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Abstract 

Relations between self, rationality and emotion remain 

incontestable, especially, with the postmodernist philosophers. It 

may be easy to see the connection between self and rationality, at 

least with Descartes and the Cartesians after him. There is however 

something unexpressed or ‘unphilosophical’ in the background for 

making this connection. Conversely to establish that emotion is part 

of the self’s component does not go down well with most 

mailto:chylistar@yahoo.com
mailto:dongaphilsemd@yahoo.com


Icheke Journal of the Faculty of Humanities                                         Vol.17. No.3 October, 2019  www.ichekejournal.com 
 

Relations between Self, Rationality and Emotion: A Deconstructive Approach   336 

philosophers with the Cartesian turn mind. There is the unspoken 

for this exclusion also. This is the reason, therefore, that the article 

takes a deconstructive approach to examine the development and 

history of these concepts in the Western philosophical tradition. 
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Introduction 

The history of philosophy is interspersed with important moments in the 

history of the self. This history predates the Socratic search for self-

knowledge in ancient Egypt. The Socratic method of enquiry is ironic, and 

could be interpreted as demanding for the essence of the questioner and the 

interlocutor. The nature of the self may be variously sought in the enquiries 

about individuality or personal identity, or subject, or the one and the 

many. The self is fundamentally a subject of predications. On the 

epistemological front, it may be seen as an object among other objects to be 

studied.  

The Cartesian model removed from the realm of theology to 

psychology when the soul or self metamorphosed into mind. Descartes was 

heavily influenced by Aristotle’s metaphysics. He was confirming the 

Aristotelian definition of man as a ‘rational animal’, despite his denial of 

this. The reason’s (ratio) functions are not at variance with the mind’s 

functions, namely thinking, reflection and intellection. Kant’s moral law is 

anchored on reason alone. Is this not the grounding of the self on 

rationality? Because freedom is essential to ethics it means that the self, 

rationality and freedom must form a trio. ‘‘Our selves, writes Ulrich 

Steinvorth, “form a trinity with free will and reason’’ (2009, p. 9). Of course, 

emotion is not part of this trinity. This influence is obviously from 

Descartes. His influence ushered in the separation of self and rationality 

from emotion. Human emotion has little or no place in Descartes’s 

epistemological cum metaphysical project.  



Icheke Journal of the Faculty of Humanities                                         Vol.17. No.3 October, 2019  www.ichekejournal.com 
 

Relations between Self, Rationality and Emotion: A Deconstructive Approach   337 

Our reflection will take us through the discussion of self and 

rationality to the investigations of emotion and the question of identity, and 

ultimately to concluding part.  

 

Self and Rationality 

There is no doubt that rationality claims have their basis on the doctrine of 

rationalism.  Bernecker and Pritchard attest to this:  

The foundation on which rationality takes its course 

is traceable to rationalism. Hence the rationalists 

claim that human beings possess, in addition to the 

cognitive faculties involved in the various sorts of 

experience, a fundamental faculty of a priori insight 

(or a priori intuition) that yields direct and justified 

apprehensions of necessary truths. Such 

apprehensions or insights are not regarded by the 

rationalist as merely brute convictions of truth, on a 

par with the hunches and fears that might simply 

strike someone in a psychologically compelling way. 

On the contrary, these insights at least purport to 

reveal not just that proposition in question must be 

true but also, at some level, why this is and, indeed, 

must be so (2011, p. 287). 

