubua&icaines. Par déter-
mination critique, il faut que Towa exhibe la liatibn fondamentale a
laquelle la philosophie africaine doit sa formeeetive et son histoire
concrete, et qu'il fasse apparaitre cette limitatomme un manque ou
un flottement essentiel, exactement comme uneenaé@iation de forme
déterminée par rapport aux exigences propres &welapbpement rigou-
reux du Logos.

Des le début, la dimension propre de la révolutadicale, reste
une dimension entierement nouvelle, c’est-a-dicemmue a elle-méme et
qui doit conqueérir la détermination de son senglls général dans son
detail concret. C’est précisément dans ce va-ettvie la généralité
concrete, (chacune dépendant de l'autre), et dah®féort pour faire
échapper la nouveauté déroutante de la pensée @ndé@&ermination,
gu’on peut apercevoir que la révolution est d’abelfd-méme une prati-
gue, c’est-a-dire un risque essentiel.

Aussi, faut — il & 'Afrique un rapport de lucidig&son passé pour
pouvoir dénoncer les tares de la société africatnmettre en place une

1 Towa (Marcien)L'idée d’une philosophie négro-africain@aoundé, Clé, 1979),
p. 66.
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culture du développement, la culture se définissatan Hegel comme

étant
« une mise en forme et se constitue par la formd'uthéversalité : ainsi
’lhomme cultivé est celui qui sait imprimer a tositees actions le sceau de
l'universalité - qui a renoncé a sa particularigéj agit selon des principes
universels. La culture est forme du penser (...) bihee cultivé connait les
différents aspects des objets ; ils existent poivetl sa réflexion cultivée leur a
donné la forme de l'universalité (...) En sauvegatdanvariété, I’'homme

cultivé agit concrétement ; il est habitué a agios des points de vue et des
buts universels. En bref, la culture porte le saliuniversalité .

Nous voyons donc clairement qu’en adhérant a pettsée, Towa
montre que la culture est le style de vie d’'unéonaia maniére dont elle
construit, organise sa vie, la maniére dont elanise son développe-
ment. Parler de développement d’'un peuple, c’est dmnger au déve-
loppement de sa culture. Or, nous demeurons fagbleplusieurs fronts
par manque d’'organisation, car c’est de la quet\Japuissance dans le
contexte de la vie moderne. Et plus I'organisagsh discrete, plus elle
est efficace et dynamique. Voila, sans doute umiel epie I'Afrique mo-
derne devrait songer a acquérir pendant qu’ellerregra a la momifica-
tion de sa culture, au théatralisme et au tapagenqus rendent
prévisibles a mille lieux de notre passage. L'orgaiion appartient a la
science, c’est-a-dire a la disposition de notreomrai Apprendre donc a
s’organiser, c’est aussi S'initier a la démarchergdique nécessaire a
I'appréhension du monde moderne. Pour batir unejddérmoderne, il est
nécessaire de choisir entre la révolution et latiéa, entre I'émotion et
la raison, entre I'acte et la parole, entre lediast le repos, entre la ma-
gie et la technologie.

Cependant, nous dit Towa, avec la décolonisatesculiltures afri-
caines qui ont survécu a la tourmente de la traitgiere, a la conquéte et
a la domination étrangeéres, se sont affirmées phescde vivacité ; c’est
dire que si on peut réduire un peuple a la sergitoth ne peut tuer son
ame ; et la culture, c’est aussi I'ame d’'un peupais si nos cultures se
sont maintenues, si elles ont été méme a la base dertaine forme de

12 Hegel (Georg Wilhem Friedrichla raison dans I'histoireParis, Union Générale
d’Edition, 1979, pp. 87-88. .
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résistance pendant les périodes les plus doulogseds I'histoire afri-
caine, si elles ont connu une certaine « modempitéest justement parce
que
«la culture unit forme et contenu d’'une maniérieeént indissoluble que tel
contenu qui, par I'analyse d’'une représentatioamglifie en une foule de

représentations et devient d’une richesse incdieiladevient pour elle un
contenu empirique auquel la pensée n’aurait auparte»>>

Mais, a la vérité, la modernisation accéléree descmutations
gu’elle entraine, remet forcément en cause certspscts de la culture
africaine. Dans tous les cas, au fur et a mesueesgumodifieront les
conditions matérielles de notre existence, desapociaux nouveaux
s’établiront, nos institutions évolueront, I'éca@&tendra et nos cultures
se transformeront. C’est la un processus irréviessilar on ne fait pas du
développement avec des sociétés fermées. Le d@estmmt culturel,
comme I'a souligné Albert Meister, exige le risgles espaces infinis et
le changement qualitatif de la société comme carellde son action. Le
développement suppose une rupture avec le passeeetducation mo-
derne« exaltant le neuf, I'ajustement aux situationsvaties et la volon-
té de transformation du mond¥.»

Avec les moyens modernes de communication, le splisoi est
une impossibilité. Il n’est méme pas souhaitabde,la relation au passé
n’est significative pour une culture donnée qukssigit d'un lien dyna-
mique et efficace. Et I'effectivité d’un tel lierxige de ne pas se repré-
senter le passé historique comme un roc immuabdés gertainement
comme ce qui, ayant été, doit s'analyser, se t@fiéafin de rendre en-
core plus vivant le mouvement originel qui I'a dbab laissé étre, et qui
exprime le désir de liberté. En ce point, le chamg® ne s'impose-t-il
pas en vertu d’'une nécessité interne conformeraoldernité ? Reéaliser
son étre, n'est-ce pas le but que chaque peuplepdoirsuivre dans
I'histoire universelle ?

Quoiqu’on dise, le point supréme de la culture dyemiple est de

3 Hegel (Georg Wilhem Friedrichdp. cit, p. 202.
14 Meister (Albert) L’Afrique peut-elle partir AParis, Seuil, 1966), p. 30.
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penser sa vie et sa condition de connaitre sesslmsdroit, son éthique,

ses faiblesses, afin de s’améliorer. D’ailleurs,
« en se contentant d’une ascension a lI'immuableilp@cours ramene sans
plus le passé a la platitude d’'un milieu indiffézién mesurant toutes choses,
de sa mesure sans mesure, et en lequel vient deefanconscience, dans la
bouillie du cceur et I'enthousiasme, pour faire ssaldre les interrogations
insistantes du monde qu’elle n’a pas la force dgesor. Un regard sur les
modalités concrétes de l'existence sociale en A#&igourra sans grandes
difficultés, révéler l'actualité de ce recours aasge historigue comme a un
roc solide et fixe vers lequel les hommes s’emgmsdge tourner le regard
dans les situations difficiles. Ceci a lieu mémenaau politique ou pourtant
la raison, devenue le Bien vivant, est censée glivseulement elle - méme
et se développer en sa nécessité, ce qui veutadssi, en sa liberté (...)
Chercher de magique fagon une sécurité dans Ié pasdnvoquant ou en s’y
dissolvant soi-méme, n’est-ce pas avoir perdu las sde I'ouverture
créatrice ? ¥

Le progrés est donc dans le mouvement. Il n'estgpaplement
guantitatif, mais une série ascendante des refatibrerses avec ce qui
est essentiel. Ainsi chaque changement est ungmagrle progrés doit
constituer une succession d’étapes de la consciercggrogres est aussi
dans les échanges. Ce phénomene n’étant pas peart@uwotre conti-
nent, on s’acheminera lentement vers une symbiagggssive des cultu-
res, cette convergence universelle qui annoncee@ment d’une
civilisation universelle. Il importe que face a caurant et compte tenu
des nécessités de notre unité et de notre libérajice nous nous définis-
sions et qu’ensuite nous agissions, car en faleartistes réflexions au-
jourd’hui, en matiere de développement, on voitmiende comme un
océan de boue dans lequel un continent se noie’'ausgou. L’Afrique
est aujourd’hui un domaine privilégié pour la csiié - une sorte de ter-
rain de chasse particulierement riche parce quéut p découvrir du ja-
mais vu ou du jamais entendu.

Pour Marcien Towa, dans les administrations afnesi comme
dans les activités quotidiennes des africains, enrancontre que le
triomphe du laisser-aller et de I'a-peu-prés. Faurla révolution radi-
cale a pour réle de combattre une telle africanitetel culturalisme, car

15 Dibi (Augustin Kouadio), op. cit, pp. 57-58.
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une telle vision du monde ne peut batir I'Afriquederne. L’Afrique a
besoin d’hommes exigeants vis-a-vis d’eux- mémesawis de leurs
cultures et vis-a-vis des autres. Des hommes g@eneontentent nulle-
ment de I'a - peu prés ni ne se satisfont allegntnde la médiocrité.
Ainsi, Towa nous invite-t-il a exorciser le culte  différence :
« parce que le rapport entre 'occident et nousedemcelui entre le maitre et
'esclave, nous devons nourrir & I'égard de todtecde la différence et de
I'identité une méfiance systématique ; sans quaisnocourons le risque de
nous confirmer dans la servitude. De toute maniirest vain de vouloir
immobiliser la tradition et l'identité culturellear tout I'univers est soumis au
changement. Et en passant de la nature a la celt@rdhistoire, le rythme de
transformation s’accélére et change qualitativemans le monde culturel,
bien plus rapidement que dans la nature, toutassfiorme par développement
ou par dégradation. Dans ces conditions, le problaast plus de savoir si

notre tradition va changer ou non, elle changeustéblement, mais quels
changements I'affectent, avec quelle rapidité »

Des lors, ce que Towa demande aux africains, ¢ pas de chan-
ter la race et de brandir le passé, mais de trdegemoyens qui permet-
tent a I’Afrique de sortir du sous-développemehn’y a donc plus de
place pour un retour a I'authenticité, a un retaux sources immuables
en dehors du combat révolutionnaire, étant donmel'gptique révolu-
tionnaire nous libére de la dictature du passéeglhtivisant, en présen-
tant tous les éléments constitutifs de notre passéme des produits, des
résultats, des ceuvres d’'une praxis créatrice padses la révolution ra-
dicale ne saurait rien avoir de gratuit ni d’oniieq Elle plonge au
contraire ses racines dans la réalité vécue padlaea la conscience,
par un éclairage adéquat, ses aspects contradeiwec I'exigence fon-
damentale du développement qui réside dans laatibérde 'lhomme a
I'égard de toutes sortes de servitudes, en vuéégdariouissement com-
plet des potentialités humaines de chacun. Paéqoest,

« Toute société qui renait a I'histoire doit étressageére de révolution et

porteuse de changements radicaux qui doivent daiteapar | 'éradication du
systeme colonial et par la recherche d’'une voigimaie de synthese entre

16 Towa (Marcien) L'idée d’'une philosophie négro-africain®@aoundé, Clé, 1979),
p. 66.
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I'affirmation de soi et I'ouverture au mond&’»

Pour I'Afrique donc, il n’y a pas d’autre issue gaedéveloppe-
ment et cela passe nécessairement par une praandeience de nos va-
leurs culturelles et une étude minutieuse de celees¢Occident. C'est
donc une illusion de penser notre africanité ensnaierant au passé
comme modele a reproduire pour réaliser 'authdatde notre étre. La
phénomeénologie de l'authenticité est toujours esspal’étre trahie par
ses propres signes puisque les politiques de Eatittité la définissent
toujours par rapport a l'inauthenticité considéodenme un paradigme
dont elle est 'ombre et I'effet. C’est la référenau modéle qui fait que
notre africanité se présente comme un obstacldogngoie infranchissa-
ble dans notre projet de développement techniqtexkhologique.

La révolution radicale doit donc avoir lieu. D’ailllrs, comme I'a
révelé Adotévi Stanislas Spéro Kodjo,

« reconnaitre la civilisation africaine, ce n’esasps’extasier sur les
particularités culturelles nationales, ni s'ébauslir une originalité perdue,
mais admettre et faire admettre que notre cultésonais cristallise toutes
les tares, toutes les tensions, tous les déchitsndame politique d’esclavage
et de destruction systématique. De cela il résylte rencontrer sa culture, ce
n'est pas la découvrir, mais la radicaliser, cé&stire renforcer la conviction

gue chaque Noir doit faire quelgque chose pour toamer la situation et
produire une nouvelle civilisation®

Des lors, la prise de conscience du Negre doiif@gmun change-
ment radical du cours des choses, une nouvellepnétation de la
culture, une orientation nouvelle et dynamique’eedtence, une révolte
consciente.

Certes, aujourd’hui, le ciel est incertain, maisdeértitude de
I'avenir nous fait un devoir de rejeter le tradn@isme et I'abdication. Il
suffit de promouvoir une action culturelle vigousey fondée sur des
concepts radicalement nouveaux qui maintiennebédpuiille de la liberté
et de la tolérance entre les peuples afin d’obtené articulation cohé-
rente et systématique des démocraties et des ergeles masses contre

7 Kouassigan (Guy Adjétédp. cit, p. 139.
18 Adotevi (Stanislas Spera)p. cit, p. 247.
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la problématique antérieure de sujétion.

Il ne sert plus a rien de pleurer sur notre pas&e s'il nous faut
le reconnaitre et établir la vérité historique deoh a nous adosser a no-
tre histoire et faire face a l'avenir. La problémae pour les peuples
noirs est donc de savoir s'’ils doivent exister mparaitre. Et le probléme
se pose avec acuigt nunc.C’est dire que notre responsabilité dans le
destin de 'Afrique dépend maintenant de notre éelgr conscience et de
notre volonté.

Pour revenir a la question des rapports conflistegltre valeurs
culturelles endogénes et valeurs culturelles exegjeon peut dire que la
guestion du développement ne peut se lire queldaaens d’'une sorte de
phagocytose des premiéeres par les secondes, car

« tout porte a croire que pour améliorer la quati@eérielle et surtout spiri-

tuelle de la vie, il faut nécessairement s’occidbser, recourir ou simplement

se résigner au reniement de soi pour accéder sirlidation qui détruit tous
efforts d’invention en détruisant les chances ohwéntion dans la perspective
d’'une vie plurale. L'ethnocentrisme de I'Occideni gst la ligne maitresse de

notre temps objective les autres peuples en n@amtdubstantialité pour les
appréhender en tant que phénomérigs »

Ainsi pour déclencher le processus de développedaTd les éco-
nomies a croissance ralentie que sont les notodie premier souci doit
étre de supprimer les blocages structurels etreldgtgui freinent le déve-
loppement. Or, aujourd’hui, le probleme essenteeldéveloppement ou
de la modernité est posé en terme de déeveloppestemtifique, techno-
logique et informatique, concu pour nous Africaioemme un transfert
plutbt comme une injection aux sociétés africaidessavoir- faire des
sociétés de la modernité par la vente d’'une tecgimlet de ses soutiens
logistiques. Aussi, la science, la technologie’ietdrmatique sont-elles
devenues ces ordonnances medicales susceptiblesudeguérir de nos
maux qui ont pour nom : sous-développement, magid@pement, en
voie de développement, anti-développement.

Ainsi donc

« le développement se révele étre un processuétapes $tufenganp une

19 Kouassigan (Guy Adjétédp. cit, p. 55.
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série de déterminations de plus en plus concrétda liberté émanant de son
concept méme, c'est-a-dire de la nature méme dibdeé devenant cons-
ciente d’elle-méme. La nature logique ou, mieux oedc dialectique du
concept en général est de se déterminer lui-mémeggoser en soi des dé-
terminations et les supprimer et les dépasaefhébeh en acquérant par la
une détermination positive plus riche et plus cétes®.

Mais, malheureusement, a en croire Towa, la conseiafricaine
accuse une grande faiblesse théorique et s’erlipki$ souvent dans une
répétition monochrome et un dogmatisme officiel.dehs son odyssée,
I'Afrique est habitée par une obsession uniquegiadnable, celle
d’obéir aux ordres et aux lois des dieux occidentiila modernité.

« Il est temps toutefois, d’aller a la racine du.miane suffit pas de dénoncer

la succession qui a été Iéguée de déclarer quadue est pauvre et de diva-

guer la faiblesse matérielle des negres. Il faubisdarouver les causes réelles
du retard, la raison des incohérences et de lée&sb. Il faut choisir entre le
colonialisme et I'indépendance (..Rien n'est plus préjudiciable a ce conti-

nent que les hésitations, I'inconsistance et laquenqui débilitent I’Afrique a

I'heure misérable des indépendances... le fil d’Asige tant de misére parait

étre la ruine du vouloir vivre. Il manquerait ceti@onté farouche de se tenir

dans une seule et méme voie. Et ferait défauedssibn des principes. Or, on
ne peut y parvenir gu’en provoquant chez nos magsesversion sans limite

a I'égard du contenu mystificateur de toutes lesnés de déréalisation, en

fondant le souci de vouloir une révolution contes kources derniéres de

I'exploitation moderne, le besoin de liquider d’'useule et méme décision, la
néo-colonisation et toutes ses structufé. »

C’est cette révolution, qui, dans un univers pagligment libére,
récréera une culture a la hauteur des ambitiorde da souffrance des
peuples noirs. N'est — ce pas que toute granddéitmagbrovient généra-
lement d’'une grande révolution ? Deés lors, la nétioh ne peut étre que
I'ceuvre d’hommes audacieux, capables de concewamnande différent,
de s’'imposer des sacrifices pour le réaliser. &ela condition de toute
reconnaissance culturelle.

L’Afrique doit donc, selon Marcien Towa, faire ungtique sans
complaisance de ses cultures, si elle veut étrsepté au rendez-vous du
donner et du recevoir.

20 Hegel (Georg Wilhem Friedrichdp. cit, p. 197.
2L Adotevi (Stanislas Spera)p. cit, p. 268.
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« Or le temps passe et nous ne parvenons pas#de én prenons-nous seu-
lement le chemin ? Alors s'impose a nous de fagos imnpérative une action
plus énergique et plus profonde sur nous-mémescé&sont nos insuffisances
qui s'imposent & présent a notre attention, etpios nos richesses et nos pos-
sibilités. Ce que nous avons en propre, ce ne E@stseulement les valeurs
gue le monde attendrait, mais aussi de redoutdadeses. Celles-ci furent
responsables de notre défaite, et la responsatiditdos difficultés actuelles
doit aussi leur étre attribuée pour une bonne @arbn ne peut espérer édifier
toute une civilisation, faire surgir tout un monete se payant de mots : il faut
payer de son étre- mém&.»

Des lors, le role des intellectuels africains csiesa a réflechir sur
les problemes de la société africaine et a exhtatemasses a un chan-
gement de mentalités, une reconversion des cultlirésut une cons-
cience théorigue exercée au penser dialectiquiautl renouer avec le
courage comme la puissance authentique de I'esprit.

C’est ainsi que pourra se résoudre la dialectiqueagonnable et
du déraisonnable, de la tradition et de la modémdns une Afrique qui
veut se transformer dans le respect de sa propnditél Mais la défense
de lidentité pourrait conduire a de nouvelles gyuités si elle se tradui-
sait par le mépris ou la négation d’autrui, carereliquer son identité,
pour chaque peuple, c’est aussi défendre et acdagamntité des autres
méme si

« la révolution est avant tout, promotion des magte par conséquent, pro-
motion de leur culture demeurée largement tradititle >°.

Conclusion

A travers la pensée de Marcien Towa, il nous augké de montrer que
I'Afrigue ne peut donc sérieusement se tenir danscdmplexité du

monde gu’a la condition de ne plus vouloir son gassnme un roc so-
lide et immuable qui aurait la valeur d’'un en sanscendantal et norma-

%2 Towa (Marcien) Essai sur la problématique philosophique dansritpfe actuelle
(Yaounde, Clé, 1979), p. 39.

23 Towa (Marcien)L’idée d’'une philosophie négro — africaigaoundé, Clé, 1979),
p. 70.
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tif ; mais elle devra accueillir le présent commdi¢u ou elle est appelée
a exercer sa liberté, dans I'attention soutenui@ gensée au miroir de sa
culture. Il y a donc nécessité de dialogue, d’égkad’ouverture sur au-

tre chose que 'immédiateté de notre culture paliéce, de notre horizon

habituel, de nos vues pour nous ouvrir a I’Autre.

La modernisation ne peut donc tuer les civilisatispécifiques, si
celles-ci veuillent a se renforcer. La double wudtire » c’est-a-dire le
maintien d’'une civilisation originale, avec soni@tle propre, s’appuyant
sur les traditions les plus profondes, n’est pgmossible dans une société
industrielle ; I'exemple du Japon en témoigne pajwe ce pays a su pré-
server le patrimoine culturel en discernant soigeewent parmi les for-
ces de la tradition et les forces du progres, sefjei lui permettent
d’assumer son passe, de le valoriser et d’en iéired’est dire donc, a en
croire Towa, que

«tous les pays qui ont pu échapper a I'impériadissaropéen ont di se nier

pour s’approprier le secret de la puissance eurog€..) les peuples qui ont

décidé de perdre leur essence afin d’assimileedees de I'occident impéria-
liste se retrouvent en demeurant eux-mémes, etaggrntraire qui ont voulu
préserver leur originalité, leur étre profond senttrain de les perdre en se
perdant. Les premiers ont fait peau neuve et muungée santé et vigueur, les
seconds, incapables de riposter adéquatement adwdéEmps, succombent

sous le poids du passé, s’éloignent de la scendidmire et deviennent un
champ d’action et d’extension de I'autré.»

Mais cela suppose aussi un retour constant auxesud la masse
nourriciére, matrice de la culture originelle dags transformations et
dans ses mutations, non pour y demeurer, mais pem souvenir.
S’enraciner dans notre africanité, a I'ere de lademoité, serait aussi
I'une des conditions premiéres de survie de nosii@d, le moyen de les
dynamiser et de les imposer.

Il s’agissait donc pour nous, dans l'analyse dedités culturelles
africaines, a travers la pensée de Towa, de vaoinuent identifier les va-
leurs de civilisation du continent, de les élaboderles définir, de révéler
leur spécificité et leur portée universelle. C'ese démarche simple sur-

24 Towa (Marcien) Essai sur la problématique philosophique dansritpfe actuelle
(Yaoundé, Clé, 1979), p. 42.
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tout qu’elle n'a pas besoin de recourir a des sfioptions abusives.
Nous devons donc prendre acte des différences) oooths de ces nuan-
ces dont nos aires de civilisation et de cultunecignent. Mais nous de-
vons insister surtout sur nos convergences, spppde réciprogue de nos
diverses cultures, sur la singularité de nos paines et par — dessus tout
sur la communauté de nos destins qui légitimentdexertations entre
africains pour jeter les bases d’une politiquecafrie de la culture fondée
sur une originalité-ouverte de chaque peuple.

