












































CONCLUSIONS DRAWN

Gadamer opposes the traditional empirical and positivist

criterion of the disinterested observer as the sole basis

of dbjectivity. He advocates a reconceptualiSation of the
relationship between : and objectivity. A study
of his writings show: the sciences derive their
knoWlédge from specif. s or world views. In this

xXvi

sense the sciences are ’Ve. That 1is to say, the

sciences form E’]aﬂf\éf t‘?e Whﬁ%éluman activities as

they emerge as a t@ﬁwﬂe oF Ak H&ningful questions from

the Lebenswelt. As it 1is shown later, a problem always

arises out of previous knowledge. Hence the sciences are

objective because of the underlying reality or truth which’

becomes the presupposition for understanding or

preunderstanding.

He supports the subjectivity deriving from a person's
situation in history. A berson's situation in history
determines the meaningfulness of the questions he asks.
This subjectivity does not necessarily rule out
objectivity. Thus objectivity does not mean ‘leaving the
subject behind.. Hence fdr Gadamer, a person's situation

in history is not a variable to be isolated and































































certainty, made Descartes the first modern thinker for

whom truth was methodically acquired.

Descartes distinguished between mind or the res

cogitans, capable of thinking, and matter or the res
extensa, characte ktension. 1In Déscartes's
philosophy, only sessdr of mind thinks and
acts on the worl« scartes conéeived man as a

duality of mind af', two ontologically distinct
entities, %ﬁéﬁ /fecieﬁ‘ ﬁwﬁ [qiszéculty of explaining
how man as a $Fin@Eudl . suliffadie knows or makes contact

with the material world.22

In contrast to the empirical methods of scientifically
minded philosophers of the day, Descartes developed the
rationaliét method based on  the deducﬁive principle.
Descartes's ratioﬁalism rests on the formula: Cogito,
ergo sum, I think, thereforé I am. For Descartes this
statement is axiomatic and self-evident. From it, he
believed that he could resolve all problems of the
knowledge of God, physical things and all the details

of philosophy.

22. ibid. p. 197.
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shake off his tradition.

For Gadamer, man's historical nature contradicts

Descartes's claim to a personal inner state,

19

disentangled from the environment. Man 1is not only a’

creator of tradi 2 1is also a bearer of

tradition. Therei aver with his ideas alone.
Hence it can that although Descartes

advocates the disc' clear and distinct ideas by

the thinkiE?n_v%ﬁiﬁﬁs,_ﬂéfr fﬁiﬂ%ﬁﬂéism is an act of

self- transcend¥ftdd Bit whidlt Ke seeks, as it weré, to

place man wupon the universe. The "cogito, ergo sum"
is not only a methodical formula, but an existential .
guide in a time of conflict and uncertainty.

Descartes's philosophy reflects that he is a child of
his time. In spite of his mechanistic outlook, he still
accepts the traditional religious® doctrine of the
immortality of the soul and the reality of God. Thilly,

the historian of ideas writes:

Descartes's philosophy is an attempt to
harmonise the mechanical theory of science,

whieh it was impossible to .ignore, with the






Euclidean geometry.

Spinoza shows himself to be a child of his time. In an
age of the growing authority of science, Spinoza takes

the geometrical model as the sole basis of the

‘universe, which :.es is merely an ideal of

rational proof. Spinoza becoming more

critical towards truth, seeks to solve

Descartes's mechanlsvration of religion and
ience by j i £y i universe.27 All

science by UIVErSHE B FoIt Ha

this goes to gefxysur#fe€  BHE historical and

contingent nature of the philosophical construction of

truth and feality.

Leibniz (1l646-1716), the German philosopher, is the
~discoverer of the basic principles of the infinitesmal
calculﬁs. In his logical theory, he starts from the
idea of Aristotelian subject-predicate logic.
According to one of Leibniz's principles, of two
contradictory stateﬁents,' one must be true, and the
other false. By the principle of contradiction, the

statement "All metal coins are metallic" is true.28

27. J. Hirschberger : op. cit. p. 108.
28. B. Russell: op. cit. p. 204.
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A further example that demonstrates +the dialogical

relationship that holds between systems, is the

opposition between empiricism in England, and
fationalism in Europe.'» In England, chke,
Berkeley and H >osition to rationalism,
supported the ern that all knowledge comes
from experience.3 issue in the empirical

standpoint is not 'ial' of the deductive moment

in the conﬂV@Pﬁﬁ% PHetter e the weight to be

given to the role o the—senses.

Locke's views are in line with the science of his time,
especially the corpuscular theories of Boyle and other
scientists. Emphésising the importanée of the senses,
Locke goes back to the dictuﬁ of Aristotle and
Aquinas that "There is nothing in the mind that

is not first in the senses". 1In his Essay

Concerning Human Understanding (1690), he put forward

the view that at -birth the mind is a tabula rasa or
a "blank table" on " which experience makes its
imprint.

31.

W. T. Jones : op. cit. p. 243-4.
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Of the three empiricists, Hume carried the doctrine of

empiricism to its logical conclusion. Our knowledge is

of two types. The first is khowledge of
"relationships between ideas". This is the knowledge
of the meaning of terms and 1is analytic. A good
example is mathe lch is cénfined to the
verification of i nothing to do with the
external world. 3 knowledge of "matters
of fact" depende'ause and effect. Such

knowledge {5 '%K?P@fE?QDP&qO t_ERifériori. It has to

do with relatidvsidps betwedsr gbjects or properties
actually existing in nature. However there can be

no certain science of "matters of fact".

The wupshot of Hume's analysis of the origin of
knowledge is that a thinker cannot, either by
experience or by analysis, establish the certainty
of such ideas as cause, relation, or substance. Mere
habit tricks the mind into accepting that these
notions accurately picture the world. Hence Hume's
sceptical conclusion undermines the  entire basis of

empirical science. 37

37. ibid. vol 9, p. 326.
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On the basis of this brief sketch of the history of
philosophy; a preliminary conclusion dan be made : Each

of the different philosophers approaches the question

of knowledge 1in his own unique way. Plato is
concerned to mé of the confused world of
Athenian life. ho follows him owes much
to Athenian cult: he intellectual tradition

of Socrates and l'himself. ‘But he opposes

certain ele@ﬁﬁf?’[@ﬁ‘iﬁﬁﬂ?fﬁ) %fﬁélistic philosophy.

From the oppod{ytott belweert GHHddir theories, it can
be seen that each philosophy exhibifs a
hermeneutical dimension,  that is to say, again and
again each philosophy seeks to interpret man's
ALebenswelt in the light of man's contingent and‘ever
éhanging experience of réality.

1.6 KANT'S CRITICAL PHILOSOPHY AND ITS LIMITATIONS

The scepticism of empiricism as embraced by Hume, and
the dogmatism of rationalism, led Kant to hammer out
his own transcendental philosophy between the two rival

philosophical approaches to truth. Kant agrees with

31



























reaction against the materialism and positivism of
the 19th century.
Hegel accepted Kant's conception of intuition,

understanding and self-consciousness but reproves

Kant's _ failure Ls vision of the creative
mind -to its fu ons. In Kant's view, the
autonomy of humar e 1is grounded in the

freedom of conscious'Differing from Kant, Hégel
holds that Uihciwiy PTS xt?f: I@f éfeedom of individual
man but of thel Mbgdlete Sp@ndd. The finite human
sﬁbject in only. a limited momen£ of the Absolute

Spirit.

Hegel corrects the principle of transcendental“reéson
which in Kant's philosophy has a formative influence on
experience. To effect this correction, Hegel enlarges
transcendental reason - to represent the  self-

consciousness of world reason. In the Phenomenology

of Spirit, Hegel describes the movement of the
spirit from subjective physical perceptions, via
objective knowledge towards full and absolute
knowledge wheﬁ the Spirit attains complete absolute

self-consciousness. Hence for Hegel, . world reason
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the irrational will is the basis of all reality, it
deceives humanity. Hence Schopenhauer sees the most
effecﬁive, escape in art.50 Schopenahuer's
philosophy of - the will-to-live is reflected in his
concept of art, especially music. This concept
stills the restless will-to-live. But freedom from
it is immers: into Nirvana. Yet
Schopenhauer's ph: es unreliable becauée his
concept of art « y partial rélief‘from the

nothingness awaitlv at death. 1In a sense
Schopenﬁaqu}i éﬁgﬁfﬁx QF' fET1x£ﬁe the opposite of
Hegel's optimij¥Ae rtdheile &P beauty which £inds
expression in the aesthetic aspect of the Absolute

Spirit or world reason.

Kierkegaard the Danish religious thinker deliberately
placed himself in opposition to Hegel, especially in

his conciuding Unscientific Postscript (1846) .

Kierkegaard criticises Hegel's analysis in which man
as a subject is alienated from man as a thinker. In
Hegel's system, only  the absolute mind has reél
existence in its infinite movement of thought while

the finite human being has a place only as an

50.

R. K. Gupta : "Freud and Schopenhauer", in Journal of
the History of Ideas, vol. xxxvi, no 4, pp.721-8.
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impersonal spectator. Hence in his evaluation of
Hegel's philosophy, Kierkegaard criticises Hegel's
universal idea which tends to‘ swallow up man's
uniqueness as an individual and make the existential
subject_indifferent. and impersonal.51

In Either/Or Kiel asises that‘the notion of
the individual whe s an‘impersonal spectaﬁor

in the wuniverse vtrue to man's historical

experience:L {}érr V&T\:ﬁ)ﬁﬁ% nature by chqosing

to act. By doxfetg, e OHEsEHEE subjective truth. For
Kierkegaard. the category of individuality and
subjectivity is the ultimate measure of morality and
value, being based on the primacy of the individual
will. Fdr him the real self is: not merely. the
cognitive self, but the ethically 'existing self.
Because human existence is finite and .limited, what

the individual does, depends not on what he

understands but upon what he wills.

51.

