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1 Introduction

This essay has become necessary since after #serpation of
Professor Asouzu's inaugural lecture titled Ibudagda: and The Philosophy of
Essence. A number of students graduate and undermhave accosted me to
differentiate between my philosophy of integratiltemanism and Asouzu's.
Initially | felt there was no point embarking oncbua venture because it looked
trivial, inconsequential and rather accusational iastigative. | asked myself do
they want to know whether | plagiarized Asouzu ®titia genuine interest to
understand the dynamics of our individual thoughts.

Again, | said to myself if there is a comparisomiake, it should not be
me who should make it to avoid the burden of priegidnd inobjectivity. An
independent scholar | thought should dispassiop&eamine the two positions
to know the extent of similarities and dissimile$ But on a more reflective
thought, | considered that there is need for a mploulearing comparative
analysis from one of the protagonists of the theort least to provide the
authorial perspective on my perception of Asouztisory vis a vis my
philosophical position. | thought this could thromore light to prevent a blind
or misconceived rendering of my objectives in traky This essay therefore, is
to provide a second mirror aside my book The Pbpby and Method of
Integrative Humanism in piercing the soul of thethan to grasp his own
understanding of himself.

| must say that there are many possible interpogigor picture
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that could emerge as far as this comparative aisal/soncerned. The shortness
of time and my inability to peruse the entire gawmiufsouzu's works may affect
what | have attempted in this work. This work ddotherefore be seen as a
ground breaker which opens the door for other coatpa& scholars to exercise
their wits in scrutinizing these two philosophiesdaproviding us with their
opinions. What | have written is my opinion andtical judgment of my
perception.

We have therefore tried to offer clarificationy@bation and analysis of
the two philosophical positions. Because of thgeat and sincere desire of our
students and interested public, it has become itapbto delineate the landscape
and contours of these schools of thought in ordeafford the students and
inquirers the opportunity of clear thought on thpssitions to avoid confusion,
muddling, mystification and outright misunderstamgiof the aims, intentions,
structure and objectives of these two theories.

To do justice to this work it is only germane that introduce us to the
reason for my theory of integrative humanism.

2. Background to the Philosophy of I ntegrative Humanism

It must be noted that philosophy is not just auehssearch after
knowledge or facts but a deep, consuming and peestsicsearch after wisdom.
This is what the Greeks meant by philosophia, iyadeep love and search after
wisdom. My wandering all these years in the witdess and outskirts of the
horizon of knowledge has left my mind in deep dis§action about learning by
rote which characterize the learning and doinghitbgophy especially in Africa.
Our concerns have been how to know reality, deépgshabout life, about
earthly existence, eternal existence and our oglghiip to other existent things
and our environment and the planets. The questimes, what should be the
relationship between man and all his inventionscalieries and creations of
science? How do things come to be? Is it meraiifotis happenstance of the
work or an intelligence nay a purposeful designérhese are some of the
questions, the attempt at unraveling provided thsight of integrative
humanism. Integrative humanism is therefore, tiieame of a deep, reflective
brooding on the above questions and issues. htiggrhumanism happens to be
my own way of making meaning out of the morasstriéate and criss-crossing
mass of amorphous reality with which we have td deahilosophers.
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Integrative Humanism does not deny the possibiityother equally
consistent and coherent views about reality butéadbelies this truth and seeks
for ways of integrating and harmonizing them witle &aim of achieving higher,
deeper, more profound and more comprehensive pictureality.

For instance, it is possible to have a consistatierent atheistic world
view about reality but the truth is that this catsncy is only limited to the
physical world. It does not take the cautious aigk preemptive and proactive
posture of giving eternal existence the benefithaf doubt. This makes the
atheistic view to err on the side of 'caution'.etérnity happens to be a reality, it
leads its adherents to a grievous loss throughepapedness. But on the other
hand if at the end of the day there is no etertiity,adherents of eternal life have
nothing to lose.

Using Socrates dialectical method of thesis, lagsits and synthesis, we
have been able to carry out a sustained reflectiothe ultimate questions of life
which has led us to a deeper understanding ofalifé the effect of personal
transformation (Stump f and Abel 4). Taking a fneen the wise sayings of the
Holy writ we discover that any man who goes throlifghwithout a tincture of
the life bearing messages of the scriptures wiisparough this life imprisoned
by his prejudices and at the end becomes a fool.