La civilisation de I'universel est un projet. Chaqoeuple n’est- |l
pas ainsi, en sa différence, un mode de la maatfestde l'universel,
cherchant a se donner un visage, une expressianj phisieurs autres,
de la nature humaine toujours éprouvee dans I'@ffee historique ? Dés
lors une civilisation qui réalise la synthese emige en commun des dy-
namiques de nos cultures est un impératif, mast @assi une nécessité
qui tend a s’affirmer chaque jour davantage. Elsinpas une donnée et
c’est une des taches les plus urgentes que d'amalygec sérénité et
bonne foi, les voies et moyens par lesquels onrpiurédifier sans
I'exclusion d’aucune contribution valable. Il imperd’étre trés attentif
aux grands courants qui se dessinent aujourd’ms tkamonde pour sai-
sir toute la signification que revét le fait detauwt nationale en cette pé-
riode controversée de la modernité.

Il est alors grand temps de tirer les enseignendmta lecon de la
Grande Royale a son jeune cousin Samba Diallo :

« Notre grand-pére, disait-elle, ainsi que soreédt été défaits. Pourquoi ?

Comment ? Ces nouveaux venus seuls le savenutllddeur demander ; il
faut aller apprendre chez eux I'art de vaincre saumir raison .

Mais, malheureusement, des que I'on parle de lens®l, des voix
s’élevent en Afrique pour protester en disant gsdgit 1a simplement
d’'une maniere de fuir sa propre condition, sa auiture, pour habile-
ment tourner les yeux vers I'Occident qui se sdratoriquement imposé
comme référence absolue de la rationalité et dee teffectivité. C’est
pourquoi, on n’hésite pas de qualifier Towa doecidliste aliéné.

% Kane (Cheick Hamidou),’aventure ambiguéParis, Ed Julliard, 1961), pp. 44-45.
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D’ailleurs, n’est-ce pas que les differences dangié sont des différen-
ces posées et entretenues par la vie elle-mémeuetcptte méme vie ?
De cette facon, il faut donc rompre avec un passé&mprisonne et des
habitudes néfastes afin de s’emparer du secret detbire de I'Occident
qui est

« la nécessaire médiation conduisant a une régitemation de nous-mémes
dans le monde actuet®%

Selon Marcien Towa, qu’on le veuille ou non, cdstcette Europe
gue l'on sent la présence culturelle, économigeaehrique partout en
Afrique. Mais elle ne saurait davantage étre adoptéle qu’elle est, du
fait d’'une simple antériorité historique. Celle-on le sait, n’est pas sans
comporter pour elle, des responsabilités qui ndritment pas toutes a
faire d’elle une image flatteuse. Il lui faut deuneaux titres, pour justi-
fier la confiance, la confiance ébranlée des dfiga

Qu’a cela ne tienne, le sort de I'Afrique n’est gasrnel, il n'est
pas résolu une fois pour toutes, ni enfermé danbnétes de sa vie char-
nelle. De tels malheurs n’atteignent pas I'essked@esa vie et ne doivent
pas I'entrainer au désespoir. La pauvreté présease que le noviciat du
temps. Les malheurs n’y sont pour I'Afrique qu’épres et dépassement.
Notre souffrance doit étre pour chacun d’entre nmesoccasion de péni-
tence et d’ascése et cela ne peut que conduirddaki a un loyal exa-
men de conscience : plus la crise subie est gnalus, le négre doit
choisir la direction donnée a son existence. Aifisiva voudrait-il nous
inviter a nous emparer du secret de I'occidentselon luj

« s’emparer du « secret » de I'occident doit d&s tmnsister a connaitre a

fond la civilisation occidentale, a identifier laison de sa puissance et a

l'introduire dans notre propre culture. Seulemesttecintroduction n’est pas a

concevoir comme une simple addition qui laisserg#cts les anciens élé-

ments culturels, ni méme comme une paisible gadient opérer sans heurts

les transformations désirées ; elle implique lautgavec cette culture, avec
notre passé, c’est-a-dire avec nous-mémes».

2® Towa (Marcien)pp. cit, p. 42
2" Towa (Marcien)pp. cit, p. 40.
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Il faut donc libérer I'esprit, car a chaque épocimmnine le peuple
qui a saisi le plus haut concept de I'esprit. Esprit africain doit se dé-
passer dans l'activité spontanée et conscientdedig@me de la cons-
cience de soi. Ce dépassement doit étre une oeavee gknsée ; il doit
étre a la fois conservation et transfiguration. é\point, le changement
s’'impose en vertu d'une nécessité interne ; etrn@ Royale I'exprime
avec force aux gens de Diallobé en les exhortdaisaer Samba Diallo
aller a I'école occidentale. Elle le dit avec raiso

« L'école ou je pousse nos enfants tuera en egxi'eljourd’hui nous aimons

et conservons avec soin, a juste titre. Peut-&te rsouvenir lui-méme mour-

ra t-il en eux. Ce que je propose est que nousptoos de mourir en nos en-
fants et que les étrangers qui nous ont défaitsngrg en eux toute la place
gue nous aurons laissée libre... Que faisons-nousodaéserves de graines
guand il a plu ? Nous voudrions bien les mangers maus les enfouissons en
terre. La tornade qui annonce le grand hivernagaadiee peuple est arrivée

avec les étrangers, gens de Diallobé. Mon avis ia Grande Royale, c’est

gue nos meilleures graines et nos champs les lass,cce sont nos en-
fant. »°,

Par ces propos, Towa a la suite de Cheick HamidameKvoudrait
montrer que dans la bataille du développement fant pas étre conser-
vateur a tout prix. Nous africains, nous pouvome authentiques, mais
sans fermer le hublot qui nous permet de regardiext&rieur. Il faut dé-
sormais passer les autres cultures au tamis. @oestjuoi en s’adressant
a nous, le sage Hampaté Bah conseille :

« L’Afriqgue sera demain ce que vous ferez d’ellev@is cessez d’étre afri-

cains, il 'y aura pas une Afrique, il y aura sewtsit un continent. Et 1a, vous
aurez arraché une page de I'histoire de 'humaNfioés serez absenté®»

Et la présence a I'humanité, pour nous autresaafi$; exige une
conversion et une éducation de 'homme, de I'honafnieain en méme

28 Kane (Cheick Hamidoupp. cit, pp. 62-63.

29 Bah (Amadou Hampaté)e petit Bodiel(Abidjan, NEI — EDICEF, 1995), pp. 90-91.
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temps qu’'un changement de structures, parce qppréssion n’est pas
seulement un fait économique et politique, elleagstissu et au centre de
nos coeurs.
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Philosophic sagacity

A classical comprehension and relevance to post-ooiial so-
cial spaces in Africa

by F. Ochieng’-Odhiambo

Résumeé De la sagacité philosophique: Compréhension clagsie et rele-
vance pour les espaces postcoloniales en Afriquges quatre tendances ou
approches identifiees en philosophie africaine haOdera Oruka, a savoir
I'ethnophilosophie, la sagacité philosophique, égsophie idéo-nationaliste
et la philosophie professionnelle, il y a lieu ééever que la sagacité philoso-
phique a été la moins présente dans les discoupsagtiues intellectuelles
philosophigues en philosophie africaine. Un fact@ajeur qui pourrait peut-
étre expliquer cet état de choses est que la sagatlosophique n'a pas été
correctement comprise. Pourtant, au contrairea¢maté philosophique a un
réle significatif a jouer dans la solution aux pgeshes sociopolitiques et réali-
tés qui ont embrouillé les Etats-Nations d’Afriquette derniére remarque
forme le soubassement de la premiére rationalitéetle essai. Précisément
'essai réexamine la sagacité philosophique emgatit ses origines et préoc-
cupations. Parallelement, I'essai clarifie ausgliinction entre les deux ter-
mes liés linguistiguement, a savoir la « philosepbage » et la « sagacité
philosophique ». Quelques-uns de ceux qui ont B¥prierbalement leur vues
ou qui ont écrit sur la sagacité philosophique smtvent utilisé les deux ter-
mes comme synonymes au détriment des objectifatetdmurtant clairs de la
sagacité philosophique. Ceci constitue le fondendenia deuxieme these de
cet essai.

Abstract Philosophic sagacity: A classical comprehension angtlevance
to post-colonial social spaces in AfricaOf the four trends in, or approaches
to, African philosophy identified by H. Odera Orukamely ethnophilosophy,
philosophic sagacity, nationalist-ideological pkidphy and professional phi-
losophy; it is philosophic sagacity that has bememythe least space in intel-
lectual philosophical discourses and practices fiit@n philosophy. Perhaps,
a major contributing factor in this regard could that it has not been ade-
quately comprehended, or simply misunderstood. ¥etthe contrary, phi-
losophic sagacity has a significant role to playrésolving some social-
political problems and realities that have bededillAfrican nation-states.
Herein lies one rationale of this essay. The essagits philosophic sagacity
by tracing its origins and concerns. At the sameetithe essay also clarifies

© 2008the author(¥ QUEST: An African Journal of Philosophy / Revue Africaitie Philosophie {SSN 1011-226

for reprinting, anthologising, reproduction, sulpg@ns, back issues, submission of articles, amdtibns for authors: http:/iww.quest-journal.net



F. Ochieng’-Odhiambo

the distinction between the two linguistically rteld terms ‘sage philosophy’
and ‘philosophic sagacity’. Some of those who hsaiel or written something
on sagacity in African philosophy have often udeeit synonymously at the
expense of the clear objectives and aims of therlatierein is to be found an-
other rationale of the essay.

Mots clefs Odera Oruka, sagacité philosophique, racine®gbiihiques de la
culture, naiveté philosophique, moralité technajagi sagacité populaire,
ethnophilosophie, école de philosophie professilbane

Key words Odera Oruka, philosophic sagacity, philosophicalks of culture,
philosophical naivety, technological morality, fadlagacity, ethnophilosophy,
professional school.

Introduction

As an approach to African philosophy, philosophagacity made its
maiden appearance in international philosophicatalirse in 1978 dur-
ing the commemoration of Dr. Anthony William Am&onference held
in Accra, Ghana. This was by way of Kenyan phild¢sapH. Odera
Oruka’s presentation titled ‘Four Trends in Curréfiican Philosophy’.
The following year, Odera Oruka read a slightlyfetiént version of the
essay during the ¥6World Congress of Philosophy in Dusseldorf, Ger-
many. The essay has been seminal in academic Afphdosophy. Be-
sides the essay, Odera Oruka authored severabptheluding two texts,
in the area of African philosophy most of them feging on philosophic
sagacity. It is therefore not surprising that heyemerally regarded not
only as the icon of philosophic sagacity, but itsgenitor as well.

As is the case with the other approaches to Afrighilosophy,
philosophic sagacity has had its share of crititswever, this essay does

! Amo was born in present-day Ghana in 1703. At¢neer age of four years, he was
in Amsterdam possibly as a slave though other piisigis have been offered as well.

Whatever the case might have been, while in Eurbpegxhibited great intellectual

élan, successfully undertaking undergraduate aadugite studies in various fields of
study namely law, medicine, psychology, and phidgo He later taught at the

universities of Halle and Jena in what is now tleedfal Republic of Germany, and
published several philosophical works. He returt@dis native land in Ghana in

1753 and died soon thereafter.
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not seek to directly address some of these speaxificisms. It is a gen-
eral disquisition on philosophic sagacity meangite an accurate exege-
sis and account of the approach. Many may be uhdefialse impression
that the approach found its way into the philosogharena in the early
1980s? Others may query its relevance beyond provingothous that
sages existed or exist in traditional Africa. Yatl,ssome may wonder
what sets it apart from ethnophilosophy. Such imgiEns, queries, and
wonders may be made redundant by a proper unddnstaof philoso-
phic sagacity. In its specificity, this essay Ha®é objectives. These are:
(1) To trace and enunciate the origins of philoso@agacity as an ap-
proach to African philosophy in academic intelledtdiscourse. (2) To
highlight its relevance to modern African natioates, despite its an-
chorage in traditional Africa. (3) To decipher tfistinction between phi-
losophic sagacity and sage philosophy, given tloat often, some
individuals have definitively, though at times rais¢nly, used the two
terms interchangeably.

Origins of Philosophic Sagacity: Odera Oruka’s Two
Research Projects

Despite the fact that philosophic sagacity was pumeed to the interna-
tional community in 1978, many seem not to be awaae Odera Oruka
had actually started work on it a couple of yeamdier in his two, though
related, research projects, one in 1974 and theroth1976. In other
words, though he first employed the term ‘philosoptagacity’ in his
1978 essay, it is apparent that his 1974 and 1€Gjéqts were exercises
in philosophic sagacity. The two research projebtrefore rightfully
demarcate the origins of philosophic sagacity. leegontrary to conven-
tional belief, the birth year of philosophic sagpavithin academia pre-
date 1978. Knowledge of this fact, as will be apparbelow, is
fundamental in that it not only enhances the gdmemaprehension of the

% This is because, though H. Odera Oruka read tperp&our Trends in Current
African Philosophy’ in 1978, it was only published1981.
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approach but also highlights its significance te #ocial-political reali-
ties of modern Africa.

In 1974, together with some of his colleagues atRepartment of
Philosophy and Religious Studies, notable amongttiee charismatic
philosopher and theologian Joseph Donders, OdenfaCiormulated a
research project at the University of Nairobi, Kenyt was entitled
‘Thoughts of Traditional Kenyan Sages’. At its iptien, the immediate
aim of the project was to address the followingsijioa:

Would it be possible to identify persons of tramhtal African culture, capable

of the critical, second-order type of thinking abdlte various problems of

human life and nature; persons, that is, who stlfjeliefs that are tradition-
ally taken for granted to independent rational xarmeination and who are in-

clined to accept or reject such beliefs on the @utthof reason rather than on
the basis of a communal or religious consersus?

In 1976, Odera Oruka designed yet another relagsdarch pro-
posal of national and social significance. On @eefof it, the project ap-
peared rather ambitious given the enormity oftiisrelant implications in
terms of duration and resources necessary forulfitnient of its objec-
tives. The project was titled ‘The Philosophical oo of Culture in
Kenya'. In the proposal, researches were initialigant to cover the
Western part of Kenya. The ultimate objective hogvenvas:

To uncover and map out the philosophical ideas hicderlie some of the

main cultural practices of Western Kenya. This widoé treated as a regional

investigation which, if co-ordinated and suppleneentvith researches from

other parts of the Republic would provide an ouefsic] pattern of the Phi-
losophy of Kenyan National Cultufe.

The objective of the 1976 research proposal wamigezl on two as-
sumptions.

First, philosophy is always the moving spirit ahe theoretical framework of

% H. Odera Oruka, ‘African Philosophy: The Currergtate’ in H. Odera Oruka, ed;

Sage Philosophy: Indigenous Thinkers and ModernaBelon African Philosophy
Nairobi: ACTS Press, 1991, p. 17.

* H. Odera Oruka, ‘The Philosophical Roots of Cwtin Kenya’, unpublished

research proposal presented to the Ministry of Weltand Social Services,
Government of Kenya, 1976, p. 8.
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any national culture. Any serious and meaningfalomal culture must have a
philosophy. Second, because Kenya as a State uggtrg tirelessly to
ground itself permanently as a nation — and a naticulture is always the
axis of a nation.

Given the gist of the two research projects onenctaail to
fathom that they were exercises in what Odera Otakex christened
‘philosophic sagacity’. The 1974 project soughtidentify philosophic
sages, whereas the 1976 one was geared towardgirendjaeir thoughts
for the sake of social cohesion and national prdispe

Significance of the Two Research Projects

(a) The 1974 Project

The late 1960s through to the 1970s was a turbydenod for African
philosophy. It was the period that African philoegpnvas attempting to
ground itself in mainstream academic philosophyorPo this era, and
also during the period, discussions regarding wAkfatan philosophy
was, was dominated by views that had been expressBthcide Tem-
pels’ Bantu Philosophy(Paris: Présence Africaine, 1959 lexis Ka-
gameé’sLa Philosophie bantou-rwandaise de I'é{fgruxelles: Académie
Royale des Sciences Coloniales, 1956); Léopolde8gisor'sOn African
Socialism(London: Pall Mall Press, 1964); Marcel Griaul€snversa-
tions with OgotemmeéljLondon: Oxford University Press, 1965); Robin
Horton’s ‘African Traditional Religion and Weste8tience’ Africa, vol.
37, nos. 1 and 2, 1967; and John S. MbiAffscan Religions and Phi-
losophy(London: Heinemann, 1969). The ground, howevel, lieen set

® |bid., p. 2.

® The spirit of the 1976 research project is alszefinible in H. Odera Oruka’s later
essay titled ‘Sagacity in Development’ in H. Odé&®auka, ed;Sage Philosophy:
Indigenous Thinkers and Modern Debate on Africaiid3bphy pp. 57-65.

" The text was originally written in Dutch titleBlantoe-filosofie The first French
version titledLa Philosophie bantougas published in 1945, and the first English
translation, by Rev. Colin King, was published 859.
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by the French anthropologist L. Lévy-Bruhl, whos&ttrimitive Men-
tality (Boston: Beacon Press, 1923) had achieved certdoriety for its
hostility towards the African mind and also for #endant ideological
pretensions. The views contained in the texts alystd in what later
became known as ethnophilosophy, ‘the study okctitle forms of cul-
ture as manifestations of African philosophicalteyss’®
Paulin Hountondiji, the fiercest critic of ethnomsibphy, saw it as
ethnological works with philosophical pretensidr@enerally, the critics
of ethnophilosophy were displeased with its ambiguase of the term
‘philosophy’. When applying it to Africa, ethnopbgdophers use it in the
ideological sense. Hountondiji, for instance, nabed:
Words do indeed change their meanings miraculoaslgoon as they pass
from the Western to African contexts [...]. That ibat happens to the word
‘philosophy’: applied to Africa, it is supposed designate no longer the spe-
cific discipline it evokes in its Western contexttlmerely a collective world-
view, an implicit spontaneous, perhaps even ungéouscystem of beliefs to
which all Africans are supposed to adhere. Thes vsllgar usage of the word,

justified presumably by the supposed vulgarityhed geographical context to
which it is applied?

The Malawian philosopher, Didier N. Kaphagawani, los part,
observes that given the suppositions and undernmsnof ethnophiloso-
phy, some philosophers justifiably see it as ‘symgplconstitution of both
schemes of conduct and schemes of thought (noti@spphy)’ ™ Afri-
can philosophy was presented by the ethnophilosepdee atypical, as a
remarkable unanimity with no dissenting voice; @&saa philosophy with-
out philosophers.

It is against this backdrop that the so-called ggsional school as

8 van Karp and D. A. Masolo, edsAfrican Philosophy as Cultural Inquiry
Bloomington: Indiana University Press, 2000, p. 4.

® Paulin J. HountondjiAfrican Philosophy: Myth and RealjtBloomington: Indiana
University Press, 1996, p. 34.

0 hid., 60.

1 Didier N. Kaphagawani, ‘The Philosophical Sigrdfitce of Bantu Nomenclature’
in Guttorm Flgistad, edContemporary Philosophy: A New Suryegl. 5, Dordrecht:
Martinus Nijhoff Publishers, 1987, p. 130.
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an approach to African philosophy emerged. The aickensed some
promiscuity in the use of the word ‘philosophy’ thyee ethnophilosophers,
whom to them were using it pejoratively and in sawof the Western
world.*? To these scholars, African philosophy was not whatethno-
philosophers portrayed it to be, at least not sntatality. According to
them, it was wrong to dress African philosophy asiafly in traditional-
ism or communal folk thought. Just like Westerngdophy, African phi-
losophy was supposed to be seen from the profedsand academic
angle also. It had to involve critical, discursaed independent thinking
as well.

However, notwithstanding the noble intentions @& firofessional
school, it caused discomfort to others in two wg¥3.lt was argued that
what the school was referring to, as African plojasy was not purely
African. The professional philosophers having balicstudied Western
philosophy and hardly anything about African phapky treated African
philosophy from a typically Western standpoint. yleenployed Western
logic and principles to criticize and create whaat like to call African
philosophy*® The end result of what they qualified, as Afrigatmiloso-
phy was in essence a scholarly exercise rootedarWest. (2) Though
the professional school granted the existence o€&d philosophy in the
technical and proper sense, it limited itself todeim Africa, giving the
impression that traditional Africans were incapabldechnical philoso-
phy.

In the two observations noted above lies the rat®mf Odera

12 See for example, Kwasi WiredBhilosophy and an African Cultur€ambridge:
Cambridge University Press, 1980; Paulin J. Houtjipi\frican Philosophy: Myth
and Reality Bloomington: Indiana University Press, 1996; P&e Bodunrin, ‘The
Question of African PhilosophyRhilosophy: The Journal of the Royal Institute of
Philosophy56, no. 216, April 1981; F. Eboussi Boulaga, ‘LenBu problematique’,
Présence Africaineno 66, 1968; Marcien Towakssai sur la problematique
philosophie dans I'Afrique actuelleraounde: Clé, 1971; and to some extent Franz
Crahay, ‘Le Décollage conceptual: conditions d'ym#osophie bantoueDiogene
no. 52, 1965.

13 H. Odera Oruka, ed.Jrends in Contemporary African Philosophiairobi:
Shirikon Publishers, 1990, p. 19.
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Oruka’s 1974 research project. Regarding the seatisgrvation, the
project sought to prove that African philosophy sloet begin in modern
Africa; that even in traditional Africa there araividuals who are capa-
ble of critical, coherent and independent thinki@m the first observa-
tion, it sought to identify African philosophy ime technical sense as
seen through African spectacles, that is, as p@trdy Africans with lit-
tle or no Western intellectual influenteln a way therefore, besides dis-
proving the suppositions of ethnophilosophy, plojgsc sagacity also
came in as a rescue package meant to salvagedafesgional school.

