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1. Introduction

It is a truism that the idea of space and time reeonly interesting
epistemological modes of knowing about reality, thait they also provide basic
tools for analysis, prediction and explanation bépomena in the empirical and
non-empirical sciences. Space and time, thus, farmatural bridge over an
examination of common sense and rational basisoof knowledge is acquired
about realities. Nevertheless, the fundamentalsbasd process from which the
functionality of space and time could be ascerthioedetermined, and to what
extent realities could be conceived to exist withaird beyond space and time is
highly probable and uncertain. It thus becomes \pastinent to delve into the
epistemological foundation of Kant's idea of spawd time in order to know how
reality unfolds itself in different modes, cate@syi cultures, religious beliefs and
so on. And since African culture has a peculiar wyperceiving reality that
exists within space and time, our epistemologiisd¢@lrse would be to examine
and analyze Kant's idea of space and time, (whéchesas intuitive, internal and
necessary conditions of knowing about reality) @éation to the modes of
knowing in African thought. Again, it is aimed atopecting the ontological,
metaphysical and epistemological conception ofityea@nd how knowledge is
acquired from the material and transcendental \sotldalso exposes Kant's idea
of how knowledge is acquired within space and tamd not beyond space and
time. In juxtaposition, however, the work has pmbitbat in African ontology,
there is no limit to knowledge. Thus, both the neaal and phenomenal worlds
create room for acquiring human knowledge; thaifiican thought, knowledge
about
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reality is acquired both “within” and “beyond” thienits of space and time.

2. Kant's Idea of Space and Time

Kant made a strenuous effort to demonstrate hevinthman faculties of
reason and the senses work hand-in-hand to prduwoan knowledge. Hence,
Kant states that “all knowledge begin from expeseerbut do not necessarily end
in experience”. Here, Kant tries to mediate betwempiricism and rationalism
as schools of epistemological inquiry. On the issfehow experience is
convertible to material element and formal elemaknowledge, Kant notes the
human mind playing a vital role. Kant holds thatrgeptible mind and the
knowing mind complement themselves in an active endwl all experiences, the
mind (active) makes objects conform to its demaifadis intelligibility or
comprehension. Kant refers to those things thatapo us directly, that is the
phenomenal world as opposed to the noumenal wthd, world of things-in-
themselves” that does not have a direct but intlizentact with the mind through
its categories. The mind for Kant is not passivé active, and through its
categories conform itself to the manifestation lnihgs as they appear to us,
within space and time. Elaborating on the two cpigieKant wished to prove
that space and time are imposed upon experienteebyerceiving and knowing
minds respectively. Again, space and time, beirggdhter and inner states of
mind respectively have a complementary force towigrtbducing knowledge
about things. In his effort to complement space am#, Kant explained that
both space and time are a priori necessary conditthat are responsible for
synthetic a priori knowledge. All that we ever eripece are within space and
time. Kant expressed this point further when hessimat “space and time are
empirically real and transcendentally ideal” (80-8Bhey are empirically real
because they are really found to occur everywherexperience; though space
and time are not empirical concepts in themsel¥emin, space and time are
transcendentally ideal because from the point efwof their origin, they are
mind- derivatives. Their ideality is the fact ofeth being contributive to
experience by the active mind. And this idealitytrisnscendental because the
contribution of mind to experience is not an outrep which each particular
mind deliberately chooses in the course of its agpee, but a condition which
all minds, by virtue of being minds, necessarily
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impose upon every phase of their perceptual liggmce, Kant added, is a form
for all external experiences, and time is the fofrall internal experiences. Here,
the perceptible mind (outer mind) conforms itselfthe objects of experience.
The knowing mind, on the other hand, does not @ugform to the material
elements of the perceptible mind, but also cootdmauch elements, thereby
giving rise to the formal elements. The confornofythe perceiving mind to the
objects of experience is the function of space.lgvie receptivity of the objects
of experience as well as their logical relatiorthie work of the knowing mind
which happens within time.

Furthermore, Kant observes that since time iddaha of inner intuition
while space is the form of outer intuition, it meahat space and time are to be
seen as two sources of knowledge, from which bodiesynthetic a priori
knowledge can be derived. They are the pure forihadl @ur sensible intuitions.
Kant, however, rejected and debunked the existeh@bsolute space and time
because this will mean the existence of other emat, infinite and self-
subsistent things. Space and time, for Kant, dtktedbe absolutely real only as a
condition for the existence of other more objedtiveeal entities (81-82). This
implies that the objects of space and time arevddrifrom the phenomenal
world. For him, it is only in the phenomenal wotldht we can perceive things as
they appear to us directly which are also knowabldemselves. The noumenal
world, on the other hand, remains unknowable are reality found in it is
beyond our knowing. Space and time, though not iphly®r empirical objects,
are sensible intuitions which operate only withie £mpirical reality. They are
not transcendental or absolute reality in themselNdowever, transcendental
logic, which serves as the science or relation betwand among separate ideas
in our minds, correlates or co-exists space ané @ inter-dependent entities.
Through transcendental logic, the human mind i abl relate something to
something else within space and time. Logic thistee one idea with another
idea so as to produce knowledge. Thus, accordittd, no knowledge about a
thing exists in a vacuum, rather all knowledge tsxiwithin space and time.
Therefore, space and time do not depend only ontdagiven through
experience directly, but also what is given indisecthrough experience.
However, anything beyond experience, which existside of space and time,
Kant holds that it is unknowable. This is where lveve a point of demarcation
between Kant's idea of space and time and thafrafah thought.
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3. What is space? What is time?