Integrativism is a cautious philosophical positibrat holds that it is
better to err on the side of caution. We may berodting philosophical
blunders if we keep relegating spiritual dimensadrreality to the back of the
drawers. Integrative Humanism as a philosophy iwasgated by the need to
debunk the view that philosophy should be conceaiEmlit the mundane and not
the metaphysical, the spiritual or religious dimens of reality. This fight was
vigorously fought by the logical positivists of tB@th Century. The embers of
that fight are still being stoked by some earthdzbphilosophers. Be that as it
may, it must be put in proper perspective thatqsuiphy started as the search for
the urstoff of all things which falls properly withthe ambit of metaphysics.
The basic roots are mythological and speculatiWe have transcended the
mythological but the scientific-rational speculatiinquiry into reality still
remains apposite. Philosophy is therefore a syaiermquiry into the horizons
of reality with the view to fathoming its many siléimensions. It smacks of
demonism for some philosophers to decry what tlalytle theologization and
religionizing
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of philosophy. This is nothing but an exclusivishdency at a prejudiced and
premature barricade or partitioning of reality. eTphilosopher by his calling
should not be selective on what aspect of reatitinvestigate and those not to
investigate. Our mandate is the entire landscdpeeality. Any attempt at
limiting the philosopher's areas of concern shoble straight forwardly
confronted as Philistinic, narrow-minded, parochi@nd ideologically
propagandist. It is betrayal not to give philosp@nd philosophers the full
leverage to fulfill the mandate which it/they has/b. Integrative Humanism
recognizes that reality is not only multifaceted aep and high. Every ladder
and equipment that will aid us to climb out of igamoece or what Asouzu calls
“the phenomenon of Concealment” and which the Hualiy aptly captures when
it says “my people are destroyed for lack of knalgle’ should be fully utilized.

3. The Logical Foundation of Integrative Humanism

Over the years, Western thought system has recdhaime dominant
framework for the interpretation of theories inlpkophy. By this | mean the
Aristotelian paradigm of two-valued logic in whidhere are two shades of
understanding in any rigorously constructed thedfhese value assignments of
truth and falsehood have come to dictate the indémfion given to any signature
in Western academic circle. In reading Karl Poppleere is one fundamental
condition that any hypothesis or system of hypatheanust satisfy if it is to be
granted the status of a scientific law or theot ts, it must be falsifiable. An
hypothesis is falsifiable if there exists a logigalossible observation statement
or set of observation statements that are incamistith it, that is, which if
established as true, would falsify the hypothesidence, if an hypothesis is
falsifiable then it is a true scientific theory ethvise, it is not. The same
Aristotelian framework goes for confirmationism.f dn hypothesis fails an
observational or experimental test then it is feddibut if it passes, it is said to
be confirmed (a true scientific theory). The sastendard applies to Lakatos'
research programs and Kuhn's research paradigmsphilosophy, it is the
framework of interpretation for theories in all bches but this is not the case in
African Philosophy which is rooted in African thdugsystem. According to
Okeke (Forthcoming) in the treatment of his theofyontological quadrant,
African thought system is definitive of African
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Logic; the later being three-valued. It is upoa fhundation of African thought
system rather than the western system, that mytrefdntegrative humanism is
rested. And as such, the African three-valued clogécomes the logic of
integrative humanism. It has become imperativenferto make this clarification
in order to guide the reader and especially theAdvican reader in interpreting
the theory of integrative humanism.

In this way, Integrative Humanism maintains thiéofeing:

i. Every theory has something to offer

ii. No theory is rejected

iii. All theories must not be applied simultanegusl

iv. Each theory is applied where it fits.

V. A theory which fails in one context has anotb@ntext where it passes.

The above conditions show that there is no disci@tdn among theories and

also the primacy of African three-valued logic. n@iion (v) in particular shows

how context dependent truth is in African interptietn framework (see Okeke's
forth coming Outline of African Logic). It is inhis regard that integrative
humanism differs from many theories in philosopfor, it does not reject or
discriminate among theories. Every theory has soimg to offer and every
theory has a context where it works. What intégeatumanism does with other

theories therefore, is to, at each point, fix andbypeg in a round hole and a

square peg in a square hole.

In African science which rests on African thouglstem and operates
through the instrumentality of African logic (se&eBe's forthcoming Systems of
African Science and Outline of African Logic fortdided discussions on the
nature of African science and logic) for an hypsthdo be adjudged a law or a
theory of science, it must comply with the followinonditions:

i. It must be deniable which means there existsogically possible
observation statement or set of observation statesméhat are
inconsistent with it, that is, which, if establishas true, would deny the
hypothesis within a given observation context.

ii. It must be confirmed which means an hypothdsés to pass the
observational or experimental test.

iii. It must be custom-made. A given hypothesissthe true at
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least in one observational or experimental condéext false in another.

