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.EDITOR'S 
NOTES

Philosophia is an international journal in the sense of accepting and
publishing papers from different scholars worldwide, but its medium of expression
is English, eitherAmerican orBritish. This May issue contains seven articles, together
with a book review, note, and notices. Among the articles, there is one each for
African ethnophilosophy, Chinese philosophy, christian exisrentialism, political
philosophy, philosophy ofeducation, philosophy and research, and social ethics.

In "Authentic motherhood: Traditional yoruba-African perspective,"
Abiodun Oladele Balogun argues that the Yoruba concept of an authentic mother
carries the holistic responsibilities of motherhood as prescribed in social norms and
precepts. When faithfully performed, they have "prudential, egoistic, and utilitarian
justifications," which project worldwide good maternal implications. This is
beneficial for the contemporary process of social reconstruction.

Lok chong Hoe explains in "Partiality versus impartiality in early
Confucianisrn" that the Confucian classics seem to support in some cases the impartial
equal treatment of all, even one's enemy, despite the partial bias on one's family
and relatives in view of the Confucian emphasis on filial piety. He tries to address
the issue of whether such a situation is justified and reconcllable in the light of filial
piety.

In the article "Martin Buber on transcending the world-in the world,"
Peter Collins maintains that Buber's interpretation of Hasidism and his dialogic
philosophy can explain his effort to transcend the world. Common to both his personal
and cultural expedences is the "eclipse of God" that causes authentic human values
to disintegrate. God or the supreme Thou can be encountered by "redeeming" the
world through the I-Thou relationship with others. Buber's significance in our
contemporary world is discussed in the concluding remarks.

Aysel Dogan disagrees with Thomas Nagel on the view that distributive
justice does not make sense without the world state. The contract theory, which
Nagel follows, speaks of a necessary coercive authority to exact obedience to the
principles ofjustice. In the paper, "The world state and distributive justice," Dogan
contends that a world state is neither necessary nor sufficient to execute the principles
of distributive global justice as there are alternatives to it such as international
agreements and voluntary irrternational organizations.

In "Humanities and the dilemma of African modernity,"AdeshinaAfolayan
believes that despite the present crisis in African university curricular development,
the humanities are necessary as an intellectual catalyst that would create an
educational atmosphere through which a modern Africa can emerge.

The arts and humanities have long been marginalized in terms of research
emphasis and funding in the academe. In "Research: Arts and humanities way,"
Rolando M. Gripaldo argues that this should not be. Not only that they generally
require smaller research outlays compared to researches in natural and social sciences,
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but also because their qualitative outputs are significant in terms of contribution to
knowledge, culture, and history.

In the paper, "Value pluralism: Insights and applications,', Dominador
Bombongan Jr. says that value pluralism, in spite of "our being rooted in a particular
context," enables us to respect and appreciate the values ofother people and renders
inappropriate any license to judge the relative value or validity of other people's
truth-claims.

For a long time since 2OO2, Philosophia has established the tradition of
publishing only one book review. It has, however, added book notes and book notices.
Readers may notice that the journal has departed from the standard descriptive
perspective of book notes and book notices. It has adopted a rule in terms of length.
Book reviews, which are evaluative, should have a length of five to ten pages; book
netss-dssgriptive or evaluative-two to four pages; while book notices-
descriptive or evaluative-should have a maximum length of 150 words, more or
less.

There is also a slight change in the Notes of an article. If there is only one
note, an asterisk is used, rather thaR the numeral one, to avoid-as much as
possible-an expectation of a second note.

In her book review ofAlain Badiou's Second maniftstofor philosophy, Narcisa
Paredes-Canilao presents the views on philosophy by a known antipostmodernist,
innovative modernist, and a leftist. The first manifesto for philosophy is a reaction
to what Badiou perceives as too trifle in philosophy as it seems to be reduced to
linguistics and literary criticism while the second manifesto is a reaction of too
much in philosophy as it has been overpopularized in commercials, television, cafes,
and so on. The review generates a desire to read the second manifesto as Badiou
addresses the question of what it means to be a philosopher and calls for philosophy
to return "from media destruction to its own calling."

The book notices are all written-as in the previous journal volume-by the
book review editor, wilfried M. A. vanhoutte. The book note, also by him, discusses
the state of religious philosophy during the Renaissance.

RolandoM. Gripaldo
Editor
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AUTHENTIC MOTHERHOOD: TRADITIONAL
YORUBA.AFRICAN PERSPECTIVE

Abiodun Oladele Balogun
O lab is i O nab anj o U niv e r s ity, Nig e ria

The paper discusses tke notion of authentic motherhood within the
frame work of the traditional Yoruba-African socieet. It argues that an
authentic mother, according to the traditional yoruba-African
understanding, is one who performs all her responsibilities as stipulated
by the norms and precepts of society. It also points out that the
responsibilities of an authentic'mother are holistic in nature and when
wholesomely fulfitled, have prudential, egoistic, and utilitarian
justffications. The paperfurther provides a philosophical comparison of
motherhood inYoruba-African and inWestern understanding. The paper
tries to establish that the Yoruba qualities of motherhood are essential to
being a good mother no ftTatter where in the world one lives, and
irrespective of the culture one belongs to. It concludes that the yoruba
notion of authentic motherhood is relevant to the process of social
reconstruction in the contemporary world.

INTRODUCTION

The concept of motherhood, that is, the state of being a mother, is one
stimulating issue in feminist and gender discourse. Like the issues of female
autonomy, female solidarity, and women empowerment, the notion of motherhood
currently occupies a special place in gender and feminist discourse (Emecheta1979,
Ngcobo 1988, Balogun 2010, Akujobi 2011, Wilson 2011a and 2011b). The
prominence of the theme of motherhood in recent times is not unconnected to the
strong belief that having a knowledge of the essential elements and qualities of a
good mother can be a positive index to a form of development in society, especially,
when such a knowledge is manifested in the practical life of the mothers in a given
society.

As pertinent as the issue of motherhood is the understanding of its various
qualities, precepts, principles, roles, and responsibilities which has been greeted
with serious difficulties. These difficulties ensue because of the different
interpretations of what a good mother should be. There are diverse individual
understandings and cultural interpretations of motherhood. Given that motherhood
is a recurrent theme across cultures, this paper seeks to examine the concept of
motherhood within the context of a traditional culture. It further seeks to critically
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explore the relevance of such conception to the contemporary ways of motherhood.
In this regard, I have chosen to use the Yoruba people as an example. The yoruba is
one of the major ethnic groups in Nigeria, West Africa.

The rest of the paper intends to provide answers to the following three
important questions: what is the conception of motherhood among the yoruba?
what are the similarities and differences in mothering styles among the yoruba-
African, other African, and non-African cultural groups? Of what relevance is
the Yoruba concept of motherhood to the task of social reconstruction and
development process in Africa?

YORUBA CONCEPT OFAUTHENTIC MOTHERHOOD

Defining motherhood sharply could be difficult. This is because one's definition
is bound to be affected and impacted by the type of family and kinship structure in
which motherhood is contextualized. Motherhood in African societies is based
more on extended family structures, and this is quite different from the practice and
conception of motherhood within a nuclear family structure of the West. The roles
and status of mothers in these two family structures differ; consequently, their
concepts of motherhood differ. On this basis, I shall be discussing authentic
motherhood from a traditional Yoruba account.

As a working definition, by "motherhood" I mean a process of nurturing and
bringing up of a child for purposeful, meaningful, and authentic living. "Authenticity"
is a dominant existentialist theme. In the Heideggerian sense, authenticity concerns tire
doing ofgenuine deeds or acts that spring from inwardness and are spontaneous (Unah
1996,163). As used here, this paper shares in part this popular existentialist
understanding of the word; however, there is a slight modification.

The word "authentic," that is, the "genuine kind," in this discussion is
construed to mean the indigenous understanding of motherhood in its pristine form
as opposed to the contemporary meaning of motherhood in Africa, which is being
influenced by many foreign values, concepts, and practices. prior to the impact o?
the wave of globalization and cross-cultural interactions in Africa, the practice and
institution of motherhood did occupy a significant place in the cultural beliefs and
values of theAfricans.

To the traditional Yoruba, motherhood is one of the rhajor pillars of a flourishing
family' Other critical components are fatherhood, childhood, and the role of ancestors.
The people strongly believe that a happy home consists of the father, mother,
children, and the ancestors who oversee the affairs in the home. The yoruba world
consists of the unborn, the living, and the dead, anil motherhood is present in all
these realms.

The traditional Yoruba cultural milieu, like many others in Africa, was
organized around the need to have children. One of the three most important values
of human life in Yoruba is omo (children); the others are owo (money), and aiku
(long life) (Abimbola 1975, 106).* Mothers are central within this axiological
scheme. The role of mothers in the procreation of children, which the yoruba believe
is one of the essences of coming into the world, cannot be overemphasized. A proverS
in Yoruba language identifies the importance of children:
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Omo ni ere aiye; omo eni nii jogun eni ni ojo ti a ba ku. (Ajibola 1977,
30) lChildren are the gains of this world; it is one's children that outlive
one at death.l

115

A necessary factor in the process of procreation is motherhood. In the other
two core areas of the Yoruba value system, that is, money and Iong life, the stimulating
role of motherhood cannot be swept underground. The reproductive labors of mothers
are highly valued in that mothers support their families economically; the emotional
and psychological comforts they give to their husbands and other members of the
family enhance longevity of human lives as well.

Indeed, the centrality of a mother's role in the people's axiological system
leads to their being seen as wura (gold). A popular proverb describes mothers as:
Iya ni wura; baba ni dingi (Makinde 2004, 165).This proverb is a complex metaphor
with two independent but comparable statements. The proverb calls attention to the
similarities and dissimilarities between mothers and fathers, and assesses each
according to its perceived values. In the proverb, as Joshua ogunwale (1998, 106)
notes, the mother is perceived more precious and valuable just like gold compared
to the father, whose identity is just like a glass that children mirror. While this is
true, it must be added that the proverb also conveys an image of cooperative work
by the mother and father in child rearing; neither can be ignored in the raising of
children. The indigenous understanding of motherhood is further reinforced in the
classical and popular Yoruba song:

Iya ni wura iyebtiye
Ti a ko Ie fowora
O poyun mi f 'osu ntesan
O ponmif'odunmeta
Iya ni wura iyebiye
Tiakolef'owora

[Mother is a precious gold
That cannot be purchased with money
She carried me in her womb for nine months
She nursed me for nine months
Mother is a precious gold
That cannot be purchased with money.l

The message in the above song signals the way motherhood is revered in
Yoruba culture. As a consequence, this value placed on motherhood makes most
women look forward to motherhood immensely.

The attainment of motherhood by a Yoruba woman moves her out of the
subordinate position of wife to the exalted status of "mother." The ascension of a
woman to the status of a mother brings about a new title, "IyaX" where 'Iya' means
"mother of," and "X" is the name of the first child. In Yoruba language, a distinction
can be made between " iya' and " abiyamo. " As indicated, where iya means mother
(in the general sense), abiyamo can be translated as natal mother or nursing mother.
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One can therefore be a mother to a child without necessarily being the natal mother.
In the case of the former, we can talk of mothering, and in the latter senser we can
meaningfully talk of motherhood. For the Yoruba, some fundamental distinctions
exist between these two related concepts.

Motherhood among the Yoruba is not sexist. Fathers or male relatives (from
the matemal side) who are more maternal than the biological mother of a child or
who actually perform the mothering responsibilities and duties on a child (perhaps
as a result of the death of the biological mother) are referred to as .,mothers."

However, caution must be exercised here in not confusing "mothering" with
"motherhood." Sucn "male-mothers" in spite of their maternal abilities do not (and
cannot) assume the respectable status of motherhood for the simple reason that
motherhood is tied to childbirth.

Mothering, therefore, is exclusively about the care and nurturing of children,
but motherhood entails, in addition to this, a metaphysical and umbilical linkage
between the biological mother and the child. Even in the midst of adulthood of the
child, the thread is unbroken and continues to bind the duo even at the posthumous
stage of existence of the mother. From this perspective, because men can also nurture,
they can also therefore "mother." Although this conception allows nurturing
responsibilities of mothering to be shared by men and women, it discounts other
aspects of motherhood that only females experience such as gestation, parturition,
and childbirth.

The birthing process is invested with so much significance that birth mothers
are perceived to have mystical powers, especially over their offspring. Hence, each
birthing moment produces its own mother and the special bonds between them. The
duties of motherhood among the Yoruba are not tied exclusively to conception,
pregnancy, and birth. While it is true that safe delivery of a child is a necessary
requirement for the assumption of the identity of a mother, that alone is not sufficient
for motherhood. An impqrtant proverb that captures this in yoruba culture is:

obini ko lo lomo bi kose on' wooni. Ichild ownership resides not only
in biological motherhood but also in child mothering.l

This proverb emphasizes the Yoruba cultural attitude to the importance of
mothering over and above biological motherhood. The proverb projects the
possibility of some biological mothers who, on the account of being a genitor, make
claim to the propriety of ownership of the child/children. The message of the proverb
is a warning that being a biological mother is not enough and sufficient for child
ownership. The mothering of a child (which may be by the biological mother or any
other person, male or female, who cares for the child's welfare) is a more important
factor in determining the ownership and loyalty of the child.

The proverbial saying omok'oni ohun oye, iya ni ko gba (Ajibola 1977,23)-
a child survives and thrives only at the mother's will-suggests the critical role the
mother plays in the child's welfare. She is not only the birth giver-motherhood
being present at creation-she is also the life giver, making motheihood a lifelong
vocation. It is an institution that has prenatal, birthing, and postnatal dimensions,
and these dimensions enclave motherhood with a certain po*"i. This power accounts
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for why the Yoruba revere mothers as creators, nurturers, and goddesses; they inspire
awe because they are believed to both protect and destroy. This accounts for the
Yoruba saying:

Orisa bi iya koo si, ta ni o je se omolomo lo re? lThere is no supporting
divinity greater than one's mother; who dares be a benefactor of another
person's child.]

The import of this proverb is on the strong umbilical cord existing between
mother and child. While such relation is not symmetrical, the Yoruba believe that
the first contact point of favour one can ever receive is from one's mother because
whether for good or for ill, a mother ought not to denounce the ownership of and
affection for her child/children. Given this power of and expectation from
motherhood, people are always urged to seek for the good side and tidings of their
mothers.

This power of motherhood is nontransferable and inalienable even in the face
of good-assisted mothering by another person. The Yoruba lfa literary corpus in
Ogbe Oturupon, verse 1-5, recognizes this point:

Ogbe to'mo pon
Abiamo sun'mo si
Agbapon o lere
Bomo ba n sunkun
Iya laa kee si. (Salami 2OO2,36)

lOgbe adjusts the support of your baby
Mothers should cuddle their babies
Helping as a baby carrier has no benefit
When a baby cries
It is the mother who is called out to attend.l

The responsibilities of a good mother among the Yoruba are in continuing
stages. At infancy, the mother is expected to care. for the child in all ways:
breastfeeding, cuddling, back-resting, nurturing, and chanting oflineage and personal
oriki (praise poetry). These responsibilities are seen as children's rights (though
cannotbe demanded) by the child. An authentic mother is expected to give personal
oral praise of poetic genres to his/her child, and to know the lineage oriki, whtch
devolves on every member of the lineage. Singing these often to the hearing and
listening pleasure of the child is believed to evoke in the child a feeling of confidence,
pride, well-being and love. Even at this infant stage, it is the expectation of the
people that the child should be of good behavior. In cautioning against naughtiness
of children, a proverbial saying among the Yoruba states:

Omo t'o bu iya re lehin san; ko si alagbapon t'o je pon o. (Olatunji
1984,67) [No woman other than the child's mother would carry on her
back a child who bites intermittently.l
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As the child grows, the responsibilities of the mother increase. The mother
plays a major role in decision-making and in enforcing standards of behavior among
the children. She is expected to be a good example of these behaviors, from which
the children are to take cue. Some of these are hard work, self-restraint, honesty,
humility, bravery, and the like. The mother must be actively involved in the moral
and intellectual training of her children. While she is expected to be personally well
versed in the norms of society, she must also be ready to teach her children these
precepts. This is because the Yoruba believe that a child errs on a daily basis and it
is the responsibility of the mother (as well as the father) to guide him or her aright.
This is explicit in the proverb:

Ojojumo lo'mode dajo iku, awon obi re ni n'ye. [It is on a daily basis
that a child takes steps in the wrong direction, it is the parent that cautions
and guide in the right path.l

It is the belief of the Yoruba that a mother who fails to fulfill these
responsibilities toward the socialization of the children in their formative years
is not a good mother. Interestingly, however, misbehavior of children is
considered the fault of the mother, while a good child is praised as being a
product of the father. This is the focal point in the proverb-omo to da ni ti
baba; omo buruku ni ti iya (a good child mirrors the fathei, while the bad one is
a congenital reflection of the mother). Given the patriarchal qature of yoruba
society, this proverb shows that when a child is found wanting in character, the
mother bears the brunt of not properly training the child in good manners of
social acceptance. The proverb is more of a precautionary measure to mothers
to be always aware of their responsibility jn their child's training and
development.

Among the Yoruba, motherhood is a lifelong commitment and one remains a
child to one's mother regardless of one's age, Lending credence to this, a yoruba
proverb says: Iya la la baro eni, ni ojo jije, lojo mimu (one's mother is one's greatest
loyalist irrespective of the season). This proverb points to one thing-at the event of
being deserted by a group offriends, associates, and even one's wife or husband, a
mother is very unlikely to abandon the son or daughter because of the unflinching
love between mother and child. In fact, in the event of the death of one's motheq
the Yoruba say: ojo ti iya eni ba'ku niwura eni wo'mi (The day one's mother dies,
one's gold begins to dwindle). This is not surprising in view of how the yoruba
strongly treasure and revere the roles of a good mother in the life and success of a
child. No one can commensurably take over the mothering love, care, and
responsibilities more than how the mother would. The Yoruba conclude that at the
point of the mother's death, the golden treasure of the child begins to dwindle,
crack, and rust. Thus, the importance of having a mother who lives a long life
cannot be overemphasized.

It is understood that one needs one's mother at every turn in life and most
especially through rites of passage after birth such as marriage and the birth of
one's own children. Until the very recent past, an expectant mother normally had
her first child with her mother in attendance (oyewumi 2003, 5). And the mother is
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traditionally expected to stay with her daughter who has given birth for at least
three months in order to nurture and take care of her grandchild. Given the realities
of modernization, together with its effects on family structure and economic survival,
mothers in contemporary Yoruba society hardly see through the current lenses the
roles and responsibilities of authentic motherhood.

COMPARATIVE MOTHERHOOD : YORUBA.AFRICAN
AND WESTERN PERSPECTIVES

At this juncture, let us make some comparative analysis of motherhood in
different cultural traditions. We compare the African and Western experiences, that
is to say, between motherhood in an extended family structure of the Yoruba-African
society and motherhood in a nuclear family structure of the Western model. Unlike
in Western societies, where reproductive labor was devalued and motherhood was
the basis of women's systematic disadvantage especially in the labor market, it was
the basis of empowerment in many African societies (Oyewumi 2OO3, 1). Among
the traditional Yoruba, for instance, reproductive labor was valued, and in fact, as
Taiwo Makinde Qn04,164) rightly notes, motherhood is a source of empowerment
of women in Yoruba culture.

According to Oyewumi (2003, 5), Western feminist accounts of
motherhood reduce it to a gender category. As such, "mother" is represented
as a woman first and foremost, a category that is perceived to be subordinated,
disadvantaged, and oppressed because women are subordinate to males who
are the privileged group. The gendering of the institution of motherhood leads
to its patriarchalization. In turn, because of the privileging of males,
reproductive processes like parturition, gestations, and childbirth, which have
no male equivalents, are erased from many feminist accounts of motherhood
(Oyewumi 2OO3,5). Within this patriarchizing model, motherhood cannot be
understood in and of itself, outside of the lens of women's oppression. With
this Western approach, powerlessness and lack of agency are attached in the
definition of motherhood. However, in the African conception, at least in the
Yoruba sense, motherhood transcends gender, and is understandable outside
gender category, which does not necessarily involve oppression.

Motherhood is a continuum among the Yoruba-African as mothers have
growing responsibilities over their wards irrespective of how old they are. The
demarcation between adulthood and infanthood that is usually drawn in Western
societies in relation to fesponsibilities of mothers to children is irrelevant to the
Yoruba as well as some other African societies. Another important distinction that
can be made is between the concepts of "collective mothering" and "motherhood."
Among the Yoruba the distinction between the two does not raise necessarily a
dichotomy; rather they are both considered to be complementary. And it is for this
reason that after a child is born, the biological mother, together with the "collective
mothers," assumes some special roles and responsibilities. In the West, this notion
of "collective mothering" is less emphatic because of the nuclear family structure,
which is essentially a gendered and un-extended relation of family groups and
members.
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Critically, the Yoruba conception of motherhood is problematic in a sense.
Given that motherhood becomes a prerequisite for social acceptance and new identity
in Yoruba culture, many nonmothering women experience feelings of rejection ani
low self-esteem (Nzegwu 2004,2).In cultural practice, this means that patriarchies
can deploy notions of motherhood to foster conservative traditions, through which
motherhood becomes a means of female control. This is particularly true when
cognizance is given to the patrilineal Yoruba practice where mothers are given some
p'eferential treatment over and above wives (with no living child or children). This
Itmitation notwithstanding, the Yoruba concept of motherhood is relevant to the
process of social reconstruction anywhere and, especially, in contemporary Africa.

YORUBA AUTHENTIC MOTHERHOOD AND
THE TASK OF SOCIAL RECONSTRUCTION

The power of motherhood can make or mar the process of social
reconstruction and development of a given society. Motherhood, properly
conceptualized in the authentic sense, can be a catalyst in the multidimensional
process of social reconstruction. The institution of motherhood constitutes an
important foundation upon which the superstructure of a society can be built.
Regardless of whether a particular society displays a patrilineal or matrilineal
kinship system, mothers are the essential building blocks of social relationship,
identities, and indeed society. Mothers symbolize family ties, unconditional
Iove, and Ioyalty.

where there are more authentic mothers, other things being equal, the tendency
is high that society is well structurally grounded in terms of proficient and morally
reinforced human resources. The logical relation between authentic motherhood
and good human resources is not lost given the crucial roles and responsibilities of
motherhood in the raising of children and nurturing them for fruitful future life.
Many causes of social deconstruction and decay can be avoided if there are good
and authentic mothers in place to nurture, protect, and guide the child towards
moral goodness and positive greatness. Authentic motherhood produces politically
balanced candidates with good leadership qualities. In a state *h"r" therels u *t ong
consciousness of authentic rnotherhood in nurturing leadership qualities of citizensl
there is a visible presence of political development. gconomlcally, trained and
nurtured children' which are products of authentic motherhood, give back to society's
economic development. The more the number of these nurtured citizens, the betier
the economy of the state.

The importance of good mothering in the development and growth of the
child cannot be overemphasized. This is because mothers provide physical, domestic,
psychological, and emotional security for the family. to be an authentic mother is
to know and act on all the responsibilities attached to motherhood, which include
spiritual, emotional, socioeconomic, and moral dimensions. The yoruba notion of
authentic motherhood, if systematically explored, portends some useful lessons notonly for mothers in the contemporary world, but also for shaping social
transformation in contemporary societies. It is instructive that the motherhood
qualities emphasized by the yoruba are essential to being a good mother anywhere
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and anytime. Motherhood for them mupt be total and not piecemeal; it is not gender
imbalanced and oppressive.

Irrespective of one's culture, color, class, or beliefs, integrating this concept
of authentic motherhood into one's activities is important for being a good and
responsible mother. Of course, I do recognize that there are inany differences between
the conditions of the traditional Yoruba lifestyle and today's lifestyles, not the least
of which include economic, social, political, and technological differences. However,
in spite of the sophistication in all these areas today, some notable lessons can be
learned from the traditional Yoruba understanding of motherhood.

Mothers today need to provide for their families in all of these areas. In
protecting the children and the family as a whole, mothers should provide security
for their family not only while they are alive, but also after they pass away. In order
to provide this after death, mothers should strive to provide for their children when
alive and have a will in place in order to posthumously provide for the family,

Emotional protection is an aspect contemporary mothers cannot ignore. A
mother must show love to her children, husband, and the,entire household and be
faithful to them. Marital infidelity destroys the bond of emotional affection and the
stability of the family. Thus it should be avoided because a mother's emotional
support is the very basis of cooperation between her and the husband and the
foundation upon which a healthy interpersonal relationship within the home is built.

In providing for their children, mothers today should seek to protect their
ch'ildren from undue negative influences of modern communication and
entertainment, on the one hand, and that of the children's peers, on the other. There
should be effective monitoring of the programs children are exposed to especially
in their formative years through the media of television, radio, and mafiazines.
Mothers should protect their kids from the undue influences of pornographic and
other socially destructive materials spread via the Internet.

Authentic motherhood, of course, still includes having some share of the
economic responsibility for the family. While the mother cannot exclusively provide
for the financial needs of the family, especially in this period of global economic
problems, mothers should strive to become more financially empowered to better
meet their financial obligations to their children and the family. Reproduction should
be rationalized through good medical control in order to prevent it from becoming
a burden on economic survival and productive labor.

Avital component of the traditional Yoruba-African conception of motherhood,
which the contemporary world can learn from greatly, is the mother's responsibility
of teaching morals, nonns, and values to her children. Achieving this requires a
considerable sacrifice of time by the mother to the qause o{ raising the children.
Contrary to the trend of excessive pursuit of money and status by many contemporary
mothers, they should creafe time for showing affectisn to theirchildren and teaching
them the ideal ways of living.

Also, recall the roles played by maternal uncles, grandparents, and other
relatives in the mothering of children and building homesboth during their lifetimes
and afterwards as departed ancestors. This aspect of the traditional Yoruba-African
conception of motherhood should not be dismissed as anachronistic. It is better to
treat children as "ours" rather than as "mine." The Yoruba proverb ojukan lon bi'mo,
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igba oju lon woo (children are born individually, but raised collectively) expresses
this well. Mothers should not limit the upbringing of their kids to their own nuclear
family if at all possible. Find ways to involve grandparents apd extended family in
the children's upbringing if possible. This in no way entails a loss of parental autonomy.

Raising children through collective motherhood is better because in cases
where the mother errs, the other maternal mothers can come to the rescue and
fill the vacuum preventing the children from fully bearing the brunt of the
mistake. In the case of the biological mother passing away, the importance of
collective motherhood becomes more apparent as the other living elderly maternal
members of the family can provide continuity of care. In addition to supporting
the actual biological mothers in carrying out the expected roles and
respdnsibilities of motherhood, collective motherhood avoids the breakdown of
family ties and strengthens the mother-children relationship.

CONCLUSION

From the aboveexposition of theYorubaconception of motherhood, itis conclusive
to note that motherhood entails laudable responsibilities, which when wholesomely
performed, confer privileges (and rights) that hark back not only to the mother at old
age but also to the very foundation of social reconstruction and development. It is in the
best interest of mothers to fulfill the responsibilities of motherhood because the caring,
loving, and protection they give to their children are reciprocated by the children at old
age' Indeed, much respect and honour accrues to the mother whose children are
successful. Thisistheprudentialandegouricjustification of being an authentic mother.
Proverbially, the Yoruba will say: Bi oko ba ko ni, omo kole ko ni (rf one's husband
deserts, one's child cannot desert her). This assurance offalling back on the loyalty and
care of the child at old age or at the event of the death of the husband or at the instance
of a divorce serves as a propelling force of good mothering. Thus, it is in the self-
interest of mothers to mother well.

In the same vein, society has much to benefit in exhibiting authentic motherhood
because the products are least likely to constitute a social nuisance and an impediment
to the cause of social progress and development. In this lies the utilitarianjustification
of motherhood in Yoruba cultural understanding. In extending the scope of this utilitarian
justification in the contemporary period, society should complement the efforts of
collective and individual motherhood in the nurturing of children for the common good.
While the idea of authentic motherhood in Yoruba culture has certain contradicaions,
which should be avoided in contemporary times, the positive features and practices of
the Yoruba notion of motherhood should be embraced and well-managed.

NOTE

* No doubt, fhere are other related values and ideals in Yoruba thought besides
the three identified by Abimbola. Olusegun Oladipo (2002,160) identifies rhese to
include "truthfulness, trustworthiness, compassion, humility, love, respect for elders,
etc."
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PARTIALITY \rERSUS IMPARTIALITY
IN EARLY CONFUCIANISM

Lok Chong Hoe
Universiti Sains Malaysia, Penang

Confucianism supports partiality because of its heavy emphasis on
filial piety, but this may not always be true. Some assertions in the Analects
appear to support cotnprehensive cosmopolitanism (by adopting the view
of an impartial observer and by treating everyone equally). Filial piety
can simply be a requirement for moral training, and once this virtue is
cultivated, the individual should extend the same love to aII human beings.
Impartiality as a requirement of morality is clearly exhibited in Mencius.
If it is humannature tofeelfear and pityfor a child onthe verge offalling
into a well, and if the right thing to do is to save this child, then one must
do so even if she were the child of one's enemy. Howeve4 this attempt to
show that confucianism exhibits a degree of impartiality is challenged
by other compiled works on Confucian thought (such as The classic of
filial piety) which considerftlial piety as the most important virtue. Can
we really reconcile the pivotal position of filial piety with aspects of
impartiality in Confucian ethics?