D. J. O'Connor : A Critical History of Western
Philosophy, p. 512.
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interpret in "Plato's sense of the term is to

engage in a skill or technique. Hence in Plato,
techne hermeneias means the ability to
clarify obscure » communications or

expressions.3

The need to clari ;sion arises whenever a

speaker's message .ear, particularly when

people are not us:vpeaker's language, - customs
or world-viﬁw. gechge Fqige%sggs is a skill that
removes the diegetiver rbehweda ¢he speaker and his

audience.4

Further‘ there can be differences among hearers
themselves, 1leading to conflicting interpretations.
Then it is hard tb decide which method or standard of
interpretation should be adopted to judge competing
versions of meaning. When hermeneutics was faced with
these difficulties, the need arose to adopt common

principles and methods of interpretation.5

3. M.
4. L.
5. M.

S. Terry : Biblical Hermeneutics, p. 1l7.
Berkhof : Principles of Biblical Interpretation, p.ll.
S. Terry : op. cit. pp. 20-31.
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A further development within biblical hermeneutics was
the humanistic movement in the 16th century. The
weakening of the theocentfic world picture that had
heretofore characterised. the medieval mind, encouraged

the protestants to oppose the Roman Catholic Church's

claim to be the >uth piece of the meaning
of the Bible. Tt Movement emphasised the
importance ofv the 1ality, and was joinéd by

the Reformation, lecver and other leaders of‘ the
RenaissanceLﬁJlk It&ﬁs? %Félf'fﬁ f;éposed the Catholic
Church's claim Mbge. tevd dn¥eetpdiedation of the Bible was

the only valid and universal one.

The leaders of the Reformation urged that the Bible
must be understood from the perspective of the
believer's conscience. Luther's slogan, "justification
by faith -‘alone", became one of the formulations of
biblical hermeneutics. The Roman Catholic Church
replied with the Counter Reformation. It lost no time
in opposing the  hermeneutical principle of
"justification by faith alone". Encouraged by the
position of the >Council of Trent, the Counter
Reformation insisted that the interpretation of the

Bible must be accepted within the framework of the












62

2.3.2 HERMENEUTICS AS A TECHNIQUE OF GRAMMATICAL

ANALYSIS

In its second expression hermeneutics became general.

The idea that hermeneutics promotes the grasping of the

meaning of the ‘ted to the notion of
hermeneutics as a of rules governing the
interpreting or u of past documents by

recourse to the gr,arr'e and composition of their

langgage. Pt}ﬁeﬁ/ %iﬁbdf(}?ﬁ%lteH f'é the history of

hermeneutics, obsgekws that bR growing reliance of

- hermeneutics on rationalism as a technique of
grammatical analysis reflects the lBth century
view of the material of interpretation as a

rationally manipulable object.ll

Againét the above observation, it is argued that the
conception of hermeﬁeuﬁics as a technique is traceable
to the western problematique of knowledge as a
tool to manipulate, control and subjugate things in
nature. 1In the West the quest of scientism to

conquer and control things has become pitched to the

- level of an -ideology. Gadamer opposes the uncritical

11.

R. E. Palmer : op. cit. p. 39.
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transfer of scientism to hermeneutics. He argues that
the ideology of manipulation and control in moderﬁ
thought is underpinned by man's confidence in his power

of reason.

As an upsurge, mar reason or rationalism,
also marked the f the  development of
herméneutics. In I the main leaders of the
spirit of rationaJ.Jv Friedrich Wolf ‘and

Friedrich As F jghtenment belief
b RS ot Fort e

in reason. Wolfl ppdiles thate g efficacy of reason

should be the main method governing the interpretation

of  texts and documents. Hence he defines
hermeneutics as the "science of the rules by which

the meaning of signs is recognised".l2 He even suggests

that there should be a different hermeneutic for

history, poetry, religious and 1legal texts, in 1line

with the varying objects of interpretation.13

Wolf's idea that hermeneutics is a science leads him to

the notion of historical interpretation, interpretatio

historica. Historical interpretation seeks the relevant

12, ibid. p. 36.
13. ibid. p. 81.
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facts about the author's past experience so that the
meaning of - the author's written or spoken message is
clear. By sharing the language of 'the author, the
interpreter would be . able to' recover the author's

meaning in toto.

Wolf's desire to ngs of the past prevents
him from seeing tl not only the author's
objective meaning, v the meaning embedded in
history indeEﬁﬁfeéﬁﬁﬁ /oé ?F%Mﬂ?‘q%ﬁk§ real intentions.
In seeking to Jwdge thé-m&ﬁéubifthe_author, Wolf does
not take into account the mediating function of

history. His historical interpretation sees the past as

a negative distance to be'spanned by techniques ~ of
interpretation. However since the interpreter's
position in history prevents him from speaking
precisely for the . author, the interpreter is
unable to feach a total understanding of the mind
of the author. Hence for ~ Gadamer, Wolf's
interpretation theory is unacceptable because it

rests on the distancing of the text from the

interpreter to make the text totally transparent.
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and his culture. It reflects man's changing experience

of reality and outlook on life.

For an example, in Greek times hermeneutics developed

against the background of a mythical quasi-religious

world view. Bibli: ics arose out of the need
to preserve the nshakeable truth of the
church. During th e, philological

hermeneutics emergevhe discovery of the
literature{, ﬁ; Mt?né thm Rome. At that time
humanistic schdDgrs sobudhit€t& €ecover the classical

traditions through the method of grammatical analysis.

Closer to modern» times, the advances made in the
natural sciences, as a fesult of the break through in
‘method, inspired Descartes and Spinbza to stipulate the
principle of réason as the absolute yardstick of
knowledge. In short, throughout all its stages of
development, transformatiéns in hermeneutics have
presupposéd the culture, world view and mental

framework of its users.
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2.3.3 HERMENEUTICS AS THE SCIENCE OF UNDERSTANDING

From the 17th century hermeneutics became a method of
text explication, a critical formulation of rules to

ensure accurate understanding of texts. Extending this

trend in the 18th ‘hleiermacher, a Lutheran
theologian, realis inderstand texts, more is
required than the of problems of language,

style and translatlvlermacher thus changes the
focus of hewmfgﬁ}r@f\ Ftﬁ. ngx. £ language to j:he
problem of histeg¢. &2 /HE $¢€HEBEEs the subjectivity of
the author rather than the objective .elements Qf the
text like language. Schleiermacher thus looks for a
method to enable the historian or interpreter of the
text to identify with the author, or group who have

created the text or expression.23

Schleiermacher's perception that man has the ability to

understand others can be 1linked to his conception of
hermeneutics as the general art of understanding.
Schleiermacher thus regards the act of understanding as

recollecting the unity of the author's life. The person

22.

H-G. Gadamer : TM, p. l64.

23. R. J. Anderson, et al. : Philosophy and the Human

Sciences, p. 68.
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Schleiermacher has the distinction of having refined
hermeneutics from being a rule governed analysis of
7 literary texts to a "general hermeneutics" dr a science
of historical interpretation covering all kinds bf

writing.

His insight that mv“ty to understand texts is

based on Eﬁﬁ‘e. iﬁi§;6¥ to Tq%ﬁ;stand other human

beings, anfigigtaers . Decedegger's conceptualisation
of man as a being characterised by understanaing
himself and the nature of other entities in the
world. However Schleiermacher's. formulation of
hermeneutics  as the achieving of "correct
understanding" touches on the main problem of the
respective roles of subjectivity and objectivity in

the gathering of knowledge.

Gadamer notes that the sﬁccesses of physical science in
the 17th century prompted Schleiermacher to conceive
the aim of interpreting as the avoidance of

"misunderstanding"”.30 The 1likelihood that a person

30. ibid. p. 129.
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might misunderstand a past document lies at the core of

Schleiermacher's hermeneutics. Gadamer attributes
the conception of hermeneutics as the reaching of
objective meénings to the influence of Kant's
emphasis on reason. Schleiermacher is a product of
this rationalist "power of reason" which Gadamer
criticises for.it hand over meanings. 31

For Gadamer, - SchJ__ev:'s conviction that there is
a | fier,fT§§?§fb¢Q?f4.6T&:Pf Y%gttled away with an
objective intekpgefiteiionh, ehédBéeeps the question of
historical distance and tradition. Tradition wields its
own influence during the transmission of knowledge.
Hence the interpreter cannot simply claim to have

spanned the distance separating him and the text.

Schleiermacher stresses that the factors which separate

the interpreter from the authér's meaning éhould be
avoided. However, Gadamer detects a weakness 1in
Schleiermacher's aim to reach objective meaningé.
Schleiermacher's failure to recognise the power of
tradition to hand over meanings mediated by vhistory
éhows, according to ’ Gadamer, how Romantic

31. ibid. pp. 162-175.
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hermeneutics misses the positive influence of the
interpreter's history. Gadamer questions the
methodological claim to transcend the interpreter's

historical particularity and finitude.

2.3.4 .HERMENEUTIC JUNDATION FOR THE HUMAN

SCIENCES.

Dilthey extends trv hermeneutics Dbeyond its
applicatiotﬁct %&WF&?EJPP& 8f texts to all
studies concenrff with Kxeeth- d@dife. These studies are
history, politics, law and 1literary worké. He 1is
convinced that = there is a need for a philosophical
method to throw light on the nature of the human

studies as expressioﬁs of the inner life of man.32

Folibwing Schleiermacher, Dilthey sees the problem of
hermeneutics from the point of view of man's psyche,
that is, how the interpreter, himself a subject,
understands the mental intentions of a past author or
thinker. His basic problem is understanding itself, how
life understands life, how man és a historical being

can understand objectively.

32.

R. J. Anderson, et al : op. cit. p.69.
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Dilthey thus turns this identity, made up of the
interpreter's participation in the common life shared
by the author, the reason for making hermeneutics a
method for grounding understanding in the

historical sciences.

The phenomeonon o rommon structure clarifies
how the human sci uerally translated from the

German Gelt%%ﬁ%%g??ﬁSChaéiﬁ éFI "sciences of the

spirit") mirroho @Mgz hiEs® goepexience man has 1lived
through. The notion of structure, in Dilthey's sense,
means a common nature made up of ideas and forces that
determine héw a human subject becomes aware of meaning

in life.