This is the attribute of context dependence whigdiifies the place of

the third value in African logic.
Therefore, integrative humanism in line with Afnicghree-valued logic states
that in philosophy, some position statements are gwhich qualify as theories)
others which do not qualify as theories are falfiehas to be noted that what
qualify as theories of philosophy according to tt@andards of integrative
humanism are only position statements which workeast in one organized
humanist society. Position statements like “ldliget what you want” does not
work in any organized humanist society so it carolify for example as a
theory of philosophy. But beyond this, and amomg theories, each is true in
some contexts where it works and false in somerstivlere it does not work.
Thus every position statement in philosophy whiclaldies as a theory has
something to offer and cannot be out-rightly regelct The logical foundation of
Integrative humanism does not follow the Aristaalitypology of two valued
logic of either true or false but a three valuedidowhere the third value is
undecided. It is undecided because it is the sbtitat decides the value of the
variables involved. It is important to note tharelmy Bentham in his “A
Fragment of Ontology” talks about contextual déifomis but did not assign true
values to them. Contextual true value is theretorigue as it admits of truth in
an integrative ontology that is ever increasingittnambience of knowledge
through new revelations and discoveries. It is a@tgportant to remark that the
concept of three-value which characterize Africapught system is slightly
different from that which has been developed in Wréings of Lukasiewicz
down to the present day in the history of westhought
(see Okeke as above for a fuller articulation ofigsi logical system). One
common feature of the two systems is the partialffeation of the principle of
non-contradiction. In western thought this hasttethe development of systems
as para-consistent and relevance logics while incaf system, three-valued
logic is the basic framework for interpreting réaland the relation existing
among realities. The attitude of contradicting @jecting one another's theories
among philosophers which developed out of Aristateltwo-valued system
backed by the principle of non-contradiction wasatvtanded philosophy in a
post-modern impasse
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where theoretic anarchism thrives. | am of thenigpi that philosophy cannot
end this way, integrative humanism therefore becolaeerage out of the dead
lock.

4. Comparative Analysis of Integrative Humanism and

Complementary Ontology

It is germane to state here that the picture weigydependent on the
angle from where we are looking. A given positinay present us with a wholly
incompatible picture but from some other positisresmay see more similarities
than dissimilarities. Let us first look at somewebvious similarities:

Similarities

It is easy to spot the following similarities evatna cursory examination
of the two theories. It is obvious that both vieave concerned with some moral
qguestion. That is, how do we tackle the problem seff interest, self
centeredness, ambivalence of human interest aractiievement of the common
good. Again, both theories seek to achieve a rongprehensive view of reality
through complementation and integration. Both graéve Humanism and
complementary ontology are against the view of Budtgr (Asouzu inaugural,
20) that metaphysics is the grand mother of alcobes causing trouble in the
house of science. Both acquiesce to the importaheeetaphysics in inducing
scientific progress. Both complementary reflectimad integrative humanism are
theories seeking transcendence of knowledge, thattd say that future
knowledge must aspire to transcend present knowledgscope and quality.
There is also the likelihood that their Igbo badkgrd is partly responsible for
this close formal affinity. The African ontologsids to see things as part of the
integrated organic whole.

It is argued that the similarity we see in thertial' component of both
theories is symptomatic of African ontological pestive. The primordial
perception of reality by the African is derived ficdhe ontological constitution
of all things in an integrated mesh of Mundanityl apirituality. The African
chief priest for instance was both a religious &aand a medical practitioner.
Sickness is seen as the consequence of a breastherf the laws of the gods
(spiritual) or the laws of Hygiene (physical) ortlho The African saw man as a
tripartite being that carries
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the physical, psychological and spiritual composaitreality. We may say that
somehow Asouzu's complementary ontology, Ozumlmaégyiative humanism,
Tempel's Vital force as expressed in Bantu-Rwamdaisilosophy and Mbiti's
perception of the African as being through and ugto religious and the
apothegm that “I am” because “we are” (the indiaildfinds significance within
the community) are all variants of resources drdmm Africa's rich culture
which is anchored on communalism. If we pursuebi&ekground, we have this
picture.