In Part 1 of his book called Critique of Pure RegsKant wrote the
“transcendental aesthetics”, which contains infdiomaabout the two forms of
sensibility. These forms of sensibility, namelya8p and time, Kant described as
correlations or co-existent entities. For him, tinsethe real form of inner
intuition, while space is the real form of outetuition (79). Time has subjective
reality in respect to inner experience, just ligace has subjective reality in
respect to outer experience. While Kant believed #pace and time relate to
each other, he also states their respective condifis described below:

i. Space is not an empirical concept which is ddree from any
experience. Rather, it is the outer mind in conformwith the objects of
experience, which now gives rise to representatidhge outer mind is
the perceptible mind that grasps the material efésnewhich then
directs such elements to the inner mind (time)dordinate or arrange
them as formal elements.

ii. Space is a necessary a priori representatidiictwunderlies all outer
intuitions. This implies that there is no conceptaf an idea outside of
space, because space is a necessary conditioprétdes all external
phenomena (that is, the physical manifestatiorhimigls that empirically
exist outside of the mind). Also, the idea of “nesiy” demands that
there can be “no content without a space, but tbanebe space without
content”. The content is a posteriori judgment it mind interprets
about the material elements.

iii. Space is an infinite given magnitude, whichimmutable. It is an a
priori representation that helps in the understagdif self-evident truths
or axioms. These self-truths or axioms are, fotaimse, found in the
method of mathematics, especially in geometry.

iv. Space is a pure form of sensible intuition.sTtefers to the power of the
subjective mind as being capable of coordinatiogfarming as well as
arranging the material objects as it grasps themm fthe phenomenal
world. This also applies to the faculty of the mimnd respect to
individual views, the capacity or
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disposition of individual minds to perceive reai through their
categories.

Similarly, Kant enumerates the following conditioat time.

These include:
Time is not an empirical concept which has belemnived from any
experience. Rather, it is the activity of the inn@nd, otherwise known
as the knowing mind, which coordinates the elemeen to it as
element so as to produce knowledge about a thiegcé] time is not a
co-existence or succession that comes to us thrpegteption, which
limits us to think of time as a simultaneous orcassive event.
Time is a necessary a priori representationictvhunderlies all inner
intuitions. We cannot in respect to appearancegeireral, remove time
itself, though we can quite well think of time asd/ of appearances. In
it alone is actuality of appearances made possiipearances may one
and all vanish; but time (as the universal conditid their possibility)
cannot itself be removed. Also, the possibility ‘®bodeitic’ principle
concerning the relations of time, or of axioms iengral is also
grounded upon this a priori necessity. Time hay ame dimension;
different times are not simultaneous, but succesgist as different
spaces are not successive but simultaneous.
The infinitude of time signifies nothing motkan that every determinate
magnitude of time is possible only through limitais of one single time
that underlies it. That is, the original repres@ataof time must not be
given as unlimited.
Time is not a discursive, or what is calledemegral concept, but a pure
form of sensible intuition. Different times are tpdrts of one and the
same time; and the representation which can bengivdy through a
single object is intuition. Moreover, the propasitithat different times
cannot be simultaneous is not to derive from a ggneoncept. The
proposition is synthetic, and cannot have its arigi concepts alone. It
is immediately contained in the intuition and reggnetation of time.
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4, African Conception of Reality

The branch of philosophy that deals with the cphoef reality is
metaphysics. This is why it is defined as the p#afthical outlook which tries to
reach a more comprehensive, all embracing, tatalisew of reality and the
examination of being in a generic sense. It alsmlires a synthesis of all
experiences in order to achieve a coherent wholehagives a complete picture
of reality. Thus, it is in line with this definittoof metaphysics that the African
conception of reality, which forms the basis of ié&n metaphysics, is
considered. This is done in order to see how Africanception of reality fits into
a coherent metaphysical framework. Thus, Africartapleysics is the African
way of conceiving, perceiving, interpreting and ingk meaning out of
interactions among beings and reality in generalintludes the holistic
conception of reality in its transcendental, nouatem non-material form.
However, a group of philosophers known as empirieskearchers (factualists)
have argued that African conception of reality dtddae a matter of unanimous
agreement among every individual African. They dogdi that the vastness of
Africa is in such a way that what is applicableotte African region may not be
applicable to another region since there are soymmagions. But, from our
ultimate analysis, one will understand that alltads may observe the same
facts, and that their basic assumptions, theones standards with which they
interpret such facts may be different. But differem of cultural philosophy
depend on the difference of the basic assumptiand, theories about reality.
Also, there may be resemblances or similaritiesveen the philosophical
doctrines of different cultures, but these similasi do not mean identity or
sameness. In addition, it is an obvious fact thate are differences between and
among individuals because of the uniqueness ofyeudividual. Yet, since it is
difficult to study each and everyone's conceptibneality, the much we can do
is to assume that a group of people sharing thee samtural affinity could
perceive reality in the same way. That is why Arnwarand Ruch assert that:

If the criterion of philosophy is that every memiuzérthat

culture should know it, then the western philosoplogs

not exist. How many individuals in England know abo

the ideas of Hume, Berkeley, and Locke, now cathezl

British philosophy? How many Germans know
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about the ideas of Kant? Why then do the factsatisink

that African philosophy should be a matter of unaous

agreement among every individual African?... it cany

be that they are ignorant of what the cultural ggobhy of

the African people means or else they are intelbdbt

dishonest (80).