Positing that 1life, experience and history are the
starting point in philosophy, Dilthey criticises Kant
for treating reason in isolation from life.
According to him, Kant goes astray in confining the
"Critique of Pure Reason" to judgements of space, time
and number and failing to consider how historical

knowledge is possible.36 Hencé Dilthey's critique

‘36.

H. P. Rickman : Dilthey : Selected Writings, pp. 207-8.
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supplements Kant's critique by providing the categories
of 1life and feeling as .a starting point or
orientation for the understanding of history. 37 The
historian George Misch comments as follows én

Dilthey's life philosophy:

Diltt 'life" as the starting

point >hy: life actually lived

and _é'or "objec_tified" in the
ﬁqiv@ﬁﬁ% ﬂbFﬁ PF& live in. Life
'addQ#ﬁﬁﬂg HoL O&Lﬂh#y, is a subject for
scientific investigation ~in
so far as history and "moral philbsophy"
or the "human scienceé"
(Geisteswissenschaften) deal with it, but
our knowledge of 1life is, above all,
contained in certain cultural or
personal views of the world-

Weltanschauungen- which play a prominent

part in philosophy as well as in religion

and poetry.38

37.

R.E.Palmer : op. cit. pp. 113-118.

38. G.A. Rauche : The Philosophy of Actuality, p. 12.
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As a critique of previous methods, phenomenology seeks

"to overcome the difficulties of past philosophies

including empiricism and vrationalism. With its
expressed aim to provide a‘strategy for gaining
indubitable knowledge, phenohenology aspires
to become the y of philosophies. 1Its
guiding principle, Sachen selbst, reveals
its utopian nature hopes to achieve a pure
vision of things. Hv that the subject must

"bracket" Ej';ﬁ %L}%Pﬁif q%inéaning in its real

state. The actl mfe Ebnacksediy? should be achieved by
suspending one's connections with one's culture and

society.41

Husserl's Strategy is in line with the neo-Kantian
ambition to secure absolutely indubitable knowledge.
While this ambition is undérétandable, it should be
seen tﬁat from the 'epistemological point of view,
Husserl thinks ~that his method bridges the _rift
between man and world, subject and object. Yet,
Husserl's assumption that things can be understood
in isolation from ﬁheir connection with man's actions

and feelings is problematicﬁ He posits a worldless

41. H. Spiegelberg : op. cit. p. 77.
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understanding Dasein brings to every act of
interpretation,_is a result of the circular movement
of Dasein's understanding. Heidegger . calls the

presuppositions: at work 1in understanding the fore-

structure of understanding.55

The fore-structur standing constituted by
Dasein's frame of acilitates the perception
and concei:)tion of thadamer observes that ‘;vith
Heidegger aU ﬂw?}[ F(Sf ]HQ& éeeing, hearing and
so-on, are actel ¢l EitdrbxXeeadisn.56 As to the nature
of interpretation itself, Heidegger offers the

foundational insight that

An interpretation is never a
presuppositionless apprehending of something

presented to us.57

At this point Heidegger anticipates Gadamer‘s:assertion

that

55.
56.

57.

M. Heidegger
H-G. Gadamer
World, vol. 1
M. Heidegger

Being and Time, p. 194.

"The Hermeneutics of Suspicion", Man and
(1984), p. 313-323.

Being and Time, pp. 191-192.
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We can understand a text only when we have
understood the question to which it is an

answer .58

For Heidegger, and Gadamer as well, questions do not

emerge in a vacuum because the subject does not

normally ques ‘e or understand outside
the framework life-world. Meaning and
understanding are the interests that
prompt the qﬁestion'ive rise to the enquiry
at hand. 1 dp eestiyeot romokHa it that  the
foregoing  inst§kt tHat mesfing and understanding
are anticipated by the subject's interests, is
adumbrated in Wolf's principle of the - hermeneutical
circle of understandiﬁg the ~whole by reference»to
the part and the part by reference to the whole.

More significant, this particular hermeneutical circle

of understanding is explicit in Heidegger's existential

analysis'that Dasein has a "preconceptual understanding

of Being" (Vorbegriffliches Seinsverstandnis) which

forms.a link between Dasein and the world. 59

58.

H-G.Gadamer : TM, p. 333.

59. J.Kockelmans : Phenomenology, 281-2.
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In his analysis of Dasein, Heidegger conceptualises
Dasein as capable of projecting its possibilities. One
of Dasein's possibilities is death. The exact moment of
death is unknown but the future reality of death is
certain. Dasein is therefore a being—towards death, gig )

Sein zum Tode. Death stands at the boundary between

Dasein as being-in 1d Dasein as Nothing.60
Hence for Heidegge >t the reward of sin, but
the coronation of :his sense, Heidegger's

philosophy is const'com a specific existential.

experience,‘ghiﬁ}‘e qwtf @ffsf—fﬁf’élc colou:; to his

analysis of the @Pgedibillifieg of dasein.

It can be argued that Heidegger's experience derives

from the aftermath of. the first world war exacerbated

by the functionalism of science and technology in
the 20th century. in the wake of increased powers
of destruction released by atomic energy, Heildegger
sees humanity ads being crushed between nothingneSs
and death. Hence Heidegger enquires into the ground
of the world by renewing the question of Being.

60. G.A. Rauche : "Existentialiét Philosophy and the

Unhousing and Rehousing of Man with Special Reference to
the Thought of Martin Heidegger", The South African
Journal of Philosophy, June 1964, pp. 58-81.
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Like Heidegger's conception of understanding, Gadamer
breaks through the distinction of subject and object by
seeing tradition or history as a precondition or moment

of understanding. In the same manner as Heidegger,

- Gadamer's hermeneutics is not concerned with rules or a

method for wunders Xt, or a piece of art.63
Hence with him he .akes a universal turn to
mean the whole mo human.64 To distinguish

his position from thvvious hermeneutic efforts,
he designat{§ iﬁﬁé éfﬁ??ﬁfq;éT'.FfﬁfﬁF as a philosophy,
or a "hermeneukiy PHIldeBpRYll €dther than a theory of

interpretation.65

It is Gadamer's new view of "understanding" as against
.objective understanding in the idealistic sense, which
aimed at arriving at objective or intended meaning,

that he dedicates the book, Wahrheit und Methode to

Heidegger. In a foreword to his second edition of

Wahrheit und Methode, Gadamer acknowledges his

indebtedness to Heidegger's initial analysis of human
existence. 1In the same foreword, he defends his

position against critics who appear to have

63.
64.
65.

ibid, p. xvi.
ibid. p. xviii.

ibid. p.xxiv.
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the symbols expressed in dreams as studied in
psychoanalysis. By including the symbols of
psychoanalysis, Ricoeur merges psychological thought

with philosophy.

Compared to the ard language philosophers
use to describe icoeur prefers symbolic
expressions becau: 1 contains a multiplicity

of meanings which v interpretation. At the
juncture ofL fﬁﬁ ﬁ%ﬁfafﬁ"sﬁ(ﬁf ﬂr%ﬁeélc language, there
is a hermened%ih: @HéﬂeMG#f AH& symbol hides while

exposing and exposes while it hides.

In "Existence and Hermeneutics" Ricoeur defines the
symbol as any structure of meaning in which a
direct, primary and literal meaning points to
another meaning that is indirect, secondary and
figurative, but which can be grasped through the
first. The task of hermeneutics then is that of
deciphering this multiple meaning. Interpretation
is the exercise of unfolding the layers implied

in the literal meaning.
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the development of - hermeneutics, as sketched in
the chapter now being = concluded, reveals the
background of  man's corresponding theories in
religion, arts, litérature, history and the

sciences in general.

The insight th life-world provides the
background of th s 1in the sciences is not
new. It is alr'[plicit in Schleiermachér"s
hermeneutiq; éf%ﬁf&PéﬁfF?)fﬁiﬁﬁﬁﬁénding the whole‘by
reference to #k§ pddL &M tice versa. It is also
presupposed in vDiithey's stand about understanding

from out of life.

The foregoihg observation on the relation between the
human life-world and thought, 1life and theory, has
implications for objectiVity ahd subjectivity'in the
sciences. Before going into these implications in
relation to Gadamer, the following chapter takes up the
thought »of Dilthey, who has had an influence on
Gadamer, especially -on the queétion of the
distinction between the human - and the natural

sciences.



CHAPTER THREE

3. DILTHEY'S DISTINCTION BETWEEN THE HUMAN AND THE

NATURAL SCIENCES
3.1 INTRODUCTION

This chapter sket *kground aéainst which
Schleiermacher, Dilt'those who followed him
make a dlst}m’g%fwmr}qeﬁ P{:afe of human events
and the occurretide € phehdmerta ¢h nature. Dilthey is
the main - figure of the historical tradition that
assigns ther understanding of texts in general to the

foundation of the human sciences.

The main reason for giving prominence to Dilthey is
that he is regarded as the father of historicism, and
the founder o0f modern philosophical hermeneutics.
Gadamer'svdisagreements with some of Dilthey's views

on hermeneutics are discussed in chapter Four.

The first part of the chapter gives an account of the

logic of explanation in science, since this

influenced Dilthey to propose hermeneutic
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In the middle of the 20th century, Hempel published
his essay, "The Function of General Laws in History"l

which can be regarded as part of the tradition of

 positivism which =~ = influenced Dilthey's

thinking. According to Hempel, a puzzling or
problematic event can be explained or clarified when

it is shown to be of a general law.2

. For an example, ifvery cold morning in the

ex/treme an ﬁ}:’ Y%Tf?rﬁ tF@ﬁlH%uaél the basement of

a house burst.agéh, peédspdE Wil demand to have the

unexpected and problematic event clarified or

explained. The person explaining the isolated and

unexpected event must know the general law that under

normal atmospheric pressure, water will always freeze

below 32 degrees Fahrenheit. Once people know
that
a) ‘the temperature dropped from 39 degrees

Fahrenheit in the evehing to 25 degrees

Fahrenheit in the morning, and

b) metals melt when heated and contract when cold,

C.G. Hempel :"The Function of General Laws in History",
The Journal of Philosophy, (39), 1942, pp. 35-48.

ibid.
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the Geisteswissenschaften look for a distinct method

that will address the unique subject matter of the
human sciences. Hence Droysen, the German historién
and philosopherh conceives Verstehen, translated as
understanding, as a special method designed to help
the human sciences ﬁatch the scientific and objective

nature of the nat .4

Gadamer criticis' ~ approach of the

GeiSteSWisiﬂiﬁﬁE£S$§j feflp\@f]t My @ilthey and the

historical schodlly fier 1dwied piécess of matching the
human sciences with the éxplanatory model of the
natural sciences, Dilthey, Windelband and others draw
the distinction between the natural and the human
sciences too | widely. According to .Gadameg, they
overlook the interpfetative and subjective element

of science.