 

Rationalism faces one fundamental problem of justifying the so-called 

indubitable truths or insights or intuitions or opinions. Its claim of 

infallibility is merely assumed. The validity of a priori insights cannot be 

established by appeal to distinctions between apparent and genuine 

insights. Neither can it be defended by appeal to experience for want of one-

to-one relation between experience and a priori insights. Even any appeal 

to a priori insights themselves as self-justifying and self-evidencing has 

been found wanting or at worst ‘‘mysterious’’ or ‘‘obscure’’, since any 

appeal to any background principles of some sort is unavailing (2011, p. 
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288). Emevwo Biakolo has noted that only self-evident and self-justifying 

propositions can satisfy the fundamental conditions of rationality. As every 

other conceivable proposition seems to require precedent justification, the 

process of justification could lead to infinite regress. Thus, the self-justifying 

propositions if found would lack the quality of self-evidence. The reason is 

that their truths can only be grasped intuitively. Emevwo states 

authoritatively that intuitive and conventional nature of scientific truths 

offers no grounds to claim some truths of culture to be irrational and others 

not (2013, p. 17).   

To combat skepticism, Descartes employs the platform of 

foundationalism, a view that all our knowledge begins with self-evident 

beliefs that are not evidenced by any other, but yet provide our justification 

for all that we know (Okoro, 2015, p. 5). On this brand of rationalism 

Descartes grounds his first item of knowledge on the self or cogito. Here 

self and rationality perfectly interweave. That Descartes takes rationality as 

a ‘thing’ with location in the pineal gland is deemed unscientific. Emmanuel 

Eze has argued quite intensely that ‘‘reason is not a thing’’ and that even 

though ‘‘reasoning has empirical grounding in the world of things,’’ the 

‘‘idea of reason cannot be reduced to the same world of objects or events.’’ 

Again, that ‘‘one cannot locate the activity of reasoning as a point on a 

continuum between the objective practicality of worldly objects and the 

autonomous, generalized character of subjectivity’’ (Eze, 2008, p. xiii). He 

compares, ‘‘rationality to a work of art, the beauty of which is appreciated 

from different perspectives. In concrete terms, this means that ‘‘rationality 

will encompass the whole range of a person’s rational actions in his 

everydayness.’’ Or, what Eze calls a ‘‘theory of conceptual everyday or the 

conceptual vernacular.’’ (2008, p. xiv) Reasoning is more of a productive 

work. 

Reasoning is indeed productive work. Both the 

productivity and the product can be seen clearly in 

the areas of reflective and collective identity 

formations. But it can also be seen in the brutally 
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instrumental relations we adopt toward the rest of 

nature. The productivity of reason is, moreover, 

obvious in the moral and aesthetic norm-orientations 

in which a sense of the rational beauty of the world 

acquires, for humans at least, specific social, cultural, 

and historical forms. But of this variety of the levels 

of productive activities and their descriptions, the 

reflective and dialogical method is one way the 

reader can come to recognize rationality not as a 

thing but yet in its objectivity. In other words, 

rationality is a quality we can only notice by, ascribe 

to, other things.  For example we notice and ascribe it 

to what I said, what you did, the event of yesterday, 

and so forth. Rationality, in this argument from the 

vernacular in experience, culture, and history, is 

never something standing or floating somewhere all 

by itself (2008, p. xvii-xviii).  

 

Rationality shows its dynamism by incarnating itself in the various cultures 

and languages of the people, that is, in their expressive forms of language, 

in mythologies and life-worlds, proverbs and symbols. Steinvorth speaks 

of a ‘‘close link between self and rationality” ((2009, p. 4). Aristotle’s 

description of man as a rational animal adds new color in the history of 

cementing this relationship between self and rationality. In his 

Nicomachean Ethics he makes a distinction between active and passive 

reason.  He ascribes the former to male Greeks, giving them the prerogative 

to rule, while the females qualify as subjects. Those who merely participate 

in passive reason he regarded as slaves. In this way Aristotle establishes a 

framework of an elitist type of mindset that promoted, as it were, folk’s 

ideological foundation for exclusivism which resonates in subsequent 

philosophical views of the 17th and 18th centuries. The unspoken could be 

dictated: Rationality may be a common quality of all humans; but it has 
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reached its full growth in the Europeans who actually use it. This captures 

the polarizing and discriminatory tendencies, revealing in the background 

a mindset with potentials for ethnocentric excesses.  