Therefore, we can deduce from the foregoing thigtoagh different
African communities have their different ways ohceiving reality; Africans as
a group of people can also have a common concepfiogality. In this regard,
C.B. Okolo in his definition of African philosopharticulates the subject matter
of its study as being centered on the understandfngfrican conception of
reality. He says “African philosophy is a path tosgstematic and coherent
discovery and disclosure of the African in his wlodf reality; it concerns itself
with the history, tradition, custom etc., and tigngicance these have for him”
(10-11). The definition opens up among other thimgthe epistemological and
metaphysical foundation of the traditional Africapnception of reality. The
issue of reality and how the Africans come to knitwg reality constitute the
main focus in our philosophical discourse. Thisvisy Anyanwu and Ruch say
that the African epistemological question is: How Africans know what they
claim to know? What method does the mind followarder to arrive at a
trustworthy knowledge of reality? How do Africansagp reality in the universe
of human discourse and so on?

In attempt to answer these questions, it is wornliynote that the
universe of discourse in the African conceptualeseh is a totality of beings,
comprising of the creator and the creatures in ambhaious communal
relationship. Thus, the African concept of the emnsée of discourse (i.e.
wholeness of reality) is characterized by a uniteigw. This unitary view is
based on the fact that in the African conceptiontha universe there is no
significant distinction to be drawn between visibidngs such as animals, trees,
rivers etcetera, on the one hand, and the invigikigtents like God, gods, spirits,
minds, witches, on the other hand. They all formsaf one seamless whole.
Commenting on this unitary ontology of the AfricadsS. Mbiti reiterates that:

The spiritual world of African people is very
densely populated with spiritual beings, spirits

177

FILOSOFIA THEORETICA Vol. 1 No. 1 Dec. 2011

and the living-dead (those who have died and still
live in our memory)...The spiritual universe is in

unity with the physical, and that these two
intermingle and dovetail into each other so much
that it is not easy, or even necessary, at tinees, t
draw the distinction or separate them (75).

In this way, Mbiti buttresses the interconnectesdnef realities in one
holistic view. At the centre of beings (realitigs) man; man is at the centre,
reaching out to the highest being and to the lowestg. It is based on this view
that Onunwa says that “humans are not seeing assraf creation but rather as
central element of the system on which human imposentripetal orientation”
(52). Centripetal describes an object which is tbimthe centre, and is attracting
every object to bend to it. It means then that rsa@at the centre, of which
everything must turn towards him. It also means ttat everything is meant for
man and that is why for the Africans everything elanust be in line with
African personhood. Thus, the reality of humanschhare physical and those of
the gods, spirits and things beyond, which arestandental, must complement
each other. Such a unified whole of reality in &m mind-set is inter-dependent.
Okere's position on this stand captures our mirggnahe wrote:

The visible and the invisible are perceived as one,
interrelated, interacting systems where agency and
causality form a gigantic net-work or reciprocities
which translate into several acts of what we call
religion, worship, respect, sacrifice, divination,
communion which mark the relations between
spirits and ancestors on the one hand, and men, on
the other hand(3).

Hence, the conception of the universe in the Africet-up depicts the
existence of reality as a whole, that is, the “camity” of all existing things.
The whole of reality includes all the particulamigs that are said to be and the
origin or source of these particular things that said to be.

Therefore, under the concept of reality as a whokhe African context
is the view that that which does not exist and oamxist is not and cannot be
said to be real. Thus, Abanuka posits that there #re fundamental
characteristics of reality as a whole. Reality aghale for
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him must be conceived as comprising all partictiténgs which exist and the
ultimate support or source of these particularghirAlso, the unity of reality as a
whole stems primarily from the fact that reality aswhole is opposed to
nothingness (20-21). Abanuka further maintains glaaticular things are real and
in as much as they are real, they are not repugoanther particular things nor
are they self-contradictory since they can exigt.atéo maintained that the reality
of particular things must issue from a common seuncan ultimate meaning of
reality. That is why Abanuka pointed out that indival things have qualitative
identity with the ultimate reality and with one diner. This conception of reality
as a whole points to the fact that reality is ugita the African context and not
monistic.

In understanding the African conception of realithere are three
intimately related cosmological areas which form tontinuum of reality. These
include: first, the sky where God, major diviniti@sd angels dwell, second, the
earth where human beings, animals, natural ressuszEme devils and some
physically observable realities abide and thirde thnderworld where the
ancestors and some bad spirits live. Mbuy captilvese realities of the world as
“human,” “ancestors” and “God”. He reveals thaisitonly through these three-
fold dimensions of realities that African existerzan be captured intellectually
and meaningfully through philosophy(9). This is #&ese all African
metaphysical speculations and articulations argesged within the context of
these realities, which constitute in a very speugial, the African view of the
universe and reality as a whole. From this an érfee can be deduced that the
ideal of the African culture and its world-viewseaco-existence with the
strengthening of vital forces or vital relationshipp the world, since the African
cultural stand point deals with complementary digsiand aspects of reality.
According to Mbiti;

Africans have their own ontology; but it is a rébigs
ontology and to understand their religions, we must
penetrate that ontology... | propose to divide itintp

five categories. (1) God... (2) spirits being madeotip
super human beings and the spirits of men who died
long ago (3) man including human beings who are
alive and those about to be born (4) animals aadtgl

or the remainder of
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biological life. (5) phenomena and objects without
biological life... This anthropocentric ontology is a
complete unity or solidarity which nothing can tkea
up or destroy. One mode of existence presupposkes al
the others (15-16).