Dilthey, including Droysen and the philosophers of
the historical school, assign "explanation" to the
natural sciences because they think that the logic of

scientific explanation is wunique to the natural

R. J. Anderson et. al.: Philosophy and the Human
Sciences, p. 65.







and adopts from Hegel the idea of history rather than
world history.8 ©Unlike Hegel, Dilthey does not adopt
the idea of history that embraces a universal
purpose. Thus he is anti—Hegelian by refuting the
idea of world reason in favour of the idea of human

history embodying man's growing life experience.

Dilthey considers nifying factor.9 It is

the first idea o' he seeks to base the

knowledge ﬂ Nl@fg S}a(slfrﬁ*o E‘H fétegory of life‘

is paramount wi@lf de résdCPt Neat life is a realm

lived and experienced by every human being. To

study life is to make an exploration of man's

experience.l0 Because life comprises man's thoughts,

feelings and = will, life refers to man's inner
experience. The human life world, the Lebenswelt,
is also woven out of man's life experience. Since

the inner 1life comprises feeling and will, the.

mechanistic and objectifying method of science is
totally unsuited for breaking through to the inner

life of a person. 11 In the human sciences,

8.

9.

10.
11.

G.A. Rauche: Knowledge and Experience - A Typology of
Knowledge in Hermeneutical Perspective, p. 77-9.

T

M. Bochenski : Contemporary European Philosophy, p.

123.
ibid. ‘
R. E. Palmer : Hermeneutics, p. 102.
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understanding is possible because of the commonness,
the life experienbe, binding together all mankind.
‘This commonness enables the historical researcher to
somehow feel dr experience what other people have

felt or experienced in the past.

The second idea Dilthey's hermeneutic

theory is his i expression. By this

notion, he means v expressed by a mind. To

understand ?ﬁ’\?éf'g /pﬁcfp%ftﬁfa énderstand their

expressions.: queé expilecceit i are understandable
because human beings make them in the course of
living, which is a common féctor linking a
person ‘with other people. Understanding is possible
because in social life human beings share a wérld of

meaning. In Dilthey's actual words:

this identity of mind in the Thdu, in every
subject of a community, in every é?stem of a
culture and finally, in the totality of mind
and universal histofy, make successful co-
operation between different processes in the

human studies possible. The knowing subject
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the power of communication. Thus the individuality
of human experience, perceptiéns and thoughts becomes
shared in the social group and diffuses throﬁghout
the nation because historical uhderstanding embraces

human life and experience.l6

3.4 DILTHEY'S ' ERSTANDING
Dilthey's conce understanding is
psychological. gP>” the influence of

schleiermachpy; Eﬁ.ﬁ%ﬁwé) Fﬁyﬁﬁ%ﬂ%ﬁﬁgal understanding

as the graspidg¢ 28 Ehe "medkilg of a past thinker

by penetrating or reconstructing the mind of the

author or thinker. The historian, interpreter or

social scientist achieves this through a naive and

somehow mystical act of empathy.17

Dilthey's view of wunderstanding as empathy is
criticised by his contemporaries. Hence he redefines
psychological understanding as putting oneself in the

shoes, sich hineinversetzen, of the person who uses

the expression or performs the act in order to

lé6.

D. L. Sills (ed.) : International Enéyclopaedia of the
Social Sciences, vol. 4, p. 185. :

17. W. Outhwaite : Understanding Ssocial Life, p 27.
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human sciences undergoes change and development.

The historical nature of understanding follows from
the fact that the content of the  human studies

themselves are historical. 26

The interpreter c to attain objectively

valid knowledge c expressions. However,
thisvobjectivity in that the interpreter

‘goes back to u:vurepeatable individual
experiénces jfl }:é\l@ QB};%)fF(’SI}% Héf,]épreter could get
objective knowlekgge. &fi th& clfemtc expressions . by re-
creating the content of the expressions rather than
the author's experience itself. In the process of re-
creating, the interpreter could understand the author

even better than the author understood himself.

Dilthey criticises the methods‘ of natural science,
but holds to the ideal of achieving objective
knowledge in the historical scienqes. The
human studies can be called sciences because their
iimited objectivity is based on the common relation
to life which the interprefer shares with the

author. Dilthey here falls back on

26. D. Polkinghorne : op. cit. p. 223.
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Schleiermacher's ideal of understanding an author
better than he understood himself. Thug Gadamer
regards Dilthey's tendency to equate the text of
interpretation with the .object. of naturaliscience
as a manifestation of an objectionable assumption
that an interpreter or historian can stand above

history.27

The existence of ivbetween the interpreter
and the autgfﬁx iP%fﬁ???ITI %qpqﬁ?@P"; thg past and
present, 1is «@¢8#eé HadiE &€ <¢he objectivity of
hermeneutics, and by extension, the human sciences.
However, in the natural sciences, objectivity is
guaranteed by the application of laws relating to

regular and repeatable events.

Against the background of Dilthey's second

distinction ~ between the human and the
natural sciences, it should Dbe  seen that he

highlights the distinction between the human and
the natural sciences, on the basis of the levels

or degrees of objectivity in  the two fields of

27. H-G. Gadamer : TM, pp. 192-214.
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The whole and part structure of understanding means
that every event in history is understood in context
~rather than as a single and isolated happening.
Similarly, every state; civilisation or institutibn
studied in the human sciencés is_undersﬁood as a part
in the ongoing ng story of mankind.

Dilthey explains:

Every singJ.vxpression-. .. 1is
BTieIdtty° ROt fhp@erson expressing

himself geé rnhe Pa¥sOl who understands him
are connected by something they have in

common.31

Dilthey ' bases the hermeneutical circle of
understanding the part from the whole and vice versa

on his insight about the Weltanschauungen.

The Weltanschauung or world-view is a

perspective integrating the interpreter and . the

author of the expression. 32

31. W. Dilthey : Gesammelte Schriften, vol vii. p iii.
32. W. Dilthey : "Types of World Views", quoted in S. Glynn:
European Philosophy and the Social Sciences, pp. 8-9.




In his article "Life and World Views", Dilthey
describes his conception of a world-view and

explains how the life of each individual is woven

~around the individual's world-view of

life relations, "seine eigene Welt von

Lebensbezugen".33 By constructing the notion of lived

experience, Dilthey Husserl's notion of
the life- world. 1 arience, objects and
persons do not: ag sal relations but in

meahingful life revn these life relations,

the individut}n %%iptﬂ ‘E) f&:ﬁ‘fﬁﬁ’f rather than a

theoretical or a ppeitterqal. seeilerae .34

In the Ideas for a Descriptive and Analytical

Psychology, Dilthey clarifies that the understanding

of external objects in the natural sciences is not
dependent on the fullness of lived experience as in

the Geisteswissenschaften. In the natural sciences,

the investigation relies on the isolation,
observation and analysis of external

physical phenomena. In Dilthey's maxim,

- 33.

ibid.

34. ibid.
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We explain nature, but we understand

psychic life.35
CONCLUSION

Dilthey stands in history as the father of the debate

over method. H the monopoly of the
historical scien e objective natural
sciences. He the study of the

human sciences invv context of human social
experience.LH)1 éP%ﬁyaé FE)[Q[XHE the debate over
method  into etrec phcPHeRcrical issues of
the relationship between subjectivity and objectivity

in knowledge.

The following chapter shows how Gadamer challenges
and modifies some of the controversial ideas in

Dilthey's philosophy.

35. W.

Dilthey : Gesammelte Schriften, vol v. p 144 (Quoted

in S. Glynn : European Philosophy and the Human Sciences,

P.

3.
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- CHAPTER FOUR
4. GADAMER'S REACTION TO DILTHEY
4.1 TINTRODUCTION

The present chap n what ways Gadamer's
conceptualisations itions have emerged from
Dilthey's thinking, vme respects, even displace
certain key fﬁwr Eﬁ Glebiét'h &@:meneutic theory.
Gadamer resorts- t¢ HiH 1mma§£age Qredecessor Heidegger,
to correct what he regards as Dilthey's wuncritical
dependence on the enlightenment tradition of

methodically acquired knowledge.
4.2 GADAMER'S HERITAGE FROM DILTHEY

First, one of the areas of agreement between Dilthey
and Gadamer, 1is Dilthey's emphasis on history as the
way life objectifies or manifests itself. Dilthey's
awareness of history influenced Gadamer's thought. In
turn he sees in Dilthey's emphasis on history an
opportunity to deepen his own understanding of history

as a feature of human existence.
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the interpretive component of science. Hence according

to him, ‘it 1is not the bare facts that determine
advances in scientific research but the questions which

prompt the search for the data.l1l3

Dilthey advoéates archer should start from
a neutral positio he will not succeed to
secure objectively rical knowledge. However

he fails, in Gadamev, to explore fully the

implicationid ,ﬁ; fyqﬁfil;ﬁﬂP}q%ﬁﬂglity. Human

contextuality méage ehat L€ s€ial as well as the
natural scientist lives in a context of 1life which
influences the preconceptions and assumptions

underlying the 1initial questions that prompﬁ their

investigations. 14
Dilthey posits. that the researcher can achieve
historical understanding provided he overcomes the

distance between the past and the present, subject'and
object. But Gadamer challenges this position because he
sees Dilthey as steeped in the ideal of objectively