INTRODUCTION

The common belief is that Confucianism is an ethics of partiality because it
favors the principle of filial piety and loyalty to specific individuals. Confucius
places an individual in a complex set of relationships that are determined by both
biological and social ties. And one's obligations depend on these biological and
social relations. For example, one has an obligation to support one's father, but not
the father of a total stranger. However, this seems to conflict with another Confucian
principle, ren, which requires one to cultivate benevolence and humanness to all.
One way of resolving this is to say that your obligation to help your sick father is
always much greater than to a distant cousin in similar distress, and your obligation
to your cousin is always greater than (a similar obligation) to a total stranger. in this
way we still exercise love and humanness to all of humankind, although ina graded
or graduated manner. of top priority (even in the exercise of benevolence) must
still be those who are biologically and socially closest to you. And if we have energy
to spare, then we exercise it to other members of the human race. However, there is
no evidence intheAnalecls of Confucius to dictate that the role of filial piety cannot
be interpreted more in the light of comprehensive cosmopolitanism, i.e., we exercise
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our moral obligations first to members of our family (as part of our moral training)
before extending the same degree of obligation to hurnanity as a whole. It is from
here that I would begin my discussion.

EARLY COhIFIUCIAMSM AND COMPREHENSTVE COSMOPOLITANISM

In his article'"The moral limits of impartiality," c. L. Ten (2009,42) describes
the comprehensive cosmopolitan ethical approach in the following way:

They think that individuals begin by first acknowledging the moral
claims of members of theirfamilies, and then their moral concerns expand
outward to include friends, work associates, acquaintances, compatriots,
and then all of humanity....I wish to focus here on the comprehensive
cosmopolitan theory that stretches the moral circle to the whole of
humanity, though not beyond that [i.e., to animals, etc.]. The theory
regards otrr common humanity as the sole basis of ethical concern, which
cuts across all personal and social divisions that are considered irrelevant
and arbitrary from the moral point of view Why, for example, should
the'pain felt by a total stranger carry less moral weight than a similar
pain suffered by a loved one, a friend, or an associate?

In other words, the ultimate aim of the comprehensive cosmopolitan theory
is lo promote irnpartiality in ethics. This is made clear when it is stressed that,
from the moral perspective, there really is no reason to give greater significance
to the pain of your lover, or your beloved child, than a similar pain suffered by
a total stranger whom you might even dislike. From the ethical point of view
one must be just and fair, and this implies making decisions and acting in ways
that are completely impartial. But the part that interests us is Ten's claim that
even the comprehensive cosmopolitan acknowledges that an individual must
start his moral life in a partial msnnsr-[eginning with those closest to him like
his parents and siblings, and then extending it to his close friends, work associates,
party members, etc., before eventually extending it to the whole of humanity,
But before he could extend his moral duties to the whole of humanity, his morality
is, so to speak, still incomplete or not fully developed. This capacity to extend
one's moral duties to the entire human race without any trace of partiality is still
the aim of ethics.

But can one progressively extend one's moral obligation in this way without
losing moral energy or force? I will discuss this issue by comparing the
comprehensive cosmopolitan view with early Confucian ethics because these two
are (seemingly) similar in their application. I want to begin S toying with the idea
of interpreting Confucian ethics as a form of comprehensive cosmopolitanism.
Whether this will work depends largely on the emphasis given (by Confucius and
Confucians) to the principle of filial piety.

The Analecls places heavy emphasis on the principle of xiao, generally
translated as filial piety-the importance of this moral virtue is clearly expressed in
the following passage (Analects, 1.2):
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It is rare for a man whose character is such that he is good as a son
fxiaol and obedient as a young man to have the inclination to transgress
against his superiors; it is unheard of for one who has no such inclination
to be inclined to start a rebellion. The gentleman devotes his efforts to
the roots, for once the roots are established, the Way will grow from
there. Being good as a son and obedient as a young man is, perhaps, the
root of a man's character-

I believe it is possible to interpret this passage in a way that makes it similar to
comprehensive cosmopolitanism, provided that no reference is made to any of the
other compiled works on the thoughts of confucius. we can interpret the above
passage to mean that Confucius wants a person to begin his moral training on
meftTbers of his family ("the roots" ), and once that is established, extend the same
morality (without loss) to the rest of humanity ("the Way will growfromthere").
This would make the Confucian teaching almost akin to comprehensive
cosmopolitanism. In this way, filial piety may be a form.of partiality that leads
ultimately to impartiality (as the same moral principles we apply to parents and
other family members get extended to the way we deal with others in society,
including those who are total strangers). we need to start with family members
because they are simply the ones who are closest to us, and it is always easier to
begin our training on people whom we are familiar with. This interpretation seems
to be supported by another passage in the Analecrs (XIL2): "'when abroad behave
as though you were receiving an important guest. when employing the services of
the common people behave as though you were officiating at an important sacrifice."

In the earlier quoted passage (L2), Confucius wants a person to be submissive
before his parents and elders in the family. But this passage (aboVe) seems to extend
similarrespect when dealing with people who are total strangers, including those in
foreign lands. Treating strangers like "important guests" could also mean showing
a certain degree of submissiveness (e.g., when we treat a minister or prince as an
"important guest," we do act submissively when the occasion calls for it-and we
do not confront the "guest" even if we totally disagree with what he says). Herrlee
G.creel(1953, 1975,3})arguesthatthispassage(xII.2)acruallyprescribesacode
of behavior for ministers and bureaucrats, i.e., they should treat the common people
and their underlings in the same way that they treat their most important guests:

If rulers were gravely serious in sacrificing to their ancestors, why
should they not be equally so in attending to the government of the realm?
If ministers treated one another with courtesy, in the daily intercourse of
the court, why should they not be equally considerate towards the common
people, who were the backbone of the state?...Such conduct [i.e., treating
the common people like they would treat other ministersl would, o1
course, contrast sharply with the carqless conduct of most of the
aristocrats.

- creel believes that confucius wanted moral conduct (by the educated gentry)
to be extended universally, to encompass all human beings (or at least all human
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beings in a count4r, irrespective ofbirth or social status). It is therefore necessary to
train officials and bureaucrats to be not only courteous to those of similar standing,
but also the common folks (including peasants, etc.). If courtesy must be extended
to all, then there is no reason why the other virtues (e.g., humanness or ren) should
not be similarly extended. If Creel's interpretation is correct, then Confucius is
using filial piety as a means of moral training, which must eventually be extended
to the whole of humanity. In other words, Confucius ultimately supports the principle
of moral impartiality.

If we leavexiao (filialpiety) aside forthe moment, wecould even argue thatthe
most important Confucian principles inthe Analecfs support imparriality. Lau (7979,
14-15) tells us that ren is the most important moral virtue inthe Analects, and is
mentioned more often than the other moral qualities. Ren has been translated as human-
heartedness, humaneness, and benevolence. According to Lau, there are two features
of benevolence(ren). one is called shu,which can be phrased as: ..Do not impose on
others what you yourself do not desire" (see Analects, xrr.2, and XV.24). This
interpretation of (a part of) renis also supportedby Analecrs VI.3O which asserts that
"The ability to take as analogy what is near at hand can be called the method of
benevolence" (trans. Lau). According to Lau (1979,15-16), sftu is the method of
benevolence, which is to use oneself (i.e., "what is near at hand") as the barometer to
discover what others do not like done on them. Bvt ren also has a second feature
called chung, which can be described as doing one's best to avoid doing unto others
what one does not like being done to oneself (see Lau 1979, 16): in other words,
chung is simply to execute or exercise what one has learned from shu.

Btt shu is based on certain features that are common to human beings, i.e.,
what all (or at least most) human beings would dislike being done to them. This
means that how ren is applied or exercised must depend on certain general features
in all or most humans, and must therefore qualify as a principle based on impartiality.
Robin Wang (2003,129) points out that unfortunately, sftu is expressed in a negative
way, and so while it can "help one to see what actions are morally forbidden...it
does not necessarily propose the way one should treat others." In other words, it
does not give complete information on the right way to treat other people, and so is

'limited in its application. However, this weakness is only revealed if one sticks to
Lau's rather nzurow interpretation of shu and ren (as we have seen that Creel's more
loose interpretation makes ren amore complete principle based on impartiality).

MENCIUS AND IMPARTIALITY

In order to grasp a truly impartial principle ltop F,nrly Confucianism, one has
to look beyond Confucius to his disciple Mencius. Mencius attempts to prove that
human nature (ren-xing) is good, and moral traiiring must therefore emphasize
development of habits and characters, which are in accordance with our nature.
Mgncius's mor4l prescription is not only qniversal but also impartial-universal
because it emphasizes one common characteristic in all human beings, i.e., human
nature; and impartial because we should treat everyone in the same way as dictated
by our human nature (ren-xing). We begin with his attempt to demonstrate that
human nature is good (Mencius,II.A.6):
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Suppose a man were to, all of a sudden, see a young child on the
verge of falling into a well. Fle would certainly be moved to compassion,
not because he wanted to get into the good graces of the parents, nor
because he wished to win the praise of his fellow villagers or friends,
nor yet because he disliked the cry of the child.

D. C. Lau (1970,18) argues that this feeling, evoked as the man sees the child
on the verge of falling into a well, is the true expression of his nature (ren-xing).
This feeling of pity and compassion is totally disinterested-it is not at all based on
his self-interest (the man felt compassion not because of a desire for praise from the
child's parents or villagers, nor was it due to irritation from the child's crying, etc.).
In other words, the feeling that emerges is fully spontaneous, and beyond the man's
control. These spontaneous reactions and feelings are manifestations of a man's
true nature (ren-xing) because they are not related'to his intention, habit, character,
self-interest, or any other factor that was nurtured in him. According to Mencius, a
mdn must nurtufe this capacity for pity and compassion in order to be bendvolent
(and ren or benevolence is a moral virtue). This suggests that (i) the principle of ren
is universalizable, and (ii) it is impartial. It is universalizable because it is based on
a feature (assumed to be) common to all human beings, i.e., human nature (ren-
xing) with its capacity for compassion in the right circumstances. Mencius's
prescription is simply that all humans should cultivate this feature that is peculiar to
our species, and employ it for acting well in our lives. There is also a strong suggestion
of impartiatiO, in Mencius's example. The man felt. fear and compassion for the
child; and yet she could be anybody's child-his own, that of his friend, his enemy,
or a total stranger. The identity of the child (other than the fact that she stays in the
same village) and her relation to the man who felt compassion are not important
here. what is important is that the feeling that emerges is spontaneous, beyond his
control, and happened before his thinking, character, and habit can come into play
(in a moment after the feeling, the man could realizethat she is actually his enemy's
child, and he decides to let her tumble into the well!). Mencius wants us to cultivate
this ieeling of compassion which is directed at everyone (including the child of a
total stranger), which he believes is part of our human nature (ren-xing). This
prescription is based on impartiality, that is, compassion should be directed to all
hutnans irrespective of a person's relation to them.

But Mencius goes beyond this well-quoted example. He mentions four vital
emotions which are the roots of four moral virtues. The feeling of compassion is the
root of benevolence (ren-xing),the feeling of shame is the root of righteousness or
dutifulness (yi), the feeling of courtesy and modesty is the root of "observance of
the rites" (/l), and "the heart of right and wrong" is the root of wisdom (Mencius,
II.4.6). compassion, shame, modesty, and the intuitive capacity to distinguish right
from wrong are'simply the germs of the moral virtues. we are all born with the
capacity to feel them, which is confirmed by Lau (1970, 19) that "no one is
completely devoid of such feeling[s] no matter how faint and momentary the
experience proves to be." However, these are only basic impulses which must be
nurtured and developed if an individual is to grow into a truly moral person. Like
compassion (that springs from seeing a child on the verge of falling into a well),
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each of the other three impulses (or feelings) may be spontaneous, and would last
only a brief moment before our habits and dispositions reassert their control (over
our thinking and action). Immorality (or even amoral behavior) results from
continuously ignoring these four impulses in favor of fulfilling our self-interest and
personal gain. Lau (1970,22) asserts that like Confucius, Mencius sees self-interest
as the major obstacle to morality:

...the emphasis on a natural moral motive, as distinct from one based on
self-interest in the case of the man who sees a chitd creeping towards a
well, touches on a basic tenet of Confucian thought-the distinction
between morality and self-interest. The difference between a gentleman
and a small man is that the former pursues morality with single-minded
dedication while the latter pursues profit with equally single-minded
dedication. There is neverany doubtin Mencius'mind thatwhen self-interest
comes into conflict with morality, it is self-interest that should give way.

Mencius is able to explain irrimoral and evil deeds in terms of the single-
minded pursuit of self-interest, with a total disregard for the four impulses which
all men are capable of experiencing. This is the strongest evidence that there is
a place for both universality and impartiality in Early Confucianism. Since all
men are born with the capacity for experiencing the four impulses and should
develop them into full-blown capacities for moral virtue, Mencius's principle is
obviously universalizable. It is also implied that someone who follows these
impulses would treat all men in the correct way without discrimination-he
would save the child frorn falling into the well irrespective of whether she is his
friend's or his enemy's or a total stranger's daughter. This part of Mencius's
ethics allows us to say that there are, at least, some aspects of impartiality in
Early Confucianism.

PARTIALITY IN EARLY CONFUCIANISM

I have so far toyed with the idea of viewing Confucian ethics as a form of
comprehensive cosmopolitanism, where filial piety is simply an exercise (on loving
others) which must eventually be extended beyond the family to all other human
beings. In other words, filial piety is just the beginning of impartial love that must
eventually be extended equallyto everyone else. I have also shown that in Mencius,
there are prescriptions which very clearly require impartiality.

I am aware that this runs contrary to the common view of Confucian ethics
which is said to be based principally on partiality, and filial piety is interpreted
as always giving preference to close members of the family. But I wish to refer
to two more sources to support the idea of Early Confucianism being a form of
comprehensive cosmopolitanism. Firstly, I wish to argue that Confucius never
gave much stress or prominence to filial piety, and that his focus was on
principles that can be construed as impartial, such as ren (benevolence,
humaneness, etc.), and I wish to support this with a commentary by Arthur
Waley (1989,38):
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There is...one reason to believe that filial piety played a relatively
small part in the teaching of the earliest confucians. By far the larger
number of references to it in the Analects occur in Books I and Ir which
do not, I think, belong to the earliest strata of the work. But it seems
clear that during the fourth century B.c. a place of extreme importance
had already been allotte d to hsiao fxiaol in its extended sense of piety
towards living parents. For it was with reference to this virtue that the
followers of confucius came into conflict with those of Mo Tsu (Mozi),
who taught that affection and solicitude ought to be equally extended
to all of mankind and not reserved in a special degree for parents or
relations.

one could employ waley's assertion (above) to claim that the earliest
Confucians (Confucius and his earliest disciples) did not place great emphasis on
xiao (filial piety), and Books I and II, which contain most of the discussions on
xieo, were added on by later followers of the master.rn this way, one could even
argue that the earliest Confucians chose to focus on principles like ren (benevolence,
humaneness) and yr (righteousness, rightness) that can be interpreted as impartial,
giving no preference to parents and close relatives. And even though filial piety
(xiao) was discussed inthe Analects, it was meant only as training (to love ottrers;
which would eventually be extended to the rest of mankind.

Another source that can be cited to support this view is D. c. Lau (1979,14),
who argues that the most important moral virtue discussed in the Analects is ren
(benevolence) and not xiao (filial piety):

Benevolence...isthe most important moral quality a man can possess.
Although the use of this term was not an innovation on the part of
confucius, it is almost certain that the complexity of his conten t and the
pre-eminence it attained amongst moral qualities were due to confucius.
IHighlights mine.]

It is not my intention here to discuss the meaning of ren that is peculiarly
associated with Confucius-I wish only to stress Lau's assertion that it is to be
colsidered as the most important moral virtue listed and discussed inthe Analects.
If so, then filial piety would not be as important as ren ta Confucius and the earliest
confucians. And if there is a conflict between the two virtues, then ren should
override filial piety.

However, this will not do the trick. Firstly, waley,s claim (that Books I and rI
were added on later) is only a speculation, and nothing more. After all he did not
come up with any strong evidence to back his suspicion that the two books were
added later. More importantly, other compiled works which emerged around the
same time, or only slightly later, such as xiao Jing (classic of filial piety), place
filial piety above all other virtues (see Wang 2003, 131):

confucius said: "Filial piety is the foundation of all virtues and the
fountainhead whence all moral teachings spring."Zeng shen said: ..May
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I venture to ask whether there was nothing greater than filial piety in all
the virtues of the sages?" Confucius replied: "Of all creat{rres in the
world, man is the noblest. Of all the acts of man there is none greater
than filial piety." (Confucius 1 993, 34)

The above passage clearly defeats the idea that ren is the most important moral
virtue which an educated gentleman Qungzi) can ever possess-as advocated by
Lau. It may be argued that Confucius was inconsistent,.and favored different moral
virtues in the Analecf.r and The classic of filial piety. But if we set aside Waley's
speculation, we can say that the first two books inthe Analectr were devoted largely
(though not entirely) to filial piety-and that it is enough to emphasize that filial
piety is perhaps the most important virtue in Confucius's scheme. Another way out
is to support what I did earlier-by arguing that Confucian ethics is akin to
comprehensive cosmopolitanism, and filial piety only serves the purpose of training
one to love all human beings. But there are two problems with this interpretation of
Confucian ethics. Firstly, some of the prescriptions in the name of filial piety simply
cannot be extended to members beyond the family. Such prescriptions can be found
even in the Analects:

The Master said, "Observe what a man has in mind to do when his
father is living, and then observe what he does when his father is dead.
If, for three years, he makes no changes to his father's ways, he can be
said to be a good son." (L 1 1)

Tseng Tzu said, "Conduct the funeral of your parents with meticulous
care and not let sacrifices to your remote ancestors be forgotten, and the
virtue of the common people will incline towards fullness." (I.9)

The Master said, "When your parents are alive, comply with the rites
in serving them; when they die, comply with the rites in burying them;
comply with the rites in sacrificing to them." (II.5).

These are essentially instructions on exercising filial piety. The actions
prescribed here can be done to our parents, but we cannot extend similar acts to
strangers or anyone else outside the family. If a man must, for three years, follow
in the footsteps of his father (after his parent is dead), this does not mean that he
must also follow in the ways of his best friend's father who has just died. If one
must conduct the funerals of one's parents with meticulous care, it does not
mean that one should do the same for the parents of a stranger. This must mean
that ttle interpretation of Confucian ethics as a form of comprehensive
cosmopolitanism must fail-for as long as filial piety (xiao) has a prominent
position in the Confucian scheme. There may be passages in the Analects that
support universality and impartiality, but they must be interpreted in the light of
the prominence of filial piety. Ren (benevolence), for instance, must be seen not
as impartial love for all men, but graduated love with its priority for the closest
family members.

Perhaps, the most important argument against interpreting Early Confucianism
as a form of comprehensive cosmopolitanism is evident from the Analects (XIII.
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18), which clearly indicates that Confucius preferred filial obligation to universal
obligation:

The Governor of She said to Confucius, "In our village there is a man
nicknamed 'Straight Body'. When his father stole a sheep, he gave
evidence against him." Confucius answered, ,,In our village those who
are straight are quite different. Fathers cover up for their sons, and sons
cover up for their fathers. Straightness is to be found in such behavior."

This is the strongest evidence in the Analecrs which stresses that our obligations
to parents are greater than those to the state, or to humanity at large. Filial piety
definitely overrides all other obligatlons should it evercome into conflict with these
dutjes. Early Confucianism looks very much like an ethics of partiality than
impartiality. It now seems that any attempt to look at Confucianism as a form of
impartiality will not be successful.

Is the same true about Mencius's moral philosophy? would not the example
of one's initial fear and desire to save a child on the verge of falling into a well
suggest impartiality (after all, even if the child turns out to be the daughter of one's
enemy, the initial fear and desire to save her would emerge before one's recognition
that she is the child of an enemy). If these initial feelings are manifestations of
human nature, would not the prescription that one must follow one's human nature
suggest a degree of impartiality? The surprising thing, however, is that Mencius
employs filial piety as an argument against Mozi's idea of universal love (which
amounts to exercising the same degree of love for everyone, irrespective of whether
a person is one's parent or a total stranger):

Yang advocates everyone for himself, which amounts to a denial of
one's prince; Mo [Mozi] advocates love without discrimination, which
amounts to a denial of one's father. To ignore one's father on the one
hand, and one's prince on the other, is to be no different from the beasts
(Mencius,III.B.9).

It is clear that Mencius regards filial piety (xiao) as a prominent virtue. How
then can we reconcile this with his prescriptions that are directed more at impartiality?
It may be argued that to love and favor one's parents (or even one's princej is part of
hu'man nature (ren-xing)*which means that human nature is not entirely imfartiat.
Both aspects of partiality and impartiality seem to exist in human nzfu1s-te tqys
one's father more than a stranger is an example of the formeq and the desire to save
any child from falling into a well is an instance of the latter. But if one is given only
two choices, to save either one's own father or a child (who is also a stranger) from
falling into a well, what then shourd one choose? Given the importance which
Mencius attached to filial piety (as indicated by the passage above), itls not surprising
that the right thing is to save one's father (at the 

"^p"n.e 
of the child). In other

words, it is in accordance with human nature that in situ;tions when interests conflict,
we must favor our parents and close relatives to others; but if there is no such
conflict, then we must act impartially (as in saving the child of a stranger from
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falling into a well). In this regard, Mencius is not too different from his master,
Confucius.

GRADED LOVE AND DISSIPATION OF MORAL ENERGY

It seems, then, that Early confucianism does favor partiality (especially
to close relatives). Even though there is room for the exercise of impartiality,
prominence and stress are on filial piety-one must first fulfill one's duties to
parents and close relatives. only if one has energy to spare (or if there is no
conflict with one's filial duties) should one indulge in helping other members
of humanity. It is not surprising for confucius and Mencius to offer this
prescription because their chief concern is the building of a harmonious and
peaceful society-a1d ethics must fit this major goal. Perhaps, in the Confucian
scheme there is no clear separation between ethical concerns and the objective
of building a harmonious and stable society-snything that threatens societal
harmony and stability must be morally wrong and totally unacceptable.

No% even though there is room for exercise of impartiality in Early
Confucian ethics, it is very limited. This is due largely to dissipation of moral
energy, as pointed out by Lau (1979, 18):

Love for people [ren] outside one's family is looked upon as an
extension of love for members of one's own family. One consequence
of this view is that the love, and so the obligation to love, decreases
by degrees as it extends outwards. Geographically, one loves
members of one's own family more than one's neighbors, one's
neighbors more than one's fellow villagers, and so on....this does
not mean that one does not love the common people at all. One
loves them, but to a lesser degree and,perhaps, in a different rnanner.
[Highlights mine.]

Lau is talking about intensity in the feeling of love or compass ion (ren)-
if this feeling is focused largely on family members, then it dissipates as it
extends outwards, much like a ripple on the water surface that decreases in
energy as it spreads. We may have a high degree of compassion for close family
members, but our compassion is low when we see the pain and suffering of
strangers (sometimes to the point where we no longer feel any sympathy at
all). Likewise our obligation (to serve or help others) decreases as it extends
outwards from family to close friends to work associates, and eventually to
strangers. A person has special duties to close family members which need not
necessarily be extended to others. A man may be punished for not supporting
his own children, but cannot be blamed for not doing the same to the childrpn
of others. A person is expected to be filial to his own mother and father, but he
is not expected to perform this duty to the parents of a total stranger (except to
show some degree of respect for older persons). In Confucian society, a man is
to be punished for not being filial to his own parents, but there is no penalty if
he refuses to treat the parents of his friends (or strangers) in the same way.
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This must make Early Confucianism very much an ethics of partiality-which
means it will come into conflict with many prominent ethical theories from
the Western world.

POSTSCRIPT AND CONCLUDING REMARKS

Most philosophers in the western world declare that ethics must always take a
universal point of view. By this they often mean that if a prescription is to be a
moral law, then it must (somehow) be universal. Peter Singer (1979 , I 1) has, perhaps,
the most lucid version of this view:

[Some philosophers] agree that the justification of an ethical principle
cannot be in terms of any partial or sectional group. Ethics takes a
universal point of view. This does not mean that a particular ethical
judgment must be universally applicable. Circumstances alter causes
.. .What it does mean is that in making ethical judgments we go beyond
our likes and dislikes. From an ethical point of view the fact that it is I
who benefit from, say, a more equal distribution of income and you, say,
who lose by it, is irrelevant. Ethics requires us to go beyond "I" and
"you" to the universal law, the universal judgment, and the standpoint of
the impartial spectator or ideal observer, or whatever we choose to call
it. [Highlights mine.]

By the universal point of view, we do not mean simple rules intended to be
applied at all times and in all societies, like "Do not steal," "Always tell the truth,"
etc. Singersays thatcircumstances can altercauses. If you were living in Communist
China immediately after the Tiananmen Massacre, the morally right thing to do
would be to lie about the whereabouts of a student activist (assuming you know
where he was) when policemen come looking for him. Firstly, a universal point of
view would regard self-interest as an obstacle to moral action. Here there is common
ground between what Singer says (above) and Early Confucianism-as pointed out
by Lau (1979, 20). Confucius considers self-interest as the strongest and most
persistent cause of poor judgment. But Singer points out another condition of
universality-to take a universal point of view means also that we disregard the
interests of any particular group or collection of people, i.e., we must disregard the
interests of any race, class, institution, family, relatives, or the ones I like or love, In
other words, universality incorporates impartiality.

If we completely accept this view, then Confucius and his followers must be
regarded as not having a system ofethics, because they stress one form ofpartiality
rather than impartiality and universality. However, it may not be fair to exclude all
forms of partiality from ethics.

In life we are confronted with many duties-some of them are public duties,
and some we perform as private individuals. Both impartiality and desirable
forms of partiality (I will explain this later, below) are needed in the performance
of these duties. In most of our public duties (especially those related to our jobs
and our functions in society), impartiality, or adopting the perspective of a neutral
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observer, is most certainly required. If I am in charge of the appropriation of
public funds, then the morally right thing to do is to act with impartiality (and
provide funding to those who really need it most). If I use public funds to meet
the needs of my family (instead of those who are more in need of financial
assistance), then I can rightly be accused of comrption and nepotism, and should
be penalized accordingly.

The situation may be different if I am dispensing my hard-earned cash as a
private individual. Here we are more ready to blame someone who ignores his
duties to his family, ttran one who does not use his private cash to help the public in
general. If I have only enough money to send my daughter to college, but instead
use up all that cash on pov€rty relief in Africa so that she misses her chance to study
in college, I may rightly be blamed for not doing my duty as a parent. The best
example is perhaps provided by Van Norden. If I say that "people are going hungry
in New York and Bryan is not doing anything about it," most people will not see
that as an ethical failure; but if I say, "Bryan's father is going hungry and he is not
doing anything about it," then, according to Norden (2W2, 105), "most of us would
regard it as reflecting a particularly.severe ethical flaw in his [Bryan's] character."
In other words, we expect people to perform their special duties to close family
members, and failure to do so is often seen as a serious moral defect-although we
may, in general, not regard someone to be immoral if he does not perform the same
duties to strangers. Norden (2002,105) asserts that examples like these indicate
that "a person's agent-relative obligation to care for his or her parents is much
stronger than anyone's agent-neutral obligation to care for strangers." It seems that
when acting as a private individual, a person who fails in his duty to his children,
parents, close relatives, or close friends, is more heavily'criticized than one who
fails to do something for mankind (e.g., using one's hard-eamed cash to help victims
of earthquake, famine, etc.). But why do we consider his failure here to be more
serious than his unwillingness to spend his hard-earned cash on relief programs?