The same thought is reflected in the philosophies of Plato, Descartes 

and Hume. Plato’s distinction between the rational part of the soul and its 

antagonistic part, desire in the Republic is noteworthy. Aristotle’s 

metaphysics revolves around the unchangeable universal substance – as 

distinguished from accidents – he calls the former first philosophy. Real 

wisdom is the knowledge of substance. This contrasts sharply to the 

knowledge of accidents (as from the senses or emotion). The knowledge of 

substance belongs to active reason while that of the accidents to passive 

reason. He gives ruling privilege to the one who possesses wisdom, being 

the kind of knowledge that the knowledge of substance confers; and which 

privileges the possessor of such knowledge to rule over the one who lacks 

it. The pre-eminence Aristotle attaches to wisdom possessed by the wise 

man lay in its ‘‘authoritative’’ nature by which it ‘‘knows everything’’ 

namely knowledge of ‘‘first things and of the first causes, including final 

cause,’’ and of the ‘‘governing science;’’ hence always in a “position better 

to teach others’’ (1970, p. 120). The problem here is that Philosophy loses its 

quality of being a ‘truth-searcher.’ It degenerates into an ideology to serve 

a parochial interest. Here, metaphysics scores low for being conceived with 

a certain mindset that sees ‘‘reality, human impersonal relationships’’ and 

‘‘science’’ in a polarized, exclusivist, and non-complementary mode 

(Asouzu, 2019, p. 17).  

Now, David Hume was vehement in expunging Africans off world 

history. Africans were already branded as having no soul, and no 

rationality, with the result that their identity, her/“self’’ becomes 

questionable. Aristotle’s distinctions between substance and accidents, 

(that corresponds to different species of human beings), and which 

designates some as possessing wisdom and others not, have obvious 

implication of labeling some races as lacking the essential quality of 

rationality. This is part of Descartes’s hidden agenda in pretending to show 
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that matter does not exist; he finally identifies self or mind not with 

anything material since what makes us essentially human must be 

something of a substantial nature and therefore superior to matter. Is this 

not a variant of Aristotle’s philosophy of essence?  This kind of 

philosophizing would support master/slave distinction. It will also result to 

name-calling as when Africans are labeled primitive, without history, soul 

and morality. This characterized the ethnological/cultural philosophy that 

climaxed in the 18th and 19th centuries of Europe. The only remedy is to 

impose order from outside, at best by the European colonizers and their 

missionary allies. In the main, factors such as reasons of access to Africa’s 

natural and human resources, and territorial expansion motivated the 

colonizers. It is ethno-philosophy that justified colonialism. Hume’s racial 

and discriminatory statements are clear in his writings on the ‘‘varieties of 

men’’ and in his ‘‘National Characters’’ in which he rates Negroes as being 

inferior to the Whites. But one disturbing fact in his reasoning is the 

correlation he established between the capacity for arts and the sciences 

with color. Hence, Steinvorth writes of the self’s centrality in Western 

thought with all its implications: 

The self has a central position in Western thought 

because the way it is conceived commits us to a 

conception of rationality and action, science and 

religion, and, most momentously, to a distinction of 

rational and individualist societies from less rational 

and more collectivist societies (2009, pp. 5-6).  

 

Obviously Africa would belong to the less rational and more collectivist 

societies. This is problematic. What constitutes rationality? In what way can 

one discern it? For Ulrich Steinvorth rationality is a common trademark of 

all humanity that requires different approaches to logical thinking rather 

than standing for different rationalities. Or as he puts it (“… there can be 

only one rationality. But that rationality is a way of thinking that follows 
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the rule of logic. Though different logics have been developed, they are 

different interpretations of logical thinking’’). (2009, p. 3).  

This position is acceptable as it respects multiplicity of cultures and the 

uniqueness of philosophical method relative to any particular cultural 

domain in question. The Western sort of rationality explains the worth of 

the individual: what constitutes his rational powers and rights, including 

his ethical concerns when examined from the perspective of science and 

technology. But science and technology do not exhaust all human values. 