These five categories all form part of the samalitse Their
interconnectedness manifests in one whole. Abagokdirms this position by
saying that reality from a traditional point of wieincludes things that are
material or nonmaterial, their connections, effestd ultimate support or source
as they are given in the consciousness of the émdigs African when he or she
experiences the universe (16-17). This presentsicafr epistemological
conception of realities. For Abanuka, these reslitiare viewed in three
perspectives. First, one can consider reality akalble. Here, the emphasis is
placed on reality as object of the mind. The humand can grasp the real as
qualitative identity of reality. Secondly, realitgn be understood as describable
or qualifiable. In other words, reality can be vezlvas capable of being
expressed; reality can be talked about. Here tydaliconsidered as the object of
language. Thirdly, reality can be viewed as beipgce-bound, temporal and
timeless, that is, within and outside the touchimk. In this regard, attention is
focused on the object as existing in space and timas timeless (24-25).
Abanuka's position and those of other Africans likeéyekye, Edeh,
Maurier...settled at least with a general opiniort tha matter the dimension in
which realities appear in African world-view, thieyerrelate or complement each
other in a unified manner. This belief made Maut®radd that no matter the
world in which realities exist, the fundamentahtiiabout them is that they relate
to each other (65). Hence, the complementary forcateraction between the
material and spiritual realities is made possihle tb the fact that every existent
reality has spirit, what Tempels calls “vital fotcenhabiting in each and every
reality, and thus yearning for each other. The idfeeomplementarity, according
to Asouzu, “serves a missing link of reality in mait love and understanding”
(92). Asouzu is of the opinion that African congeptof reality is based on
relational understanding. In this context, the mifling-in-control) relates
events in different forms to form human knowledge.

For ljiomah, reality in African world-view is cyiclal (African
Philosophy's Contribution..., 85). This is becausegpiritual appears as

180



FILOSOFIA THEORETICA Vol. 1 No. 1 Dec. 2011

a physical reality and goes back to the spirituatlevand the cycle continues.
This means that the physical has an inbuilt sgailityiand spiritual has an in-built
physicality. This implies that for the Africans &areality, whether spiritual or
physical, appears and disappears into and takesatiiee of the opposite reality.
With this phenomenal interpretation of realitiggrhah quotes Gyekye's position
that “the Akan people believe that realities rekatehemselves in a manner that
gives rise to an interwoven or harmonious relatig8bme Epistemological
Tools..., 77). Iroegbu captures this harmonious i@laas being that of “internal
relational law and dynamics” (287). Thus, the caanpdntary force between and
among realities in African thought involves a dailing of realities into one
another. ljiomah's view on the two harmonious werld understood in “the
prayer life of the Igbo people”. For him, in pray@ébochi) Igbos attempt, for
example, to normalize the relationships among lineet worlds. In one type of
Ibochi, libations are made both to the living andGod through the ancestors.
The act of libation attests to the people's firnidfein the presence of the
invisible beings that are ready to have communidh the visible ones through
the agency of the ancestors (77). This explains thieyAfricans conceive that
there exists mutual love and understanding betweenamong realities. It is for
this reason that Africans give sacrifices, pouatiibns, resort to charms and make
music during worships and communal celebrationsttAs$ is done for the sake
of harmonizing between the physical and transcematiezalities.

Edeh further explores this harmonious relationshipwhat he calls
“Occultic phenomena”. According to this belief, poof special invitation meet
with spiritual agents for matters affecting thedmamon interests. This brings out
the idea of duality, not dualism, in African thotighs quoted by ljiomah, Edeh's
position follows that:

For the Africans, the world is dual in nature beyon
and above the visible, tactile physical world, ehisr
non-visible which envelops the former. It is
simultaneously within and outside of the earth and
sea (Some Epistemological Tools..., 77-78).

This is because all realities in African worldwieexist in a dual and
interrelated manner. The sensible are not wholhgibde, neither are the spiritual
wholly spiritual. But there is a union between fttgysical and the spiritual. In
other words, duality is used to express the
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interconnectedness of the whole of reality and thasethis Njoku asserts:

...In African thought, things, the cosmos, the réaditof the world, supernatural
beings are so much mingled with human realitiebaolooked upon from an
objective and substantiality view point (78).

The dual nature of reality is intertwined, similand interdependent,
visible and invisible. It is also stretched outsjpace to compromise the sky and
the earth signifying the spirit and the human waodspectively. Again, duality or
“twoness” view of things accounts for unity and giem manifested in the
traditional African structure of “harmony” and “laaice” in the universe.
Furthermore, the Africans view that there are aygmal relationship between
God, divinities, spirits, ancestors, man, the unbanimals, plants and material
things, in such a way that all life-forces are ionstant interaction in a
hierarchical order. According to Anyanwu and Rutthe Africans believe that
since everything is one, everything is in everygheise’(93). No reality is so
sacrosanct to exist in isolation and that it isyomlithin the framework of
complementary reflection that reality is meaninlyf@xpressed, ascertained and
grasped.

5. Kant's Idea of Space and Time in Relation to Afcan

Conception of Reality.

