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AESTRACT

The introdvction of this work provides the
packground for the whole study, including literature
review.

The first chapter deals with facters which
influence discernment of meaning in discourse,
such as language, culture, nurture, education angd
personal experience.

The second chapter propcses a theory on
modes of thought and expression. It discusses the
empirical, stipulative and assessive modes and
shows how the theory micht be applied.

The third chapter exploxres the problem of
description, especially with regard to religion.
Of particular interest in this chapter is the
difficulty of describing God,

The fourth chapter deals with the problem of
morality. 1In the fifth chapter the proklem of
destiny is dealtk with. These five chapters are

followed by the conclusion and select biblicgraphy-
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INTRODUCTION

THE MEANMINGC CFr MELNING

Someone makes & statement and another responds
by asking: "What do you mean?® <This question
indjcates that the respondent has not understood
the message which the statement was intended to
convey. There are many circumstances which might
evoke such a response. For example, if the
speaker and the respondent speak different languages,
the former may be unable to corrrunicate to the latter.

|
II both, the speaker and the resvondent nse +he

t
same language, the latter may b2 unable to under-
stand the statement because it contains a word whose

meaning he does not know. He may also ask for the

intended meaning of the statement, if one or

Lo

several words could be understeed in more than one
sense.

Discousse invoives the effective communication
between persons using verbal exprassion. The use
of verbal language is such that comrmuaication can
break down without the speaker and the respondent
realizing it. This happens especially when the

speaker assumes that the meating he attaches to

the words he uses, is the same smeaning that thosz



words are accorded by the hearer. For effective
discourse to take place, it is necessar:y that the
speaker and the hearer use woras in é CrMoi ebane
way, so that the hearer hears ithat the spcaker
intends to be heard.

For effective communication to occur in

i B
-

writing, 2 5 Llideloalry Taau wiie Loouct LIeacs

what the writer intends to be read. Tn both the
oral and written forms of verbal language, effect-
ive communication is difficult 4o achieve, becausc
words are used in a wide varietv of ways. Moreover,
the meaning somecone attaches tc a word or expression
is influenced hv a2 comhination =F footeo-s skeat <.
\

unique to his perscornality. Some of these factors
are discussed in chapter one.

Even the word 'meaning' can be understood

in several ways. Frederick Vivian in nis book

Thinking Philosophicallyl has i-ientified six
2

different uses of the word 'mean'.

1. Ciouds mean (are a sign of) rain.

2. When he says that, he mecans {is thivking of)
me.

3. He says he will do it, Lui he doesn't mean

(intend) to.

4. If you do that, it will mean (causze)} trouble.



5. What does life mean (its purpose).

6. 'Clouds' mean ‘'visikle =asszses of conrlense

1

waitery vapour’.

\

Since.the workK 'mean' is msad in so many
ways, one would have to discern *the intended
meaning in a particular statemezt by discovaring
the message that the word is infended to convey,

The present work has been motivated by the
puzzling observation that peopls often engage in
discussion without communicating. because the key
words are not used with consist@nt mecaning by the
participants. Tt hopes to evnlare acome of t+ha
problems that arise in discourss= - especially

when religious concepts are intmroduced.



LITERATURE REVIEW

The guest for meaning has preoccupied thinkexs
throughout history. Human intellect is not settled
until this quest is satisfied. 1In the western
intellectual tradition the quest for mcaning can
be traced to the earliest Greek philosophers. The
dialogical approach in works such as Plato's
Republ:i_.g3 was used to ensure that ideas were
conveyed in discourse as clearly as possible.
Socrates used the question - and - answer method
to advance his arguments towards consistent
cﬁncluéions. David Bune used this approach in

. the eighteenth century to criticize natural

theology in his Dialoéues Concerning Natural

Religigg.4

Meaning as a subject of philosophical enguiry
has probably attracted more attention in the
twentieth century than at any otner time previously.
LogicalPositivism5 in its early stages tended to
restrict meaning within the confines of empiricism.
The 'Vienna Circle', which brought the Logical
Positivists together in the period between the two
world wars, was interested in the 'promotion of the
scientific view of the world'. Lcgical positivists

tended to be intoierant towards metaphysics, thewloyy s



and ethics. .They were much more interestedl in
empirical statements, because in their view only
empirically verifiable propositiomns were meaning-
ful.

In 1921 Ludwig Wittgenstein published a
small book which stirred much interest among both
the logical positivists and their critics. The

book, Tractatus Logico—]?h-iltgsoohicus6 was considered

by the Vienna Circle to be supportive of logical
positivism, although Wittgenstein did not identify
himself with that group. The philosophy 6fVﬁitgaxﬁeﬁn
is of considerable interest to th= present study;

he was greatly concerzmed with lanmguage, meaning

and understanding.

In his Tractatus, Wittgenstein suggested

that names correspond to things as pictures corras-—
pond to things as pictures correspond to objects.

A sentence would be true if its words configurated
the things to which those words were supposed “to
refer. If there was no such configuration, the
sentence was false. Wittgenstein recognized,
however, that there were some thinqg about which we
could not speak. About such thirngs he suggested,
we should remain silent,? or 'show' in some other

‘way.



Despite the popularity of this view of language
among logircal pcsitivists, Wittgenstein abandoned
it in favour of another view, which was also very
striking. According to his later view, he suggested
that the meaning of words in a sentence depends on
the function which the woxds are intended tc a2ccomplish
by the speaker. In order to discern meaning, in
an expression, therefore, it would ke necessary to
understand the form of life which formed the context
of the speaker’.8 The present study proposes that
this approach, though challenging, would be more
effective than any other in dealing with problems
of meaning in discourse. Wittgenstein publizhzd

only the Tractatus while he was alive, but many of

his ideas have been published posthumously, since
9

he died in 1951. In addition, there are many
commentaries and expositions akout various aspects
of his bhilosophy.lo

Today, most courses in philosophy included
'language use' as a topic, because of the importance
which meaning has acguired in contemporary
philosophy. Frederick Vivian's book Thinking

Philosgphicallv,11 for example, was pubklished as

a textbook for philosophy students. A whole
chapter is devoted to Philosophy and Languwage. TwO

chapters deal with ethics and moral theories, and



one chapter is reserved for a dicsussion of
metaphysics. This book has been found useful in
the preparation of the present study.

Bertrand Russell in his Problems of Philosoggxl2

discusses in a definitive way some themes which
are directly relevant to the present study, such as
appearance and reality; knowledge by acquaintance
and knowledge by description, truth and £falsehood;
and soO oOn.

Another work that has been found relevant
for the present study is Robert G. Olson's

Meaning and Argument,13 especially the first part

whidh deals with meaning. The eight chapter of that
book is in agreement with the conclusions drawn
from the present study. That chapter discusses
rules for the informative use of language.

Some studies in Philosophy of Religion have
also been found useful for the present study.

These include Colin Brown's Philosophy and the

Christian Faith,L4 H.D. Lewis' Philosophy of
Religion15 and James I. Campkell's The Language of

Reliqion.16
Many of the illustrations tc support arguments
in this study are drawn from the Christian tradition.

The Revised Standard Version of the Bible has been

used, including ihe works of Christian Theolszgians’
17

such as J.S. Mbiti, John Macquarrie,18 Paul Tillich,

19



Rudolf Bultmann,20 Dietrich Bonhoeffer21 and

John Hick.22

The foregeoing literature rewview is not
exhaustive, it serves only as a guide to show the
scope of biblicgraphical references which has

shaped the direction of thinking in the present

work.
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CHAPTER ONE

IN DISCOURSE
THE ROLE OF ASSUMPTIONS

whenever a person attaches meaning to an
expression, there are certain assumptions which he
takes for granted. Those assumptions are the
criteria on the basis of which he discerns meaning.
Sometimes we are aware of our assumptions, and we
deliberately attach particular meanaings to certain
expressionc on the kasis of this awareness. At other
times, however, we are not conscious of the assumptions
forming the basis of our discernrent of meaning.

Formal philosophical training helwps to inculcate
in the student, the habit of identifving assumptions
and clarifying their implications ir discourse.

This chapter will outline some major faciors wi.ich
constitute the background of assumptions. The
factors outlined below will help te illustrate the
complexity of the endeavecur to discern meaninas of
words and expressions in discourse.

Too often, people engaged in discourse tend |

to ovﬁa‘oﬂk the signiticance of their assumptions. (.



If in a discussion the participants ignore or
overlook each other's assumptions, it is difficult
for them to reach mutually agreeapie conciusions.
Conversely, if the participants appreciate the
assumptions on which each person bases his argument,
it is easier to carry the discourse to its logical
CONCIUS1ONn, evew tuough the participants nnay watonlls
agree to disagree. Tolerance and compromise are
indispensable in effective dialogue. Appreciation of
the assumptions of other people generates tolerance
and encourages compromise,.

Some assumptions are so deeply entrenched in
an inﬂiviéﬁfl's personality, that he finde it
impossible to reject or ‘compromise® them in favour
of new assumptions which are introduced in the process
of d@ialogue. The effectiveness of formal schooling
and other aspects of socialization <an be assessed
in direct proportion to the extent to which such
schooling succeeds in inculcating in the learners,
the attitudes intended by the educators. If schooling
and socialization are effective, the predetermined
attitudes kecome an integral part of the learners!?

personalitv.l

The assumptions which we hold, consciously or
otherwise, greatly affect our understanding. When
we change our assuvmptions, our attitudes chanae

accordingly. The change of assumptions through the

£ = > . .
procefs Oi educaticn, is one cf the most effective
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ways to change peonle's attitudes. Training people
to identify and critically review their assumptions,

s one ¢f the mozt valuakle assets ~f the ndusaticons]

(X2

process. Without such critical self-evaluation, it
is difficult to sustain an innovative society. When
self-evaluation is stifled, creeativity is suvppressed
and this is detrimental to both the individual and the
society of which he is a member. Traditional African
society tended to discouraée its rembers from re-
assessing the assumptions on which the Affican
approach to knowledge was based. This inhibition
had the effect of curbing innovative wventures.
Colonization introduced a nNew edUCaciluaal by oudm
wnich indoctrinated Africans to believae they wvere

incapable of inventing.2
LANGUAGE

Language in caeneral extends far beyond the use
of words, although Lhe medium of veslan communicotisn
is perhaps the most important aspect of human inter-
action.

The oral use of verbal language is a universal
phenomenon, found in all cultures. However, the
written form of verbal language is develgped only

in some cultures. The written form ..f any languays

is a reduction of its oral form. Marshall McLuhan
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has argued that the use of the written form of English,
especially since the invention and promotion of printing,
has had a negativc effect cn verkzl communication in
particular, and on human communication in the Anglo-
Saxon culture in general. This study will not digress
into a critigue of McLuhan's theory of communication.
However, it is worthwhile to appreciate his observa-
tion that the conversion of verbal language from the
oral to the written form, is a reduction in which
some of the linguistic aspects expressible orally are
omitted or very poorly transcribed when language is
reduced tolthe written form. For example, intonation,
tempo and mood are difficult to expxess in wriiting.
The ;estures of a speaker add to the impact of his
message on the listener, and these gestures are not
part of the transcribed form of the message. This
problem has been appreciated in a mew way by experts
who are endeavouring to reduce African languages into
+he written form, as a pioneering:exercise.3

It is worthwhile to make a i<ew comments concoin—
ing the oral form of verbal languaga. As pointed out
earlier, the written form is derived from the oral.
At the present time, specialized aErican scholars
throughout this continent are endeavouring to promote
Afiican 'oral literature' or 'orature', because they
have appreciated its value as the medium of preserviudr

conserving and transmitting cultural values among

African peoples. The majerity of the African |



population neither reads nor writes, and this
situation is tikely to prevail for many decades to
come. Therefore, the oral channel of communication
will need to be extensively utilized for the general
education of African peoples.

The reduction of the oral form of verbal
language into the written form, demands full
competence in the language being so reduced.
Christian missionaries and Bible societies contri-
buted greatly in the reduction of many African
languages into writing. However, some of them nad
only very limited knowledge of the languages they
were so reducing. Consegucntly, the rersions of the
Bible which they produced were difficult to read -
partly because of the ideas expressed, and partly
pecause of the orthography adopted. African writers
are beginning to take seriously the task of creating
worke of art in their own tongues, rather than in
foreign languages like English, French, Germén,
Portuguese, and soO on.4

The oral form comes into use very early in
the 1ife of an individual. Learning to speak is one
of the skills which a normal child acqguires within
the first few years of life. The mastery of this
skill enables the child to absorb cultural values
from the social environment in which he grows up.

In a school-oriented society, children learn many
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values out of the class-room, even before they are
ready for admission into the formal educational
instituticas. This oLzervation Iz cap2c
significant in the African context. When it happens
that the values inculcated in the formal educational
institutions do not coincide and are not identical
with those values acguired in the extra-curricular
setting, the child develops a douizle—~-standard

value system. This is one convincing explanation

as to why many Africans, even after accepting
Christianity through the school and the Church,
continue to retain the core of their Africal cultural,
and religious and inteilectual assumptions. Iin
schbol they are taught in a linguistic medium

which is foreign, and at home they coﬁmunicate in

an indigenous medium which is authentic to their

own culture. Language is a culieral product, and

it carries cultural and intellectual ideas in its
vocabulary and grammatical structure. Teaching a
foreign language and using it, @il inevitably
involve learning (often indirectly and unwittingly)
the culture of that foreign langrage. In most
African countries primary school children are
educated with the use of foreign languages. as the

basic mediums of instruction.
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The use of the ‘mother—-tongue' as the basic
medium of instruction, is very valuable in any
society, becausc the patrict lezrners are given the
opportunity and reinforcements to internalize the
values, attitudes and assumptions which are an
integral part of that language. Foreign languages
are uscful for wider communication and for enriching
the values and assumptions already acquired through
the patriate language. However, a child who is
unable to speak his mother tongue in a social environ-
ment where most of his relations and peers speak it,
grows up with great cultural and intellectual
disadvantages.

| It is important to emphasise that those people
who can neither read nor write are, nevertheless,
able to express their ideas and transmit their
cultural values. One of the greatest social problems
in contemporary Africa, concerns the 'generation-gap"
created by the introduction of formal literate
schooling. Non—literate parents find it difficult
to communicate effectively with their own children
who have become literate through formal schooling.
Owing to the prejudiced attitudes they acquire in
school against their cultural and religious heritage,
the children have little or nc regard for the advice
thevy get from their non-literate pavents. 1instead, .
they tend to follow ideas learned in school and from

pooks — even books which in the west are considered
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to be of poor quality.
The 'generation-gap' as a sccial prcblem

cannot be explained merely in tTerm

(7

of literacy a&iia
illiteracy. In schools, children in Africa are
taught to speak, read and write foreign languages,
mainly those of former colonial masters. Those
foreign languagés are cOnveyors of £oreign cultures.
Thus the children acquire certain aspects of foreign
cultures in the process of learning the foreign
languages associated with those cultures. Hence
the 'generation-gap' becomes at tha same time

a semi-cultural gap. Communication then breaks
down, at least partially. Parents complain thkat
they are no longer able to contrel their children,
and the children complain that their parents do

not uﬂderstand them.

Thus the oral form of a language is important
as a factor 1nf1uenciﬁq the discernment of meaning
in discourse, es?ecially because of the role wnich
this form occupies in the early development of an
jndividual's personality. In contemporary aAfrica,
this form is even more significant as a factor,
because it is used for upbkringing of chnilidren as
well as for general communication_and education by
the majority of Africa's population. This situation

+ends to introduce an ar

o+
e

al division of the

e

fic

society between the 'literate' and the villiterata’.
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since languages are carriers of cultures,
the more languages a person speaks the mcre

culturally exposed he will be.E

I1f for exampié
gomeone lives among a people in a foreign country
and does not take the trouble to leayn the languages
of the pcople, he remains cut off to the core cf
that people's culture. He may observe the customs
of the people, but he remains culturally detached
from the inner dynamics cf the culture. The oral
form of language is the key towards cross—cultural
interaction.7 Tt should be noted, however, that
learning the language of foreign peoples does not
automatically yield an =zppreciative attitude
towards ﬁhem. Oother factors, as will be discussed
in later secticns, may prevent a multi-linguist
from adopting an appreciative attitude towards
cultures other than his own. Learning many languages
jncreases the chances for developing cultural open-
mindedness.

A person with an appreciative orientation
may greately enrich his understanding of foreign
cultures through leaxrning foreign languinges, even
without living in the countries to which those
languages are indigenous. Most schooled Africans
are in this situvaticn. 1In their school education
they have been given opportunities to learn foreign

languages and cultures, at the expense of their own.
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Consequently, many young Africans arxre more competent

in foreign languages and cultures (1ike English,

0]

Fronch, Portugueszs) than in their owm, This noint
_ became clear during the revision of the education
" curriculum in Kenya, when the teaching of the African
heritage and African languages was introduced.
Inevitably, many trained teachers f2lt incompetent
to teach their own cultural and religicus heritage,
and their own mother tongues, because in their school
education they did not have the opportunity to study
and reflect on Fhem except in derogatory terms.
vet they felt more conversant with the English
tanguage and with western cuitare iu genera.

The written form of verbal lamguage influences
the discernment of meaning in a more complicated
way. When a person acquires the skill of literacy,
he is able to obtain ideas from evem those people
whom he has never met. Utilizatiom of the oral
form of language is limited to physical interaction
petween persons, althouygh the telephons, tape-
recorder, gramophche, radio and television have
greatly extended the scope of oral communication.
The printed media, including books, newspaperxs,
magazines, journals and so on, have greatly contributed
+o both individual and social education. Today
the attitudes and assumptions of literate people

are increasingly being shaped by the printed and
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electronic media. It follows, therefore, that
verbal language, both in its oral and written forms,
is one of the most important factors wiich influwnco

the discernment of meaning in discourse.
CULTURE

The human being is a social animal, which
grows up within the context of human culture. In
this study the term *culture' is uwnderstood to
mean the totality of a people's way of life,
including all the artifactual manifestations, which
are a wisible expression of that reople's undexstand-
ing of human nature and the worid. Thus 'culture’
includes all the expressions which arise from the
social institutions and technological involvements
6f a people. Bringing up childram includes not
only feeding them and looking aftewx their physical
health - it also includes teaching them the cultural
values which are maintained by the parents or
guardians. The child spontaneousiy absorbs and
jnternalizes the culture around him, and this cultural
education forms the central part of the child's

social awareness.

Language as a cultural product is one .of the

]
o}
0
r+
i’

f£fective and vital instruments for the

socialization of the child. Since verbal language
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is not culturally =neutral, the achievement of compe-
tence in a farticular lancguage necessarily implies
the acquisition of a larce amount of Riowledge
regarding the culture in which that language has
developed.

The influence of culture on the discernment
of meaning in discourse can be illustrated with
the following examples. A child understands the
meaning of the term "family' in the context of his
early social environment. In the African cultural
setting, the family includes not only. the parents
and their children, but also the entire househcld,
clan, and even the whole ethnic community. The word
'family' has a much more restricted meaning in the

western cultural setting, referring to the father,

i~

mother and their children. The implication of this
difference is interesting to consider. vThen the
word 'family' enters into a discussion in which there
are African and western participants, it will often
ba understood differently by the two groups. For
the African participants the word will be assumed
to refer to a whole community, whercas the western
participants will assume the narrow meaning indicated
above.

In such a discussion, it is necessary to

-

agree on the defirnition which will be operative.

o)

if misunderstandings are to be avoided. Very'often

such common words are not dafined in cross—culturail
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discussion, and this leads to misunderstandings,
owing to different cultural assumptions. ‘

Another example is the word ‘howe®. 1In the
African cultural setting, *‘home' refers to the
place where one's family lives. Since in African
understanding the family includes both the present
generation and the ancestors, ‘home' is the place
where one's ancestors lived and died. Thus there
is in African cultural assumptions an attachment
to the ancestral land, which is incorporatea in the
African understanding of 'home’. Considering that
in Africa the majority of people are rxural dwellers,
‘home' for most Africans refers to some xural village
where most relatives live. Thus a schooled African
who lives and works in an urban centre for many
years together with his wife and children, continues
tolconsiderJhis ‘home' to be the place where his
extended family has traditionally lived, even though
he may own a house and otherx property in the town or
city where he espends most of his life.

mhis African understanding of 'home' has
serious implications for national development
planning and also for the problem of refugses in
contemporary Africa. When people have to leave
their ancestral bowmes involuntarilv owing to
pelitical unrest, n2w development projects or cther:
reasons, this migration causes much social and

phychological disturbance to those involved.



In contrast, nome for most people in the
western world means the place where a person happens .
to be dwelling at a particuiar period. Owing to )
high geographical mobility and extensive appropria-
tion of land for urbanization and industry in the
west, 'home®' has ceased to be understood as the
traditional dwelling place of a person's lineage.
Thus an expatriate from the west working in Africa
tends to regard his present place of work as his
‘home®' as long as he stays there. He may not be
able to predict whare his next "home' will be,
unless he knows where he will take up his next job.

It is interesting that many Afiricans today,
under the influence of Christianity, have enthusia-
stically adopted the idea that tthis world is not
my home, I am just passing through'. However,
this idea seems to have been adopted owing to the
apparent transitoriness and insecurity of present
existence. Thus the traditional undexstanding of
home is not abandoned, but rather, the new religious
notions are superimposed upon {raditional African
assumptions. In discussing this example, here, it
is being suggested that when in a piece of discourse
the word 'home' occurs, it will be accorded different
denotations depending on the cultural backgrouad of

those involved in the discussion. Assumptions as
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to its meaning should therefore be clarified to
avoid misunderstandings, especially if the discussion
includes people of different cultural backgrounds.

Consider the word 'ancestor' as yet another
example. In some Christian denominations the
'*Early Church Fathers' are venerztzd ac 'Saints'.
African Christian theologians have raised the
question as to whether African Christians ought to
continue venerating their ancestors, or they should
substitute the veneration of Christian saints for
their traditional veneration of amcestors. There
seems as yet to be no consensus among African
Christian ‘theologians with regard %o this guesgtion.
The raising of this question in African Christian
theological discourse is indicative of conceptual
confusions concerning the relationship between the
African cultural heritage and ‘Christian' customs
which have been exported into Africa during the
modern missionary enterorise from the west.

It is not clear why the veneration of ance-
stors by African concerts is seen as a negation of
the Christian faith, and the veneration of the
‘*Early Church Fathers' is not so regarded. Neverthe-
less, the discussion of this question by African
theologians iz an integral parxt of the gquest for an
authentically African Christian theology — a Christian

theology which accepts a serious and positive
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recognition of the African cultural tradition.