"valid" knowledge. He remarks that there is no

13.
14.

ibid. pp. 12-13.
D.Linge: "Dilthey and Gadamer: Two Theories of
Historical Interpretation",Journal of the

American Academy of Religion, vol. 41, 1973, p.544.
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of "Question and answer" found in the process of

dialogue. 23

Opposing Dilthey, Gadamer emphasises the objectivity of "

human - contextuality operating in - the
Geisteswissenschaft inderstand the objects
studied in the huma :he observer enters into
a dialogueA with th : »the claims made by

Dilthey and his schovhalf of critical self-
cont;:'ol demar[qeﬁ'pé @f@ﬁfﬂl}p@ﬁahﬁ?éf- consciousness,
Gadamer substituteg HiHe tE4€RB HEat comes ouﬁ of the
dialogue. - For Gadamer, the truth that breaks oﬁt of
the dialogical mode of enquiry is not available to the

scientific method. 24

Applied to the understanding of texts, the model of
dialogue means that the interpreterbwhe understands a
text from the»past or from an unfamiliar culfure,
consequently bfoadens his wunderstanding. His study of
a text from the past, or a work of art from a culture
different from his own will result in a form ef self-
examination. This is the context in which Gadamer
~counteracts Romantic hermeneutics and its methodology

by positing that

23. H-G. Gadamer: RS, p. 47.
24. H-G. Gadamer: 1ibid. ‘
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Understanding too cannot be grasped as a simple
activity of the consciousness that understands,

but is itself a mode of the event of being.31

To distance himself from Dilthey's methodologically

based concept of Verstehen, Gadamer provides a rider to

his idea of unc It is ontological and
historical. Being , it 1is itself a mode of
the event of beir orical essence means that

the one who understves not claim priority fdr'
his subjecte'yﬁwem vP.FJOffﬁei himself within a
process of tradiMjifil, AwAON $ast and present are

constantly fused.

Whereas Dilthey Dbases understanding on the unmediated
experience of the interpreter, Gadamer routes
understanding via history and tradition. -Against the
claims made by Dilthey and others on behalf of
methodological self-consciousness and critical self-
control, Gadamer enquirés into the status of both the

interpreter and the text.

Gadamer's response is that understanding is not through
and‘through reflection but involves a factor that

transcends the subject's self-understanding. The

31. H-G. Gadamer: PH, p.50.









... the Geisteswissenschaften were the starting

point of my analysis in Truth and Method

precisely because they related to experiences that

have nothing to do with method and science but lie

beyond scienc e experience of art and
the experienc that bears the imprint
of its histo on. The hermeneutical

146

experience as verative in all these cases-

is notL f‘? g‘if.?l6 'Hﬁ ql%ﬁeét of methodical

alienation bge Ae @iteCed® dgainst alienation. 34

In terms of the artistic experience, there 1is
alienation when the one experiencing the work of art
has the freedom to puShvthe.work of art at will, either
accepting it or rejecting it on his own terms. There
is alienation also when the work of art cannot create a
world of its own. Eor Gadamer the significance of the
work of art lies in the manner in which it subjects the
aesthetic consciousness to it. The subject of Kant's
aesthetic theory cannot claim tb dominate the aesthetic

object because it is master. 35

34.
35.

H-G. Gadamer: PH, p.26.
H-G. Gadamer: TM, pp. 87-90.






He does this by his concept of the Sache, the message

conveyed by the text.

Gadamer's formulation that understanding is self-
understanding gives rise to two issues that demand
elaboration. Fi: ory of effective history,
as illustrated i tion to the understanding
of the work of ar rladen with Gadamer's own

ontological bias. 'ogical ‘conception that a
work of aﬁﬁ- é?{ﬁfCté ;Feé%ETq %é Beihg as such,
prevents him fyog teetisinwetlatcethe artist constitutes
the work of art contextually. Consequently the artist's

existential situation will be reflected in the work of

art.
Secondly, the work of art will thus no 1longer be
some ahistorical, - subjectless primordial object, but

will reflect the imprint of the artist's own
existéntial horizon, made up of his prejudicesv and
aspirations. By the same token, meaning and self-
understanding emerging from the text, reflect the

author's experience, needs and aspirations.

Positively speaking, Gadamer realises that the various

types of knoWledge in art, the humanities and the

148



natural sciences are subjective because they are
constituted from man's 1life experience. But his
ontological bias prevents him from realising the full
impact of the effect of history. That is to say,Ain
his hermeneutical philosophy, the historical:dimension

of understanding still tends to be overshadowed by an

overarching on ement. Gadamer outpaces
Dilthey by ackno e effect of "something of
the historicity rian's own understanding"

whenever he 1is at v But he stops there. Had
the historj n's nition been worked
| Uth 78851t 8f FY ° 19

out fully in fedetresr s mplceltesuphy, he would lose no
time to point out that generally or in the main,
works of art and scientific theories are all built

from man's contingent experience of reality. 38

4.5 THE AUTONOMY OF THE TEXT

To modify the traditional subject-object structure of
Western philosophy which alwéys places the subject in
the fore-front, Gadamer invents the concept of the
thing, the Sache. The Sache acts as a counterpoint

to the object found in the traditional subject-object

37.
38.

H-G. Gadamer: op. cit. p. 48. :
G.A. Rauche : Knowledge and Experience : A Typology of
Knowledge in Hermeneutical Perspective, p 175.
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pattern because for him, meaning is seen from the

perspective of the text. The Sache refers to the

meaning that = emerges auring the understanding of the

text.

Hence what emerg interpreter communicates
with the text do him to dominate it. This
dependence of th on the meaning on the

way to him from cnvs what Gadamer means by the

-ideal of t}ﬁ Tuto?%m¥ 06 tp%lj;taﬁ I}é) Gadamer's idea of

the independeanJ@t &hen tteete fem echoed in his statement

that to interpret is:-

to let what seems to be far and alienated
speak again - not only in a new voice but in

a clearer voice.40

The metaphysical structure revealed in the relation of
the thing said and the interpreter, is not a subject-
object relation. The thing said in the text is not the
interpreter's cognitive act of objectivity which he

represents as his idea.

39. H-G. Gadamer: "The Problem of Language in

40.

Schleiermacher's Hermenuetic" trans. by D.E. Linge,
Journal for Theology and the Church, vol. 7, p. 93.

H-G. Gadamer: "Practical Philosophy as a Model of the
Human Sciences", Research in Phenomenology, vol. ix,
1979, p.83.
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part company in terms of their opposed methodological

bases.

Whilst Gadamer agrees with Dilthey on the historicity
of human understanding, he opposes Dilthey's historical

objectivity which Dilthey locates in critical self-

control. " Re .they's aspiration to
objectivity, Gade sjsue with Dilthey's idea
that understandir -live or to re-create an

author's original nv'rne differences between the

two thinketjsn %Il'gf'&?t&l Tlp& cieHﬁ?, gbout the relevance

of objectivity @gel mubetiteliién én human sciences.
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CHAPTER 5

OBJECTIVITY AND SUBJECTIVITY IN GADAMER'S PHILOSOPHICAL

HERMENEUTICS

5.1 INTRODUCTION

This chapter examlrvamer's related notions of
subjecti\}itUﬁw ﬁﬁ;b‘ffyo IHﬁf.té main, he defends
the view that @ygetfteirvuitty &4 odased on historicity,

tradition and language.

Gadamer's attack against subjectivity is along the
level of human historicity. By saying that man is
historiéal he means that man belongs to history first,
long before - he begins to ﬁse his’subjective judgement.
However method obscures man's primordial relation to

history.



5.2 GADAMER'S CRITICAL STAND AGAINST THE PRIMACY OF

SUBJECTIVITY

Gadamer's criticism against method is that methodical

hermeneutics presc lcal distance between the
interpreter and t I interpretation. The

result is alier ‘occurs whenever the

hermeneutical scierv ectify, manipulate and

control thTPﬂi@@i‘ j:ﬁ:splbqfx *”(ST‘defﬁféed techniques.

Under the infllggeid afi xber eedightenment ideal of
objective knowledge, the human sciences demand a

distance between the researcher and his object.

Gadamer wields the notion of tradition to correct the

alienation that results from this distancing.l The
demand that the researcher should distance himself
breaks his primary relation with tradition. Hence,
Gadamer substitutes the attitude of distancing oneself
with the notion of participating which is the opposite

of objectifying.

1.

cf J. Bleicher ; Contemporary Hermeneutics, pp. 108-115
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The idea of absolute reason does not take into account
that reason can only be rooted in historical
conditions. Tradition provides the foreground which

renders implicit meanings explicit.

Further, Gadame1 alises the tradition
dependence of unde 1 his example of the text
and the  interp: interpreter trying to

understand a text 'nself to it so that it may

tell him .ﬁﬁT@%ﬁ%ﬁi} . Ph}f qil éhé ‘reason why a

160

hermeneutically tgeiliged micel st be sensitive to the

.text's newness from the start. The objectivity and
independence of written texts and works of art ensure
~that artifacts from the past continue to address man

even in the present.

This sensitivity involves neither neutrality in the

matter of the subject nor the methodical suppression of

oneself but the conscious assimilation of one's

foremeanings and prejudices. Therefore the historical
text cannot speak to the interpreter exclusively
because the interpreter cannot understand outside the
contextual web of history. Hence the interpreter

reads himself into the text. This merging of oneself



with the text is an inevitable and integral aspect of
historical understanding. It follows that historicai
understanding includes, not Vexcludes, the subject's
needs, aspirations and perspectives, as deVeloped from

the specific historical situation of his time.

For -Gadamer thé must be aware of his
biases so that tlI present itself in all its
newness and thus bvo assert 1its own truth
against hJ'{g @éﬁ.}ﬁf&;@f (ef ﬂecﬁoéceptions. Gadamer
utilises his d¢ogeEpes of. Hubtieity and tradition to
negate the claim that method and absolute reason are

the sole bases of truth.