In the traditional Igbo society the people kept ldues, ordinances, sacred rules,
customs and traditions of the people designatedNs® Ana’. Nso Ana
constitutes the totality of dos and don'ts thatuleig human behaviour and
actions as they relate to the land. Land is tmeb®y} of life, power, link with the
gods and the Almighty God. Land is the harbindefedility for fruitfulness in
terms of production of offsprings and productivaitfulness of crops and fruit
bearing trees. When the crops fail to yield themathing must have gone
wrong between man and the god(s) responsible foilitfe This means that
there will be need to appease the gods.

Though in the African reality scheme, they did naterstand the full
complexity of the human person. However, they krieat man was tripartite
and this necessitated healing through appeasingydds (spiritual). Healing
through folk tales, jokes, festivals, music, dancesremonies, hilarities and
conversations that excite laughter — jesters ahgeda(because they understood
that laughter is the medicine of the soul). Thes®ide psychological healing,
then we have the physical healing which may stllabconsequence of an evil
done or transgression of the law of the land. Bbee menders, the herbalists,
the witch doctors all play their role in physicaldling of patients.

Many wonder why things have changed so substntaday. The truth
remains that, in God's dispensationalism, He hssueured reality to suit the
redemptive role of Jesus Christ. We now have optiof serving God through
Christ or serving the elemental spirits that pofaukhe earth. When one gives
his life through repentance, God takes care ofshisitual ailments as he/she
prays and lives in accordance with the word of Gdthis is a more ennobling
path because it charts a course of greater certhirdugh the word of God. But
the continuing disobedience of man and his revelingervasion of all natural
order has given rise to a second order of Godkngdeaith man. This has
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necessitated the need for the medical and Paracaigabfessions to take care of
man's health needs. God only intervenes todayirwithe limits of His
prerogative of mercy and discretion. Those who twanfunction within the
province of God's perfect will need to live theirels in accordance to His divine
laws. Those who want to dwell and operate withim purview of his permissive
will also have a corresponding treatment from G@&hd considers us depending
on how we esteem Him. Those who esteem Him highé/also holds in high
esteem. Those who despise Him, He also despisesntegrative posture is the
most suitable in understanding reality from theles@f God, man and nature.

Dissimilarities

Permit me to say that the similarities highlighiadthe foregoing are
more formal than substantial. Integrative humanikfiers from complementary
ontology in being biblio-centric, ratio-spirito-dgic; in seeing man as a being
unto eternity, seeks mans earthly and eternal gawd is concerned with
aggregating the best in being in order to ensure'stearthly and eternal bliss.
Also, it looks at man as a tripartite being andsitssthat he should be studied as
such and all things should be studied in relatmhdw they conduce or detract
from man's eternal good, it is opposed to a onesdsional approach to reality.
It accepts the existence of absolute truth andrigne that integrated circuitry of
all knowledge holds the secret to achieving the dame and eternal good of
man. It holds that all methods in philosophy aeptial integrals in the
achievement of progressive philosophical holisnhe §ood should be threshed
out in a given context and made to harmonize wi#h tomentary holism of
discourse. The bad in one integrated holism maydedul in another. Nothing
is discarded with finality. Integrative humaniss a philosophy consciously
articulated to transcend (but not obliterate thagiaf) postmodernism. It cannot
be said that complementary reflection is conceatsulit the issues raised above.

Philosophy is all about articulating reality frodifferent conceptual
schemes according to Donald Davidson. Integrdtivenanism is a secular cum
spiritual conceptual scheme which harps on the nesh of compulsory
integration of the secular and the spiritual incait philosophical endeavours.
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5. Conceptual Differences Between Complementary Ontology

and Integrative Humanism

Basic concepts and phrases in complimentary ogydltclude:

Human interest, self interest, Human ambivalentuasibns, ontological

legitimacy, Ibuanyidanda, Transcendent complemgntaity of consciousness,
Joy of being, the idea of missing link, the comma@ood, mutual

complementarity, complementarism, complementatrefationship of parts to
the whole, multidimensionality, harmonious completaeity, ibuaru,

(philosophical, burden), 'Ima-onwe-onye' (beingcamtrol), the phenomenon of
unintended ethnocentric commitment, the phenomeobrtoncealment (lhe
mkpuchi anya), ethnocentric mind set, lkwa ogwe idf@e building),

complementary rationality, false consciousnessrisiiu principle of African

ethics, confidence building, world imanentism, Etbentric reduction and
impositions, triadic forgetfulness, noetic propagiar the unity of the subject
matter of philosophy, being as complementary mediatmmediacy, super
maxim, etc.