2ll the examples cited above :Indicate that
the culiural assuwptions which a pecrscn internalizes
and takes for granted in the process of his sociali-
zation, greatly affect the way he derives meaning
from words in discourse. This remains the case
whether a person uses his mother tongue or a
foreign language. One of the problems of the
teachers of English as a foreign language, is to
help the learners to understand the usage of English
from the cultural perspective of the native speakers
of this language. Thus the meanﬁmgs attached to
words are related to the cultural backgrounds of
those who speak or hear the words. There is no way
in which a human individual can isovlate his under-—
standing of words from his cultural limitations.

One of the most effective w=ys of dealing with
such limitations in discourse, is for a person to
develop sensitivity towards his swltural conditioning,
and endeavour to transcend cultwvrai parocnialism.
Transcending one's cultural conditioning in a piece
of discourse inveolves the appreciaition of the
cultural backgrounds of others, zmid alilowing them
to influence one's own ideas withim the rational

framework which is assumed in the Lrend of argument.
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NURTURE

In this study ‘nurture' will be used to mean
the particular way in which a child is brought up.
Within a particular family, a child may be brought
up to assume that he is better and more lovel by
his parents, than other children. This attitude
will greatly affect the way he relates himself to
the other children both in his family and in the
community. Although those children may share a
common culture with this child, his particular
attitudes derived from his nurture will lead this
chiid to develop inte¥pretations of some concepts
with a slant particular to that child.

For example, if the child is encouraged to
grow up with the attitude that his parents hate
him, this attitude may have a great effect on the
way that child will view parents in general, -
throughout his life. Thus the word 'pArent' will
pe understood bv that child to mean someone who
does not love his childrsn. A contrary view will
be developed and assumed by a child who grows up
with the attitude that his parents .ove him.
Considering that discourse is a woluntary activity
in which those who participate choose the appropriate

words to convey their arguments, it is ihevitable
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that nurture will have some influence on the discern-
ment cf meaning. Some words may have negative denota-—
tions in the undersitanding of cue person, and peositive
ones in that of another.

Therefore, it would be a mistake for someone
to assume that within a piece of discourse the
participants share consensus on the meaning oi the
key concepts under discussion, unless those
participants have stated explicitly that this is
the case.10

One implication of this obsexrvation for the
discernment of meaning in discours=, is that
human beings are inevitably influemced by their
psyéhological attitudes whenever tiwey attach meanings
to words and expressions. Many of Those attitudes
are acguired during the period of wmurture, although
personal experiences in later life =zlso contribute
to an individual's psychological dewvelopment.

It is not the task of this section té prescribe
the attitudes. which ought to be encouraged or
indoctrinated on children. Rather, its main
ccncern is to posit nurturce as one ©f the factors
which iﬁfluence discernment of meaming in discourse.
It is 1likely, foxr instance, that thes views maintained
by most people towards religion are based on their
experience of religions life during the early
stages of their nurture. a cﬁild who grows up in

a parental environment that despises religion will

inevitably be influenced by that attitude in his
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development toward:s maturity. If religion is
presented to a child as a set of dogmatic asserxtions
akout which they can find nc intelligikle explana-
tions, the child is likely to grow up with the view
that religion is an irrational enterprise which can

be accepted only at the expense of critical reflection.
Indeed, many people view religion in this way,

owing to the frustration of their critical quest
concerning religion during their childhood and

earlier stages of their academic education.

In spite of growing up in christian families
and receiving primary and secondary education in
cchools with christian sponscorship, many young
people in contemporary Africa tend to view religion
in general and Christianity in particular, as
dogmatic enterprise without much intellectual
satisfaction. This is partly because their nurture
at home and religious instruction in school, do
not facilitate free discussion of religious issues
between parents and teachers on the one hand, and
the children on the other. When the children grow
up and achieve their intellectual freedom in
early adulthood, many tend to revolt against the
dogmatism imposed on them during their nurture and
early education. The prejudices they develcop in

reaction against that dogmatism, is reflected when
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they later participate in discourse concerning

religion.
EDUCATION

The term 'education' is difficult to dciine.
In its ordinary usage today it tends to refer to
the formal instruction which is acquired in
jnstitutions such as schools, colleges and univer-—
sities. 1In the context of this study, however, the
term will be used with a wider connotation, to
include the whole process through which a person in
any culture is socialized to beccae hogpefully 2a
responsible member of his community. It is true
that in the modern world education has become
increasingly institutionalized, with the result
that the educational process has temnded to be a
form of ‘'mass-production’'. 'This tendency is
illustrated by sﬁch devices as stamdardized tests,
wearing of uniforms, standard campuses for educational
activity, standard textbooks, and so on.

In traditional African society there is less
formalization and standardization, although certain
basic tests of endurance may be normative for all
children in a particular community. For instance,
initiation into adulthood is a rite of passage which

all children would be expected to undergo successfully,
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and this would involve a difficult ordeal such as
circumcision. One of the points of cultural conflict
vetween Africans aund westerin Chrisaian midsoescihdrils
especially during the colonial period, arose from

the fact that most missionaries were ignorant about
the educational value which Africa=ms attacned to the
rite of initiation into adulthood. Under this
ignorance they condemned the initiation rites,
misjudging them to be 'barbaric' axd ‘heathen'.

To replace these rites, they intrcduced their own
dogmatic instruction, which was literary and Institu-
tionalized. In their reaction, Afxicans considered
this_to be a cultural imposition of invaders, without
any-rational justification from th= African pcint

of view.

Although in the contemporary world literacy
is a valuable skill to acguire, it iz a mistaks to
equate educatiorn with the acquisition of thiz skill.
A literate person is not necessarisly educaded,
although those pecple who are literate may utilize
the skill to enhance their educational process.

How then, does education influence discernment of
meaning in discoursge?

In every culture, a person's education
systematizes his thought. It equims him wiih basic
srguments which he can use to just:ifv his ovinions -
and beliefs. Through his education, a person is

equipped to reinforce the culiurai, religious and
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intellectual prezuppositions of the society in which
he grows up. At the same time, ‘good' education
equips the student wilh tools for the critical
evaluation of the ideas he has received through the
educational prccess. There is often a dialectical
tension between the ideals of an educational system,
and the actual achievements of that system at any
given period. Those who formulate educational
policies and control the educational system in a
society intend to promote the values to be interna-
lized by those who will be considered ‘educated’ in
that society. However, the declared general aims
of an educational system may not be realized in the
imélementation. Hence the need for continuous
evaluation of the educational process, to test the
actual achievements in relation to long term general
aims.

The educational process in every culture
facilitates the acguisition of new ideas and skills
that are considered valuable by those who deirermine
educational policy. In contemporary Africa,
modern education has become the process through which
African children and adults are exposed to new
ideas and skills, especially those derived from
western culture and technolegy. For many people,
education is viewed as an instrument for the accultura-

tion of African individuals into the western way of
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life. In schools, colleges and unrriversitiss,
African youth learn about the new *=cientific world-
view', about western history and culture, and also
about Christianity. They are exposed to the ideas
of great thinkers of other cultures, especially
those of the weastern world. They deovcte propor-
tionately less attention to the African cultural,
religious and intellectual heritaga.

Thus to be 'educated' in comtemmporary 2frica
tends to mean being literate and £amiliar with
the developments in western thought, histofy,
science and technology. It is inawvitable that a
pe;son's educatiocn will greatly imflaence hic

discernment of meaning in discoursse. For instance,

- .a pexrson who in his education has specialized in

a branch of empirical science, such as’ phyvsics

and chemistry, will tend to recall his scientifi
training while participating in a piece of
discourse, irrespective of the towic that may be
under discussion. Likewise, an omxmdained priest
will tend to drag his doctrinal imterests into a
piece of discourse, irrespective ©f the topic being
considered. Modern education has Lended Lo over—
emphasise the value of specialization, to the extent
éhat many students of science know little akout
philosophy and theology, while studwents of theology

and philosophy know little about empirical science.



This situation makes it difficult for eifective
discourse to be conducted between students and
scholars who have specialized in various disci-
plines.

It is a matter of great concexn to the
present author, that compartmentalization of
knowledge still thrives today even thocugh there
is increasing demand for interdisciplinary
interaction among scholarly specialists. If it
is true that education greatly influenceé the
discernment of meaning in discourse, it is
necessary for the participants in a piece of
discourse to aséertain and appfeciate the educa-
tional backgrounds of those with whom they
engage in argument. It is unlikely, for example,
that a person who through his education has
become convinced ithat religion is *opium of the
people' or ‘an illusion', will engage in. an
effective discourse with a priest who, through his
theological training has come to Lelieve that
religion is the ‘cement of society' or 'the
antidote against despair'. Thus the criticism
of defence of religion can best be conducted with
clear qualifications regarding the context and
the educational background of those who propourd

respective arguments for and against religion.
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It is worthwhile to add that even within the
came academic discipline specialists may differ
and disagree because of misunderstandings arising
from divergence in orientation during their
education. For example, Protestant and Catholic
theologians may differ over an issue not kecause
they deny the basic doctrines of the Christian
faith, but because their theological training has
prepared them to argue on differing premises. Open
philosophical training helps people to transcend
their educational backgrounds and appreciate arguments
which are presented on the basis of differing

educational presuppositions.
PERSONAL EXPERIENCE

Human individuals evaluate and respond to
common experiences differently. For example, an
event experienced by a group of people, such as
an accident or a riot, will have different impacts
on each of those who are involved... as participants,
spectators, rescuers, security officers, and so on.
Moreover, no two individuals, not even identical
twins, can have an identical set of experiences in
the world. We perceive the world around us relatively.

depending on our existential location, the phvesical’
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condition of our sense-apparatus, our psychological
condition, and s¢ on. An event may he of great
eignificance to one persecn, while to anoiner person
the same event passes with little or no attention.
Take the second world war for instance.
There are some people in the western world to whom
this war had a shocking impact. The theologians
Paul Tillich and Jurgen Moltmann are examples.lz
Before the outbreak of that war it seemed to many
pe&ple in Burope and MNorth America, as if the world
could rely on advanced empirical science and techno-
logy for the realization of peace, justice.and
material prosperity. TFurthermore, the first world
waf had been such a horror that it seemed as if no
“one would dare to declare another militarv confronta-
tion on a global scale. Yet anothexr world war
broke out within two decades after the first. This
expefience shattered the hopes of those who had
believed in a 'secular salvation! for the world.

It is in the context of this shock, that Paul Tillich

wrote The Shaking of the Foundatiohs,13 and Jurgen

Moltmann wrote his Theology of Hoge.14 The term

'gsecend world war' refers to a2 particular set of
historical events. Although it might appear as if
there is no vagueness or ambiguity with regard to
its meaning, the foregoing remarks show that this
term conveys a variety of connotations for different

people. 1t cannot mean the same thing for the
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scientists who developed the atom bomb, as it does
for those who survived the explosicns of that bomb
in Japan during World War II. Nor can it mean the
same thing for those who were prisoners of war in
Germany, as it does for Kenyans who-accompanied

cripts in the Middle East

n

ritish forces a= CcoOn
and in Asia. The term 'second world war'! refers

to a set of events which signify different things

to different people, depending on the wvarious ways

in which they experienced the war.

Consider another simple example. The term
swater' to a person who has been saved from drown-—
ing; will Lave a different significance from that
accorded to it by a person who has been saved from
death, being thirsty, by drinking a glass of this
substance. To the person saved from drowning,
water may mean something to be dreaded, whereas
to the one saved from death by drinking a glass
of water, it may have the significance of a life-~
giving substance. Then the word is used in discourse,
it follows that it will be accorded different
'meaning', depending on the gﬁggx_:_i;gp_g_e of different
people, as regards this substance.

The word God may also mean different things
to different pecple. Consider, for instance, the

£

beliefs of Martin Luther the reformer,lJ Friedrich

Nietzsche the nihilist!® ana Sigmund Freud the
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psycho—-analyst. al For ILuther, God was the source

of ultimate and absolute authority. Ee believed

that Gecd's authority was infinitely above that of

the Pope, and on the basis of this belief he

defied the latter. Nietzsche, on the other hand,
thoucht of God as a tvrant. If God was the bein

whom all people must obey without gquestion, then

God must be morxe desﬁotic than the worst autocrat

on earth. On the basis of this argument, Nietzsche
postulated his nihilist philosophy. For Freud,

God was a glorified father, worshipped as a relic

of a ritual murder that was allegedly committed early
in the hisLory of the human race. 1in Freud's

view, God was worshipped by people who were psycholo-
gically sick and in need of treatment. God was 2
projection of the humah mind, an illusion of sick
people. Once the mind was cured through psycho-
analysis, the patients would stop believing in

that illusion.

The foregoing examples illustrate that the
personal experience of a person, tégether with the
other factors discussed in the preceding sections,
form the background in which individuals discern
meaning in discourse. Often, the exact impact of
particular experiences on a person is not clear

when the person engages in a discwssion involving
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words associated with those experiences. However,
biographizal works and autobiographical publications

- - - - ~ . - - o =1 N T e R T
of renouwncd thinkers show that personal expericuces

and the other factors, combined, lead to the
personality of an individual.

It can be concluded, therefore, that the
task of discerning meaning in discourse is not
merely a matter of establishing absolute meanings
of words. The most effective way of discerning
the meaning of words in discourse, is by probing

the whole context in which those words are used.
IMPLICIT AND EXPLICIY FACTORS

There may be other factors that influence
discernmernt of meaning in discourse - this chapter
does not claim to be exhaustive. However, the
factors outlined above suffice to show that the
derivation of meaning from words in a piece of
6is§ourse within a particular language, is greatly
influenced by many assumptions which the discussants
covertly and overtly hold.  The factors that.
influence discernment of méaning ay be impliicit
or explicit. This section will ekaborate this point.

Implicit factors are those which arise from
the culturali and existential background of the

individual, and are internalized inm the spontaneous



42

process of nurture and socialization. Such factors
lead to assumptions which are inherent in the language,
culture and personal experience of the individual.
Explicit factors, on the othexr hand, are
those which arise from the formal education of the
individual. They lead to assumptions of which the
individual is often aware, because they are con-
sciously inculcated during instruction and training.
The response of an indidivual to religion
is influenced not oniy by his implicit religious
experience within his society, but also by his
explicit formal education. It can be concluded,
therefore, that both the implicit (or covert)
faétors and the explicit (q: overt) ones reinforce
each other to determine the perspective which a
person adopts in his discernment of meaning. Since
the combinations of these factors vary from pverson
to person, the problem of achieving consensus
among a large group of participants in a piece of
discourse is immense. Today this fact is appreciated
by most international organizations which value
consensus, like the United Nations Organization
ané the World Council of Churches. In order to
facilitate deliberation at their international
forums, such organizations encourage the discussion
of their agenda at local, naticnal and regional

levels before they are tabled in world plenary
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sessions. Through this procedure divergencies of

opinion are minimized, though not eliiminated.
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REFE&ERENCE NOTES
CHIADPTER ORKL

1. Thus schooling may encourage open mindedness,
but it may also entrench prejudice, depending on
the policy and objectives of the educations system,

and also on the educators.

2. Neither traditional African education, nor
colonial schooling helped Africans to cope advanta-
geously with the new situation under imperial rule.
African nationalist leaders endeavoured to transcend
the limitations of both pre-colonial and colonial

estructures in order to forge new progressive nations.

3. Por a critique of Marshall McLuhan's ideas see

R. Rosenthal, ed., McLuhan Pro and Con, Penguin

Books, 19692. While developing reading materials in
african 1aﬁguages for adult literacy classes, the
Department of Adult Lducation in Kenya is takiig into
serious consideration the need to improve the
orthographies that were introduced by missionaries

and Bikle translators during the cclonial period.

4. For exampke, Nqugi wa Thiong'o, Okot p'Bitek
and Mazisi Kunene. Each of these writers has written

some works in his own mother tongue, in addition to
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their publications in English. Prof. Kwasi Wiredu
has urged for African philosphers to articulate
their reflection in their own Afrfcan languages,
as an important step in the development of African

philosophy. See his book Philosophy and an African

Culture, Cambridge University Pre=s, 1980.

5. It is true that in some countrxries where there
are immigrant workers, especially in Europe, the
same situation prevails - if the children of those
workers go to school in those countries, they have
to be taught in foreign languages. However, the
situation in Africa seems much worse: people in
their own country are taught in foreign languages
(English, French, Portuguese, etc.) even in those
places where a local lingua franca is established -
l1ike Kiswahili in eastern Africa. Interestingly, it
appears difficult for a country ta develop its national
culture without at the same time promoting its own

national language.

6. In order for a person to bescome competent in a
foreign 1anguagé it is necessary for the learner to
understand how that language functions within the
culture to which the language is tle ‘'natural’

jedium of expression and communication.

It is possible, of course, for modified versions

of a language to evolve ynder speciml historical



46

circumstances, like Creole and Pidgin English in the
Carribean and West Africa. However, such versions
are nermally net accopted for wider and international
usage; they are limited to the communities that

evolve them.

7. It is true that a person can zcguire manv ideas

by reading translated works. However, it is also

true that some shades of meaning axre lost and new

ones added when a work is translated, especially

when the languages involved are not culturally and
historically related. Note, for example, the problem
of translating the New Testament into African languages.
Tnis.point has keen raised by Okot p'Bitek in Religion

of the Central Luo, Nairobi: East African Literature

Bureau, 1971, ch. 3. I agree with Noam_Chomsﬁy and
John Lyons that there are no superior and inferior l
languages. Each language is developed to meet the
needs of the people who develop it. See J. Lyons,

ed., New Horizons in Linguistics, ®Penguin, 1370.

8. This observation is based on the author's
conversations with many expatriates working in Africa,
including missionaries. It is true, thought, that
those who feel psychologically attached to their
"motherland” will continue to regard it as 'home'

and return there when political instability or other

factors compel them to leave Africa.
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9. Scome writers from Africa and the Carribean have
suggested that local variations of English shaould
pe developed and popularized, especially in those
areas where English has beccme the language of home,
Chuxrch, school, cffice and politics. However, such
popularization of localized variations of Enclich
will not, in the near future, 2levate the new forms
to the same status as the standard form established
in the mother country of English, and in British
dominions like -Australia, New Z2ealand and Canada.
In those countries English is an integral part of
the Anglo-Saxon culture, which is dominant there.
In Africa, on the other hand,lforeign languages
like English, French and Portuguese are used owing
to recent colonial history. They have not evolved

together with the culture of African peoples.

10. It might appear rather tedious for participants
in a piece of discourse to first clarify how each
person understands the meaning of key concepts
before they engage in argumenis about the subject
under discussion, but this initial step is indispen-

sable if misunderstandings are to be avcidea.

11. For a.creative presentation of the conflict
Between western and traditional African cultural

values sce Chinua Achebe, Thingse Fzll Apart; No

Longer at Ease, London: Heinemann, African Writers

Serics; Ngugi wa Thiung'o, 'the River Between,

————ie+ e
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Heinemann, Africaa Writers Series; Okot p'Bitek,

Song of Lawino and Song of Ocol, Nairchi: East Afriran

rublaisning House, 1967.

12, See Paul Tillich, The Shaking of the Foundations,

Penguin Books, 1959; Jurgen Moltmann, Theoloqy of

o Londc.i: SCM Press, 1973,
13. P, Tillich, on.cit.

14. J. moltmann, op.cit.

15. On Martin Luther see Colin Brown, op.cit.,

ppt 37"48-

16.  On Nietzsche see J.P. Stern, Nietzsche,

London: Fontana/Collins, 1978.

17. On Freud see David Stafford-Clark, wWhat Freud

Really Said, Penguin, 1967
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CHAPTER TWO
MODES O THOUGHT AND EXPRESSICH
MODES AND MODELS

This chapter will concentrate on explaining
the sense in which the term "modes of thought and
expression’ is applied in the present study. After
providing an operational definitiomn of this term,
the chapter will outline a theory of modes of
thought and expression, which will be the basis of
analysis 'when dealing with specific problems of
meaning in discourse in the remaiping chapters.

Eyery academic discipline has its models
and symbols which are used for the purpose of analy-
sing and clarifying its subject-matter. It sometimes
happens that one word or sign is applied to convey
different meanings in different disciplines. For
example, the word f‘symbel’ in chemistry conveys
a different applied meaning from its usage in
religion and anthropology. Chemical symbols such
as those which indicate the chemical structure of
material substances, would make nc sense to a person
Qho is not trained to interpret them. Take water

and common salt for instance. lese are common

culinary substances in every culture. Housewives
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do not normally think of the chemical compnsition
of water and salt when they form part of a recipe.

In ordinary conversaiion we GO not normalliy
talk of H20O and Sodium Chloride (N Cl). Yet these
chemical symbols have great significance for
chemists. In view of their chemical compositicn,
these two substances have particular uses in various
biranches of empirical science. At the same time,
the same substances have significant symbolic mean-
ing in religion. Jesus referred to his followers
as 'the salt of the earth'. He also talked of the
need for a.person to be 'born anew...of water and
the Spirit'. Such reiigious expressions have no
sighificant meaning in such branches of empirical
science as chemistry and biology.

Similarly, the sign of a cross has much
religious significance in the Christian religion,
whereas in arithmetic and algebra the same sign
carriss a totally different meaning. To a fashicn
designer, the same sign may not pe anything more
than an artistic design of a piece o©of cloth. ‘This
observation is in agreement with Wittgenstein's
later view cf language, propousing tiiat the meaning
of a word can best be discerned in the context of -

s unsage. Failure to do this can lead to serious

- . la
. ~sunderstandings,



Consider azain the following exmaple, which

has been —ited above: Nicodemus misunderstood and

wae greatly puzzlod when Jesus teld nim that e must
be born a second time. 'How can a man be born when

he is o0ld? Can he enter a second time into his
mother's womb and ke born?' In the conversation
het-roen Jesus and Wicodemus it is cliear that Jesus
was using the verb 'to be born' in a sense different
from its normal biological usage. Hence the mis-
understanding between him and Nicodemus, which led
the latter to seek for further clarification of
what Jesus meant.

in the present study, the term 'Mode' techni-
caily refers to the disciplinary context in which
words and symbols are used, both in thought and
expression. Thus a mode of thought and expression
is the general disciplinary context in which a
piece cf discourse is conducted.

A "Model' is a miniature representation of
a large object, or an enlacged represeniation of
a minute object. It may also be a simplified
representation of a complex of objects. In general,
mod=1s are designad Lo convey, in simplified form,
the complicated structure of objects and complexes
of obkjects. Thus an architect deszigns a model of
a propoused building, and a ciremical scientist .

designs models to explain the molecular and atomic
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structure of substances. A chemist's model of
a hydro-carbon is not the real thing - not the
rzal hydro--carbon, and the avchitact's model cf
a building is not the real building.