Leopold Senghor in comparing Africans and Eurofseaonceptions
about realities argues that there is a unique Afriworld view, focused on what
he described as “being” and “life forces” (www.ughbar-francophonie.org). This
is due to the fact that the two world-views of &&h and European, (the
background of which Kant developed his philosoplarg not in any way the
same. But for scholarly approach, an attempt cbeldhade to examine and state
clearly the meeting point between the two worldadgeas well as their point of
demarcation.

According to Kant, space and time are forms of#®lity or sensible
intuitions. Africans, on the other hand, conceipace and time not only as the
necessary qualities of every existing reality, &lsb consider them as the fields
of possible action. For Kant, like the Africansgexthing is in space and time.
We too are in space and time. But unlike
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Kant, the Africans conceive space and time to beyilical form than linear.
Time is not measured in chronometers but with essanid achievements. Also,
space is the generality and totality of the unigeasid all that it contains. It
extends beyond the spatiotemporal, physical warldmbrace the transcendental
world. It is the same way that Kant perceives spawcd time as not being
dependent upon the empirical or physical worlduttothey are empirically real
and transcendentally ideal in nature. However, evKiint's conception of space
and time appears to be forms of sensibility or gd@sntuitions, the African
conception of space and time are fields of actamtime is marked by events;
space is an accumulation of life forces or fordesations.

Kant's view of a priori form of sensible intuitisispace and time, and
the African conception of reality as manifolds dietphysical and spiritual,
material and non-material present some elucidatawys; firstly, that things
manifest themselves in different modes as realitolds itself; secondly, that
what is real presents the very nature of a beinglwlxpresses itself within
space and time. Hence, Kant's view that what isMknonust be in space and
time, also presents the fact that the objects ofnkimg or what is being known
must be reality manifesting itself either as phgkior spiritual, material or
nonmaterial entities. This is a characterization Affican epistemology or
ontology. Thus, for the Africans all that we knovithin space and time is not
limited, but comprises of the totality of thingswholeness of reality. Therefore,
just as it is generally upheld in the epistemolagiconcept of reality, the
Africans are of the view that knowledge is holistla line with this view,
Ozumba points out that “knowledge is a co-existenith mutual and spiritual,
seen and unseen, empirical and rationalistic, pdggical and religious, to wit, it
is all encompassing” (71). This refers to the paoirat knowledge is an integral
union between beliefs whose truth we can justifg &or those whose truth we
can not justify, but for which, we can offer reasdhat we believe in some sense
to be true, justifiable and certain. Thus, when daéns to know something such
as “P”, he is not limited to P alone, but knows t‘po The idea of P and —P are
not contradictory, but complementary in form.

In the words of Kant, space and time as a priomink of sensibility or
sensuous intuitions are components of the mindssatipnal activity; the mind
itself is very active in its activity. It is neveassive and through its operation, it
grasps that which is being presented
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to it through experience. Arguing along the sanme,liAfrican conception of
reality (as though being composite of physical &rahscendental realities), is
known only when the active mind acquires and ammdbh ideas that are
gathered from our experiences. In their explicjtlaration of this fact, Anyanwu
and Ruch maintain that:

African maintains that there can be no knowledgeeafity if

an individual detaches himself from it. Bear in thithat the

African, a life-force, is not a passive spectatbthe universe

but an active participator of the life events. 8e,operates

with the logic of aesthetics, which holds that tiwle is the

real. Knowledge therefore comes from the co-openatif all

human faculties and experiences. He sees, feelmines,

reasons or thinks and intuits all at the same ti@aly

through this method does he claim to have the kadgé of

the other. So, the method through which the Afriearives

at the trustworthy knowledge of reality (God, mapirit,

society, social facts...) is intuitive and personaperience

(94).

The idea of the “real” is an expression of thelf"sevhich is grasped
through logical thinking. This idea introduces A&fn logic of relation between
and among realities. For the Africans, an individaa true being that manifests
the “real” self in both the transcendental and datsworlds. Space and time are
sensible intuitions, which according to Kant, ammponents of the mind's
operational activity. The mind through its operatigrasps that which is being
presented to it through experience. In African eion, reality is a composite
of physical and transcendental worlds. Yet, iths individual that is capable of
knowing such worlds, not in a shallow or passivadnibut a mind that is active.
The mind interprets what is given to it through exence or as being revealed to
the mind through religion, myth and oral traditiobhe idea here is that the
human mind is so strong and active such that italimve the sensory
manifestations. Kant, on his part, sees the minitsiactive mode conforming to
the objects that are being presented to it thraugterience. The mind transcends
the bodily impressions or sensations, but withiacgpand time whose modes of
functioning are based on
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sensible realities that are intuitively given te tiind's categories.

In contradistinction to this notion, the Africais their conception of
realities transcend and incorporate in their congscheme of existing realities,
not only sensible and empirical or experimentalitiea, but also extrasensory
and supernatural realities. Hence, in the Africanception of reality, the mind
transcends the bodily impressions and sensatiotisramlves the extrasensory
and supra-empirical objects, that is, the immedétd mediate data of human
experience.