(b) The 1976 Project

In the 1976 proposal, Odera Oruka identified, wieteferred to as, phi-
losophical naivety as the problem that was posiggeat threat and dan-
ger to the development of authentic national caltur modern Kenya,
and indeed the rest of Africa. Philosophy in thealsense is sometimes
naively regarded as the heritage of the Greekstamsitreated as a typi-
cal European activity with the result that Africaan® regarded as inno-
cent of true philosophical thought and discourse akeady noted above,
this also explained the hostility of the professioschool towards ethno-
philosophy. Because of the view that confines @ojphy to the West
many people who have had to write or say somethimgfrican philoso-
phy have done so with remarkable naivety. They laagaed that African
culture and its philosophy are a lived experienc#, a myriad of con-
cepts to be pictured and rationalized by the mirulis, they see philoso-
phy in Africa as an inseparable part of the comgret culture as Africans
feel and live it and not an entity to be isolated aliscussed. As a de-
tailed activity and exercise, philosophy, has, atdiog to this position, no
place in African culture.

The underlying assumptions of Odera Oruka’'s 19Wp@sal was
that any genuine and concrete national culture Idhbe identical with
the unifying or common patterns of the general whyife of a people

¥ bid., 16.
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living as a community or believed to have the safeatity. Accordingly,
a national culture must have two aspects: practicdltheoretical. Things
such as music, dance, and fashion make up thaqale&spect. The theo-
retical aspect is formed by the philosophy (pritespand ideas) that justi-
fies such activities. A culture without a clearlplophy is incomplete, or
as Kwame Nkrumah puts it, ‘practice without thougghblind’.*®> Such a
culture is therefore blind and hence vulnerableevery foreign values
and ideas, no matter how obnoxious the foreignesimay be. This is
one of the biggest threats to the various Africaltuces. One sure way of
avoiding the invasion of foreign ideas is for aioatto develop and ar-
ticulate the philosophy of its culture. One caningiit for or defend ideas
by use of guns; one can only successfully fightdodefend ideas with
ideas.

Philosophical naivety is preposterous. Taking @afthy as tenets
that underlie practice and action, the truth ist thfsica must, as any
other place, have philosophical principles thatifysnd govern its cul-
tural practice. It is only that in Africa these muiples are mostly covert
and left at the implicit level. These principles shie unearthed and
made explicit since they are the basis upon whicbrecrete and mean-
ingful national culture would be built. This, acdorg to Odera Oruka,
was and still is the great challenge facing Africamolars and cultural
conservationist today. They should

‘investigate and unearth such principles. Thisdsassary for posterity and for

the development of a national culture. This ingggion should be part of the
national programme in every African Stat®’.

For the sake of posterity and prosperity, Oderak®tdater added
another dimension to the role that sagacious reéagaould play in the
development of national cultures and social colmesiovarious modern

15> Kwame NkrumahConsciencism: Philosophy and Ideology for Decolatiis and
Development with Particular Reference to the Ammidaevolution London: Panaf
Books, 1970, p. 78.

1 H. Odera Oruka, ‘The Philosophical Roots of Cutin Kenya’, unpublished
research proposal presented to the Ministry of Weltand Social Services,
Government of Kenya, 1976, p. 8.
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African nation-states. Sagacious reasoning is usit jeasoning for the
sake of reasoning. He noted with dismay that pbpby especially in the
academic understanding of the term, has tendestitange itself from the
‘Socratic’ partnership with wisdom with the resthliat philosophers have
proceeded in a manner in which they perfect theassoning skills with-
out caring about, or at the expense of, its practitlity. They have be-
come too theoretical and have tended to divorclgbdphy from society,
and study the subject in a vacuum. Little wondeme non-philosophers
view philosophers with lots of suspicion. They aa@nsidered as indi-
viduals who are stuck to their armchairs in ivawers dreaming dreams
that cannot be lived. They are perceived as pewsplke cannot say any-
thing sensible concerning problems of fiféThis is an unfortunate state
of affairs and is a challenge to all philosophexttv their salt, for in
truth, philosophy is after all for life and not thiee versa.

In all seriousness, the general project of philbsmgagacity is an
effort to bring back some of the lost glory of pisibphy by emphasizing
on sagacious reasoning or wisdom. In his earligayes Odera Oruka had
defined a sage simply as a person ‘versed in tsdomns and traditions
of his people®™® However, in a later work, he attaches the ethjcallity
as an explicit and necessary component of the itlefin This, he
thought, would underscore the practical aspecthibgophic sagacity.
The thoughts of the sages must be seen primariboaserned with the
ethical and empirical issues, and questions retewatie society, and the
sage’s ability to offer insightful solutions to serof those issues. He is
unequivocal that a sage has two qualities or ated

insight and ethical inspiration. So a sage is wisehas insight, but employs

this for the ethical betterment of the communityp#ilosopher may be a sage

and vice versa. But many philosophers do lack thea commitment and in-

spiration found in the sage [...]. A sage, propemssally the friend of truth
and wisdom. A sage may suppress truth only becaisseom dictates not be-

17 See H. Odera Oruka, ‘Philosophy and Other Disogsiin Anke Graness and Kai
Kresse, eds$Sagacious Reasoning: Henry Odera Oruka in Memariarankfurt am
Main: Peter Lang GmbH, 1957, p. 35.

18 H. Odera Oruka, ‘Sagacity in African Philosophinternational Philosophical
Quarterly, vol. 23, no. 4, 1983, p. 386.
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cause of some instrumental gain. Indeed, Pythagdedisition of a philoso-
pher as the ‘lover of wisdom’ should have beenmeskfor a sage, since the
sophists were the grave-diggers of wisdom and .trf8ttrates was wrongly
labeled, ‘philosopher’; he was first and foremostage. Socrates used phi-
losophy only as a means to advance his sagacitgxgmukse the hypocrisies of
his time. But when all is said, one must still emgle that sagacity and phi-
losophy are not incompatibfé.

Odera Oruka therefore rightly believed that if theughts of the
sages were granted more intellectual and socialespia modern Africa,
then that would be one sure way of avoiding oreast downplaying the
raging invasions of obnoxious foreign ideas andi@slimpinging on Af-
rican cultures. Take for example what may be caketinological moral-
ity. It is a morality in which technological innovans are preponderant
and are objects of worship. It is a genre of morah which technologi-
cal superiority or efficiency is identified withehgood. What is techno-
logically possible and fitting is treated as alsmlg morally permissible.
And the bad is that which lags behind technologachlancement. Thus,
for instance, if abortion is medically possible aade (a reflection of ad-
vance technology), then it is treated as also benogally all right for a
woman to abort.

In Africa today, it is increasingly becoming accdge that to be
good or beautiful is to have technological fash@mn one’s side. In a
manner of speaking, a beautiful lady, for exam@ejo longer she who
relies on her natural built. She is one who dresaglsionably and deco-
rates her innocent body with cosmetic trappingankis to technology.
And the handsome man is he who owns what the legelshology has in
store. To him, ladies will be attracted as flies &r a rotten body. Love
and marriage are becoming material at the expehspiotuality. The
guestion is not just, how one can love one’s paramel enrich the mar-
riage or relationship spiritually, but what one caaterially benefit from
the relationship. This could very well be one of tleasons why divorce
Is spiraling out of control in the modern worldgeneral. Technological
morality is thus dangerous to African societiesaose in truth it deprives

9 H. Odera Oruka, ‘Introduction’, in H. Odera Orukeg; SagePhilosophy:
Indigenous Thinkers and Modern Debate on Africaid@bphy pp. 9-10.
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culture of morality in the proper and desirablesserSagacity, if well ar-
ticulated, properly documented, and readily avatiedommunity mem-
bers especially in the urban areas, could thus actcheck on
technological morality as well as other undesirdbkeign invasions. In
emphasizing the important roles of sages, Oder&adaaserts that:
Sages exist in all cultures and classes. Indeggssare among the custodians
of the survival of their respective societies. Aisty without sages would eas-
ily get swallowed up as an undignified appendaganatther. All societies use

their sages or at least the ideas of their sagdsfemd and maintain their exis-
tence in the world of inter-societal conflict angmitation®

Since Africa is today at a crossroads and undexsion by foreign
cultural elements, there is an urgent need thasalges be accorded more
prominent roles in their respective societies. @tiee African cultures
will end up getting swallowed up as undignified epgages of Western
culture. The question of Africa being swallowed as, an undignified
appendage of the West has been a concern of sé&\facan scholars and
statesmen, though the solutions they have offess] Varied. Kwame
Nkrumabh, for example, called for a social revolntio the emergent in-
dependent African nation-states: a revolution incwhAfrican thinking
and philosophy are directed towards the redempiifothe African hu-
manist society of the past. He believed that higsonoof consciencism
was best placed to achieve this. He defines it as:

The map in intellectual terms of the dispositionfafces which will enable

African society to digest Western and Islamic amal Euro-Christian elements

in Africa, and develop them in such a way that thejnto the African per-

sonality. The African personality is itself defined the cluster of humanist
principles which underlie the traditional Africancsety?*

What Philosophic Sagacity is Not

Some critics as well as proponents of Odera Orukgfgoach to African

2 bid., p. 3.

21 Kwame NkrumahConsciencism: Philosophy and Ideology for Decolatiis and
Development with Particular Reference to the Afmiézevolutionp. 79.
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philosophy commonly use the terms ‘sage philosoamg ‘philosophic
sagacity’ interchangeably as if they mean one hedsame thing. From a
purely semantic point of view this is understandabut from a philoso-
phical angle, it is inexcusable since it is a m@ften of misreading Odera
Oruka. A perusal of his texts and essays on sagsioiws that he assigns
somewhat different shades of meaning to the twogeHe does not use
them synonymously.

Sagacity consists of thoughts having or showingghtsand good
judgement. It is therefore thoughts of persons askedged as wise by
their respective communities. In yet another sesagacity is a body of
basic principles and tenets that underlie andfyusitie beliefs, customs,
and practices of a given culture. In-built in thexend definition is the
first, since it is the beliefs and thoughts of passacknowledged as wise
by their respective communities that in essencastdake the basis of that
community’s culture. It is important therefore ttké cognizance of the
fact that sagacity and sage philosophy are synomgven that the latter
Is described as:

The expressed thoughts of wise men and women irgiaey community and

is a way of thinking and explaining the world tfflactuates betweepopular

wisdom (well-known communal maxims, aphorisms and genemhmon
sense truths) andlidactic wisdom(an expounded wisdom and rational
thoughts of some individuals within community). Wéhpopular wisdom is of-

ten conformist, didactic wisdom is at times critichthe communal set up and
popular wisdonf?

From the definition given above, it is apparent gage philosophy
has two facets: popular (or folk) sagacity and gdobhic (or didactic)
sagacity. The former consists of well-known comntunaxims, apho-
risms, and general common sense truths, whereatattiee is an ex-
pounded wisdom and rational thoughts of some gimdividuals within
the community. The folk sage, unlike his philos@pbounterpart, oper-
ates squarely within the confines of his culture. Iim,

22 H. Odera Oruka, ‘Sage Philosophy: The Basic Qaestand Methodology’ in H.
Odera Oruka, edSage Philosophy: Indigenous Thinkers and Modern aielon
African Philosophyp. 33.
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Beliefs or truth-claims within culture are geneydileated as ‘absolutes’ [not
to be questioned]. Anything outside or contradigttr the culture is treated
with indifference and even hostility. Those sagepersons who are [merely]
experts in the culture defend this philosophy dreddtructure of their society
with the zeal of fanatical ideologists defending political line?®

To illustrate the distinction between these twoeatp of sage phi-
losophy, Odera Oruka contends that the thoughtSguatemméli reflect
popular or folk wisdom, whereas those of Paul MbAkako belong to
philosophic sagacity. This is because:

Ogotemméli’s text is given as the verbatim andhfaitrecitation of the beliefs

common to his people, the Dogon. No attempt is nmadessess the extent to

which the sage himself has thoughts that transtdemdommunal Dogon wis-
dom. Mbuya’s text is a mingling of an informal fawtation of the traditional

Luo beliefs and a critical objection to and, atdsna rational improvement on
those belief$?

Given the above, it is quite clear that sage pbpby and philoso-
phic sagacity are not exact synonyms. While itue that all instances of
philosophic sagacity belong to sage philosophyir{ddbuya’s case), not
each and every instance of sage philosophy wouddifguas philosophic
sagacity; they could be instances of popular ok &agacity (as is the
case with Ogotemmeéli’'s thoughts). Despite thisimision some scholars
have commonly, though erroneously, continued toatxjgsage philoso-
phy with philosophic sagacify.And there is no doubt that this error has

23 H. Odera Oruka, ‘Sagacity in African Philosophiyi, Tsenay Serequeberhan, ed;
African Philosophy: The Essential Readinyew York: Paragon House, 1991, p. 52.

4 H. Odera Oruka, ‘Sage Philosophy: The Basic Qaestand Methodology’ in H.
Odera Oruka, edSage Philosophy: Indigenous Thinkers and Modern aBelon
African Philosophyp. 34.

% See, for example, Anthony S. Oseghare, ‘Sage $ploy: A New Orientation’ in

H. Odera Oruka, edSage Philosophy: Indigenous Thinkers and Modernaielbn
African Philosophy pp. 237-246. Gail M. Presbey, ‘Is Elijah MasinaleSage?’ in
Anke Graness and Kai Kresseds; Sagacious Reasoning: Henry Odera Oruka in
Memoriam Frankfurt am Main: Peter Lang, 1997, pp. 195-2Batrick M. Dikirr,
‘Sagacity in the Maasai Concept of Death and Imailibyt in Anke Graness and Kai
Kresse eds; Sagacious Reasoning: Henry Odera Oruka imbteam pp. 181-193.
Chaungo Barasa, ‘Odera Oruka and the Sage Philgseqiool: A Tribute’ in Anke
Graness and Kai Kresseeds; Sagacious Reasoning: Henry Odera Oruka in
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been to the disservice of the narrower and moreifsp@hilosophic sa-
gacity project for it has had negative ramificaicand given critics an
opportunity to equate sage philosophy with ethnlogbphyin toto, yet
in actuality it is only the folk sagacity aspecathends itself to ethnophi-
losophy. This equation contradicts Odera Orukaésiththat philosophic
sagacity ‘is the only trend that can give an alieqatable decisive blow to
the position of ethno-philosoph$f.

It is instructive to note that when Odera Orukantded the four
trends in African philosophy, he labeled them Etphdosophy, Phi-
losophic Sagacity, Nationalist-ideological Philosgpand Professional
Philosophy?’ And even when he added two more trends namelyneter
neutical Philosophy, and Artistic or Literary Plstphy about a decade
later in his edited text Sag#hilosophy: Indigenous Thinkers and Modern
Debate on African Philosophye still talked of Philosophic Sagacity as
one of the six trends, not Sage Philosophy. Whe tite text Sage Phi-
losophy but nevertheless still talk of philosopkagacity as one of the
trends? One may muse. The reason should not beuttito gauge. In the
1970s when Odera Oruka formulated the two researgjects, his aim
was unmistakable. He wanted to prove the existehcetical independ-
ent thinkers in traditional Africa (1974 projecind also explicate a clear
methodology upon which national unity could beiattd and obnoxious
foreign ideologies and values checked (1976 prpjétis endeavour in
both instances pointed to sages who were didactibair thinking. It is
for this reason that Odera Oruka made a cleandigtin between what he
was doing from ethnophilosophy.

It [philosophic sagacity] differs from ethno-phitgshy in that it is both indi-

vidualistic and dialectical: It is a thought or lesftion of various known or
named thinkers not a folk philosophy and, unlike katter, it is rigorous and

Memoriam pp. 19-22. Parker English and Kibujjo M. Kalumbeds., African
Philosophy: A Classical Approachlpper Saddles River, NJ: Prentice Hall, 1996.

26 H. Odera Oruka, ‘Sagacity in African Philosophinternational Philosophical
Quarterly, vol. 23, no. 4, 1983, p. 384.

?’ See H. Odera Oruka, ‘Four Trends in Current Afridahilosophy’ in Alwin
Diemer, ed; Philosophy in the Present Situation of Affi¢diesbaden: Franz Steiner
Verlag GmbH, 1981.
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philosophical in the strict sen&g.

Odera Oruka believed that contrary to the aimsi®two projects,
ethnophilosophy was being applied in service of\Western world, not
Africa.?® His articles on African Philosophy written duritigs period ex-
press open hostility towards ethnophilosophy; ttielas are polemicaf’

A careful reading of Odera Oruka’s works on saga@veals that
the term ‘sage philosophy’ appeared much laterehkiployed the term
for the very first time in ‘Philosophy in Englisip&aking Africa’, a paper
published in 1984' However, it was only in his text §a Philosophy:
Indigenous Thinkers and Modern Debate on AfricanloBbphy first
published in 1990, that he makes a deliberatendtsbin between ‘sage
philosophy’ and ‘philosophic sagacity’; a distirti which had escaped
the eyes of many because of their semantic affitdisyalready noted, the
distinction lies in the fact that ‘sage philosoplmgs two wings of which
‘philosophic sagacity’ is one, the other being folkpopular sagacity. In
his text Trends in Contemporary African Philosophgiso published in

28 H. Odera Oruka, ‘Four Trends in Current Africaril®ophy’ in H. Odera Oruka,
ed; Trends in Contemporary African Philosophyairobi: Shirikon Publishers, 1990,
p. 17. The essay was however first published inidl. Diemer, edPhilosophy in
the Present Situation of Africa

29 For similar arguments, refer to Paulin J. Hounjiprfrican Philosophy: Myth and
Reality Bloomington: Indiana University Press, 1996; EBtn&/amba-dia-Wamba,
‘Philosophy and African Intellectuals: Mimesis of eédtern Classicism,
Ethnophilosophical Romanticism, or African Self-N&y’, Quest vol. v, no. 1, June
1991; Christian M. Neugebauer, ‘Ethnophilosophyha Philosophical Discourse in
Africa’, Quest vol. iv, no. 1, June 1990; Christian M. Neugelratidegel and Kant:

A Refutation of their RacismQuest vol. v, no. 1, June 1991.

%0 see for example his essays ‘Mythologies as Afri€dmlosophy’, East Africa

Journal vol. 9, no. 10, October 1972; and ‘The FundamnieRtanciples in the

Question of ‘African Philosophy I',Second Order: An African Journal of
Philosophyvol. iv, no. 1, 1975.

31 H. Odera Oruka, ‘Philosophy in English Speakingi@f in E. Agazzi, edNouva
Secondaria no. 10, Roma 1984. Having established the exstesf philosophic
(didactic) sages in traditional Africa and also ingvaid the groundwork for his 1976
project, Odera Oruka saw no harm in delving in papsagacity hence the coming
into being of ‘sage philosophy’.
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1990, he goes on to equate folk sagacity with gthit@sophy. Here he
asserts that the thoughts of Ogotemméli constinlie sagacity besides
being ethnophilosophical, in contrast to Paul Mbéako’s which are
philosophic® Both however fall within the broad category of sgthi-
losophy. He also qualifies renowned ethnophilostgihpieces by Claude
Sumner Ethiopian Philosophyol. 1 and, John O. Sodipo and Barry Hal-
len ‘An African Epistemology: The Knowledge-Beli€fistinction and
Yoruba Thought’ as works in current African philpbecal literature that
deserve the label ‘sage philosophy’, though ndbghphic sagacity’

%2 H. Odera Oruka, ‘The Basic Questions about Sagldphy in Africa’ in H.
Odera Oruka, edfrends in Contemporary African Philosopipy 52.

3 Ibid., p. 52 and p. 69.
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The use of several species afl hominem
arguments in Plato’'sProtagoras

by Victor S. Alumona

RésuméL’emploi de plusieurs argumentsad hominemdans Protagorede
Platon. Plusieurs sortes d’argumerds hominemdansProtagore de Platon
sont identifiées et étudiées dans ce travail. €igéncipale de notre etude est
gue Socrate et Protagore emploient ces argumentsggoer adroitement une
situation rhétorique tendue qui est pleine d’exagsn et qui en plus est carac-
térisée par des tentatives de Socrate pour comeaRrotagore que celui-ci ne
connait pas « l'excellence » et par conséquent slaitéter de I'enseigner.
Protagore, comme réponse, rejette cet appel, egeeejet, renforce 'autre
argument de notre étude, a la suite de George et que, dans son en-
semble, le dialogu®rotagore est « une rhétorique d’'appel et de réponse »
composites dans laquelle « I'étalage de positi@mlse, « I'affirmation trans-
cendante », la dissociationl&risticos, « la métaphore du maitre », etc., sont
librement utilisées dans des épisodes spécifigaesep interlocuteurs du dé-
bat. L’étude conclut que « les appels rhétoriqude socrate a Protagore ont
échoué parce que Protagore n’est pas convainculgjuaut changer sa « fa-
con d’étre » de quarante ans en dépit des arguradrt®minemAu lieu de
cela, P(r;tagore tourne le dialogue en monologudigague Socrate le salue et
se retire:

Abstract. The use of several species ad hominemarguments in Plato’s
Protagoras.The work identifies and analyses various speciezgimentad
hominemin Plato’sProtagoras.The leading idea of our study is that Socrates
and Protagoras use these arguments in order taatgdy handle a tense and
demanding rhetorical situation. This situation, eawer, is characterised by
Socrates’ attempts to convince Protagoras of thetfat the latter does not
know ‘excellence’, and therefore should stop teaghhat subject. In answer,
Protagoras rejects this challenge, and thus reie$othe other line of our pre-
sent argument. Here, following George Yoos, wentldiat the entire Prota-
goras dialogue amounts to ‘a rhetoric of compleallenges and responses’.

1| thank Dr. F. A. Soyoye of the Department of Fgmelanguages, Obafemi
Awolowo University, lle-Ife, Nigeria, for translaj the résumé into French. Dr
Soyoye however is not responsible for such alwnatias the editor made
subsequently for considerations of space.
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In this connection ‘the display of social positiptiranscendent affirmation’,
dissociation and theristicos(the ‘master metaphore’) are lavishly used by the
interlocutors at various specific episodes of tebale. The study comes to the
conclusion that Socrates’ ‘rhetorical challengesvdr misfired: Protagoras has
not been convinced that he should change his ‘Wdyemng’ of forty years’
standing, despite argumerasl hominemto that effect. Instead, Protagoras
turns the dialogue into his own monologue, whilecr@tes greets him and
leaves the scene.

Mots clefs:des argumentad hominemla situation rhétorique, I'appel rhéto-
rique, exigence, mode d’existenegéte savoir

Key words ad hominemarguments, Rhetorical situation, Rhetorical appeal
Rhetorical Response, exigencies, ‘way of beingtearknowledge.