In this study, the term 'model' will be
used to refer to representations of both objects
and relaticns. To understand the meaning of a
model, it is necessary first to unmderstand the mode
of thought and expression, in which that particular
model is applied. For example, to understand a
chemical model, it is necessary to understand the
function of such models in chemistxry. &An artist's
impression.of a propvosed building helps people to
form an idea of what to anticipate when the building
is completed, although the artist may not draw his
impression according to scale. A poet uses analogies
to express his respenses to obiscts, but it would
be a mistake to take poetic analcgies and metaphors
literally. According to the werking definition of
'mociel’ discussed above, it can be said that the
artist's impression of a proposed buildirng, and a
poet's analogies concerning a certain okject, are
toth 'models' in this technical sense.

The preceding remarks about modes and models
lead to the observation that in disccurse, problems
of meaning arise when one2 parson assumes and fo»

lates his arguments within one particular mode and
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model, while other participants in the same
discourse apply different sets of modes and models.
For a consensus in meaning to be achieved, 34 3ig

of primary modes and models which are applied in
each argument. This study proposes that many of
the conceptual tensions and conflictes which have
arisen have been rcooted in misurnderstandings and
lack of consensus with regard tc the modes andé
modéls applied in the arguments within each of these
disciplines, that is, empirical science, philosophy
and theology, respectively.

In this study it is proposed that human

i

discoursz can B& consitGeresd to fall uader utnrew

(

main modes of thought and expression. It is true
+that this remark is reductionist, in the sense that
it places all human discourse within three modes.
However, a qriticism against such reductionism
may be answered with the comment that one way of
understanding a problem is to formulate a compre-
hensive theory whick acccunts focr zll aspecis of
that problem. The modal theory proposed in this
chapter provides a iramework for dealing with
the problems of meaninc in discourse. It may
remain controversial, whether the three modesg
?discussgd below can accommodate all aspects of human
discourse. Neverthelesc, in the viaw of the present
author this modal theory is generally enough to

accommodate all aspects.
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THE EMPIRICAL MODE

The term ‘emniriczl science' in this cection
and in other parts of this study, refers to that
branch of human knowledge which seeks to understand
the guantifiable structure of physical reality.

Tne tecinical usage of this term in contemperary
scholarshiv restricts empirical science to the
systematic, experimental reseaxch which is conducted
by scientists to investigate by gquantitative
methods, selected aspects of material reality under

controlled expervimental conditions. Since the rise

s
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of modeznlempir
bean incréasing greatly. Technolcogy rtased on such
scientific research has facilitated the invention
of contrivances which, in turn, have made more
precise empiricai research possibl=s. The invention
cf the compubker is one of the mest significant
technological inveuntions in the twentieth century.

Tt has helped scientictz o col

1t

oot
store empirical data in proportions that were not
possible in the past, for instance in “he sixteenth
century.-

| Before the rise of modexn empirical science,
the word °‘science' was used nuch nore widely, to
include all human queste for knowledge. In its

ordinary usage today, the word 'science' refers to

the discivline which has heeoen qualified abové as
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*empirical science'. Thus in its ordinary usage
today, the word 'science' has acgquired a narrower
meaninyg thain it had in the past.
While recognizing the restricted technical
AN
usage of the term 'empirical science', it is proposed
here that the empirical mode of thought and expression
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cultures. Empirical science as described above
belongs to the empirical mode of thought and
expression, but even people who are not empirical
scientists by profession also parxrticipate in

discussions in which empirical propositions are

made.
1

One of the significant implications of this

remark, is that all people make empirical proposi=-

tions in their thought and expression, even though
only a few people in the world are professional
gscientists. A similar observation can be made
with regard to philosophy: All people philosophise
to some extent, even though only a few individuals
in the world can be regarded as philosophers.
The place of philosophy in this modal theory will
be considered in the next section.

Anything can be discussed within the fraomework
of empirically oriented discourse, Howe?er, it
should be noted that a subject which is discussed

from the empirical perspective can also be discussed
&



56

from other perspactives. The following is an
illustrat on of this point.

It is possible to discuss Mount Kenya in
exclusively empirical terms. Within the empirical
mode of thought and expression, discussion about
this prominent geocraphical feature in Kenya will
concentrate on empirical details such as its height
above sea level, the temperature and pressure at
various contours on its slopes, the structure of its
rocks and vegetation, the amount of rainfall on
each side of the slopes, the size of the rivers
flowing from the mountain, and so on. One of the
facts which fascinated European explorers in the
nineteenth century, was that this mountain had
snow on its peak, despite its location on the
Equator. They found it intexesting that some spots
on the tropics, such as Mount Kenya and Mount
Kilimanjaro, were colder throuchout the year than
some temperate lands in winter. The interest
which European explorers developed regarding this
mountain, was generated by empirical considerations,
and their expeditions to do more research in the
tropics were conducted within what has been called
the empirical mode of thought and expression.

The peoples who have traditionally lived
arcund Mcunt Renva waere ohbviously aware of the

great altitude of this mountain, but their view



of this prominent feature in their envircnmont was
not deminated by empirical considerations. They
took it for grantcd thot it was « very high mountain,
that it was cold at the top, that many rivers flowed
from it, and so on. However, wha%t struck them most
was the religious significance of this mountain.
For them, its magnificence symbolized the greatness
of God and his providence as originator and sustainer
of the world. Thus the people of Gikuyu worshipped
God facing Mount Kenya, although they were not wor-
shipping this mountain-'as some early missionaries
and anthropolcgists thought.lb Thwe also, the
people OilGikuyu tnought of Mount Xenya in terms
of.the religious sentiment it evoikxed in them,
whereas the early explorers thoughkt of it in
terms of its empirical details which were of great
interest to empirical scientists in Europe. Within
the framework of ihe modal theory proposad here,
the religious approach to reality belongs to the
'Assessive’ or 'Valuative' mode oxr thought and
expression. This mode will be considered in a
later section of this chapter.

It is worthwhile to provide smnother example
to illustrate the assertion that anything can become
a subject of empirically oriented discourse. 1In

c symposium published in New Essays in Philosophical

Theology, empiricist philosophers emngaged in
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discussion with theologians, concerning God. Antony
Flew, an empiricist philosopher, argued that the
theist's belief in God is like a belief in an
invisible gardener, who, in practice, is not a
gardener at all.2 The empiricist parable of the
‘Invisible Gardener' has been cited in many published
GiscuSs5i0ns on tie philosupuy ui x=iigicn. i.D. Lowis

summarises the parable as follows:

The parable tells of a clearning in a
jungle which looks like a garden which someone
must be tending. But no such gardener is ever
seen or heard. The disputamts set up a fence
and electrifyv it, theyv patrol with hloodhoundz,
Butithere are no shrieks ¢r other signs of an
invisible climber, the hounds never give cry
Yet one explorer insists that there must be a
gardener. In Flew's words, 'Yet still the
Believer is not convinced. ¥*But there is a
gardener, invisible, intangible, insensible
to electric shocks, a gardener who has no scent
and makes no sound, a gardener who comes secretly
to look after the garden he loves." 2t last
the Sceptic despairs, "But what remains of your
original assertion? Just how does what you
call invisible, intangible, eternally elusive
gardener differ from an imaginary gardener or
even from no gardener at ali2"

The suggestion here is that religious
assertions are qualified to the point where
they have no significance, in Professcr Flew's
pcinted phrase they 'die the death of a thousard



gualifications', they are ‘eroded' until
they are not assertions at all; and it mast
e admitted that this is very like what

3
nappens.

This example leads us to another observation,
that some subjects are more amenable to empirically
oriented discourse than others. For example,
nuclear fision and genetic engineering are topics
which scientific specialists can explain and discuss
much more competently than theoleogians, unless of
course those involved in the discussion are trained

in both disciplines and are acquainted with the

particular topics in guvestion. Similarly, discourse
concerpning God is more appropriate for thealogical

discourse than for empirical sciemtific research.
Nevertheless, it is worthwhile to add that theologians

can _offer useful cxitiques of the ethical and

raligions_presuppesitions of physical scienti?ts,
while the latter can challenge theologians to be
more precise in their definitions of theological
terms.

In ordinary non-professional discussion
people frequently make empirical propositions, but
.they do not have to be scientifically precise.
'‘Technical scientific discourse demands précision
when dealing with empirical data, but non-specialists
are not as intereéted in precision as in communica-

]
ting their general empirical impressions about the
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subject they may be discussing.

This section can be concluded with the remark
that all branches of empirical science fit within
what we have called the empirical! mode of thought
and expression. Their research concentrates on the
material aspeéfs of reality, observing and analysinc
sucii empirical details as tength, preadtn, dopth,
height, weight, colour, shape, size, density,
guantity, smell, taste, sound, temperature, pressure,
and so on. In other words, the empirical mode of
thought and expression utilizes sense-data and
its propositiongs are expressions of sense—experience.
ScientifiF eguipment is designad caid Luproved Lo
enaktle scientists to measure these details more
accurately and to facilitate more detailed analysis.
However, even without scientific training and
equipment people frequently make empirical proposi-
tions —~ all people engage in the empirical mode

of thought and expression.
THE STIPULATIVE MODE

2ny discourse demands that ths conditions
of validity and invalidity of argument be stipulated.
very often, the rules operative in a piece of
discourse are presuppesed without discussion.  In

ordinary ccnversation for instance, people do not
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normally state their assumptions, and the rules
of cebate are taken for granted.

Learning a language includes the skill of
recoénizing the various ways in which words are
used. It also includes the skill of recognizing
figures 6f speech and applying them in expression.
Thus a person who is competent in a langnace will
spontaneously recognize a factual statement, a
metaphor, a joke, a proverb, a command, a question,
and so on. Ludwig Wittgenstein in his later writings
realized@ that the discernment of meaning in verbal
lanquage cannot correctly be based on his earlier
view of language, in which he had restricted meaning-
fulness only to those words which named objects.
He rightly recognized that the meaning of words
and expressicns could best be discerned from the
context in which they were used.4 Sometimes a
grammatical sentence may not convey the full
meaning of the key words used in it, and it is
necessary to consider the whole passage in which
the sentence appears.

In the stipulative mode of thought and
expression, people establish and criticize the
assumptions on which principles of validity
(deductive or inductive) in argurent are based.

Socrates is reputed for using leading questions
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and answers to establish clarity and consistency
in discourse. The dialogues of Socrates, as well
ag thoese of Plate, are ctipulatiwos in charcctzz,
Philosophy primarily serves a stipulative role

in human discourse. It is true that philosophy as
an academic discipline includes dJescription and
history. Nevertheless, philosophy as a creative
activity is largely a stipulative involvement.

All people occasionall& ask stipulative
questions.. If in the middle of a conversation
somzone asks: ‘'What do you meanz® he is aking
a stipulative question. Only a few people in the
world are philosopihers, iif ‘a phiiosopher® is
de%ined as a person who spends most of his thinking
time asking philosophical questioms and providing
philosophical answers to them in a systematic
scheme. However, just as all people make empirical
propositions without necessarily being professicnal
scientists, it can be said also that all people
irrespective of their culture anG philoscphical
training, engage in stipulative tizought and expression,
without necessarily being philosophers in the
technical sense of the word 'philoscpher’'.

Before concluding this section it is worth-
.while to consider the place of iogic and Mathematics
in this modal tlieory. There is no consensus among

scholars as to whether Logic and tfathematics belong
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to the Arts or to the Sciences. 1In the modal
framework proposed in this chapter, these two
discipiines are considered as belionging to the
stipulative mode of thought and expression, because
logic and mathematics are developed as special ,
theoretical tools for conceptual analysis. They
help in the process of stipulation, whether such
stipulation concerns the Arts or the Sciences.
Just as philosophy is not restricted to either the
Arts or the Sciences, s0 are Logic and Mathematics
no? restricted. It is interesting to note that
in some pniversities, philosophy, leogic and
mathematics are studied both within the Axts and
tﬁe Science facult:.es.6

Logic and Mathematics have'confributed in .
challenging presupposed concepts in all discipiines.
The following is ar illustration of this point:
when Tsaac Newton formulated his laws of motion,
he posed a serious question to Christian theology
with regard to the concept of God. If the world
functioned in a determined way according to fixed
natural laws, where did God fit in the¢ Newtonian
scheme? Some Caristians chose Lo believe that ihis
tdetermined'’ or fixed system was the work of God.
Christian theism seemed to be contradicted by the
Newtonlan system, because the worid, according to
the system, was functioning automatically without

external interflerence. Deism was a rcesponse to
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Newton's deterministic physics. The deists maintained
that if God exists, he must have created the world
and then left it vo function aeccording to the
natural laws which Newton had formulated. ILaplace
did not find any use of ‘the Go&.hypothesis'.7
Charles Darwin and his friend Thomas Huxley, on the
other hand, maintained an agnostic view with regard
to the existence of God, on the ground that they
had no empirical evidence to conform or refute
the Christian doctrine of God's existence.8
Although some people chose to reject theism during
the heyday of determinism and emgpiricism, others
believed that empirical science confirmed rathex
tﬁan refuted Christian theism. For example, the
Anglican archbishop Frederick Tesaple took this
view in the middle of the controwersy between
Christian theists and the advocates of Darwin's
theory of evolution.9

Albert Einstein's theory of relativity has
ﬁosed a new challenge to classical Christian
theism. If nothing is fixed as Wewton had thought,
how can the doctrine of God as creator and sustainer
of the world continve to be mainitained? If things
in the world happen by chance, how can Christian
' theists continue to maintain thas God is eternally
in control of the universe? Aszzin, most Christian
theists have remained faithful t~ the affirmations

of classical Christian doctrine, although many of



65

them have adoptezd a revised world-view on the basis
of new empirical scientific discoveries.10
Tt can be concluded, therefore, thac iougic
and mathematics help in the clarifying and guestin-
ing of old concepts, and also in the formulation
of ncw ones. Interestingly, many logicians and
mathematicians have taken keen interest in philo-
sophy, and some of them made great contributions
in both philosophy anad empirical science.11
The stipulative mode of thought and expression,
including philosophy, logic and mathematics,
serves both the Arts and the Sciences. They
criticize concepts which are presupposed and promoted
by all disciplines. By so doing, they contribute
to the discovery of new perspectives and also in
the invention of new concepts which become useful

12 Thus this

in the development of human thought.
mode of thought and expression is indispensable
in all discourse. Without agreed procedures of
argumentation it would be imrpossible to arrive at

consistent conclusions.
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THE ASSESSIVE MODE

The t+srm 'Assessive' has heen used in this
study for lack of a more definitive one. In ordinary
talk we do not only refer to thimgs in terms of
onr empirical perception of .thenr, but also in
terms of the ‘values’ which we attach to those
things. Competence in a language includes the skill
to appreciate expressions which articulate values
rather than empirical descriptions. The stipulative
mode of thought and expression as discussed in the
preceding section, provides conceptual schemes in
which meaningliul discussion can lse conducied wiaile
discussants frequently shift theix frames of
reference from one mode to another. It is difficult
to conduct a conversation of any length, which is
restricted to only one mode of thought and expression.
Thus all discourse includes value judgements.

A piece of discourse is tempiricalt if
cmpirical propositions are domina=t, 2nd it is
'stipulative' if stipulative considerations are
its main concern., If a piece of discourse is

dominated by vaiue judqement§,13 Lhen it can be

categorized as 'assessive'. The term 'Assessive'
shas been preferred to 'Valuative® because of the
loaded connotations which 'Valuation' carriss - in

both ethics, physics as well as im economics. Thus



in the theory proposed here, the assessive mode of
thought and expression is that in which we articulate
our own subjective assessment of phenomena.14

wWhen an artist creates a work of art (as a
creative. writer, a poet, a sculptor, a painter, a
musician, and so on}, he takes for granted his
eiwpirical perception oi the supject of his work,
but he transcends this perception in order to

articulate his own subjective impression of the

object. This impression may not reproduce all the
empirical details of the object according to scale,
because the main interest of the artist is to
highlight those aspects which strike him aze meosth

significant. The artist also allows his emotional

response to the object of his work, to enter into
his artistic presentation. This does not mean that
the artist's work is always sentiméntal — artists are
often very serious in their work. Artistic works
have standard criteria of judgement. We may agree
about gond poetry, but mayv be unable to sayv with
precision why it is good poetry.

Whefeas the empirical mode demands an accurate,
proportional and objective presentation of
empirical details, the artist is not restricted by
such a rule.15 Thus an architect has to draw the

plans of a proposed building according to scale.

but the artist's impression of the same building
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does not have to be in scale, for he draws his
impression according to the perspective, distance
and directicn from which he wviews the propozeal
building. The artist expresses an aesthetic
appreciation of the object of his artistic work,
and hopes to evoke the same aesthetic appreciation
on those who come into contact with his work.

Both religion and the creative arts (such as
poetry, music, painting, sculpture, and so on) are
involvements which require the subjective partici-~
pation of those who make their assessive responses.
In religion, the believer compounds his total
evaluacion or phenomena, and expresses his subjective
’ inference arising from this compounded evaluation.

Religious dogma and aesthetic judgements are
not open to critical debate in the same way that
philosophical theories are. They may be reinter-
preted, but not debated. For example, an artist's
belief that the world ic ultimately good, is as
dogmatic as a religious believer®s doctrine that
the world originated from God. Both religion and
the creative arts employ figurative, rather than
direct language. A poet, for example, uses words
to convey his message in an indirecF way, and
9inguistic convention allows for this kind of
expression. Consider the following poem by Chinua

Achebe, for instance:
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A son's arrival

is the crescent moon

too new too soon to lodge
the man's returning. His
feast of re-irncarnatioun
must await the moon's
ripening at the naming

ceremony of his

16
grandson.

In this peoem the identification of the birth
of 2 male baby with the arrival of the new moon,
evokes several emoticns which prepare the reader
so that he appreciates_the impact of the 'generation-
gap' between the young and the old& in African
society.1 The sentiments expressed in the poem are
culturally conditioned, in the semse that the full
impact of the poem is wmuch more appreciable to those
who understand and participate in the naming of new-
born babies after their relatives ©of an older
generation. Vigwing the poem from the perspective
of the ordinary use of verbal lﬁnguage, it would be
a misunderstanding to identify a new-korn baby with
the new moon.

Similar figurative use of wexbal language
can be observed in religion. Consider, for
example, the opening few sentenses of the account

of creation in the book of Zenesis:
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In the beginning God created the heavens

and Lthe earth.

The earth was withoulL form and void,; anAg
darkness was upon the face cf the deep;

and the spirit of God was moving over the face
of the waters.

And God said, "Let there be light";

and there was light.

And Cod saw that the light was good;

and God separated the light from the darkness.
God called the light Day,

and the darknes® he called Night.

And there was evening and there was morning,

one day.17

Though this quotation micht apnear like a
historical (or scientific) account of how the
universe originated, it is an 'assessive' expression
of its writer's affirmation, that the universe owes
its origin to a source (or power) beyond itself,

The word 'God' stands for this extra-mundane power.18
It would be erroneous to dismiss Achebe's poem as
meaningless, merely because literally, a new-born
baby is not a new moon. Likewise, it would be a
misunderstanding to treat the account of creation

as an alternative scientific hyp;thesis to the
theory of evolution.

Thus the assescive mode of thought and expres-
sion is that mode which allows for our subjective and

emotional response to phenormena. At the same time,

the empirical mode allows us to use languaye in a
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more direct and tbjective way, expressing the
empirical details received through our sense-
exXperience as accurately as possible. The stipula-
tive mode regulates the use of language in general,
and fixes the limits of meaningful expression.

It can be concluded, therefore, that each 65
the three modes of thought and expression as |
discussed above, has a significant contribution to
make in human discourse. Heaning in any piece of
discourse must be discerned with full consideration
of the modes that are in operation, as well as the
assumptions underliying the argument. The previous
chapter discussed assumptions and also the factors
that influence the discernment of meaning in
discourse. However, before bringing this chapter
to a close it is worthwhile to show how the theory
postulated in the preceding section might be applied,
and some philosophical implications of such an
application.

It is possible to conduct aiscourse pre-
supposing any of the three modes, but it is
impossible to conduct such discourse without
reference to the other two modes. 1In general,
empirical science presupposes the 'empirical' mode.
Most philosophical reflection is 'stipulaﬁive'.

The 'assecsive' mode is predominant in religion,

morality and aesthetics.
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AN APPLICATION OF THE MODAL THEORY

wWhile acceptinag the risk of over—aerarnis.
zation, it can be argued that one mode of thougnht
and expression may be more commen in one
cultural situ;tion than in others.19 It appears,
for iunstance, that in the westerrn inreliecrtual traai-
tion the three m;des discussed in this chapter have
claimed dominance in historical succession,
especially since the beginning c¢f£ modern western
philesophy. Until the end of the Middle Ages, the
'Assessive Mode' was prevalent. All discourse was
Censured:by euvtheriticos of tho Zollhiclic Clhuacis, 4L
th&nkerslwere expected to express ideas which
conformed to established doctrines of the Church.
Any thninkers who did not conform to those doctrines
were persecuted on the ground that they were antago-
nistic to the Church which claimed to have the
divine right to set the pace for all epistemclogical

3 3 - < - aa D e e ¥ -y A1 d .
engquiry., Thinkers like 2bolzrd, nnsslm and Thowas

deas within this intel--

(31

Quinas articulated their
lectual climate.20
The Renaissance challenged the Church's
monopoly of knowledge. Francis Bacon, for example,

maintained that rational reflection must be set

free from the censorship of ecclesiastical

authority. Natural theology, in his view, was not
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rational enough bzcause it was restricted by
doctrinal presuppositions which scholastic thought
was not allowed to question.21 Thus the arsu—-onts
of Thomas Aquinas for the existence of God were
considered inconsistent by the rationalist philo-
sophers of the Renaissance. David Hume was paxti-
cularly critical of natural treciocgy, and built his
sceptical philosophy of religion on the challenges
of earlier rationalists such as Francis Bacon.22
By the middle of the seventeenth «<entury, ration-
alism had replaced natural theology as thé dominant

intellectual approach among leading thinkers in

Turope.

! A

The liberation of inteliectnal enjuirv fxom
the dogma of the Catholic Church facilitated the
rise of modern empirical science. Pioneers of
modern scientific research, such as Galileo,
Kepler, Copernicus and Isazac Newton, were regarded

by Church authorities as a threat to Christian
doctrinc, beeause thelr Investigationzs sccemcd to
dislodge the dogma which were believea to be revealed
truths. Galileo was imprisoned ifor his scientific
research, and forbidden tc teach his discoveries.
Martin Luther, the reformer, considered Copernicus

to be a fool because of publishing his discovery

that the earth revolved rcund the =un. Luiher helieved

that the geocentric world-view was a revealed



74

s
truth."3

As the discoveries of moderm empirical science
Lecame more widaely accepted even within the Chureh,
rationalism was gradually replaced by empiricism
as thce respectable approach to human knowledge.