African conception of reality, therefore, is thdtere is a dynamic
process such that reality revolves around in aicyofm. Realities for Africans
are immutable; though constantly moving, but thetnoducing nothing new to
itself. Kant also conceives of space and time amigaa link with the objects of
experience, yet not empirically real in themsehesther words, things existing
within space and time are not outside of what wpeernce, but not totally
dependent on experience. Hence, whatever that iignugh experience also has
a link with the transcendental ideal. Space ane tilm not only have a link with
the transcendental ideal, but also depend on esapirgality. Again, space and
time correlate or co-exist as inter-dependent tieali Likewise, the
transcendental and physical realities in Africaauiiiht complement themselves
such that one cannot be grasped without the otHence, in both Kant's
sensibility forms and duality of reality in Africathought there exists a
complementary force. In this context, Asouzu arguiom African ontological
perspective says, that in African worldview, nothexists in isolation; no reality
exists independently. Hence, there is a missingbigtween and among realities
in mutual love and understanding (7-8). This iséhmse there is an intermediary
force between different realties within a completaenframework.

Furthermore, Kant's idea is that space is the fofrall appearances of
the external senses, that is, the subjective donddf sensibility. For him, all
objects that are external to us are representéeiag in space. Applying this in
the African context, it can be ascertained thaticafis conceive that the things
we perceive directly can be interpreted, systeradtand conceptualized from the
vital forces that govern them. Therefore, for theidans, realities are grasped,
conceived and interpreted through the workings wf minds, and this goes in
line with Kant's a priori forms of sensibility, uatanding and reasoning
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which are constructs of the mind's activity. Wittgard to this, Anyanwu and
Ruch explained that:
When an African looks at a tree within the
assumptions of his culture, he sees and imagifiés a
force interacting with another life-force. He sdhe
colour of the object (tree), feels its beauty, imag
the life-force in it, and intuitively grasps the
interrelationship between hierarchies of life far¢gl-
12)

Whereas space is, according to Kant, a priori féremndition of
external appearances, time, on the other hankeifotm of the internal condition
of the mind. Our psychical conditions, for exampdee perceived in time as
following one another (successively) or as happgnat the same time
(simultaneously). Time is the a priori formal cammh of all appearances
whatsoever. All representations, whether they laveave not external things as
their objects, are determinations of the mind dng thelong to our internal state
or condition. Hence, they must subject to the fdrammdition of inner sense or
intuition, namely time. In the same way, Africangtheir conception see realities
as existing in time and progresses in change antiomoEven the idea of
reincarnation, for example, being upheld by theic&fns is a reality that occurs
successively in a certain period in time and capdreeived by the mind. For the
Africans, time is an event. Time designates diffierevents that follow one
another in a successive manner or simultaneousthegase may be, through
which our psychical states can be perceived. FerAfricans, everything that
happens and everything that “is” exists in spaakfanctions in accordance with
time according to the operative functions and aqmets of the mind. Thus, in
African conception of reality, that is the realy the immortality of the soul,
reincarnation, the universe, principles of the ,rg@rsonality and personhood,
being, substance, causality, extra-sensory andsi 3 settled at least that they
are products of the mind which are generated framoodinary experiences of
things around us.

Again, Kant reasoned that we can imagine one spabe and if we
speak of many spaces, we mean parts only of on¢henskme space. The same
is applicable to time; for different times are rinthbut only one and the same
time. In the same way, Africans conceive realiissparticular individual entity
existing in different spaces and times, which
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may be in the subjective mind of different peoplergeiving reality. But
collectively, reality can be considered to existlia same but one space and one
time that can form African conceptualization, sysi¢ization and harmonization
of reality as a whole, and not as indivisible parts

Furthermore, there is in African world-view a serd order, harmony
and continuity of experience, which in fact cong#t African logic of relation
between different realities. On the other handcspand time for Kant is not a
matter of temporality but a matter of order, harsnoand continuity in
experience. Space and time are limitless, etefixall and unified, according to
Kant. Thus, in both world-views, reality is unifiethd constantly fixed in line
with Parmenides' philosophy that “nothing comese mtistence and nothing goes
out of existence”. Whatever that is, simply isdahus giving rise to objective
truth about things. Our conclusion thus is reactted Kant's idea of space and
time in relation to African conception of realityah an epistemological and
ontological foundation which is built on the pheremal world, but not in
reference to the noumenal world. However, the peihtre Kant's position
differs greatly from African ontology or Epistemglpis where he did not believe
that things in the noumenal world are in themselkeswable. Kant only
believed that things in the phenomenal world arevknin themselves, but the
noumenal realities are not known in themselvesicAfrs on the other hand,
believe that realities in both phenomenal and nowaheorlds are knowable, and
could be known by direct or indirect experience both worlds. In African
context, we can grasp reality that is transcendiebéyond the phenomenal; the
reality of absolute entities that is found in theumenal world. Hence, African
conception of reality differs here from Kant's id#fanoumenal and phenomenal
worlds existing within space and time. In Africalmought, the human mind
grasps reality that exists within and beyond spate time. The human mind
grasps reality that is found in the noumenal wovithich is beyond space and
time. This is where the peak of our work lies. Agadur point of demarcation
that reality in noumenal world, which is an entityyond space and time, is fully
grasped, interpreted and systematized in Africasught system, will remain
senseless for the Kantians. But, for the Africahsre is a sense in our stand. The
question now is: How do Africans perceive of rgalit the noumenal world,
which exists beyond space and time? How is retiday exists within and beyond
space and time being grasped in African
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thought? How do Africans relate to this world odliy within and beyond space
and time? In other words, how do Africans make semst of this senseless
world?