Other human values such as moral, religious and political are equally 

important. Where does the West stand in relation to all this? Barry Hallen 

has argued, for instance, that there are certain universal cannons of thought 

to all cultures. He identifies such cannons of thought as the principles of 

non-contradiction, the ability to learn from experience by way of induction, 

and the ethical concerns of harmonizing the interests of the individuals 

with those of the community. He rejects the notion that some cultures are 

of intrinsically greater merit than others, and that those people who 

generated such cultures are highly intellectually equipped in contrast to 

those in other cultures. The areas where differences occur in terms of 

interpretation from one culture to another, he says, happen in mythologies, 

theories and paradigms considered culturally relative (Hallen, 2009, p. 56). 

What constitutes the criteria of rationality becomes a major theme in 

Masolo: 

  

The question of how to define the criteria of 

rationality has become a central theme in 

Anglophone philosophy . . . On one side are the 

foundationalists, who argue that formal rational 

procedures are the defining features of science, 

which supersedes common sense and is universal. 

On the other side are the pluralists, who argue in 

favor of the diversity of human experience and 

systems of representation. These include the criteria 
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for the definition of knowledge and for making 

judgments (1994, p. 247).  

 

He considers striking a necessary balance. He argues that, “the position 

which states that our sense of the world and of personhood varies according 

to the varieties of experience takes a middle ground between the 

foundationalists and the pluralists by arguing that what are called products 

of the rational mind are not really conflictual with what are oppositionally 

referred to as the disorderly life of the body and the emotions” (Masolo, 

1994, p. 248). As it stands, some such products do have equal weight. But, 

most importantly, “This position avoids the Cartesian dichotomy which 

posits the Cogito as separate from, opposed to, and more reliable than 

bodily experiences. This position argues for a historical and contextual 

approach to the definition of knowledge and rationality” (Masolo, 1994, p. 

248). 

 

In its historical and contextual approach, rationality would be 

considered, according to Lucius Outlaw, as a capability shared by all 

human beings, and not just the prerogative of the West. He denounces the 

Western substance-accident metaphysics grounding a supplemental 

philosophical anthropology: the soul, consciousness or the person regarded 

as human, to the neglect of their race, ethnicity, or gender - as being 

secondary or accidental. He opines that no living person is accidentally or 

secondarily African or European, that is to say, of a particular race or 

ethnicity ‘accidentally’ while being a ‘person’ or ‘human’ substantively. He 

designates distinctions of ‘substantive-accident’ or ‘universal-particular’ as 

Western political strategies that should not be used to ‘‘conceptualize 

concrete persons or peoples as though they capture and express differences 

of our effective history…’’ (2003, p. 151).  

Didier Kaphagawani and Jeanette Malherbe have reflected on 

‘African epistemology.’ We attempt the summary of their views on African 

rationality: first, rationality is seen as a goal-achiever, second as a negotiator 
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with the immediate environment, and third as a quality evidenced in the 

making of ethical judgments, a recognition of a standard, an ideal or 

excellence against which attributions to things as either good or bad are 

made; fourth, it is epistemic since it offers a clear picture of the things of the 

world, thereby constituting itself a gateway to truth. It stands to reason to 

state here that self-knowledge insofar as it implies the knowledge of the 

objective world, by which the self is an agent that acts in and on the world, 

and that all knowledge of the objective world is dependent on decisions on 

which reason flow, though human knowledge is liable to fallibility; and 

fifth, it is akin to justification, for justification seeks to offer reasons for 

assenting to a particular belief, the absence of which would render such 

belief unacceptable (Kaphagawani and Malherbe, 2003, p. 221). It must be 

rejected, the view entrenched in Western thought that rationality is a 

‘‘universal inherent quality to determine the truth,’’ but it is rather proper 

to accept instead that our perceptions of the world are influenced by certain 

factors as expectations, beliefs and emotions, conceptual schemes, histories 

and social circumstances, and language.’’ (Teffo and Roux, 2003, p. 162). 