John Locke was a pioneer of the empiricist trend

in modesi western philosophy.24 nwowever, it was
Isaac Newton who made empirical science, especially
physics, a respectable discipline among the intelli-
gentsia. This was especially so in England. He
published his Principia in 1687, was a meﬁber of
Parliament for Cambridge in 1683, and president of
the Roval Society from 1708 until his dcath in 1727.
He wazs honoured with knighthood iy 1705 for his
scientific work. WNewtonian physics dominated modern
scientific research until it was recently challenged
by the scientific relativism of the twentieth
century.25

One of the significant conseguences of this
historical seqguence, has been that theclogy,
philosophy and empirical science evolved as
separate disciplines, each claiming its own indepe-
ndent autheority and its own procedwuirzg of estabii-
shing epistemological validity. Towards the end
of the nincteenth century and at the beginning of

the twentieth, secularism was widely publicized,
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with the result that many people felt coniident
that empirical science and technology could ensure
the future 'progress' of humankinZ., The twe L. 12
wars in the twentieth century have shattered this
dream in the minds of many people. Paul Tillich
made this point emphatically in kis book The Shaking

-

of tha Foundations. -~ This change of attitude

arose particularly because of the realization that
scientific research and the technology related to

it, can be utilized for both destructive and
constructive purposes. The decision as to how
empirical science and modern technology should b=
used, is primarily an etnical marcer. Yer, ironi-
caily, empirical science has tended to exciude

ethical considerations from its declared presupposi-
tions. The Massachusettes Conference on 'Faith,
Science and the Future', held in July 1979, was
convened in an endeavour to bring theologians,
empirical scientiste and philosophers intc consulta-
tion, in order to discuss ana recommena Comnon
strategies for the constructive future of humankind.27
Since the seccend world war the need for such censulta-
tion has been felt in the west. Neverthelesgs, the
isolation between these three major disciplines
{theology, philosophy and empirical science) remains

unbroken. It is doubtful that a common approach
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to human problems can be agreed upon, as long as
experts continue to regard each of these disciplines
glf-gufficsient

-~
S =~ -

2g epistemclogically
The African intellectual tradition has
approached the concern for knowledge comprehensively,
not in a compartmentalized way as observed in the
western ‘.:ra:.'iit::.-:m.?'8 The three modes of thought
and expression have been maintained in integration,
not in isolation. Thus epistemic enquiry has not
diverged into distinct discipiines, although in
every traditional African community there have
been specialists in various skills such as iron-
mongery,xpottery, healing and so on. this ince-
gf;ted approach has in practice meant that religion,
philosophical reflection, empirical observation
and traditional technology have been utilized in an
inter-related and inter-active wayu’[ﬁeligious
beliefs and moral values have influenceé]Religious
beliefe and mecral values have inpfluenced philoso-
phical ideas as weil as the designing and uvilization
of technology. Thus traditional African society
has not experienced an .ethical crisie such as that
faced in the west as a result of confliicts betweén
religion, philosophy, empirical science and western
ﬁodern technology.29
It can be convincingly drguaed that this

integrated approach has had both disadvantages

and advantages. Negatively, the approach has bean



detrimental to technological and philosophical
innovation. Empirical research, which is the founda-
£ion of modern advanced technologv. was not given
the chance to develop freely without the censorship
of religious beliefs. Philosophical innovativenecss
has also been traditionally curbed by tabcos on
various .subjects wiilti wordc CoNisraslel wilnsu Ly
free discussion. It is interesting to note. for
example, that the existence or non-existence of God
has not been a live issve in traditional African
thought. God's existence has traditionally beean
taken for granted. Inventive thinkers in tradi-
tional Africen goniety hove rpat Sovnd Y SoTooTINT
or’ desirable to assert independernce from religious
and moral censorship. Generaliy, innovation in
any of the three main aspects of knowledge has been
greatly handicapped by the censure which each mode
.
of thought and expression has imposed on the other
two. Hence the relative lack of innovativeness in
traditional African societv may he attribnten teo
the self-censorship which is inherent in the tradi-
tional African approach to human knowledge, with
its integrated emphasis.3o
Nevertheless, it can be argued alsc that this
.;ntegrated approach to knowledge has the pesitive

value of checking against irrelevance in epistemit

enquiry. Any involvement ¢f the intellect in
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matters which did not have direct and practical
usefulness in the life of the traditional Afxican
community would be condemned. Laius the apparent
weakness of the traditional African approach, as
discussed above, has a positive aspect to it.
Although innovation was severely restricted, this
restriction ensured that only 'appropriate kXncwledge'
and 'appropriate techncliogy® were permitted.31
Creative people were not allowed to venture into
technological and speculative prejects which were
considered potentially dangerous to the welfare of
the commpnity.

Th% integrated apprcach to knowledoe. which
has been presupposed in traditiomal African society,
can contribute positively towards correction of
thé epistemic compartmentalization which has been
exported to contemporary African from the west.
No mode of thought and expression, and nc compart-—
mentalized academic discipline can yield comprehen-—
sive knowledge about pnenomena in which we experience
our complicated existence. Therefore, an integrated
epistemic approach is dcsirable, whercby each of
the three modes will bhe appreciated as Contributinj
partly, towards greater human understanding. Such
an approach is more likely to ovexcome problems of

meaning in discourse,
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N

86

31. I use the term 'appropriate g£echnology' to

mean that technology which is desicned and approved

by the people themselves, in response to their own
needs and interests. Inappropriate technology, in
contrast, would be that which is imported, or desibned
by 1ocal peonle without relevance to the peoplé'se

needs and jnterests. 1In this sense ’apprOPriate'

implies relevancey, determined by the people themselves

and not by imported ‘experts’'.
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CHAPTER THREE

THE PROBLEM OF DESCRIPTTON

RUSSELL'S THEORY OF DESCRIPTION

5 [ | . .'. -
in nis ‘eroplewns of Phiicsopny” Eertrand

Russell distinguished two types of knowledge -

ledge by Acguaintance and kmnowledge by

pDescription. He writes:

Knowledge of things, when it is of the
rind we call knowledge by acquaintance. iz
cssentially simplier thau any Knowleage Ca
truths, and logically independent of knowledge
of truths, though it would be rash to assume
that human beings ever, im fact, have
acquaintance with things without at the same
time knowing scmeé truth akout them. Knowledge

of things by description, ©an the contrarvy,

always involves...some knowledge of truths

as its source and ground.

1t would be wnrthwhile to guote Ruscell to

show what he means by acquaintance and dcscription.

on the former he explains as foliows:

We shall say that we have acquaintance

with anything of which we are directly aware;
without the intermediary process of inference
or any knowledge of truths. Thus in the

presence of my table T am acquainted with the

ey ] L]
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sense-data that make up the appearance

of my table - its colour, shape, hardness,
smoothness, etc.; all these are things of
which I am immediately conscious when I am
seeing and touching my t+able. The particular
shade of colour that I am seeing may have many
things said about it = I may say that it is
hreym, that it is dark, and so on. Rut such
statemants, though they make me know truths
about the colour, do not make me know the
colour itself any better than I did before:
so far as concerns knowledge of the colour
itself, as opposed to knowledge of truths
about it, I know the colour perfectly and
completely when I see it, and no further
knowledge of it itself is even theoretically
possible. Trhus the sense-datz whiclh make up
the appearance of my table are things with
which I have acquaintance, things immediately
xnown to me just as they are.

russell goes on to explain that knowledge of
the table as a physical obﬁect, on the contrary is
not directly knowledge "...it is obtained through
acquaintance with the sense-data that make up the
appearance of the table"”. It is possible, without
absurdity, to doubt whether there is a table at all,
whereas it is not possible to doubt the sense-data.
Knowledge of the table as a physical object is what
Russell calls knowledge by description. The table
is "the physical object which causes such—and—such'

sense-data". The table is described by means of
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sense—~data.

Memoxry and introspection, Russell adds, are

extensions beyond sense-data ant =hnable s o0 =gzl
past experiences as well as the experiences of other
.people. The knowledge we have thrcugh memoxy and
introspection is knowledge by acguaintance.
Knowledge by acgquaintance also includes oux

awareness of universals - general ideas such as

whiteness, diversity, brotherhood and general prlnulple

gsuch as induction, contradiction, identity and so on.
such knowledge cannot be describ=d — it can only be
*shown'. In contrast, however, Tnowledge by descri-
ntion isabased on truths vhich we discern apout Ous
sense-cdata from that which we intend to describe.

According to Russell, the Fundamental principle
in the analysis of prepositions containing descrip-
tions is: "Every progosition which we can under-
stand must be composzed wholly of constituents with
which we are acquainted.®

Russell concludes his discussion ox Qescyip-

ticn and acquaintance as follows:

The chief importance of knowledge by
description,is that it enables us to pass
‘ beyond the limits of our private experience.
In spite of the fact that we can only know
truthe which are wholly composed orf terms whicn
we have experienced in acgmaintance, we can

yvet have kncwledg2 by description of things

5
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which we have never experienced. 1In view of
the very narrow range of our immediate experience,
this result is wvital, and until it is under-

stood, much of our knowledge must remain

mysterious and therefore doubtful.5

This observation by Russell leads to the
concarn of this chaptex: Is it possible to express
descriptive knowledge about religious concepts
clearly, in such a way that there is neither vague-
ness nor ambiguity? It will be shown that this is
very difficult, because key religious terms, stich as
God, are used in diverse ways. Before discussing
the problem of describing 'Goa’ (as an illiastraiive
example), it is worthwhile té examine the mesaning

of 'vagueness' and 'ambiguity'.
AMBIGUITY AND VAGUENESS

Robert G. Olsen in his book Meaning and

Arqument6 has presented a useful summary cf the
difference between ambiguity and vagueness. The
present section will be based on Olsen's work.

A term is ambiguous if it has more than cne
meaning. In one of the dialogues between Socrates
and Meno as reported-by Plato, Meno argues that a
man cannot .inquire either about that which he kaowWs ;s

or about that which he does not know. If he knows,
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he has no need to inguire. 1If he does not know he

cannot ianguire nopcause he does not know the wvery

- CA—T T

/

subject about which he is to irgu ire. This argument,

known as Meno's dilemma, seems unconvincing, because
g

if accepted it would imply that there is no point

~ akout anything. Toe Sifficulty ir Ine

]

1
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argument is that the verb 'to know® is used in two
different ways. In one sense, 'to know' mezns to
recognize oI jdentify. This 1is tha common, ordinary
usage of the verb. 1In another sense, to know
something means “to give a formel definition of the
word used to refer to it, enumerating explicitly
a set of1praperties that belongs ©oO all ghiceiz ~F
this kind and that distinguishes +hem from others”.
The verb 1o know' may be used in other senses also.
in the old rTestament, for example ; the verlh is used
to mean sexual intercourse for the purposas OI
procreation — "adam knew Dve hi= wife, 2nd she
conceived and bore Cain..." {(Cenesis 4:1 RSV).

A statement which contains an ambiguous term
will often be entirely true if on= of the meanings
of that term iz intended, but entirely false if a
second meaniag ijs contrued. To awvoid misundexrstand-
.ings in discouxrse, therefore, it is necessary to
specify what someone intends to mean, so as to give

guidance to thouse whom he addresses
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Ambiguity and vagueness are related concepts,
but they are distinct from each oi:her. A vague
Levia cefers Lo a rangé Of phenomena wilnout axzct
boundaries. Consider for example, the expressions
tbald man' and 'tall man'. If a man has no hair
on his head, he is clearly bald. If he is more than
six foot in heignht, he is clearly tall. What if he
has a hairless patch and hary fringes on his head?
what if he is five foot and ten inches? Some people
would say that in the latter case such a man is not
fully bald, and not very tall.

A statement containing a vague term is often
difficnlt to categorize as. completely true. or comp-
letely false. In many instances it will be partly
true and partly false, because of the lack of limits
to determine the exact meaning of the vague term.

Many words are both ambiquous and vague, even
though ambiguity and vagueness are independent
properties of words.

The word ‘democracy' is am example. This
term is ambiguous because many different systems of
government &re designated by it. The term is also
vague, because givern one form of government which is
designated as democratic, there is a wide range of
guarantees which the system presupposes, but there
are no exact rules to determine which, or how many
which,or. how many, of those gunaruntees must be

present for:ihe system to. be called democratic.
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In religious discourse meaning is often obscured
because of using vague and ambiguous terms. The endea~
vour to d=scribe key religious terms with clarity is
challenging uct only because of .the cbservations made
by rRussell concerning description and acgquaintance,
but, also because of the difficulty of avoiding
ambiguity and vagueness. This will be illustrated by

examining the concept of 'God' in the following sectiomn.

DESCRIBING GOD

consensus regarding the precise meaning of the
English word 1cod! is difficult to attain. It is
even more difficult to identify the meaning of
translations of this word into other lianguages, as
will be shown in this section. Often in theological
discourse there 1s a tendency to take the meaning of
this word for granted, only to discover later that
those involved have assumed a wide variety of diver-
gent views with regard to what 'God' signifies. Such
divergence leads to the failure to attain conceptuval
consensus.

The writer of the first chapter of the gospel
according to St. John in the New Testament recognized
the prublem of describing 'God' especially in the
context of a wide variety of philosophical and
theological traditions. He therefore introduced

his presentation of the life of Jesus with an
endeavour to bridge the conceptual gap between
Judaic theology, Christian faith and the Héllenistic

philosophy which explained ultimate reality in terws

of Logoes. It is worthwhile to ask the question.
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whether he succeeded in this task. He identified
Logos with YHWH and by doing so, gave Logos &
theomorphic designation which was a2lien to the

Greek meaning of Logos. Moreover, he further identi-

fied YHWH with Jesus, whom the Christian faith was

presenting as the incarnation of ‘!HWH.ﬁ

when this text was translated into English,
the philosophical and theological background of

its writer's concern was lost:

in the beginning was the Word, the the
Word was with God, and the Word was God.
Helwas in +ha heainning with God: all thinas
wegg made through him, and without him was
not anything made that was made. In him was
1ife, and the life was the 1ight of men.
The light shines in the darkmness, and the
darkness has not overcome it...The true light
that enlightens every man was coming into
the world. He was in the world, and the world
knew him not. He came to his own home, and
his own people received him not. But to all
who received him, who believed in his name,
he gave the power to become " children of God:
who were born, not oi blood nor of the will
of the flesh nor of the will of man, but of
cod. And the Word became fliech and dwelt
among us, full of grace and truth; we
have beheld his glory, glory as of the only
son from the Father... (John 1:1-14, REV) . ©
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Analysed philosophically, this text is riddled
with pfoblems if we try to discern meaning from it.
yet its writer thought he was clarifying the concept
'of God through it. However, as Okot p'Bitek has
observed, the English translation makes it concep-
tually unintelligible, and the Aceli translation is
even worse. Here it is unnscessary to embark on
an exhaustive philosophical analysis of that text,
or even an extended commentary of Okot p'Bitek's
presentation of Acoli religious beliefs.lﬂ Let it
suffice to point out that the text quoted above
does not make sense when it is comnsidered out of
the contaxwt in which it was originnully writiten - its
writer suggests that:’ (a) Logos was the principle
that explainéd ultimate reality, (b) Judaic theism-
challenged that principle (as well as the numerous
mystic beliefs prevalent in the Mediterranean region
at that time) and proposed, instead, the doctrine
that YHWH was the creator and sustainer of the
universe and of history, and (c) Christians were

#convinced that they had received from Jesus new
enlightenment’ which superseded the Hellenistic
philosophies, Judaic theism and the mystery religions
followed by many people in the Roman empire of that
time. It was this conviction which gave Christian
apostles (like Paul and the writer of the text

qucoted above), the audacity to preach their new

&,



doctrine calling it the 'Good News'.ll

Tt is impossible to translate that particular
text into any languace without lnsing the eriginzl
impact of the message that the writer intended to
convey. Indeed, even its English translation is
meaningless to someone unacquainted with the
ifellenistic pniiosophifs of the first century.

The identification of YHWH with Logos may have
served a useful evangelical purpose, but it is
doubtful that those hellenized Jews who engaged in
this exercise of fered a more lucid philosophical
definition of God. Paul, for example, claimed that
the Crecﬁg in Athenz vorzshipped the 'Taknows God’
whom the Christians claimed to know. We may cite
paul's address to the Athenians and assess whether
his presentation of God was clearexr than that of

the learned and religicus Greeks whom he challenged:

‘Men of Athens, I perceive that in every
way you are very rzligious. For as L passed
along, and observed the objects of your
worship, I found also an altar with this
inscription, "To an unknown god." What
therefore you worship as unknown, this I
proclaim to you.

'The God wiic made the world and every-
‘ thing ir it, being Lord of heaven and earth,
does not live in shrines made by man, nor is
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he served by human hands, as though he needed
anything, since he himself gives to all men
life and breadth and everything. And he made
from ono overy nation of men to live on all
the face of the earth, having determined
alloted periods and the boundaries of their
habitation, that they should seek God, in
the hope that they might feel after him and
fina hLiim. Yel he is not far from eacit one
of us, for "In him we live and move and have
our being®™; as even some of your poets have
said, "For we are indeed his offspring.”
'Being then God's offspring, we ought
) not to think that the Deity is like gold,
or silver, or stone, a representation by the
art and imagination of man. - The times of
' iénorance God ovwerlooked, Put neow ha comrard:c
alh ren everywhere to repemt, because he has
B fixed a day on which he will judge the world
in righteousness by a man whom he has appointed,
and of this he has given assurance to all

. 2
men by raising him from the dead.'1

Paul's address did not advance beyond the
claim that Jesus was appointed by God. The aposile
did not ‘'prove' that Christians like himself knew
God better than those Greeks who worshipped the
‘Unknownt god'. Even if Paul's hearers had accepted
that Jesus was God's' special envoy, this acceptance
would not necessarily imply better knowledge of God.
Moreover, Paul identified the 'Unknown god' of the

Athenians with the God of whom Jesus was the special
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envoy. For Paul, the resurrection of Jesus was
the assurance that indeed Jesus was appointed by
God. This argument is not conclusive, as will heo
shown below.

Suppose a stranger visits a community and he
claims to have been sent by God. Suppose, further,
chat in order to ‘prove’ his claim he conducts
activities which the members of that community do
not understand. Would those activities constitute
a conclusive 'proof' that the stranger was God's
messanger? When colonial authorities came to
Africa, they claimed to have been sent by their
emgeror% mheir Christicn missiisaary couhiterparis
claimed:to have been sent by God. In practice,
what was the difference between the two groups?

The colonial authorities justified their claim

more strongly than the missionaries, when they
displayed spectacular military power especially

with the use of guns which African peoples had not
seen before. The African victims of colonial
invasion were finally ‘convinced" by the colonisers®
claim, when the colonial authorities demonstrated
the 'universal' presence of their amperor by forcing
Africans to beécome subjects of the distant king or
queen. Christian missionaries could not demonstrate
the universal presence of their Cod in the same

practical way, although some of them considered
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colonial conguest of Africans by european powers to
be the work of God.13 Wwhat, then, was the difference
hetween the invisihle God who allagedly sent tho
missionaries, and the distant emperor who set
the colonial authorities? Given the failure of
Christian missionaries to justify their claim to
have been sent by their God to Africa, and given
the cultural homogeneity displayed by nmissionaries,
colonial authorities, merchants and settlers, it
is understandable that many Africans considered
Christian nissionaries from Europe to be ‘agenits of
the same distant emperor who had@ sent the colonial
authorities and the saltlers. JoW COULA Lidis ALidicain
interpretation of the missionaﬁy enterprise be
corrected? In practice, the missionaries largely
failed to show that they were different.

African peoples traditionally believed that
cod {(known by various African proper names) was
the originator and sustainer of the universe. They
beliewved that God was on their sz3=. UWhc was this
other god who allegedly had sent the Christian
migssionaries to preach against th® cultural and
religious heritage of Africans, &0 undermine their
dignity and freedom? The conflict between traditicnal
.African theology and the Christiam missionary
enterprise led to the widely held view among

Africans, that there was no difference between a

L]
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European missionary and any other European invader
on African soil. For if the missionaries had
been sent by God, tney would have championed the
interests of Africans rather than those of the
invading powers.

The foregoing illustration leads to a further
philosophical guestion: Was the CGod whom the
Christian missionaries worshipped and proclaimed
the same as the one in whom African peoples believed?
In the case of the apostolic period in the Graeco-
Roman world, missicnaries like Paul maintained that
the 'Unknown god' of Greek wbgﬂﬁp was the same God
who had zent Jesus. However, in the late ninatecnth
ané early twentieth centuries under the infiuence
of social evolutionism, Christian missionaries to
Africa believed that African peoples were so
uprimitive‘ that they had not yet evolved from
animism through polytheism to monotheism.14‘By
the end of the first quarter of the twentieth
century sone missicnaries like Edwin Smith woere
realising that this kind of interpretation of the
African religicus heritage could not help them to
justify their missionary and colonial propaganda.
So they conceded that indeed Africans believed in
sod, but this God was deistically conceived in
traditional African thought. They thus projected

deism into the traditional African understanding
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> The evangelical motive for depicting the

of God.1
African religious heritage deistically, was to show
that the traditional African understanding of Ced
was deficient in emphasising God's transcendence
rather than immanence, and also to explain what
they considered to be moral depravity in traditional
arrican society. Christianity was therefoxe being
introduced, so they argued, in ordexr to teach
Africans that God was immanent and expected moral
righteousness as defined by missicnary external
piety.lﬁ

This warped rationalization of the modern
missicnary entorprise lasted throughout most of
the colonial period in the twentieth century,
and has been maintained by many western missionaries
in post-colonial Africa. Several African scholars
including J.S. Mbiti, E.B. Idowu, S.G. Kibicho and

others have refuted the missionary view that the

traditional African understanding of God is deistic.’

they have shown that missionary anthropologists
have been misztaken in their missionary interpreta-
tion cf the African religious heritags.