The answers to the above questions would be frihgped if we take
our discussion back to African logic, which presoggs the foundation of
African metaphysics or ontology. Our main task heiébe to discuss the basis
through which Africans relate, interpret and untierd reality that exists beyond
space and time, that is, the reality that is foumthe noumenal, non-material or
transcendental world. Within the framework of A#fat logic, which is
systematized on the unification principle and thee¢ valued system, there is a
possibility of different realities existing togethas complement and not as
contradictions. Through the unification principledathree-valued system in
African logic, no reality exists independent of titeer. In other words, no reality
exists in isolation; hence, the realities of bdile houmenal and phenomenal
worlds are mutually inclusive such that none ofithis so relevant, grasped or
understood without the other. The reality of theimenal world is knowable
through our knowledge of the phenomenal world, #yad the phenomenal world
is meaningfully expressed due to its relation vilte noumenal world, which
serves as missing links. As such, the objects adwkedge, (which Kant
classified as the phenomenal and noumenal woilig)frican thought system it
is captured as the material and non-material, thesipal and transcendental, the
natural and supernatural (subnatural) worlds asigoeiescribed by different
African scholars. But, the objects of knowledgeAifnican thought are grasped
through the instrumentality of reason, the sensgsravelation (faith). And in
understanding the objects of knowledge, the knawges the senses to access the
material world directly and the instrument of reaso access the non-material,
transcendental world of reality.

Hence, for Kant, the two instruments of knowledyst the knower uses
can only enable him to access the phenomenal wBrd. in African thought
system the knower (subject) can use the instrunemsason and experience to
access both the noumenal (non-material) and phemangeaterial) worlds. In
other words, the noumenal world for Kant is notessible, but in African
context, the noumenal world, which is interpreted the non-material,
transcendental and subnatural world is accesshreugh the activity of the
human mind, which uses reason as
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its main instrument of penetrating any such realifhus, in order to grasp,
understand or penetrate such realities in bothdsprn African believes that
reason plays a vital role. Reason is considered itterument in the

conceptualization, systematization and harmoniratiodifferent forms of reality

within and beyond space and time. Other instrumehtacquiring knowledge,

namely: the senses and revelation (faith) are@ssidered as being important in
African epistemic justification of how knowledge a&quired. But in all, it is

reason alone that is capable of penetrating therimost nature of reality, within

and beyond the objects of experience; and those ate being revealed as
transcendental reality. Reason, thus, gathers twsth is given through

experience directly and also seeks to explain wWidth is beyond experience,
(that is, indirectly given or not given through exignce), but which constitute
the objects of knowing.

Therefore, in African thought system, the transestal (noumenal)
world is not perceive as an abstract, independshuaapproachable world of the
divine forces, spirits or gods. It is the worldttiebeing articulated by reason or
thought; the place of reason in the acquisitiokridwledge is important in the
understanding of African science and logic. ThasAfrican science and logic,
the noumenal (transcendental) world is identifiethweason or thought. But,
this thought or reason in African ontology or radiy becomes an attribute of
revelation or faith, of which the human mind giwedid judgment of any data it
presents. This shows that there is a direct linkvéen the non-material world
and the human mind, and it is actually the humamdmthrough the
instrumentality of reason that accesses and detesmihe nature or form of
reality in the non-material world. For the Africande entities in the non-
material, transcendental world are only accesdiimeugh the human mind and
not through the senses, since they are limited.t Thavhy African thought
system has it that to think of reality that is begar above the human mind is
impossible. As such, we can assign the materialdntorthe senses and the non-
material, transcendental or subnatural world to Hhenan mind; that it is the
human mind that uses its instrument call “reasom”determine, access or
interpret what the senses perceive. In other workelsson as the instrument of
the human mind plays dual role. First, to interpebat is given directly by the
senses and second, the human mind uses reasorsdabdereality in non-
material, transcendental world. The non-material
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world is the world of thought, which held sway ifridan science and logic. That
is to say, within the framework of African scienaad logic, the non-material
(noumenal) world is grasped whenever reason hasirectdcontact with
experience, and thus giving rise to “‘reasoned espee”. But in African
ontology and religion, the noumenal world is graspgeough the complement of
faith and reason, thereby giving rise to “reasofiaéti”.

Through “reasoned faith”, the reality of the noatarial (noumenal)
world is intuitively grasped to give rational, maagful judgment and
interpretation of the phenomenal world. But througbasoned experience”,
reality in the material (phenomenal) world is imfetially linked with the
noumenal (non-material) world for the purpose ofguagng “reasoned”
knowledge. While the former is a direct productAdfican religion or ontology,
which is expressed in African modes of worship,yprdife and sacrifices, the
latter is an immediate product of African sciencel dogic, which is built on a
three-valued system and unification principle; @ngiple that is centered on
African “harmonious” system or thought (see ljioma.”"An Excavation of
African Logic”; Okeke. J. Outline of African Logidprth-coming; Mamadu. T.
“The Role of Logic in Scientific Methodology: An tiegrativist Approach”). The
latter position, which is based on “reasoned exgmee”, is our main concern in
this project than the former.