Whereas in Ozumba's integrative humanism, theviatlg concepts and
phrases are important in understanding what hiegdphy is all about namely:
To humanize, secular humanism, new humanism, iatiegr, Micro circuit,
integrated circuit, integers, integrands, integrat@hilosophical holism,
ontological relativity, background theory, culturaitegration, Evolutionism,
creationism, transcendentalism, immanentism, eskdmt, revelation,
pragmatism, phenomenology, hermeneutics, postmishernexistentialism,
ratio-spiritocentricism, agglutinism, eclecticsmatomization of reality, analysis
for synthesis, networking of ideas, ‘comprehensingibliocentricism,
regeneration, coherentism, etc.

A survey of the concepts that feature in both gsaphies will
conceptually delineate the navigational ambiencehef two inquirers. It is
therefore important that the students of integistiv and complementary
reflection understand these concepts and theiraasain terms of conception and
application. Nothing hinders a cross pollinatiord dertilization of these ideas
like improper understanding of concepts and thentextual meanings. A
further project in complementation is not ruled duit it is important that we
keep the objectives of these theories in focus @®mploy them in our search
for greener philosophical pastures. Further coatpar studies are enjoined to
compare the use
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and meaning of the concepts in the different pbipscal frameworks. These
methods and approaches should be used to enrichstodly of African
philosophy. In the spirit of integrative humanismadvocated in my article
entitted “The Spirit of Contemporary African Phifgghy: An Integrative
Humanist Approach” that African philosophy shoulel based on the following
World Communalism, objective globalization, extettddemily and brotherhood.
It is hoped that when this is done, the world Wwédlcome a better place for all and
sundry and pave way for our eventual transitiomfiglorious earthly existence
to a more glorious heavenly existence.

6. On the Concepts of Being and Missing Links

As Asouzu has rightly pointed out in his book lbyilanda New
Complementary Ontology. Beyond World ImmanentistinBcentric Reduction
and Imposition, that the conceptualization of baggn important starting point
of every philosophy that is worth the name. Asshgs “all matters of ontology
begin with providing the enabling horizon within iah the idea of being can be
creditably articulated (10). For the new completagnontology, to be, is the
capacity to be in mutual complementary relationshifh all things that exist.
The idea of being is captured as the moment of ahtuitrinsic complementary
relationship in service of all existent realitiel. is an attempt to transcend the
idea of trying to bifurcate being into being andnnoeing or seeing being as
indefinable. Being becomes a continuous concegatan of what momentarily
is and all other things that may not be immediasgdgn but which serve as a
missing link for all things that exist. For Asoyzwon-being will mean to be
alone and to be, is to be in complementary relatign with others (kaso mu
adina) — Hence, leads to the position that anythivag exists serves a missing
link of reality (10-11).

This analysis does not take care of the thingsdhanot exist now but
can come into existence in future or those thingse existence are only a
potentiality. Do they also serve as missing link€zumba on the other hand in
his conception of being articulates being from ¢htevels; absolute, relative-
pragmatic, potential-revelational. Absolute beiagconceived in two ways —
The absolute Being God which encapsulates all ghingone sense, Immanent
and transcendent in
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another sense and wholly independent in anothesesdapending on the motif
behind the conceptualization. The second levdleimg understood from the
point of view of human based knowledge, that isatidsm and pragmatism.
These will include linguistic being, ideational hgj abstract conceptualized
being, scientific being and experimental (conjegitlreing) ideas in the mind of
the conjecturer which are necessary for the adtmn of a relative but
progressive truth. The final conception of beisgalled revelational or potential
being. The Bible says that secret things belongstwl but revealed things
belong to man. There are truths that are hiddethénscriptures which can be
revealed to us as we study the word of God. Inttod) Asouzu's phenomenon
of concealment (lhe mkpu chi anya) is germane heketimes sin covers our
eyes from seeing and knowing the truth but throgagfation, the scales fall from
our eyes and we begin to see. There are, alsertiational revelation which
God gives us at appropriate times. The truth efrtipture of the saints was not
revealed until the advent of Paul the Apostle om #vangelical scene. The
mystery of the catching away and sudden changbeo$aints at the rapture was
revealed to him (see 1 Thessalonians 4: 13-17; 1 s 51-53). This new
revelation provides us with a new ambience of agypl(being and existence).

In Integrative Humanism therefore we explore theowe three
dimensions of being in articulating reality ancpitospecting for insights that will
enrich our knowledge so as to increase our horinférmossibilities and further
distance us from myopism and conventionalism. [gleyaics via ontology sets
the frame work and the scope of inquiry. It cartherefore be true that Asouzu
and Ozumba are saying exactly the same thing, tinedleniable similarities
notwithstanding.