In this section ocur main interest is not to
.echo the criticisms of African scholars against
.missionary anthropology, although those criticisms

are valid. Rather, our main concern is to examine

17
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the philosophical implications of this anthropology
for the notion of God in particular, and for
religinue kelicfs irn goneral. If God is the creator
of +hz universe and the sustainer of history as is
clained in Judaism, Christianity and Islam, then ,
God must be the creator of Africa and sustainer of
African history -~ as well as the creator of the
ryest of the universe and sustainer of other
histories. It follows, also, that the theological
theory of 'General' and 'Speciai®’ revelation is
jnconsistent with this view of God. Yet ﬁany
theologians even today maintain the doctrine of

the universal providence of God and also, with

'

seif-contridiction, subscrike te the thecry of
‘General' and 'Special’ revelation.18

It is philosophically and theologically
inconsistent to maintain that Ged is the creator
and the director of all human history and also,
that some peoples are outside that history which
God directs. JIronicaliy, both Christianity and
Islam accept ancient Hebrew histery as the manife-
station of Ged's special revelation to humankind,
but at the same time these religions re—interpret
that history in ways that are unacceptable to
Judaism. If western culture and the western strands
of Christianity were judged from tha PerSPectiveS

of other cultural and religious traditions, they
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would certainly be found wanting. It wo1ld be
interesting and worthwhile, for instance, to

judge wWestIIn Christcndom f£roin the peispeclive of -
African historical experience. Why should the
western cultural, intellectual and religious
tradition ke the standard by which all other
craditions are measured? There is no philoscphical
justification for the prevalent situation in the
contemporary world, whereby the western tradition
is the point of reference for discourse on any
issue.

o far this chapter has endeavoured to show
that it is aifficult to attach straightforward
meaning to the term 'God' and its translations
in various languages. The problem arises partly
pecaunse of the diversity of culturzal, philoscphical
and religious traditioms, and partly because
religious discourse cannot be conducted effectively
within the empirical mode of thought and expression
in which meaning is discerned through the verifi-
cation principle. To regard ‘'God' merely as a
material entity expressible in direct empirical
categories will inevitably lead to misunderstandings.
This is the shortcoming of anthropomorphism in
: theology- But how else can the term 'God' be used

in discourse? This guestion leads to another

concern of this chapter: It -is worthwhile to ask
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what kind of entity 'God' stands for. TIf that term
does not stand for an entity, then what kind of a
word iz it in grammar? Is it a proper acun, a
descriptive term, or something else? 12
One of the most significant problems in
+heology is that the term *God' seems not to
recrcsenlt a distinct concept.20 Take Christian
thaology for example. Christian doctrines about
God are obscurec and often contradictory. 'God®
is affirmed to be 'Spirit' and also ‘Person’.
what does this mean? It might appear, according
to these affirmations, that the essential nature
of human persons 1is 'spiritual'’ rather than
'‘material!. Yet modern empirical science cannot
confirm that this is so.. Spiritualists and
materialists cannot agree over this point, since
their initial assumptions are diametrically opposed.
The Christian doctrine of the Trinity is a further
j1lustration. That doctrine affirms the unity as
well as the plurality of ‘Godf. 1iIs God one or wauy?
some Christian theologians evade this question by
suggesting that the Trinity is a mystery. Never-
theless, from a philosophical point of view it is
desirable for believers to be conceptually clear
about what they believe. pne of the points of

disagreement between Christian and Islamic theologies,

concerns the doctrines of the Trinity and divine



incarnation. Among Christian theociogians, the
vagueness of these doctrines has never been conclu-
sively clarified.

The doctrine of divine incarnation in
Cchristianity affirms that 'God' who is eternal and
supernatural haes manifested himself fully in one
historical person, Jesus. How can the supernatural
become natural? Again, Christian theoclogy demands
that this doctrine be accepted dogmatically as an
article of faith.21 Another problematic doctrine
is that which affirms both predestination and free-
will. It seems impossible to accept this doctrine
wholly WanOUL being invoived in seli- contradiceion.
Morecver, 'God' is not only accorded arnthropomorphic
attributes — Christian theology presents Ged as a
male *Person'. What does it mean to say that
'we are the children of God'? The problem of
describing God begins as soon as thheoclogians attempt
formulating a description.

t has been slLaowi

et

Earliciy in this chaptex
that our description of the material aspect of
reality relies upon our perception...if our senses
deceive us, we& err in the descriptions we offer.
Description of the non-material aspects of reality
‘4s even more difficult, because these aspects are
not open to objective empirical verification.

Therefore, the human efforts to describe God are
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doubly problematic = mysticism seems to Le an easy
eccape from this prcblem because mystics cannot be
objectively proved right or wrong in their alleged
experience of God. At the same time, when the
various religions in the world claim to proclaim
God's revelation to humankird and antagonise each
other, there is no standard criterion by which
their doctrines can be proved right or wrong.

The appeal of empiricism in the twentieth century
has depended upon its positivistic claim to provide
objective criteria for determining valid‘knowledge
and distinguishing it from ‘pseudo—-knowledge’.
However, as this chapter has shown, the prcoklem

of description is not that simple. Another theory
must be sought which would accomuodate the validity
of both the empiricist and the religious claims

in discourse. The theory proposed earlier in this

study can provide such accommodation.
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CHAPTER FOUR

THE PROBLEM COF MORALITY

PRELIMINARY REMARKS

Man relies upon his own pexrception and

experience %O guide his understamnding, and he

interprets reality according to assumptions which

cannot be derived merely from logic or empirical

knowledge. TO facilitate effective discourse it

~cssary for the discussants to matvalily appre-

iz ne

ciate each other's assumptions, so that their

verbal expression may be accorded meaning with

the framework of that mutual usderstanding.
The present chapter will deal with another

problem of meaning in disciourse - the problem of

morality. In the context of this study, moralitv

is understood to be the matrix of principles and

acticns which generally regulate acceptable conduct

of human individuals and groups within a given

soclety. fo;_thg purpose of maintaining healthy

h;élations among that society'smembers.1

i e

—
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In discourse, morality precipitates a major
problem of meaning because it is difficult for

people to establish ccnsensus with regard to

—_—

acceptable moral conduct. Universally acceptable
moral values with their correspcnding conduct are
only gradually recalized —_boﬁh'within a local
community and in +he world as a whole. Within
history. moral values change, to the extent that
what is acceptable in one historical period may
pecome anathema in a later period. Moreover,
between various human cultures there are divergences
with regard to what is considered moraliy acceptable.
This reldtivity gznerates almost Insurmouritable
misunderstandings in discourse. A few illustra-
tions will help to clarify this point.

Tt took many centuries for the.world to
reach the consensus that slavery and slave-
trading are morally wrong. The t+riangular trade
between EUrope; Africa and America across the
Atlantic Ocean was conducted for several centuries
without any objection being raised officially by
governments and churches, although the mainstay of
that jucrative t+rade was the traffic in African
slaves that were forcefully uprooted from their
homes, chained and shipped for sale as cheap labour

in the Caribbean and in the Americas.: Christian
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theology at that time did not find anything morally
wrong in slavery or in this trad2. Both Augustine
and Thomas Adguinas considered slavery to be concis-—
tent with Christian doctxine, and they rationalized
the practice as Aristotle had done in pre-Christian
Greece.2 James Cone, a contemporary descendant

of those unfortunate victims of the Atlantic slave
trade and an articulate Christian theologian, has
convincingly shovn that the Christian reformers
including Martin Luther, John Calvin and John
wesley accepted the then prevalent view that slavery
was morally justifiable, and im this respect they

werea as conservative as their theological

predecessors.

it was not until the nineteenth century that
the campaign for the abolition of the Atlantic
slave trade gained momentum. Eric Williams, another
contemporarxy descendant of the slaves, has ccavin-
cingly argued that the campaign fcr the abelition
of the slave trade was motivated more by economic
intefests than by Christian theological enlighten-
ment.q The Industrial Revoluticon in Europe produced
efficient machines which could replace the cheé;
slave labopr without loss of profits in the planta-
. tions. The introduction of those machines. would
reduce the risk of slave riots, thereby ensﬁfiné”

.greater profits both for therplanters and the

i

aliz+s a2creos Lotk =h 1

. - . e
indunestrx i shores of the Atlantio,.
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Theological rationalizations of the campaign against
the slave trade followecd, rather than preceded the
jnitiatives of interested industrialists who claimed
humanist philanthropy to be the moral drive of
theirx campaign.5 tn Bast Africa, the slave trade
was considered "jllegitimate’ by European explorer-
missionaries 1ike David Livingstone. In his public
addresses at home, pavid Livingstone appeaied to

the British people to support the abolition of

the trade, so that it might be replaced by what he
called 1jegitimate’ commerce and Christianity.
Legitimacy wWas defined in terms of British economic
and political intezests, not in terms- of the concerns
of the Arabs who conducted the trade, or the
Afficans who were its yvictims. Tivingstone recom=

mended British.settlement in East Africa as the

strategy which would underminée the slave trade

effectively and replace it with agricultural commerce

that would penefit Britain. Prom the perspeactive
of Africans; this new commerce did not ensure their
liberation, for they were enslaved on their own
soil through settler—based colonialism. Ironically,

the modern missionary enterprise supported colonia-

1ism in spite of its claim to proclaim liberation

6
and salvation.
F
Consider anotnher example — hggrtheiﬁ. At the

time of wxiting (1981), the majority of the world's
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governments hava condemned ABartheid as an

irmoral system and a threat to world peace. Yet

a few powerful nations have not been willing to
support the effective peaceful measures which
would bring an end to Apartheid; instead they have
openly condemned armed nationalist struggles
against the system. Tn this case, it can be argued
that the basic issue is a moral one and that the

econonmic and political relations ensuing from the

continuation of apartheid are manifestations of

moral decadence among those people who, overtly

or covertly, support this system.

Racizm, the doctrine o which 2partheid is

o accept that all homo sapiens

built, refuses t

constitute one raco?.-.-7 Instead, it maintains that

some people — those born with light complexion

and siiky hair - are superior to all others and

have an absolute mandate from 'God' enabling them

tc dominate over the rest of the species. Theolo-

gically. this claim is blasphemous because it

portrays 'God' as a racist who created and pre-

destined some people as masters and others as their

claves. why is it that an issuc such as this one

should take SO iong for the world to resolve?

A third jllustration copcerns the issue of

jnternational 'developmeqt', The world is at
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present vaguely divided economically into three

compartments - the so-called *'first—-world',

[ T =171 = A
it g

i gecond-world® aud Tthird-worid'. Tio ZEC
*third-world' consists of the nations of Africa,
Asia and Latin America. This compartment which

comprises more than two—thirds of the world's

popuiation does not consume a proportionate share

of the world's resources, even though most of those

resovrces are found in those contiments. Instead,

the largest portion of the world's resources is
consumed juxuriously by the small fraction of the

world's population occupying the so-called 'first-—

L]
worlad'.”

International discussions concetrning the

fair redistribution jn the appropriation of the

world's resources have so far failed, because the

yich (so~called 1geveloped') counftries have refused

£0 give up some of their luxuries for the welfare
of those who. live below subsistence level. As in
+he other examples discussed above, tihis i1ssue Caie

be understood primarily as a moral vroblem. Why

is it that ‘econcmiC imbalance persists, in spite

of the fact that many of those wno maintain it

claim to follow lofty moral ideals? Why is it

jnfluential universalist religious and secular

that
crganizations (1ike the Christian Church and the
United Nations Organization) are umable to forge an

\
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offective moral drive which would bring faiirness

in the world?

Apparently, such organizaiions may, after
+ considerable debate amongst their members, publish

. declarations condemning one evil or another in the

contemporary worid, but they seem to be impotent

when it comes to implementing those declarations.

This observation indicates that there are two

jevels in the discourse over the prcblem of morality

- the theoretical and the practical levels. In

+he following two sections these two levels will

be discussed.

Before embarking on that discussion, it is

worthwhile to recall the main thesis of this study.

In a previous chapter. it has been shown that

human discourse £its into three basic modes of thought

and expression -~ the empirical, the stipulative and

the assessive modes. Following this modal theory,

in what mode can morality be placed@? If the defini-

tion of morality proposed in this section is valid,

it follows t+hat merality belongs to the.assessive

thought and expression, because it is

mode of
concerncd with man's evaluation of himself in the

context of human society (parochial or global) and

he context of natural envirommemt. It is much

1+ tc achieve conceptual consensus in

in t

more difficy
the assessive mode than in the othex two, partly
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because this mode =annot be objectified (detached

from subjective interests) as much as the other two

modes.

Nevertheless, it should be noted that a
stipulative discussion such as that articulated in
this =tudy, may help at least in pointing out some
difficulties and in showing how those difficulties

might be resolved. philosophising about human

activity is a special kind of human involvement, an

involvement which is indispensable as a means to
rationalize the rest of human activity. In this

discussion of morality as a problem of meaning

in human discourse, morality is viewed not 2s an
abstract notion, but as an involvement which is

an integral part of all human thought and work. 1In

practice it is not possible for a normal human

individual to detach himself from his moral

commitment, even though in a theoretical discussion

he may choose to discuss a topic -without explicit

references to his moral bias. Indeed, such conceal-

ment of moral interests is one of the greatest

obstacles to effective discussion.

FOUNDATIONS OF MORALITY

Throughout this study it has been argued that’

oﬁe of the most effective ways of avoiding mis-—

goourec is for +he participants

+

pnderstandirgs in 4
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in a discussion to appreciate each other's

assumptions. In any discussion involving morality,

of theoretical and practical comnsiderations. The
theoretical considerations have to do with whatever

different people consider to be the theoretical

foundations of morality. The practical considera-

tions are related to the ways in which individuals

and groups actually conduct themselves within

human society on the basis of their moral

convinctions.

tn this section, the term * foundation'
refers to the bagis Or around from which a certain

moral matrix is derived and on which moral princi-

ples and actions are justified. It will be shown
below that gseveral theoretical foundations of o

morality arc often relied upon, and that there can

be no theoretical consensus in a2 discussion about

morality unless a particular fouwndation {or cluster
of foundations) ig mutually accepted as a basis

for rationalizing morality.

Some people consider 'inteition' to be the

altimate foundation Of morality. In intuitionism

it is asserted that truths may be known by intuition,

independently of observation and experience.

rRegaraing morality, intultionis= would imply that
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moral judgement is intuitively kmowm, a priori.
"Commonsense' and 'conscience' are scmetimes suh-
stituded for ‘intuition'. When a perscn relies
upon ‘commonsense' or 'conscience' as the basis
for his moral judgement, it is difficult for other
people to refute his moral foundation. However,
difficulties arise whern two or more people defend
antagonistic moral options on the basis of their
alleged ‘commonsense', ‘'conscience® or ‘intuitive
judgement'. Intuitionism as za philosophical
approach includes much more than this paragraph

has mentipned, but these remarks swffice in this

context. 1
Consider the issue of participation.in war.

If a nation decides to go to war against another

and then a citizen of that nation considers such a

war tc be morally unjustified on the basis of his

own 'intuitive judgement', how can he be persuaded
to change his view? It is likely that no amount of
argument will convirce him. The provision for

‘consciencious cbjection’ to war dees not really
solve this problam, but recognizes the impossibi-
iity to resolve it. Such a provision is a compro-
mise giving Ehe conscienscious objector the benefit

of the doubt. It is impossible to objectively and

definitelydiggablish the real motives for conscien-~

—

cious objection - It'might be fear. At the same

£ime it could e that indeed the ocbijector's
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option is genuine, in which case the Provision of
consciencious objection casts dowb: on the absolute
validity of cclleoctive Jdecision. If the conscien-—
clous objector insists that the collective option
of the nation to go to war is immoral, and if he
is allowed to follow the demand of his intuition
in this mater, it follows that his exemption £rom
joining the war suggests that indeed the collective
decision might be immoral. But there is no way of
attaining an objective answer in such a matter.9
The example given above indicates two other
theoretical foundations of morality, which zre
ciusely connected. One of these is- "maiority
opinion'. The opinion of the majaxrity in a society
may be considered as a basis for d&etermining
acceptable moral options. However, it must be
appreciated that the term 'majority® refers to a
collection of individuals. How do those individuals
themselves justify their own moral options, as
individuais? In the contemporary wecrld where the
mass—communication media greatly imfluence ang
sway public opinion, it is apparent that 'majofity
opinions' are an uwnreliable basis For estaklishing
moral options absolutely. 1In any case, reference
to the ‘majority' suggests that there is also a
'minority’ which holds alternative options. on

what grounds can the "minority' be considered
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morally mistaken?

Another foundation connected with that of
‘majoriity opinion’, is the power vested in
institutional authority especially when such
authority is believed to have divine sanction.

For example, people in a societv mav think that

a certain moral option is desirable (or undesirable)
merely because their ruler has decreed it to be so.
They may also hold the same view with regard to
the moral option in question if they revere their
constitution as the absolute authority from which
all moral options are discerned. In this theore-
ticdl foqndation cf morality, morxsl options are
suﬁordinated to the preferences arising from
institutional authority which is believed to be
unguestionable.

In the context of this founmdation difficulties
arise when a person is confronted with two or more
authorities which vie as sources of moral direction.
On what basis does the individual! then decicde which
authority to rely upon for his. moral judgement.s?
The confrontation between Jesus and his opponentsf
with regard to Ged and Caesar is a case in po;ntﬂNﬁ
Jesus was asked whether it was 'lawful' to pay
taxes to Caesar. The context of the question was
that in his teaching Jesus had proclaimed the

. . /
tgingdom of God' which scemed toc set God's authority
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over and against Caesar's. .Jesns answexed that
people should render to Caesar what is Caesar's,
and to Cod what i3 Cod's. Dut tiis was a case of
a supernatural authority over and against a
temporal one. What would he'appropriate response
if it was a matter of choice between two temporal
authorities? Thi= ie the 2ilozsa faced bv victims
of oppressive regimes in the concemporary world,
for example in southern Africa. Should they vest
their allegiance in their Oppressors, or in their
own moveﬁent of resistance against oppressive
authority? 1In such cases, who wields the moral

prexogative to arbitrate?'?

Otﬁer people believe in their cultural
tradition as the absolute foundation of their moral
convictions. This view is also problematic, because
a society may maintain a cultural tradition which
is detrimental to the moral welfare of its members.
For instance, it may be traditionally maintained
in a society that it is right for ocne member to be
sacrificed to a god in order to procure the bene-
faction of that.deity for the rest of the scciety.,
The individual thus selected to be the victim for
sacrifice is, in such a society, morally bound to
accept his fate without protest. Y2t it seems
absurd to defend any moral option merely because

it has been traditionally maintained within a
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Religion may also provide a foundation for

11 - % . .
A It is remarkable that every relicgijic-—

morality
supports a moral code whrich is Believed to be
divinely instituted and absclutely valid for the
followers of that religion in particular, and for
all peornle in ganerzl.lz Onie siynificant problem
of religicn as a foundation of morality, is that
religious claims are dogmatically upheld, and it

is not possible to dislodge a believer from his
beliefs through rational argumentafion or empirical

demonstration.13

For example, if a person believes (zos Sany
Christians do) éhat all people are morally imperfect
and cannot attain perfection through their own
initiative, it is difficult to dissuade him and
coerce him to accept an alternative view. If such
a person maintains that moral perfection can be
attained only through divine ?ntervention, there is
no way of validating or invalidating snch a Claim
— it has to ke zcccpted by faith. Another person
may believe that human beings aré born morally
good, and are later polluted by society., Jean
Jacques Rousseau held this view. pye argued that >
‘man is naturally good, and only by institution&%F *

14 i o -
This view wag the antithesis of .

is he made bagd'.
the doctrine of 'original sin' gzpq salvation

through the Church - 3 doctrine which was still
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widely held by Christians in -the nineteerth century.

A person’'s religious convirstions ‘inFluence
his moral valuas.ls The converse is -not true, a
pexrson's moral values do not determine his religious
convictions. Religion includes moral commitment.,
but a moral disposition mav net necessarily be
derived from reiigion - indeed i+t may sometimes
be the result of reaction against institutional
religion, as in the case of Kar} Marx and Friedrich
Nietzsche.16 Now, if in discoprse the discussants
are commited to a variety of religious tiaaitions,
they are unlikely to hold identieal moral assump-
tions. It is true that some religiouvs traditions
afe sufficiently close to encourage the realizatién
of moral consensus among thejr adherents (for instance
Judaism, Christianity and Islam on the one hand;
Hinduism and Buddhism on the other). However, it
is also true that the existence ef distinctions
between such religions inevitably leads to differences
in moral priorities. 17ake Islam and Ch‘istianity
for instance.

The greatest priority in Islam is for the
Muslim to submit to Allah by o¢bserving the 'Five
pillars' of that religion - declaring that theré'is
no god but Allah and Mubammad is hig Prophet;
praying five times daily facing Mecca; fasting

in the holy month of Ramadhan; - giving alms to the
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poor; and going on pilgrimage to Mecca it least
once in a Muslim's lifetime. Foi- Christians, the
greatest pricrity is swumarised in the ‘greatest’
doukle sided commandment: to love God with one's
whole being, and one's other pecple as oneself.
It is apparent that in practice, following from
this difference in pPriorities, Islam tends to
place moral priority on the Musiim Brotherhood
whereas Christianity tends to be more individua-
listic.17 This tendency in Christianity seems to
weaken its appeal in some cultures, for éxample
in Africa.

One of the points of misunderstanding
bétween Christian missionaries amd their prospe-
ctive African converts, was with regard to morality.
In general, missionaries believed they had come to
Africa to introduce a moral order which was much
superior to that maintained in the African
cultural and religious tradition. Most mission-
aries believed that African peoples were morally
depraved whereas their native societies in Europe
had attained the highest possibile degree of moral
1ife_18 They thought, theiefore. that they had
come to Africa with ready-made mora) models for
Africans to copy faithfully. This evolutionist
prejudice prevented the missionaries from appre-

ciating the moral fabric of traditional African
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society. Some Africans reacted strongly against
this missionary prejudice and resisteg the missionary
clzim to mecral superiority. This resistance ied

to serious cultural and religions conflicts, culmi-.
rating partly in the rejection of Christianity as

a European réligion, and partly in the establish-
ment of ’'Indepeondent Churches' whick wWere more
appreciative of traditional African mcrality.

Mcst of those who accepted Christianity did not
abandon their traditional moral values; rather,
the new 'Christian' values were superimposed on the
old. IConsequently, there continued to be misunder-

standings and controversics batuesr African

converts' and foreign missionaries over morail issues.lg

Philosophical reflection can also produce a
foundation for morality. One remarkable example is
discernible in the philosophy of Emmanuel Kant.
Kantian ethics was based on what he called the
'Categorical Imperative' - the unconditional
imperative to do those moral acts whicsh onRe would
wish tthat they were universally commendahle ang
applicable always. Kant contrasted theo 'Categorical
imperative' with the 'Conditiocnal Imperatives’,
the latter being those imperatives to do moral acts
which were applicable only in certajn circumstances
and for certain people. This great thinker formulated

his ethical system on the basis of philosophical
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argumentation and he was skeptical of religious

dogma as a foundation of morality.zﬂ
Philoéophy as 2 fcun@at‘on of morality is

appealing, especially because it is not dogmatic.

However, it raises problem in discourse because it

has no absolute authority. Hence it becomes

two antagonistic philosophical systems or assumpt-
:i.ons.21

The following example is an interesting
illustration of this point. Capitalism as an
economic system is based on the moral assumption
that compstition is better than co—~operation.
Socialism, in contrast, is bésed on the opposite
moral assumption -~ that co-operation is better than
competition. Both these assumptions are not
divinely ordained; Capitalism may be traced to
Adam Smith and Socialism to Karl Marx. There seems
to be no way of reconciling the two philosophical
assumpticns on which these two systems are based.
It can be argued that the ideolqgical conflict
between Socialism and CapitalismtEh rcoted in the
irreconcilable antagonism between the two assumpé-
tions from which the two systems are respectively
derived.