One answer is perhaps provided by Ten (2008, 42-45) when he argues that the
comprehensive cosmopolitan approach ignores two important motivating forces of
human action, and these are (i) our personal and particular relationships, and (ii) a
sense of belonging to our community or culture. He points out that these two factors
create meaning in our lives as well as they shape our identities. Ten (2008,44-45)
cites the example of John Stuart Mitt, who wrote in his autobiography that he would
not be happy even if he successfully reforms the world to his ideal, because there
was something still lacking in his life (i.e., particular attrehments and personal
relationships). Mill would not have found his life so meaningless if he had (apart
from achieving his goal of improving the "happiness" and well-being of mankind)
certain partial or personal attachments, such as love for particular individuals,
members of his family, friends, culture, community, etc. These personal relationships
contribute greatly to human flourishing, and without them life would lose much of
its meaning for an individual. But personal relationships do entail certain
responsibilities that are quite different from those a person might have to mankind
as a whole. These include our special responsibilities to loved ones, members of our
families, our friends, culture, community, etc. These responsibilities are partial in
the sense that we would only perform them to people with whom we have special
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relationships (and not to others). For example, we are willing to buy a gold ring for
a lover or wife to express our feelings, but will not do the same for a stranger. Zo
insist that one should be completely impartial is also to insist that one gives up on
these relationships and these special responsibilities. As Ten (2008, 45) writes, "...to
require us to be impartial to all in every situation is to ask us to give up the
relationship." That would not be a very practical thing to do, as most people need
loved ones and have family members to care for in their lives. Since these personal
and family relationships are considered important by most people and are strong
motivating forces of our actions, it is not surprising that we feel disgust when a
person is not helping his starving father (much more than we would if he refuses to
contribute to famine relief).

This does not imply that all forms of partiality are to be tolerated or considered
necessary for human flourishing. Racism, together with other practices that involve
unwarranted prejudice and violence against some groups of people, should never
be tolerated by any decent human being. Condemning these undesirable forms of
partiality does not imply that we must also set aside the more desirable forms of
special relationships which include love for certain individuals, family members,
culture, community, or country. Unlike undesirable forms of partiality, these
relationships are not aimed at causing harm to other groups of human beings. They
are in fact needed for human flourishing-if by that we mean improving and
enhancing the happiness, well-being, and success of individuals in society. Someone
with neither family ties nor friends can hardly be considered to be flourishing.

A serious weakness in Early Confucian ethics is its ovei-emphasis on family
responsibility (especially filial piety) at the expense of other important personal
relationships required for'human flourishing, such as good friends, intimate affairs
with loved ones, etc. Another flaw is its lack of emphasis on impartiality, even
though there is room for impartial behavior with the emphasis on ren (humane
behavior) and yl (righteousness). It is true (as pointed out by Lau) that ren is
mentioned more often in the Analects than the other virtues, but it is still given
less priority than xiao (filial piety). This becomes clear in Analects XIII:18,
when Confucius tells the Governor of She that a good father would always hide
his son's crime from the authorities (and vice versa)-in other words, the interest
of family members'[nust always override all other virtues (should they come
into conflict). By tho same token, a father should also cover up for his son if the
latter cheats while dispensing public funds for the poor (and the son should also
do the same for his fbther). Today we consider such acts to be nepotism, and
nepotism should corrqctly be condemned, and the perpetrators punished. But
Early Confucianism gives moral credit to such acts of nepotism. Early Confucian
ethics, therefore, fails to distinguish public duties from those that are more
"personal" in nature. In executing public duties (dispensing public funds for the
poor, grading examination scripts in university or school examinations, deciding
which companies should be offered government contracts for a project, etc.),
impartiality is a virtue, while favoritism towards family members is a vice and
often also a crime (and such acts of nepotism should never be given any moral
worth or credit). The failure of Early confucianism to make this important
distinction has warped it in favor of acts of nepotism.
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some contend that in the absence of a world state, it is nonsense to
speak of the principles of distributive justice. Thomas Nagel is among
those who claim that the principles of social justice can only be effectively
applied after a world state is estqblished. Nagel supports this claim on
the basis of the social contract theory; namely, that a coercive collective
authority is necessary to secure obedience to the principles ofiustice. In
this essay, I argue that a world state is neither necessary nor sufficient to
fulfiu the requirements of social justice among nations. There are good
reasons for doubting the efficiency of a world state in satisfuing the
principles o7 glbuat distributive jus:tice. Also, there are alternative ways
of executing thbpre principles through nation-states on the basis of
international agreements or through voluntary international
organizations.

INTRODUCTION

In his article, "The problem of global justice," Thomas Nagel (2005, 11g)
argues that the principles of distributive justice can be applied only in the presence
of a world state. The main reason he suggests for this claim is that there must be a
guarantee in order to secure everyone's compliance with the rules of justice. And
this guarantee can be attained solely by establishing a central authority, along with
a legal system that includes the principles of social justice. Unless the rules of social
justice are enforced by penalties, it becomes difficult to guarantee the obedience of
all peoples to these rules, according to him.

Nagel's argument is not essentially original. We find the roots of his argument
in Socrates' dispute with Thrasymachus and Glaucon on justice. In plato's Republic
(see cooper 1997,983-84), Thrasymachus defines justice as the advantage of the
stronger, that is, the ruler. What he has in mind behind this definition is the formal
sense of justice. He notes that each ruler makes laws to his own advantage and
obeying these laws-the formal sense ofjustice-is justice. It follows that justice is
the advantage of the ruler. Though Socrates objects to this argument on the ground
that a true ruler orders-like a real doctor who seeks what ii advantageous to his
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patients-what is advantageous to his subjects, Glaucon-taking the side of
Thrasymachus-attempts to defeat socrates by a story about Gyges, a shepherd
serving the ruler of Lydia. After a powerful thunderstorm and an earthquake, the
story goes, the shepherd saw a huge corpse wearing a gold ring on its iinger. He
took and wore the ring. while he was sitting, it occurred to him to turn the ring
inside towards himself and he suddenly became invisible, but when he turned ii
outside, he became visible. On the basis of this example, Glaucon tries to convince
Socrates that no one becomes what he is just willingly but only when forced to be
so. As there is no possibility of being caught when turning the ring inside, no one
possessing such a ring would avoid doing an injustice to himself. As Glaucon (Cooper
1997, 1001) says:

Now, no one, it seems, would be so incorruptible that he would stay
on the path ofjustice or stay away from other people's property, when he
could take whatever he wanted from the marketplace with impunity, go
into people's houses and have sex with anyone he wished, kill orrelease
from prison anyone he wished, and do all the other things that would
make him like a god among humans.

Although he considers the rules of a social contract made among equal citizens
as the ground of justice, Thomas Hobbes follows Glaucon in claiming that no one
avoids doing injustice in the absence of an all powerful sovereigin. He (1946,chaps.
13-17) maintains that in the absence of an all powerful monarch, those who consent
to a social contract might not abide by its terms. That is to say, a social contract by
itself alone is inadequate unless there is an authority with unlimited powers to
implement the provisions of the contract. under the threat of being punished,
members of a society would feel obliged to obey the rules of the social contract they
consented to. without such a fear, at least some members of society might easily
violate the rules whenever diverging from them is seen as essential for their private
interests. In brief, the sovereign must have an absolute power to execute laws enforced
by penalties because otherwise his subjects might not obey the laws or his orders;
only the terror of punishment would urge the subjects to comply with the rules or
laws of society.

Nagel's argument for a world state relies on Hobbes's conception ofjustice as
obeying laws backed up by penaltiesr in addition to the assumption that there is
need for a powerful government to execute these laws. Behind:these two assumptions
lies Hobbes's conception of the person, which sees a human being as self-interested,
a rational creature who can be forced to conform to the rules ofjustice by means of
threats and punishments (see Nagel 1959, 68-83). In other words, individuals would
have no motive to comply with the rules of justice on their own personal moral
feelings. Nagel also presumes that one can hardly speak of the principles of
distributive justice outside the framework of a social contract, the terms of which
are coercively imposed on the parties to the contract. Both of these assumptions are
suspicious, however. There is no compelling reason for us to accept the view that
human beings are essentially beasts to be controlled only by fear of punishment. In
addition, human beings might have some natural rights such as, for example, the
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right to life, to health, and to,property, independently of social conventions and
contracts' These inherent rights give rise, to claims of justice apart from claims of
purely procedural or formal justice as obeying certain written legal rules in a particular
$ocial context. Ifthere are natural rights, and I shall argue that there are, then one
can cogently speak of right and justice even though there are no written laws and
legal institutions. In what follows, I first dwell upon Nagel's tacit assumptions about
Hobbes's conception of human beings and justice. I argue that there is good reason
for holding that humans are autonomous and are able to control their actions in
accordance with the rules they voluntarily consent to rather than being essentially
self-interested who can be governed effectively only by the fear of punishment. In
other words, there is no compelling reason to accept Nagel's Hobbesian vision of
human beings and the corresponding international relations, whereby each sovereign
state is in a constant state of war with others at the international level. This is so as
there is no social contract binding various nations under the roof of a world state
and no sovereign world state that secures peace and justice among them. I also
focus on Nagel's view that as socioeconomic justice is a matter of positive provision,
it can only be realized through a world government. Finally, I explore some altemative
ways of satisfying the requirements of social justice for a world government.

HUMAN BEINGS AS BEASTS OR PERSONS

Following Hobbes's view that one can meaningfully speak of justice only
within a sovereign state and that each sovereign state is in a state of war with others
in the international arena, Nagel claims that one can hardly form an intelligible
ideal of global justice. He (2005, 115) notes thar "if Hobbes is right, the idea of
global justice without a world government is a chimera." In his view, Hobbes is
right to hold that in the absence of a monopoly of force, rules or principles ofjustice
serving collective self-interest cannot be implemented. Unless each individual in a
social context has an assurance that others will obey the rules ofjustice, neither
mutual recognition of these rules nor the individual's independent motivation to
realize them will be sufficient to apply them. Such an assurance can only be given
ty the sovereign. "Separate individuals," he (2005, 116) says,

'..however attached to such an ideal, have no motive, or even opportunity,
to conform to such patterns or institutions on their own, without the
assurance that their conduct will in fact be part of a reliable and effective
system.

The only way to provide that assurance is through some form of law,
with centralized authority to determine the rules and a centralized
monopoly of the power of enforcement.

Nagel points out that Hobbes's claim is valid not only for the ideal ofjustice
serving collective security and common interests of individuals but also for the
ideal of principles of distributive justice. More specifically, he finds Hobbes's
identification ofjustice with collective self-interest and securiiy problematic in that
economic inequalities all over the world are also a matter ofjustice for him.
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Like Hobbes, however, Nagel assumes that a human being is a rational animal
that can only be controlled by fear of punishment. That is, human beings are inclined
to do bad things and to transgress the rules ofjustice; in the absence ofa threat, it is
difficult to hinder them from evil-doing. As they are prone to do evil in the pursuit
oftheir self-interests, they cannot act virtuously or respect others' rights voluntarily
by themselves. By means of the fear of punishment only can they be compelled to
conform to the laws of justice.

Nonetheless, it is highly suspicious that human beings are beasts to be
controlled by threats and punishments. One might think of human beings as free
agents who are able to legislate their actions by the rules they willingly and
deliberately adopt. Along with Immanuel Kant who considers persons as essentially
free and rational beings, one might conceive of human beings as spontaneously
obeying social rules they freely consented to. Against Hobbes's brutal human
creatures, which can only be disciplined by the terror of punishment, Kant (1964,
116) puts free persons who have good will and obey consistently universalizable
rules of conduct. Human beings are not only moral persons but also autonomous
agents for him. In so far as individuals are free in the sense of being able to do
otherwise in a particular situation, it is hard to believe that human beings are
determined to act in accordance with the rules ordered them by an external power
or in accordance with an instinct of fear like animals running away from their
predators.2 In a similar fashion, one might argue that nations consisting of free
and moral agents might obey the rules of an international agreement or a treaty
they made among themselves just because they agree on its rules by their free
choice. As a result, the representatives of peoples might underwrite some principles
of social justice and fulfill the requirements of these prirrciples just because they
freely and faithfully consented to them.

It might beobjected that neither Hobbes nor Nagel regards humans as beasts
acting in accordance with the laws of nature. What they, really assume is not that
human actions are necessitated by brutal instincts or are predetermined by natural
laws operating on inanimate objects or on animals. Their tacit assumption about
human nature is that humans are self-interested or egoistic creatures who constantly
compete with one another for the sake of maximizing their private interests. That is
why Hobbes thinks of the state of nature as the state of war. Having no binding
moral rule or lacking moral feelings such as compassion, benevolence, and justice
towards others, human beings continuously strive to increase their property, pleasure,
and well-being at the expense of others. And for this reason, they are able to comply
with the rules of justice only if a coercive central authority governs them.

Nevertheless, if humans are essentially self-interested beings, this implies
that they cannot act otherwise except in seeking the satisfaction of their private
interests. In other words, it is a result of the above argument that humans are
naturally determined to act selfishly. Unless Nagel furnishes a cogent argument to
convince us that humans are inevitably selfish, however, we need not admit the
view that they are determined to act accordingly. Moreover, it is highly suspicious
that human beings are essentially self-interested creatures. A radical challenge to
this egoistic conception of persons stems from J. J. Rousseau. He propounds that
human beings naturally do have feelings of sympathy, compassion, friendship
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towards one another. For him, men al'e naturally good. "It is then certain," he
(7973,76) says, that

...compassion is a natural feeling, which, by moderating the activity of
love of itself in each individual, contributes to the preservation of the
whole species. It is this compassion that hurries us without reflection
to the relief of those who are in distress: it is this which in a state of
nature supplies the place of laws, morals, and viitues with advantage
that none are tempted to disobey its gentle voice: it is this which will
always prevent a sturdy savage from robbing a weak child or a feeble
old man of :the sustenance they may have with pain and difficulty
acquired. ...

Rousseau thinks of men as good in the state of nature though civilization and
social institutions cause vice, injustice, or inequalities among men. Recently, philippa
Foot has drawn our attention to the natural goodness of humafi beings. She (2000,
20) alleges that there is no "logical gap between moral judgment and its grounds"
as Hume once claimed because humahs have some natural moral feelings on the
basis of which lie our moral judgments.

one might argue, however, that if there is no compelling evidence for us to
accept human nature as essentially egoistic, there is no empirical evidence for us to
consider humans as necessarily virtuous, either. From the fact that humans have
some moral feelings like compassion and benevolence, it does not follow that they
always act compassionately or benevolently towards each other. Even if Nagel's
Hobbessian conception of human nature is flawed, it is not so clear that Rousseau's
conception of humans asnaturally good is the correct conception of human nature.
Besides, the history of human civilization is full of wars between individuals or
nations pursuing to maximize their private interests. This yields a strong empirical
evidence for the egoistic conception of human nature.

However, the above zugument overlooks the fact that there are periods of peace
and political, social, and economic cooperation among nations in history.
Furthermore, we can scarcely explain humans' acts of sacrificing themselves for
others or acts of heroism in wars among nations if we accept that egoism is an
essential feature of human beings. There are many unknown Hectors in the history
of human civilization if there are many Brutuses, Hitlers, and so on. All these suggest
natural goodness of some human beings, if not all.

There is also some powerful conceptual argument for human natural goodness
in line with Rousseau's position. Notably, John Locke (l9gg, 270) arguei that the
state of nature, where there is no common ruler, is a state of peace in which
individuals' mutual love of one another constitutes the ground ofjuitice and charity
among them. In his view, "peace and preservation of mankind', is a law of nature
and everyone has a right to punish the transgressors of this law. More specifically, a
man's natural state is a state of peace and justice ordered by laws of reason.
Admittedly, the statement that humans are naturally good expresses merely a
contingent fact even if it is true. However, its being contingently true is not the
same as its being necessarily false. What is implied by the Hobbesian concoption of
human nature is the latter. If we seek a universal characteristic of human nature,
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howevel it is evident that autonomy and good will are better candidates than sheer
egoism. In a nutshell, Nagel's tacit assumption which relies on the Hobbesian
conception of human nature is far from proving the falsity of the conception of
human beings as free and moral (having good will) agents.

NATURAL RIGHTS VS. INSTITUTIONAL JUSTICE

Against the cosmopolitan conception of justice, according to which
requirements of justice as equal concern apply to all human beings irrespective of
nationality, Nagel espouses what he calls the political conception of economic justice.
Following John Rawls's (1971, 302) view that the demands of justice do not apply
to the world as a whole in the absence of a unified sovereign world government,
Nagel urges that standards ofjustice are fully applicable only within the boundaries
of a sovereign nation-state.3 On the potitical conception, global inequalities can
solely be a matter of humanitarian concern rather than a matter ofjustice, which is
intelligible only against a background of an effective sovereign government.

It might be argued that a particular state should not only justify its social and
economic policies and their implementation, but its individual citizen should also
justify his/her public actions towards others. So long as individuals are in relation
with one another, they should provide reasonable grounds for their actions that
would persuade others on their righteousness, irrespective of individual national
membership. The burden of justifying an action is not only on the government but
also on individuals who are in relation with one another.a Though conceding the
close tie between the political conception of justice he advocates and the social
contract tradition, Nagel (2ao5, 126-27> regards some circumstances of justice
outside the scope ofassociative duties. Negative rights such as the right to physical
protection from violence, freedom of expression, and freedom of religion are
universal and they are the legitimate grounds for using power, independently of a
specific political society.

He emphasizes that. basic human rigirts against aggression, enslavement, and
arbitrary coercion are valid claims even if there is no institutional tie between
members of various nations. In other words, there are universal human rights but
rights and obligations of distributive justice are completely associative for him. He
(2005, 127) notes that

Socioeconomic justice is different. On the political conception it is
fully associative. It depends on positive rights that we do not have against
all other persons or groups, rights that arise only because we are joined
together with certain others in a political society under strong centralized
control.

Like Rawls, as noted above, Nagel (2005,130) considers the justification of
arbitrary sources of inequalities in wealth and property within the boundaries of a
nation-state. Asovereign state is not a voluntary association and rules governing its
basic structure are coercively imposed on its citizens. However, it is not demanded
ofthese foreigners to accept these rules. So, there is no need forjustification ofthe
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rules leading to inequalities to them. That is, principles of justice, like equality of
opportunity and distributive justice, are not universal for Nagel.

It might be argued that socioeconomic justice can also be considered within
the framework of negative duties and natural rights. A right to property is at times
justified independently of social agreements and insJitutions. In Locke's (198S,
271-72,288) view, for instance, one has a natural right to property. He declares
that a human being has a natural right to life, liberty, health, and property and that
in the state of nature everyone has a natural right to punish those who inflict harm
on anyone's life, liberty, health, and property. His argument for a right to property
is based on the presumption that one has a natural right to one's own body. If one
has a natural right to one's own body, one has also a right to the labor of one's
body. Thus, he concludes that one has a property right to the physical objects of
nature with which one mixes one's labor. If one has a natural right to some amount
of property, as Locke points out, then it is unfair to grasp the property one has
acquired by spending one's labor and by the great dint of effort. This implies that
we might speak of principles of economic justice-contrary to Nagel's inlsnlien-
even before the formation of legal institutions in a specific social setting like a
state.

Opponents of natural law, however, stress that. we can hardly speak of a right
independently of legal institutions in a particular social context and that some
philosophers wrongly call their personal tendencies natural rights which are indeed
"nonsense upon stilts." One of the originril advocates of this view is Jeremy Bentham
who believes that statements of rights, apart from a moral or political theory, are
groundless and that there are no rights other than legal rights. The primary reason
behind Bentham's (Waldron 1 987, 37) rejection of natural rights is that it is a mistake
to conceive of rights that people wish to be legal rights in their system of law as a
right actually in force: "Reasons for wishing there were such things as rights are not
rights; a reason for wishing that a certain right were established is not that right; a
want is not supply; hunger is not bread."

Bentham seems to be right to the effect that merely wishing something to be a
right is not the same as actually having a right. Besides, a right without enforcement
would scarcely bring any good to the right holder even if we accept that there are
natural rights. unless a right is protected by laws legally backed up by penalties, it
would be the same whether a right holder has it or not. Having a right rnakes a
difference with respect to the interests of a right holder if the corresponding duties
are enforced by statutes and penalty laws. Thus, a right without enforcement and
recognition is ineffective if not totally nonsense.

An immediate reply to this challenge is that a natural right at present might be
a ground for an effective legal right in the future. When one claims to have a natural
or moral right to have something, one claims that the state ought to give one a new
legal right. Joel Feinberg (1992,1 53), for example, convincingly argues that natural
rights can be seen as the bases of entitlement to legal rights. without having a
natural or moral right to something, one might hardly make a claim to it as rightfully
one's and demand it to be a legal right from legislators. To claim something to be
one's natural right is to declare that it is one's due with its tone of urgency and
importance for him.
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Even if we consider gatural rights as potential legal rights, one might dispute
the idea of natural right as still problematic in that there are no common traits shared
universally on which natural rights of human beings might legitimately be claimed.
Margaret MacDonald (1984, 21-4o), for instance, holds that even reason cannot be
seen as a common feature of human beings because there are imbeciles, idiots, etc.
Even if we overlook imbeciles, one might say, we can still defend MacDonald,s
argument. For example, babies do have reason but they have it only potentially. At
least until the age at which they are able to use their faculty of reason effectively
and demonstrate explicitly their capacity to do so, we can scdrcely consider them as
reasonable beings.

It can be asserted that however different in many respects individuals are, they
share some features in common, and the natural rights of individuals rely on these
basic common characteristics. When individuals are claimed to have some common
characteristics, what is meant is not necessarily a feature shared universally by every
being. Rather, what is meant is generally features shared by the majority of them
under a certain category, let us say being adults. In scientific and empirical researches,
for instance, statements about empirical facts are almost always stated along with
an expression of the specific limiting conditions under which the relevant empirical
research has been carried out. Moreover, to deny that human beings have some
characteristics in common is, in a sense, to deny even the possibility of a social
cooperation. For how are people able to act coordinately in a society ifthey do not
have some common features? Let us assume that not all human beings have the
common trait of being afraid of punishment. Still their understanding of punishment
as punis[ment and fearing or not of it requires some features shared at least by
majority pf the members of society. So is the case in the international arena. It
would not, prima facie, be false if we assume that there are some common traits of
peoples of different languages, ethnicity, etc. On the basis of such common features,
it is plausible to speak of rights and j ustice among peoples at the international level,
even if there were no social contract among them and thus no world state. It is not
nonsense to defend individuals' natural rights to bodily health and a clean
environment, for instance, against transnational companies, which do not take
necessary measures to prevent pollution.

Nagel seems to think of natural principles of distributive justice as implausible
frorn the beginning.5 He presupposes the distinction between negative and positive
duties of justice and sees the issue of distributive justice exclusively within the
framework of positive duties. Even if we accept the validity of the distinction in
general, it is, however, highly questionable that duties of distributive justice are
purely positive. Recall Kant's (1963,236) observation that unless we did injustice
in the past, there would be little inequalities upon the world at present. In effect,
duties of distributive justice can be seen as an extension of the general negative
duty of non-intervention to the economic affairs of others.6 One might argue that
the violation of this general principle gives rise to the duties of compensation in the
form of positive provision on the part of its violators as a requirement of economic
justice.T

Some philosophers coriltend that increasing economic and trade relations and
associations among various nations create certain obligations of global justice. Even

t4s
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if there were no universal rules of distributive justice imposed upon all individuals
on earth, still one might legitimately call for justice on the basis of ongoing unjust
practices of international economic relations imposed on citizens of various nations
by the current global institutions.s Michael Pendlebury (zou ,43-56; see Moellendorf
2OO2) is among those who allege that as a result of increasing economic and social
associations among nations, many duties of social justice have appeared. He
convincingly argues that protecting human rights, environment, and so on requires
the fulfillment of the obligations of these rights through international institutions,
even in the absence of a world state.

INTERNATIONAL DISTRIBUTIVE JUSTICE
AND ALTERNATIVES TO A WORLD GOVERNMENT

Nagel believes that requirements of domestic justice cannot be universalized
because there is no global collective enterprise and no global central authority to
impose its basic rules on its members. He speaks of the international arena as an
either/or case: either there is a world staie to apply principles ofjustice or no principle
of justice can be made effective. However, there are alternative ways of executing
rules ofjustice at the international level and a world state is not an inseparable and
essential condition of securing rights of peoples. There might be international
organizations, along with international courts, to apply principles of justice.
Moreover, as rational beings, representatives of various nations might consent to
some principles of global distributive justice and they can make agreements among
themselves to abide by the articles of the contracts they endorse. That is, the
representatives of various nations might endorse treaties among themselves, even
possibly agreeing on the penalties in case the rules are violated by any sovereign
state or by any transnational company. Hence, we can meaningfully talk about justice
in the international arena even if there is no world state.

By pointing to the differences between voluntary associations and a state,
Nagel insists that in the absence of a common property and tax law among states,
neither increasing economic interdependence and trade relations, nor international
agreements or contracts among them guarantee the fulfillment of the requirements
ofjustice. A state might force its citizens to abide by the laws of justice whereas a
voluntary a33qsia1i6n-I{agel presumes that many international organizations are
voluntary associations---cannot do so. As voluntary international organizations have
no power to secure obedience to the laws ofjustice, there is, for Nagel (2oos,lz9),
a need for much more powerful political structures than voluntary associations. A
state is not a voluntary association and, therefore, it can compel its citizens to share
the burdens in proportion to the benefits they obtain by merely being citizens of it.
International voluntary institutions such as NGOs might contribute to relief from
famine and diseases and these organizations might be supported by sovereign
governments with funds and enforcement. However, obligations of justice are
different from obligations of humanitarian concern. The former require a world
state whose rules and institutions are obeyed irrespective of individual choices and
their voluntary consent. In the absence of a world state, obligations of justice are
restricted to obligations to our fellow citizens. Individuals are not entitled to equal
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treatment universally because claims of justice are applicable only if the rules for
these claims are "collectively enacted and coercively imposed in the name of all the
individuals whose lives they affect" (Nagel 2005, 138). Although there are
international organizations such as the wHo, the world Bank, and the IMF which
are governed by their member states for their mutual advantage, they are not coercive
against sovereign states. Nagel (2005,140) underlines the relationship between
justice and a coercive collective authority as such:

Justice, on the political conception, requires a collectively-imposed
social framework, enacted in the name of all those governed by it, and
aspiring to command their acceptance of its authority even when they
disagree with the substance of its decisions.

Justice applies, in other words, only to a form of organization that
claims political legitimacy and the right to impose decisions by force
and not to a voluntary association or contract among independent parties
concerned to advance their common interests.

One might point to the United Nations'Peace Force as a counter-example to
Nagel's assumption that a voluntary organization does not have a police force or a
coercive authority. Yet, Nagel sees the coercive authority of the Security Council
primarily as negative in the sense of self-defense or in the sense of its mission to
prevent domestic genocide. Still, from the fact that the primary aim of the Security
Council is mainly negative, it is hard to conclude that the Security Council is not an
international voluntary institution which has an armed force. In contrast to Nagel's
thought, the negativity of its central mission does not change the simple fact that
there are voluntary international organizations supported by armed forces.

Nagel might resist this argument on two counts. First, he might point out that
even if the representatives of peoples agree on some principles of social justice
among themselves and satisfy the requirepents of these principles, it is still possible
that transnational companies seeking the maximization of their profits would violate
them. Without severe penalties and a strong executor, it seems difficult to deter at
least some transnational companies from harming vital interests of the poor, especially
in many underdeveloped countries. A. King and M. Lenox (2000, 698-716), for
instance, note that it is unrealistic to think of firms as agents voluntarily controlling
their own production activities in order to fulfill the requirements of human rights.
In the absence of a penalty, firms are acting opportunistically and the apparent
difference between firms controlling their own activities and those which do not
simply disappears.

Second, Nagel might argue that even if there are alternative ways of securing
human rights and principles of justice, none of them can be as effective as a world
state. Assume that all nations agree on each individual's rights to subsistence (right
to adequate nourishment, minimum health care, physical protection from violence
and from the negative effects of the climate, the right to clean air and water, etc.)
and on the kind of penalties to be given to transgressors. Even if a state does not
intend to harm directly vital interests of some peoples, it might indirectly inflict
harm on them by taking advantage of them through its financial institutions-e.g.,
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giving Ioans with very high interest rates-and economic policies such as unilateral
liberalization of trade barriers. The right of individuals to cle_an-air, w4tgr, etc. might
also be violated by transnational companies, which,tnake investrtrents in a country
without taking the necessary environmental protection measures. The question to
be asked is this: who is going to punish the transgressors of individuals' rights to
subsistence, to security, to clean environment, and so on in the absence of a world
state?As an answer, one might Point to the protests of intemational environmental
organizations such as Green Peace and the victims'right to civil disobedience. Also,
any state endorsing a treaty, which requires the protection of each person's right to
subsistence, for instance, might cooperate with the victims in their protest against
right-violators.e

However, Nagel might challenge, even if a state cooperates with the victims
in their protest against right.violators, still it is highly likely that it would be
ineffective to prevent right-violations. Even if the people whose rights are violated
hinder a hazardous production process, which indirectly harms their vital interests,
protest movements are generally suppressed by their own state's police force or
these movements turn out to be anarchical movements with no clear and positive
end. Therefore, a world state, he might insist, is an essential precondition of peace
and justice among nations.