1. Introduction

The general perception that Plat®sotagorascomes alive with a sense
of the dramatic seems to have obscured the neakmdfy in specific
terms its rhetorical features. The purpose of phaiser, therefore, is to de-
velop the recognised view that the conduct of agnusin the dialogue
is generallyad homineni These arguments deployed by Socrates and
Protagoras against each other are either impticiexplicit.

There are further 6 sections of this paper exolyidhe Introduc-
tion. The rhetorical situation in which Protagofexls himself is recon-
structed from section 2 to 5, as a backgrounddcstitceeding arguments
and episodes of the dialogue. This situation igadtarised mainly by
Protagoras’ self advertisement as a sophist, S&xrahallenge to Prota-

" Editorial remark the author carries no responsibility for this Estgtranslation of
the abstract: it was made when it was found, inl#s¢ moment, that the author’s
original, English abstract was not available.

2 Guthrie, W.K.C.A History of Greek Philosophyol. iv Plato: The man and his
Dialogues: Earlier PeriogdCambridge, Cambridge University Press, 197528. 2

® Remland Martin has shown how nonverbal displayshsas body movements of
various kinds, can be used to denigrate one’s aamon a debate thereby implicitly
attacking his/her person. See ‘The Implicit Ad Hoem Fallacy: Nonverbal Displays
in argumentative Discourselournal of The American Forensic Associat{@82) 79-
80. | found this paper quite useful in shaping myuights in this essay.
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goras regarding the content of his (Protagoragjatwm, and the soph-
Ist's bid to manage the situation to his advantdge otherad hominem
fallacies arising from the conduct of argumentstapical issues of the
dialogue, are identified through discussion in isect6 and its sub-
sections. The conclusions to the paper appearctioee/, and one thing
noteworthy is that in spite of all heed hominemattacks on Protagoras,
Socrates fails to convince the foremost sophisetonsider his life long
professiofi of teachingexcellenceto the young and ambitious youths in
Greek Society of the"5scentury B.C. enlightenment.

2. Setting the stage: Protagoras’ professional prof ile

At the beginning of the dialogue, Plato highlighi®tagoras’ popularity
and claim to fame. He declares himself a sophishlypunlike the other
wise men of Greek history and legend, who wereseidifraid or ashamed
to do so. Though he is a foreigner from Abderaarthrern Thrace, he has
taught and practised rhetoric for forty years withany harm to himself.
This is in spite of the risks he runs always bynigraway his host cities’
young and promising men, who come to him for pagtructions, from
their indigenous teachers. In addition, he is aldugh to be a fatheto
any person in the audience in Callias’ house. leuntiore, Plato makes us
appreciate the fact that Protagoras is one whaviggible in the display
of his rhetorical prowess and other specialities.

* This is what modern rhetorical theorists call “‘Wafybeing'. It connotes a person’s
(in the case of Protagoras) convictions or dispmsitprior to the influence of
rhetorical communication on him/her. ‘Self-rhetérithat is, the evaluative process
initiated by this communication in him/her inducesconsideration, of his/her
conceptions of himself/herself which make him/hreaisense, wonder whether there
are not better conceptions about oneself h/shel@dpt in the light of the rhetorical
communication s/he has received. See Arnold, Christone’s ‘Wedge’ and Theory
of Rhetoric’,Philosophy and Rhetori20, (2) 1987.

®Prot. 317c.

® DK80A1 shows that Protagoras was the first to eaaee of a hundred Minas. He
was the first to distinguish the tenses of the y&sbexpound the importance of the
‘right moment,” to conduct debates, and to intragwtisputants to the tricks of
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These credentials constitute a kind of statusaly$pfor Protagoras
presents himself to the audience as one who clesriahd basks in the
glow of his fame as a sophist, a wise and accohmgadigeacher oéxcel-
lence The vivid description of the majestic movemenit$ootagoras in
the opening scene of the dialogue shows that hemlgtbelieves in his
status as a wise and famous man but he behaves.so t

However, contrary to Protagoras’ conviction arat tof most of his
contemporaries that he has a good knowledge ofubgects and there-
fore can teach them competently, the reality tihatrges as the dialogue
unfolds, is that the great sophist for all his wisdis an impostor, who
cannot vindicate his pretentions to knowleétigéhus, right from the be-
ginning of the dialogue we are made to see Protéagordanger of carry-
ing an image or reputation, which he may not be abldefend in the
ensuing debate.

Hence on a general level, the whole dialoguertetorical appeal

arguments. He was the first to introduce the Sactgpe of argument, to introduce
the method of attacking any thesis. All these amdenof his rhetorical skills should
indeed make Protagoras popular.

" Remland Martins articulates the view that in debebntext, or in a rhetorical
situation such as described in tlReotagoras status display, that is (literally)
throwing one’s weight around, intimidates an opptane an argument and as such is
a kind of implicitad hominenfallacy. Much of the autobiography, which Protasgor
advertises in this part of the dialogue, falls ithes category. See ‘The ImplicitdA
HominemFallacy,” 79 — 86.

8 It appears that ultimately, the rest of the sdghise implicated in this anticipated
defeat or disgrace of Protagoras. This is, prestyntie whole purpose of involving
Prodicus of Ceos in the analysis of Simonides’ peetm show that Prodicus’ method
of analysing language and its application to téxt¢&s substance but is rather prolix.
Hippias of Elis is also made to expound his themfrgosmopolitanism by showing
himself a supporter gfhysisin the nomos physisantithesis debates, through which
the essence of the noble ideal of cosmopolitaniamnat be determined contrary to
what the sophist obviously thought. Cf. Grube, GRAMThe structural unity of the
Protagoras’Classical Quarterly27, 1933, 203 — 207.

® George Yoos uses the concepts of ‘rhetorical appea ‘rhetorical response’ to
explain what most likely happens to {h&ycheof both rhetorician and his audience in
a rhetorical situation. His definitions and usehese concepts support Charles Arthur
Willard’s position that argument is a process @éisubjectivity of arguers in a social
interaction. For while ‘rhetorical appeal... attemfusalter beliefs or commitments of
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by Socrates to Protagoras himself, to the immediathence in Callias’
house, and by Plato to the readers of the dialoflie.major aim of this
appeal is to make Protagoras and the identifiedeauds, but especially
the immediate one, reconsider his credentialssphist. Protagoras and
his audience respond to this rhetorical appealutiitoall sorts of inter-
change of opinions, ideas and arguments. This papeoncerned with
identifying the features of the rhetorical appéaittSocrates makes in the
dialogue and the responses of Protagoras andghefrine audienc®.

3. The ‘wedging’ operation on Hippocrates

The general feature of the dialogue as a rhetoappeal and response is
replicated in the individual episod&sFor instance, while Socrates and
Hippocrates wait at the gate of Callias’ housetti@rday to break clearly,
Socrates questions the young man. The questioraskesl in such a way
as to test Hippocrates' convictions, his beliefseamlier commitment$
regarding what he hopes to gain from Protagorasisapupil. Much as
these questions are not speeches, they are ndesspmosed to Hippo-
crates in a social interaction, that is, in a dmlative communication — a

audience ... seeks accommodation with others by isgekhange within their
commitments and acceptances’, ‘rhetorical resporeesexplanations that address
audiences as inquirers. They address the curiaditgudiences concerned about
various matters’. See, ‘Rhetoric of appeal and &iebf ResponsePhilosophy and
Rhetoric20 (2) 1987, 107 — 117.

19 See also Charles Arthur Willard, “A Reformulatiohthe concept of Sociology of
Arguments”Journal of the American Forensic Associatibs (Winter 1978) 121 —
140.

19 Plato’s aporetic dialogues are mostly and esdbntiietorical appeals and
responses.

1 For Hippocrates, one may assume, these are thbelieves himself to be an
endowed noble Athenian citizen who aspires to puiie in politics, and that he has
the means to hire the services of esteemed Pratsgaputed to have the skills to
teach peoplarétewnhich in this case is efficiency at managing bmtlvate and public
life. His conceptions of himself are not what thetorical appeals are directed to
change, but his commitments to the public image@pidion about Protagoras. See,
Yoos, ‘Rhetorical Appeal and Rhetoric of Respomsef11.
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discussion. So, the trend of the discussion betearand Socrates con-
stitutes a rhetorical appeal and response. As {Caroold would de-
scribe it, Socrates’ questions as rhetorical appkeale a wedge into
Hippocrates’ consciousness. This is held open Hipatation or self-
rhetoric, and makes it possible for him to consigessible ways of be-
ing'®. In other words,

‘it ...maintains consciousness that he is, but tleatduld be otherwist.

Socrates intends to dissuade Hippocrates from lengokith Protagoras
as a pupil, and in that way encourage him to sefarcan alternative way
of life. Apparently, this is the purpose of Socgatuestions.

Those questions used as the wedging weapons wp#rations do
at the same time suggest to the lad new possibis wh being — he
should rather aspire to nobler things than studyinder a sophist. It is
further suggested implicitly through the questitmst the sophists are an
infamous set from whom not much that is noble ahthsting value, is
expected or can be learnt. Hippocrates should fibrereeconsider his ea-
gerness to be a pupil of Protagoras.

It may be surprising that as the dialogue unfolasthing is said
again of Hippocrates whose request to be introducderotagoras initi-
ated the whole debate in the first place. He neidsks questions nor
makes any comment in the course of the debate.odippes’ silence can
be explained by supposing that the ‘wedging’ qoestidirected at him

12 As Arnold puts it in the paper referred to abd®elf-rhetoric is what holds open

the ‘space’ while ‘temporal vistas’ revealing ‘haing possibilities are contemplated’
His view is that what ‘George Yoos calls rhetohatt appeals...” acts, according to
Henry Johnston, as ‘a wedge between a percipiedt am object of perception’,

creating what Molly Wethermer calls ‘vistas’. Thiene, ‘self-rhetoric... holds open

the space while ‘temporal vistas’ revealing haunfoossibilities are contemplated'.
See ‘Johnstones Wedge and Theory of Rhetoric’2p. 1

13 Given Hippocrates’ awareness that Socrates isksgedo him or asking him
guestions in order to dissuade him from associatiitg the sophist — Protagoras —
and the lad continued to be in ‘collaborative comroation’ with Socrates,
Hippocrates then risks his present ‘way of beiktg.is nudged to engage in a critical
and moral assessment of his present ‘way of beirfggliefs, convictions, aspirations
with a view to maintaining, modifying or abandonisgme or all of them altogether.
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by Socrates achieved the expected results. It appeat by the time the
debate began in earnest, the young man has chamgeand about his
earlier request. He is obviously unable to findvears to the searching
guestions of Socrates during the ‘wedging’ ‘expemth Consequently,
at Prot. 313c, Hippocrates admits the case to be as ®scsays it is: He
has now to ponder on the advantages and disadeasntdgoutting him-
self under the tutelage of a sophist. Apparentligpdcrates has been
saved from risking an association with the soplfst.he has at the same
time listened ‘to a potentially influential oth&r— Socrates who induced,
through questions, ‘a critical assessment of sedf what is heard®. He
subsequently becomes a silent spectator at thealblewveen Socrates
and Protagoras. Soon, Socrates attempts a singldging ‘operation’ on
Protagoras who resists it, and in doing so, getsithiogue under way.

4. Socrates’ challenge to Protagoras

In response to Socrates’ demand that Protagorissthel audience the
subject matter which he hopes to teach Hippocr&estagoras declares
that unlike the other sophists who over-burdenrtpepils with learning
of technical subject8 such as mathematics and astronomy, his curricu-
lum is designed to inculcate in his pupils, ‘theger care of his personal
affairs, so that he may best manage his houseaottalso the state’s af-
fairs, so as to become a real power in the cityPro{. 318ff). This
means that Protagoras’ speciality is teaching @i@@wéte) that is,eubou-
lia or sound judgement.

Socrates challenges Protagoras on this occasishaw convinc-
ingly thataréte as he describes it, is teachable. And againssdphist’s

4 See, Arnold, ‘Johnstone’s ‘wedge’ and Theory oeRhic’ p. 125.
15 Arnold, p. 125.

16 Obviously, Protagoras was depreciating such mestand by looking at Hippias as
he speaks, he uses glances as nonverbal displagsdoiate the man of Elis with this
undesirable, in Protagoras’ view, curriculum in theesence of the audience at
Callias’ house, cf. Remland, ‘The Implicit Ad horam Fallacy’, 79-86.
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claim, Socrates cites three counter examples:

1. That there are no identifiable teachersudte

2. That every citizen discusses political mattershiea Athenian as-
sembly even when he is not considered an expénrem.

3. Moreover, virtuous Athenian fathers seem not abléetch their
sons thosaretai for which these fathers were famous.

The case of Pericles and his sons who could nal éx@olitics and civil
administration like him, is cited as an examiteof. 319).

Thus, the onus is on Protagoras to defend his famdereputation
as the leader and wisest of the sophists. Thisupmably, is Protagoras’
own personal interest in the situatidrHowever, this defense of Prota-
goras’ professional integrityis to be done in the face of Socrates’ public
insistence that there is no viable problem for &gotas to tackle. Socra-
tes’ challenge, which is an exigent in the rhetrsstuation, forecloses it.
However, Protagoras has to surmount this exigentt seems that there
is no need for his profession given thaétethat he claims to teach can-
not be taught.

Socrates in consequence covertly suggests todérais to rethink
his life-long profession of teachirgyéte This is the ‘wedge’ he drives
through Protagoras’ consciousness and persoffal@en that a public

" 1n keeping with Alan Briton’s elaboration of LloyBitzer's notion of exigence in a
rhetorical situation, Socrates’ challenge as ame has both factual and interest
components in that the sophist is challenged togptomself before an assembly of
fellow sophist — competitors, and their admirespexially as the sophists used such
an occasion as described in the dialogue, to rettreir clients and pupils. See Alan
Briton, ‘situations in the Theory of Rhetorid®®hilosophy and Rhetorit4 (4) 1981,
234 — 248.

18 protagoras’ integrity here is not moral. Rathestas Scott Consigny articulates,
the idea of rhetorical integrity, the ability ofetlrhetor, using rhetoric as an art, ‘to
disclose and manage indeterminate factors in r@uetions without his action being
determined’. See his ‘Rhetoric and its situatioR$ijlosophy and Rhetori¢ (3) 145
—186.

9 The idea of ‘wedging’ expressed in this paragréplstill an application of the
views of George Yoos and Carroll Arnold in theirni®already cited at various times
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debate like one in thBrotagorasis both an intellectual and psychologi-
cal contest, and that success in it requires betpdnsights and emo-
tional stability, Protagoras has to resist Socraesdging operation’ on
his (Protagoras’psyche.

5. Protagoras tackles the recalcitrance  ?° of the situa-
tion

Given Plato’s picturesque description of the maestovements of Pro-
tagoras in the courtyard of Callias’ house, exmbithe flamboyance of
his personality just as Socrates and Hippocrat@geait is reasonable to
suggest that Protagoras was poised for a publmayis-epideixis— and
was not really expecting the sort of challengesr&es sprung on him.
He now has to defend himself and show to all amdtiguthat his life —
long profession of teachingréte had not been a ruse after all. Socrates
has just made the situation frosty. Protagorasdaefrost the situation,
make it warm and lively by showing that there awts lof interesting
problems to tackle in the face of Socrates’ en@rgatcepticism designed
to make him rethink the way he had been for upwafderty years. In
other words, in the situation he finds himself,rhast, in order to main-
tain his integrity as a master of speech, ‘tramsftire indeterminaces into

a coherent structuré'.He has to use all the resources at his disposal to
meet the exigence of the situation.

He starts doing this by first of all securing typroval of the audi-
ence to respond to Socrates’ challenge, as headenats, prefers. He
chooses to respond through a myth. This choice tdveshings for Pro-
tagoras in the situation. It shows that he hagarteire of rhetorical de-

above.

20 This word captures the idea of aberrant of factarsidents, in the rhetorical
situation. Thus, consigny sees it as ‘those aspaots orders which the rhetor
discloses through engagement’, which ‘may forcemfhito alter (his) original

strategy’. See, Consigny, ‘Rhetoric and its situdtip. 178.

2L Consigny, p. 178.
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vices from which he selects how to respond, dependn the situation.
Because he can ‘work through... the pragmata of ttuateon’ with a
view to making ‘issues emerge from?ff’he maintains his rhetorical in-
tegrity. This then conforms with what is alreadytum about him — that
‘he was the first to conduct a debate’, and ‘toadtice the methods of at-
tacking any thesis’ (DK80AI).

In maintaining his integrity by displaying his satility in rhetori-
cal art, he also displays his st&fuer he asks the audience: ‘But shall I,
like an old man addressing his juniors recountaio gn illustrative myth?
Or shall | go though an expository discouré&l? appears that Socrates
and others in the audience refuse to be intimidayethis remark, just as
Protagoras resisted the ‘wedging operation’ on hirshort while ago.
Otherwise, the dialogue would have turned out ceffidy than it eventu-
ally did.

Secondly, the choice of response through a my#bles Prota-
goras exhibit the rhetorical technique of ‘the tighoment’ —kairos
(DK80AI). That the mytf® genre is appropriate in the rhetorical situation
described in Callias’ house is shown by the exceincaused by the

22 Consigny, p. 178.

23 Remland discusses this kind of display and evédls itaan implicit ad hominem
fallacy. See his paper cited above.

24 This is George Grote’s translationRtato and other companions of Socratesl.
I, 3 ed., p. 38.

%> Myths can be used by a speaker to quiet an awgliand secure its attention
because myths have entertainment value. When cechpaith the illustrative
parallel, we see that myths suit addresses to lawgdiences because they are
comparatively easier to invent (see, AristoRéet ii.1394ff). In the present case, the
utility of myths is underscored by the fact thagyttconstitute a part of the shared or
collective wisdom of a people’s culture, such as #&thenian culture of the fifth
century B.C. enlightenment. As such, their assuomgtenjoy widespread, acceptance
and high level of intellectual respectability egpélg in a culture, like the Athenian
culture of the epoch, under consideration, undegydransition from orality to
literacy (cf. R.J. Connors, ‘Greek Rhetoric and thensition from Orality’,
Philosophy and Rhetorig9 (1) 1986, 38-65). Either myth or the illustvatiparallel
can be cited always as an authority to drive horpeiat even when the extrapolation
from the moral of one incident to another may bhkiolus.
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imminent clash of two giants of the Greek enlightent — Socrates and
Protagoras. This created a hilarious audienceanhtbuse of the son of
Hipponicus.

Myths generally, and the Prometheus stoiy particular, which
Protagoras embellishes for his purpose on thisssaeausually embody
‘words high in imagery”’ They are almost ‘concrete verbal utteranégs’.
Hence in terms of Dale Hample's discussion of ‘DQalding theory’,
Protagoras’ myth is to be coded verbally, and rhiksly, non-verbally in
the minds of people in the audience. Going bytthe®ry, concrete verbal
utterances are usually coded in both verbal andvednal systems. In
view of this, the myth facilitates Protagoras’ itdeaation with the ma-
jority in the audience who may likely say to theiass: He is one of us,
for he shares the beliefs of our culture as shawtné imageries he de-
ploys in his speech. So, he is really wise and btaghave the truth about
the subjects of debat@.

6. The appearance of more exigencies in the rhetori  cal
situation and arguments of the dialogue

Thus far, Protagoras seems to be in charge oitilntien. But as the dia-
logue shows, at a point in time, he exhibits somssperation, and much
later towards the end, he ceases to answer Soaatstions altogether.
Generally, the latter behaviour of Protagoras glared in terms of his

26 A similar story provides the plot for Aeschylug'atha: Prometheus Boundand
also appears in various forms in several storiesunfian progress from bestiality to
civility found in Greek Literatures. See also, WCK.Guthrie,A History of Greek
Philosophwyvol. lll, pp. 61-79.

2" Dale Hample, ‘Dual coding, Reasoning and FallaciEsirnal of the American
Forensic Associatiod9 (Fall, 1982) 59 —77.

28 Hample ‘Dual Coding’, 59 —77.

29 According to Remland, endeavours by a rhetor &k shis kind of identification
with the audience are implicatd hominenfallacies. It is however mentioned here in
connection with the deployment of the myth by Pgotas at this stage, to show his
dexterity in managing the rhetorical situation.
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inability to follow and participate meaningfully ithe philosophical ex-
plications of issues by Socrates. In my view, whhis may be part of the
explanation it certainly is not the whole of it. lother part has to do
with how the debate between him and Socrates iduziead. Some of the
instances are examined below.

6.1. The metamorphosis of Protagoras’ euboulia

In his revealing paper, Joseph P. Maglishows that the meaning of
arétewhich Protagoras claims he can teach Hippocratdsecoming his
pupil, is not the same meaning with which his megtids. What Prota-
goras claims to impart to Hippocratesar€te or eubouliadefined as ‘the
ability to manage household and city efficienflyHowever, by the time
the myth ends, and as Maguire vividly shifwthere is ‘an obvious
shift... from (the conception of aréte asboulig an amoral managerial
skill at the beginning to the ‘quiet’ moral virtues*?.

In order to appreciate how this transformationuogdt is impor-
tant that the ‘movemerif of terms in that part of the dialogue be traced
following Maguire’s labour$. We can recall that at the on set, and in or-

%0 protatogras... or Plato? II: THerotagoras, Phronesis22 (2) 1977, 103-122.

31 This view that what Protagoras claims to teachr&te conceived as managerial
efficiency is supported by John Poulakos. He shtined the sophists taught or
practised rhetoric as an arttechne See, John Poulakos, ‘Towards a sophistic
Definition of Rhetoric’,Philosophy and Rhetorit6 (1) 1983, 38 — 65.

32 See, Maguire, ‘Protagoras... or Plato?’ p. 105.
33 Maguire, p. 106.

34 Socrates’ remarks in thButhyphrothat he must be greater than his ancestor,
Daedalus, ‘for whereas, he (Daedalus) only madewisinventions to move, | move
those of other people as welEthyphrg 11). Though the remark is meant jocularly
as a reply to Euthyphro’s complaint that Socratexkes his definitions of piety
unsteady, in thérotagoraswe should take seriously Socrates’ ability to m#ke
meaning of Protagorasuboulia‘move’ through operative terms in the debate.