This example leads to another foundation of -

morality, the last to be considered in this

- . mp 4 4= . 2 — - i .
chapter. The international forum can be a foundation



of morality, especially with regard to moral conduct
in international affairs and relations. The League
oL Nations,‘and the United Naticone Crganisation
after it, were both formed in order to enhance a
harmonious co-existence of natioms in the world.

The former wa; established after the first world
wal, aud the iatrter after thz second world war.

One of the common documents of the United
Nations Organisation, is its Declaration on Human
Rights. This document affirms the rights which
must not be denied of any individual, including
life, liberty, worship and expression. The
Declarﬂt%cn cn Human Righis expresses pasic moral
values wﬂich were enshrined in the document through
consensus in the international forum.of membar states
of the organisation. 1In the 1970s concern was
expressed in international gatherimgs (both religious
and secular; over viclations of human rights all
over the world. . Interestingly, pnly rarely have
those accused of zuch viclaticas woeduivocally
accepted their mistakes, even when they may have
ratified the Declaration. One reason for this
gituation, is the lack of international consensus
with regard to moral priorities. For example,
although according to the document all people have
the right to life, it is widely regarded as morally

right that a person should loge his life in defence
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of his country. Many people are dying in wars all
over the world, as soldiers on both sides of the
battle fronts; and as 'innocent' women, children
and aged who are helpless.

Though peace is universally accepted as a
positive moral value, it is widely consider=d
morally right for a nation to defemd its sovereignty
even through war. Hence the accummlation of arma-
ments in every nation, and the failure of interna-
tional campaigns for disarmament. It is clear,
theresfore, thatéthe international forum hés not
yet succeeded as a means of establishing consistent
noral ideals to enhance peaceful co-existence
between nations. Moreover, the power of Veto which
some members wield in the United Nations Organisation
often makes it difficult for this international
body to make effective resolutions. The world-wide
campaign against Apartheid is a case in point.
Nevertheless this forum could achieve its ideals
if every nation of the world were willing to compro-
mise some of its self-interests for the sake of
harmonious human relations on a global scale. It
is not easy to meet this challengs, since mutual
trust between nations is a necessaxy precondition

\ s s 1 1
for the realization of international peace and

narmony.
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The foregoing examples are &nough to show
that pluraity in the foundations of morality lead
to diversity of assumntions an2d rriorities with
regard to acceptable moral options. This plurality
makes it difficult for unanimity to be achieved
on most moral issues. Consequently, compromises
dttained over moral controversies tend to be
motivated more by self-interests (on the part of
individuals, groups and nations involved) than by
mutual trust or an objective consideration of the
arguments presented by each interested party.

With regard to morality, discernment of
meaning ls often obscured by cowbimations of all
the theoretical considerations Qiscussegd above.

How can this obscurity be cleared? It would be
pretentious to claim that conceptual (or theoretical)
obscurity over moral conflicts can be totally
eliminated. Howsver, a way of reducing misunder-
standings is proposed below.

It follows freom the diséussion in this ang
previous chapters, that the first decisive step is
to recognize and appreciate the subjective interests
of the individuval (persons,“groups Or nations)
involved in the conflict. The next step is to S
understand the assumptions on whicy the arguments

of the interested partics are based. The third step

is to propose such moral optiong as would least
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interfere with the self-interests ©of all those
involved. Such a propositicn necessarily demands
compromise on the part of all the interested
parties. Compromise is not easy to achieve when
some of the parties are reluctant or refuse to
give up some of their demands, yet it should be
noted that the refusal to compromise implies
failure to respect the moral integrity of others.
why should oné group consider its moral convictions
to be absolutely right and those of another to be
the opposite?22

There is a difficulty in this procedure,
witich mugt be appreciated and dealt with. It is
possible for an individual or group to base mcral
convictions on erroneous assumptions. (The example
of Apartheid has been cited earlier. Hitler's
Nazism is another glaring example}. If such a
situation arises, it seems mérally obligatory for
the rest of the.community (parochial or global)
to condemn and fight against such fanaticism, for
the healthy survival of the sccie£3.23 Fighting
against fanaticism can be very expensive, as the
second world war demonstrated. Yet such expense

must be undertaken, if humankind walues its

capablility to prefer certain nmoral options to others.
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The theoretical foundations of moreality
discussed in this section indicate that the guestion
"What is (muially) righi' canuot De answered in a
straightforward way. Michael Keeling has shown
that tc answer this gquestion satisfactorily it is
necessary to look at it from the perspective of all
the parties inveolved in a particular j_.ssu@.?“‘1
He has shown, for instance, that a comprehensive
moral assessment of the Vietnam war, should include
consideration of the convictions of all the parties -
American soldiers, the Vietcong, the helpless
villagers on whom bombs were often dropped, the
consciencious objectors in America, and so on.
th was (morally) right in that wazx? It depends

on which side one would support.
MORALITY IN PRAXIS

The term 'praxis' in this context refers to
the translation of theoretical formulatioﬁs into
practical results.25 The definition of morality
articulated &t the beginning of this chapter
includes theory (principies} and practice (actions).
It is worthwhile to emphasise that morality as

understood in this study involves am integrated

interaction between theoretical formulation and



practical implementation. This section will deal
with some misunderstandings which arise in discourse
cuoncerning the implementation oi moral  convictions.

One misunderstanding generates conflicts over
the ends arnd means of certain moral options. Ends
are the goals (ultimate or penultimate) which
moral actions are aimed to achieve. Means are the
procedures, including actions, which are pursued
in order to achieve certain ends. Machiavelli
maintained that 'the end justifies the means'.26
Some moral philosophers today would not accept
this principle as valid. It is not necessary to
digress here into an analysis of Machiavelli's
philcsophy. It is more interesting to examine the
nature of conflicts that may arise from the imple-
mentation of this Machiavellian principle. Consider
the fcllowinag example.

Assuming that we all accept the view that
'1iberation' is an ideal worthy of attainment by
every human individual (irrespective of how
'1iberation' is defined), some pacple may argue
that any means axe morally justifiable to achieve
that ideal. Others may maintain that only some

means are morally justifiable, and that others

are damnable. For instance, propcnents of selective

N r=s

acceptable in the project of achieving the

universally acclaimed ideal of *ljkeration'.



The contemporary debate between pacifists on

one morzlist extreme and militants on the other,
is an indicaticn that this issue is far frcm being
resolved.

A critical review of discriminate and
jpdigoriminate means to achieve a conrmonly accepted
end, shows that Machiavelli's principle is valid
if the end in question is held to b= ultimate and
therefore unconditional.27 Long before Machiavelli,
saint Augustine had argued that if Christians
accepted as valid the ‘greate;t commandmenf‘- to
love God with your whole being and othex people
as yourself ~, it would follow tiat loving God

unconditionallY“necessarily implied loving 'your
neighbour' as yourself.28 Therefore, he proposed
the maxim 'Love God and do what yom like' as a
sufficient guide in dealing with moral guestions.
Augustine subordinated all moral options to the
‘great commandment‘. roday, some Christian
moralists 1ike Joseph Fletcher and@ Michael Keeling
have revived this Augustinian view, with some
modifications, in an effort to formulate a viable
Cchristian ethic in a Jpermissive’ and pluralistic

29
society- Love of God and neighbmur is the only

moral absolute to be observed, according to these
thinkers, and a Christian's moral option in any

Part-icular situation must be based on a
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considération of whether that option supports or
undermines that zbsolute chailenge. This ’'Situa-
tion Ethics' rejects the view that the Bible contaings
a strict moral code to be rigidly followed under
all circumstances. Rather, its advocafes propose
that the unconditional command to love, determines
the right moral option, in any given situation.
This view is in substantial agreement with
tachiavelli's principle.

In practice, however, the issue is not so
simple. We introduced this example by assuming
+hat there is a cor=moOd agreement over. moral ends.
But how dan consensus over moral emds be achieved
espacially in a multi-religious society?30
Tf the members of a society do nct aéhieve unanimity
over ends, the Machiavellian principle would remain
valid only if the members mutually agreed that eac
individual should identify his own ends and pursue
them through the means of his own choice. The
practical consequence of this alternative is moral
anarchy.

suppose that the members 6f a society agree
on what they consider to be acceptable moral options,
without gpecifying the ends which correSpénding
moral actions are supposed to achieve. 1in this
case, it is inevitable that varieties of moral ends

may be presupposed, anrd since the members are not
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obliged to pursue any common end, this sitvation
would be considered normal. However, such a situa-—
tion is bound to generate serious moral conflicts;
The promotion of 'value-free' sffentific innovation
in the twentieth century has demonstrated that this
is so. Practical consequences of scientific and
tecnnological innovation in any society inevitably
affect the moral fabric of that society. What, for
instance,; are the practical conseguences of
sgenetic engineering' and nuclear technology?
what are their moral implications for the world in
general and for the particular societies in which
they are introduced? The scientists involved in
this exciting reseaxch may draw much professional
satisfaction from it, but its ethical implications
must be seriouly considered to emsure that its
disadvantages do not outweigh its henefits to
society as a whole.

such ethical appraisal is not easy, and it
is clear that there is no consensus yet withfregard
to the overall benefit of some techmological innova-
+ijons in the twentieth century. Alwin Toffler has
written in favour of technological progress, arguing
that those who hesitate to welcome it are suffering
from what he calls 'Future Sg»hock',32 However,
1+ ic reaconzble to argue that uncamtrolled open-

ended technelogical innovation withgut clear moral



138

ends is bound to 2islodge man from his capability
to identify and pursue his own aspirations.
Machines may become the masters of the men and
women who have invented them. If this happens,
man will lose his moral' direction, and perhaps
destroy himself.

The examples discussed above show that
norality generates a problem of meaning in both the
theoretical and the practical planes. If the
peoples of the world could establish moral consensus

e

in botk _theory and practice with regard to both

ends and means, international peace would be
reaiized. And if every parochial comsunity could
achieve such consensus amongst its nembers,
harmonious living would be greatly ehnanced.
praditional African communities may have been weak

in some respects (as in their failure to welcome
positive innovation), but in morality they were
highly success¥ul. Social harmony in the traditional
African setting has been much more integrated than

in the contemporary western industrial setwing, with

its excessive individualism.
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REFERENCE NOTES
CHAPTER FOUR

1. Here I distinguish between Ethics and Morality.
Accoréing to the modal theory propused eariier,
Ethics is a stipulative discipline which defines

and analyses the conditions under which moral values
would have meaning and relevance. Morality is within
t+he assessive mode of thought and expression, in

+he sense Fhat when one prescribes a moral code, one
does not have to give reascns why it is wrondg or

right to act in a certain way.

2. Interestingly, in the Bible slavery seems to be
takerr for granted as a normal practice in social

1ife, in both the 014 and the New Testament. Does

God condone enslavement of one inﬁigidual or group

by another? itn the 014 Testament’ siavery seemc to

be viewed as God's instrument for achieving his plan
in history - cf. the prophecy of Jeremiahf especially
Jexr . Chapter 22. In the New Testament, Paul was
apparently nol interested in abolishing slavery.
rather, he taught that slaves should obey their
masters; and masters should treat their slaves kindly.
cf. Ephesians ch. 6:5-9. On Aristotle‘'s viev of |

slavery see B. Russell, History of Western philosophy,
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op.cit., PP- 197-8. On Aristotle and Agquinas see

B. Russell. 92.2};., pp. 445-8

3, James H. Cone, A Rlack Theology of Liberation.

Philadelphia: J.B. Lippincott, 1970, p. 70-73.

4. Eric williams, Capilalism and Slavery, Cambridge

University Press, 1964.

5. 1In this remark I do not overlook the fact that
+here were abolitionists who were "ahead of their
time', who tried to convince their caontemporaries

to become more progressive with regard to the issues
of slavery and the slave trade, I alsc appreciate.
the fact that-mery of the abolitionists were evange-
1ical Christians. Nevertheless, their endeavour to
provide alternative economic arrangements to compen-
sate for the Joss that might arise with the abolition
of the slave trade and slavery, supports my remaxk.
For a stundy of one of the most irfiumential English

apolitionisis, sce Garth Lean, Ged's Politician:

william Wilberforce's Struggle, London: Darton,

Longman and Todd, 1980. See also Bric Williams,

capitalism and Slavery, Cambridge miversity Press,

1964. With detailed documentation ¥. Shyllon has
shown that African slaves and ex-slaves suffered much
discrimination and poverty in Britain between 1355

and 1833. See his two books, Black Slaves in Britain,

1,ondon: 1974 and Black People in Pritain, 1555-1833,

oxford University Press, 1977. Also K. Little,
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Negroes in Britain, London: 1948.

6. Tt is paradoxical that the modern missionary
enterprise was concerned to abolish the slave trade,
put it was not interested in compaigning against
colonization. Indeed, many of the leading missiona-
ries in Africa considered colonization to be a usciul
means for the evangelization and ‘civilization'

of Africa, e.g. David Livingstone. GSee Poland

oliver, The Missionary Factor in East Africa, London:

Longman, 1952, 1970. ;

7. Ironically, the same biblical argument that were
used io justify the slave trade are used today to

justify apartheid. See Alan Boesak, Farewell to

Innocence, New York: Orbis, 1i976; Also Johannes

verkuyl, Break Down the Walls; A Christian Crxy for

Racial Justice, Grand Rapids, Michigan: Berdmans,

1973.

e. Tt is worthwhile to note that in the 'first world®
there are ethnic minorities who do not enjoy the
affluence they help to produce and ﬁaintain. These
groups jnclude African and Asian immigrants in
pritain, migrant workers in continental Europe, and
.;he descendants of African slaves in North America.

In the Ecumen ical Association of Third World Theologians

-
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these minoritles have been considered as an integral
part of the 'third worlid'. See Kkotai Appiah-hubi ana

Ssergio Torres, eds., African Theclogy en Route, New

York: Orbis, 1979.

Q, on intuitionism see B. Russell. The Problems_gg

Philoscphy, op.cit. ch. 11. Also John Passmore,

A Hundred Years of Philosophy, Peaguin Books, i$68,

pp. 14-15, 190-91. For a discussion of various

foundztions of morality see William Frankena, rpthics,
b

Englewood Cliffs, New Jersey? Prentice Hall, 1963,

<h. 1; Frederick Vivian, Thinkinz Philcsophizally,

fonden: CHatto and Windus, 1969, chs. 4 2nd 5;

H.D. Lewis, Philosophy ot Religion, London: English

Universities Press, 1965, chs. XI and XXII.

10. The same quection arises for consciencious
objection with regard to the paying of taxes,
pecause & portion oft national taxes is used for the

purchase oT manufacture ot arms.

11. In Judaism, Tor example, the Torzh is accepted
as the foundation for all Jewish morality. 1TIn-Jewish
history it became necessary for the context of the
various social and pclitical environments in which
tﬁe Jews found themselves. For a detailed clabora-

tion of this example see HMax T, Bimant, "he

Indestructible Jews, New York: Mew American Library,

e e S
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i12. Tt is worthwhile, however, to distinguisgh
petween religious peliefs and moral values, even.
+hough every religion has its favourite moral code.
suych a distinction does not contradict the view
expressed in earlier chepters, that toth religion
snd morality tit into one mode of thought and

expression in discourse - the assessive mode.

13%3. The intelligibility and credibility of religious
dogma depend largely on the ability of theologians
to articulate, interpret and present the dogma %o
Lvoth convetres and non-converts of their vrespective
religions. christian theclogians lfke Karl Barth,
Rudolf Bultmann, Paul Tillich, Emil Brunner and
others devoted their academic and professionsal
efforts in making Christian dogma intelligible and
relevant in the context of 20th century western
thought. For commentaries on these theologians see

Jaohn Mocquarrie, Twentieth Century Religious Thoupght,

London: SCM, 1963; Colin Brown, Enilosophy and the

gﬁg;gtian_ﬁgggg, London: SCM Tyndale, 1968.

14, For & summary of Rousseau's thought sce

B. Russell,_History of Western Philosophy, op.cit.,

pp. 660-74; Colin Brown, Philosophy and the Christian

of Westarn Education, London: A, and C. Black. 9th

ed. 1969, pp. 284-301.
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15, How is it, then, thatl adherents of one religion
giffecr nver moral issues? How can we explain the
fact that some christians, for instance, are against
war while others support it? The ansver to this
proviem Lies in che Tact that ihe adnorents o one
religion may cifter over the interpretation of basic
docgma, and also over their views concerning the moral
implications of the basic religilous docirines which

they hold in comman.

16. In the preceding pages it has been shown that
(eligion iz only one amehg several foundations Tovr

morality.

17. There 1is much more to be said about the differ-
ences and similarvities petween Christianity and Islam,
but it is not necessary to dezl with them exhaustively
in the present study. The point being stressed here
ig that religious ditferences may lead to moural
disagreemeni. Even among Christians there arvre
rcligious diftferences, which are of'ten manitfested
when adherents of adifferent denominatiocns cmbark on

a search for moral econsensus. The disagrcement
petween catholics and Protestants over the éuestions
of abortion and birth control is a case in point.

Tt is also true, of courée. that on this as in maﬁy
othetr 1ssues both Catholics and Protestants differv

amongst themselves.
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13. There wers other micciocnaries whe went to spread
Christianity abroad because they were disgusted with
the rising indifference to Christianity in Eurcpe.
J.R. Mott, one of the founders of the 20th centurtry
meiimrmi=nl mavemant. nromoted the slogan ‘Evangeliza-
tion ot the World in this generation', and this
concern became a major theme for discussicn in the
world Missicnary Conference at Edimburgh in 1910.

see Hans-Jochen Margull, 'The Awakening of Protestant

Missions', in History's Lessons for Tomorrow's

Mission, Geneva: World Student Christian Fedevration,

¢c..1960, pp. 137-38.

19. See Reference Note 17 above.

2. For a critical presentation c¢f Kant's ethics

see 0'Neill, Acting on Principle: An Essay on Kantian
Ethicvs, New York: Ceolummbia University Prcss, 1975;

aiso B. Russell, History of Westerm Philosophy,

on.nit.. pp. 675-20. Also, Colin Brown, Philosophy

and the Shristian Faith, cp.cit.

21. Hendrick Xraemer and other Chxistian theclogiens
hzve complained about relativism in ethics, generated
py the collapse of morality based on divine commands

as found in the Bible. On this point zce H. Kraemcr,.

The christian Hessage in a non-Christian World,

rondon: Edinburgh House Press, 193, pp. 1-16.
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22. Perhaps ‘'comprimise' is not the best term-to

use here, bur T cannot find a more suitable one.
tPslerance' could have been used, but tolerance in

my view implies accepting that others are difrevrent
without necessarily allowing oneself to be transformed
by mutual interaction. ‘Compromise’, as [ use the
term here, implies mutuzl interaction to the extent

that cne's vicws are transformed in that pirocess.

23, Dietrich Bonhoeffer, a German pastor during

Hitler's rule, was convinced that it was morally right

o,

+5 assassinate Hiticr before this rvuler cemmitis
more evil in the world. Bonhoeffer became involvad

inn a plot to kill Hitler, was discovered, imprisoned

and later executed. See Bonhoeffer's Letters and

Papers from Frison, edited by his friend E. Bethge,

London: SCM Press, 19563.

24. Michael Keeling, What is Right. London: SCH

Press, 1969, See also Joseph Fletcher, Situation

Ethins, London: SCM Préss, 1967.

25, For an extended discussieon of Fraxis see John

Hoffman, HMarxism and the Theory of Praxis: A

critique of Some New Versions of 0ld Fallacies,

London: Lawrence and Wishart, 1975, Pp. 7-19.
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25. For a brie? prescntation of Machiavellis's

thought see H. HoTfding, 4, Historv of Modern_Philosophy,

vol. I, New York: Dover Publications, 1955. Also

B. Russell, History of vestern Philosophy op.cit.,

A0 -0,

P?.

27. But how can people have a consensus concerning
ultimate ends, unless they share common vreliglous
presuppositions? Dragging 'the Ulpimate' into
discourse concerning morality tends to turn morality
into a religious issue. But as we have shown carlier
consensus is not easily attained on religiovus
convinctions owing To the wide vavriety of possible
interpretations of basic religious beliefs. Attain-
ing consensus corcerning ultimate goals remains a |

great preblem. See Paul Tillich, Morality and'Beyond,

London: Collins Fontana, 1969.

28, For commenis on Augustine's thought see Colin

Brown, philosophy and the Christian Faith, op.cit.,

pp. 13-15- Also Paul Ti]liCh, A Histcry ot Christian

Thought, op.cil., PP- 103-33; B. Russell, pp.cit.,
pp. 351-63.

5g. Michael Keeling, op.cit., J. Fletcher, op.cit.

gee also J.A.T. Rublnson, Christian Freedom in 2

-

——

permissive Society, London:" SCM, 1370.
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30. Dy uhe tebtan ‘multi-religicys scoclieny' 1 mean a
sociely in which there are varieties of religiomns
and religious sests. The obsevrvation in this para-

graph is consistent with the argument in the preceding

;Ji.’,'.g‘.‘.fﬁ .

3i. The controversy'over Birth-control iz a reievant
example here: How are ordinavy members of the
society to decide what is mqra;ly right or wrong, if
christians emong themselves within that sociely
cannot agree over this sensitive issue? On the other
nand. if ithe matter is lett to individual decisiuu,
hoﬁ can the society as a whoie deal with tlie problem
ot population control? .Eithevzﬁay. there seems to be

a dilemma.

32. Alvin Toffler, Futurve Shock, London/New York,

1967 .
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CHAPTER FIVE
THLE PROBLERM OF DESTINY

LOCATING THE PROBLEM

¥hncnce Las ovoayitlilng originated? Wov is
everything in the universe the way it is now?

whither is everything proceeding? These are basic
puzzles that challenge the mind of every philosopher
and theologian. Collectivelv, the duestion can be
regarded as constituting the problem of destiny in
Aiscourse. In summaryv. these queckions are concerned

with:

- ultimate origins
- ultimate purpose

- ultimate goals ﬁffﬁ

Destiny as a problem of mearing in discourse
sriscs bocause wheén pecble enbark wia discussion
they presuppose a variety of answers to these
vltimate questions.

Presuppositicns concerning uwltimate questions
are entrenched in one's personality through the
same factors that are outlined in chapter one
#bcve. Religion is the wajor source of those
presuppositions that concern destimy. Every

religion in its tegﬁhiﬂ? includes Soctrines abeut
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nltimate origins, ultimate purpose and ultimate
goals, of natural and human existence.