Nonetheless, one might argue that popular political protests are not the only
alternative to a world state in order to punish transgressors of rights. Suppose that a
transnational company has been found guilty of environmental pollution and sentenced
by an international court to terminate all its production activities in a certain region.
To execute the court's decision-in the absence of a world state*there seems to be at
least two alternative ways to follow. Firstly, there might be an independent police
force to apply an intemational court's judgment. Or" secondly, each sovereign state's
police force might execute the international court's decision on the company within
its boundaries. Agreements securing individuals' right to subsistence by positive
contribution of each participating state might be effectively applied in similar ways.
Furthermore, a sovereign state might efficiently protest against another state or a
transnational company if the latter does not comply with the terms of agreement. This
can be done by withdrawing its support from that state or company in international
relations, by diminishing the level of its economic relations with them, orby imposing
an embargo on states that violate the rules ofjustice. In conclusion, there are alternative
effective ways of securing the requirements of justice that render a world state
unnecessary at the international level.

Neither is a world state sufficient to guarantee the fulfillment of the principles
ofjustice in the international arena. Nagel's argument is problematic in that a rule
might, in contrast to his assumption, be ineffective even if there is a police or some
other armed force to execute the penalties. For example, in spite of the prohibition
on overspeeding on a highway, people may still induige in it despite the knowledge
that they can be penalized, if caught. Likewise, if there is a strong tendency among
some people to use drugs, penalties against drug use might be inadequate as a
deterrent. rn general, unless people voluntarily consent to the rules that govem a
society, the threat of punishment by itself might be insufficient to apply the rules
effectively.
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Nagel maintains that even if a just world order is established by means of
international organizations and courts, it is liable to collapse easily in case
important interests of rich countries are jeopardizedby the new world order.
But he ignores the fact that the same thing might happen even if a strong
world state has already been established. Suppose that there is a world state
with its constitutional rules and laws enforced by penalties along with its police
and military force. when significant interests are jeopardized, some rich
countries might attempt to bribe world-state officials for them to overlook or
commute the penalties. In the same way, they might put pressure on the
representatives of the world-state assembly by means of their financial power
in order to dictate the laws and regulations that best fit their own interests.
That is to say, if rich countries have a tendency to keep an unjust world order
under the governance of weak international organizations, they would probably
have a similar tendency under the governance of a strong world state. Besides,
it is plausible that the governors of the world state may turn out to be tyrannical.
In that case, the situation of a sovereign state may become worse than it was
before because in the absence of the world state, each sovereign state has its
own military force to defend its people against foreign aggression. whereas a
sovereign state becornes defenseless especially against attacks made on it by
the governors of the world state after submitting its armed forces to the world
state in which armies of all sovereign states are united. It was Kant who
originally drew our attention to the plausibility of the fact that a world state
might degenerate into despotism. Though Kant thinks of a structure such as
the United Nations as necessary for peace and justice, he (1983, 124-25) directly
opposes the idea of a world state:

The idea of international'right presupposes the existence of many
separate, independent, adjoining hations; and although such a situation
is in itself a state of war (assuming that a federative union among them
does not prevent the outbreak ofhostilities), yet this situation is rationally
preferable to their being overrun by a superior power that melds them
into a universal monarchy. For laws invariably lose their impact with the
expansion of their domain of governance, and after it has uprooted the
soul ofgood [sic] a soulless despotism finally degenerates into anarchy.

Nagel believes that unjust global structures prepare the ground for a legitimate
just world government. He sees, in other words, the illegitimate pursuit of self-
interest of existing states as the necessary condition for the formation of
internationally just institutions. In the Hobbesian spirit, "the path from anarchy to
justice," Nagel (2005, 147) says,

must go through injustice....The global scope ofjustice will expand only
through developments that first increase the injustice of the world by
introducing effective but illegitimate institutions to which the standards
ofjustice apply, standards by which we may hope they will eventually
be transformed.
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Nagel envisions an internatisnal battle between innocent peoples and violators
of rights, and he thinks of this battle as the precondition to the foundation of a
plausible world-state, which is supposed to be the grantor of intemational justice,
However, he ignores the question about the possible winners of this batttd. If they
are not the current powerful ndtion-states, who then would likely be the winner?
If those doing injustice are the winners, who would establish a just world state?
Nagel quickly endorses the Hobbesian vision of the state of war in the.international
arena without questioning enough its tenability. Moreover, he overlooks the fact
that humans as rational agents can impose universal rules ofjustice on themselves
without waiting for gross.violations of human rights. As rational creatures, human
beings might create legitimate international institutions in peace instead of waiting
for a catastrophe or genocide for the formation of such institutions.

CONCLUSION

In the foregoing pages, I argued that we can form an intelligible idea of
distributive justice at the international level. Despite the fact that there are nation-
states or transnational companies that would not obey the rules of global distributive
justice in the absence of a coercive central authority, there are nations, individuals,
or peoples who would have the motivation and required discipline to comply with
the rules of justice even if there is no coercive collective authority. It is a mistake
to think of all human beings acting merely by the fear or threat of punishment.
"Laws supported merely by force," says Rawls (1999,88), "are grounds for
rebellion and resistance. They are routine in a slave society, bu,t cannot belong to
a decent one." fn addition, it is dubious that distributive justice is solely a matter
of positive provision; we can meaningfully speak of natural rights of individuals
in matters of socioeconom.ic justice. I also argued that there are alternative ways
of realizing justice globally other than a world government. some voluntary
international organizations could be coercive to implement the principles of
socioeconomic justice. on Nagel's account, it is unclear why a voluntarily
established organization cannot be coercive. He seems to place his political
conception ofjustice within the framework of the social contract tradition, which
essentially relies on voluntary individual consent. But paradoxically he denies
that voluntary individual associations would be adequate to form effective
international institutions to realize justice.

Consequently, increasing economic and social relations among nations give
rise to obligations of social justice. A world state seems to be a necessary means
of securing the requirements of justice; yet it is not the unique way of applying
the principles ofjdstice. As has been argued above, a world staie by itsetf is neittrei
necessary nor sufficient to guarantee the fulfillment of the principles of justice.
The more philosophically interesting question is of what form this state would
likely be rather than whether it is the only means of securing the principles of
social justice. What is more important is the opportunity of each member state to
participate in a democratic way in the making of decisions by the world government
and the transparency or accountability ofits decision processes. So long as powerful
internatioqal organizations supported by some police force satisfy these,features
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of transparency and democratic participation to its decision processes, they might
serve justice better than an undemocratic world state.

NOTES

l. Hobbes is not alone in claiming that justice'is nothing but obeying laws
and that there is need for a powerful sovereign to secure people's obedience to laws
enforced by penalties. Following him, John Austin (2000, 194-g6), for instance,
contends that laws are rules enforced by penalties. He believes that the content and
the rnoral merit of a law must be separated from the formal conditions of accepting
a rule as a law.

2. Notice that the Hobbesian conception of human nature implies that humans
are like Pavlov's dogs conditionally reacting to certain stimuli under the threat of
an electric shock.

3.According to Rawls (1971,302), the two principles ofjustice he offers inA
theory of justice applies neither to the conducts of individuals nor to the relations
among states. Rather, it applies only to the basic structure of sovereign nation-
states. That is, the principles of socialjustice he advances for a specific local case
cannot be extended to the relations among states. The principles ofjustice he proposes
for the domestic case are 1) each person is to have an equal right to the most extensive
total system of equal basic liberties compatible with a similar system of liberty for
all; 2) social and economic inequalities are to be arranged so that they are both (a) to
the greatest benefit of the least advantaged, consistent with the just savings principle
[the difference principle], and (b) attached to offices and positions open to all under
conditions of fair equality of opportunity.

4. Interestingly enough, the same point has been noted by Nagel (1981,ZlS-
40) himself.

5. In Nagel's (1997, 303-21) view, inequalities arising from a social or legal
institutional order can, as mentioned before, be a matter of distributional justice but
natural characteristics, talents ofindividuals, differences in their physical strength
can barely be concerns for redistribution.

6. Henry Shue (1996, 35-40), for instance, cogently argues that socioeconomic
justice can be viewed within the scope of negative duties in the form of non-
intervention and that the right to protection from physical violence might involve
much more positive provision of security services by the state than it is traditionally
supposed to require.

7. Recall Robert Nozick's (1974,151-52) entitlement theory ofjustice. It relies
on the assumption that entitlements to property acquired as a result of illegitimate
transfers, such as those obtained by force and fraud, are invalid and the losses ofthe
victims of those illegitimate transfers ought to be compensated.

8. Thomas Pogge's (2001,6-24) observation on current global institutional
order reveals the main source of poverty in many developing countries. Countries,
which have a share of capital in international financial institutions, indirectly interfere
with developing countries' economies not only by recognizing borrowing privileges
of corrupt governments and forcing their successors to pay these debts but also by
recognizing privileges of disposing natural resources and compelling developing
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countries to privatize publicly-owned natural resources through conditionalities
attached to repayment loans. As he (2001, 19-20) says:

The international borrowing privilege includes the power to impose
internationally valid legal obligations on the country at large. Any
successor government that refuses to honor debts incurred by a corrupt,
brutal, undemocratic, unconstitutional, repressive, unpopular predecessor
will be severely punished by the banks and governments of other
countries; at minimum it will lose its own borrowing privilege by being
excluded from the international financial markets.

9. Michael walzer (2000, 296) considers "resistance to aggression" as
"punishing the aggressor state."
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This essay tries to place the humanities in Africa squarely within the
process of articulating an "agonistic imaginary" that is crucial in creating
an African modernity. The humanities, in spite of the growing crisis in
African university.curricula (within the context of African development,
that is), could and should serve as an intellectual catalyst towards the
creation of a pedagogical atmosphere. such an atmosphere is necessary
for conceptualising an imaginary around which an African modern
existence can emerge. In the words of Aloni (1997, 93), a humanistic
education will therefore serl)e as "aformative and self-defining process
that is driven by a natural need for self-actualization.,' It must be
"facilitated by reliance on inner rnotivation, self-respect, self-regulation,
stimulating environment and supportive and dialogical human relations."

INTRODUCTION: CRISIS OF THE HUMANITIES IN AFRICA

In the now famous Rede Lecture of 1959, C. P. Snow argues for a conceptual
framework within which we can rethink the relationship between the sciences and the
humanities. This concern surfaced within the context of a growing alienation between
"the man of letters" and "the man of science." According to Snow (1959, 4-5):

...the intellectual life of the whole of western society is increasingly being
split into two polar groups. when I say intellectual life, I mean to include
also a large part of our practical life, because I should be the last person
to suggest the two can at the deepest level be distinguished....Two polar
groups: at one pole we have the literary intellectuals...at the other
scientists....Between the two a gulf of mutual incomprehension-
sometimes (particularly among the young) hostility and dislike, but most
ofall lack ofunderstanding. They have acurious distorted irnage ofeach
other....The non-scientists have a rooted impression that the scientists
are shallowly optimistic, unaware of man's condition. on the otherhand,
the scientists believe that the literary intellectuals are totally lacking in
foresight, peculiarly unconcerned with theirbrothermen, in adeep sense
anti-intellectual, anxious to restrict both art and thought to the existential
moment.
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To complicate matter, the literary intellectuals are deliberately unaware of
modern and technological happenings-and they are proud of their ignorance!
(After all, one does not need to know science to be considered educated.)
supposedly also, the scientists have no use for, say, Shakespeare or Homer in
their search for the structural fabric of the universe.r

For Snow (1959, 12), this calculated absence of communication "is sheer
loss to us all...[t]o us as people, and to our society. It is at the same time practical
and intellectual and creative loss, and I repeat that it is false to imagine that
those three considerations are clearly separable." In spite of this conclusion,
however, it is still not difficult to notice that the trajectory of Snow's argument
celebrates "the scientific revolution" rather than the humanities.

The intellectual situation between the sciences and the humanities in the
third world not only reflects some of the highlights of the "two cultures," one
could actually say that the difference between these two cultures is at their
existential sharpest especially in Africa. Within this context, we encounter the
socioeconomic and intellectual crisis of the humanities. In socioeconomic terms,
developmental thinking in most African states is done in such a way as to
favour the cultivation of the sciences rather than the humanities. This mirrors
not only a growing emphasis on the future-prospect or cash-value of a discipline
than on any other benefits accruable from it, but also a misperception of what
constitutes the essence of modernity. The entire educational system thus comes
to be perceived in terms of developmental objectives. And science and
technology rate higher than the more "rhetorical" disciplines that constitute
the humanities.2 rn intellectual terms, teachers and intellectuals of the
humanities have had to constantly struggle against the growing abandonment
of their disciplines in favour of the practical scientific/technical/managerial
vocations.

one would no doubt agree wirh Patrick Hogan (1990, 176) thatthis global
orientation in favour of science and technology has a lot to do with the global
prevalence of a capitalistic economy which judges intellectual products as
commodities with market values rather than with the idea of human dignity and
a civility conducive to a modern existence. From this logic of the market
developed the rethinking of the university in terms of Research and Development
(R & D) which enmeshes academic research in the "military-industrial-
entertainment-academic complex" as well as the transnational economy (see
Bishop 2006, 564). Thus, for Andrew Wernick (2006, 562), the shrinking
enrolment for the liberal arts

...reflects a growing instrumentalism among fee-paying students,
combined with an increased choice of vocationally-oriented prograrrunes.
It also reflects the waning interests of states and business corporations in
national culture, concomitant with the globalization of all manner of
cross-borderflows....Through marketforces on the one hand, and through
mission statements, management plans, contracts and audits on the other,
all relations in the university have become subtended by a functional (if
complex and third order) economic logic.
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Snow's programmatic distinction crucially reveals the sobering crisis between
the sciences and the humanities in Africa (reflected in the government's factoring
of'the sciences into development plans, and the constant threat of dissolving the
humanities). At a deeper level, however, the distinction would seem to possess only
a little analytic illumination of the essence of the crisis in a developing country like
Nigeria. This is for the simple reason that both the sciences and the humanities are,
unlike in the West, complicit in the protracted underdevelopment of Africa. Leo
Tolstoy (2004,17) hits the nail of this complicity on the head when he comments
that

Science and art have arrogated to themselves the right of idleness,
and of the enjoyment of the labor of others, and have betrayed their
calling. And their errors have arisen merely because their servants, having
set forth a falsely conceived principle of the division of labor, have
recognized their own right to make use of the labor of others, and have
lost the significance of their vocation; having taken for their aim, not the
profit of the people, but the mysterious profit of science and art, and
delivered themselves over to idleness and vice-not so much of the senses
as of the mind.

Put in other words, the failure of the university in Africa, and especially of the
sciences and the humanities, is their complacency in allowing their bureaucratisation
into a spurious division of labour by the African state. Thus, for instance, the Nigerian
National Policy on Education (1981,24),in its second edition, could state that "(1)
The educationof higher professionals will continue within the university system, and
it will be rooted in a broad-based, strong, scientific background; (2) The curriculum
will be geared towards producing practical persons, and the course content will reflect
our national needs, not just a hypothetical standard" (emphasis added). In the fourth
edition, the NPE (2004, 2) maintains its adherence to this objective: "there is need for
functional education for the promotion of a progressive, united Nigeria; to this end,
school programmes need to be relevant, practical and comprehensive; while interest
and ability should determine the individualb direction in education"3 (emphasis added).
For the NPE, employability becomes the fundamental raison d'Otre of education. In
the words of Olusegun Oladipo (2007, 9):

In all, it would seem now that there is a national consensus that
university education should be geared towards the cultivation of certain
skills, which would make our graduates have immediate relevance to
the needs of the society. In all this, very little attention is given to the
idea of education as a means of self-discovery involving the development
of the capacity of the individual for creativity and innovation. More than
this, is the palpable neglect of education as a tool of self-mastery and
soeial refinement.

The irony, in other words, is that such a division between the humanities and
the sciences in deference to the latter actually has two unintended consequences. In
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the first place, it facilitates the rindermining of the national needs it is intended to
jumpstart. This is because a focus on practicability and employability detracts from
the broad-mindedness required for national development. In other words, the
fragmentation of knowledge required by an education geared towards practicability
ensures a narrowness of focus that undermines a robust understanding of
development. In the second place, it foists on Africa a false picture of what it means
to be truly modern, and hence complicity in European modernity in its instrumental
dimension. Thus, such a fragmentation of education in favour of the practical and
scientific neglects the fashioning of what we want to call an agonistica civic idealism
in Africa in the sense of an imaginarys or self-consciousness around which the
project of an African modernity can coalesce. This raises the crisis of the humanities
in Africa up a critical notch beyond the analysis of C. P. Snow.

The idea of "civic idealism" derives from Michael Sandel (see Friedman 2008),
the American political philosopher and an advocate of communitarianism. The
concept speaks of the need to fashion a new politics of the common good that will
ensure that government pursues what conduces to the wellbeing of the citizens and
the nation at large. For him, it concdrns reinventing "government as an instrument
of the common good-to regulate market, to protect citizens against the risk of
unemployment and ill-health, to invest in energy independence." The significant
point, in this context, however, is that such a politics in turn creates a new sense of
patriotic citizenship that moves the ordinary citizens "to serve a cause greater than
themselves." It is in this sense that I am going to talk of the imaginary as necessary
for the conception of an African modernity.

In the African context, the attempt at building such an idealistic imaginary
consciousness will necessarily be "agonistic" given thatAfrican societies have been
dragged via the colonial situation into a modern milieu characterised by anomie of
all hues. To be authentic requires the agonising process of forging a humanising
modernity that transcends the colonial legacy. we will next consider why such an
imaginary is significant for Africa's postcolonial existence and the role of the
humanities in such a project.

RECLAIMING AFRICAN HUMANITY
IN THE IMPERATIVE OF MODERNITY

Kwasi Wiredu (1980, x), the Ghanaian philosopher, remarks that
"Contemporary Africa is in the middle of a transition from a traditional to a modern
society." Wiredu's statement comes in the context of the colonial situation that
mediated Africa's process of modernisation. It also speaks of the many conditions
that make postcolonial Africa a continent of spiritual, socioeconomic and political
anomie. The significance of that statement points at the agonising vagaries of
postcolonial Africa in "an ambivalent hiatus" between the traditional and the modern
or the attempt to mediate "the tension between new imported structures and old
resilient cultures" (see Mazrui 1986,20).

Colonialism, as a fundamental cultural programme, attempts the effacement
of a people's-the European Other's-cultural existence in favour of a forced
integration into the universe of its own. The strategy for doing this is to accentuate
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its cultural template as a universal and ahistorical framework that is superior to any
other. It could only be the case, therefore, that since the intellectual and cultural
frameworks of the Other-the Africans-are less sophisticated than those of their
European counterparts, development could only manifest for the Africans in terms
of the imitation of the superior framework. This emphasises, for instance, the
significance placed on the idea of modernity in its Enlightenment (universal)
connotation. Modernity would, in this sense, instantiate a single rational formwhich
all developing countries must approximate by abandoning their protorational
tradition.

Colonialism, therefore, serves to introduce African societies to supposedly
universal indices of modernity which they ought to integrate to become civilised.
The colonial agenda, in this sense, incorporates not only a civilising mission but
also amodemising programme definedby "capital formation, resource mobilization,
enhancement of l'aborproductivity and forces of production, centralization of political
power, establishment of national identities, expansion of rights of political
participation, and secularization of values" (Habermas 1990,2).6 Such institutional
characterisation already defines the path thatAfrican societies must take to achieve
modernity. In other words, a society would have achieved modernity if it initiates a
"formation of temporality whereby one's present is construed as constantly oriented
toward the future...as constantly breaking with a sense of the past or tradition"
(Kirkland 2003,68).

The fundamental characteristics of this "modern" framework bear some
analysis. In the first place, modernisation-the process of achieving modernity-is
unqualifiedly capitalistic. Put in other words, modernity in this mould represents
the material achievements of any culture, especially in relation to its domination of
nature. Secondly, and as a corollary, this capitalistic system is defined by a techno-
instrumental logic that motivates the development of science and technology. Here,
science serves a particularly ideological function. Its honorific status derives from
the Cartesian cognitive template which erases "traditional" knowledge in favour of
a singular rational model. Thus, science comes to represent the primary paradigm
of truth and knowledge rather than just a part of a collaborative and intersubjective
framework in the process of the production and the validation of knowledge. The
implication of this will be obvious soon especially in relation to the humanities in
the African context.

Science and technology, therefore, come to represent the defining "ahistorical"
feature of modernity which all societies must achieve to determine worldly success.
The price of such success, however, is the abandonment of any feature of a traditional
past and whatsoever self-defining moments and conditions it may contain. It bears
noting, at this juncture, that in spite of all the ideological connotations of the concept
of modemity, it is "primarily a cultural frame of reference." That is, a cultural
phenomenon of social transformation and enlightenment; the way a culture shapes
and reshapes over time in critical and progressive evolution (Afolayan zool,2Iq.

This realisation tells us two things: one, that the achievements of European
modernity, as a product of a particular culture, cannot be highlighted as the basis of
a culturally neutral standard for other non-European cultures to imitate. Two,
modernity as a cultural frame of reference ultimately carries the burden of a culture's
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worldview and self-definition. It serves, in other words, as a culture,s way of
interpreting its evolution over time. This obviates the objection that the attempt to
fashion a cultural modernity uniquelyAfrican represents the desire to shieldAfrica
from alien/foreign intrusions. On the contrary, African societies are already implicated
in the formation of European modemity which must by that fact play a significant
role in the emergence of a new modern framework in Africa. Tejumola Olaniyan
(2005, 56), for example, admonishes that

The adventures of European modernity inAfrica have been a double
tragedy, first, as slavery and colonialism, and then as postindependence
rudderlessness with all sorts of morbid symptoms. To make the current
era truly an interregnum, we cannot afford to go on repeating the errors
of European modernity. To the extent that Africa cannot help but learn
from this modernity, having been an intimate part of its history and paid
most of its bills, we'ought to listen to those discourses of the West that
emerge as critiques of modernity and its prohibitive costs.

For Wiredu, the African modemity project must be fundamentally characterised
by the successful and proportional synthesis of the traditional and the modern: the
traditional in the African past and the modern in the European present. we cannot,
therefore, be truly modern by repudiating, on the one hand, the European modemity
in its entirety, or on the other, the African tradition in its entirety. The challenge at
the heart of the modernity project in Africa is to transcend the framework of the
institutional project of modernity (outlined earlier) to the cultural constitution of
modernity. For Bjorn Wittrock (2000), the former cannot be understood

...unless their grounding in profound conceptual changes is recognized.
Ultimately, these institutional projects were premised on new assumptions

. about human beings, their rights and agency. These conceptual changes
entailed promissory notes that conxe to constitute new affiliations,
identities, and, ultimately, institutional re alitie s. [Emphasis added.]

The concept of a promissory note is very significant because it gives us the
conceptual space within which the conception of an agreement or a social contract
is possible that allows for a discursive and composite constitution of modemity
based on the synthesis and reinterpretation of tradition and modernity. It, therefore,
obviates European modernity's invention of linearity which "inscribes the repetitive
erasure of preceding moments" (Venn and Featherstone 2006, 463). "Conception"
is double-edged in this context both as an imagination as well as a creation of new
realities and existence; an agonistic retrieval of an image of the African that can
serve as the frameworkforthe interpretation of thought and action. Wittrock (2000)
goes on to enumerate the six conditions which are presupposed in achieving such a
cultural constitution of modernity :

First, [promissory notes] point to desiderata that can be formulated as

statements about a range of achievements that may be reached by the
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members of a given community. Thus, a promissory note is not just a
vague desire or fleeting preference. It refers to a state of affairs that may
be expressed in explicit terms. Second, this state of affairs refers to the
situation not of an individual but of a community. Third, this state of
affairs is not just something to be hoped for in general; it is something
that may validly be expected and may be regarded as implied by deeply
held values. Thus, iL fourth, depends for its assertability on rhe validity
of claims about the nature and history of human beings as members of
the posited community. In particular...the promissory notes of modernity
depend on a range of new conceptualizations of human beings and their
ability to act individually and collectively about their place in history as
well as about the proper forms of polity and social belonging....Fifth, at
any given point in time, the prevalent political institutions of a society
embody and give expression to a range of promissory notes. These
institutions, in other words, imply the reasonableness of a set of

' expectations that members of the cpmmunity of these institutions feel
entitled to assume as valid and legitipate and which they take forgranted
as a matter of course...It is also inlportant to see that any new set of
promissory notes will be forrnulated against such a background....The
new set will always be presented so that it either reaffirms and resurrects
the original set or rejects and transcends it....sixth, promissory notes are
notjust expressible in principle. Thqy have...been put forth in some public
forum. In the age of modernity, these fora have been of a particular type,
namely, public spheres.

The further point to make at this juncture is that in the transition from a
traditional to a rnodern society, or more precisely, from an institutional project of
modernity (defined forAfricans by colonialism) to a postcolonial cultural constitution
of modernity, education (specifically, humanistic education) must necessarily play
an essential, definitive role. Generally speaking, such a definitive role of education
arises from the growing realisation that differences in education play significant
role both in the constitutions of modernities and civilisations, and in the gaps that
these modernities have created especially in national wellbeing (cf. Butts 1967,
156)' This is just another way of saying that the modernising process also essentially
involves the educative process. In the first place, there is really no point in
modemising if there are no educated people sufficiently prepared to utilise the gains
of such a society. To this extent, the gap between the modern society and the less
modem is as much an educational gap as well as economic, technological, political,
or social.

In a second significant sense, modern society exists around conflicting values,
&nd education provides the framework for deliberating on these values, and on the
challenge of which could sustain a modern, tolerable, and progressive existence.
Edlcation becomes a frarnework that prepares people and societies for participating
iq directing the path of human affairs. To effectively do this, it has been u.gu"d thut
there is a need for the politicisation of education. This is not in the sense of an
,educational framework whose methods and goals are predetermined by those in
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power rather than those thinking professionally about educational issues. This way
of conceiving it separates between the means of achieving this education'and the
ends. That is, it concentrates the determination of what education should do in the
hands of politicians rather than those professionally trained to handle such matters.
A proper characterisation of political education achieves this coincidence of the
ends and the means (what is taught and how it is taught) in educational matters for
the purpose, and this is significant, of "deliberation over the values worth pursuing,
the sort of society we should be endeavouring to create, the personal qualities and
understanding which should be developed" (Pring 1999,74).

How then do we begin to envision the role of the humanities in Africa in such
a broad perspective on education? We next turn to that issue.

HUMANITIES AND THE IDEA OFAFRICAN MODERNITY

It does not take extraordinary reflection to place the humanities at the centre of
such a political education. However, to be able to justify better its inclusion in such
an educational agenda one needs necessarily to extricate the humanities in Africa
from some of its existential crises which have excluded them from their place as a
significant factor in the modernising imperative. If there is a phrase that captures this
crisis, it is that the humanities in Africa lack a "public face."

From its early beginnings in Renaissance Italy, the humanities (studia
humanitatis) have had to contend with the question of their value and relevance.
Indeed, Gombrich argues, rightly, that the Renaissance could be taken as the rebellion
of theTrivium (Grammar, Dialectic and Rhetoric) againstthe Quadrivium (Arithmetic,
Geometry, Astronomy, and Music). That is, "a rebellion of those concerned with
language, who did not want to take the second role anymore because the faculties of
the universities were divided according to quite different principles" (Gombrich 2001,
2s).

The line of division, as C. P. Snow shows, was along the "real knowledge" and
"mere rhetoric" distinction. From this assertion of their significance developed an
arrogant attitude towards what the humanists (umanista) consider to be a bad tradition
of learning mostly found in the dark Middle Ages (medium aevum).

This arrogance can be theorised in terms of the supposed difference between
intrinsic value and extrinsic value. The former as the "intrinsic (human) value of
living" contrasted to the latter as the "extrinsic (instrumental) value of (worldly)
success." Thus, other disciplines are unlike the humanities in that they pursue values
that are less human (Brownell 1945, 405). It is in this sense that the Renaissance
constitutes a devaluation of the Quadrivium and the knowledge of science and numbers.
Hanna Gray (2001, 63) summarises this humanistic attitude: "The humanists had a
horror of abstract speculation carried on for its own sake, of specialization which led
to absorption in purely 'theoretical' questions or in the elaboration of exclusively
'technical' concems."

Such a conception of the humanities begins to encounter a problem when we
are confronted with the question of whether the possession of intrinsic value alone
justifies the significance of teaching the humanities especially in anAfrican context.
On the basis of this suggestion, there is a false assumption that the humanities and the
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sciences are mutually exclusive rather than being mutual contributions to what it
means to be human. To see why this suggestion cannot serve as an appropriate answer
for the value of teaching the humanities in a developing context, let us briefly investigate
what would constitute the culmination of this way of looking at the humanities.

One answer to this question which has fuelled the crisis of the humanities in
Africa is to see the culmination of the expression of the humanities in "perfected
works of cultural skills" that then become the materials and subject matters around
which departments are built. According to Brownell (1945,4O7):

The departments of language and literature, history, philosophy, the
arts, and so on, are all neatly laid out end to end, and woe to him whose
humanities happen to bulge over the edge of one department into another.
Even more unfortunate is he who happens to find some humanities in
those nether regions called the sciences, the social sciences, or the technical
and vocational activities that ordinarily are supposed to lie outside.