For Asouzu, the concept of missing link of reaétytails his concept of
being. He uses the expression anything that had &ed tail-end that is, (lhe di,
nwere isi na odu). This means for him that evengtthat exists is not only a
missing link but serves a missing link in the seoBeomplementarity. For me,
this is understood as meaning that every discrdttemt being, is incomplete in
itself and for-itself but stands in need of compéenation by others or stands as
what others need to complete themselves or theavhol

Asouzu is a bit ambiguous in his use of 'wholat applies to being and
'individual’ as it applies to being. In one sthetit seems that the individual thing
— (ka som di) to be alone, does not constituteghein
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but only individual in complementary relationshigtiwother individuals can
constitute being (ka som adina). |If this is Asdszmeaning, then, it is at
variance with my position as it relates to being amissing link. In integrative
humanism we hold that individual things constitb&gng, of and by themselves.
But we stress that there is a larger comprehengae of reality in view of
which the individuals become missing links. Apfadm the above we also talk
of reality from the point of view of holisms, thit, complete disparate micro-
systems. Since we may never arrive at the compled full picture of reality or
may not know when we reach the full picture, a pratic landscaping of reality
in micro-holism may end up in utilizing our eleatio insight of micro-
processors and arranging our transistors, resistmd capacitors on the
ontological substrate with a view to achieving ategrated ontological circuitry
that provides a more comprehensive view of realijissing links are, therefore,
in hierarchies — individuals, holistic systems arlder possible conjectures that
may be known in future. The appeal of integratikenanism is that man being
at the centre of God's creation should always bddbal point in every research.
For example, the Environmental Sciences, the Emrging Sciences,
Astronomical Sciences, all must be done to enhara® improve on man's
chances of enjoying a blissful earthly existencat thiill enhance (through
knowledge) his chances of continuing his blisskis®&nce in the hereafter.

There is no doubt that when both integrative husman and
complementary reflection are understood, then, thélybe seen as throwing
light on each other to afford better understandiAg. we integrate both theories,
we appreciate the better, the beauty of complemengflection and the need for
integrative humanism (That is, the need to go bdymmplementary reflection
to integrative humanism. Both theories are theeeforutually illuminating,
complementary, bridge-building and cross fertilizinThey appear to stem from
the same recesses of worry and fears about theefofuman and philosophy as
twin subject matters that are at the verge of beimdangered; man has become
wolf to man, and to himself. Integrative Humanisand complementary
reflection are set on a rescue mission to salviagmettwin concerns of our age.

Integrative Humanism attempts the integration afoUEtuk's New
Humanism with secular Humanism on one hand whiléherother
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hand prospecting for a rigorous and more systentedtitscendence from post-
modernism to the era of integrative humanism. u&soand Ozumba's
perception of reality are different bridges inte thide expanse of reality which
the philosopher is called to explore. In the woodsAsouzu, “lkwa Ogwe”
means building a bridge and when a thinker or angist embarks on such a
strenuous exercise as to craft a unique bridgaigiravhich he seeks to embrace
reality; we say of such a person “ona akwa ogw&hat means that such a
person is embarking on the art of providing a systnd a method as bridge
needed to connect thinking subjects to realityis Tisight is important because
it highlights the necessity of noting that no twergons can see reality exactly the
same way for the following reasons (1) Reality &sgive (2) All of reality is not
open to public inspection (3) Human beings are ediffit spiritually,
ideologically, morally, culturally, by educatiom preferences, research interest
and scholarship. Biographical and authorial diffieess and all these impinge and
determine author's or a scholar's perception. e'tmeay be similarities and
meeting points but at the long run and in termegmphasis, style, scope, depth
and priority, the authors may not share samenea things. It is not a crime
though to have two scholars exercise their thoughtthe same subject matter.
We had the case of Bertrand Russell and Gottfrigibriiz who each worked on
the infinitesimal calculus without any intercommeation at different periods
and locations. Though Asouzu's complementaryctdflie was unveiled in 2004
in his book The Method and Principles of CompleragntReflection: In and
beyond African Philosophy, | had not had time tad¢he contents of his works
until a few days to the delivery of his inauguratture in 2011. My theory of
integrative humanism was hatched and matured irUtfieersity of Cape Coast
where | spent my 2008/2009 Sabbatical leave. Thdsz have read my book
have come to me pointing out that my integrativenhoism and Asouzu's
complementary reflection constitute one and theestiraory, it is this revelation
that set me into this research of establishingutinocomparative analysis the
extent to which the assertion is true. Were tlseidion true that will be another
case to prove the mutual telepathic congruenceiofam thinking as was seen in
the case of Russell and Leibniz. There is no ddbbt the research has
unraveled many areas of similarities and differenbet the differences are
somewhat strategic, that, it will be wrong to de&nt as one and the same theory.
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However, we can achieve a wider intellectual tamriby harmonizing
the two theories which share in the main the objecdf prescribing ways of
overcoming the existential predicaments that confrman in his existence.
Though the routes taken by both theories may beerdifit, the import of
transculturalism, complementation, integrativismranscendence can be
harnessed to achieve a richer philosophical ambienc
Apart from the above, Asouzu in his inaugural leetstates that “complementary
reflection is a philosophical theory geared towardstual and harmonious
coexistence of entities and systems, captured anctincept of 'lbuanyidanda’.
This he says answers the ontic-ontological quesifohow man can attain “the
joy of being”. Integrative Humanism contrary tooAgu's position contends that
there can be no 'joy of being' without:

Q) Understanding the nature of man

(2) The real purpose for his creation

3) The ultimate destiny and destination of man and

4) The modus operandi of achieving a blissfulnudtie purpose.

Integrative Humanism sees man as a being in existemotion
transiting from earth to eternity. Asouzu's compdatary reflection creates the
burden (Ibuaru) of dropping off man (Dasein) atiiacture still far away from his
real destination while thinking that that will cargk to man's ‘joy of being'.
Integrative Humanism is therefore a reflective gefion on the heavy burden
with which the deceived man is left at the incorigahcorner of the roadside.
Integrative Humanism is like a public spirited @hfver who lifts the abandoned
wayfarer from his entangled thicket to the realtidesion of the “Joy of Life”
which is eternal bliss.

We can say that integrative Humanism may be sesepraviding a
bridge for the perfection of Asouzu's complementagflection. Asouzu's
Ibuanyidanda is a wholly communitarian, mundane aradaphysical, construct
which promises joyful existence through collectefort in harnessing human
interests for the common human good. It howevekdahe divine impetus to
drive the engine of joyful existence. Man withdlug¢ touch of the grace of God
is incapable of collective upliftment and even wherdoes, is incapable of
sustaining it. The spiritocentric dimension ofeigitativism is what is needed to
consummate Asouzu's ingenious thought experiment.
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The high point of the distinction between IntegratHumanism and
Complementary ontology can be found in the definiél meaning of the key
component words namely: ‘Integrative’ and ‘complearg’. The word
integrative implies intimate unification of two omore elements in harmonious
symmetricism on the other hand ‘complementary’ otam support and
cooperation with or without symmetricism but in tharmony of component
units. The difference is that in integration théegrating units shelve and melt
their boundaries in order to be assimilated intcheather. While in
complementarity, the boundaries need not be roldfedall that is needed is
identification with complementing units for the pose of performing a task or
fulfilling a function. 'Integration’ is like maage, there is sifting and blending.
In complementarity there is coming together witlsheeetaining its uniqueness,
while contributing to the efficiency of the whole.

To integrate is to fit parts together to form a ¥ehe in the social sphere it means
to end racial segregation. While integration ispaged to differentiation,
complementarity is not. We are talking about d&dindefinite integration, this
means integrated micro holism in an ongoing indefirintegrated holism
stretching out into a macro-holism. (Chambers Elupexdic English Dictionary,
647). To complement means to complete or perféaneans to provide needed
balance or contrast. It implies a participatiommeffort to overcome obstacles.

7. M ethodological Differences

Methodological differences abound in the procedapproach adopted
by both theories. The methodological procedurerfiagrative humanism entails
the assimilation of other relevant methods of @ajghy in its bid to achieve the
desired goal of enhancement of knowledge and bstieition to a problem at
hand. Integrative humanism is against cleavagingaotitioning of theories. It
strives to do away with the divisiveness that hakaracterized the growth of
philosophy. This is why it adopts the method oflgsis for synthesis. It
analysis problems/issues and then discerns theochatigical arsenals which
need to be synthesized (integrated) for the achiewn¢ of the desired result. Itis
not very clear to me how the method of complemgratology is to be applied.
| guess it has to do with adhoc enlisting of otttexories to gain strength in
tackling a given problem without our attempt toiadlate those other theories
for an ongoing
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deeper and wider understanding of the depths aigthtiseof reality.