Gadamer links the notion of tradition to that . of
préjudice. The concept of prejudice had negative
connotations in the enlightenment. The philosophers of
the enlightenment: rejected prejudice because they
thought it stood in the Way 'of objective knowledge.
According to the enlightenment thinkers objective
bknowledge would be achieved by the adoption of strict
rules which demand the suppression of prejudice. Thus

Gadamer .characterises the enlightenment rejection of
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Gadamer too emphasises that

We understand only what we already know. We get

out of a thing only what we read into it.16

The fact that eve f understanding is always
already anticipat ssed by the meaﬂingful
éueétion is not a v 1he meaningful questidn is
grounded lUﬂﬁ@f'%‘fi}desﬁﬁnq:lH bécause of the effect
of tradition and thechorfrwe eh prejudice. Gadamer

clarifies that the hermeneutical circle of pre-
understanding is ontologicél. It is an ontologicai
structure in- the event of understanding, ein

ontologisches Strukturmoment des Verstehens.l7

By stating that understanding contains an ontological
element of pre-understanding, Gadamer hopes to
neutralise criticisms oriented to the logic of the
empirical scientific method. He denies that ﬁethod
grounds the hermeneutical circle of pre-understanding.

Thus he searches for the ground of the hermeneutical

16. H-G. Gadamer: quoted in M. Okere, op. cit.p. 32
17. H-G. Gadamer: WM, p. 277.
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cf the text. 29 Therefore understanding is an infinite
process because the interpreter is continually
modifying his prejudices in terms of the horizon of the

text he is reading.
5.6 THE LINGUISTI IERSTANDING

Gadamer develops vorica] hermeneutics by
stressing tU Rféfugfé;o(f jseﬁ;{uHﬁr pver against the
subjective plavege &t FExieganeeic games" found in
positivistic and analytic philosophy. He cquesticns
thé focus on the intenticnal act of a speaking subject.
Siﬁilarly he- places a limit on the referential theory
of language as it is championea by empirical and
analytical thinkers. Such a theory takes language as
an instrument'that refers to objects or views language
as é system of signs that point to things spatially
placed in the worid. According to Gadamer this view
rests on the notion of a speaker who is the manipuiator

of objects through language. 30

29. H-G. Gadamer
30. H-G. Gadamer

™, p. 273.
T™, p. 404-5.






is the reservoir of +tradition and the medium in

and through which we exist and perceive our world.

33
Understanding takes | place within language. For
'Gadamer, as indee Heidegger, understanding
is not just a wa or even-a way of seeing
things out there I Understanding is a

fundamernital characcevu: being-in- the-wor]d It

e an ontoigRAA ST GE F6APIA R nein theworle-

34 Echoing HeidEggethanth gactey) Begond him, he writes:.

Being that can be understood is language.35

The implication of the above view, which is Gadamer's
often quoted statement, is that understanding is itself
linguistic. Speech, too, is the medium in which the
understanding of the otherv person, whether it is the
text, or one's partner in dialogue, 1is concretised.
‘Hence language has a central role in understanding.

His concept of understanding follows that of

33.
34.
35.

ibid, p. 29.

M. Heidegger : Being and Time, p. 183.
H-G. Gadamer :

T™, p. 432.
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dialogue. 39 The hidden but objective reason that

unfolds in the dialogue goes so far beyond - the
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subjective opinions of the partners, to the extent that

the participants in the . dialogue do not know what is

coming next.40

For the empiricic rationalists the dialogue

would be the elatl reflective thought. But

for Gadamer the nvcal reality, the "common

accord", th-Ej: %}eﬁ S}lbeF(SPf lgfﬁf.égue is conveyed by

language. Hende i@ sunuexcerkcade the dialogue is not a
cognitive relaticn of objectivity which represents
ideas. To have a dialogue is not to relate to an
object but to relate to a different kind of
intentionality. What merits emphasis in Gadamer's
thought is that the structure that supports dialogue,
communication and wunderstanding is history, tradition

and culture.

Gadamer's hermeneutics sees in tradition a feature of

historical consciousness. The thesis of effective

historical consciousness is of course not original with

39. H-G. Gadamer
H-G. Gadamer

40.

PH, p. 66.
™, p. 331.




































obstacles to be surmounted. Rather, as Gadamer puts it,
the communality that binds people to tradition
constitutes the supportive conditions of

understanding. 6

What emerges from is that Gadamer supports
the subjectivity by man's ~ position in
history. Human is not arbitrary or

capricious because -pported by tradition. Hence

Gadamer rejiﬂts taf %ifq?eﬁﬁ}}iﬁif approach of

the Enlightenmgoge Thig.@elipaceivism, especially
that of Schleiermacher and Dilthey, subordinates
the text by a techniqﬁe in which the , interpreter
manipulates and controls the object of hermeneutics.

The theoretical stronghold for Gadamer's historical
thesis is his concept of the meaningful question. As it
was pointed out, the Jink ketween questioning

and life-experience, finds expression in his cft

repeated statement that the Questions people
ask, they understand already. Thus for Gadamer, all
knowledge is | historical. As pointed out ' the
demand for an explanation "why did the
pipes purst in the ~ basement last night" is
meaningful because the enquirer already

6. H-G. Gadamer: TM. p.264.

























The differences of perspective which surface in the
Habermas—-Gadamer debate provide an example of how
the positicns in which people stand influence how they

think and perceive life and reality. In a philosophical

discourse different from that of  Gadamer, Habermas
brings to Hérmeneutics a theory
of uﬁderstanding claims to pravide a
framework for those factors and
elements in econor icai praxis which are
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deliberately dev to distort man's

understandiUt_:h é.’lj-sli(tqub ;Iﬁxi:frF_szr concedes that

history = refDgeta haman &ibcectivity, he argues
that beneath this layer of historically contextual
meanings, human existence in society is constrained by

objective conditions. He identifies these conditions as

domination, repression and = ideology. As indicated
earlier, Habermas perceives Gadamer's historical
orientation as failing to cope with the modern

alienation which Habermas ascribes to man's domination

and explcitation.

From the above Habermas-Gadamer debate,. it should
become apparent_that a critical relationship comes
into being when truth-perspectives of whatever type,

call each other in guestion.









both show the extent of Heidegger's ontological

influence on him.

However, Gadamer's ontological metaphysics leads him to
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ontologise languag llistic tendency in his
linguistic ontolc . the distinction between
meaning and lang 'e and reality. Gadamer

claimsg that everyvtnat can be understood
is language[}?l'ﬁs fﬁﬁaff Eﬁﬂ? ﬁiﬁ?physical view of
language to unfegeticre hie abeim that hermeneutics

applies in all forms of human praxis.

By ontologising language, Gadamer betrays an
idealistic bias that the_ " world is structured
linguistically. By absClutising reality in terms of
laﬁguage, he commits his philosbphy_to a water tight
compartmentalisation which does not do justice to
the variety of human _ekperience. There is no single
formula to which philosophy can appeal to describe
man's experience of the universe. Reality ie¢ not. only
linguistic but also multidimensional expérience. But
by absolutising language, Gadamer places himself in a

transcendental position which neutralises other

19

c/f H-G Gadamer : WM, Sein, das verstanden werder karn,
ist. Sprache, p. 450 ’







Being or Truth. His ontological starting-point
however, gives the impreésion that the
presuppositions and prejudgements supplied by his

history or tradition short circuit the interpreter's

power or freedom of choice in adopting that
interpretation which, in his judgement, meets his
changed historic 5. -But according to
Gadamer's ontoloc mpticn, the meaning of
the text seemé :termined and fixed by

tradition. Such dxvcal determinism discourages

true dialogt?. fﬁﬁs fiﬁﬁ?ﬁ#?fé?%ﬂ argues that it is

on the basis ¢f. aErers etightagent and variable
experience that the texts of life, history or
‘cultures remain open. Gadamer' is correct in
pointing out that understanding is not fulfilled by
recourse to the meaning of words in isolation from
the context of 'thé interpreter. His concept of
undérstanding in conte#t opposes isolating
texts and attributing to them a prima
facie meaning which has to be displaced or modified

as man's experience of life changes. That is granted.

But there are twe poles to understanding. There is
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the context of the subject and that of the text. When

the two poles are not balanced, emphasising the context
of the subject may, "in particular cases, tend to

strain the meaning of the text. It remains doubtful if












Hirsch develops Betti's arguments further and reaches
conclusions opposed to Gadamer's conceptionJ of

hermeneutics. For Hirsch, hermeneutics is concerned

with the practical determination of the author's
intentioh as the standard for the correctness of an
interpretation. :presents the tradition
oriented to  me ‘meneuvtics. The +tradition
" of methodical 'S aims' at a self-

identical, fixed axvless verbal meaning. 23 Thus

he rulgs[/ ieﬁiﬁgﬂif%ffiy TTquai%yn of historical

understanding a®y lern@llEyealk €e determining meaning.

Gadamer rejects Betti and Hirsch's objectivism
and advocates the subjeqtivity of contextuality
and participation in | traditicn. Hence for hin
there cannot be a once and for . all fixed mearing
of any text. According to him Betti and Hirsch's
positions fail to account feor the plurality of
meanings sedimented throughout the cernturies of

human experience.

It ought to be clear that the concept which makes

Gadamer's hermeneutical theory run into
difficulties is tradition. The result of Gadamer's
notion of tradition or effective history is

23.

E. Hirsch, Jr : validity in Irterpretation, p. 46.

=
La2
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that the text can only be understaod out of
& hbistorical context which ‘is never fixed but
constantly changing. Hence for ) Gadamer historical
distance makes it impossible for the interpreter or
historian to understand the text - from its
perspective. In other words, for Gadamer, it is not”
what the text riea , but what it means for
the interpréter f: ion in which he stands.