The academic snobbery that this hermetic expression of the humanities creates
is essentially what Snow fears in the operation of the humanities in the West. It is
even worse in Africa, as we have argued, because though it may actually lead to the
recognition of values, such recognition is far from creating such creative and spiritual
values in the forms that actualise living one's life according to them. Such a conception
eventually leads to a decadent culture that summarises Africa's underdevelopment.
Thus, the assumption of intrinsic worth, while significant in recognising the status of
the humanities, is nevertheless weak as a justification for teaching them or canvassing
their relevance. This is because while the techno-instrumental conception of European
modemity erred on the side of sidelining the humanities, the humanities in Africa
erred on the side of sidelining science and technology.

The humanities inAfrica can, however, begin to untangle its Gordian knot through
a cultivation of not only an intrinsic value but also crucially a definite social value
that, as we hinted earlier on, gives the humanities a significant public face. such a
critical agenda would also contribute toward breaking the logic of institutionalised
subject matter. In other words, the humanities inAfrica should serve as apedagogical
arena for the promotion of huntanising public values which would in the tong run
initiate the coincidence of intrinsic and extrinsic values. It is in this sense that the
humanities can be seen as essentially an emancipatory educational framework in the
"creation and recreation of meanings and values" (Aloni 1997,gs).."fhe first important
means of doing this is by synthesising knowledge for human interests. This becomes
relevant in modern society that is given to increasing specialisation in knowledge
production. This has had the effect of separating disciplines whose coordinated
activities would have been more conducive for human flourishing.

It is, therefore, crucial that an "intercourse of disciplines" (Kujore 19gl) be
encouraged-a multidisciplinary matrix that brings out the real imperative behind the
humanities: teaching "what it means to be fully human...their rightful place in the
scheme of things" (Aloni 1997,91),It was this destruction of '.creative chances"
thgt Snow laments in the breakdown of communication between the humanities
and the sciences. The humanities would have betrayed its humanising imperative
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if it refuses to get into an intercourse with those supposedly nether disciplines
which also have the right to pronounce on the fundamental issues like God,
humanity, and existence. It would be a shame then for a humanist to be proud of
not understanding science and the implications of its advances, just as it would be
scandalous for a scientist to refuse to consider the consequences of her scientific
knowledge for human progress.

The second way to promote humanising values involves the need to justW
knowledge to human society. This not only tells us that values are social in nature,
but also that the humanities must have a public face that communicates not only
with other disciplines but also with the non-university community, especially in
terms of the results and consequences of theirresearches. MarthaNussbaum (2ffi2,
39-40) argues, for instance, that "If we want only one reason why the humanities
are essential to public life in this era ofrapid globalization, a sufficient such reason
is that the humanities keep our eyes on the human meaning of public policy and
on a rich human and ethical set of ends for human actions-." The humanities,
therefore, not only serve as a watchdog, they are also subject to the logic oftheir
own activity! This has the singular advantage of breaking the episteme of academic
insularity that separates between "the town and gown."

The last task of the humanities accentuates the commitment to humanising
people to a higher level of humanising a community and stimulating the
development of its potentialities through the development of what we have called
an agonistic civic idealism around which the people could be mobilised. At this
juncture, education intersects with culture, or rather with the creation of a cultural
self. Put in other words, the function of the humanities in Africa consists in the
creation of an emancipatory pedagogical atmosphere that would be conducive to
the imagination of the self/identity of the African as s/he wants himself or herself
to be. This is especially necessary given what has been called the triple heritage of
the African: the indigenous, the Euro-Christian, and the Islamic.

The agonistic relationship between these elements of civilisation makes it
imperative for us to be sensitive to the complexity of the "African life-worlds and
to the ever-shifting disguises of power in them" (Melber 2001, 5). It is here that
we confront the difficulty of achieving an all-embracing sense of African identity
that could vitalise the idea of a modernity specifically African. This difficulty,
according to Amina Mama (2001, 1 O), stems from the fact that "Not only is there
no all-encompassing concept of identity in much of Africa, but there is no
substantive apparatus for the production of the kind of singularity that the term
seemed to require." It, therefore, becomes a serious agonistic problem forAfricans
qua Africans to negotiate the thorny process of identity. It is no problem thus for
someone like Achille Mbembe (2000, p. 78), given this realisation, to conclude
that "Africa" could only be meaningful as an

...open space, and its traditions and intellectual communities as multiple
ones, and African identity be defined not as a closefd] identity, but as

an identity in formation;...thatAfricaitself be considered not as closed
geographical space, but as an open space, a place of departure and
arrival of multiple diasporas, a vector and an active receiver of cultural
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and economic flowS relentlessly reworked by social actors. Better still,
it would have required that there be a cultural setting conducive to
experimentation, open to curiosity, concerned with argumentation and
responsive to philosophy, literature, history, cultural studies and the
arts.

Such a conception of "Africa" as a process rather than a product-racial,
historical, or otherwise-has behind it the authority of the magisterial duo of
Appiah and Hall. It is difficult to challenge Appiah's (1992,177) contention, for
instance, that identities "are complex and multiple and grow out of a history of
changing responses to economic, political, and cultural forces." or Hall's (1997,
115) idea of identity as an "infinite postponement of meaning" in which the
significant moments are the moments of strategic positioning. However, and this
is the catch, most theorisations on the idea of identity in Africa usually conceive
it in terms of an originary search for a lost past. What is left out in this process is
the possibility of achieving an identity that expresses "a common will" of rebellion
and of self-liberation. Such anAfrica would be, in Edward Said's (19s5, 55) word,
an Africa of an "imaginative geography and history," which has "acquired an
imaginative or figurative value we can name and feel." It is this imaginary Africa-
retold through "politics, memory and desire" (Hall 2003, 117)-that stands as the
locus of the intersection between the indigenous, the Euro-Christian and the Islamic
civilisations.

In this context, it becomes axiomatic that freedom is necessary for this vital
process of re-imagining the African "self." Thus, the desire for progress conceived
in terms of modernity cannot take off except when Africans begin the voyage of
self-discovery that speaks of their capacity for self-determination and the freedom
to think and choose (oladipo 2008,2).I believe thar the pedagogical ought to
carry the burden of the development of this freedom for the humanities is-as
Ralph Barton Perry (1940, 672) says-"whatever influences conduce to freedom.,'
we are here talking about the academic cultivation of "a commitment to open-
mindedness, broad learning, rationality, critical and creative thinking..." as well
as imagination, sympathy, dignity and civility. In this context, the humanities
empower in the sense of

.'.the acquisition of an informed and critical consciousness that enables
people to "read" the world and their social condition, to gain an assertive
point of view, and achieve control over their lives-as individuals who
lead a self-directed fulfilling life as well as citizens who participare
actively in the construction of the shared social reality. (Aloni 1997,
e7)

To be able, therefore, to author one's own self through onels own resources
is the greatest challenge that the humanities in Africa can contribute to the
development of the imaginary in Africa's quest for modernity uniquely its own.
In performing this critical task, the humanities regain their earlier status of being
carriers of national cultures and of nationalism that does not lose the centrality oi
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the struggle of ideas. or, eve-n, the power to narcate a discourse that is enabling
and autonomously African.

NOTES

1. Murray Gell-Mann, a scientist, has argued that while we may have a scientist
who is ignorant of Shakespeare, "you will never find a scientist who is proud of
being ignorant of Shakespeare." Cf. John Brockman (1989,22).

2. Philosophy especially does not fare better in this "rhetorical category.,' It
has the status of being the worst of the worse. Only Classics could rival philosophy
in this category.

3. To carry out this objective, the science-liberal arts ratio was fixed at 60:40,
and more universities of agriculture and science and technology were established.

4. The concept of "agonism" derives from political theory, and especially
the insistence in democratic theory that political conflict, antagonism, and
struggle is omniscient in society. For agonists, it is wrongheaded to attempt to
eliminate these struggles and conflict in democratic politics. Rather, they should
be channeled positively into the accommodation of difference. "Agonistic
imaginary" plays on the basic etymological intent,of "agon"-slruggle and
agony-to characterize the attempt by postcolonial African societies to fashion
an enabling framework that would provide a fundamental way of living and seeing.

5. My use of the "imaginary" certainly bears a resemblance to Jacques
Lacan's use of the same term. Indeed, the term derives from his psychoanalytic
usage which denotes the first stage in the interlinked orders of a child's
development. The .stage depicts a fictive or illusory fascination with itself as a
coherent entity. However, my employment of the term here is closely related
with Castoriadis (1975) and Taylor (2O04). According to Castoriadis (1975,
145), "the imaginary of the society...creates for each historical period its
singu,lar way of living, seqing and making its own existence." This imaginary
constitutes "the laces which tie a society together and the forms which define
what, for a given society, is 'real'."

6. The list represents Ji.irgen Habermas's (1992,2) definition of rhe processes
that go into the characterisation of modernisation.
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This paper argues that reseqrch in the arts and humanities (AH) should
not be matginalized in the academe, as has generally been the situation,
but should equally be given emphasis together with those researches in
the social s'ciences. All the more they should be equailyfunded because
they generally require a smaller outlay compared to those in the natural
and social sciences. Moreove4 outputs inAH quatitative researches can
also be comparatively significant epistemologically, culturally, and
historically.

PART I. SEPARATION OF SCIENCE FROM PHILOSOPHY

Introduction: Research and Its Definition

What is research?

The term "research" comes from a usage in old French during the decade
1540 to 1550. As a verb, it is a combination of the words re (the prefix,..to do
again") and cerchier or chercher (to look for" or "to search,') (Education.yahoo.com
2009; "Research," 2}ll).

When there is something we want to find (locate) but cannot find it or we are
confused as to the procedure of finding it, then we search again, that is, we re-
search. During the 1570s, the term as a noun became a standard Middle French
word recerche, which means "an inquiry," that is to say, ..a seeking for knowledge
or the truth" (Dictionary.com 2011; yourdictionary.com 2011). The person who
does this is a recercher. The standard French words nowadays are rechercie (research)
and rechercher or chercheur (researcher) (wordReference.com, n.d. and oxford
Es s e nt ial F renc h D ic tionary 2OO9).2

Research deftnition

one general definition of the word "research', comes from Dictionary.com
(2011) which refers to "diligent and systematic inquiry or investigation into a
subject in order to discover or revise facts, theories, applications, etc.', (Italics
supplied.)
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Practice of Research

The practice of doing research preceded the use of the term. This is not
uncommon in the field of philosophy. I will cite two significant examples.

The word "philosophy" was coined by pythagoras, a Greek mathematician-
philosopher, who was born about twenty-four years after the death of Thales. And
yet, historians of philosophy consider Thales as the father of philosophy, not
Pythagoras, in view of the fact that the latter tried to answer the question which
Thales earlier raised: "What is the ultimate material of the universe?" In other words,
Thales was doing philosophy even before the term was invented (see Russell 1972,
3 : Stamatell os 1997 -2006).

The second example pertains to Gabriel Marcel's apparent coinage of the word
"existentialism," which puts emphasis on human existence and freedom. Jean-paul
Sartre (see Kaufmann 7964,287 -311)) adopted this term on 29 Ocrober 1 945 in his
lecture, "Existentialism is a humanism," and gave it a systematic explanation. Sartre
believed that a person must first exist before he or she can acquire an essence, that
is to say, "existence precedes essenbe." A person is fundamentally nothing and in
that sense, he or she can become anything. And yet, many historians of philosophy
consider S0ren Kierkegaard, a Danish philosopher, as the father of existentialism,
for he is the first to zero in on the existential experiences of an individual person as
against the crowd or the multitude. He considers the "I" as the truth and the ..we,' 

as
the untruth, especially in terms of the attribution of responsibility on an action done
(see Kaufman 1964, 16, 92-99; "Existentialism," Wikipedia, n.d.).

The same is true with the practice of research. The Greek philosophers,
especially those prior to Socrates (the pre-Socratics), were doing fundamental or
basic research as to what constitutes the "basic stuff' of the universe. What is the
world made of? Thales said, "water";Anaximenes, "air"; pythagoras, ..numbers',;

Leucippus, "atoms"; and so on. It was, of course, a crude empiricar research. There
was a use of the senses; there was observation. Thales, for example, observed that
water was everywhere-in the soil, in air, in the oceans, and even in humans and
animals. He further observed that from moist substances life evolved as in the
emergence of worms. From these crude observations, reason took over and
systematized the disparate data into a coherent theoretical system. The pre-Socratics
were rationalisrs. And so were all the Greek philosophers-empiricism was crude
while rationalism was the handmaiden of Greek thinking (see Russell lg7z, 24-
208). The Greek thinkers were doing research even before the term "research" was
coined in France.

Cleavage in Rationalism: Plato vs. Aristotle

The only significant exception, to a certain extent, was Aristotle whose focus
was down-to-earth. While the ancient Greek philosophers were basically rationalists,
the cleavage in rationalism began between Plato, the idealist, and Aristotle-his
student-the realist (or empiricist). The problem was where to locate reality. Should
it be in this material world or beyond this world? While Plato posited that the world
of the senses was unreliable and could give us only appearances or opinions, Aristotle
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believed that reliable knowledge could be obtained by serious observation, gathering
of data, and systematic classification. As the teacher of Alexander the Great, Aristotle
brought with him a team of researchers to gather constitutions in city-states that
Alexander conquered, and thereby differentiated the various forms of government.
He also gathered various species of plants and animals and formulated his
classification of living things in terms of the "'ladderof life' (scalanaturae),placing
them according to complexity of structure and function so that higher organisms
showed greater vitality and ability to move" ("Aristotle," Wikipedia 2}ll). He also
wrote the treatise Meteorology (Aristotle 2007) which included much more than
just the weather. Based on his observations of the stars, he (2011) considered the
earth in his cosmology as the center of the planetary system.

His ontological disagreement with Plato lies in the fact that Plato separated
the universals [Ideas or Forms (genus)] from the particulars [ideas (species)]. There
is a separate World of Forms/Ideas from the World of Matter. Aristotle, on the other
hand, located the universal in the particular as its essence: "No Form without Matter
and no Matter without Form." If we look at a particular material object, we will
always find embedded in it its universal form (see Russell 1972,179-31; 1s9-7r).
What makes a chair a particular chair is its matter. All these researches were
qualitative in nature. The introduction of mathematical computations in what is
now known as quantitative research came much later.

Research in Modern Times: Scientific Method

What separates science from philosophy is the scientific method. Generally,
with some variations, the scientific method consists of many steps: ( I ) Observation
and recognition of a problem; (2) Formulation of a hypothesis; (3) More observation
and data gathering; (4) Testing of the hypothesis; (5) Predictable applications of
hypothesis and its possible revision if necessary and warranted; (6) Formulation of
the theory; (7) Further observation and data gathering; (8) Further tests and
experimentation; and (9) Formulation of the scientific law.3

Philosophy: Birth of the Sciences

with the introduction of the scientific method many provinces or areas of
study in philosophy declared their independence: philosophy of man became
anthropology; philosophy of society (social philosophy) became sociology; natural
philosophy was subdivided into biology, chemistry, physics, and mathematics;
cosmology became astronomy; philosophy of mind became psychology; political
philosophy became political science; and so on.

Suffix "Iogy"

Generally, the suffix "logy," which originally comes from the Greek term
logos, that is, "word," "speech," " account," "plan," ..divine reason that orders the
cosmos and gives it form and meaning," or "the principle governing the cosmos,
the source of this principle, or human reasoning about the cosmos," comes down to
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us to mean "study," "logic," or plain "reason." The pre-Socratic Heraclitus (and
later the stoics) used the term to mean the "principle of order and knowledge', or
the "divine soul of the world." The Sophists used it to mean "discourse" or o'rational

arguments or the arguments themselves" while Aristotle used it to denote a "reasoned
discourse" (see Answers.com and "Logos" in wikipedia 2ol1). Thus, Aristotle,s
meteorology as a "reasoned discourse on the weather and other natural phenomena"
became in modern times the "systematic study of the weather." Many of the sciences
adopted the suffix "logy." In a sense, with the discovery and subsequent application
of the scientific method to the areas of philosophy, philosophy gave birth ro the
sciences. As Rudolf Carnap (1935 ,222), a logical empiricist, says: ..When we look
at the historical development of the sciences we see that philosophy has been the
motherof them all."

Science and technology

The term "science" comes from Old French and later from the Latin scientia,
which means 'knowledge." Its present participle, sclre, means ,.to know." By 1300
to 1350, the term was in cuffency in Middle English and Middle French. It is a
loose translation of Aristotle's term episteme, and in Greek, epistemology is "the
study of knowledge." ForAristotle (see "Science" in Wikipedia 2011), epistemology
(which was then the Greek equivalent for science) is a "type of reliable knowledge
which is built up logically from strong premises, and can be communicated and
taught." This type of knowledge is theoretical-more on deduction of universal
rules from less raw particular data-and excludes the extensive gathering of raw
experience and data. This was the meaning of science that circulated during the
Medieval and Renaissance Ages.

Interestingly enough, English speakers during the 17th century preferred to
use "natural philosophy" for the study of nature and "moral philosophy" for all
other philosophical studies, such as logic, ethics, epistemolqgy, metaphysics, and
aesthetics. Moral philosophy today is more associated with bthics while the other
philosophical disciplines were separated from each other.'John Locke in 1690
believed that "natural philosophy" could not be made a strict science like mathematics
and logic ("Science" in Wikipedia2oll).

Scientific revolution

The Scientific Revolution took place in the seventeenth century. Natural
philosophy became increasingly associated with science during the time of Francis
Bacon 11561-16261, the father of empiricism, who promoted the "experimental
scientific method" and criticized the Aristotelian emphasis on theorizing without
including the methodical collection of raw data as an integral part of science itself.
Galileo Galilei [1564-1642], the father of modern observational astronomy, supported
Copernicus in debunking the view that the earth is flat; Johannes Kepler 11571-
16301 introduced the laws of planetary motion; and Isaac Newton U643-17371
formulated his universal theory of gravitation.a But the term "natural philosophy"
was still in wide currency.
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I nd u s triol rev o lutio ns

Technology is the practical application ofscience to life and nature. It has a
bearing on human comfort and productivity in commerce and industry. The Industrial
Revolution took place during the second half of the eighteenth century when science
and technology blossomed. T. s. Ashton (see "Industrial revolution,', wikipedia
2011) put the First Industrial Revolution between 1760 to 1830 in England while
other historians identify a Second Industrial Revolution-from the 1850s with the
cheap production of steel to the early 1900s-in America. There were many
inventions that were useful in mining, factories, lighting, and transportation. By the
early nineteenth century, the term "natural science" in place of .'natural philosophy,'
was becoming popular with the revival of the computational aspect-the earlier
introduction of mathematics to science by astronomers like Kepler and physicists
like Newton in the seventeenth century.

Iluman and Nonhuman Worlds

Towards Lhe Iater part of the nineteenth century, science became more precise,
mathematical, and expressed in natural laws. It was more and more associated with
the nonhuman or natural world. what happened then to the study of the human
world, that is, the study of "human thought and society"? It was ..left...to 

a linguistic
limbo by the end of the century and into the next" ("science," wikipedia 20111.

People who continued studying the human world retained the word "sciencef'
in the broad Aristotelian sense of "reliable knowledge," and it is in this sense that
we come to know what is called the "social sciences." It is also in this broad sense
that we have what is known as "library science," "political science," or..computer
science." In his desire to make the social sciences very reliable, August comti, the
father of sociology, introduced statistics to his studies of society (..Science,,,
Wikipedia201l).

In the contemporary world, the word "science" is used to apply to (1) the
formal sciences: logic, mathematics, computer science, statistics; (2) the natural
sciences (physical and life sciences): astronomy, biology, astronomy, earth sciences,
chemistry, physics; (3) social and behavioral sciences: anthropology, archaeology,
history, criminology, demography, economics, linguistici, political sclence,
sociology, etc.; (4) applied sciences like medicine, engineering, eLcronics, mining,
and the like; (5) health sciences as in dentistry, nursing, medicine, pharmacy, social
work, etc.; and (6) interdisciplinaryr sciences such as cognitive science, biotechnology,
environmental studies, and so on (..Science,', Wikipedia2Oll).

With the study of the natural, social, and other sciences taken into consideration
in research, it would seem that we have exhausted the domain of the world, or is
there something that is left out?

Arts and Humanities (AH)

The human world is not limited to the social world but it also includes the
philosophical' literary or artistic, Iegal, and spiritual world. They are called the,.arts
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and humanities" and are relegated to the background or largely ignored by the
scientific community. They include philosophy, theology, fine arts (performing,
visual, and media arts), languages, law, and literature. They are pejoratively described
as "creative" or nonscientific.s With the rapid advances in science and technology,
there is the prediction of the death of philosophy, the death of theology and religion,
and the relegation of the arts to one's leisure.6

There is definitely a method-an empirical sne-in scientific research, but is
there also a method in doing research in the arts and humanities?

Creativity

To create is to produce something, a mental event or object, into reality either
as a form of verbal speech or as a form ofphysical event or as a material object. In
this regard, everything that comes out from the human mind has an element of,
creativity-no matter how small or insignlficant it may appearto be-except those
which come out unintentionally, inadvertently, absentmindedly, or the like.? If we
go by the remark of Rudolf carnap-that philosophy is the mother of all sciences-
then creativi6r is not a monopoly of the arts and humanities alone, but there is so
much of it also in the social and natural sciences. Creativity lends itself to qualitative
and quantitative analyses, critical evaluation, and speculative study.

What differentiates the research done in the social and natural sciences from
that done in the arts and humanities is the experimental part. The latter, by and
large, does not use m.athematical computations and statistical analysis. It does
not test its thesis or hypothesis at the laboratory or by the use of the chi-square,
the t-distribution function, or other tests to determine the extent of the reliability
of findings in relation to a margin of error. It rather employs logical reasoning--
coherence and consistency of arguments. It puts forward a position-a thesis-
and supports this by arguments using logic and/or the authority of previous
researchers on the same topic. Or it may even reject the positions of others and
counter-argue against them.

Profe s s io nal AH re s e arc he s

Although there are purely creative works as in poetry and many novels and
short stories, some creative novels, especially in science fiction and biographical
ones, require prior research before writing them. But I wish to limit this paper to
professional researches, written as essays, in the arts and humanities.
Research: TheArts and Humanities (AH) Way

Quantitative research

Research which makes use of mathematical computations or statistical and
probability analysis is called quantitative research. This is found in natural and
social science researches. In the social sciences, the term quailitafive research
"relates to empirical methods, originating in both philosaphical positivisrn and the
history of statistics" (see "Sociology: Qualitative research," Wikipedia 2009).
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Qualitative research

Qualitative research, on the other hand, uses a different technique as employed
either in the social sciences or in the arts and humanities. Although there has been a
separation between the natural sciences and the social sciences, together with the arts
and humanities, researches in the arts and humanities are generally marginalized
because in addition to the quantitative approach, the qualitative approach ofthe social
sciences differ from that of the arts and humanities. Many of the items in the forms for
the request offunding to be filled up are skewed in favor ofsocial science research.

Social science qualitativ e res earch

Social science qualitative lsssarsh-slso called "field research" (McRoy, n.d.)
or "naturalistic research" (Taylor 1977)-uses any or all of the following: intervitiws,
case studies, cultural immersion, videotapes, observations, and phenomenological
cultufal experiences. Samples are usually small and the researcher here does not
have'a hypothesis but in the process of immersion or participatory research, the
hypothesis emerges and the research employs extensive detailed factual descriptions
of the subject under study (see Trochim 2006). Key (1997) gives a more
comprehensive definition: "Qualitative research is a generic term for investigative
methodologies described as ethnographic, naturalistic, anthropological, field, or
participant observer research." It also includes "grounded theory" research, which
is defined as "a general methodology in data systematically gathered and analyzed,"
and this methodology is also applicable to quantitative research (Strauss and Corbin
1994 as cited by AECT 2Ol1).

Qualitative research in the arts and humanities (AH)

Arts and humanities research employs content. analysis of existing literature.
We should distinguish between pure creative works as in painting, sculpture, poetry,
novels, folk dance, and the like, which may or may not involve research, and a
professional research work as in literary criticism, philosophical research, biblical
exegetical analysis, legal research, language research, or the like. Depending upon
the background of the AH researcher, the research generally puts forward a particular
thesis to be demonstrated, proved, or argued for. In some cases, the AH researcher
reviews the existing literature first and then formulates the thesis of the paper later.
The initial formulation, of course, is very preliminary and may be revised as the
research or the writing of the paper proceeds.

It is interesting to note that among the "academic social sciences the most
frequently used qualitative research approaches include" philosophical research with
a social content. To cite a source:

Philosophical research is conducted by field experts within the
boundaries of a specific field of study or profession, the best qualified
individual in any field of study to use in intellectual analyses, in order to
clarify definitions, identify ethics, ormake a value judgment concerning
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an issue in their field of study. ("Sociology: Qualitative research,"
Wikipedia,20ll)

This type of philosophical research, however, is used in social research as a
practical tool in field research for specific social purposes (as in social or ethical
value determination). But how is philosophical research used in the humanities?

Basic orApplied

Fundamentally, AH research is basic research. It is more theoretical rather
than practical. It is meant to increase knowledge and understanding of phenomena
or AH issues and it attempts to resolve them, How these resolutions or outcomes
can be effectively put into operation is applied research.

Exarnples of philos ophical res earche s

I will give two examples of philosophical research based on my disciplinal
specialization, which is philosophy. I assume that the processes undertaken in these
examples are essentially true to other researches in the arts and humanities. It is
hoped that some general steps can be derived tiom these processes. The two examples
are (1) my master's thesis and (2) my doctoral dissertation, which were published
in revised versions.

My master's thesis. The title of the thesis is "On freedom of choice." The
selection of the topic was prompted by an early encounter of some articles debating
about the concept of choice in professional philosophy journals. I was able to
formulate some preliminary questions and ideas about the issue, namely, in what
sense is choice said to be "free"? What are situational conditions and what are their
roles in the process of making a choice? I thought if I can gather all the materials on
the free-choice controversy, then I can write a comprehensive master's thesis. After
the thesis proposal was approved, I embarked on a research schedule. In October
1974 when I started my research, the University of the Philippines Library had an
almost complete set of titles of philosophy journals and philosophy books.

Comprehensiveness means that I should go over everyjournal and rea{ every
article about the topic onfree choice from volume 1, issue no. 1, up to the latest
issue of every philosophy joumal and take down notes. I did this every day for six
days a week for about four months until I was satisfied that all relevant articles had
been read. At that time, I stayed at Narra Residence Hall which was just a walking
distance from the UP Library. For important missing joupal articles, I requested
the publishers or editors to send me a photocopy. This constitutes the review of
existing literature.

The sequencing ofthe chapters comes next and the subsequent assigning of
papers or notes to the various chapters, that is, which articles go to which chapter,
and which articles belong to which secti.on of a given chapter? The author must
formulate the tentative chapters and must be di scriminating in the assigning of articles
and notes to each chapter. Usually, an article contains several arguments of different
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sub-issues, so it is not surprising that the same article may be assigned many times
to different chapters.

The next step is content analysls. Logical coherence and consistency are used as
criteria of analysis. Some of the significant questions raised are: (1) Do the ideas of
each author of the article cohere with the ideas of other authors? (2) Are their arguments
logically consistent with each other? (3) If there are discrepancies, illogicalities,
incoherence, how can I present my ideas in a logical and coherent way? These questions
suggest that one should have the rudimen"tary knowledge of the principles of logic
and critical thinking.

The last step istbe concluding sectionwherethe arguments and counterarguments
are summarized, the implications delineated, and the recommendations, if any,
forwarded.

"on freedom of choice" (1975) was larer published with the title
Circumstantialism (1977). In 2011 VDM Verlag published the second edition with
the title Circumstqntialism: An essay on situational determinisn. It is distributed
worldwide by Amazon.com and Books on Demand (BoD.com).

My doctoral dissertation In analytic philosophical tradition, the philosophy of
language, which was the basis of my master's thesis, was succeeded by the philosophy
of mind. John Searle considers the former as a branch of the latter. I thought that-as
a Filipino--I should shift to the study of Filipino philosophy. I classify the conrents
of this subject into three: traditianal (philosophies written by Filipino philosophers),
culturaF (philosophies extracted from Filipino folksongs, languages, folktales, and
the like), and constitutionaP (expository or comparative philosophies written by
Filipinos about Western and Eastern philosophies).

For my dissertation, I wanted to do research in the traditional area where one
enumerates individual Filipino thinkers together with a discussion of their respective
philosophies, as in Greek philosophy, British philosophy, French philosophy, and
so on.

In the 1980s the university of the philippines had no doctoral program in
philosophy but there was the program in Philippine studies at the College of Social
sciences and Philosophy where one can specialize in any area of study about the
Philippines, including the study of Filipino philosophy in rhe rradirional sense. The
program had no fixed subjects and had only twenty-four academic units. The
prospective student must seek prior approval from a panel by first defending his or
her dissertation proposal, and the proposal must cut across three disciplines. Once the
proposal was approved, the student could then choose his subjects from three different
disciplines which would serve as the foundations of the proposed dissertation.