This methodological differences are expressed lie {finguistic
differences as indicated earlier. The linguistippartenance/repertoire
determines the range and scope of what the thedoies
Integrative Humanism Is a philosophy of essendeseéks to reach the core of
any existential issue from the humanistic, scientihd revelational stand points.
What is considered real and true are seen only fiteenpoint of view of an
integrative outcome of the analysis of ideas fréwe hhumanistic, scientific and
revelational insights. The real essence is thebmaring purpose in relation to
earthly and eternal goodness. Anything that do¢serve earthly and/or eternal
purpose has no essence.

Professor Asouzu in his own uses the expressidoguihy of essence
in a broader sense to designate any attempt torstade and relate to reality
after the mindset of Aristotle’'s Metaphysics. dtthe attempt to relate to the
world in a disjointed, disharmonious, exclusivistlarizing mode as to negate
the mutual complementary interrelatedness betwkexiatent realities.

This makes Asouzu to see “philosophy of essencajivaen in extreme
forms of existentialism, idealism, realism, pos#ia, relativism, absolutism,
Afrocentricism, Eurocentricism, ratonalism, emgsio, etc. He believes that
each of these taken alone will be guilty of whatdadls “unintended ethno-
centric commitment”. His philosophy of essenceadfare is in contradistinction
with Aristotle's idea of essence which carries witthe import of the superior
against inferior, substance against attribute/asdid Both substance and
accident serve as missing links in complementatglogy (16-17).

For integrative humanism the essence is the proofuen integrative
analysis threshed out on the altar of biblioceismcto ensure man's ultimate
bliss. Like Paul the Apostle, we aver that ifsitanly in this life we have hope in
Jesus Christ, we are of all men most miserabledi116:19). There is nothing
wrong with each researcher viewing the world frdrait vantage position. All
will be wrong if such a researcher resists integgahis views, findings with
other views that may lend more insight into thehitnwhich he professes to seek.
A hundred flowers can bloom but after that theresinfue synthesis to harness the
kernel of these views into an integrative truthtthaailable insight can yield.
This “truest integrative truth” becomes the
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consensual-absolute truth which should guide oucgpdion of reality. This
means that integrative humanism does not disreddaebunk) Aristotle's
philosophy of essence, but redefines it to fit ithte integrative framework. Both
integrative humanism and complementary reflectialh wiew as irrationalism
any philosophy of essence that pays undue attetgionly one aspect of reality.
We have laboured assiduously in this work to awvaigt rancorous comparative
analysis. Analysis should be done with the vievexposing the strengths and
weaknesses of theories, provide support to the messes in order to strengthen
them. This is why | see integrative humanism aSc@mplementarity of
complementarities”. And must be properly alignedekplore and harness the
strength of complementary ontology to fortify ifsel

As Asouzu says in his The Method and Principleomplementary
Reflection, as a meta-theoretical approach to tygatomplementary reflection
serves as a critique of science, ideology, anydvwaidw of philosophy that seeks
to make valid statements about the conditions Far attainment of human
happiness, about reality in general and human radtiosociety in particular
(270).

African philosophy in a complementary perspectigettie systematic
ambient methodological reflection about realityhwihe aim of explaining and
understanding reality authentically in a way thattpay the totality of the factors
and actors that influence the thinking of the pdoleher involved (276).

The question is, how do we get all the actors atbfs constitutive of
being towards the emergence of the true and authesiture of reality, that is if
being is seen as the unifying foundation of allstedt realities outside of which
nothing can be thought (272). It aims at the natsmh of conflicts of interests to
achieve joy to human action. To seek to reach beimgndependent of the
disparate individual beings will be difficult to ldeve. Except he refers as | do
to the final unification of all beings in the etatressence of all beings, in the
Being of beings.

Asouzu's Ibuanyidanda is immersed in sociology.apleysics, African
philosophy and morality while Ozumba's integratitbemanism is coming from
principles in electronics, mathematics, sociologytaphysics, epistemology,
morality, religion and science.
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8. Conclusion

From the survey and comparative analysis we haweged out, it is
clear that Asouzu's complementary reflection andur@lza's integrative
humanism are different bridges crafted for the psepof articulating reality
from their different perspectival background langgla Discerned similarities are
contiguous to the socio-political and economic aitans in which they both
operate and the African indigenous perspective fidrich they draw. But clear
differences from the ideological, spiritual, metbtmical, linguistic, intellectual
and systemic trajectory are discernible and obvioltsshould be commended
that both scholars have offered their sincere dmtion to the growth of
philosophy in general and African philosophy in
particular.
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