Gadamer's notion von, does rnot cease to be
phi-lOSOPhica[lJ merelgé tﬁfica\istf J'Hﬁfétrover‘sial. At the
very least, th¢g J@zhgminqygﬁ;ﬂhu: arcument on knowledge
“and truth, as a process cf human thinking, and on
the ground of man's contingent experience
of reality, reflects both objective and subjective
elements. The systems of philosophy, and theories
based on them, are 'éubjecﬁive in the sense that
- they are constituted from a certain type of
human experience. ~ At the same time, they are
objective, in that they form a link in the chain of the
continuing philesophical argument on the basic questions
of knowledge and truth, dn» the grounds of man's

contingent experience of reality.



Since man's experience of reality is & contingent and

variable experience, all knowledge methodologically
constituted from it yields only partial, not
absolute knowledge.  As a result of the perspectival
nature- of human knowledge, all theories enter
into a «critical r with one another.
In terms C "itical | relationship
between theories, irch for knowledge and
understanding contv In' other ‘words, ' as
methodol Oqltfﬂ.%&ﬁﬁ%ﬁsyiij; [qf Iﬁ. us types of human
experience, ogeotrars. ta @hatever field of

investigation, the natural sciences or the humanities,
are inconclusive truth-perspectives which remain

controversial.

The critical relationship into which they enter with one
another generates man's ongoing search for
knowledge and truth in all fields of human effort,
including the hermeneuties of Gadamer. As a result,
some of Gadamer's formulations are controversial. For an
example, his notion of a "fusion of horizons" is a

case in point. ©Not only does this notion 1lie at the



core ¢f his philosophy, but also, it is borne cut by

reality.

The significance of the "fusion of horizons" points

to the fact that every theory is characterised by an
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epistemolcgical 1 “fusion' in this context
means that two o ies enter into dialogue
with. one another ke of clarity, a further

example of ' more controversial
constructi(ﬁﬁl'ﬁ}?éﬁi /bﬁ P“.tyftlné'fes example‘ is his

undemonstrable §td €heékgeridHbii&l conception of
Being and Truth underlying 'the meaningful question.
Gadamer's questionable assumption of an
underlying but unprovable Being or Truth
prevents him from establishing the experiential
ground or the basic experience from which all
meaningful questions are asked. .Thus his
ontological presupposition of an underliying
being predisposes him to disregard man's -

contingent experience of life or reality. In this way,
Gadamer defeats his own purpose, namély, the
achievement of dialogue issuing from the fusicn

of horizons and ~ the meaningful questicen.



Two conclusions - may be drawn from the perspectival

nature of human knowledge  and the ,ongoing
critical argument about the nature of knowledge and
truth stemming from it: Firstly, the ongoing
argument aboﬁt‘ knowledge and truth points to the

limits of human knowledge. In other words, the ongoing

argument about kr :ruth vyields only truth-
perspectives, whic relative truths. Truth-
perspectives are ite and mirror man's

contingent experi,erve, the  Truth in-itself

is never ]iw )'Lf ;6 H;Caﬁ%s in the process of

realisation but jpeveer rebobed €énality. Secondly, a
truth-perspective  of whatever kind, should be
seen as an attempt to achieve the Truth, without
ever achieving it. In this way, man may be said to be

constantly on the way to truth.

Gadamer sees 1in tradition, that is history ard
culture, a dimension of hermeneutical consciousness.
He conceives a notion of the human person which

is not dJust individualistic but which is influenced by

the uncoﬂscious history of his community. In
this mdnner, heb evolves hermeneutic philosophy
in a manner of philosophising. that © is
not specifically Western, or limited to

the epistemolegical problem in the human sciences

~l












chapter also focuses on the Greek concept of

phronesis, by drawing parallels between this concept

and the African collective wisdom. - The present
approach has the advantage | of demonstrating that
African philosophy is not oriented to | the
scientific concept of objeétivity, whickh, in the
West, according is geared to the céntrol
and subordinatior Aé it is shbwn, although
African philosopt itself with the

distinction betweervlty and subjecti\}ity, it

does not ﬁjﬁvilae gﬁrffggbﬁﬂéﬁ%lon that'polarisés

the subject anfyy gleiegte.

The concept of dialogue features prominently in

Gadamer's philosophy. Still continuing the discussion -

of African philosophy, the chapter finally indicates
how the process of the give and take of dialogue, can
nediate between diametrically opposed parties holding
totallyvdiffering - viewpoints. In " reality the strategy
cf dialogﬁg carries the practical advantage
of breaking down ' the feelings of mistrust and

hate that often characterise deeply divided sccieties.
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themes and concepts which exclusiVely occupy the

hermeneutics of Western thinkers.

The second motivation why Gadamer's thought is in a

sense related to African philosophy derives from the

nature of the Af:z .ews. Since African world-
‘views reflect ¢ experience rather than
individual ratior Western philosophers have

tended to sidestepvews as non-philosophy, and

as such-L‘as llyina oi;tFé%e[ Hg é>arameters of the

objective. 4ﬁgﬂ§ﬁ@r§¢@;@g&g gefends ‘the objectivity
of African world views.b She points out that the
world view of the African is not prerational but
has an inner logic.‘ Although this 1logic £finds
expression through the myth, its meaning can be
assessed. 16 For this reason. Conradie concludes that
the African myth is objective. She writes as follows
about the objectivity of the African mythical
consciousness: |

l6.A-L. Conradie : op. cit. p. 402.


















In the classical West, Gadamer has shown that the unity
of subject and object finds expression in the social

awareness described in the concepts of phronesis,

Bildung and sensus communis. All these enumerated
notions, have mate counterpart in the
African ethic o ective wisdom. In the next

section it is t the African collective
wisdom provides .’ete example of how truth is

diffused 13— ﬁ&éf%}%ﬁd {frFTq:.ﬁémmunity rather than

encapsulated 1o gbseractquedesteents.

4. A COMPARISON BETWEEN THE CONCEPT OF PHRONESIS IN
ARISTOTLE'S PHILOSOPHY AND AFRICAN COLLECTIVE

WISDOM.

As shown above, philosophy asks questions about the
validity, reliability and origin of knowledge. In ﬁhe
course.of such thinking, people arrive at the self-
evident truth that knowledge involves a .relation
between subject and object. But in Western
philosophy the‘ distinction between subject and

object is driven to the point of a separation. In the
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Phronesis is neither theoretical nor  technical
knowledge but practical knowledge. It is knowledge
which the wise man acquires through experience. On the

basis of experience, the wise man makes wise decisions,

although he, too, may occasionally be mistaken. But
his mistakes are of the ignorant man but
merely = errors :nt.21 The possession
of phronesis is literal holdiﬁg of a
concrete object nyvct but is a requisite
quality or fresy%)fgstj};lof P'ia)i'(mﬁé&% wise decisions.
A wise man arfggeshat. wikee émcésions because he

possesses a natural gift to discern. what is good

for man and society in general.

Gadamef's concern and preoccupation with the conditions
"of transcendence in day tov day 1life underiie his
reconstruction of vunderstanding as practical wisdom.
But wisdom cannot be taught, nor is it knowledge

that can be demonstrated by reason.

21.B.R.Wachterhauser : Historicity and Objectivity in
Interpretation: A Critique of Gadamer's Hermeneutlcs,
(Ph.D.Thesis),p 58-60.
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the corporate wisdom of the community, as the basis of
truth. He advances this ancient idea as a basis fof
questioﬁing the scientific claim that_objéctivity is
the exclusive yardstick of determining knoWledge

and truth.25

The notion of the inis has a parallel in the
African community :he well developed kinship
relationships binc'e commﬁnity together.

e clen ] VERSYP FROFERAR tn che Africer

community inflfimyetds a pexeetieR understanding of the
world. The African's understanding of meanings and
relationships between entities and processes is

mediated by his group's collective wisdom.

As an example, the African's conception of personhood

does not refer to the biologicél state only but
includes social relations. To be a man is achieved
in association with - others rather than in
individualistic isolation that characterises
western society. Closer social relations in the
African community ‘lead to the idealthat the senior

members of the community are the centres of tribal

25.H.G Gadamer : TM, pp 5-39.












transmit it as handed down by the tradition. Knowledge
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is not something discovered or invented. Knowledge
is deposited in the  tradition of the tribe,
community or village.

Closely related f knowledge is the idea of
understanding. I thought and in much thei
same way in 1inking, knowledge and

_unde;‘standing are .ted by an underlying being
or traditiﬂrh /%(ipdiﬁ 8'} f':rl_lg[flése terms, Gadamer
compares with Jged BFfuncex. #Geided . But there 1is a
difference. For Gadamer, the context of understanding
is provided by the person's presuppositions. But
for the Africans, the individual's presuppositions

are supplied by the customs of the community, made up

of the- skills, moral values and taboos passed down
by the - elders. All the above-mentioned types of
knowledge, influence the world-view of the community.

A second class of formative element Gadémer sees

as deciining in influence is the notion of Bildung.
He uses Bildung or cultural education as a counter-
Weight against the notion bf knowledge defined as‘ the

acquisition of verifible or certifiable data. In



contrast, cultural education contributes to the
cultivation of virtue and phronesis or practiéal
wisdom. Phronesis enables an educated individual
to know  how to act appropriately in a given

situation.30

In Zulu society, mmon assumption that the
possessionv of cultural education and
phronesis 6r wisqovaependent on admission ’to a
formal ﬁéf%fﬁ#%?[i# ?qyfiﬁi%?. A person's daily
intercourse im,‘ the, domatgneg's life-world 1is an

educative process by itself.

The findihg of parallels between Gadamer's

understanding of the Greek notion of Bildung does
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not mean that all is well with African society. For

an example it should be mentioned that African

society is tradition bound in a manner that tends to

resist change and the reception of fresh and creative

ideas from other cultures. A culture needs to develop
a critical tradition by which to retain what is good

and modify what needs to be changed. This critical

30.H-G. Gadamer : TM pp. 5-39.


















6.1. Participation and the Social Ethic

Firstly, with regard to the African's social attitude,

the African society places a high value on the security
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and éolidarity C i living afforded by a
person's link w .ended family, clan and
community. Indiv icies are frowned upon.