African science and logic, thus, which are derifredn African thought
system maintain their stand that where a realitfolds itself, either direct or
indirect through experience; where a reality ixdi®red and captured as being
true or false, positive or negative, it cannot bached conclusively that there is
no other possible value or a neutral position taet be validly deduced. In other
words, African thought has its three-valued andicedion principle shown on
the plat-form that the human through the instruralitygtof reason grasps reality
that are both transcendental (non-material) andernadly given data of
experience. Reason, in grasping that which is gdiegctly or indirectly through
experience, seeks to relate and interpret theiegidink between and among
different worlds' realities. The link or relationghis between the seen and
unseen, material and non-material, physical andstendental, natural and
subnatural or supernatural realities, of which ¢h& an intermediary force
between them. The intermediary force, on its part
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contains in itself both elements that are posithegative and neutral or possible
results in a harmonization. These three-valued efesn do not exist as
contradictories, but only as integrative elementsen® each of the elements
contributes to the well-being of the other. It is this sense that African
conception of reality is wholistic, complete anditary, where reason and
experience must have an integral union in the eafsnterpreting the different
worlds of reality, either as noumenal or phenometnahscendental or scientific,
non-material or material, as earlier stated abbwvthis context, experience which
is also known as sensation or perception (throbgtsénse organs of sight, smell,
touch, feeling and taste) grasps certain objecs dhe now sent to the human
mind, whose main instrument of operation is reasdn¢ch now grasps them and
gives judgment that constitutes human knowledgeasBe, in some instances,
moves beyond that which is given through experietioectly to have or grasp
reality that is beyond the ordinary experience. d8@a upon its ratiocinative
process, grasps and interprets that which is gasproducts of experience. It
also delves into another possible world of realithjch cannot be given to it or
experience directly, but without which there is aigjective truth or knowledge
about reality. At this juncture, it is important tmte that the “other possible”
world is a world of thought or reason, and thusyewlity is beyond or above the
world of thought. On this level, reason or thoughtapable of reaching to any
form or nature of reality, but it all depends ore thircumstance, time and
situation in which reason or thought itself movassearch for such realities.
Thus, “reasoned experience”, if you may like td dathat way, draws the full
meaning of reality that is beyond and above thesiglay manifestation. It holds a
valid judgment or conclusion that behind the megrifi any form of reality,
there is yet another meaning that goes beyond oveali. And to trace the
originality of ideas or meaning of such a realitywill eventually lead us in a
continuous series of reality, but in a cyclic forithis is in line with our earlier
position that in African thought reality exists & cyclic form such that the
transcendental is found revolving round the physiearld and vice versa. To
this end, the African thought holds its view theality of both the noumenal and
phenomenal worlds, as Kant would prefer to calhas the abstract world of the
spirits or gods that is out there, but it is therldioof thought or reason (See
Okeke, Systems of African Science, forth-coming@nkk, if the noumenal world
or realities are not given in
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experience, they are given in thought or reasorns ffor this reason that the
noumenal world of Kant (which is considered as gedbstract, meaningless,
without any content or form), is not seen as suchfrican thought. But, the
“senseless” noumenal world of Kant is considerednasningful, sensible and
rational world in African thought; that any form ofality including God, the
gods, spirits, forces and other higher or transestad beings can be reached to,
be related with and understood through the humamgtht or reason.

6. Evaluation and Conclusion

Kant's notion of space and time is built on thendts ability to intuit
sensible realities. For him, there can never be ahjgct, whether of outer or
inner sense, which is not in time. Hence, for hiempirical reality must
necessarily be characterized by spatio-temporafiogis.

Kant in all his contributions on the notion of spaand time has made a
great impact in the theory of knowledge and in kleolge acquisition. However,
Kant did not agree that the possibility of knowledgcludes both the empirical
and transcendental, material and nonmaterial, aadrunseen realities which is
typical of African thought.

Kant's view that if there are realities which canaffect our senses and
which cannot belong to empirical reality, they camnbe in space and time is
contrary to the African conception of realities.iS s because Africans perceive
through the workings of the mind, empirical and redpmpirical realities and
consider them to exist in space and time as aipnecessary conditions of
sensuous intuition which complement each othert Ehto say that in African
conception, reality comprises of both the physemadl transcendental, material
and immaterial, visible and invisible beings in arrhonious system or
complementary framework.

Equally, Kant's view that there is no reason tppsise that space and
time apply to things-in-themselves, since for hivayt are phenomenal so to say,
and cannot encroach into the noumenal world. Tdushe criticized based on the
fact that knowing things as they are in themsebiss involves phenomena and
sensation which paves way to the noumena. Thigadstly why Africans are of
the view that although the physically perceptibevel and the spiritually
perceptible level are different levels of concepadion, they are however
regarded as real,
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since for the Africans, the physical and the spdtitare interrelated and constitute
the totality of reality as a whole.

In conclusion, there is no doubt that Kant's notié space and time has
remained helpful with regard to our conception amdlerstanding of realities,
since they serve as the fundamental frames oferedéerthrough which objects of
knowledge acquisition are grasped and apprehenmdleabjects of perception
according to Kant are necessarily located withiacgpand time. In African
conception of reality, however, a conclusion ischesl that every reality whether
physical or spiritual is believed to exist and d#n known through the mind's
activity in its perceptible nature. This is pretysehere the African conception
of reality truly differs from Kant's notion of spa@nd time, which anchor only
on sensuous intuitions, sensible and physicaltiesliThus, while Kant limits the
inquiry into the notion of space and time, in cacti@n with realities, to
sensibility, understanding and reasoning, Africgus beyond that to employ
extra-sensory, supra-empirical and extra-ratiocieatneans in the conception of
realities
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