For my proposal, I decided to write on the philosophies of Rizal, Bonifacio,
Jacinto, Quezon, Laurel, constantino, and others, chronologically speaking. The three
disciplinal areas were political philosophy, political science, and political history.
After a thorough discussion, the panel accepted me to the program provided I limit
my topic to only one person. The panel thought that writing the philosophies of Filipino
thinkers will require a lifetime of study. It is manageable to finish a ph. D. by writing
on one person within a shorter period of time. I decided to write on the political and
social thought of Manuel I.uis euezon.
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The required academic units can be finished in two semesters (twelve units
each), but the research cornponent of the dissertation required more time. Since
Quezon's political life was extensive, covering the periods of the Spanish-American
war, theAmerican colonial era, the commonwealth period, the Japanese occupation,
and the Liberation of the Philippines, the research must cover all the Quezon papers
at the Filipiniana Section of the National Library. Moreover, I had to consult the
osmeffa Papers, the Laurel Papers, the vargas papers, and so on. since there were
over 300,000 documents and books to be examined in the euezon papers, one could
just imagine the length of time to be used in gathering the data. The entire research
covered more than two years,ro six days a week.tr I enrolled in the program in June
1980 and obtained my Ph. D. in August 1984-a period of more than four years.

Research components

My dissertation topic was general: the political and social thought of Quezon.
I had no thesis about the nature of Quezon's philosophy to begin with. My aim was
to gather Quezon's philosophy, if any, to debunk the skeptics' belief that there is no
such thing as Filipino philosophy. I want to answer some questions: Does euezon
have a philosophy? what kind of philosophy is it? what will I be searching for?

Since Quezon was a political leader, I assumed that he must have a political
philosophy to guide his political actions and a social philosophy to implement his
social programs.12 It is, however, important for me to identify the components of
what constitute a political and a social philosophy. These components can be
tentatively derived from books on the history of political thought and of social
thought. They would help me in extracting Quezon's political and social ideas since
he did not write a book on these such as Plato's Republic, Aristotle's Politics, or
Machiavelli's The prince. one has to gather Quezon's ideas from the letters,
telegrams, speeches, diaries, biographical sketches, and the like. If one has the
political components (e.g., origin of government, stages of governmental
development, types of society, concept of a nation, duties of citizens, taxation, peace
and order, forms of government, nationalism, constitution, human rights and liberty,
political parties, church-state relationship, local governments, state and public
instruction, national defense, foreign relations, international treaties, etc.), then he
is guided by what to select and to take down notes from the various documents.
Even before one finishes gathering the data, he or she can now formulate the thesis
on the nature of Quezon's political philosophy, that is, ademocratic republicanism,
which he anchored on Social Darwinism-the belief that governments are created
as a means to sustainable existence in the struggle for survival. Based on this
dissertation, a book was later published entitled Quezon-Winslow correspondence
and other essays (2000).

II. TWELYE GENERAL STEPS IN AH QUALITATIYE RESEARCH

We can now formulate some general steps in the quatitative research method
of the arts and humanities. The bases of these steps are not only my thesis and
dissertation but the various researches I made in writing and publishing more than
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eighty articles and books. I enumerate twelve (12) steps. Depending upon the
nature of the topic or area of research, there may be some slight variations in
the steps on a case to case basis. Some researchers may have less or more than
these steps.

(1) Identification of the Research Area or Topic

Sometimes one does not have yet a particular topic in mind, so one can choose
a specific area or person (e.g., ethics, romanticism, Martin Heidegger, or Francis
Fukuyama) and try to look around, so to speak, for a topic-an issue or a thesis.
This will take time, but it is necessary in research. In other cases, a general theme is
given as in conferences (e.g., "Issues in philosophical logic"). The same research
procedure will do if the theme is, for example, on Fukuyama, that is, "Fukuyama
and history: End and continuation?"

(2) Cursory Review of Related Literature

"To look around" means to browse some secondary and tertiary sources-
articles and books-from the library or the Internet and search for the issues or
controversies within the chosen area. It is here that the issues are rnentioned or
debated upon. One, of course, rnay browse some primary13 sources. It is here that
one indirectly debates with the'author. Internalizing these issues could lead to
one's own position and a paper is not far behind. In a paper on Heidegger, e.g.,
what I do is to read all the major works of the author and jot down points where I
feel I am not comfortable with. One or more of these points can lead to an important
article. (If one has already a topic in mind, then he ignores this step and the third
one.)

(3) Identification of Controversial Issues or Topics of Disagreements

In the course of one's cursory readings of related literature on the area of
study or the person to be studied, one may have thought about the points of
disagreements at some lengths, and he or she may now zero in on one topic or
issue.

(4) Comprehensive Review of Primary Literature

Once a specific topic or issue has been identified (e.g., "Are there
propositions??'), but no thesis yet, then one can start gathering the primary materials
on the controversies, for example, as to whether logical propositions are necessary
or have an ontological existence. It is, of course, important for one to have a clear
meaning of the term "proposition" as used by authors (such as Ludwig wittgenstein,
John Austin, and John Searle) in the debate. one may agree with Austin and disagree
with Wittgenstein and Searle, and therefore will be able to formulate a thesis, viz,
that logical propositions do not exist. He may then have as title of the paper, "The
rejection of the proposition" (see Gripaldo 2010).
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If one has chosen Fukuyama as an area, but without a topic yet, then it is
important to read his major works or all his works if possible. one may raise the
issue, for instance, whether for all nations Peter Drucker's postcapitalism (1993)
andAlvin Toffler's superindustrialization (1981) would be the crowning completion
of the end of history.

(5) Systematic Taking Down of Notes

This step goes side by side with the comprehensive review of primary (together
with the secondary and tertiary) literature. The note-taking is guided by one's issue in
mind. Unless one has so much time, he or she can also jot down notes on other issues
encountered. Otherwise, it is more fruitful to zero in on the particular issue chosen.

(6) Identification of the Thesis

In the course of jotting down notes and internalizing the issue, one may now
formulate the thesis of his or her paper. It is best to write a tentative abstract of the
paper or dissertation containing the thesis one has in mind at this stage. It is ideal to
have a one-hundred word abstract only. This abstract will guide him or her as to the
direction of the arguments to support the thesis. The abstract can be revised as soon
as some additional inputs to the paper become significant but not apparently covered
by the intent of the original abstract.

(7) Writing the First Draft

The first draft can be written without or with very minimal and very tentative
notes or footnotes.The presentation of the issue or thesis, the explanations, and the
arguments can be grounded on the basis ofwhat have been read about and disagreed
with. The first draft serves as a longer outline of the paper or book. The first draft
for a paper may range from five to eight pages. The same may also obtain for a first
draft of a book chapter.

The paper contains, normally, the introduction, the body, and the conclusion.
In the process ofwriting the body ofthe first draft, several headings and subheadings
usually appear in the main heading. In some cases there might be subsubheadings.ra

(8) Comprehensive Review of Related
or Secondary and Tertiary Literature

The comprehensive review of secondary and tertiary sources which have not
yetbeen consulted earliercan be done at library, the office, orthe home. The title of
the book or article is noted plus the pages of each citation or paraphrase. This is
easy to input in the paper, the notes, and the references.

Internet sources should be noted down, together with the URL, title, author,
copyright date (if any), and the date accessed. The date accessed is important because
this will show that the citation is authentic and not fake or "doctored" especially
when the cited article no longer exists or is replaced.rs
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9) Inputting Notes Taken Down from Related Literature

To input the notes taken down from related literature is in effect writing the
second draft. At this stage, the first draft of five pages will grow to fifteen or more
pages.

(10) Potishing the First Draft or Writing the Second Draft

Writing the second draft is in effect polishing the first draft. Here one tries
to see the overall picture of the paper, that is to say, to determine if there is
coherence and consistency of the arguments. Additional entries in terms of
quotations or paraphrases and explanations may be inserted. More notes and
references are listed.

(11) Final Review of Footnotes/Notes and Bibliography/References

The penultimate step is the review of the notes and the list of sources or
references. One may choose from several reference styles and formats such as the
Turabian convention (2OO7) which I personally find as research-friendly in terms of
documentation of citations. I may have consulted more articles and books, but I list
only in the References those directly cited or paraphrased. I may have consulted
100 sources, but since I cited only twenty of them, then my list of References will
contain only this number. One may, of course, use theAPAorMLAdocumentation
conventions.

(12) Editine the Final Draft

Lastly, a final copy editing is necessary to check for typographical errors or
misspellings. Sometimes one may have taken for granted some mistaken
prepositional phrases. It is always advisable, if at all possible, that someone else, a
friend or an editor, should proofread the final work.

A NoteonFunding

Research funding in the arts and humanities depend upon the scope, depth,
and length of time of the data gathering from various sources: libraries in colleges,
universities, museums, and private collections. Definitely there should be budgetary
provisions for supplies, photocopying or buying some or all necessary books not
found in existing libraries, transportation, purchase if necessary of some equipment,
computer printing, remuneration of the research assistant if needed, allowance of
the researcher if permissible (for food at least), and the like. The budgetary
requirement can be as small as P3,000 and as high as p35,000 pesos or more
depending upon the duration of the research.r6 Although it is generally small
compared to researches in the social sciences, the research fund will help the AH
researcher a lot. It is in this smallness that research funding should be provided for
by universities forAH researchers to be productive.
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CONCLUSION

Research in the arts and humanities is basically qualitative and basic or
theoretical. Outputs here cal be significant culturally, epistemologically (an addition
to knowledge), historically, or all of the three, and in that sense it should not be
ignored or marginalized. Many AH researches may require extensive funding as in
thesis and dissertation writing, but even if it is only a research in writing an article,
a certain amount is still needed for supplies, photocopying or printing of sources,
transportation, and related matters.

NOTES

I . Paper presented at Mapua Institute of rechnology, Makati city, on 1 6 April
2011. Research funded by the Philippine National Philosophical Research Society.

2. See also chambers French pocket Dictionary (2009) and the 2l st century
French-English English-French Dictionary (1996). The standard English word
"research" was used in the decade 1V40-50 (Dictionary.com 2011).

3. From the Internet images, one will gather many diagrammatic variations-
from four to eight or more steps. The "Research" (2011) article in wikipedia has
eight steps: "(1) observations and formation of the topic, (2) Hypothesis, (3)
conceptual definitions, (4) operational definition, (5) Gathering of data, (6)Analysis
of data, (7) Test, revising of hypothesis, (8) conclusion, iteration if necessary." All
these varieties of scientific method model (the images and article) do not go beyond
the validation of the hypothesis, that is, they do not proceed to the formulations of
the scientific theory and scientific law.

4.'For more information about this event, especially on the circulation of the
blood, algebra, magnetism, pumping of the heart, microscope, optics, etc., see
"scientific revolution" (wikipedia 2oll). Many wikipedia articles contain
valuable information, but others may not be reliable. So one should be responsibly
selective in using this reference source.

5. John Searle, in "The future of philosophy" (1999), says that as soon as
science solves a philosophical puzzle, many philosophical questions arise and the
death of philosophy is nowhere in sight. I downloaded my copy in2o06.The Iatest
version is published by The Royal society (London). see also Heidegger (1969)
and white (n.d.). on the possible death or decline of theology and religion see
Hawking and Mlodinow (2010) and Dawkins (2006), among orhers.

6. For further reading, see "Humanities" (Wikipedia 2011), which says, ..The

humanities are academic disciplines that study the human condition, using methods
that are primarily analytical, critical, or speculative, as distinguished from the mainly
empirical approaches of the natural sciences." One may not agree with some of the
items in this article.

7. We are talking here of intentional creativity, not the one by chance.
8. Originally, I called this "anthropological," but George F. Mclean, who

wrote the Foreword of my books on Filipino philosophy (2000a, 2oogaand 2004b,
2009b) suggested the word "cultural." I originally called the traditional as the
philosophical approach as it was done in Greek philosophy.
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9. The constitutional (originally called the national) approach is based on the
nationality of the author as defined in the Philippine Constitution. This is to
deconstruct the traditional way of identifying the philosophy under study. This is a
highly controversial matter. Usually, when a Filipino writes about the philosophy
of Bertrand Russell, the finished product is an analysis in British philosophy because
Russell is British. In short, the criterion of identification of the finished product is
the subject matter (the center) and not the Filipino writer (the margin). To deconstruct
this process, we shift the criterion of identification to the Filipino writer himself
(make him the center) and push the subject matter to the margin. Hence, the finished
product is a work in Filipino philosophy regardless of the nationality of the author
under study. In other words, any philosophical work by a Filipino is part of the
body of Filipino philosophy regardless as to the subject matter (even when written
originally by a foreigner). A work on Russell or Heidegger by a Filipino is part of
Filipino philosophy in the constitutional sense. This procedure helped me in the
classification of works in my Filipino bibliography (2000b , 20O4a,2009).

lO. I began the research seriously during the second semester of the second
year (November 1981). To have a more extensive background on political matters,
I audited in some additional political science subjects.

11. The personnel of the Cafeteria of the National Library, where I took my
lunch regularly, thought I was a regular employee of the institution. On rare cases
(two or three times a month) I go to other places such as the Laurel Foundation and
the Vargas residence to go over the Laurel and Vargas Papers.

12. In the course of,the research, it turns out that Quezon even had an ethical
and an educational philosophy.

13. Primary sources are articles and books authored by direct participants of
the debate or event, or if the topic is on Fukuyama, then the works written by him.
Secondary sources are articles and books or monographs written by other authors
about the primary works of direct participants in the topic or issue. Titles like
"Fukuyama and the end of history" or "Searle on the proposition" are secondary
sources. Examples oftertiSry sources are textbooks, encyclopedias, and dictionaries.

14. Being very busy, I normally write for one to three hours early in the moming
(about three o'clock to six o'clock) because it is during this time that my concentration
is sharp. I usually finish one section at a time; on some occasions, two or three. The
reason is that I normally gather my thoughts for the succeeding section during the
day and organize them in thought while doing some other activities.

15. usually, I print the article and place it in a folder (ust in case someone
questions my scholarship and the provenance of my sources).

16. In a country where the average monthly income is about p12,000, p3,000
is a subsmntial amount. AH research in a developed country will run into several
thousands of dollars.
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This article looks into Isaiah Berlin's concept of value prurarism and
its consequences in terms of theorizing diversity and difference in morql
and political lift. our "situatedness" or our privileged position in society
does not give us the license to render judgment on the relative truthfulness
or the validity of truth-claims of other people. It does not also give us an
excuse to justifu oppressive actions in the name of harmony. Rather our
being rooted in a particular context provides the social imagination and
social empathy to understand and respect the other on the basis ofour
shared humanity. This is what Isaiah Berlin's value pluralism is all about
and this is what this article will spell out.

INTRODUCTION

No more rigorous moralist than Irrimanuel Kant has ever lived, but
even he said, in a moment of illumination, "out of the crooked timber of
humanity no straight thing was ever made." To force people into the neat
uniforms demanded by dogmatically believed-in schemes is almost
always the road to inhumanity. (Berlin 1990a, 19)

The above quoted text situates Isaiah Berlin's value pluralism. For him (1990,
1), the strict and uncritical adherence to and imposition of "dogmatically believed-
in-schemes" of values and ideals has resulted to destructive consequences in
societies, cultures, and peoples.' His attempts to correct these excesses have led
to his notion of value pluralism. Instead of a harmony of one voice, he (1990b,
208) recognizes the cacophony of voices. Instead of uniformity, conformity, and
scarcity of values, his is a celebration of diversity, difference, and abundance.2
This short and modest article draws out the implications, as well as possible
applications, of Berlin's value pluralism to life in general especially in an era
characterized by extreme pluralism. I will deal first with the triumvirates of monism,
relativism, and pluralism-ideas which are essential to an understanding of his
value pluralism. Then, this will be followed by a critical appraisal of his thought.
The last part of the article discerns insights and possible applications as well as
the relevance of Berlin's value pluralism particularly in the context of a pluralistic
world.
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VALUE-PLURALISM

Berlin's value pluralism navigates between two other important ideas, namely,
monism and relativism. His value pluralism gains its own clarification and distinct
contribution in the light of these ideas.

Monism and Its Tenets

In his article, My intellectual path, Berlin (2000, 4) writes:

One of the intellectual phenomena which made the greatest impact on
me was the universal search by philosophers for absolute certainty, for
answers which could not be doubted, for total intellectual security. This
from the very beginning appeared to me to be an illusory quest.

Berlin was, of course, referring to monism that constitutes the underlying
basis of much of western thought and utopian ideas.3 This appealing and enduring
idea./vision of having "absolute certainty" and possessing "total intellectual security"
in political and moral life, which has gripped the imagination of thinkers, "from the
pre-Socratics to all the reformers and revolutionaries of our own age," is not only
erroneous but also fallacious, argues Berlin (2000, 5).a Thus, he makes his case by
a critical assessment of what monism is and how it is simply contrary to the actual
multifarious experiences of people.

Berlin (1990b, 209) describes the basic renets of monism, considered a
philosophia perennis,5in the following way:

(a) that to all genuine questions there is one true answer and one only,
all others being deviations from the truth and therefore false, and that
this applies to questions of conduct and feeling, that is, to practice, as
well as to questions of theory or observation-to questions of value no
less than to those offact;

(b) that the true answers cannot clash with one another, for one true
proposition cannot be incompatible with another; that together these
answers must form a harmonious whole; and

(c) according to some, they form a logical system each ingredient of
which logically entails and is entailed by all the other elements; according
to others, the relationship is that of parts to a whole, or, at the very least,
of complete compatibility of each element with all the others.

These assumptions imply that once the absolute certainty of truth6is established,
it would not be difficult to imagine or think that there will emerge only one possible
answer or solution to every human conundrum whether social, political, moral,
scientific, etc. Each of these individual truths about life (whether facts or values)
will then cumulatively make up the overall stock of truths that leads toward the
creation of a perfect society or perfect moral life. Hence, the duty of each man and
woman is to discover the various manifestations of the truth and once discovered,
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start the process ofintegrating these pieces together to arrive at a coherent picture
of the truth for the benefit of humankind. Berlin (1990c, 27) clarifies his point
using the jigsaw puzzle as a metaphor and contends: "...mankind has been presented
with the scattered part of a jigs aw puzzle: if you can put the pieces together, it will
form a perfect whole which constitutes the goal of the quest for truth, virtue, and
happiness."

The various appearances of truthsT-whether religious, scientific, or
cultural- constitute, as it were, the husks to the core of the ultimate truth. As
a result, they do not necessarily clash, because they are the wrappings that
make up the building blocks of the one universal absolute truth. They are,
thus, compatible to each other. It is highly crucial then to identify the correct
method (all other methods or ways being incorrect) in arriving at them. The
good thing, however, about the truth is that it is forthcoming. Genuine answers
and solutions to life are knowable and achievable according to the monist. We
can be certain about them and even identify where they could be found. Berlin
provides several instances in history wherein this complete confidence in
obtaining the truth was manifested. For instance, Socrates believed in the power
of the rational method to arrive at political and ethical certainty. Plato, for his
part, held the view that intellectual contemplation of the world of ideas
(mathematical) brought humanity closer to the truth. Similarly, religious pundits
for ages had given primacy to their sacred scriptures as the locus for the revealed
truth. Moreover, rationalists of the seventeenth century had advocated the use
of metaphysical insights in order to comprehend the truth about the world.
Meanwhile, the empiricists of the eighteenth century had utilized the scientific
method to give solutions to all of men's queries. Though slightly different in
the methods that they take in discovering truths, common to all of them,
however, is the belief that it is possible to have definitive answers to our
questions because somewhere out there exists an objective universal
knowledge/truth that can be discerned and can be harnessed to benefit
humankind. Berlin (2000, 5) contends:

A wider thesis underlay this: namely, that to all true questions
there must be one true answer and one only, all the other answers
being false, for otherwise the questions cannot be genuine questions.
There must exist a path which leads clear*rinkers to the correct
answers to these questions, as much in the moral, social and political
worlds as in that of natural sciences, whether it is the same method
or not; and once all the correct answers to the deepest moral, social,
and political questions that occupy (or should occupy) mankind are
put together, the result will represent the final solution to all the
problems of existence.

Monism, therefore, believes in the existence of a single truth where
individual truths can be subsumed and harmonized. A standard norm, i.e., a
rational measurement facilitates in the adjudication process of determining
priorities (ranking of truth).
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Consequences of the Monist View

The implications of monism are clear then: Truth is one (only one set of
values is true, all others are false), and it is fixed, thus unchanging and truth is
considered to have a universal scope. It would then be sheer foolishness or stupidity
for men not to discover this all-encompassing truth for its own benefit. Berlin (2000,
7) maintains:

No matter that people differ so widely, that cultures differ, moral and
political views differ; no matter that there is a vast variety of doctrines,
religions, moralities, ideas-all the same there must somewhere be a
true answer to the deepest questions that preoccupy mankind.

A corollary implication is that the truth resides in a particular cultural and
intellectual form, falsifying all the other cultural and intellectual traditions. This
seems to be what Berlin is driving at when he comments on the excessive sense of
optimism that the nineteenth centuqr progressive critical empiricist thinkers had on
Western scientific rationality, which he himself had been impacted in his earlier
academic life. Berlin's (1990a, 5) critical comment goes:

The rational reorganisation of society would put an end to spiritual
and intellectual confusion, the reign of prejudice and superstition, blind
obedience to unexamined dogmas, and the stupidities and cruelties of
the oppressive regimes which such intellectual darkness bred and
promoted. All that was wanted was the identification of the principal
human needs and discovery of the means of satisfying them. This would
create the happy, free, just, virtuous, harmonious world... This view lay
at the basis of all progressive thought in the nineteenth century, and was
at the heart of much of the critical empiricism which I imbibed in Oxford
as a student.

A further consequence is: If it is then possible to know and have the truth and
to identify where the truth resides, whether in a particular scheme of things or ideas,
then this necessarily implies an unflinching and thoroughgoing endorsement and
backing of it, once discovered. Berlin is, of course, aware of the danger that this can
have to political and moral life which I have already indicated earlier. The creation
of the "best possible world" leads to the search for the correct/perfect way, and once
the right way has been identified, the next best move is to guard it (truth), protect it,
advocate and enforce it on others on the assumption that it will lead to a good,
happy, and virtuous life for all. However, as Berlin indicates, this "harmonization
of life" into the perfect ideal has been tragic. As he (1990a, 15).keenly notes:

...the very notion of a final solution is not only impracticable but, if I am
right, and some values cannot but clash, incoherent also. The possibility
of a final solution-even if we forget the terrible sense that these worlds
acquired in Hitler's dayJturns out to be an illusion; and a very dangerous
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one. For if one really believes that such a solution is possible, then
surely no cost would be too high to obtain it: to make mankind just and
happy and creative and harmonious for ever-what could be too high a
price to pay for that? To make such an omelette, there is surely no limit
to the number of eggs that should be broken-that was the faith of Lenin,
of Trotsky, of Mao, for all I know, of pol pot, too.

Pluralism and the Actual Human Experience of Diversity

In postmodern language, Berlin's quarrel with monism has to do with the fact
that the monist has made its truth a mgta or grand-narrative. tserlin goes for plurality
of objective ends and ultimate values.s Berlin faulted the monist for thinking that
there is only one way of doing things, one way of conceiving polltical life or one
correct moral framework. Diversity of truths is more consistent with life and the
concrete experiences of human beings who are faced with myriad of incompatible
possibilities and choices. He (1990a,13) writes:

These collisions of values are of the essence of what they are and
what we are. If we are told that these contradictions will be solved in
some perfect world in which all good things can be harmonized in
principle, then we must answer, to those who say this, that the meanings
they attach to the names which for us denote the conflicting values are
not ours. we must say that th'e world in which what we see as incompatible
values are not in conflict is a world altogether beyond our ken; that
principles which are harmonized in this other world are not the principles
with which, in our daily lives, we are acquainted; if they are transformed,
it is into conceptions not known to us on earth. But it is on earth that we
live, and it is here that we must believe and act.

Therefore, contrary to the monist view of a single true morality, aesthetics or
theology, and the non-adversarial nature of truth, Berlin,s (1990d, 29) value pluralism
holds that

There are many objective ends, ultimate values, some incompatible
with others, pursued by different societies at various times, or by different
groups in the same society, by entire classes or churches or races, or by
particular individuals within them, any one of which may find itself
subject to conflicting claims of uncombinable, yet equally ultimate and
objective ends.

Thus, on this basis, monism becomes an arch nemesis to his value pluralism.

Levels of Conflicts

Accordingly' conflicts as a result of incompatible and incommensurable truths
manifest themselves (l) in the different values of a moral or political system, e.g.,
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justice versus mercy or compassion; (2) within the choice of the actual moral value
itself, e.g., the choice of justice over mercy can lead to some disputes in terms of
different interpretations of justice; (3) within various objective ends and ultimate
values emerging from attempts of cultural traditions to make sense of life (cultural
pluralism). On all these levels, collisions of values become an inevitable fact of life
(societal and personal), argues Berlin. He (1990a, l2) goes on:e

what is clear is that values can clash- that is why civilisations are
incompatible. They can be incompatible between cultures, or groups in
the same culture, or between you and me. you believe in always telling
the truth, no matter what; I do not, because I believe that it can sometimes
be too painful and too destructive. we can discuss each other's point of
view, we can try to reach common ground, but in the end what you
pursue may not be reconcilable with the ends to which I find that I have
dedicated my life. values may easily clash within the breast of a single
individual; and it does not follow that, if they do, some must be true and
others false. Justice, rigoroud justice, is for some people an absolute
value, but it is not compatible with what may be no less ultimate values
for them-mercy, compassion-as arises in concrete terms.

Authentic values are (sometimes) actually rivals in their truth-claims and it is
virtually impossible to create a harmonious whole out of them on the societal and
personal levels. This can lead to real moral dilemmas within an individual that lead
to a choice of one compelling truth/value over the other (loss for the other). Put
differently, it is virtually impossible for a society or a person in his or her lifetime to
tealize all the great goods available to him/her to achieve perfection. Due to human
finiteness, a person is bound to opt for a value he or she would pursue at the expense
of an equally valuable one. Berlin ( 1 990a, 1 3) speaks of this crucial choice that we
have to make and the possible sacrifice or compromises a society or an individual
has to make in the following way: "Some among the Great Goods cannot live
together. That is a conceptual truth. we are doomed to choose, and every choice
may entail an irreparable loss."

Respect for Cultures

Berlin respects cultural distinctiveness and uniqueness. Cultures, accordingly,
have their own center of gravity (ways of thinking, ways of doing things, etc.)
borne out of their concrete circumstances and social locations. This leads to different
conceptions of life unique only and internal to their respective cultural traditions.
While cultures converge on certain values (even if this is the case, their priorities
over values may be different), they are basically incompatible in terms of their
conceptions of absolute ends and values; hence, they cannot be put into a single
neat arrangement. Again here, on the cultural level, we are confronted with mutually
exclusive choices.

In short, we can say that for Berlin, our world (moral and political) is so plural
that conflicts and dilemma are inevitable part of it. It is virtually unrealistic and
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impossible, for example, for an individual to integrate simultaneously in his/her
moral value system divergent ultimate ends and values without leading him or her
to utter confusion, worse, to insanity. Ranking these values based on priorities is
also a futile work because they are products of different circumstances and contexts
that a uniform rational yardstick will be of no use. This amounts to his saying that
incomparable and incommensurable options are better left on their own for there is
no universal rational measuring rod to evaluate their relative value. They can stand
their own grounds and provide their own respective conceptions of truths. Berlin,
then, acknowledges the i rdependent status of divergent truth claims or values. If
this is the limit of the hurnan condition, we have just to face the fact that a single
final solution (moraVpolitical) to all our questions, in the final analysis, is just
unrealizable.

PLURALIST: NOT A RI)LATIVIST OR SUBJECTIVIST

WiU the existence of the plurality of ultimate ends and values which are
incompatible and incommensurable lead to relativism or subjectivism? Bedin is
very emphatic and clear that ultimate values and ends are not mere individual creation
oraresultofthesubjectivepreferenceofagindividual. "Iprefercoffee,youprefer
champagne. We have different tastes. There is no more to be said. That is relativism"
(Berlin 2OOO, 12).to Berlin does not speak of truth- or value-claims as a matter of
taste or preference. Rather he holds that ultimate ends and values are a part of a
culture's attempt to make sense of life and it represents the shared memory and
struggles of peoples in their day-to-day existence in their place and time. In other
words, a "social-cultural" history anchors every value-claim and ultimate end. Thus,
"multiple values are objective, part of the essence of humanity rather than arbitrary
creations of men's subjective fancies" (Berlin 2OOO, l2). They are, however,
relational, that is, related to the cultural-social milieus that produced these truths/
values. Hence, Berlin (2000, 12) argues:

I think these values are objective, that is to say, their nature, the pursuit
of them, is part of what it is to be a human being, and this is an objective
given....If I am a man or a woman with sufficient imagination (and this I
do need), I can enter into a value-system which is not my own, but which
nevertheless something I can conceive of men pursuing while remaining
human, while remaining creatures with whom I can communicate, with
whom I have some common values-for all human beings must have
some common values or they cease to be human, and also some different
values else they cease to differ, as in fact they do.