Christianity, for exampie, teaches that man
was created in Cod's image and tkat the entire
universe is God's creation. It is.still not clear
w+hat it means to assert that mac £s an image of
cod. However, Christian doctrine continues to
affirm that man was created with an injunction from
the creator +hat man should live according to the
" 4ill of God. The story of ‘the pall' in the garden
of Eden shows that man’s failure o live according
to God's'will can provoke the wrath of God, even
though Géd is supposed to be the ioving creatcr.
Man is estranged from his éreator by sinfulneés,
and the purposeé of human existemce on earth ig to
strive towards tha perfection whkich was lost in
the original 'Fall’ and which is found ultimately
in God. The ultimate goal of mman existence,
according to christian teaching, is to be re-
pnited with the creator. History is the process
through which humankind strivéé Eowards 'salvation’
under God's guidance.

The Christian doctrines 5f 'predestination’
,and 'free-will' seem to contradict each other,
even though they have been upheld throughout the
history of Christianity. Is mam®s ultimate-

rgalvation' frecly worked out by man himself, or is



it God who has predestined some people to eternal
reward and others to eternal damnation? On c¢ne
doctrinal extreme there are ChEistians who believe
that man cannot, by his own effort, effect his own
salvation. According to this view, God has
predestined some people to eternal salvation and the
rest to eternal suffering. Man's duty is to accept
Cod's gift, whatever it might be, with thanksgiving.
This is the Barthian extreme derived from the
theology of St. Paul (Acts 4:23-30; Rom. 8:28-30).
On the opposite extreme there are other Christians
who believe that man must take full reépoﬁsibility
for his deeds and bear the ultimate consequences

of his beliefs and actions. This extreme is derived
from the epistle of James (James 1:22-27, 2:8-26).
According to this latter view, if man attgins
salvation, it is his reward for what he has doné

in and with his life. If he falls into eternal
punishmeht, it is the consequence of his deeds.

The doctrinal tension has not been resolved
between those Christians who emphasise deeds énd
those who emphasise faith as the means to gttain
altimate salvaticn. Nevertheless, all Christians
are -agreed that there will be a 'final judgement’
and that Jesus will return to sort out 5hé,good

from the bad.
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The foregoing comments on destiny a3 it is

viewed in Christianity, show that ~hristians are

\ not agreed among themseives. as to how the ultimate

questions ought to be handled. This lack of

consensus generates misunderstandings within Christian
theological discourse. The same iack of mutual
agreement over guestions of ultimate destiny, is
observable in other religious tzaditioms, especially
the scriptural ones such as Judaism, Islam, Hinduism
and Puddhism. Denominational polarities in various
religions can be traced partly to divergence in
the doctrinal interpretations of the relevant
scriptures, particularly in matters concerning
ultimate destiny._

anti-religious ideologies, such as Marxism,
postulate alternative theories ta answer the basic
ultimate guestions. In Marxism, The ultimate
origin of the universe remains unexplained.
Marxist theory begins by affirming the givenness
of matter,_and proceeds to explaim social trans-
formation through the dialectic principle. God
has no positive role in the dialectigal prccess -
man rather than God is the main actﬂghin the drama

of social change within history. "The ultimate

‘purpose of human existence is to ocontribute towards

the pocitive transfeormation of society in order
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that the ultimate goal of a classless, stateless
universal society mav eventually bLe realized.1

In traditional African thought the idea of
evolutionary social change is absent. History is
not viewed as progressing towards an ultimate goal,
whether designed by human beings (as in HMarxism)
or by God (as in Christianity). Rather, the
aniverse is viewed as having been krought into being
by God in order to function according to regular
patterns, rhythms and moveménts. Man has a
significant place within the universe, but he is
expected to live ifn such a.way-that he does not
interrupﬂ this established order. As long as man
maintains his proper relations wi%h,fellow men and
with nature, the universe will continue as it has
always done, unless'of course God chooses to
change'ﬁhe course of events. African religious
thought does not look for scape-goats, like Satan,
to take blame for whatever gces wrong in the worild.
Instead, man searches his own comscience and conduct
in order to discern what he may hﬁve done to disrupt
+he harmony that God has established. If man
cannot identify any mistakes in his dealings with

fellow men, God and nature, he concludes that only

cod knows why disorder and suffering are experienced.
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This traditional African view of destiny
does not recessarily imply that God is eveil, or
even that God is deistically conceived of. Rather,
it affirms God's omniscience and omnipotence in
contrast with man's finite nature. According to
the traditional African view cf destiny, the ultimate
goal of human existence is a matter of ultimate
concern here, now and always, but not a matter of
eschatological expectation.

Given the fact that there is such a wide
variety of approaches to the guestion of destiny,
how can people commited to different religions
and ideologies engage meaningfully in discourse
about this problem? 1In the modern Christian
missionary enterprise Christians have answered this
question by insisting that Jesus Christ is the only
way to eternal life and eternal truth. 1In doing so
they have alienated themselves from other religious
traditions, even theistic cnes including the African
religious heritage. In Africa, many prospectiv
converts to Christianity have found themsclves
unable to accept the Christian faith on-the terms
dictated by missicnaries who are prejudiced against®
" traditional African thought.

African responses to Christianity ha;e been
giverse: Some people have uncritically and uncondi-

tionally accepted this prejudiced missionary teaching.:
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Others have formed their own 'independent' churches
in which they interpret the Christian faith in
accordance with insights that accommodate traditional
African thought. There are others who have rejected
Christianity altogether, considering it to be alien
to, and incompatible with, the Afrxican heritage.
Owing to the confusing prolifération of Christian
denominations and the rise of materialism, other
people have chosen to take an indifferent stance
towards Christianity and other religions, preferring
+o live according to the dictates of contémporary
materialist exisience.

; Today there are some westerwn Christian
scholars who are rightly urging for a critical
review of the bigoted missionary attitude which
refuses to acknowledge the internal coherence and
self-consistency of non-Christian religious
traditions. Among these is John-Bick who argues
thét Christians ought to affirm that salvation is
accessible through religious traditions other than
christianity. Hick maintains thaft although
Christians can faithfully affirm that Jesus Christ
is the way to eternal salvation, this affirmation
.should not be taken to imply that non-Christians

ao not have access to salvation. e Concedg that

there are many non-Christians, such as the
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Mahatma Gandhi, who have access to God's salvation
writhin their own religious heritage. In Hick's
view, 'Cod is greater than all our theolocies’,
and therefore we should not limti God's interaction
with humanity to our own experience within our own
religious tradition. Hick is convinced that
Christians should be willing to accept the religious
heritage of non-Christians as God's revelation to
them. He concludes: ‘When you know that there is
true sanctity within other great religious tradi-
tions as well as witirin our own, then you have to
anlarge your theology to fit the facts. The big
fact of which we have to take account is that the
gsalvific process of the creating of human animals
jnto children of God is not confined to the
Christian section of mankind'.3

Hick's open—-minded approach to religious
traditions other than his own may, in nmy view,
enhance more effective dialcgue in the problem
of destiny., especially in a religiously pluralistic
society. IR such open-cended dialogue it will be
possible to clarify the meaning of such concepts
. as 'salvation' and 'liberation', rather thaun
restrict discourse to Christian interpretation.
contemporary African soclety in most countries
js religiously pluralistic, and such an open-
mindad apprecach will help to reduce religious

antagonind while enhancing national unity, 2nd



mutual understanding. However, this approach will
necessarily demand a re-definition of 'mission'

on +he part of those whn believe that they have a
Qivinely instituted obligation to convert everyone

to their own religious convictions.
HUMAN REGIMES AND THE KINGDOM OF GOD

Oon one extreme some Christian theologians
maintain that the '*Kingdom of God" refers to a
heavenly and eschatolegical realm. This view
provides its advocates with justification for a
type of gilleniarist Christianity which plzccz
eﬁphasis.on the future, rather than on the present.
Followers of such milleniarism are much more
concerned with the 'salvation of the soul' in
heaven, than on +he welfare of man on earth.

The ultimate purpose of existence, according to
this view, is to prepare the soul for eternal’
cz21vation, because the alternative to salwation
s believed to be damnation in ﬁell.4

7o milleniarists, involvement in social,
economic and political ceoncerns within history
ijs wviewed as distraction from the primary ogggctive
‘of preparing for the salvation of the soul in
heaven. Amcng Christians in Kenya thexe is much

milleniarist preaching which can be heard in pulpits,
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evangelistic rallies, street evangelism znd also

in funeral services. Many Christian revivalists
echo in their sermons and songs, the view that
human beings are mere pilgrims in transit from

this world of human regimes to the heavenly kingdom
of God. Human regimes are considered to be not
only transient, but also evil. ¥For that reason,
there is a strong tendency among milleniarists

to uphold a passive and sometimes negative attitude
towards socio—economic and political activities.
This tendency often brings milleniarists into
conflict with people who believe that man has an
obligation to make this world a better place to
live in.

J.S. Mbiti has suggested that the strong
appeal of milleniarism amohg some African Christians
may be attributed mainly to their 'discoverv® of
the 'future dimension' of time, through missionary
teaching. However, the fact that such emphasis
ig found also among milleniarist sects in Europe
and North America, suggests that Mbiti's view is
at best only a partial explanation of millenjarism
in Africa.s why is it tnat milleniarism appeals
~also to some Europeans who already possess a linear
understanding of history? Considering that not
all Buropean and North Rmerican Chrjistians are
pathetic to milleniarism, it can be argued that

sym
milleniarists have chosen to adopt this extreme
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for their own theologic;l reasons, based on a
1iteral interpretation of those sections in the
New Testament which refer to ‘the Kingéom of God',
'‘the Kingdom of heaven', the resurrection and
second coming of Jesus. The Church, according to
this milleniarist theoloay, is believed tc be

the community of those people who have pledged
themselves to await heavenly salvation.

On the opposite extreme, some Christian
theclogians maintain that Jesus was concerned
with the transformation of human society here on
cartin, a transformation which weuld bring about
free rectnciliation bhetween rich and poor,
siaves and masters, Jews and gentiles, mean and
women, old and young, rulers and ruled. The
1Kingdom of God' according to this view, refers to
the jnauguration of a new social order in this
world, according to the insighté which Jesus
outlined in his parables and other teachings,
and also exemplified in his own life. Thus the
vgKingdom of God' is viewed as an earthly alternative

to those human regimes in which proper human

relationships are undermined. The Church, according

#

to this view, provides the model for secular

Fsocieties to emulate, and functions as the agent

responsible for showing the world the direction
' = i
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towards which proper transformation should aim -
towards ideal human society, witkEin history.
Unfortunately, neither of the two extremes

seein to succeed in the brands of destiny that they
offer to Lhe world. The first extreme appears
irrelevant to most people, especially because of
its emphasis on spiritual eschatological salvation
while ignoring the pressing matexrial needs of human
existence in contemporary society. The sacond
extreme risks isolating the Church from the rest
of the society, as if Christians were not an
integral part of the human commurity. The Church,
as - human institution, is not immune to human
frailties, prejudices and limitations. Conseguently,
t+he Church cannot avoid becoming entangled in the
political and economic interacticns within the
gsociety in wnich it exists. It cannot be neutral
jn matters of human relations, bewcause its members
are ordinary human beings with vested interests.
Tnevitably, therefore, the Ghurch often becomes
subject to criticism from various quarters within
society, no matter what "stance it may take with
regard to a particular issue.

in both extremes, the Church’offers itself
: as the guardian of the ideal towards which human

sccliety should strive. Yet in comtemporary society
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the Church is only one among other pressure groups
whizh zlz:im the right to influence the directiocn

of sozial change in histery. On what grounds could
t+he Church have exclusive authority to determine
the direction of social transformation, especially
in 2 relicicusly and culturally pluralistic society?
It appears that it would have such authority only
in a hgmggenous_sDCiEty where all members would

be Christians belonging to the same denomination
and allowing on divergence of opinicn. As far as

I know there are no such societies in the
contemporary world.

A further question arises from the foregqoing
discussion: To what extent can the Church be
jdentified with the 'Kingdom of God' in the midst
of human regimes?

However the concept of the *Kingdom of God'
is defined, it seems that identifying the Church
with that concept would lead to misunderstanding.
If Christians regard themselves as representatives
of the 'Kingdom of God' on earth, they necessarily
imply that non-Christians cannot share in god's
. yealm unless they are converted to Christianity.
yet there are numerous brands c¢f Christianity,
£ which are antagonistic to ome aﬁother,

many ©

overtly or covertly. foreover, the Christian faith
5 X LY
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maintains that God is the author and director of
all history. It would be contradictory to insist
that God has doomed most human beings = his special
creatures — to hell, merely becamse they have
not become Christians for whatever reason.

In view of the fact that the concept of the
"Kingdom of God' is specifically Judaeo-Christian,
it can be argued that human destiny does not have
to be defined in terms of this concept, with all
the theology and historical assumptions it signifies.
For example, if the problem of destiny wére approached
from the traditional African perspective as outlined
eariier, the outcome would be comsiderably different:
resurrection, eschatology, the second coming of
Jesus, the final judgement and other notiqns would

have no place in the traditional aAfrican approach,

since they are not integral to tke African reli-

gious heritage.

CULTURAL TRADITIONS AND ULTIMATE LUESTIONS

ABOUT DESTINY

The discernment of answers to ultimate

“
questions about destiny is greatly influenced by

. the cultural tradition to which eme belongs.

Moreovers within the same culturai tradition both
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divergent solutions to the perennial problem of
destiny. The present section will illustrate this
observation with reference to western Christianity
in its Judaic and Graeco-Roman settings, and also
to the African eultural background.

Throughout the missionary history of

Christianity, Christians have had to explain in

whal ways the Charistian message differed from the

cultural and religious heritage of those to whom

the Christian faith was being introduced. During

the first Christian century., misgsionaries like

Paul of Tarsus and the writer of the Gospel acccrding

to John resolved theé conflict between the Christian

faith and Graeco—Roman thought by proposing a

synthesis between the two. By doing so, those

missionaries aimed to show that christian proclama-

tion was largely compatible with the most influential

views prevalent in Graeco-Roman society. In

particular, khe Christian view ef destiny was

synthesized with the Greek philgosophy of Lodgos.

Owing to prejudice and ;eligiOrcultural

bigotry, most western Christian missionaries have
anot followed the positive and constructive example

of the apostles while presenting Christianity tor

Africa in modern times. Their failure in this

+d has lad to confusion and-conflict concerningl

rega
p between Christianity and the:

the relationshi
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African religio-cultural heritage.

It is ironical that Christian theolcgical
discussion about 'indigenization® of Christianity
in Africa had to wait for at least a century until
most African countries had achieved political
independence, having triumphed over westgrn

colonialism. In the apostolic period the indigeni-

zation of Christianity within Graeco-Roman society

was an integral part of missionary proclamation.

In contrast, the modern missionary enterprise in

Africa expected African converts to abandon their

own world-view, concept of history, religious

beliefs and cultural practices beiore they could

be fully admitted into the churches.established

by western missionary societies. viestern mission-—

aries demanded of their African converts to totally

substitute western jdeas and cultural practices for

everything that was aerican. Thus African converts

in those churches became superficial imitators of

their foreign missionary masters who came from a

different cultural tradition proclaiming a new

doctrine with its corresponding teachings abhqut

7
woxrld history and human destiny.

Tn Christian churches today there is much

talk about the nged to make Christianity deeply

rooted in the African religio—éultural heritagyée.

pguc why shouldlthis concern be articulated now,
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when many Christians have already been brought up
to believe that there is nothing valuable in their
own cultural and religious traditi&ns? Some of the
most outspoken opponents against the indigenization
cf Christianity are staunch African Christians

fully indoctrinated to denounce their own cultural

-~

roots, by missionaries who have not done the same. "’

Effective indigenization of Christianity in Africa
will occur only if all the presuppositions under-—
lyiné classical doctrinal theology are re—examined
f£rom the perspective of traditional African thought,

as western Christians did in the great ‘ecumenical

councils’®.

The Christian view of history is centred on

the belief that in the beginning God created the

universe including man. God gave man the responsi-

pility to leok after the rest cf creation, always

following God's direction as outlined in the Bible.

However, man is a ‘fallen' creature who discbeyad

God and in gefiance placed himsel® in the place

of God. Cchristianity affirms that God is not

only the creator, put also the author of history.

The Hebrew understanding of worid history as

recorded in the 0ld Testament is taken for granted,

'but Christianity deviated from rabbinic Judaism by

affirming Jesus of NMazarcth as.the saviour of all

people- Hebrews interpreted every historical
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event theistically - they believed that God was
their righteous and just master, who always
delivered thew from all sorts of oppressici,
political or otherwise. In return, they believed
that God expected them to obey him in respect of
the covenant which he had established with them
through Moses. The main role of the prophets was
to remind the iHebrews of the demands of this covenant,
ané warn that God would intervene in history if the
Hebrews failed to honour the covenant. The Mosaic
covenant established the Hebrews as God's 'Chosen
People'. This doctrine of 'Election' brought about .
a self-centred theology in which the ‘Salvation'

of .the human race was understood exclusively in
terms of the Hebrew destiny in human history.
Messianic expectations in Hebrew religious thought
evolved slowly as a way of inculcating hope among

a people who were often under the political domina-
tion of other nations.9 If God was the author

of history, and if the Hebrews were his ‘Chosen
people', why should they continue to be oppressed
by other nations? The messianic hope solved this
thepliogical puzzle by affirming that this suffering
was only temporary and that eventually, God would
raisg a Messiah to finally establish a theocratic

society characterized by righteousness and

justice.
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Christians believe that Jesus of Nazareth
was the Messiah whom the Hebrew prophets antici-—
pated.11 Ironically, official Judaism did not
accept this claim, although Jesus proclaimed his
teaching in the context of Jewish messianic
expectations. Christianity extended the messizanic
hope to all peoples, so that 'Salwation' was no
longer presented as the monopoly of the Hebrews.
This univergalization of the Jewisl. messianic
hope was a radical departure from the self-
centredness of the Hebrew view of destiny.

Jesus became the 'Son of God' whom God had sent

inteo the'world to bezeome the 'Saviour of humankind'.
Péul and other apostles taught that Jesus had come
to dissolve the distinctions between Jews and
non-Jews, masters and slaves, children and aduits,
men and women. Through Jesus all people irrespective
of their ethnic beleonging would be 'saved' if they
accepted him and his message.od

In an earlier chapter we hawe discussed the
problem of clarifying the relatiohship between
Cod and Jesus. How is Jesus different from.other
human beings? The Christian doctrines of divine
_conception, Trinity and resurrection reinforce
éhe pelief in Jesus as the unigue God-Man who
12

came <O re-adirect human déstiny;
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In contrast to Christian theism as outlined
above, cne influential trend in Greek philosophy
viewed human destiny as a process that was governed
by Logos - a rational principle without any anthropo-
morphic attributes. According to that philosophy.,

the world was not created hy a deity, but was

held togetherx by the Logos rrinciple. The gods of

Graeco—-Roman religions were not free from the.

raticnal consistency of Logos. Christianity

jdentified the God of Christian theism with Logos,

and in Christian theology Logos was accofded

anthropomorphic significance. It is not our concern-

here to judge whether this identification was a

correct synthesis between the Christian faith and

Greek philosophy. Nevertheless, it should be
noted that this synthesis served to introduce a

radically new interpretation of history into

Graeco—~Roman historical thought. This new inter-

pretation has had a tremendous imgpact on the

n intellectual tradition foxr the last twenty
13

wester

centuries, especially since empexor Constantine.

when Christianity was introduced into the

jnterior of Africa, the western missionaries

jnvolved in this enterprise were convinced that

their christian interpretation of history was

absolutely correct. Indeed, they did not entertain
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the possibility that African peoples had another

interpretaticon which might alsc be walid. To

+his point we shall turn in the next section.14
since the publication of Edwin Smith's

African Ideas of God, it has been maintained in

Am-fjotizn migsionary a=enssrment of traditional

-
L Tals I
lll\l\'ll g A - ———

aAfrican religious thought that African peoples

presupposed a defective concept of God and an

inadequate understanding human destiny.l5 This

view has been reached by applying Euro—Christian

assumptions as criteria for judgimg the theological

adeguacy of African cultural and religious ideas.
|

In an earlier chapter of the present study it

has been shown that misunderstanding tends to

arise whenever participants in discourse assume

diverse gtarting points with regard to the topic

under discussion. The Christian missionary assess-—

ment of African peliefs has been greatly hampered

by the failure, On the part of most missionaries

and anthropologists, to present the African cultural

and religious heritage from the perspective of
i

Africans tpemselves. This section will endeéVOur

to outline the traditional African view of destiny

from the perspective of African traditional thought

as the present author understands it. The section '

will show that the African understanding of matter,

guration and space constitute a complete system



which should not be judged against systems developed

in othex cultural tyaditions, suck as the Euro

christian one.

In traditional pfrican thought the universe

is one. There is no planetary plurality, as there

ie in Graeco—Roman cosmology in the context of
16

which early Christian doctrines were formulated

Reality in African thought has two modes of

existence, the visible and the invisible (or the
material and the ‘spiritual').l? An object which
at one time exists in the visible'material mode

e its existence in the jnvisible

may continu
'spiritual* mode aIiter an event of sransformaticn.

a person is believed to continue

For example,
even though the decompo—

fter his death,
se is taken for granted.

existing a2
Death

sition of his cOIP

jn which the transformation OCCurs,

is the event

from the material +o0 the

an life is pelieved to be indestruct-

existence. Hum
terial bodies in which it

ible, even +hough the ma
temporally finite-. Ancestors

is manifested are
e believed to continue

who died & 1oﬂg time ago ar

£ later generations, even

influencing the lives ©
though their bodies are not embalmed and preserved.
ect in the material mode

Existence of an obj
is finite -~ it is 1imited in shapés size, spacial
extension and also in duration. In contrast, the



‘spiritual' mode is not so limited - it defies
definition in terms of matter, duration and space.
Thus traditional African thought presupposes
a- monistic universe and a dualistic modal existence.
when a person dies, he does not go to 'another
world! since African cosmology does not entertain
the possibility of any worlds other than this one
in which we live. It would be misleading to claim
that when a person dies he 'goes £v the spirit-

world! because all ontological entities - God,

spirits, ancestors, the present generation, animals,

plants and inanimate things - are believed to

exist in this one world, some beirg invisible

while the rest are visible.18

The spirits of ancestors influence the lives

of the present generation through their interaction

with particular_individual persons. Other spirits

manifest their presence in particwiar places and

cts like trees, rivers, lakes, caves and

obje
mountains. 1God' manifests his will through
particular persons and events.

personality in African thought is defineqd

not abstractly in texms of a metaphysical ‘*‘soul’

as in platonic philosophy and classical Christian

Eheology, put concretely in terms of known human

jpaividuals.
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The origin of the universe is not a matter
of theoretical speculation, but an acknowledged
mystery known only to 'God' who is believed to
have brought it into existence.