% See Maguire, ‘Protagoras... or Plato? II: Thm@tagoras. Most of the phrases in
double quotation marks in this section of the paperthose of Maguire.
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der to show how Hippocrates’ association with han eanprove the lad,
Protagoras talks of inculcating in heaboulia— ‘sound judgement’ — re-
garding his own private affairs and those of thg-state. Shortly after
this Protagorean declaration, Socrates quicklyniifies euboulia with
‘political expertise’ {echne 3226b), and the ‘ability to make good citi-
zens @gathous politas319a). As the dialogue shows, Protagoras agrees
with this subtle identification.

In addition, ‘political expertise’ which now enpateseuboulia
Is further equated with virtueaféte 319e2, 320a3, 65,cl). However, in
Protagoras’ mytf® we encounter further a triple equation of ternps-*
litical wisdom’ (Sophia 312d5) is equated with ‘political expertise’
(techne 32265), and then with ‘political virtuea(éte 322ef). Conse-
guently, a sense that all these terms are equivaetonveyed without
any warning to the contrary.

Furthermore, ‘political virtue/expertise’ embragithe art of war
(32265), establishment of cities in accordance wébherenacea(dos
and justice dike) (322c2,4,7,d5), is distinguished from ‘technotayi
wisdom’, (32id1,4), ‘expertise’ (32263,321elf), andirtue’ (322d7).
Thereatfter, we finally encounter the equation daflitcal virtue / exper-
tise’ with ‘justice and self control’ dikaiosunesand ®phrosunes
(323a6,b2), which in turn is further equated witlstice and the rest of
political virtues’ (325al). This is eventually id&red with ‘man’s virtue
generally’ @ndros aréte325a2)’

Thus the conclusion is drawn from the precedinglanation that
‘there has been an obvious shift with these sefiegjuivalences from an
amoral managerial skill at the beginning to theiégjumoral virtue and

% plato makes us believe that Protagoras freelyectiis myth himself, whereas this
‘movement’ of meaning of terms conveys the impmssihat it is one of those
devices Plato/Socrates uses to disparage the saphis

3" This metamorphosis agubouliayields the following Maguirean schema: Good
judgement = political expertise = good citizenshipvirtue = political wisdom =
political virtue = Justice and self-control = Justiand the rest of political virtues =
Justice, Self-control and pity. (See, Maguire, &gotas... or Plato? II' p. 105).
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the tranvaluation of virtue itself at the eritl’.
The point really is that in thBrotagoras there are ‘three distinct
levels ofaréte

1. the managerial, moral, level at the beginning t@yoras euboulia)

2. the conventional morality represented by any teqcimeluding
Protagoras, who has no standard beyonddthai of the commu-
nity.

3. the intimations at the end of a moral level relate&nowledge of
an absolute standart.

It is therefore obvious that by the time the delvatdly commences, Pro-
tagoras has been shifted from the first level tglothe second to the
third level of meaning of virtues which require targlard in wis-
dom/knowledge for it to be beneficial to man. Tebake on this by Soc-
rates creates the favourable atmosphere for thieydepnt of furtherad
hominemtechniques, dispositions and arguments by thenhamr inter-
locutors in the dialogue as shown subsequently.

6.2. Argument on the identity of justice and piety (330c-332a)

Perhaps, one way of identifying othed hominenfeatures of the inter-
locutors’ strategies against each other, is toer@Cobb’s° powerful re-
construction of Socrates’ argument especially ie #ection on the
Identity of Justice and Piety laid out thus:

6.2a Justice is something (330cl)
6.2b this thing itself is just (330c5)

% Maguire, p. 122; see al§aot. 356b5.
39 Maguire, p. 122.

0 See, William Cobb, ‘The Argument of the Protagbf@mlogue 21 (1982), 713 —
731: Apart from the numbering which has been diyghtodified to suit my purpose
here, the layout of the argument is Cobb’s.
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6.2c Piety is something (330d2-4)

6.2d Piety itself is pious (330d8-el)

6.2e the parts of virtue are such that the onéeintis not of the other
sort (330e5-6)

6.2f if piety is not of a just sort, it is unjustnd if justice is not of a pi-
ous sort it is impious (331a8-b1)

6.2g Justice is pious and piety is just (331b2-3)

6.2h Justness is the same as piety or it is mostasj and most of all
justice is of the piety sort and piety of the jostsort (331b4-6).

Cobb considers this argument valid. The premisesadmissions Socra-
tes secures from Protagoras throefgncho$'. However, prior to show-
ing how valid it is, he makes the following notewgrcomment:

Socrates shows that the commonly held view exptdessé.2a-2d leads to
contradiction of 6.2e, which is 6.2h... Protagoragnkappy about this. He re-
acts to 6.2h with a vague claim that it seems ho that there is some differ-
ence between justice and piety (331c2-3), but Haassit does not matter, so
they might as well call them the same if Socratest® (331: 3-4). Socrates
vehemently objects to this causal response to &ramiotion among one’s be-
liefs. Protagoras responds by saying that sinceythieg is in some way or
other similar to everything else he supposes jesiind piety are similar, but
he does not think they are the same (331c4-332a4).

Cobb himself recognises that given 6.2f aboveatigeament ‘involves in-

ferring from the fact that something lacks a cerf@moperty the claim that
it possesses the contrary of that propétt¥his is invalid as a general
principle for counter examples can easily be predids he actually does.

41« an elentic demonstration is alenchos the conclusion of which is the

contradictory of a proposition asserted by therlateitor, and the premises of which
are each obtained from the same interlocutor’. $da@n Code, ‘Aristotle’s
investigation of the Basic Logical Principle: whiStience Investigates the Principle
of Non-contradiction?’Canadian Journal of Philosoph¥6 (3) (September 1986),
341 — 358.

“2 Cobb ‘The argument of the Protagoras’, 713 — 731.
3 Cobb, p. 718.
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For instance ‘apples are not pious but neithettaeg impious*.

He also accepts that there is one plausible wayhich Socrates’
argument at 330 can fail: The property in questi@y be inapplicable to
the object, implying that deficiency of an objenta particular quality
does not amount to the presence of the contrany. iMoreover, there
could be a neutral position between the contraopgrties such that if an
object does not possess one, it does not therelay meyossesses the
contrary’™

In spite of this, Cobb contends that Socratesraemi here is not
fallacious, and inconsequence asserts, withoueecil that

“Socrates’ inference is not subject to eitherlodge failures and hence not in-
valid'*®,

He secures the validity of Socrates’ argument wighclaim that it

‘depends on the definition of ‘piety and of ‘jusic. it is plausible to take as
operative some general definitions as the followdegved from ordinary us-
age of the terms: ‘piety’: means doing what thesgagdprové&’ or ... acting
divinely, that is, in accordance with those valudsch are of eternal signifi-
cance*®

‘Justice’. means maintaining a proper order amdnggs, that is in ac-
cordance with true valé® On the basis of these ordinary definitions, he
then concludes that ‘given such rather vague dafimg, Socrates’ argu-
ment is valid’ for ‘in order to attack his premis&otagoras would have
to hold positions which outrage the average citizefl

4 Cobb, p. 718.
> Cobb, p. 718.
¢ Cobb, p. 718.

"t is noteworthy that in PlatoButhyphrg Socrates rejects this definition of piety as
extrinsic. What he requires of Euthyphro is animnsic definition. So it is improper
for Cobb to use it to make Socrates’ argument éPttotagorasvalid.

“8 Cobb, ‘The Argument of the Protagoras’ p. 718.
9 Cobb, p. 719.
*0 Cobb, p. 719.
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This manner of making Socrates’ reasoning validbgctionable
for the simple reason that Socrates ‘demands dgutareyorous, and
critical assessment of traditional views and ... hmldelenchosthe ra-
tional examination of beliefs rather than their enarticulation, as the
only hope of becoming better persohsHence premises articulating tra-
ditional views, which Socrates rejects, cannot beduto legitimise his
argument.

Guthrie’s? forthright assessment of the argument is preferabl
Cobb’s animated defence. Guthrie shows that Sacrnases an eristic
method of argument against Protagoras: ‘He (Sogyatees this (with
6.2e above) by the typically sophistic device cfgamting an adversary
with crude ‘either — or’ alternative... and by whatusually called a con-
fusion of contradictories with contrarié$’

In continuing the debate, Socrates in additionta/émfoist on Pro-
tagoras the assumption that the above ‘either -albernative (as 6.2f
shows) is exhaustiv&,for Socrates maintains that going by Protagoras’
admissions here, ‘piety will not be just nor justipious, and so justice
will be impious and piety unjust. But then, Protesgoprotests and count-
ers that, ‘otherness does not exclude all simylamitd that even contraries
have something in commoR’

Socrates apparently notices that this is a credib]ection and thus
abruptly and inconclusively cuts off that directiohargument rather than
allow Protagoras a chance to examine the mattdreurwWithout any fur-
ther hint that a change in the debate is immin®atrates instantly intro-
duces the argument on the ‘identity of wisdom aelf&ontrol (332a-
333b) as a transcending claftbecause it ‘moves the focus of discussion

>1 Cobb, p. 713.

>2 Guthrie, W.K.C A History of Greek Philosophsol. IV p. 232.
>3 Guthrie, p. 222.

> Guthrie, p. 224.

% Guthrie, p. 226.

%% According to Suzanne Mecorkle, ‘a transcendingntlis a superordinate claim
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or argument from a specifically challenged statenmera different state-
ment’.

These abrupt movements of Socrates with the sutrjatter of ar-
guments can throw even an experienced uskaiobs like Protagoras off
balance, and as such, the abrupt changes in thenargs are implicitly
ad hominemMoreover, Guthrie also notes that earlier onh@ tlebate,
Socrates in questioning Protagoras ‘brushed akieentportant lessons
of Protagoras’ speecl! which then in my view facilitated the bridging
of terms that resulted eventually in the metmorpghos Protagoraséub-
oulia. Protagoras, no doubt, notes all these meanderin§e®aatesand
fencing with arguments in the rhetorical situation.

6.2.1. Further ad hominem features of the debatedentity of justice
and piety
Given the inherent weakness of 6.2e and 6.2h irableye argument re-
garding the ‘Identity of Justice and Piety’ Socsateeasoning therein is
invalid. But an invalid argument is not necessaadyhominemThere is,
therefore, the need to give more details abouathébominentharacter
of the progression of argument thus far.

The issue between Socrates and Protagoras inaloguk is: What
Is virtue? Is it of one or many essences? Socraiefubt sets the theme
of the argument squarely under the topic of ‘oneyhaUnity — Plural-
ity’ dissociation®® Thus he requests Protagoras

which alters the immediate point of contention... trenscending claim evokes a
break in the progression of argument on a certiaiimcby moving the focus from a
specifically challenged statement to a differemiteshent’. See, ‘The Transcending
claim as a strategy of Pseudo — Argumedturnal of the American Forensic
Association 17(Summer 1980), 11-17.

" Guthrie,A History of Greek Philosophol. IV, p. 222.

%8 Dissociation is a strategy whereby an arguer gtterto break up an idea into two
concepts: one which will be positively valued by tudience, and the other which
will be negatively valued. This task is accomplghiarough the employment of
philosophical pairs one of which is wusually consgde metaphysically,
epistemologically or ethically superior to the atHa dissociation, the arguer seeks to
persuade by arguing that of his chosen philosophigair for instance,
‘Appearance/Reality’, his own chosen philosophidefinition represents the real or
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‘... tell me truly whether virtue gréte] is one whole, of which justice and
temperance and holinease part; or whether all these are only the names of
one and the same thing’ (329).

Socrates does this apparently for two reasons:gds the dissociation as
a bait for Protagoras believing that he would cleotb® second term in
the dissociation in accordance with the populamaé the nature, that is,
physisof virtue @réte which as a sophist, is a view Socrates belieges h
shares and expects him to affirm on this occasti@mce the bait is aad
hominemstrategy against Protagoras as a sophist. In ubmglissocia-
tion, Socrates appears to have also assumed tthattwhis elenchoscan
be a veritable tool for tripping up Protagoras iguanent. This is espe-
cially so as he (Socrates) can, if he wants, usel@nchogo argue on ei-
ther side of a subject/question, although thiegarded as a speciality of
the sophists.

Incidentally, Protagoras in his response to thosr&tic strategy
quickly merges the dissociation into a contradittible maintains ‘the
gualities, that is, justice, temperance, holiness the parts of virtue
which is one’ (328§° This move elicits Socrates hostile reaction as
pointed out by Cobb. In that way therefore, Protagaejects the bait of-
fered earlier by Socrates and deliberately buitds his response a rhe-
torical tensiorf* Its purpose is to enable him show that he caacktany

true instance of what is being sought. That ofopigonent is now cast in the bad light
as illusory. See, Edward Schiappa, ‘Dissociationtie arguments of Rhetorical
Theory’, Journal of the American Forensic Associatih(Fall 1985), 73-81.

9 Emphasis added, not in the original text.

% cf. The Eleatic (Zeno’s) argument that a unit itodection cannot have parts else it
ceases to be a unit but a collection of units (gee€l). With this and other similar
arguments Zeno highlights the absurdity inherethépluralistic stand point of those
deriding his master’s (Parmenides) Monism and dgolus from it about the nature of
reality. That Protagoras on this occasion was tmiathis type of argument is
testified by the Fragment that says he was thenioveof The Antilogue See
Diogenes Laertius ix, 55.

%L william Cobb in the paper already referred to ahds therefore not correct when
he says that Protagoras does not appreciate tlsgoriem his answer at 328 in
maintaining that one is many. Cobb himself doescoosider the rhetorical import of
Protagoras’ answer.
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thesis’ (DK 80A1) and consequently, win the argutmen

Socrates in turn sets out to redirect the trajgodd the argument
along this line: virtuedréte is one. Hence, his next question:

‘Are they parts... in the same sense in which montise and eyes and ears,

are parts of a face, or they are like parts of gahich differ from the whole
and from one another in being larger or smalle?8(3

The suggestion here is that virtue is of one ess@rat as gold. Its parts
can differ in size and dimension but never in essen

Protagoras seems unimpressed by the said suggedtis accep-
tance of it can make him lose the advantage ofrlie¢orical tension.
Given the contradiction he created earlier on,thads a chance of win-
ning the debate by arguing (alternately) with eqoadency on either
sides of the subject: ‘virtue is one and many’ (B#€ 80a20). So, he
merely restates his position: ‘They are relatedrte another as parts of a
face are related to the whole face’ (329d). In suppf this position, he
denies Socrates’ next suggestion that once a pé@sra part of virtue
(aréte say piety, he in consequence possesses theRedber he main-
tains that ‘many a man is brave and not just argusl not wise’ (349d).
Armed with these suggestions, Protagoras setsirtbeof his own de-
fence. He can go ahead to argue that virtue isnefassence and almost
In the same breath that it is not, given that & parts — an epideitic rheto-
rician’s pattern of debate. These moves by therlodetors aread
hominem Protagoras attacks Socrates and dodges his aquests an ex-
pert inmaieuticmethod, while Socrates attacks Protagoras asidaitp
cian or as a wrangler in argument. It is notewqrtimywever, that each
time, Socrates determines the topic under whichrtagter at hand is dis-
cussed.

The debate on identity of virtues further exhilmtge notable fea-
ture. Socrates uses an analogy the import of wshaluld not be lost on
us. At 330 the face — virtuar€te analogy in respect of their parts is very
clear. Rhetorical theorists have identified twoeypmf analogy or meta-
phor. These are the master and pupil’s metapfidrise use of the former

%2 The master's metaphor is used by a rhetor (masted, in the present case,

128



Ad hominemarguments in Plato’®rotagoras

by a discussant shows his superiority in the condfiargument. The
analogy at 330 is a master’'s metaphor.

The significance of using it prior to the debatetbe ‘Identity of
virtues’ is that Socrates literally puts Protagdrahkis ‘requisite’ place as
a neophyte in argumentations who should be spodifirden the simplest
of intellectual desserts in order not to strain fleslgling mind. Thisad
hominemmaster’'s metaphor deployed at this stage in thatdefurther
enables Socrates to show dominance which in additidiis determining
always the topic under which the issue is to beusised, allows him to
claim covertly a superior position to Protagorathie debate.

6.3. The debate on the identity of wisdom and self-control (332a-
333b)

Even while trying to argue for the identity of wisd and self-control or
temperance, Socrates is in a rush. He howeverttiiestablish the pre-
ferred identity between wisdom and self-controlngsiwo basic argu-
ments. The first one, which creates the appearahee problem when
there is none, plays with abstract nouns in thievehg way:

1. Foolish actions are done by folly and temperatemastby temper-
ance.

2. That is done strongly which strength, and that Wwhie weakly
done by weakness do.

3. That which is done with swiftness is done swifdpd that which is
done with slowness, slowly.

Socrates) to explain to an audience (who lacks nstateding, Protagoras in this case)
something, which the rhetor understands. The miastextaphor then has no heuristic
value to its creator (Socrates in this context3intply represents the rhetor’s effort to
clarify meaning for someone.

On the other hand, the pupil’'s metaphor repressan attempt by the rhetor to
express a hypothesis based upon what he feelsdveskit is a unique expression of
meaning, which the creator himself cannot, at laagihe moment comprehend in any
other terms. The creator invents the metaphorderoio explain something to him as
well as others. See, James R. Wilcox and H.L. Ewbafnalogy for Rhetors’
Philosophy and Rhetorit2 (1) (Winter, 1979), 1-20.
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4. That which is done in the same manner is done bys#me, and
that which is done in an opposite manner by thesipe. (3325

The objection to this kind of argument is that pisssa (1-3) and the con-
clusion (4), are all contrary to experience. Fa@tance there could be a
temperate action that is clearly foolish: A fatiadro gives money repeat-
edly to his incorrigible gambler-son might have pemately created do-
mestic peace in his family, but at the same tinaigbly continued to
encourage his son to perdition. Secondly, therestmomg things created
by weak actions or processes. Rocks are formedtbgreveak molten
magma or the weak process of sedimentation; thefaetr is a strong
physical manifestation of inert deliberations anecidions of politi-
cal/military leaders. Further counter empirical mypdes can be cited for
the other premises.

In this regard, Guthrie remarks,

‘we do not normally ask for agreement to stateméms it is by self-control

that the self-controlled are self-controlled, ttmbe performed weakly an act

must be performed with weakness, and that in geaeta done in the same
manner are done by the corresponding agetfcy’.

Socrates second ‘argument’ in this section hirggethree incoher-
ent statements:

1. Everything has one opposite or contrary

2. Wisdom and temperance as parts of virtue are dissitoth in
themselves and their functions

3. Folly has two opposites: wisdom and temperance)(333

These three propositions are admissions of Pragagevhich do not co-
here with one another. The only way to remove tloeherence between
them is that in keeping with (1), it has to be gt in (3), Socrates sug-

®3 This is Benjamin Jowett’s translation in fato, no. 7 in the seriesGreat Books
of the Western WorlBncyclopaedia Britannica Inc, 3printing, 1989, p. 226.

% See GuthrieA History of Greek Philosophyol. iv, p. 226.

130



Ad hominemarguments in Plato’®rotagoras

gested, wisdom is the same as temperance.
It has been pointed out that no. 1 above is a dogimch is viti-
ated by the realization that

‘non-X need not be contrary to X but may eitheiaban intermediate point on
the same scale or belong to an entirely differategory®.

It is noteworthy that Protagoras reluctantly agreeso. 3 in the argu-
ment at 332, and we notice that he does not bathezise an objection,
possibly because he knows that Socrates in therengiuengages in sole-
cism, and being himself the master of solecism EK8UA28 testifies,
Protagoras may have chuckled and reluctantly aliosecrates have his
way instead of chasing shadows. In the case ddrtipement at 333, Soc-
rates does not allow Protagoras any chance to exarni Rather, with
this abrupt comment: ‘Protagoras... we must finish itiquiry and not
faint’, he initiated a new argument for the identitf justice and self-
control (333b), which also acts here as a transograddaim essentially.

In view of the abrupt endings of the two precedilgpates on the
‘identity of justice and piety’ (330c-332a) and the ‘identity of wisdom
and temperance or self-control’ (332a-333b), iteasonable to suggest
that Protagoras notices that on one occasion weride of the argu-
ment may have favoured him (330c-332a) in view iefdnedible objec-
tions, it is cut off by Socrates. On the other coma (332a-333b), he is
not even allowed a breathing space to examine rijpgngent. So, he is
gradually convinced that in this rhetorical sitoatiSocrates exhibits
dominance, which is an index of power in a rhetdrgstuation. It is thus
another way of telling one’s adversary, ‘I am matllectually at par with
you as | can do with the argument what | préféFhis sort of disposition

% Guthrie, p. 226.

% In a private discussion, Professor J.T. Bedu- Aiidormed me that the Greeks
regarded Socrates and Protagoras to be intellgctaalpar with each other, even
though Socrates nowadays is regarded as supetétieatually to Protagoras. This is,
apparently, a modern sentiment which does not taitiz this expressed confusion
regarding the inventor of Socragtenchos‘in spite of much discussion, there is no
certain answer to the question whether Socrateslaleed theslenchofrom methods

already used by the sophists like Euthydemus, en &rotagoras, who influenced the
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Is regarded in rhetorical theory, according to Rerd| as an impliciad
hominentallacy.

6.4. Protagoras’ treatise on the relatively of goods and his quest
for respite (Prot. 334)

In pursuance of Socrates’ identification of Justioel temperance, he en-
deavours to make Protagoras admit that the ab$plutexpedient is
good: ‘when you say, Protagoras, that things indigye are good, do
you mean inexpedient for man only, or inexpedidtdgather? And do
you call the latter good? The sophist rejects this view that the abso-
lutely inexpedient could by any means be calleddg@md instead deliv-
ered a treatise on the relativity of goo@sat. 334ff). Thereafter, one of
the exigencies of the rhetorical situation of thedabue appears: Socrates
threatens to leave because, according to him, salshort memory and
cannot follow Protagoras’ long speech. He demahnadsRrotagoras, who
boasts of expertise in both long and short speedieaild rather adopt
the latter for this occasion.

Few things can be said about this exigent in thext of the rhe-
torical situation under discussion. First, going3mncrates’ remark at 333
that ‘I thought that Protagoras was getting rufféed excited, he seemed
to be setting himself in an attitude of Wiyt seems that Protagoras as
an experienced debater, consciously creates tleel modgent in order to
give himself respite in the tense rhetorical sitratin this regard, the
exigent widens the circle of debate by bringingiher sophists into the
fray, in an attempt to resolve the exigent andabgrcontrol any further
recalcitrance of the situation. This attempt, dyaald sundry, at control-
ling the recalcitrance naturally gives Protagorase respite in the in-
tense debate context of tReotagoras

development of sophists’ argumentative methods’e, S4.D. Rankin, Sophists
Socratics and Cyni¢gNew Jersey, Barnes and Nobles books, 1983, p. 22.