Teffo and Roux quote Higgs in defense of social rationality thus: 

 …reason is neither necessary nor universal, but nor 

is it arbitrary, for it emerges in plural conversations, 

in which people together inquire, disagree, explain, 

or argue their views in the pursuit of a consensual 

outcome. Such an outcome is one that the 

participants, after careful deliberation of different 

opinions and alternative perspectives, are satisfied 

with from that moment in time (2003, p. 162).  

 

 In this socially conceptualized rationality, language plays a vital role in 

communication via dialogue to consensus. The corruption of human 

language – the results of our fallen nature and the Babel experience – 

evidenced in having divergent views even among people of the same 

conceptual scheme means that communication is never to be taken for 
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granted. It means that ‘miscommunication’ and thus the need for 

‘explanation’ and ‘correction’ should be expected. Therefore the process of 

arriving at truth must necessarily involve the ability to engage in ‘cross-

cultural discussion’ that would make possible the overcoming of 

‘conceptual divides.’ Social rationality is implicated in Aristotle’s assigning 

an impersonal power of godlike reason to the ruling part of the soul, to an 

authentically individual human self. He presents reason as a faculty of 

deliberating reasons, especially, in discursive engagement of human 

reason. Such discursive exercise of reason means that decisions are taken 

for or against a certain proposition or what the Germans call Zustimmung. 

It is the power to say either yes or no to a proposition, and it varies from 

person to person, and the kind of decision taken depends not solely on the 

reasons deliberated upon but also on the arbitrary will of the individual. 

This arbitrariness of the will means that an individual might see good 

reasons not to choose a particular proposition, but nevertheless goes ahead 

to adopt it. But this shows that the self acts contrary to good reason in 

certain situations as a way of asserting its liberty. Is this a new brand of 

irrationality? We might answer in the positive. Such traces of irrationality 

are common features of every culture, developed or otherwise, European 

or African. Kwame Wiredu has argued that religion, morality, and politics 

are still infested with irrationality in one way or another irrespective of the 

geographical area or culture in question. He observes that in scientifically 

today’s London an increasing numbers of people proudly identify 

themselves as witches. He strongly opines that no one particular culture is 

completely irrational or can survive without the operating principle of 

rational evidence (Wiredu, 1984, pp. 152-153). It may be argued also that 

emotion is a common trademark of humanity. 

 

Emotion and the question of Personal Identity 

Does feeling or emotion have any place in human knowledge? What role 

does the body play in the acquisition of knowledge? Or could this role, if 

any, be played were the human mind to be separated from the body or freed 
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from the drifting wind of feeling or emotion as it is derogatorily put? Jude 

Godwins has demonstrated that no such separation of reason from the body 

or emotion from reason is possible. The contrary view, he says, is a 

tendency that defines a philosophy which began with Descartes in the 17th 

century Europe, and which purports to imagine the possibility of a 

disembodied ego. It is a reductionism that smacks of ignorance that fails to 

take notice of the historicalness of the development that forms the genesis 

of the fragmentation of the human person. He applauds the efforts being 

made to recognize the cognitive relevance of feeling and the body spanning 

through the length and breathe of epistemological studies (Godwins, 2017, 

pp. 45-46) The African philosophers’ contribution to this discourse 

incorporates three elements of cognition, morality and emotion as 

constitutive of the human self. While emphasizing the element of emotion, 

I. A. Menkiti takes issue with an exaggerated doubt as evidencing a 

pathological situation and not enlightenment. He opines that connection 

exists between the brain and unresolved doubt in the case when emotion is 

considered absent. The result this generates is absence of cognition.  This 

means that the generation of the absence of cognition depends on the 

degree of affective loss (Menkiti, 2004, p. 113). Robin Lakoff equally sees the 

connection between feeling and language, as well as the power of the 

former to reveal hidden knowledge about things. He provisionally states: 