Questions about the origin of the universe
are not live issues open for theologicél and
philosophical argument. The theoretical debate
between the evolutionist followers of’ch§r1e5
Darwin and conservative churchmen concerning the
theory of evolution and the Christian doctrine of

creation would be conceptually impossible in the

traditional African setting.20 Likewise, arguments

as found in western philosophy between theists and

atheists concerning the existence of 'God' would

pe irrelevant in traditional African theological
and philosophical thought, because the existence

of 'God' is taken for granted.
As for human destiny, the rites of passage

from birth to deatn are endorsements of a pattern

of changé which is immutable. A person is born

as a babys grows up through adolescence to adult-

hood, after which he becomes an elder and then dies.

At death he changes his mode of existence from the

naterial to the 'spiritual' mode. Thus birth and

jntegral to the immutable pattern of

ge in the warld.21

death are

chan



173

Tn traditional African thought it is assumed
that the universe wilil continue o exist endlessly-
Changes may occur within the universe - there may
be flcods, earthquakes, droughts and so on, but
the universe itself as a whole will never cease
to exist. There is no eschatological anticipation
in the traditional understanding of history.

The future is taken for granted, within the pattern
of immutable change as discussed above.

praditional African thought is in a sense
deterministic. Tts determinism is based on
existential experience, not on abstract mathematical
caiculations like those of Newtonian natural laws.
The determinism in traditional African thought
'god' not as a hypothesis to £fill

presupposes

gaps left unfilled bY.invented physical laws,

put as an ontological entity whose existence is

taken for granted. Thus traditional African

thought 18 intensely existentialist in the sense

that it derives its main ideas more from personal

experience ~han from abstract spaculation. Owing

to this existential emphasis, the notions of matter,

duration and space are understood dynamically

in relation to the material aspect of reality,

not as apstract notions that could be discussed

without reference to concrete things. It is
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jnteresting to observe, in passing, that Hegel's
idealist philosopiy which has influenced many

nodern western thinkers (both positively and
negatively) would make no sense in the context of
traditional African thought. WNor would the doctrinal
Gepate ci stother Jezus i3S 'of one substance' with
cod the Father.

J.s. Mbiti maintains that in graditional
African thought there is no concept of 'future‘.22
1+ follows from the foregoing discussion that this
assertion is not correct. In the context of their
o cosmological assumptions, African peoples do
haﬁe notigns of past, present and future. Eternity
jg also understood, though it is not viewed meta-
physically in termé of an.infinite time scale.

Evefy puman. culture manifests the historical
5¢1f-understanding of the people who produce it.
MoreCVer . +he social. jnstitutions of a cultural
group express the expectations of the present
generation in that particular group.

A critical period may be reached when a
cultural group is forced by the circumstances of
its own historical development, to review its
.estimation of its own destiny in the world. 1In
the western intellectual traditiom, such critical
periods were experienced as follows: "1In the fourth

and fifth centuries the Christian calendar wWas



Lt

- 175

adopted, reflecting a new interpretation of
higtory. The conversion of emperorxr Constantine
was an important factor in the popularization of
' Christianity in Europe. In the late fifteenth
century, Europe began exploring acress the oceans
of the world, with papal authority %o convert
'pagans' to Christianity. Those vowyages of
discovery and expansion led to the economic and
political supremacy of Europe in the world. Towards
the end of the nineteenth century, it-became
widely believed in pinnacle of human technélogical
and theological progress. In the E960s, writers
1ike Alvin Toffler began to challemge the western
part of the world to pfepare for "Puture Shock'.23
Contemporary‘Africa is currertly undergoing
such a critical period. Colonization and the
modern Christian missionary enterpriise jointly
shook the foundations of‘African culture, religion
aﬁd thoﬁght. The shock waves of tkese two bistorical
factors have forced Africans to rewview their own
understanding of their place in history. Acceptance
of an eschatologiqal view of histoxry, which is
alien to traditional African thought. At the sane
time, modern empirical science pramises to liberate
African peoples from domination by matural forces.

rhe ambiguity of science and technology makKes it
f
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difficult for many Africans to accept those
promises wiaoleheartediy. Modern techrniology is
producing both constructive and also destructive
contrivances, and it does not seem obvious that
the positive contributions outweigh the negative
ores. The ethnical implications of modern techno--
logical jnnovation do not seem to be accorded

the serious attention they deserve.

A third factor which is aggravating the
crisis, is that post-colonial Africa is directly
and indirectly pressurized to accept foreign
jdeclogies from East and West, with promises of
diplématic and economic support in return. conse-
quently, post—colonial Africa is facing a crisis
of identity which can partly be viewed as a crisis
of destiny. The problem of destiny, as a problem
of meaning in discourse, is made immensely difficult
in the contemporary African context, by the fact
that African pecples have to re—define their
jdentity ~ +heir historical self-understanding - in
the midst of competing religions, ideologies and
technological options, each of which claims to
pe the champion and@ guardian of peace, justice
and trutﬁ. How can the problem of destiny be
philosophically resolved in contemporary Africa?

To this question we shall turn in the next section.
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Through western—-initiated schocling, many
Africans have been persuaded to abandcn their
traditional world-view and adopt cosmological
ideas derived from the Christian Bible and modern
empirical science. Some students, even at
aniversity level, find it d@ifficwlt to reconcile
Christian teaching with scientific ideas. The
modal theory proposed at the beginning of this
study may help in providing a theeretical frame-
work Ior such reconciliation. &t the same time,
however, these two world-views have somehow to be
reconciled with the traditional African world-view,
which is bdresupposed by the majerity of African
peoples 1iving both in rural areas and in urban
centres. Compelling Africans to abandon their
conceptual assumptions does not seem to bg a

pragmatic strategy, considering that those assump-—-

tions are deeply rooted.

RESOLVING THE PROBLEM OF DESTINY IN DISCOURSE

There is nc easy solution to the problem of
destiny in discourse. However, a thorough under-—
gtanding of the problem will help in forestalling
éhe temptation to impose one's wiew on other people,
and in appreciating thalt other people also have

their own views which deserve to be respected.
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Throughout the present study it has been maintained
that the first positive step in dealing with all
problems of meaning (including the problen of
destiny) in discourse, is to acknawledge, understand
and appreciate the presuppositicns of those people
with whom someone interacts. This step is consi—
dered necessary because the failume to take it
1jeads someone to assume that other people base
their arguments as he does. More woiten than not,
the assumptions of participants im discourse are
discordant. Clarification of the assumptions upon
which participants in discourse base their arguments,
i an jndispensahle pre-requisite of effective
discussion.

¥n resolving the problem of destiny this
pre—requisite must be met. It is erroneous to pre-
suppose that one's view of history is universally
valid and absolutely correct. Moreover, it is an
it on the dignity of other pewple, for someone

insu

to insist dcgmatically that he is xright and every-

one else is wrong.

The classical creeds of the Christian faith
are dated documents, which were formulated in

i arising from conflicts between ‘ecumenical’
christisn +heology and 'heretical® views.24 To an

african christian today, those creeds are
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unintelligible wilthout an understanding of the
philosophical and theological background in which
they arose. whis background is unxnown to mOst
African Christians, and consequently the creeds do
not have as much theclogical significance in modern
Africa as they do in the western churches which have
been having the creeds as the focal points of their
doctrinal reference. Interestingly, to the so—-called

African Tndpendent churches the classical creeds of

tha rhristian faith do not arouse much interest:

what is of crucial importance to those churches is

the continuity of the 01d and the New Testaments,

nanifesting cod's unbroken involvement in the

[e

direction of history. In the religious history of

' +he Hebrews as recorded in the Bible, these churches

discern a new interpretation of the history of

african peoples, particularly with reference to

their experience of colonial domination in the

nineteenth and twentieth centuries. The Exodus

motif is @ common theme to most of these churches,

and it also pecame central to the Christian theology

of Black glaves in North America.

New Testament eschatology is a theme which

received much attention among western theolo-

has
gians- The linear: three—~dimensional view of
history (consistirg of past, presemt and future

a centred on Jesus) is predominant. in western

Christian theology. According to Oscar Culimann,
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for example, the coming of: Jesus into the world
is the mid-point in this three-dimensional linear
history. Cullmann suggests that the distinctive
element in Christianity - the element which it
does not share with other religious or philoso-

phical systems = is the biblical conception of time

and history.‘b

John Macquarrie agrees with Cullmann's

presentation of the conception of history as it

was viewed by the New Testament writers, but he

doubts that this view is the kernel of their message.

At the samée time, Macguarrie criticizes Cullmann

for ‘advocating a view of time and history which

'seems to be indissolubly l1inked with an outmcded

geocentric cosmology, with creation only a few

thousand-years back and the end correspondingly

near in the future'. To stress his criticism,

Macquarrie asks: ‘When we allow half a million

years or more for man on the earth, what sense does

it make to talk of sacred history as co-extensive
with all history? When we think of billions of

years of cosmic process, during which there probably

have been and will be millions of nistories dnalogoub

to terrestrial history throughout the universe,

what sense does it make to talk of a mid-point
26

of rime?’
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Macquarrie's questions are pertinent to the
concern of this chapter. We have to reckon with
the fzct that the wwost widely held interpretation
of world history and human destiny is dominated by
Judaeo-Christian presuppositions. This situation
is the result of the permeation of western ideas
in the world through colonial domination and the
modern Christian missionary enterprise. Considering
that non-Christian cultures have had their own
interpretations of history and human destiny which
are not necessarily wrong, we are obliged-to ask:

Is it necessary to think of human destiny exclusively
in terms of Christian or Judaic eschatclogy? Is
itfnecessary to view Judaic and Christian histories
as the frame of reference for all human history?

In my view the correct answers to both these
questions are negative. The Christian approach to
history and human destiny is only one among others,
and need not be presented as though it were the
only correct view. In discourse concerning the
problem of destiny there should be room to appreciate
other approaches and consider their significance

for those pecple who have built their cultures on

presuppositions other than the Judaic and the

Christian ones.
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Following up the caution we have repeated

earlier acainst dogmatisnm, we may agree with

s | | ) *
Macguarrlie's concluding remark in his criticism

of Cullmann's view:

rhis bizarre result shows us the danger of

setting up a divine revelation which may not
be guestioned or criticized in the light of

secular knowledge.27

tn his book The gsecular City Harvey Cox has

applied the same approach as Oscar Cullmann to

formulate a theory of secularization. According’

to cox, the process of secularization can he traced

through the social and technological eveolution of

the Hebrews as recorded in the Bible from the
creation to the time of Jesus, and extended through
the development of towns in the Graeco—Roman world

to the rise of modern cities in the twentieth

century- Cox sees the rise of the '"technopolis'
th century as the culmination of the

nd technological e
g recorded in the book of Genesis

social a volution which started

with creation a
according o cox, the motivation which initially

rocess of secularization was

n motion the p
28

set 1
4 to Adam to subdue the earth.

God's comman

This theory 1is not plausible when it is

essed from the perspective of cultural traditions

yve not peen in contact with the Judeo-

whiCh ha
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Christian tradition for many centuries, and have
created civilizations which.were aguite advanced in
comparison with Hebrew, Graeco-Roman and modern
European civilizations - for exampile, ancient China,
india, Egypt, Babylon, Inca, Aztec, Zimbabwe, and
so on. Were these also motivated by the diwine
mandate in the book of Genesis which the people who
developed these civilizations did mot know about?
Karl Marx's anti—-theological history of seculariza-
tion appears more plausible than Cox's theological
history, even though the political implications
which Marx derived from his interpzetation of
himan higtory are guesticnable.

| J.S. Mbiti ciriticizes westexn theological
studies on biblical eschatology for over-emphasising
the three-dimensional linear concept of history as

the dominant biblical view. He remarks:

The guestion of Time is not a major
concern of the Bible. Conéequently, there is
no single or consistent view of Time in the
Bible. Instead we find several views of
Pime... It seems as if the characteristically
western notion of Time with a threefold
linear dimensionr has so deeply and subcon-
sclously governed our understanding .of New
Testament eschatology that we presumably
have a distorted or exaggerated picture of the
whole subject... The three~-dimensional
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lincar concept of Time is clearly one of the
biblical views, but why has it been allowed
to dominate our thinking and understanding of

eschatclogy to the exclusion of other viEWs?zg
I agreement with J. Marsh, Mbiti suagests

that 'The 0ld Testament Jews wérs more concerned

with the eontent than the chronology of Time'.

He thinks that this Hebrew view is close to the
African notions of Time, 'in which the actual event
is far more important than chronology as such’.
He adds, however, that a radical difference is
vintroduced by the Jewish eschatological hope
whith iﬁ#feasingly permeates the later writers of
the 01d Testament and of which we find not even
the remoteést i@ea or parallel in African background'.
vyet', Mbiti continues, ‘even this Jewish two~fold
aimension of history, with its "rhis Age" and "The
Bge to Come™, is not strictly three-~dimensional.
It Tompresses Time into two contituents‘n30

Here we need not digress into a detailed
eritique ®f Mbiti's theory of the African concept
of Time and history. Our allusion to several
szholars and their theories, suffices to show that
+he problem of destiny in discourse is highly
controversial. Each scholar presents his theory
thinking that he is solving the problem, but before

lcng other scholars zriticize him and in turn

present alternative theories, which are also



i85

demolished later.

How then, can thé problem of destiny in
discoursc be resclved? For a clus it is necessary
to probe deeper into the first step proposed at the
beaginning of this section. Understanding and
appreciating the presuppositions upon which somecne
bases his interpretation of history, without imposing
our own presuppositions, is the best approach to
deal with 'the problem. In an earlier chapter it
was shown that presuppositions are1internalized as
a result of combinations of several factors -
cultural, psychological, educationzl, and so on.
Moreover, a person’s interpretatiom of history is
greatly influenced by his total world-view - by his
understanding of reality as a whole, in the context
of his cultural environment. The presupposed relatiou-
ship between matter,‘ﬁuration and space provides
the conceptual locus in which one's interpretation
of history is developed. One significant difficulty
in Mbiti's theory of the African concept of Time, is
that the notion of duration is analysed in abstract-
tion from the comprehensive world-view which is the
conceptual locus of the African interpretation of
history-.

It has been pointed out earlier that according
to traditional African understanding, the universe -

is one, and reality consists of two aspects - the
I

visible and the invisible (or the physical and thy
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'spiritual'. Duration in this world-view is continuous,
with no break on actual events here and now. Logically,
this worid-view is wholly integrated and consistent.
Conceptually, it entertains no possibility of other
planets or other worlds. Therefore, God and all

other ontological entities exist in this one universe,
without end. There may be a change in the mode of
existence, but koth the V%sible and the invisible
continue to exist in this one universe. Christian

eschatology is therefore nét only meaningless, but

irrelevant.

The introduction of Christian eschatology into

contemnorary African thought has been accompanied

rs

by corresponding indoctrination to accept a new
;

world-view and abandon the old one. Biblical

eschatology has been inculcated into the African

converts with a presupposition of the geocentric

world-view, which the biklical writers took for

granted. At the same time, modern empirical science

is taught in schools, presupposing a heliocentric

world-view in which the sun is just one of the smaller

stars in a vast universe. Evolution of the human

and other living species is accepted now as an integral

part of piological education. This situation in

which four world-views are'presupkosed at the same

time creates @ serious epistemclegical crisis among °*

africans, especially the younger ones who are exposed
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to all the world views at the same time - at home
they presuppose the traditional African view, in the
Church they are expected to beiieve in the biblical
view, in geography and physics they are taught the
Copernican world view, and in biology they have to
accept Darwin's theory of evolution.

In the contemporary African context, resolving
the problem of destiny will inevitably demand the
reconciliation between the biblical, the scientific
and the traditional African world-views. It will
also demand an appreciation of the role of the three
modes of thought and expression as proposed earlier
in the present atudy — the empirical, assessive and
stipulative modes. The primary objective of the
Bible (and most religious texts) is not to present
scientific ﬁypotheses about the world, but rather
to articulate an assessive account of the place and
predicament of man in the world and in history. Such
articulation is done in the context of the prevailing

world-view. In contrast,empirical science offers

empirical descriptions of the physical aspect of
the universe - descriptions which can be abandoned,
modified or replaced when new empirical data are
giscovered. Philosophy provides the stipulative

| tools which facilitate the development of human
knowledge. Therefore, religion, philosophy and
empirical science are complementarv as human endeavours,

to attain a comprehensive underxstanding of reality.
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APPLICATION OF THE MODAL THEORY TG THE

PROBLEM OF DIDSTINY

The endeavour of finding answers to ultimate
gquestions concerning destiny is an assessive one.
Tt involves people's evaluation of themselves in
relation to natural and human history. Although

some historical data can be objectiwvely verified

using methods that are generally accepted among

historians, the significance attached to particular

historical events depends largely en the interests

and concerns of particular historians. . A set of

histcrizal events is open to a wide variety of
interpretations, depending on the umderlying presuppo-

sitions of those involved in interpreting the events.

The Judaic and Christian views of history may help

to illustrate +this point.

In the 0ld Testament the Hebrews recorded

their interpretaﬁion of the historical events they

went through. Their interpretatiom was not always

agreeable with the views of history held by the peoples °

¢h whom the Hebrews interacted. In their exodus

wi
from EGYPt, for example, the Hebrews believed that
(yHWH) was delivering them from bondage under

God
the leadership of Moses. Egyptian rulers of that

Lime did not considexr Israel's gquest for liberation



to be inspired by God. Rather, the pharaohs intended
to maintain the status quo and resisted Israel's
struggle until the exodus crossed the Red Sea.
Israel's theistic intérpretation of history was
derived from the conviction  that through Abrahamn,
Isaac and Jacob God had established a covenant,
giving Israel a destiny that could not be nullified
or undermined by any human regime, within history.
God's will would eventually triumph in favour of

Israel, provided that Israel remained faithful to

God. .

The disciples of Jesus were convinced that
their master was the Messiah whe had come toO bring

'peace on earth and goodwill among men' (Luke 2:14;

Matt. 21:1-9; Luke 19:28-40). Some Jewish leaders

did not view Jesus in this way, but considered him

as an impostor wno claimed to be messiah without

sufficient grounds. when Christianity spread to

Graeco-Roman towns and cities, converts accepted

Jesus as 1Lord and Saviour' of mankind. Other people,

howevexz refused to accept Jesus as Christ, consider-

ing him to pe an ordinary Jew who got in trouble with

the authorities in Palestine and was executed. The

affirmation that Jesus of Nazareth is Christ, is an

act of faith but not an empirical fact,



190

wWhile it is true that the life and ministry
of Jesus inaugurated a new era in human history
(2zs shown by the widely used Christian calendar),
it is also txue that the significamce of Jesus in
history was made known in the world by individpals
who had become his faithful followers. In Jesus
they believed that the 'Good News' he was proclaim-
ing brought about their own 'salvation' and self® |
fullfilment. They were convinced that the teaching
of Jesus was meant for the whole world, not for
Jews only. Christian evangélizatiom is founded on
faith in Jesus as Christ - on a particular inter-
pretation ?f the historical facts about Jesus of
Nazareth.

I have argued that religion, aesthetics and
morality belong to the ‘*assessive' mode of thought
and expression. Answers to guestioms about the
ultimate origins, purpose and goals of human existence
are closely tied to religious convictions. Thus

destiny as a problem of meaning im discourse can be

seen as an 'assessive' problem related to religious

and quasi-religious beliefs.

At the beginning of the present study it was
shown that misunderstandings in discourse aride both
within and between disciplines. If theology is
considesred as a éiscipline, it is ewident that

theologians are not agreed among themselves on how
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human destiny should be viewed evem within a particular
religion. At the same time, theolocical views of
human destiny face criticism from those thinkers who
are opposed to religious institutions and traéitiqgg,
. Karl Marx and Sigmund Freud are significant examples.
It has also been emphasised that problems o=
meaning in discourse will be greatly minimized if
+he people involved mutually recognize and appreciate
those presuppositions on which each argument is based.
This reguirenent implies that absociutism, dogmatism,
prejudice and bigotry {(whethexr religious op otherwise}
ought to give way +o mutual respect and consensus
based-on premises ihat are commonly agreeable.
Effective discourse can be very educative and enlight-
in the sense that those involved in it are

ening,

enabled to get out of their epistemological cocoons

in order to appreciate how other people view reality,

and re—evaluate much that is taken for granted.
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CONCLUSION

At this stage it is worthwhile to summarise
the insights to which the present study has led.

In the first chapter it has been shown that
a combination of factors influences each perscn
whenever he discerns the meaning of words in
discourse. For effective commurication to be
accomplished, it is necessary for both the speaker.

and the respondent to appreciate each other's

background. This will enhance understanding as the

dialogue proceeds.

The second chaptexr proposes that there are

basically three modes of thought and expression -

the empirical, the assessive and the stipulative.

These three modes are not mutually exclusive in

discourse. Rather, persons shift from one mnode

to another as they endeavour to clarify what they
jntend to mean with the words they use. However,

one mode may dominate in the discussion on a

particular topic, while another mode dominales yet

a different topic. Also, depending on the

_cultural and educational.background of the speakers,

one topic may be discussed from the perspective of

any of the three modes of thought and expression.
mhe third chapter shows that description as’

a problem of meaning in discourse is complicated
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in two ways. Firstly, when verbal language is
used for the purpose of describing, understanding
will be effected if the descriptive propositions
are composed wholly of constituents with which we
{(as speakers and writers or as hearers readers)

are acquainted. This if a writer describes a
concept in terms with which the reader is not
acquainted, it is not possible for the reader to
anderstand the description. 1In religious discourse
this is a commori aifficulty, because of the plura-

1ity of religions and claims to unique and revealed

experiences.

y Secondly, ambiguity and vagueness undermine
the quest for clarity in discourse. For effective

discourse to be accomplished it is necessary that

ambiguity and vagueness be eliminated, by specify-

ing how potentially ambiquous and vague terms are

intended to be understood.

Discourse concerning ethics and morality is

especially susceptible to vagueness and ambiguity.

This point is explored in the fourth chapter, which

further emphasises the necessity of clarifying what

one intends to mean in order to avoid being mis~

’

understood and promote appropriate response in

discussion.

The £f£ifth chapter positS'ﬂestiny as another -

concept which evokes soO many meanings that in

discussions concerning it misunderstandings are
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often inevitable. Again, this chapter confirﬁs the
insight already stated earlier, that for mutual
understanding to be established ketween the speaker
and the hearer in discourse, it is necessary for
both to reciprocally clarify how they intend to

be understood. Without such conscious clarifica-
tion, persons may continue a conversation in which

no effective communication takes place.
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