Therefore, for him pluralism is not relativism. In addition, as it is clear from
the preceding quote, cultural truths or values are not a closed system. They are
accessible to others and intelligible. Berlin (1990d, 85) warns us "not to judge past
cultures by the measuring rods of our own civilisation" and "not perpetrate
anachronisms..." in dealing with them. He thus, cautions us against our egocentricity
and anachronistic tendencies.
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POSSIBILITY FOR INTERCULTURAL COMMUNICATION

"Intercommunication on the basis of our shated humanity is possible," argues
Berlin (1990a, 11) and "[w]hat makes men human is common to them, and acts as
bridge between them." Relativism is a noffecognition of this common human matrix
of experience. Berlin believes in some sort of minimal universal moral and political
categories but their content should be decided by specific cultural traditions. He
(1990a, 1l) writes:

....Intercommunication between cultures in time and space is only possible
because what makes men human is common to them, and acts as bridge
between them. But our values are ours, and theirs are theirs. we are free
to criticise the values of other cultures, to condemn them, but we cannot
pretend not to understand them at all, or to regard them simply as
subjective, the products of creatures in different circumstances with
different tastes from our own, which do not speak to us at all.

Recognition of plurality or diversity, or incommensurable truths/values,
however, does not mean an uncritical acquiescence to other's truth or value-claims.
It demands some critical evaluation, too, on our part. As he (2000 ,lZ-13) maintains:

Nevertheless, of course, if I pursue one set of values I may detest
another, and may think it is damaging to the only form of life that I am
able to live or tolerate, for myself and others; in which case I may attack
it, I may sysn-in extreme cases-have to go to war against it. But I
shall recognize it as a human pursuit.

IMAGINATIVESYMPATITY,HUMILITY,ANDLINTVERSALTOLEKA*TION

For intercultural communication to prosper, imaginative sympathy" and
humility12are needed. The former allows us entry into the truth-claim of the other.
The former recognizes our fallibility:t3 As Berlin (1990a, 12) contends:

I am not blind to what the Greeks valued-their values may not be
mine, but I can grasp what it would be like to live by their light, I can
admire and respect them, and even imagine myself as pursuing them,
although I do not-and do not wish to, perhaps could not if I wished.

Berlin advocates universal toleration amidst diversity and maintaining a
"precarious balance" in our dealings with others. True encounter with other truth/
value claims happen when we are ready to listen from "where" they are coming
from. "So we must engage in what are called trade-offs, rules, valges, principles
must yield to each other in varying degrees in specific situations," maintains Berlin
(1990a, l7). To avoid the "suffering of the innocent" making universal/absolute
moral and political prescriptions applicable to all should be prevented, Here again,
we feel his consternation against those who create all-embracing theories at the
expense of human dignity being sacrificed.
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SOME CRITICALREMARKS

Ronald Dworkin gives three important critical observations on Berlin's value
pluralism from a political perspective. I will summarize these points.

Firstly, Dworkin takes issue with Berlin's too negative evaluation of monism
in general and utopian thinking in particular (although this is not the heart of his
critique). Apparently, for Berlin, monism (ideal of the perfect whole) constitutes a
"moral and political immaturity" (Dworkin 2ool,74). Dworkin argues that while
monism indeed has brought about unspeakable moral and political crimes, Berlin
seems to be forgetful of the fact that pluralism, too, has also been used to justify our
indifference orinaction in the face of inhumanity and violence. Dworkin (2oo1,75-
76) cites some examples:

...or when we raise our eyes and look abroad, and see that in matly parts
of the world democracy is a joke, and we say there may not be much we
can do about this, but perhaps there is something, or when we look at the
policies of the Taliban that deny medical care to women, and we recoil
in horror, and we ask whether economic sanctions might do something
about that, how often are we told that different cultures have different
values, that it is a form of imperialism for us to insist that only our values
are the right ones and that different ones and that different values are
mistaken? That we have our way of organizing a society, and the Taliban
and other fundamentalist societies have theirs, and that at the end of the
day all we can say is that a single society cannot incorporate all values,
that they have made their choices among these, and that we have made
ours?

Dworkin correctly points out to Berlin's too tamed evaluation of pluralism.
However, Dworkin himself has realized that Berlin's too optimistic take on pluralism
can be comprehended in the light of actual experiences of brutality and humanitarian
suffering brought about by totalitarian regimes during Berlin's time. However, this
is no reason, according to Dworkin, to give up utopian ideals. It is precisely during
these dire situations that we need them. I think, Dworkin is also correct to argue that
monism which grounds utopianism and teleology does not necessarily lead to tyranny
or injustice. In fact, the appeal to utopian or teleological thinking is still valuable
especially in the context of providing hope in the midst of suffering. This brings to
mind D. Hopkins's (1997,216) reminder about the importance of teloi for the
absentees of history:

If the locked out voices did not have a telos that promised that though
evil might last through the night, joy comes in the moming (paraphrasing
an old African-American teleological faith claim), then people without
power, whether racial, gender, sexual, class, may as well go insane.

secondly, Dworkin (2001, 79-80) finds Berlin's incommensurability thesis
wanting in the light of political exigencies. Particularly in the view that conflict in
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"important values involves some genuine and important damage" and that "values
of different kinds conflict in that tragic way." Put differently, Berlin seems to think,
that whateverpolitical choices we will make, these choices will have disadvantageous
effects on some sectors in our society or in the life of an individual. The political
community "must choose, that is, not whether to wrong some group, but which
group to wrong. That is the kind of conflict in political values that Berlin has in
mind: the inevitability not of disappointment but of irredeemable moral stain."
Dworkin (2001, 87) clarifies: "when we face such a conflict, in his view lBerlin],
we inevitably suffer or commit some injury: we deprive our life of something we
think it wounds a life not to have, or we wrong someone by denying him what it
wrongs him not to have."

This is a difficult claim to support in real life, argues Dworkin, because
in reality this seldom happens. As I understand Dworkin, he seems to suggest
that in politics, decisions are based on knowing the priorities and needs of a
society or an individual, that is, in terms of balancing the pros and cons of a
decision based on an ideal value. From this, one can decide what is best for
all. If a government decides to stop racist slurs on Blacks and Asians, this
does not constitute a breach in the freedom of speech of the other; rather, it is
a political action taken in view of establishing a decent society. So this in a
sense does not deny the fact that there are two conflicting values (those for
racial slur and those against it), but the decision was made over the value
based on the needs and priorities of a particular society (e.g., decency and
respect). These may not represent a tragic loss on a sector of society but perhaps
may be seen as a corrective against the particular interest that may endanger
the common good or the ideal for a decent society. In short, in political life,
pluralism (collision of values) may not be that tragic at all for a synthesis can
still be achieved. Our values are more interdependent than separate or
independent from each other. This therefore is against Berlin's view that value-
elaims cannot be harmonized.

Thirdly, which is related to the second, the criticism focuses on Berlin's
paradigm of value-conflict, that is, liberty versus equality. Dworkin maintains that
Berlin's very definition of liberty sets it automatically against the value of equality.
Berlin (2001, 84) defines liberty as the "freedom from interference of others in
doing whatever it is that you might wish to do." If this is the case, argues Dworkin
(2001,84),

...then it's immediately apparent, isn't it, that liberty for the wolf is, as

he says, death to the lamb. If that is what we mean by liberty, and we are
committed to liberty so understood, then it is very plausible that this
commitment will often conflict with other commitments, including even
minimal egalitarian ones.

However, Iiberty says Dworkin, can also be conceived as an exercise of freedom
within the bounds of individual and communal rights. In a sense, liberty is not an

absolute exercise of freedom as seen by Berlin. He (2001, 85) elucidates on this
point:
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we might say: liberty isn't the freedom to do whatever you might
want to do; it's freedom to do whatever you like so long as you respect
the moral rights, properly understood, of others. rts freedom to spend
your own rightful resources or deal with your own rightful property in
whatever way seems best to you. But so understood your liberty doesn't
include freedom to take over the resources of someone else, or injure
him in ways you have no right to do.

The above quoted definition reflects more the political and moral landscape,
asserts Dworkin. Our exercise of liberty and equality is not always conflictuaior
tragic. Rather liberty is seen usually within the bounds of the common good or
common ideals, so to speak. To illustrate his point, Dworkin creates a hypoihetical
scenario. He says, "Suppose I [a political leader] want to kill my critics.,'Does an
intervention to avert the act of murder on my critics bring about remorse on the
ones who want to stop this gruesome crime or does this constitute a wrongdoing on
the part of the state? Accordingly, in Berlin's sense of liberty this will constitute a
wrongdoing (an interference with my or the'state exercise of freedom). However,
Dworkin believes that the usual normal political or moral intuition will see the act
of intervention, not a cause of remorse or a wrongful act, for it will eventually
protect the moral right of the victim. For him then, the reality of the tragic clasir
between liberty and equality seldom happens for values are more interdependent
than in opposition.'7 They can in a sense be reformulated to fit in a harmonious way.
In addition, their opposition to one another does not always result to a tragic losi.
In the end, then, Dworkin has no reason to give up monism. As he (2001, 90)
contends: '?erhaps, after all, the most attractive conceptions of the leading liberal
val;,res do hang together in the right way. we haven't yet been given the reason to
abandon that hope."

Dworkin maybe correct in his assessment that our political and moral choices
may not necessarily result to a tragic loss or conflict when seen in the light of what
will bring about human flourishing. I think, Berlin would not disagree with this
claim. Berlin actually believes that the tragic situation in our choicls happens in
extreme circumstances of incommensurability (on the level of ultimate values where
no rational criteria can adjudicate the claims of both parties) rather than in our
normal day-to-day choices. Dworkin perhaps fails to iee the nuance in Berlin's
view particularly the levels of conflicts and incommensurabi,lity that are present in
moral and political decisions/choiceg. Hence, the criti,cisms of Dworkin do not
negate the importance of Berlin,s value plur4lisrn.

SIGNIFICANCE OF VALUE PLURALISM: INSIGHTS
ANDAPPLICATIONS

Several important insights and possible application of Berlin's value pluralism
relevant to our times will now be drawn out.

1. Berlin's value pluralism provides us with a very important lesson about life
that we oftentimes fail to recognize because of our i"noency to always want to
achieve a semblance of harmony and unity. He makes u, ,"rr.itiu" and aware not
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only of the irreducible diversity that constitutes life but makes us consider pluralism
as a value in itself that can positively guide our approach to life. Differences in
political or moral frameworks or even traditions, cultures, and ways of life are deeper
than we thought. The attempt to harmonize them (ultimate values) or to bring thlm
into a single synthesis can prove more destructive than beneficial. His value pluralism
then allows us to respect differences, instill in us a sense of awe, and wonder about
the rich, vibrant, and colorful tapestry of life. As Michael Jinkins (2004,76) aptly
puts it, "Berlin believed that variety is, in and itself, a good thing, a viable end of
human life, and that a society is fundamentally enriched by all the diversity of its
members." Differently put, human beings have diverse yet equally convincing ways
of achieving perfection in life. Not to recognize this fact of life is an utter travesty to
life itself.

2. Berlin's value pluralism is heedful of the verity of conflict, as well as, the
reality of tragedy that may arise because of the clash of incommensurable objective
ends and ultimate values. Ultimate values and ends are then not only multiple and
diverse, they too are sometimes incommensurable and thus may end up clashing
with one another. By making us cognizant of the element of conflict and exposing
us to the possibility of tragedy that may arise from the clash of incommensurable
ultimate ends and values, he cautions us about its possible dangers and strongly
encourages us to come up with creative solutions to conflicts and tragedy to avert
possible destructive consequences to human flourishing especially in an era
characterized by extreme fundamentalism and thoroughgoing pluralism. Avery plaw
(2004, I 15) succinctly expresses this point:

Suppressing or ignoring genuinely tragic conflicts then promises only
to distort our understanding and exacerbate and perpetuate the underlying
collisions of values, and thus to increase the likelihood of people being
required to violate their own deepest moral convictions. Pluralism helps
us to see a range of equally ultimate values and to alert us to the dangers
that can arise from their conflict.

3. Implicit in Berlin's value pluralism is the essential role of decision-making
when an individual is confronted with equally compelling yet incompatible
alternatives or options in life. In addition to this, it attaches importance to constructing
or creating one's personal narrative because of one's exposure to various options
bnd choices in life. When an individual is faced with equally important options in
life, this will bring about dilemmas (politicaUmoral) that he or she needs to resolve.
The resultant choice and decision he or she makes will now constitute the basis
from which his or her personal self-narrative can be created. Berlin then privileges
both the decision-making process and the conscious and active construction of one's
narrative among the choices available because of one's choice. To use Anthony
Gidden's (1991, 32) view, the self becomes a reflexive project in our globalized
world. No longer is the person contented with whatever is handed down to him or
her. No longer is s/he limited to what society has defined for him or her, regarding
what it means to be human. Today, in a pluralist era, sAre is confronted with myriad
options and possibilities, from which s/he can discover, construct or nurture his or
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her personal identity. It is in this sense then, that I think Michael walzer (see
Gray, 1997, 149) is correct in saying that pluralism "can indeed be borne, can
even be celebrated as the necessary outcome of human freedom and creativity.,'

4. Berlin's value pluralism does not only steer a delicate balance between
absolutism and relativism by correcting their excesses, but it also acknowledges
common shared human values (justice, liberty, well-being, etc.) that are alive
and meaningful in specific cultures and traditions. Our shared humanity, that
is, our different attempts to be human in our specific cultures and the different
life forms that they generate can be a point for a meaningful and a respectful
dialogue, as well as, a basis for negotiation and consensus building. This
essential mark of what we may consider his normative pluralism opens up the
possibility for intercultural communication among cultures/religioui tradiiions
that are evidently needed in our global postmodern world. Respect for cultural
traditions can be demonstrated by understanding these traditions (sympathetic
imagination) in their own terms (they have their own center of gravityj and by
not imposing our own biases and prejudices on them (cultural chauvinism or
anachronism) or patronizing (still coming from a perceived superior position)
these different cultural traditions and points of view. Berlin, however, reminds
us that our ability to imaginatively and sensitively understand the other entails
a posture of humility on our part.

5. In addition, Berlin also gives us a realistic view of what acceptance of
difference entails. Acceptance of difference does not mean completely
understanding or conceding to the claim of the other. It, however, means having
the trust and confidence that the view or belief of the other is a legitimat-
human pursuit and that the other's narrative will lead just like mine to peifection
or wholeness that the individual strives for. Berlin refers to this as the act of
social empathy, the act of listening and discerning the good in the other
irrespective of whether or not one agrees with the ctiim orlne other or not.

6. crucial also to remember in Berlin's value pluralism is his view on
dialogue. Dialogue does not mean abandoning my own particular tradition or
belief. Rather, in my respectful dialogue with the othei, I bring with me my
very own particularities in the dialogue process. In other words, dialogue ooes
not entail abandoning our faith or beliefs, rather they are our anchors in the
way we approach the other whether in praise or in criticism of them. This,
however, should not give us the feeling that we have a privileged position
compared with the other. Michael Jinkins clearly captures what I mean here.
He (2004, I 1 6) contends:

There resides at the heart of our being human a terrible and wonderful
freedom, no less profound than the historical and cultural givenness in
which each of us finds ourselves. our belongir\g to a parttular social
context can never excuse our inhumanity, our cruelty and brutality. But
neither can we, without losing something as crucial to our identity as our
freedom, choose to live in a state of cultural or historical amnesia, cutting
ourselves off from the particular societies, the communities of faith, thi
histories ofcultures that have shaped us.
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CONCLUSION

Berlin's value pluralism has provided us with a framework to understand
and appreciate, diversity in general and how it can provide a new way of looking
at things. The strength of his ideas lies in the recognition of the fact oi
multiplicity and differences that make up life. He cautions us about the danger
and the possible destruction that our preponderance to make a grand syntheiis
for all these differences might entail. That searching for the absolutely correct
and perfect moral or political end is a futile exercise. As expected, differences
lead to clashes; however, these do not necessarily lead to violence if we learn
to navigate around differences and incompatibilities. In extreme cases, no
rational or logical criteria can adjudicate different incompatible truth-claims.
He reminds us about the fragility and finiteness of ideas, views, and traditions
we hold and that as soon as we realize this, our arrogance will slowly vanish
into the background as we see how rich the world can be with its multiplicity.
Respect for the different starts when one begins to recognize how different the
other is. I would like to quote Jirikins (2oo4, 155) once again, as he brings ro
life Berlin's value pluralism to the interreligious faith perspective:

This quality of pluralism, "real" pluralism (objective pluralism)
practices by "real" Christians....again, is made possible if we do not
believe that our faith in God grant us a privileged position outside the
particularity of our own faith, somehow above history, culture and all
religions, which allows us to pronounce judgment on the relative
truthfulness of one religion over another.

NOTES

1. According to Berlin (1990a, 1), there are two events that have shaped human
history in this century, namely, (1) the triumph of science and technological
development and (2) "the great ideological storms that have altered the lives of
virtually all mankind." The former is a well-known success story, the latter, however,
is a lesser-known fact, but has the most destructive effect for it has brought about
unimagined destruction to humanity. Examples of the latter are the Russian
Revolution and its aftermath, totalitarian tyrannies, racism, religious bigotry, etc.

2.The intellectual tradition Berlin is up against has a well-entrenched place in
the history of ideas. He (1990b, 208) asserts that the "notion that one is good,
Many-diversity-is bad, since truth is one, and only error is multiple, is far older,
and deeply rooted in the Platonic tradition."

3. For Berlin, monism has led to political authoritarianism and totalitarian
regimes in the twentieth century. Berlin (1990b, 211) states, "[a]ll the Utopias known
to us are based upon the discoverability and harmony of objectively true ends, true
for all men, at all times and places."

4. The recent manifestations of monist thinking are the French and German
Enlightenment (modern) thinking. For Berlin (1990a, 13), monism is unattainable
in reality and is conceptually incoherent as an idea. Elsewhere, he (1990a, 14, 17)
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speaks of monism as a "self-induced myopia" and finds the possibility of realizing
the quest for "ultimate harmony... a fallacy."

5. upon discovering that "supreme" values can be incommensurable from
each other, Berlin (1990a 8) realizes that this new insight..has undermined" his
"earlier assumption, based on the philosophia perennis,that there could be no conflict
between true ends, true answers to the central problems of life.',

6. I will be using the word truth or truth-claims to mean the following: ultimate
ends, absolute goods, whole conception of the truth, forms of life, and the conception
of the ultimate good ensuing from cultural traditions.

7. Truth in the plural implies the specific truths of the single universal truth.
Truth in the singular refers to fhe monist commitment to the universal absolute
truth.

8. Berlin's (2000, 13) pluralism to some extent has been influenced by
Machiavelli, Giambattista vico, J. G. Herder, and the Romantic movement. common
to them is the recognition of the diversity and uniqueness of other ideas, cultures,
and peoples.

9. Our discussion on the levels of conflicts brought about by incommensurable
values is based on John Gray's (lggj) work. According to Berlin (1990a, 113), a
conflict within two equally important values may occur: take the case of the values
of liberty and equality. The exercise of absolute liberty for the powerful may have
adverse effects on the human dignity of the weaker ones in society (violation of
justice and equality). In the same vein, to protect equality in society some forms of
liberty have to be curtailed so as to serve the common good or the cause ofjustice or
fairness.

1O' Relativism is a denial of objective knowledge of facts and values, of other
cultures or moral frameworks. For Berlin, however, knowledge of facts and values
(rationale behind a cultural code) is very possible. While othei past cultures maybe
different from us, we can "enter" into them if we have sufficient imagination as
well as sympathy and respect for cultures other than ours. one can be an agnostic
relativist, recognizing others but failing in the imaginative sympathy (cannot have
a shared experience) or ideological determinism-we are pioducts of our cultures
but we cannot transcend them.

11. He (1990d" 84) seems to be referring here to a certain limit in our
ability to understand other cultures despite our commonalities: ..we are called
upon to exercise our imaginative powers to the utmost; but not to go beyond
them; not to accept as authentic values anything that we cannot understand,
imaginatively'enter' into."

12' Berlin (1990a, 17-r8), speaking about balance and humility, writes:

The best that can be done, as a general rule, is to maintain a
precarious equilibrium that wiil prevent the occurrence of desperate
situations, of intolerable choices-that is the first requirement for a
decent society; one that we can always strive for, in itt" tigtrt of thelimited range of our knowledge, and even of our imperfect
understanding of individuals and societies. A certain humility in these
matters is very necessary.
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13. As noted in note 72, acknowledgment of our finiteness as well as the
recognition of the imperfectness and limit in terms of our knowledge-claims will
check us against arrogance on others.
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Martin Buber's sustained effort to transcend the world-in the world-
can be explained by his interpretation of Hasidism and his phitosophy of
dialogue. His motivation is derived from personal and cultural
circumstances; indigenous to both was what he called the ,,eclipse of
God, " the disappearance of God from the world, which he viewed as the
culprit in the disintegration of authentic human values. He learned and
taught that human persons encounter God (the Supreme Thou), not by
escaping the world, but by "redeeming" the world through l-Thou
relationships with others in daily living. Buber,s contemporary
signfficance is addressed in closing.

INTRODUCTION

Martin Buber did not seek to encounter the Transcendent in a vacuum. He did
so for personal and cultural reasons. The seeking that began in 191g at the age of
forty dominated Buber's personal life, his teaching, and his writing until his death
in 1 965. His earlier personal "World of Confusion" consisted of a "variegated richness
of spirit, but without Judaism, without humanity, and without the presence of the
divine."He (seeFriedman 7991,20) laterrecognizedtbedangerof human creativity,
a morally neutral capacity, to regress into the fragmentation and disintegration of
human personhood if it remains without ground and direction. Parallel to his personal
life, Buber confronted external circumstances known as the Weimar Republic and
Nazi Germany linking two world wars. Within this context, he was most disturbed
by the indifference to and denial ofreligious faith, undoubtedly a decisive factorin
his experience of "revelation and mission," which began unfolding in the first decade
of the twentieth century.

The source of Buber's religious conversion (Friedman lggl,39-40) was his
reading of The testament of Rabbi Israel Baal-Shem, a collection of writings attributed
to Israel ben Eliezer. This became for Buber a call to Hasidism enroute to a dialogical
mode of philosophizing and encounter with the Eternal Thou. Consequences of this
development were Buber's (1952,66-67 ,86, 108- I 1) personal stabilization as well
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as a capacity to counter the atheism of Jean-Paul Sartre, the religious indifference
of Carl Jung, the Communism of Karl Marx, and the nihilism of Friedrich Nietzsche.
His (1952, 119) own words in this regard capture his motivation: the "image-making
power of the human heart has been in decline so that the spiritual pupil can no
longer catch a glimpse of the appearance of the absolute. False absolutes rule over
the soul, which is no longer able to put them to flight through the image of the true.',
Buber had become convinced that the human need for belief in an absolute is such
that a failure to discover the true absolute would inevitably signify the reign of false
absolutes. Significantly, this was a practical as well as a theoretical matter. He
(1952, 110) credited especially Nietzsche with identifying the "eclipse of God"
with the obscuring of morality because "the absoluteness of ethical values is rooted
in our relationship to the absolute."

Buber (1952,129) addresses his personal and cultural crises by distinguishing
the I-It (objectifying) relationship from the I-Thou (genuinely dialogical) relationship:

In our age the I-It relation, gigantically swollen, has usurped, practically
uncontested, the mastery and.the rule. The I of this relation, an I that
possesses all, makes all, succeeds with all, this I that is unable to say
Thou, unable to meet a being essentially is the lord of the hour. This
selfhood that has become omnipotent, with all the It around it, can
naturally acknowledge neither God nor any genuine absolute which
manifests itself to men as of non-human origin. It steps in between and
shuts off from us the light of heaven.

For example, Sartre, he says, identifies a// relationships between two beings
as subject-object (I-It), meaning that the personal God of Judaism remains entirely
alienated from Sartre's mindset. Likewise, Nietzsche eliminates the possibility of a
Judaic mode of morality due to his rejection of all absolutes. Buber (1952,66, 68-
69,96) rejects Sartre's existential (as distinct from materialistic) atheism because
"God can never become an object for me; I can attain no other relation to Him than
that of the I to its eternal Thou. . . ." Being "religious" signifies "the relation of the
[whole] human person to theAbsolute." Buber's rejection (1952,701) of Nietzsche's
version of morality follows the same pattern: "one can believe in and accept a
meaning or value, one can set it as a guiding light over one's life if one has dls covered
it, not if one has invented it" (emphasis added). Such discovery is attained, according
to Buber, only in the encounter with Being. The dismissal of absolute reality itself,
in accord with Sartre, Nietzsche, and others, results in the creation of pseudo-
absolutes, and requires an education for human living which recognizes and
implements the distinction between the relative and the absolute. This kind of
education is fundamental to the program to which Buber dedicates his life, his
teaching, and his writing. In his interpretation of Hasidism, he tends to describe
human living undertaken in a manner uniting the sacred and the secular; in his
philosophy of dialogue, he proposes a method of how a person can live out a union
of God and the world: through I-Thou relationships. Never does Buber stray in
these two facets of his thought from a concern with specific individuals in concrete
circumstances of human living. We will survey Buber's interpretation of Hasidism
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and his philosophy of dialogue, by means of which it can be shown how he
exemplifies transcending the world-ln the world.

INTERPRETATION OF HASIDISM

Martin Buber (Friedman 1988, 7-8) firmry believed..rhat Hasidism, more than
any other teaching, has the power to remind modern man of what he is in danger of
forgetting-'for what purpose we are on earth'." Buber's allegiance to Hasidism
undoubtedly was tied to this central issue. Against the Gnostics, who claimed to
possess a secret knowledge capable of delivering human beings from the darkness
and evil of the world, he proposes "holy insecurity," a dedication tothe newness of
every concrete situation embodied in human lives. In his view, the possibility of
encountering God requires an openness to the persistent uniqueness of the "lived
concrete": confronting (not escaping) the contradictions of life, and ..redeeming,,
them.

The redemption of evil, an essential element of authentic human living, does
not occur by means of a person's withdrawal from the world. on the contrary, it
occurs "in the world through the real meeting of God and man" (emphasis aaola;.
Friedman (1988, 10-12) continues the interpretation of Buber on Hasidism:
"Everything is waiting to be hallowed [made holy] by man, for there is nothing so
crass or base that it cannot become material for sanctification.', The ..profane, in
accord with Hasidism, "is only a designation of the not yet hallowed.; objects of
desire are not to be renunslslsd-sush "objects,' being taken to include nature,
work, friendship, marriage, community, etc. In other words, ..redemption" designates
an action: "the unpremeditated turning of our whole world-life to God.,'Ac"&ai.rg
to Buber, "The world is reality, and it is reality created not to be overcome but to be
hallowed." Thus, "holy insecurity" and redemption are integrally connected: the
former represents a personal requisite enabling one to meet th; uniqueness of each
situation in a manner suited to hallowing (redeeming) that situation.

Buber (2000' 34-35) formulates the "eternal core of Hasidic life and teaching"
as follows: "Man cannot approach the divine by reaching beyond the human; he
can approach him by becoming human. To become human is what he, this individual
man, has been created for" (emphasis added). This means, in the Buberian
interpretation of Hasidism, that there is no essentialdistinction between the sacred
and the profane-there is a distinction, but it is not an essential one. This fact underlies
Buber's (2000, 127,139) contention rhat "man's bond with God authenticates and
fulfills itself in the human world." Such fulfillment (it cannot be overemphasized)
is a process requiring attention and intention on the part of each acting human
person. Buber stresses repeatedly that each human being influences eternity, ..not
through special works, but through the intention behinJ all of his work. It is the
teaching of the hallowing of the everyday,' (emphasis added).

Permeating the redemption of all human actions are virtues associated with
love, joy, and humility. In regard to the first (Friedman 1960,zz),the human person
in the world cannot love God"unless he loves his fellow man, for [theTranscendent]
God is immanent in man as in all His creation." Buber,s own words (2ooo,22s)
crystallize the principle: "you cannot really love God if you do not love men, and
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you cannot really love men if you do not love God." In order to be redemptive,
these daily activities of life also must be characterizedby joy, which has a double
character: affirmation of the extemal world and of the "hidden world" beyond the
externals. Joy is "one of Hasidism's greatest commandments," and it alone can
drive away "alien thoughts" which inhibit human love of God. Thirdly, redemptive
human activity also demands humility, a denial of self, which derives from affirming
one's true self as a creature of God in need of redemption along with all of God,s
creation. Finally, an essential ingredient is prayer; for love, joy, and humility all are
"attained most readily through prayer." Mystical meditation, and Hasidic singing
and dancing complementtraditional prayer. Friedman (1960, zz-z3)notices Buber's
assertion that in the Hasidic tradition, prayer is the most important path to union
with God.