‘‘If it is indeed true that our feelings about the world color our expression 

of our thoughts, then we can use our linguistic behaviour as a diagnostic of 

our hidden feelings about things’’ (Menkiti, 2004, p. 34). In his contribution, 

Masolo reports about the centrality of chuny as a life sustaining principle in 

Luo concept of the person. According to him, chuny not only pervades all 

spheres of biological life but also performs ‘‘acts of emotion’’ and of 

epistemological nature in the brain region.’’ (Masolo, 2004, pp. 100-101).  

T. Okere identifies mmuo or spirit as one of the essential constituents 

of the self in Igbo philosophy. This same mmuo or spirit is associated with 

the seat of emotions. It performs other epistemological tasks without which 

the complete knowledge of onwe or self is possible (Okere, 1996 p. 153). All 
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this demonstrates the truth about the inextricable link between self and 

emotion. Therefore to identify a particular group of people or continent 

therefore with a given quality, say of emotion as contrasting to another with 

‘rationality’ as though both qualities are mutually exclusive of individuals 

belonging to different continents may be difficult to comprehend. The term 

of Négritude is associated with Leopold Sedar Senghor, and seems to 

recognize a fundamental ontological difference between the African race 

and European race based on certain perceived differential qualities of 

emotion characteristic of the African and European of rationality. This 

difference finds concrete expression in the saying attributed to Senghor, 

and quoted by I. M. Onyeocha to the effect that “emotion is black as reason 

is Greek” (1996, p. 40). But what distinguishes the African from the 

European? Is it possible to imagine a particular people without either 

emotion or rationality?  Of course, there are differences in outlook on the 

world between peoples on account of their differing cultural and historical 

circumstances or milieu. Such differences are remarkable in the varying 

degrees of interpretation of their mythologies, theories and paradigms 

considered to be culturally relative. It is a difference attributed to what G. 

S. Sogolo calls ‘different forms of life.’ 

The difference lies in the ways the two societies 

conceive reality and explain objects and events. This 

is because they live different forms of life . . . for this 

reason alone . . . an intelligible analysis of African 

thought demands the application of its own universe 

of discourse, its own logic and its own criteria of 

rationality (1993, p. 74).  

 

It is a truism that there are shared cannons of thought. It is equally true that 

no two particular cultures perceive reality in the same way. The reason for 

this difference is due to differences of forms of life of the societies in 

question. This presupposes differences of logic and criteria of rationality. 

G. M. Carew could argue, for instance, that myths, beliefs and rites have 
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intelligible contents or could be rendered intelligible through conceptual 

analysis when examined within a particular lifeworld or lebenswelt. What 

characterizes lifeworlds, he says, is the ‘‘knowledge of the norms and not 

of facts.’’ It is the norms that tell us what motivates a given people to behave 

in certain ways. He asserts that such norms fall outside the purview of truth 

verifying conditions; empirical approach becomes a lame tool for such a 

study (Carew, 1987, pp. 99-118). This also accounts for the differences in 

philosophical traditions across continental borders.  

The European essential philosophical tool is analysis, by which 

reality is conceived in terms of dichotomy between subject and object, 

objective and subjective, res cogitans and res extensa, and so on. Their 

belligerent attitude is evident in the manipulation of nature through science 

and technology. Individualism with its exaggerated autonomy and rights 

of individuals is highly prized  – as laws are enacted to protect relations 

between individuals. Moral and spiritual impoverishment of its citizens is 

noticeable. On the other hand, the Africans do not manipulate nature, but 

endeavor to identify with its rhythm.  The relation between the individual 

and the community is one of mutuality and reciprocity. The individual has 

worth only within the community that constitutes his essence. Thus he is 

equipped with the paraphernalia of intuition and sympathy as against logic 

and analytic reasoning. Of supreme value is the moral and spiritual 

wellbeing other than the material and technological comfort. However, 

common traits of rational principles and self-reflection abound. That 

Senghor identified Africans as essentially characterized by emotion and the 

European by reason is the result of inferiority complex imposed on the 

Africans by their colonial Lords. Omi and Anyanwu communicate this 

sense as they quote K. Kaunda, A Humanist in Africa thus: 

In fact colonialism, for all its benefits, devalued Man. 