%" Prot. 334; Jowett’s translation ilato, p. 50.

% Jowett, p. 50.
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Secondly, Protagoras as a master of the oppontiomeent —kairos
— sees the exigent as such, and consequentlyhsepisode to draw at-
tention to Socrates’ unfair debate rules. Theseirec(Protagoras to use
only the question and answer method. He theretarends Socrates

‘... many battle of words have | fought, if | had lesked the method of

disputation which my adversaries desired, as yontwae to, | should have

been no better than another, and the name of Praisgvould have been no
where®®,

In analysing Simonides’ poem (339-347) Socratesanak long speech
after the manner of the sophists. He thus outlgighblates his own rules
against making long speeches, and nobody in theermeel calls him to
order. This confirms his dominance in the situation

In addition, ‘the reconcilement offered by Socsafgm analysing
Simonides’ poem] is a caricature of the methochtdrpretation given by
the sophists’® So, by the time the debate resumes on the claan th
‘courage is knowledge’ (349d-3516), Protagoras basn sufficiently
disenchanted with a host of implicit, and sometirgglicit ad hominem
fallacies.

6.5. The debate on the identity of courage and knowledge (349d —
351b)

The test of wits proceeds as Protagoras realisg#dhthhas been made to
admit the statement that ‘all the confident areragaous’, whereas his
earlier admission commits him to maintaining ortatt ‘all the coura-
geous are confident'. In view of this he proceaul®ffer areductio ad
absurdumt' of Socrates’ earlier argument to show that ‘coargknowl-
edge’. Socrates secures this identity by pointing oatt tkonfidence

% Prot. 335.
0 Jowett,The Dialogues of Platp. 124.
"1 Guthrie,History of Greek Philosophyol. iv: The Dialogues p. 230.

2 Guthrie, p. 230. cf. Socrates’ example to Mendhia dialogue of same title, that
‘circularity is a figure but not figure:, showingnh that circularity stands to figure as
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and courage are not coterminous but confidenceenas of which cour-
age is only one of two speciés’'The validity of this argument depends
on the assumption that ‘All powerful men are stromdnich is a conver-
sion of a universal affirmative proposition. Acciigl to Guthrie, this
Protagorasteductiois ‘a travesty of Socrates’ argument becausaitds
out an essential step taken in 350b1-c2: ‘But gre@iant may also be
bold, therefore some bold men are not brévét is therefore interesting
that

‘Protagoras leaves this out and charges the omistio Socrates as a

weakness. It is he (Protagoras) who has introdtloedallacy of converting a
universal affirmative proposition, and then foistedn Socrates®.

This move by Protagoras a&l hominemlt is similar to Socrates’ attempt
to foist the ‘either ... or’ alternative absolutely &rotagoras during the
debate on the ‘identity of justice and piety (32%982a).

6.6. The debate on pleasure and goodness (351-358d)

Between 351b and 358d, hedonistic thesis and tteringic calculus are
debated. Protagoras’ view on the question of hetiorand goodness is
however located at 351b3-c7. Donald Zeyl has racocted the argu-
ment of that segment of the dialogue, which can bewhelpful in this
discussioff. In the argument under reference, Protagoras @sviknto
have maintained a number of propositions on thgestibf hedonism and
goodness as follow:

1. Some men live well, others badly.
2. A man lives badly if he lives in distress and suiffg

species to genus Skkeno 74ff.
73 Guthrie, p. 230.
" Guthrie, p. 230.
> Guthrie, p. 230.

® Donald J. Zeyl, ‘Socrates and hedonigPnotagoras315b — 358d’ Phronesis25
(3) 1980, 250 — 269.
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3. A man lives well if he lives pleasantly to the end.

From (2) and (3) Socrates deduces (4) thus: ‘Liyaepsantly is good
and living unpleasantly is bad’. But Protagoraseass to this only as
modified in (5) as: ‘Living pleasantly is good ihe lives in the enjoy-
ment of praiseworthy things’. Now, Socrates link} o (6) thus: ‘Some
pleasant things are bad, some painful things aocel'goa standpoint he
attributes to the common people.

Zeyl's two comments on the direction of the argotabove is
important for us to highlight thad hominenstrategy of Socrates here.
Zeyl maintaindirst, that

‘Protagoras shrunk from accepting hedonism outtrighproposing (5), and

thus would not stand by the implication of his iesrlanswers. So, now,

Socrates has reason to object to Protagoras’ pabmds(5) and the non-

hedonistic view of the relations of pleasant anddywhich it entails as stated

in (6), not because he thinks that (5) and (6)false, but because they are
inconsistent with the sophist's earlier ansWer’

Secondly, Zeyl's position then is that ‘Protagosasacillating be-
tween two views about that relation, a hedonistie ® which his actual
evaluation commits him, and a non-hedonistic on&kvhlone his scru-
ples allow him to accept explicitl{* Thus, in view of Protagoras’ noted
inconsistency and vacillation, Socrates uses Plgasant things are good
in respect in which/to the extent to which they plieasant; painful things
are bad in respect in which/to the extent to whiaky are painful®, in
‘pressing his interlocutor (Protagoras) to be cstesit®.

The point should be made clearly and emphatidhiat anyone
pressing a sophist especially, Protagoras and @®igi be consistent is
arguingad hominemfor in view of their rhetorical principl&s and as

" Zeyl, pp. 253 — 254.
8 Zeyl, p. 254.
9 Zeyl, p. 251.
80 Zeyl, p. 251.

81 See my paper ‘Protagoras’ Homo Mensura Dictum,thadPossibility of Rhetoric’,
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sophists basically, inconsistency is an essemt@ldr disposition in their
profession and practise of rhetoric. The point &leonce and for all, in
their favour, when it is said of Gorgias that he

‘was never at loss for words, for if he speaks chiles he praises Peleus,

then Aeacus, then the god, and similarly in theeadsnanliness, which does
this or that or is of a certain sort’ (DK82B).

Similarly, Gorgias maintained as a rhetorical tdbgt ‘the opposition’s
seriousness is to be demolished by laughter, arghtar by seriousness’
(DK82B12). Inconsistency is also the essence ofaguoyas double ar-
guments, which many of the sophists adopted astanbal device.

Moreover, from 353, Socrates and Protagoras abtgresxamine,
at the instance of the former, the opinion of trenynregarding the rela-
tionship between pleasure and pain.

Now, in view of the noted disparaging remarks tfidiades — son
of treachery and partisanship — at 348 which Sesratcepts made Pro
tagoras ashamed, this section on hedonism and gesdmd the way the
argument there — in is conducted, is asbhominemProtagoras is in-
vited to participate in examining the popular opmion the question of
pleasure and pain, only to be ridiculed in the pssc He is surreptitiously
taken as one of the many, even though he seents reslise it.

The absurd conclusion drawn from this discussiehsas ‘a man
should do what he knows to be evil when he ought Ibecause he is
even overcome by good...” and other statements lilsedne in that con-
text, are really logical jabs at Protagoras inghese of examining popu-
lar opinion. The centrepiece of tla@ hominemargument here is that
Protagoras like the ignorant many talks of hedantstlculation without
realising that such a calculation requires a st@hdd measurement and
knowledge of it. Protagoras like the ignorant pagel is not even both-
ered to acquire such a standard and knowledge.

Philosophical Transaction (1), Research Communications, 1999 13-20.
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7. Conclusions

The tripartite audience of tif&rotagoras as observed at the beginning of
this paper, include Protagoras himself as Socratéstlocutor, the as-
sembly in Callias’ house, and we the modern readietke dialogue. In
terms of its features, the dialogue is basicalhetorical appeal and re-
sponse in whiclad hominemstrategies and arguments are generously de-
ployed.

The appeal is directed, in the first instancePtotagoras urging
him to reconsider the basis of his claim to wisdomd fame. He sees this
as a genuine challenge and as a consequencetemiarhetorical re-
sponse to meet it. This response is seen espeitidlig myth and speech
on the relativity of goods, believing up till thesdussion on the hedonis-
tic calculus (351b — 353d) and slightly beyondhtat the argument has
been earnestly pursued. However, it gradually besoatear to him that
the conduct of the arguments in the dialogue hiathalwhile beerad
hominemn various ways.

In the first instance, there is the subtle ‘wedgaperation’ by Soc-
rates on Protagoragsycheand personality. In addition, the salient as-
pects of his myth are brushed aside, and as a @oesee, his idea of
virtue (aréte)aseubouliais forced, through unfair bridging techniques to
assume a moral connotation. Based on this, theteleloa ‘identity of
virtue’ is foisted on him, and even when he assentiebate it, th&opics
are surreptitiously changed from dissociation whasedouble — argu-
ments and other rhetorical techniques should ee®@fE, to that of ‘Iden-
tity’ under which Socratielenchoss quite efficacious.

Second, Socrates has used the eristic methodotb lpm (Prota-
goras) to accept that the ‘either-or’ alternatimeauntered in the debate
on the ‘Identity of justice and Piety’ (330c-332&)exhaustive. Socrates’
use of transcending claim against Protagoras s ads hominem for
without notice, he changes abruptly from the deloateidentity of Jus-
tice and Piety’ (330c — 332a) to that on ‘identitfy Wisdom and Self-
control (332a — 333b).

Third, Socrates’ deployment of the explanatoryrtie: face’ mas-
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ter's analogy portrays Protagoras as a neophyt@rgomentation, and
thus demeans his intellectual ability. Moreovergi@tes’ use of Solecism
during the argument on the ‘identity of wisdom aedf control’ is meant
to divert Protagoras to a red herring of debatimgtiver ‘act done in the
some manner are done by the corresponding agénklgwever, Prota-
goras, himself a master of solecism, notices #ye @and neglects it.
Protagoras as an experienced discussant and arrm&stiee opportune
moment’ tries a fewad hominemnstrategies against Socrates. His status
display in choosing to address the audience asrgitihrough a myth is
one example. Another is his merging of the dissvaaopic of ‘one —
many’ into a contradiction during the debate on ‘tdentity of Justice
and Piety’.

In addition, Protagoras presses Socrates soré¢ Ippidelivering a
long speech on the relativity of goods, therebyigasing recalcitrance in
the rhetorical situation characterised by Socratedair debate rules.
This recalcitrance gives the sophist some resfiit@idens the circle of
discussion by bringing into it other members of thalience who en-
deavor to control the said recalcitrance by prawgibn Socrates not to
abandon the discussion.

Furthermore, Protagoras foists on Socrates tha&cjabf convert-
ing a universal affirmative proposition at the deban the ‘ldentity of
Courage and Knowledge’. Finally, Protagoras’ suspanof cooperation
towards the end of the dialogue when he convinoasdif, that the soph-
ists as a class, are the objects of ridicule indiaéogué&®, is one way of
managing an unfavourable rhetorical situationhlt tvay, he turns a de-
bate into a monologue thereby allowing an overaesabpponent to run
himself out.

It can be said that given the foregoing, Socratestorical appeal
to Protagoras does not succeed as it did in the aislippocrates who
appears to have reconsidered his aims and intentidms ‘ways of be-

82 Guthrie,A History of Greek Philosophol. IV. p. 226.

8 In making this point it is supposed that Protagas an experienced and intelligent
arguer engages himself in Carroll Arnold’s ‘seléttric’.
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Ing’. Nevertheless, Socrates’ appeals ‘opened’d@aias’ consciousness,
and this wedge is maintained by debate in the rivalcsituation much as
‘self-rhetoric’ would have done in the absence mfoljective rhetorical
situation.

However, Protagoras’ possible realization thatwiele debate is
a pun on him and his colleagues makes him declirez@nsideration of
his ‘way of being’, contrary to Socrates’ expeaati For Protagoras, it
has been a credible and worthwhile existence wischvident in his
achievements and life-style. Apparently, no furtbegument is neces-
sary, in his view at this stage, to prove it. Sokheps quiet as a way of
indicating that Socrates’ rhetorical appeal to Faited to achieve its aim.
This possibly explains the complements the intemioics pay to each
other at the end of the debate.
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Abstract: Four problems with Barry Hallen’s analytic experiments in Af-
rican philosophy. Barry Hallen’s two classics of African philosoph$nowl-
edge Belief and Witchcraf{subtitled: Analytic Experiments in African
Philosophy and The Good the Bad and the Beautiftdsulted from a nine-
year cross-cultural work that began in 1970 amdwgYoruba of Nigeria. In
the field, Hallen relied on the expertise of sel/&@ubaonisegunmasters of
medicine) to analyze the meanings of key Yorubatepological and ethical
terms underscoring the criteria governing theirrectr usage. In the two
books, Hallen compares the criteria governing tireect usage of some of the
Yoruba terms with those of their supposed Englighivalents, drawing sev-
eral, significant philosophical and cross-culturderences from the compari-
sons. A self-proclaimed analytic philosopher, Halteescribes the method he
employs in the two books as ‘conceptual analysislight of this method, the
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work in terms of such ‘virtues’ of analytic philgsoy as clarity, validity, rele-
vance, and consistency.

Résumé:Quatres problémes qui s’attachent aux expérimentatins analy-
tigues que Barry Hallen a conduites en philosophiafricaine. Les deux
classiques de la philosophie africaif@owledge Belief and Witchcraft (dont
le sous-titre était : Analytic Experiments in At Philosophy et The Good
the Bad and the Beautifule Barry Hallen résultent de neuf ans de reclaesrch
effectuées a partir de 1970 chez les Yoruba durligEn la matiere, Hallen
s’est appuyé sur I'expertise de plusie@sisegun(maitres de la médecine)
pour comprendre les significations des principamnes épistémologiques et
éthiques yoruba afin de mettre en évidence legrestde leur bon usage. Dans

! Currently, Barry Hallen is Professor and Chaithe Department of Philosophy &
Religion at Morehouse College in Atlanta, GeorgldSA. Before settling at
Morehouse, Hallen taught for several years in variNigerian universities. His work
in the general area of African philosophy includiese books as well as numerous
articles.

© 2008the author(¥ QUEST: An African Journal of Philosophy / Revue Africaitie Philosophie {SSN 1011-226

for reprinting, anthologising, reproduction, sulpg@ns, back issues, submission of articles, amdtibns for authors: http:/iww.quest-journal.net



Kibujjo Kalumba

les deux ouvrages, Hallen compare les criteressagt I'utilisation de cer-
tains termes yoruba avec leurs supposeés equivaardaglais et aboutit a des
résultats significatifs tant au niveau culturel guélosophique. Se définissant
comme un philosophe analytique, Hallen qualifie oen« de l'analyse
conceptuelle » la méthode qu'il utilise dans segages. A la lumiére de cette
meéthode, le but principal de mon article est deeféa critique de quatre as-
pects importants de son analyse au regard dedusvede la philosophie ana-
lytique telles que la clarté, la validité, la peetnce et la conséquence.

Key words:aesthetics, African philosophy, conceptual anajyspsstemology,
ethics,onisegun

Mots clefs :I'esthétique, la philosophie africaine, I' analysenceptuelle,
I'épistémologie, I'éthiquepnisegun

Introduction

Barry Hallen’s two classics of African philosopi¥nowledge Belief and
WitchcraftandThe Good the Bad and the Beautif@sulted from a nine-
year cross-cultural work that began in 1970, amibvegYoruba of Nige-
ria? His research project consisted mainly in analyztmg meanings of
key Yoruba epistemic and ethical terms and compatiiwse meanings
with those of their supposed English equivalemntsthe process, Hallen
ended up drawing several significant cross-cultadl philosophical
conclusions. The overarching goal of his projecs ¥eaintroduce some of
his findings into the Nigerian university curricady whose philosophical
content was then dominated by British analytic gdobhy, ‘so that the
“problems” and “topics” of academic philosophgould become more
relevant to a Nigerian student body.’ (2000: 5)letal2000: 7) claims to
have received his original inspiration from the waoif the English phi-
losopher J.L. Austin, the founder of ordinary-laage philosophy. A
self-proclaimed analytic philosopher, Hallen (192@; 40, 2000: 35, 38)
describes the method he employs in the two booksoaseptual analy-
sis.’” In light of this method, the main purposetiut essay is to critique

2 Knowledge Belief and Witchcraftas co-authored with J. Olubi Sodipo. But for the
sake of simplifying subsequent references to thliekbl will treat it as Hallen’s
single-authored work.
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four important aspects of his work in terms of stdhues’ of analytic
philosophy as clearness, consistency, validity r@helyance. This type of
critique is not only germane to the type of phijoiser Hallen is it is also
a safe tool for someone like me who lacks eveni@easicy in the Yoruba
language. Let those knowledgeable of Yoruba langwel culture carry
on the more substantive critical engagements ofeHal work that are
based on direct language interpretation and arsalyst me proceed with
the four criticisms.

1. Lack of clarity regarding the extension of the f irst
criterionof Imo

Hallen’s main task in Chapter 2 Khowledge Belief and Witchcra#t to
undertake a four-tiered comparison of the meanoighe English epis-
temological terms ‘know’ and ‘believe’ with thosd their supposed
Yoruba equivalents, which, according R.C. Abrahamistionary of
Modern Yorubaaremo andgbagbq respectively. Hallen (2000: xiii) re-
fers to this ‘most venerable of Yoruba-languagediaaries’ as ‘the es-
tablished translation manual’ (etm). The comparisofour-tiered in the
sense that he compares the meanings of these ivggbahe levels of
their references, their objects, the criteria gowey their correct usage,
as well as their sources. In specifying the meanwig'’know’ and ‘be-
lieve’, Hallen relies especially on the works chdeng English-language
epistemologist Keith Lehrer, Rodney Needham, artdl. Rrice. He bases
the meanings of the Yoruba equivalents on the apalpf some twelve
onisegun(master of medicine) of thEkiti region of Yorubaland, who
were regarded as wisest by both other membersofghofessional soci-
ety (theegbg as well as their clients. In this section | widlcus on the
criteria governing the correct usage of the terkmow’ andmog, since it
as at this level of meaning and with these two setinat Hallen’s analy-
ses and comparisons entail the most significanéseoniltural and phi-
losophical results.

Hallen (1997: 45-50) regards ‘knowing that’ as‘tihost common’
variety of knowledge and proceeds to identify w® tleast controversial

143



Kibujjo Kalumba

criteria or necessary conditions as truth and belieat is, where S is a
person and P is a proposition, S knows that P ibitlys true that P and S
believes that P. After adducing several direct gtions from theonise-
gun, Hallen concludes that th@nisegunarticulate two necessary condi-
tions for imo (the noun form ofmg). The first one isri or visual
perception. ‘The person who claims fm mustliterally have seen the
thing himself.’ (1997: 66)The second condition &i okon the witness-
ing of the perceiverskorf (etm: heart and mind or apprehension) that
what is perceived isoto (etm: true, truth). That is, ‘As well as seeing the
thing first-hand, one must also comprehend whatisseeing and judge
that one has done so...” (1997: 61)

It is the first condition ofimo, ri, that, according to Hallen, ac-
counts for the precise difference in meaning betw&aow’ andimo.
Whereasri leaves no room for anyno derived from second-hand infor-
mation, the conditions of ‘knowing that’ do. Conseqtly, some infor-
mation that qualifies as knowledge can fail to duafor imo. For
example, the average American knows (from secomd-isaurces) that
George Washington was the first President of thieedrStates. But he or
she cannot be said toothis ‘fact,” since he or she cannot be in a positi
to witness it. According to Hallen, the Yoruba gystof thought rele-
gates all second-hand information to the levabbagbo(the noun form
of gbaghg, the second-best epistemic status.

The criteria that define the respective extentamd interrelations between

imo and igbagbo stipulate that any experience or information whishnot

first-hand, personal, and direct must by definitiath under the heading ad-
bagbao The sense afjbagbomay therefore be paraphrased as ‘comprehend-

ing, and deciding to accept as possible...informatiat one receives in a

secondhand manndmao...andigbagba..together exhaust all the information
that human beings have at their disposal. (2000: 17

% The emphasis is added.

* Is it ‘okon’ or ‘okan? The former is used throughoKnowledge Belief and
Witchcraft the latter is used througholibe Good the Bad and the Beautiful

® Hallen (1997: 64) analyzegbagboas a conflation ofjba (etm: agree) angbo
(etm: hear) and paraphrases its sense as ‘agréeiagcept what one hears from
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Even though Hallen (1997: 84) claims that the megmaf igbagbodif-
fers from that of ‘belief’ he does not give a anibe for igbagbocompa-
rable tori that sharply distinguishes the meaning of one feom that of
the other. Can information that passes for behdftb pass foigbagbq
or vice vers& This question cannot be answered by referentallen’s
texts alone. What | find most puzzling though is tact that after taking
the criterion ofri to imply that ‘there is virtually no margin femo that
has not been empirically confirmed’ (1997: 72), |[elalproceeds to pro-
vide two contexts in whichmo does not involvéditeral visual perception.
The first context pertains to introspection theosekinvolves insight. Let
me elaborate.

According to Hallen (2000: 43, 51, 82) a persos pavileged ac-
cess to his or her motives and feelings througlospection as a result of
which he or she can be said to knawo| something about his or her
characterigva). Hallen supports this claim by invoking the woxfsthe
onisegunaccording to whickan individual carmo if he or she is an en-
emy to another person.

It is only the person himself or herself who cammkn(mo) [introspectively]

whether he or she is an enemy...to any other peBsrause if a person could

know who their enemies...are, they would do as mipassible to avoid

them, but the mind of an enemy...may be very darKid¢dit to identify,
much less access]. (2000: 82)

This quotation provides us with a clear caséaf that does not involve
r in the literal sense of the term. | say this, lnseain his exposition of
the Yoruba concept of the seihi§ or emi), Hallen (2000: 50) attributes
introspection, not to the sense of sight,with its physical components,
but to a faculty of the self callage inu But according to Hallen (2000:
89-90) the object of introspection, the self arsdfatculties, is not physi-
cal. Hence introspection has no physical componeytgirtue of either
its object or the faculty responsible for it. THere it must be distinct
fromri.
The possibility ofimo by introspection evokes several questions

regardingi as one ofmo’s criteria. Isri necessary for all casesiofo? If

someone.’
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so, theonisegunust quoted by Hallen are using the tamo incorrectly.
But who would expect the wisest of the wise exprtgoruba culture to
make this sort of error in the context of articilgtthe criteria that gov-
ern the correct usage of a small set of termsititdddes this very term?
Is ri perhaps only required famo claims pertaining to things that are dis-
tinct from the subject’s self? If so, then one wersdwhy Hallen did not
see the need to make this restriction explicitlgaclin his two major
works.