Greed and the de51vr material V'gains at the
expense'of fﬂi&?ﬁ fﬁ%iﬁfﬂ?é [éffdi' considered a moral
weakness. But oge mrtivEated & person engages in for
the welfare of others are praised. Participation in
the community activities comes naturally to the
African because he geherally assumes thatAno person

is sufficient unto himself. A Zulu proverb such as

Umuntu ngumuntu ngabanye

translated as

A person is a person through others, or

A man is a man through others,









the wider plan for the survivors. People who have

passed on are not seen as having perished but as
having merely "translated" into another form of
life. Hence death to the African is no more than a
change in which the physical is eliminated for the
spirit to pass on to commune with those who
have gone before the behaviour of the
living towards tt i1strates the absence of
opposition betwee j and the déad. Because

the dead person 1‘ merely having assumed a

srterent g GfFORCHHI e s

believed to refageters Eﬂﬁﬁﬂﬂﬂﬂo Because the African's
understanding of personhood is diffuse and
preabstractive, African philosophy may be able to help
the West to understand the logic and rationality of

ascribing personal quélities to a dead person.

7. GADAMER'S UNDERSTANDING OF TIME VS THE AFRICAN

CONCEPTION

Gadamer's understanding of time is based on happenings

- which invest time with significance and which have an

‘impact on the lives of people. He speaks of epochs, for

38.J.

S. Mbithi : op.cit. p. 157.

256



257

instance of the industrial revolution, atomic energy

and science. These events are significant in
people's lives because they "happened and can never
be undone". By their finality such events are
irreversible and invest time with a concrete
meaning. Time then can be experienced because it
is filled with a ity.39

Gadamer's understanvime finds expression in his
phrase, "ttf ‘%ﬁ%f§fﬁyﬁﬁf 'fﬂﬂ?}{" 2 a description
which suggbsdge a1 pakkllPsl with  the  African

conception of time.

To the African time is experienced, as opposed to
mathematical or calculated time. It is made up of

remembered events. Without events, time has no moment,

and, thus remains silent. The day, the month, the
year, a person's life +time or a group's history is
divided into segments for the purpose of realising

39.H-G. Gadamer :"The Continuity of History and the
Existential Moment", trans. Thomas Wren, in Philosophy
Today, vol 16, 1972. pp 230-240. (cf. H-G. Gadamer:
"Concerning Empty and Fulfilled Time", trans.R.P.0O'Hara,
in Martin Heidegger in Europe and America, ed. by
E.G.Ballard and C.E. Scott. pp 77-89).

40.ibid.
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human projects or marking human achievements or

events.

The day is partitioned accordihg to happenings such as

the crowing of the cock, the break of day) drawing

water, milking « f cattle. All the 1listed
-activities impint 's 1lives and give time a
concrete conten activities 1like milking,

grazing or driv1nv out of thé kraal afford
people the[fﬁfortl.giﬁ-y tf) 6?1?]11& projects, they are
are a mode oﬂ‘:ﬂnhgntmqnmmiﬂylih their own right in
contrast to the wunconcretised intentionality that
accompanies merely thinking, remembering or imagining

something.41

A general misconception exists among Westerners that

Africans have no sense of time. This misconception

stems‘from the fact that the African follows a
different time rhythm than the one which rules man
in the mechanised industrialised West. Like other
people, the African féels that time without
. projects to complete is émpty and meaningless. In
this way, the African's consciousnéss of time

1T J. 5. Mbiti @ op.cit. pp. 19-20.



compares favourably with the time consciousness
shaping Western culture. Western students of African
cultufe however tend to extrapolate from a limited
moment of empty time,. when the African sits down in

between projects, to the misleading conclusion that the
African exhibits a prodigal attitude ' to time. Nothing

could be further :ruth.

However it can be -hat the African's cultural

univ'er‘se awm (SlI F&Jﬁxff d'eime economy. When

there is no egethahal kireden €will sit down and watch

time pass by. The African draws a thin dividing line

between work and leisure. Biesheuvel describes the

two contrasting attitudes to time as follows:
Perhaps the "laziness" and "indolence" of the

African is his finest attribute; his negritude
as it has been called- just the ingredient
that Western executive man needs to temper his
rush and bustle with, in order not to progress,
materially, but to remain alive to enjoy the

fruitsbof the material progress. 42

42.

S. Biesheuval : "Race, Culture and Personality",

Hoernle

Memorial Lecture. (1959) (Quoted in Phillip V. Tobias:

"The Meaning of Race", (1961), p. 19.
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The above sentiment is in line with the general drift
of Gadamer's philosophy which recognises the

limit and finitude of human subjectivity. But the
philosopher who puts himself up in opposition to
Gadamer - 1is Hegel. As soon as Hegel enthrones his

absolute subject he makes it a deity. Hence, Gadamer

questions Hegel' f the absolute subject
which is master tory. To distance himself
from Hegel's sing of the human

subject, Gédamer - out = that thére is a
contradicﬂm ' %Tt?e@flf“f) [sﬂaﬁ% who 1is above the
flow of histbOg. &7 HoY Ladathér temporality 1is the

limiting feature of human possibility.

Unlike .Gadamer's future-oriented history, African
thought " does not exhibit a sense of history in the
form of a transcendental or immanent principle that
moves forward toward an eschatological "Golden
Age" .48 The African eschaton lies in what Mbiti,
the African philosopher and theologian; calls the
Zamani .49 In this time analysis, the Zamani fefers

to the distant past. The Zamani together with the

47.ibid. .

48.E. A. Ruch : "Philosophy of African History" in African
Studies Journal, vol 32, no 2, p. 119.

49.J3. S. Mbiti: op. cit. p. 18.
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Sasa, the present, influences the African's time
orientation. While the Western historical orientation,
including Christiénity and Marxism, moves forward to an
unrealised future,' the African historical orientation
focuses back to the Zamani, as the burial ground of

time and the home of the ancestral spirits.50

To round off th few critical remarks may

be appropriate to -wny the African people have

been the ﬁ\ﬁ}- f.% ?16W|}mféory. The expianation

is that togethastanddied A inhibiting effects of
colonialism, African culture contains certain elements
which tend to circumscribe the African's progress in

the 20th century. The concept of a home-grown

"African time" reflects an anachronistic attitude
to time which is no longer relevant for the present

modern conditions. At worst the concept of so cailed
"African time" justifies a prodigal attitude to time
which displays a deeper lying tendency to do nothing, a
comfortable but misleading quietism which leads to

evasion and escape.

50.ibid. p. 17.









For instance,h because of the different nature of the
African Consciousnéss, the African individual or
microcosm, mirrors or reflects the whole or macrocosm.
It can well be that the individual or the life force,

cannot be understood without reference to the whole

life force. Such the world 1leaves little
place for the hi sciousness. Therefore, the
differences betwe >hilosophy and Gadamer is

that, the ontOJ.-o'African thought and its

hermeneutitifl Véf%ﬁf} dfT“B ’Thﬁﬁi%torical perspective

of Gadamer's ohdgdtipy or heetieneatical circle.

8. HERMENEUTICS AS OPEN DIALOGUE : IMPLICATIONS FOR

SOUTH AFRICA

Gadamer's account of hermeneutics begihs from the
intersubjective encounter . of I and Thou. This
intersubjective relationship is important because it

 demonstrates that the process of
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As a shared horizon, the linguisticality of the

participants to the ‘dialogue facivlit~te~ agreement
about the answer that is not absolute or fixed but
derived dialectically. The finitude, limitedness
and temporality of the human éubjectivity demands
that the dialogu , SO that question and
answwer can go o enness of dialogue, the
conception of he: a conversation, finds

expression in Gadam'eption of hermeneutics as

question aqﬁ’ f@éﬁ%ﬁt 6ﬂ$ﬁ¥fﬁ€11xfﬁé criticism. This

openness keeps Jeenaidldyiue 8fl¢nderstanding creative

and self-renewing. Where there is no dialogue there
is no criticism. Conversely, where there is no
criticism, there is no dialogue.

Gadamer extends an old phenomenological insight into

the nature of self-consciousness. Self-consciousness
is always mediated by consciousness of the other.
This phenomenological insight has implications for
the South African situation because it is a

situation that is fraught with conflict.
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SUMMARY

The object of the dissertation was to examine the
relationship between subjectivity and objectivity with

regard to knowledge in the human sciences with special

reference to 1 -ics of Gadamer. The
dissertation shov antral thesis of Gadamer's
hermeneutics is t > in the human sciences as
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well as in the navlences, is influenced by and

reflects ttfl }@fﬁ?ﬁf?ﬁt Eﬁﬁijéi%§ and interests of

the researcher, alie of wWB&EH are rooted in man's

historical experience.

To provide a logical basis for Gadamer's thesis on the
COntextuality of knowledge, the dissertation showed
right from the beginning in chapter one, that all
theories of knowledge - in science and philosophy,
reflect man's historical experience and life world or

Lebenswelt. Bearing in mind this thesis in historical

perspective, the dissertation demdnstrated that the
development of theories in hermeneutical perspective
also reflects the development of ideas in science, art,

politics and philosophy.






For Gadamer, objectivity consists in the underlying
Being or Truth, in terms of which meaningful questions
are asked in a contextual situation. He emphasises that
prejudices are . the 'conditions‘ or preconditions for
reaching understanding. He shows that prejudices
provide the background for the jﬁdgement‘ to become

visible, or to er 2 pfejudgement.

He insists that 11' horizon of the.meaningful
question ‘ﬁﬁi%. isf%ﬂ?fﬁﬁf ‘Eﬁf direction the
investigation midiet taken Peweladamer, it was seen, the
meaningful question can iny be asked within’ a

historical context. But since the meaningful question
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derives from the Lebenswelt, the historicity of

understanding determines the context of knowledge.

Thus for Gadamer, the subject secures understanding and
knowledge by participating in his tradition. Hence the
meaningful question is subjective because it derives

from and reflects man's Lebenswelt. Without the

subjectivity of contextuality supplied by tradition,
there can be no horizon of understanding, and henCe,.no
understanding at all. The meaningful question is also
objectiVe in the sense that it derives from a

preunderstanding which reflects a pregiven truth or
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