It created elite societies in which man’s worth was 

determined by an irrelevant detail – skin 

pigmentation. And even more serious, the 

colonialists set out to destroy our self-confidence. 
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They dinned into the African mind the idea that we 

are primitive, backward and degraded, but for their 

presence amongst us, would be living like animals 

(Omi and Anyanwu,1984, pp. 191-192).  

 

The devaluation is the stripping of rational capacity and self-reflection. 

Stripped also are their collective identity, self-confidence and worth. With 

the ascription of emotion to the Blacks of sub-Saharan Africa, what is left is 

the veil of inferiority complex hanging over the entire African continent and 

its peoples. Omi and Anyanwu contend that what constitutes individual 

personality cannot be transferred to collective personality.  

Can what we have just said about individual 

personality be transferred to what might be called a 

collective personality? Everyone has heard the 

clichés of the stodgy Englishman, the stingy 

Scotsman, the amorous Frenchman, the stolid 

German, the emotional African, the cruel Slav and the 

impenetrable Oriental. And we meet young 

Englishman going ravingly emotional at a Beatle 

concert; we meet a Scotsman squandering money; we 

meet a frigid Frenchman, emotional German – 

Schmalz singers, serious African intellectuals, 

chivalrous Slavs and very sociable and very 

garrulous Orientals (1984, p. 182). 

 

The reality is that humans share common psychological traits with animals, 

but are at the same time distinguished from them by reason of possession 

of rationality and freewill. The intrinsic nature of the self shows that, it 

cannot be determined by any external thing; hence, psychological traits do 

not form a bedrock constitution of man. They are incapable of defining 

essentially any particular group as different from the other based on any 
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factor. Much more reasonable to say is that each group might be identified 

with a particular trait in the case of collective personality at one time and 

with another trait at another time. This points to the existence of a broad 

collective national or regional character or personality in a people, 

determined by its mode of education, its value priorities imposed by social 

conventions and pressures, by geographically or culturally imposed mode 

of life or by historical events. Here racialist genetic differentiation has no 

place. What is at stake is cultural differentiation as groups have developed 

in isolation from each other (Omi and Anyanwu, 1984, pp. 180-182). Hence 

the old cliché that emotion is black as reason is Greek should be corrected 

to read instead that emotions and reasons are for both Blacks and Greeks at 

all times and for all places.  

 

Conclusion 

A bird’s eye of the relations between self, rationality and emotion yielded 

interesting results. It establishes the inextricable link between them. It 

addressed some deconstructive challenges that obviously reveal something 

‘un-philosophical’ in the history of philosophy. The ‘un-philosophicality’ 

hinges on denying self or rationality to a particular race or people while 

extolling this in another. This we branded ethno-philosophy. One thing 

leads to another. Because of the close link between self and rationality, it is 

impossible to deny one without implying the other.  

In the same vein human personality or self is a unit. It may be 

difficult to accept any cleavage between self, and rationality on the one 

hand and emotion on the other. The same may be said concerning the 

complete identification of emotion with any one particular race to the 

exclusion of self and rationality. Human emotion is like ‘lubricating oil’ in 

a human system enabling a proper functioning. It is again like human 

senses considered as windows to the world. No human being can operate 

without emotion. Otherwise a pathological doubt would set in. Rationality 

is part of our common endowment as humans, but employed slightly 

different in different cultures, due to some factors already mentioned. Thus 
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the self, rationality and emotion are in tripartite union in defining personal 

identity and in sourcing human knowledge. 
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