Claims ofimo by insight evoke similar questions and puzzlement.
Hallen takes thenisegunto attribute insight to a special faculty of the
emi, calledoju inu. According to a direct quotation from tlo@isegun
there are some people knownagswho, by virtue of their more powerful
oju inu, are capable of acquiringio of things that are beyond the scope
of the sense of sighti,.

As some people are more powerful...than others, smtakir intuitive insight

(oju inu) is more powerful. There will be two [eyes] outsidnd two inside.

We call themaje.” You see...that he or she will be more powerfuhtisame-

one with [only] two [two eyes...]. Some people canddwn here and may

know (mo what is happening down there [on the other sideth®

town]... Their intuitive insight ¢ju inu) may be seeing other places. We call
then ‘aje.’ (2000: 93)

As was the case with introspection, th@ the onisegunattribute to the
aje in this passage cannot be said to involve litardy virtue of either
its objects or the faculty responsible for it. Mighbe the case that is
only required forimo claims of ordinary people and that extraordinary
peoples’imo claims, such as those of thge, are exempt from this re-
quirement? If so, Hallen does not give a clear statemenhisf éxemp-
tion in his two main texts?

® Even though conventionally translated as ‘witdieallen (2000: 86-97) rendefaje’
into English as ‘intellectual.” He attempts to de¢hgtogize theaje and proceeds to
regard them as human beings with superior inteligeand ability. Thenisegun
guoted by Hallen claim that, unlike ordinary huniteing who have onemi theaje
have two. It is not exactly clear from the textugb if the number is literal or
metaphorical.
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2. Classification of information acquired by infere nce

Judging from the above-quoted passage in whicheHakplains the dif-
ference betweeimo andigbagbq all information that is not acquired di-
rectly should be classified agbagbq even if the acquisition of the
information in question involvas in some indirect manner. It is puzzling
then to see theniseguncalling imo some information that by Hallen’s
admission (2000: 67) is acquired by inference. Adig to theonise-
gun

If you are doing ... what is good... they will say yocinaracter iva) is

good... If you are doing what is bad ...they will sayuy characterifa) is

bad... They know rf0) your characteriya) from the way you behave...
(2000: 41)

The biggest problem with classifying mso information that is acquired
by inference from what is directly visible to whatinvisible is that the
classification undermines what Hallen regards asigaificant cross-
cultural consequence of timao/igbagbadistinction. Let me elaborate.
Hallen (1997: 72-73, 2000: 13-19) contends thatexplicated by
the onisegun the imo/igbagbodistinction puts a critical check on the
hasty generalizations about traditional people inyellectualist,” like
Robin Horton. Horton (1967) argues that there s¢riking similarity be-
tween traditional people and theoretical scientisecause both groups
seek to explain the visible world in terms of theisible world. Horton,
however, observes a two-fold difference betweentti® groups. The
first difference is one of medium of explanationh&eas, traditional
people’s explanations are in terms of the behaviagyods and spirits, a
fact that makes their explanatory beliefs religimentists’ explanations
are in terms of the behavior of such theoreticétiea as atoms, particles,
and so on, making their explanatory beliefs ‘theoat’ The second dif-
ference is one of attitude toward the explanatalelbs. According to
Horton, traditional people see their religious éfslias constituting a re-
vered, closed system that must be accepted umdiytend passed on un-
changed from generation to generation. Accordingdooton, empirical
testing is alien to traditional people for whom egling to the ancestors
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Is the only known form of justification. In conttasiorton contends that
scientists regard their theoretical beliefs criticas always open to revi-
sion through further empirical testing.

Hallen’s contention is that Horton’s generalizatis contradicted
by the case of the Yoruba. According to Hallen,ithe/igbagbodistinc-
tion in the language of these traditional peoplggests that they don't
revere their religious beliefs to the extent sugggedy Horton. Since the
Yoruba acquire their religious beliefs from oradition, which is a sec-
ond-hand source, they cannot accord them the Higipestemic status of
imo. Instead, they relegate these beliefs to the |leapestemic status of
igbagbq the status of information that one agrees to #cas possibly
true. As for the alleged lack of criticism and enwgal testing, Hallen
says that th@mo/igbagbodistinction suggests that the Yoruba treat criti-
cally all beliefs acquired from oral tradition (lnding all religious be-
liefs), as merely hypothetical, until they are fied by first-hand
observation.

What was said to be distinctive about African dratlitions was the relatively
uncritical manner in which they were inherited frtime past, preserved in the
present, and passed on to future generations... @idem for this...portrait
of the African intellectual attitude toward tradhi is that it is contradicted by
the manner in which the Yoruba emplgo’ and‘gbagbo’ in discourse. If
my grandfather tells me that he knows the recipeafpotent headache medi-
cine (that he in turn learned from his grandfatlaen) teaches it to me-this ex-
change of information would still be on the levéligbagbq of secondhand
information. | could not be said to haweo of this medicine as medicine until
| myself had prepared it, administered it to son@gg@nd witnessed its cura-
tive powers... [A] tradition deserves to remain alitian only if it proves ef-
fective... Until this has been proved in a direct gmetsonal manner its
empirical status can be no more than hypothetsmahething that may possi-
bly be true (or false) and therefore must be clhssegbagba (2000: 19)

Hallen’s critical check on Horton’s generalizatisould be beyond re-
proach if all traditional Yoruba acquired all theeligious beliefs from
the secondhand source of oral traditions. Yet iftblois right, and Hal-
len does not oppose this particular aspect of lewg; there are tradi-
tional Yoruba that acquire at least some of theligious beliefs by
inference from what they perceive directly. Anisegunmight, for ex-

ample, acquire by inference a religious belief akBuaertain ancestor in
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the process of diagnosing the cause of an unusul tash. In general,
any creative traditional thinker may, by observesmgme puzzling phe-
nomenon in the visible world, infer any number angral religious
statements about the spiritual world as the beslaeation for it. Since
the onisegunclassified asmo information about the invisiblemithat is
inferred from observations of visible behaviconsistencyvould require
the onisegunto use the same appellation iofo regarding information
about the invisible spiritual world that is infedrédrom observations of
visible phenomena in the physical world. If my alvsdéion is plausible,
then some traditional Yoruba, indeed some of th& H@nkers among
them, revere some religious beliefs as known trgths entailsooto or
truth). This consequent clearly undermines Hallenscism of Horton.

3. An unwarranted inference

Hallen contends that the high epistemic status kedye and truth enjoy
in English-language culture is due to the fact thath concepts are more
than personal.

‘Information that is labeled ‘knowledge’ and ‘trubecomes so, in principle,

for anyone. Knowledge and truth thereby transcehd personal, the
subjective, and assume the cloak of universal{000: 20)

In contrast, Hallen argues thamno’ and ‘ooto,” the supposed Yoruba
equivalents of the two English terms, necessanlyplve a personal ele-
ment that makes them ‘veer markedly toward theesive.’ (2000: 20).
Hallen is careful not to deny the Yoruba an objextotion of truth. His
sole point is thabotoinvolves a personal element and that

‘in Yoruba discourse...it has not been possible enidy a single term that

conveys a truth that is more than personal, thaicla¢s to propositions or
things independently of whoever happens to be épang them.” (2000: 28)

The personal element tmo is obviously due to the criterion af Hallen
bases the personal elemenbtio on its criteria as well, which he states
formally as follows:
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Ri + eri okon//ootoandooto //ri + eri okon.(1997: 62)

Assuming thabotois a necessary condition iofio, as the latter’s second
criterion seems to suggest, and assuming furtfzrtiie first and second
criteria ofimo are together sufficient for it, the first (sufecit) condition
of ootocan be justified by the following simple formagament:

1. Imo OJ ooto
2. Ri + eri okonJ imo

3. .. Ri + eri okon ooto.

It is, however, the second (necessary) conditioootd that is directly re-
sponsible for its alleged inability to shed thesosal element, and Hallen
uses the following words of tfeisegurto justify this condition:

It is ootothat this motor vehicle stands here. If peopletkay the motor vehi-

cle does not stand here, you will say that youyass own eyes to see it - that
it is ooto. You should not have two thoughts. (1997: 62)

As they stand in translation these words of dinésegundo not
logically support what Hallen claims be the necessandition ofooto.
Since theonisegunuseri in this passage to justifyoto, the most that is
derivable from it is thati is a sufficient condition foootg, a claim that
makes perfect sense in the case of veridicafrankly, | find it hard to
believe that Hallen failed to notice thisn-sequitur’ But, given the cen-
trality of the concept of truth in any cognitivessgm, | find it even
harder to believe that Hallen chose to base thenimganf ooto solelyon
one three-sentenceuotation. Couldn’t Hallen argue, though, thao
andooto are so intimately related that since the formeésubjective’ the
latter must be ‘subjective’ as well? This sort ojianent might be im-
plicit in the following (rhetorical?) question. ‘ino arises from a subjec-

" Might knowing the lead question that elicited trEsegun’sresponse throw some
light on how Hallen was sold on to thisn-sequitu? It might. Unfortunately, though,
Hallen has not published his lead questions. Adogrtb Mike Reynolds, one of my
best African philosophy students, failure to pravithese questions is the biggest
problem with Hallen’s project.
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tive base, does it make sense to couple this agpeotperience with a
translation of ‘botd’ — “truth” - that in English usage implies, abe all,
intersubjective agreement?’ (Hallen, 2000: 22) Ngwis that this ques-
tion cannot only answered in terms of the specdlation that exists be-
tweenimo andooto. If, as we have seen abowto is regarded as no
more than a necessary condition ifoap, then the subjectivity amo can-
not be used as sufficient evidence for the suly@giof ooto.

4. The relevance of Quine’s indeterminacy thesis of
radical translation

Chapter 1 of Hallen'Knowledge, Belief and Witchcraft devoted to an
extended discussion of W.V. O. Quine’s Indetermynélesis of Radical
Translation. A behaviorist, Quine denies abstragammngs to verbal ex-
pressions and accepts only empirical meaningsjghateanings that can
expressed in terms of immediate physical stimudnggquently, Quine
classifies all verbal expressions into two groupsservation sentences
and standing sentences. Observation sentences iserafirthose verbal
expressions whose meanings can be readily expré@ssedns of physi-
cal stimuli, that is, meanings that can be taughémsibly. Standing or
theoretical sentences, in contrast, are such tigdt tneanings cannot be
taught by ostension as those meanings are notilo@sler in terms of
immediate physical stimuli. Quine contends thangfations of standing
sentences from one language into another areytotaleterminate. That
IS, given any translation of a standing sentendadffarent, equally plau-
sible translation of that same sentences is alwagsible, and there is no
conclusive way to determine which one of the coingetransiations is
the correct one. This obtains because neither efcttmpeting transla-
tions can be put to a discriminating empirical .téstcontrast, Quine ar-
gues that translations of observation sentencedbeatcomplished with
some level of determinacy, since at least somé&@fcbmpeting transla-
tions can be ruled out by reference to immediatgsichl stimuli.
Roughly, this is the Indeterminacy Thesis as sunredrby Hallen.
Hallen’s interest in the Indeterminacy Thesis stdnom the fact
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that a big part of his project consists of comparihe ‘meanings’ of
Yoruba epistemic and ethical terms with those efrteupposed English
equivalents. Since the Yoruba meanings are proposezfms of verbal
expressions, such as Hallen is concerned that translations of these ex
pressions into English might turn out to be ind®ieate, making these
translations unreliable bases for his desired coispas. He addresses
this concern as follows.

Focusing on the level of criteria and objects fo key epistemic
terms mo and gbagbq Hallen (1997: 81-84) argues that a significant
number of the verbal expressions representing genings of these two
terms at these levels are observation sentencaseGoently, he con-
tends that their translations into English are isigifitly determinate to
serve as stable bases for his cross-cultural cosqpe: As examples of
the relevant verbal expressions that he regarddssrvation sentences,
Hallen giveri, the first criterion ofmo and the objects aho which he
takes to be ‘propositions’ and ‘experiences’. Rdgay gbagbqg Hallen
cites its criteria of ‘absence af and ‘what one is told’ as well as its ob-
jects, such as, ‘oral tradition,’” ‘formal educatiocand ‘book information.’
| have argued elsewhere that none of these vexpatgsions that Hallen
regards as observation sentences are observatignses in any recog-
nizable sense of the term. Take for example. If it is translatable as
‘visual perception,’ then it refers to a complexogess whose meaning
cannot be taught ostensibly. And | don’t believeakes much sophistica-
tion to realize the ‘theoretical’ nature of the megs of Hallen’s other
verbal expressiorfs.

Hallen (2000: 183) acknowledges my critical disoois of his
Knowledge, Belief and Witchcrafgiven his awarenessf my criticism,

It is surprising to see that, in subsequent warklen continues to treat
his translations of the meanings b and gbagboas if they were im-
mune to the Indeterminacy Thesis. It is even marprssing to see that in
The Good the Bad and the Beautifeven though Quine’s name is men-
tioned several times (e.g., pp. X, Xiii, and 42),effort is made to give

8 See Kalumba (1996: 154).
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empirical meanings to any of the involved Yorubhicl or esthetical
terms. Did the Indeterminacy Thesis lose its rateeafor Hallen’s pro-
ject? If not, he needs to explain why he stoppedyrg about the em-
pirical content of the project’s key Yoruba terms.

Conclusion

| share the conviction underlying Hallen’s projtwit

‘the systematic analysis of ordinary...language usageAfrican cultures can
prove to be of fundamental philosophical value O2QL)

| also believe that the conclusions of his analgiperiments, so far, are
very significant, though, as he himself has admittecomplete’ (1997:
85). My hope is that the critique presented in @ssay will contribute to
the completion of Hallen’s worthy project. If my sdyvations are plausi-
ble, the work ahead will require revisiting Hallsroriginal data, or even
conducting fresh research. This seems to be theway precision will
be gained on the extensionrof and convincing support be adduced for
the criteria ofooto. It will also require coming to terms with theaeance
of the Indeterminacy Thesis. In all likelihood, skeeendeavors will call
for a modification of some of Hallen's current csesultural conclu-
sions?
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The eclectic scientism of Félix Guattari

Africanist anthropology as both critic and potentid benefi-
ciary of his thought

Wim M.J. van Binsbergen'

Abstract. Félix Guattari's scientism: Africanist cultural ant hropology as
both critic and potential beneficiary of his though (Le scientisme de Félix
Guattari: L'ethnologie africaniste comme critique aussi bien que bénéfi-
ciaire potentiel de sa pensée).ooking at Guattari's work (often in combina-
tion with Deleuze’s) from the cross-roads of phoplky and cultural
anthropology, this article sets out by situatinga@ari within the contempo-
rary awareness that the subject as a construpe@fie in time and place. The
subject produced by late-capitalist technocratiiedy faces specific predica-
ments which Guattari’'s work helps us to identifydgrartially remedy. Guat-

! | am indebted to my colleague Henk Oosterling, Whmught me to Guattari’s work,
and who together with S. Thisse was the inspiriditoe of a collection on Guattari,
Chaos ex machina: Het ecosofisch werk van Félixt@tap de kaart gezeRotter-
dam: Instituut voor de Studie van Filosofie en Kuii®98), in which a highly trun-
cated Dutch-language draft of the present artichs wcluded. Many of the themes
discussed in the present argument have been mtessesely treated in my Rotter-
dam inaugural address: van Binsbergen, Wim M.J91%Culturen bestaan niet’:
Het onderzoek van interculturaliteit als een op@&ien van vanzelfsprekendheden
Rotterdam: Faculteit der Wijsbegeerte Erasmus Usitest Rotterdam, Rotterdamse
Filosofische Studies XXIV; a greatly revised angh@xded English version of which
was published as: van Binsbergen, Wim M.J., 20CRJtures do not exist’: Explod-
ing self-evidences in the investigation of intetatality’, Quest: An African Journal
of Philosophyspecial issue on language and culture, 13: 37-ddd in: van Binsber-
gen, Wim M.J., 2003Intercultural encounters: African and anthropologidessons
towards a philosophy of interculturaliterlin / Boston / Munster: LIT, ch. 15, pp.
459-524; and most recently in van Binsbergen, Wird.M2007, ‘The underpinning of
scientific knowledge systems: Epistemology or hegeim power? The implications
of Sandra Harding’s critique of North Atlantic sacee for the appreciation of African
knowledge systems’, in: Hountondji, Paulin J., &g, rationalité, une ou plurielle
Dakar: CODESRIA [Conseil pour le développement aleecherche en sciences so-
ciales en Afriqgue] / UNESCO [Organisation des NagidJnies pour I'éducation, la
science et la culture], pp. 294-327.
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tari favours an aestheticising over a scientifiowledge paradigm, in a bid to
deprogram such schizogenic effects as modern disjgentails. This ren-
ders his use of language and concepts kaleidosemplidrings it close to that
of New Age. His eclectic, and playfully superfigigoetic appropriation of
domains of knowledge especially addresses the alasarences and mathe-
matics, but also extends to anthropology, and thenemains remarkably al-
terising and dated. Yet, despite these negativatgohis work is of great
positive significance for anthropology today. Ifesé us a rich and liberating
perspective on identity and globalisation, virttyalnd the culture of capital-
ism; it helps us to develop an anthropology of nmaning, of violence, and
of the subconscious. It points the way to a pogeh®nic aesthetics of an-
thropological field-work. In general, its insistenon deprogramming / reterri-
torialisation leads to a re-evaluation of art aswial factor for the future, but
— besides art — also implies an intercultural foleanthropological knowledge
production. Even so, the argument situates itsel field of tension between
the idiosyncratic, ludic liberation advocated byaBari, and the collectively
managed formats and methodologies of knowledgeugtaxh, on which sci-
entific truth claims depend, also in anthropology.

Résumeé:Le scientisme de Félix Guattari: L’ethnologie afri@niste comme
critigue aussi bien que bénéficiaire potentiel de as pensée.Cet article
considere I'ceuvre de Guattari (souvent en comhinagec celle de Deleuze)
du point de vue de l'intersection entre la phildsepet I’ ethnologie. Il com-
mence par situer Guattari dans le cadre de lamotatemporaine qui déclare
le sujet comme une construction qui est spécifidals I'espace aussi bien
gue dans le temps. Le sujet qui a été produitgaotiété technocratique du
capitalisme tardif rencontre des défis spécifiqgas I' ceuvre de Guattari
nous aide a identifier et, partiellement, reméd&uattari favorise un para-
digme esthétisant sur un paradigme de connaissanestifigue — et comme
ca il vise a déprogrammer les effets schizogéniguetiqués dans la subjec-
tivité moderne. Par conséquence de cette tendaticétisante, sa langage et
ses concepts deviennent kaléidoscopiques, et geipgnt quelque peu a ceux
du mouvement ‘New Age’. Son appropriation écleatigat ludiguement su-
perficielle, de domaines de savoir se dirige surtmx sciences naturelles et
mathématiques, mais s’ étend aussi vers I’ ethimml@g dans ce cas-la elle est
remarquablement altérisante et datée. Néanmoirdégihde ces points néga-
tifs, son ceuvre a une grande signification posipeer I'ethnologie d’ au-
jourd’hui. Il nous offre une perspective riche ibtatrice sur l'identité et la
mondialisation, la virtualité et la culture du dafisme ; aussi, il nous aide a
développer une ethnologie du non-sens, de la welest du subconscient. Il
nous indique la route pour un esthétique post-hégémue des recherches de
terrain anthropologiques. En général, son insigtasur la « re-territoriali-
sation » (le processus d'étre déprogrammé) nouduiba une réévaluation de
I'art comme facteur décisif pour le futur. Mais part de I' art — il aussi im-
pligue une rdle interculturelle pour la productida savoirs anthropologiques.
Ce qui n’ empéche pas que I'argument se situe darthamps de tension en-
tre la libération ludique idiosyncrasique telle quepagée par Guattari, de
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I'un coté, et, de I' autre coté, les formats ethmoéblogies de la production du
savoir — formats et méthodologies qui sont géadectivementet sur lesquels
se basent toute déclaration, toute réclamatiored&\scientifique.

key words: scientism, Guattari, Deleuze, cultural anthropologgradigm,
schizogenesis , modern subjectivity, New Age, psetnatural sciences, al-
terisation, objectivation, exotism, globalisatiairtuality, culture of capital-
ism, non-meaning, violence, subconscious, hegemdigld-work, art,
methodology, kaleidoscopics

mots clefs:scientisme, Guattari, Deleuze, ethnologie, paradigschizoge-

nése, subjectivité moderne, New Age, poétique nseie naturelles, altérisa-
tion, objectivation, exotisme, mondialisation, wvatité, culture du capitalisme,
non-sens, la violence, subconscient, hégémoniberelse de terrain, art, mé-
thodologie, kaléidoscopique

1. Introduction: The historicity of subjectivity

Since the 1960s post-structuralism has constitilteanain form of Con-
tinental philosophy, and after the initial succes®errida, Foucault and
Lyotard, the last two decades have seen the rif@ae of Giles Deleuze
(1925-1995) and the psychiatrist-philosopher F8@iattari (1930-1992)
— who published several major books togetheélix Guattari, on whom
we shall concentrate in the present argument, mneagitbated in a fairly
unique field of tension defined by:

. therapy

. Marxist-orientated political engagement and astiv

. theory (notably the theory and analysis of syrapand finally
. art

In this way Guattari has taken very seriously themon dream of Marx-

2 Deleuze, G., & Guattari, F., 197R'Anti-Oedipe: Capitalisme et schizophrenie, |
Paris: Minuit; English tr. 1977Anti-Oedipus: Capitalism and schizophrenidew
York: Viking Press; Deleuze, G., & Guattari, F.8D9Mille plateaux: Capitalisme et
schizophrenie, |l Paris: Minuit; English trA thousand plateayxtr. B. Massumi,
Minneapolis: University of Minneapolis Press, 19&rd, written earlier but pub-
lished much later: Deleuze, G., & Guattari, F., 1,.99u’est-ce que la philosophig?
Paris: Minuit.
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Ist intellectuals in the 1960s-1980s, — a dreanriagpto the responsible
and relevant union of theory and praxis, of theocaétsocial analysis and
a concrete research praxis which would automayitedia political praxis
at the same time, and in which the reductionisttsbmings of the Marx-
ist approach to symbols would be overcome.

What most inspired Guattari to the elaboratiohisfideas on these
points was the therapeutic environment of La Bardar Paris, France.
Largely a creation of Guattari in the first plate Borde was (and in
some respects still is) a laboratory for the exation of freedom, depro-
gramming, for breaking out of schizoid compulsiepetition — all of
them hope-inspiring achievements which Guattao ed€ognises more in
general in art and in other creative forms of ‘neterialisation’. There-
fore, an extensive description of what Guattaristdered essential in La
Borde provides us with a key to his thinking on theaning of creativity
in the present era:

‘Social ecology and mental ecology have found peged sites of exploration
in the experiences of institutional psychotherdpgm obviously thinking of
the clinic at La Borde, where | have worked fooad time; everything there
is set up so that psychotic patients live in a atienof activity and assume re-
sponsibility, not only with the goal of developiag ambience of communica-
tion, but also in order to create local centrescfutective subjectivation. Thus
it's not simply a matter of remodelling a patiensgbjectivity — as it existed
before a psychotic crisis — but of a productsan generis For example, cer-
tain psychotic patients, coming from poor agrictdtubackgrounds, will be
invited to take up plastic arts, drama, video, music., whereas until then,
these universes had been unknown to them. On ter band, bureaucrats
and intellectuals will find themselves attracted raterial work, in the
kitchen, garden, pottery, horse riding club. Theamant thing here is not
only the confrontation with a new material of exgmien, but the constitution
of complexes of subjectivation: multiple exchangesveen individual-group-
machine. These complexes actually offer peoplergé/@ossibilities for re-
composing their existential corporeality, to get olitheir repetitive impasses
and, in a certain way, to re-singularise themsel@eafts of transferenéep-

3 As a psychiatrist, Guattari here specifically ref®transferencebetween client and
therapist as a central tool, but also a main stungidlock, of psychoanalysis. In
transference, the inner conflicts of the clientsaggively appear as if embodied by
the person of the therapist, and vice-versa. Whiliar with such transference as a
therapist (and indeed, as a patient), in my infaercai-philosophical critique of
cultural anthropological fieldwork | have used ttencept in a modified way: arguing
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erate in this way, not issuing from ready-made disiens of subjectivity
crystallised into structural complexes, but froncraation which itself indi-
cates a kind of aesthetic paradigm. One createsnmadialities of subjectivity
in the same way that an artist creates new forom fthe palette. In such a
context, the most heterogeneous components may tearéirds a patient’s
positive evolution: relations with architecturalasp; economic relations; the
co-management by patient and carer of the differeators of treatment; tak-
ing advantage of all occasions opening onto thsidetworld; a processual
exploitation of event-centred ‘singularities’ — eything which can contribute
to the creation of an authentic relation with ttieen. To each of these compo-
nents of the caring institution there corresponageeessary practice. We are
not confronted with a subjectivity given as in ifsbut with processes of the
realisation of autonomy, or of autopoiesis...’

Central in Guattari's work is the reflection on gdtivity, and on the his-
torical processes that produce, contest and sulgjuaydojectivity. He de-
fines subjectivity as:

‘The ensemble of conditions which render possibkdmergence of individ-

ual and/ or collective instances as self-referémtxastential Territories, adja-
cent, or in a delimiting relation, to an alterihat is itself subjective’’

With Deleuze, with Foucault (vis-a-vis Guattari dairmes both unmistak-
able distance, and considerable kinship of tholghtind incidentally
also with Lyotard even though the latter is not tieered by Guattari in
this connectiorf,— Guattari demands attention for thenrhuman (‘ma-

— mainly with reference to the details of my oweldiwork in various parts of Africa
— that what the fieldworker reads into the hostietgcand culture, may also be
saturated with transference in the sense that shers tempted to subconsciously
project inner, often infantile, conflicts onto thests in his or her field interaction
with them, and in the subsequent, written analg$ithe society and culture under
study.

* Guattari, F.Chaosmosis: An ethico-aesthetic paradigmBains, P., & Pefanis, J.,
Sydney: Power Publications, originall@haosmoseParis: Galilée, 1992, p. 6f.

® Guattari,Chaosmosis.c, p. 9.

® Cf. Guattari, F., 1994,es anges d’hiver Paris: Barrault Bernard, p. 207f; Guattari
in interview, as quoted in: Stivale, C.J., 1993attnatic/Machinic: Discussion with
Felix Guattari (19 March 1985)Rre-Text: A Journal of Rhetorical Theory4, 3-4:
215-250.

" Elsewhere Guattari does mention Lyotard, notaliene the former takes a distance
from the latter’s characterisation of the postmadewndition; cf. Guattari, F., 1989,
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chinic’) side of subjectivity. This non-human sidé subjectivity lies,
among other things, in language and in the massam&diattari’'s em-
phasis on this point contains an obvious lessorttiural anthropology,
which (on the basis of a philosophically under-gsatl conception of
man as is endemic in that branch of social scieterg)s to overempha-
sise the constructability, the nature of being twased, of culture, and
the volitional dimension of the formation of patternn individual behav-
iour® However, beyond language and mass media, Guatemtifies
capitalism as the main force working on subjedfivitfor capitalism pro-
duces a highly specific form of subjectivation whis subservient to
capitalism; we shall come back to this below.

Typical of Guattari’s work as a post-structuralbst-modern phi-
losopher is the awareness tlia¢re can be no privileged position from
which the philosopher (or the empirical researcHer, that matter) sur-
veys the world and obtains authority for his or peonouncements he
opposite position is implied in systematic philos@gs and in dominant
paradigms within mainstream disciplines of empiricesearch — their
edifices of theory, method and consistency areaat fneant to constitute
such privileged positions, as a basis for scientifuth claims. Much of
the charm of Guattari’'s work resides in his essdlgtunpretentious, yet
egotistic and pedestrian, idiosyncratic positionimgwhich he poetically
uses the results of scientific work while makirghti with all method and
paradigmatic control (on which these scientifiautes claims to truth yet
wholly depend). For a critic this has worrying imegkions, for whereas
the critic’s field of expertise and erudition wouldplicitly appear, to
himself, as a privileged position from which to pasdevastating judge-
ment on Guattari, a more congenial reading of #itef's work would
tend to evaporate such authority, and reduce tiieatrencounter to a

Cartographies schizoanalytiqueRaris: Galilée, p. 56; cf. Lyotard, J.-F., 1919,
condition post-moderndParis: Minuit. On the many parallels between Bydts and
Guattari’s work especially in the period of thedats collaboration with Deleuze, see:
Oosterling, H., 1996Door schijn bewogen: Naar een hyperkritiek van daofobe
rede Kampen: Kok Agora, pp. 562, 586.

8 Guattari,Chaosmosis.c, p. 9.
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strictly personal, idiosyncratic duel between aatagts who have no
other claim to validity than the ephemeral papgers of their verbal con-
structs; as if they were divine tricksters in comimaAfrican or Native
American folktales. This would be an adequate dedim of the present
critical encounter, if only the choice of weapomsl ahe definition of the
rules of criticism were entirely left to one of ttvo combatants, to Guat-
tari. Both impressed and irritated by Guattari’'srkyand with consider-
able sympathy for the overall post-modern philoscgdhposition he
represents, | have attempted to steer a middlesepum which my own
professional experience as an anthropologist andtarcultural philoso-
pher is not so much taken as a privileged positooh,as a more or less
arbitrary vantage point from which to interrogataaari's work, with-
out the pretension that in this way | could artesome valid final judg-
ment. It is in line with this self-positioning thatwill find much that is
wrong with Guattari’s treatment of anthropologyt yell conclude my
discussion by pointing out the several ways in Whaathropology could
benefit from Guattari. Even so, the entire argun@&tiates itself in a
field of tension between the idiosyncratic, ludizekation advocated by
Guattari, and the collectively managed formats amethodologies of
knowledge production, on which scientific truthiaola depend, also in
anthropology.

2. Between natural science and the poetics of magic
Guattari’s ‘scientistic’ style of writing and think ing

For Guattari (and in this respect he is an expooéntodern Freud criti-
cism) the psychoanalytical schemas as presenteHrdyd are merely
human inventions, and not the revelation of obyectcientific facts.
These schemas introduce new ways of generatingierpes. Guattari
also sees his own psychiatric explorations, his ¢sahmizo-analytical
mappings’, not as scientific theory but rather ssags indicative of one
of the many possible forms of the interaction bemvtéhe human creative

® Guattari,Chaosmosis.c, p. 10.
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mind and the surrounding world:

‘Just as an artist borrows from his precursors emutemporaries the traits
which suit him, | invite those who read me to takerejects my concepts
freely.”?

This means that the main thrust of Guattari’s wgs is not primarily sci-

entific, but in his own wordsthico-aestheticfor which | propose to sub-
111

stitute the ternscientistic’.
‘My perspective involves shifting the human andigbsciences from scien-
tific paradigms towards ethico-aesthetic paradigit's.no longer a question
of determining whether the Freudian Unconsciougher Lacanian Uncon-
scious provide scientific answers to the problefite psyche. From now on
these models, along with the others, will only lbesidered in terms of the
production of subjectivity — inseparable as mudniithe technical and insti-
tutional apparatuses which promote it as from timepact on psychiatry, uni-
versity teaching or the mass media ... In a moreige way, one has to admit
that every individual and social group conveysoma system of modelising
subjectivity: that is, a certain cartography — cosgd of cognitive references
as well as mythical, ritual and symptomatologiagerences — with which it
positions itself in relation to its affects and argipes, and attempts to manage
its inhibitions and drives:?

Guattari goes very far in choosing an aesthetigisnstead of a
mainstream scientific paradigm. For in the purstiihis essayist type of
intellectual production, he employs, of all possilliterary material, a
genre of scientising writing, full of formulas, dimms, schemas, ma-
trixes etc. The result is disconcertingly hard tstidguish from the lan-
guage of New Age. For Guattari the elementary gadiof physics, the
remotest galaxies and the Big Bang hypothesis,titotesjust as obvious
subject matter for his nervous, compelling, kalsmipic, incessantly ar-
gumentative style of discourse, as the violent svahthe Square of Di-

19 Guattari,Chaosmosis.c, p. 12.

1 The suffix ‘-istic’ is often used as an intensiharker, indicating that the entity in

guestion displays to an excessive degree the ghaahcteristics indicated by the ad-
jective, e.g. ‘sociologistic’, i.e. ‘not allowinghg other explanation but a sociological
one’. In my own usage here, however, the suffixveys an aestheticising, decontex-
tualised caricature of the original, in this cafenodern world-wide science.

12 Guattari,Chaosmosiso.c, p. 10f.
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vine Peace, Beijing 1989, or the Eastern Blocktjgsliof the sometime
American President Ronald Reagan. As we see, Guptidosophises
for topicality rather than for eternity — and tagdity rapidly gets stale.
His scientism consists in that he employs the lagguand imagery of
science, not because these are supposed to repgessnimpersonal and
lasting truth, but because, aesthetically, theylpce seductive language
that is, at the same time, inspiring to action. Ppbet of knowledge, for
Guattari, is not that it coincides with truth bhat it indicates the road to
freedom.

Personally | have a considerable problem with dadguage use
full of natural scientific, philosophical and patial names-droppingwith
Incessant kaleidoscopic effects. Such languagehasdor me the same
combination of on the one hand forbidden, almdstinous fascination,
and on the other hand overt rejection and disgssthe language of as-
trology — whose history and worldwide distributibrhave studied in-
tensely over the last two decades in the contex t#rge comparative
and historical research project intended to helpsingate prominent Af-
rican forms of divination. Both forms of languagseuconstitute some
sort of pornography of science.

Nonetheless we must be conscious of a huge diiterevhich lim-
its the comparability of today’s astrology and tgdanatural science to
the extent to which the latter is being appropddig Guattari. The sur-
prisingly massivE production of astrology in the North Atlantic regi
today is rightly called ‘pseudo-science’, becausaren though astrology
once started, in the Ancient Near East four thodsgars ago, as the
spearhead of proto-science at the time, and evaugthastrology was
still taught as a university subject in thé"i&ntury CE) — already a few
centuries ago astrology as a branch of systematevledge production
detached itself entirely from the collective, @di and academically
managed, disciplinary canons of the theory and atwetbf science. In
Barthes’ characterisation of astrology today:

13 In the Google Internet search machine, the setch ‘astrology’ (in English
alone) returns 40,000,000 pages, the more speaiéistern astrology’ (likewise just
in English) still returns 489,000 pages (retriesed-2009).
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‘Elle sert a exorciser le réel en le nommant. L'astrologie est la litérature
du monde petit-bourgeois®

Astrology thus could be a good example of what urat&ri’'s terminol-
ogy would be calledieterritorialisation (perhaps to be translated as ‘up
rootedness’?)a closed system that does not, or does no longedupe
knowledge for freedot In the course of the last three centuries, science

14 Barthes, R., 195Mythologies Paris: Seuil, p. 168; cf. van Binsbergémtercul-
tural encountersop.c, pp. 244f.

15 Nonetheless, in my boodktercultural encounterso.c, ch. 7, | cast doubt upon
such an argument. | do this, not by attributing dimgct veridicity to the professional
procedures of modern astrologgr se but by describing how a professional astrolo-
ger in practice arrives at his or her pronouncemddhder the appearance of astro-
nomical, unequivocal exactitude, a plethora ofdstical ‘planets’ including Sun,
Moon, Earth, and merely mathematically defined f®such as lunar nodes and Mid-
heaven, activate a network of extremely complex @swhlly massively contradictory
correspondences. This produces such a ‘superabcmdah understanding’ (cf.
Werbner, R.P., 1973, ‘The superabundance of uratetstg: Kalanga rhetoric and
domestic divination’ American Anthropologist75: 414-440) that, in the absence of
any consistent and unequivocal result, the astenJagaking creative use of theany
degrees of freedonvhich the astrological system in fact allows foo (auch for de-
territorialisation!), actively designs a selectiecempromise of contradictions, in
which that astrologer’s own knowledge and intuitedsout the client and the latter's
situation prevail in such a way that the final ppaoncement strikes that client as re-
vealing and relevant, positively inspiring furtreation. In the same book also, on the
basis of my practice of two decades as an effeena successful African diviner, |
have initiated an argument that in subsequent yesgradually taken more definite
shape: a central implication of modern quantum raeids is that there is an inextri-
cable threesome consisting of (1) our measurenmesutlts, (2) ourselves as experi-
menters, and (3) the world, therefore our thoughadgtively and in the most literal
sense world-creating — the world (which is protémyond human understanding
anyway) may, to a considerable extent, turn tohesface that corresponds with the
mindset in which we approach it; if our mindsethat of nineteenth-century CE (i.e.
Newtonian, pre-quantum mechanics and pre-relajivitgchanicistic natural science,
astrology can only return results that appear tolusory and meaningless; but if we
approach the world with the mindset of astrologgrshe Ancient Near East or the
European Renaissance, the world may turn to uspiudicular face that is more or
less in line with the assumptions of astrology. Aasl | found in my divinatory prac-
tice over the years, the same can be said of Afrggmantic divination, where very
much to my surprise, and contrary to all expectetibbrought to my encounter with
African divination as a highly trained social sdishand expert statistician, my divi-
nation usually turned out to be veridical. Apaxnr the facile accusation of down-
right fraud, the standard, sceptical explanationsoth a subjective researcher’s
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and technology have totally transformed the wodsbgécially North At-
lantic society and its worldwide socio-cultural edbtes), in such a way
that science and technology have (in a way cogemgyed by Foucault)
supplanted religion as the central legitimatingth¥producing and hence
world-creating factor. For Guattari this impliesatlscience and technol-
ogy, too, aredeterritorialised fortresses of unfreedomar excellence®
His playful, essentially artistic, superficial andminal appropriation of
today’s science must then be seen, | suggest, plynas an attempt of
reterritorialising this recently emerged omnipotence towards the @rvi
of freedom — Guattari’'s own freedom in the firsatg®. In other words, in
an attempt to break open what he experiences asuffecating frame-
work of our time and age, Guattari turns, couraggoand deliberately,
science that is disciplinary valid to begin withfa a form of pseudo-
science, into pornography of thought.

In Chaosmosis Guattari’'s main book that was not co-authored,
Chaosmosis Guattari states that his worldview has four disens,
which he defines as follows:

‘En raison d’'une segmentation des axes de deteafigation et de discur-

sivité, sur laquelle je reviendrai plus loin, leRlde Consistance se trouve di-

visé en quatre domaines de consistances:

» les Flux energetico-signalétiques (F.), dont lesté&n sont disposées en
Complexions;

* les Phylum machiniques abstraits (P.), dont legésnsont disposées en

impression is that the researcher's mindset hastemtionally falsified that re-

searcher’s assessment of reality. My own explanatiowever, is that — since reality
is multifaceted and protean anyway, beyond our esiidimaginations — the re-
searcher’s mindset (as one of the three compoménte quantum-mechanical inter-
active world-image: observer, experiment, and t@alhas helped to produce an
assessment of reality that is valid, even thougls #trikingly different from the —

equally valid — assessment which the specific nehd$ a modern natural scientist
would produce under laboratory conditions govermgavillful instrumentality.

% Thus, although he does cite the great theoretiofgurehistoric technology Leroi-
Gourhan, Guattari ignores the common argumenttéacinology in itself is primarily
liberating, since it progressively reduces humadlsirvulnerability in the face of the
body’'s dependence on food and shelter, dramaticatlyeases the distance over
which human beings can be effective as communisatood producers etc., and over
which they can exert force, even violence, far edaggy the muscle power of their
own bodies.
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Rhizomes;

* les Territoires existentiels (T.), dont les entignt disposées en De-
coupes;
les Ur11i7vers incorporels (U.), dont les entités sdisposées en Constella-
tions.’

Here appears the following intriguing figure whisbuld be just as much
in place in a magical handbook (it is reminisceffittloe Hermetic
Ourobouros snake biting its rear end, ubiquitoussioteric writings):

Fig. 1. The four dimensions of Guattari’s reality

%

‘Feuilletage des quatre niveaux de quantificatintensive'®

The relationships which Guattari claims to existween these di-
mensions and their various manifestations are bbegtrin a language
that is strongly reminiscent of electronics andiechanics of fluids (as
branches of physics). In my opinion, Guattari, gchgatrist by training,
uses such a scientistic terminology, not primaiolythe economy of ex-
pression through the use of compact but highlyia@amt scientific nota-
tion; nor in the hope of sharing in the powers efspasion which any
manifestations of the scientific may claim in pabépinion today; but

7 Guattari,Cartographieso.c. p. 80.

18 Guattari,Cartographieso.c. p. 80.
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primarily as a form of poetical emulation.

Guattari's case does not stand alone. Much figegatise, and
some misuse, has been made in the twentieth ceGttyy philosophers,
social and literary scientists, and poets, of ratscience and mathemati-
cal concepts and theories such as Godel's theortamck’s constant
(concerning the discontinuous, stepwise transititiedween energy
guanta), Heisenberg’s uncertainty principle, ttav8 of large numbers’
such as formulated first by Bernouilli and laterid3on, entropy as indi-
cated by the Second Law of Thermodynamics, ‘thegmple of least ef-
fort’, chaos theory, etf. Some of the most characteristic literary
expressions of our time have been engendered bgesiee to appropri-
ate, and to aesthetically exorcise into poetic imsaghe cold formulas —
however poorly understood — of the most prestigidest financed, and
most threatening branches of academic, indust@lnailitary knowledge
production. To this trend we owe, for instance, sarhthe finest poems
of the Dutch poet Gerrit Achterberg:

‘...Wat eenmaal plaats gehad heeft kan niet meer ‘...What once took place can never more
ontkomen aan ‘t verbruikte kwantum tijd escape the quantum of time it has used up
dat het gebonden houdt als water zuurstof. remaining locked in it like oxygen in water

Maar als de stroom van het gedicht zijn vuurslag But when the poem’s current strikes its flint
door de verbinding slaat wordt gij bevrijd right through the bond, then Thou art liberated
van ‘t eeuwig onherroepelijk wele€?’ from the eternal past that cannot be revoked.’

19 This is not the place for an extensive discusdiomthe examples are there for the
taking, including: Teilhard de Chardin, P., 1958, phénoméne humaiRaris: Seuil;
Zipf, G.K., 1965,Human behaviour and the principle of least efféxty introduction

to human ecologyCambridge (Mass.); Jung, C.G., & Pauli, Waturerklarung und
Psyche Olten: Walter Verlag, 1971%ed. 1952 — this contains Jung’s notorious dis-
cussion of his concept of synchronicity; Mendes,1097, ‘Discours et entropie de la
représentation’, in: Larreta, E.R., 1997, dfleprésentation et complexité: L'agenda
du Millenium Rio de Janeiro: UNESCO/ ISSC/ Educam, p. 97-M®eover: Best,
S., 1991, ‘Chaos and entropy: Metaphors in postmmodeience and social theory’,
Science as Culture: 188-226.

Y The final two tercines of the poem ‘Electrolyserh the collectiorDoornroosje
in: Gerrit AchterbergVerzamelde gedichteAmsterdam: Querido, 1963, p. 617.
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As the physicists Sokal and Bricm&nhave demonstrated with a
literalist lack of humour and of imagination thabkes a caricature of
their profession, this trend has yielded us somi@fmost cryptic pages
of the most prominent French philosophers, inclgdimcan, Kristeva,
Irigaray, Latour, Baudrillard, Virilio, and... Delee & Guattari. It can
hardly come as a surprise that the latter havaewedan entire chapter in
Sokal and Bricmont's booknpostures intellectuell€3.

It is remarkable that Sokal & Bricmont (naivelylet@ating what
they think is their privileged position as professil scientist$} could do
no better than mechanically check the philosoplusal of terms against
the conventional meaning of these terms in thegimal context of phys-
ics and mathematics. The reader who lacks a nataiahce background
and hopes that Sokal and Bricmont will enlightem loin the conceptual
implications of the scientistic philosophical laage use, is in for con-
siderable disappointment. To drive home his detiagtariticism of such
language use, Sokal wrote a parody of it undetuhmo title ‘Transgress-
ing the boundaries: Toward a t