These virtues must be understood, of course, within the context of the
"superhuman chance" granted by God to human beings in the world. what is this
"superhuman," but not other-worldly, chance? The purpose, of course, is the
achievement of redemption by means of unifying the sacred and the secular, God
and the world. According to Buber (?000, 167), "God's grace consists precisely in
this, that He wants to let Himself be won by man, that He places Himself, so to
speak, into man's hands. God wants to come to His world, but He wants to come to
it through man. This is the mystery of our existence, the superhuman chance of
mankind." In this process, God calls and human beings respond. Furthermore-
and this is crucial to the title and central theme of this aftisls-"god speaks to man
in the things and beings that he sends him in life; man answers through his action[s]
in relation to just these things and beings" (Buber 1988, 94).

The relationship between God and the world which Buber writes about (and
lives) is not so much one of "balance" as of interpenetration. He counteracts (in his
view) the modern errors of overemphasis upon transcendence (Karl Barth) and upon
immanence (sartre and Heidegger). Friedman (1991,343), interpreting Buber, says
that "Those who restrict God to the transcendence limit Him unduly, but those who
make God wholly immanent mean something other than God." As for a reljance
upon experience, Buber (see Friedman 1991, 335,382) sees his own as limited, but
nevertheless notmerely "srlbjective": "Subjectivity always means opinion, reflection.
I don't speak of this at all-only about being, existing." He (see Friedman 1991,
127-28, 135, 138) offers no compromise to the reality of an absolute being,
characterizing the notion of "a becoming God who needs to be realized and brought
forth by the human spirit" as "the great foolishness of our time" and a "hopelessly
perverted conception." The proper view for Buber is that of a "divine being that
enables us to sense the awesome meaning of divine becoming, in which God imparts
himself to his creation and participates in the destiny of its freedom." Overlooked
by the subjectivists is the encounter with otherness-ultimately, the Transcendent
God, the Absolute Thou. The person who turns to the unchangcable Thou dare not
mistake this Supreme Thou with His manifestation to the symbol-creating mind,
which does change.

The point is that the person in the concrete situation in the world who turns to
theAbsolute Thou "need not turn alvay from any other I-Thou relation fin the world];
but he properly brings them to him [God], and lets them be fulfilled" in the presence
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of the Transcendent, Absolute Thou. This External Thou (Who never becomes an
It) is the "radical center" of the interhuman, the communal, anC the social. The
keynote is relationship; this requires attention to otherness, ultimately for Buber to
an Absolute Other. An essential ingredient in the relationship, as we have seen, is
love: the hallowing of the profane features aloving God and loving human persons.
According ro Buber (2000, 231), "...this God of all, the God who loves his world
he [the human person] first learns to know through himself loving the world. Thus
one may then regard the way from love of man to love of God as decisive for the
development of the person...." Friedman (1991, 135, 133, 298,338) resrifies on
Buber's behalf that "He who loves brings God and the world together-this Hasidic
teaching is the consummation of Judaism." Buber views Hasidism as "a kind of
piety that is tied to life and that has overcome the unholy division into sacred and
profane spheres by the hallowing of the wholeness of life."

PHILOSOPHY OF DIALOGUE

We have surveyed briefly the meaning of Hasidism as interpreted-and
adopted-by Martin Buber. But the question remains as to how, specifically, the
person in the world ought to respond to the call of God in order to unify the secular
and the sacred through living in the human community. while this response always
requires joy, humility, and especially love in conjunction with prayer, what kind of
roadmap can be envisioned to illuminate the redemptive path to harmony and peace
in the world? Buber provides some clarity in his dialogical philosophy, which is
centered upon the human person's twofold approach to existence: I-It and I-Thou-
always to be understood in the context of Buber's Hasidic principle: "whoever
goes in tr'uth to meet the world, goes forth to meet God" (see Friedman 1991, 135,
133, 298, 338).

To Buber, worldly things represent the exile of divine being-suggesting an
ontological basis for the unification of God and the world. In fact, "By concerning
himself with them [things in the world] in the right way man comes into contact
with the destiny of divine being in the world [shekina] and helps in the redemption"
(Buber 1988, 238-39) (emphasis added). Relying upon an ancient myrh and the
"sparks teaching" of Hasidism, Buber sees the human soul as "a particle from God
above," a "holy spark," which is imprisoned in a "shell" when the person disobeys
God. This helps to explain why we should love the evildoer, but not the evil. ,'As

the primal source of the divine is bound with all His soul-sparks scattered in the
world, so what we do to our fellow man is bound up with what we do to God." This
signifies that "the 'ethical' actions are by theirmeaning and nature just as much
religious actions as the 'religious'." Buber himself (Friedman 1991,40, 1zg)
recognizes the union of his interpretation of Hasidism (to which his conversion was
lifelong) and the heart of his dialogical philosophy as rhe "central portion" of his
life work: "...it could not be anything individual, but only the one basic insight that
has led me not only to the study of the Bible, as to the study of Hasidism, but also to
an independent philosophical presentation: That the I-Thou relation to God and the
I-Tltou relation to one's fellow man are at bottom related to each other" (emphasis
added).
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so, what is the "right way" to redeem the world, to unite the sacred and the
secular, to release the "holy sparks" from their "shells"? The answer lies, ofcourse,
in the distinctions and the interconnections between the two fundamental human
approaches to reality, the I-It and I-Thou relationships-speculative, but also highly
practical matters: to be understood, but more importantly, to be lived. First of all,
the I in both relationships is always a conscious human being who is relating to
some other being. In the I-It relationship, the conscious human I relates to the other
as subject to object. This can occur in two modes: simply in the objectivity of
knowing the other or in the further process of using the other. The former can be
casual or in various degrees to the highly scientific. While the latter (using) tends to
connote negativity (at least in the case of a relationship between two persons), that
is not necessarily the case (as in "using" the bus driver). At any rate, in an I-It
relationship the I does not encounter the "whole being" of the other, but is concerned
only with aspects or dimensions-4nd for the sake of the I.

The relationship in which the I encounters the other as Thou can be described
in three movements: "listening," "becoming aware," and "confirming.', The first
involves (on the part of the I) an effort to become as fully sensitive as possible to the
whole being of the other with the whole of one's own being. "Becoming aware"
entails actually becoming conscious of the whole being of the other, particularly the
concrete and specific needs of the other; while the third movement ("confirming")
signifies somehow "being for" the other-and manifesting that behaviorally by a
show of resp onsibility for the well-being of the other. The I-Thou relationship always
is undertaken primarily for the well-being of the other.

Both I-It and I-Thou relationships can occur between two persons or between
a person (the conscious I) and a nonhuman (even an inanimate) being. That is, a
person, a dog, a cat, a tree, an automobile, etc. can become an It or a Thou. Buber is
saying that any being can become an It or aThou: the crucial factor is the relationship
itself.'

In all instances, the other to which the I is relating is a unique being; however,
the significations of "uniqueness" clearly. distinguish the It from the Thou. In what
sense is this the case? Every It described or used by the conscious I is unique insofar
as it has its own identity; every Thou is unique not only in this manner, but
furthermore in that itis incomparable and irreplaceable. The Thou is incomparable
insofar as its uniqueness does not depend upon any comparison; no comparisons
are made or even considered. The Thou is irreplaceable because there is no other.
For example, the huntingdog (It) might be replaced by a better (or worse) one; the
pet dog (Thou) cannot be replaced. Bearing in mind that these two fundamental
relationships occur only in concrete circumstances, this particular It, in regard to
uniqueness, is the only one with theseaccidental circumstancesi this particularThou
is the only one.

The conscious human I cannot relate to the other as It and Thou simultaneously.
However, according to Buber, there is a necessary alternation. Friedman (1965,
xiv-xv) explains it as follows:

I-Thou and I-It stand in fruitful and necessary alternation with each
other. Man cannot will to persevere in the I-Thou relationship. He can
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only desire again and again to bring the indirectness of the world of It
into the directness of the meeting with the Thou and thereby give the
world of It meaning. So long as this altemation continues, man's existence
is authentic. When the It swells up and blocks the return to the Thou,
then man's existence becomes unhealthy, his personal and social life
inauthentic.

While an I-Itrelationship can endure indefinitely, an I-Thou relationship cannot.
The necessity of empirical awareness in itself and in the context of I-Thou
relationships is a significant factor: we need not only to have some awareness of the
external world (as It), but also must be somewhat aware of the objective nature of
the other in order to encounter this other as Thou. Furthermore, we need persons
and things. Asking one's husband to carry out the garbage is not likely intended to
do him much good, but it can be requested amidst I-Thou relationships and not to
the detriment of them-unless this husband comes to be seen only, or at least
excessively, as one who is to perform such services. Related to this feature of
alternation is the question of reciprocity. Obviously, only an l-Thou relationship
engaging two human beings can become fully reciprocal; and in at least one instance
ofan l-Thou relationship, such reciprocity is ruled out: that ofteacher (I) and student
(Thou). However, even here some alternation between It and Thou is necessary, as
when the teacher takes attendance, evaluates student performance, etc.

The keystone of Martin Buber's dialogical philosophy lies in the fact that God
is the Supreme Thou. An objective (I-It) knowledge of God is impossible;
nevertheless, any encounter with the Absolute can be realized only by means of I-
Thou relationships in the world. The importance of this principle cannot be
overestimated. Friedman (1965, xviii) explains Buber's perspective: "God is not
met by turning away from the world or by making God an object of contemplation,
a 'being' whose existence can be proved and whose attributes can be
demonstrated...The eternal rhou is met in each particular Thou" (in the natural
world). The human destination, according to Buber, is to encounter the Eternal
Thou by encountering others as Thou in one's earthly life. Connected intimately to
the Buberian meaning of the "good life," encountering God through I-Thou
encounters with earthly creatures, is the notion of responsibility. The love which is
integral to all I-Thou relationships demands overt responsibility. As noted above,
this whole scenario occurs in specific concrete circumstances: the real test is the
consequence of actions, not oftheoretical knowledge. Ofcourse, the nonbehavioral
dimensions of faith and love are essential.

The large question still remaining is the manner in which l-Thou relationships
in the natural world can be united with an encounter with the Supreme Thou. Buber's
formulation (1958, 103, 106, 123-24,134,136) of whar he calls "incomparably the
most important lquestion] of all" is as follows: "How can the Thou-relationship of
man to God, which is conditioned by an unconditioned turning to him, diverted by
nothing, nevertheless include all other l-Thorz relations of this man and bring them
as it were to God?" Buber asserts that "the man who turns to him" (God, theAbsolute
Person) brings the other I-Thou relations to God "and lets them be fulfilled 'in the
face of God'." Suggesting the centrality of responsibility, he goes on to say that
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"He [the human person] who serves his people [through l-Thou relationships] in
the boundlessness of destiny, and is willing to give himself to them, is really thinking
of God." This intimate connection between the I-Thou relation to God and the I-
Thou relations to fellow human beings, Buber says, is his "most essential concern."
Although the "proper" alternation between l-Thou and I-It relationships in the world
represents a moral concem, the goal of human living remains the unity of the sacred
andthesecularbaseduponl-Thourelationships.2Buber(1958,103,108,113)rells
us that "The world, lit by etepity, becomes fully present to him who approaches the
face, and to the Being of beings he can in a single response say Thou.Then there is
no more tension between the world and God, but only the one reality." Clearly, the
path to God for Buber is that of I-Thou relationships in the:world, especially, but
not exclusively, with fellow human persons.3

SOME CRITICAL OBSERVATIONS

The first of four brief observations concerning Martin Buber's transcending
the world-in the world-pertains tothe authenticity of his life. One general example
will be offered to bear witness to his having lived, for the most part, a life of
responsibility depicted in his dialogical philosophy. Secondly, a small bit of practical
evidence will be supplied to substantiate his belief i n the unity of the sacred and the
secular, which pervades much of his writing. Thirdly, while Buber does not make
loud pronouncements about a peace education movement, I would like to suggest
the manner in which his theory and practice of daily living might be considered the
foundation of a peace movement. Lastly, there seems to exist a srrong possibility
for further fruitful investigation into the relationship of Buber's Judaism to
Christianity in view of some similarities between his principles and those of arecent
encyclical, On Christian hope, by Pope Benedict XVI.

One example of Buber's life of responsibitity in accord with his Hasidism and
philosophy of dialogue is evident in his educational activities on behalf of German
Jews during Hitler's rise to power from 1933 to 1938. This must be understood, of
course, in the context of his explication of the I-Thou relationship, in which the I
listens to, becomes aware of, and confirms the whole being of the other in loving
responsibility for the wellbeing of the other. In the five years preceding his departure
for Jerusalem in 1938 (and after resigning his professorship at the University of
Frankfurt under duress), Buber (Friedman 1991,39-40,209-ll,220-21) sought "to
bring something about for the community"-which he did. According to Friedman,
Buber, "more than any other single person...taught the unassimilated German Jews
why they were suffering and by reawakening theirJewish consciousness gave them
a counterweight against total despair." He did this by personally engaging in various
types of courses, programs, and lectures; by directing cultural and educational
activities; by counseling and cornforting; and by organizing small communities of
teachers and students. More specifically (Friedman 1991,213,216,222,223,226),
he suggested and eventually directed a Central Office for Jewish Education and
reopened the Frankfurt Lehrhaus, which was intended "to strengthen and renew the
Jewish by becomingapeople of God." Looking back upon these years [1933-38] in
Germany in 1956, Buber observed that "The time of Hitler was the most terrible
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that I have lived through, but even in that time there was a holy meaning in history,
there was God...only I cannot say how and where." In any case, during these years
Buber truly was living whathe taught. According to his friend, Abraham Heschel,
"This was a period of Buber's true greatness."

Secondly, in conjunction with the manner in which Martin Buber lived what
he taught (Friedman l99l,293), is his explicit effort to do this as a means of uniting
the sacred and the secular, God and the world. Redeeming the world, we recall from
his explanations, requires encountering God in eating, working, mowing the lawn,
etc. This view of the authentic human life might suggest a possible reason for his
conscious failure to follow certain orthodox Judaic practices, exemplified in his
occasional "religious abstinence." For example, he conducted Open Forum
"experiments in dialogue," refusing, however, to participate in the religious service
beforehand. Friedman observes that he "forsook the rituals that designated set days
and hours, circumstances and spheres, as holy in order to bring into the light of God
those wide stretches of everyday life that the Jewish rituals leave in the darkness of
profanity" (emphasis added).4

The third of these four observations concerns a phenomenon of substantial
proportion in recent years, namely, the "peace movement." while Buber (Friedman
7991,299,346-47,394) didanalyze and propose plans for such, one might contend
that his philosophy and his life constituted a peace movement, and that his theory
and practice of education was a form of peace education. He admits that the I-Thou
relationship "can transform the world...into something much more human...than
exists today." Denying that he was a pacifist, he linked all war invariably to a crisis
in trust, saying "I can only speak to someone in the true sense of the term if I expect
him to accept my word as genuine." He goes on, "Even though conflict cannot be
eliminated from the world, through genuine dialogue it can be humanly arbitrated,"
throwing the challenge to all comers: "Let us dare, despite all, to trust.,'

Two of Buber's writings directed to the topic of peace are "Hope for this
hour" [1952] and "Genuine dialogue and the possibility of peace" [1953], the latter
occasioned by his acceptance of the Peace Prize of the German Book rrade*he
most certainly had not forgotten, but he had forgiven. In keeping with his authenticity
as a person, Buber did continue to trust, even living in Nazi Germany-because of
the context and source of creation. His theme is familiar: "Creation is not a hurdle
on the road to God, it is the road itself' (see Friedman 1991).

A final comment pertains to Martin Buber and christianity. while Buber
(Friedman 1991,249,292-93)neveracceptedtheDivinityandMessiahshipofJesus,
he did assert, "...I believe withhim." His positive attitude toward christianity is
highlighted by the Old Testament scholar J. Coert Rylaarsdam: "Professor Buber is
in a unique way the agent through whom, in our day, Judaism and christianity have
met and enriched one another." Very striking in this regard are some statements of
principles by Pope Benedict XVI in a recent encyclical, spe salvi (on christian
hope) (20o7 , 29-31): ( 1 ) "It is not scienc e that redeems man: man is redeemed by
love," (2) "l'oving God requires an interior freedom from all possessions and material
goods: the love of God is revealed in responsibility," (3) "God's kingdom is not an
imaginary hereafter, situated in a future that will never arrive; his kingdom is present
wherever he is loved and wherever his love reaches us," and (4) "Life in its true
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sense is not something we have exclusively in or from ourselves: itis a relationship.
...life in its totality is are-relationship withhimwho is the source of tik.', These
citations (with emphases added) suggest that Buber, if he were in our midst today,
would have much to discuss with the Bishop of Rome, Benedict XVI.

CONCLUSION AND BUBER'S SIGNTFICANCE

Martin Buber's (1988, 2) intensive effort over a period of many years to
transcend the world-in the world-developed gradually from a personal crisis,
two world wars, living in Nazi Germany, and radical controversies concerning the
meaning of life. His great desire was to discover and to live the truth which would
"remind modern man of what he is in danger of forgetting-'for what purpose we
are on earth'." Raising this question of purposiveness alone would make Buber a
man of significance in this early twenty-first century. In this regard, while great
consternation is expressed today over the unshackled clamor for money, power,
etc., the greater problem might well be the nearly total neglect in most quarters of
any attention to why such effort is undertaken.

A second feature of Buber's thought which makes him significant for today,s
world is his theoretical and practical thrust forpeace. No characteristic of life on
earth since the early twentieth century (or whenever!) would be easier to document
than war. Thirdly, Buber's emphasis upon responsibility unfortunately has been
ignored or taken for granted today, but it is a very important trait. At least in the
United States, the entitlement to individual freedom is prominently and pervasively
espoused and sought. It is symbolized famously, of course, by the Statue of Liberty
on Ellis Island-which prompted a foreign observer (conducting a seminar in the
US) to suggest that what Americans need now is a Statue of Responsibility !

Perhaps, fourthly, what is most needed today is Buber's search for Divinity-
in and through the world. Never before, it could be contended, has there existed
such a "turmoil of values." Philosophical controversies about the meaning of life
will never end, of course, until the world itself is closed down. However, only a
radically relativistic secularism, in which subjectivism renders the human person
supreme, could account for the wholesale divisiveness in nearly every facet of human
existence today. If there is no Ultimate Reality which transcends the world and
which can be known to some extent in some manner, human beings will create their
own absolutes, as Buber says, establishing a condition in which no suitable rationale
can be given to support any principle or any activity. This does not represent a
denial of necessary and meaningful subjectivity, but Buber tells us that subjectivity
must be grounded in objectivity, reason in faith, and the world in God-Who, not
incidentally, created the world. This worldview obviously requires faith, but
nontheistic positions are grounded in faith as well-albeit futh of a radically different
kind.

NOTES

1. Buber himself commented (see Friedman 1991,347-42), many years after
the 1923 publication of I and Thou, that his view of the nonhuman Thou was the
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most seriously criticized of his principles-to the extent that, were he to redevelop
it, he would employ another term.

2. For summaries of the dialogical relationship according to Buber, see
Friedman (1 960, 7 8-79; 1 965, xiv-xix).

3. One might be reminded here of how I-Thou relationships with nonhuman
creatures could become the foundation of a theory and practice of environmental
ethics.

4. This point should be considered further in view of Buber's insistence upon
prayer as an essential feature of Hasidism.
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Alain Badiou is Professor Emeritus of Philosophy at the Ecole Normale Sup6rieure
in Paris. He is antipostmodernist, innovative modernist, and committed to the leftist
tradition. His Second manifusto for philosophy (201 1) is the English translation of the
French original, second manifuste pour la phitosophie (2009). while the book is
coherent and elucidatory with regard to the issue of what it means today to be a
philosopher and to belong to the institution ofphilosophy, it is in principle best read as
a continuation of Manifuste pour la philosophie (19g9), translated into English as
Manifesto for philosophy (1999). Precisely to allude to the reality that both books
form a continuum, Badiou himself now refers to the first zrs the "First manifesto," in
many parts of the second book. Not only that Badiou describes the relationship between
the two manifestoes to his two-volume work, Being and event,hesees the first manifesto
( 1 989) and Vol. I of B eing and event [ 1 988 (English translation, 2005)] to be contiguous
with each other. The same is true with the second manifesto (2009/2011) and Vol. 2 of
Being and event: Logic of worlds [2006 (English translation, 2009)]: they form a
continuum. However, for purposes of economy, this review will simply focus on the
relationship between the first and the second manifestoes, as the topic occupies a central
role in the Second manifesto.

The eight chapters of the book are elaborations of the eight dimensions of the
main problem: what does it mean to be a philosopher today and to belong to the
institution of philosophy? This question is primordial in view of the "artificial" and
"excessive" existence of philosophy. If the first manifesto bewails the threat of the end
ofphilosophy as it stood to suffer the fate ofbeing reduced into linguistics, or literary
criticism (in the hands of deconstructionists, for instance), the second manifesto bewails
the opposite: philosophy is too much with us, so to speak, as a result of the
popularization of philosophy, its "everywhereness" in cafes, in television, in
commercials, health cafes, and even in its being appropriated by government, or mouthed
as the functionary justification for liberal democracy (64-72). On top of it all is the
hype among certain contemporary philosophers to be hip and compete for attention in
YouTube. The resounding call of the second manifesto, or its "existential necessity"
(67), is: Philosophy must return from media destruction to its own calling. It is a
theme reverberated in the book several times. As in the days when Socrates was censured
to be corrupting the youth, philosophy must again make a break with complacency and
custom because "[b]y definition, philosophy, when it truly appears, is either reckless
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or...nothing" (7 I ). Philosophy today has been made equivalent to conservative morality,
on the one hand, and extreme liberalism, which actually has come to mean "no
principles," on the other hand, with no respect for ideas and truth, which are the calling
of philosophy to engender and proliferate.

The main question of the second manifesto is: "What is thinking in our times?"
Although Badiou is aware that issuing a manifesto for philosophy, which is construed
as nontemporal, may be strange in that a manifesto is necessarily a temporal call, the
task at hand of the second manifesto is to pose the question: "What is an Idea?"
Nonvulgar Platonism, or the rejection of the simplistic interpretation that Plato abhorred
appearances, which is tempered by mathematics as found in mathematical philosophers
like Galileo and Descartes, is the recommended approach by Badiou so that philosophy
can recover its calling to ideas and truth. It is this tack that pieces together the eight
chapters, including the introduction and conclusion into a seamless web. This is the
theme that I want to belabor and elicit through this brief review.

In the Introduction, Badiou locates the significance of his two manifestoes by
presenting them as a response to the current malaise of the deterioration of thought
afflicting France and the world elsewhere. The common loss lamented by both
manifestoes is the contemporary context in France which seems to have lost touch
with that "intense philosophical moment" between the 1960s and I 980s, a highly creative
period which spans Sartre's last great works, as well as those of Althusser, Deleuze,
Derrida, Foucault, Lacan, Lacoue-Labarthe, and Lyotard (l). Instead, what we see an{
hear bundied about are denials of the period's glory, by a coalition of "media stars and
thrill-seeking Sorbonne professors"-characterized by "careerism enhanced with a
sprinkling of Ethics, Democracy and, if necessary, Piety, or no less savage nihilism of
short-lived pleasures of the no-future variety" (2). veritably, there has been a decline
of thoughtinFranceinthelast20years(1980s, 1990s),andBadiouprofesseshimself
to be one among the survivors who are about to "rediscover a bit of space and light,
and some open air" (3).

Are the triggering events of the manifestoes located only in France? Perhaps if
we are talking of the intellectual and theoretical triggers, the answer is yes. But the
socioeconomic, political and historical events that necessitated the two manifestoes
are everywhere in the globe. Badiou describes the worldwide situation, when his (first)
Manifestoforphilosophywaspublished(1989):"Itwasn'tahappytime"(3). Among
landmark events were the decline of the USSR, Chinese reversion to capitalism,
democracy defined as "dictatorship of a narrow oligarchy of financiers, politicians,
and TV presenters." Also the upsurge of identity politics which he dismisses as "the
cult of national, racial, sexual, religious and cultural identities seeking to undo the
rights of the universal" (4). In philosophy, Derrida et al. were calling for the end of
philosophy, to treat philosophical texts as literary production or a collection ofsignifiers
heretofore confined to binarisms within the prison house of logocentrism. The
deconstructionist recommendation spurned by Badiou was to treat classical
philosophical texts as open to endless interpretations. To address all these, the first
manifesto sought to "reinvent the category of truth," through embarking on "the paths
of the Absolute by way of a totally revamped dialectic of structures, necessity, and
events"(4). Badiou recalls that his first manifesto was a "small book" that struggled to
become the "memoirs of thought jotted down underground" (4).
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Describing the context of his second manifesto in France twenty years after 1989
as "even worse ofcourse" than before, Badiou considered crucial the following events:
Sarkozy's government, American militarism, senseless multinational and global
capitalism (the protection of the few elite against the "billions of destitute the world
over"), and the tragic-comic war against terror. In the realm of knowledge, Badiou is
most wary of "technologized scientism" put to use in the overwhelming supremacy of
technologies over lives. Amidst these new concerns, the second manifesto attempts to
pose the "affirmative power of the idea." To cite him (5-6):

...no matter how low we may have sunk, there are, I would repeat, signs
serving to sustain the principal virtue of the moment: courage, in a form
that rests largely upon the certainty of the imminent-indeed, already
effective-return of the affirmative power of the Idea. This return is what
this book is dedicated to. The question around which it is structured is
precisely: what is an Idea?

Judging from the book as a whole, this "return of the affirmative power of the
Idea" refers to the recuperation of Plato's theory of forms and ideas. Badiou seems to
be hopeful that what he calls "the Idea" can have the power to resuscitate the palings of
truth in today's world in the same way as it was a nemesis to the careerist and relativist
philosophy and ethics, particularly of the sophists, that plagued the socratic era.

There is a 20-year gap (1989-2009) between the two manifestoes, and their
different triggers may be operative in their different but complementary objectives.
Badiou summarizes the difference: In the first manifesto, "Philosophy is something
completely different from what you are told it is. Try then to see what you are not
seeing." In the second manifesto, "Yes! Philosophy can be what you desire it to be.
Try to really see what you are seeing" (7). To sum up so far, the second manifesto
continues to explore the probldmatique of what it means to be a philosopher today,
which is distilled in the task of fabricating ideas. The first manifesto has atempted to
rescue'philosophy from an ill-contemplated demise, while the second manifesto attempts
to redirect philosophy from its popularization or "mediatization"-it is a manifesto
that "philosophy exists at a given moment of this existence." The second manifesto's
eight chapters revolve around the question: How does philosophy appear today at this
moment of history? I will now proceed to an elaboration of the contents of the eight
chapters, without however going through them one by one. Rather I will be pursuing
the themes, making them cohere into a unified reading, despite their dispersal in the
chapters.

A workable route to this relatively short but very powerful work is to respond
immediately to the question that Badiou raised: what is an Idea? what are Badiou's
major declarations in this manifesto? A discernible logic is evident: 1) all the conditions
of possibility of the Idea is outlined, and 2) what it means to be an Idea is elaborated.
The conditions of possibility of the Idea interestingly follow the familiar structure of
the ascent from doxa (opinion) to the pure Idea demonstrated in Book VII of Plato's
Republic. But one can be too confident about a Platonic reading and miss out on a
careful appreciation of Badiou's extremely innovative reenactment of this intriguing
philosophical tableau. At the outset, Badiou declares: "I am a sophisticated Platonist,
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not a vulgar one" (26). Badiou's distancing himself from vulgar idealism interestingly
parallels the distancing of sophisticated Marxists, also known as critical theorists, from
vulgar materialism.

To assert the possibility of the ldea, it is important to counter the opinion of
doubting philosophy's existence at this time. Has not the challenging of the "fetishism
of opinion" been the "difficult duty" ( 1 5) of philosophy since Plato? Badiou denounces
the fetishism of opinion so widespread in France and all other countries professed to
be parliamentary democracies. Opinion terms in these democracies proliferate such as
freedom of opinion, opinion polls, public opinion (which for Badiou is '.actually just a
reaction to murky or self-serving questions" that "serve as guides to public action").
On the spurious phrase-the "French think that"-Badiou cynically retorts: "Does the
French constitute in any way a subject that thinks?" (16)

Of the prominent features of parliamentary democracies, Badiou is most disturbed
by "the principle of no principle," which is justified by appeals to flexibility and change.
This, for him, is sophism plain and simple, which ironically is given assent by today's
philosophers when they say that "individual multiplicities and complex cultures are all
one deals with when it comes to existence," or that "there are only bodies and languages."
These discourses in governments with philosophers as the consecrated apologists earn
from Badiou the term "ideology of democratic materialism." The philosopher in this
case coincides with the democrat "understood as the Sophist," who preaches and follows
the "principle of no principle" (19).

This climate of democratic materialism saturated by opinion is the stage for the
assertion: "But there are things that exist that cannot be identified with either individual
singularities or cultural constructions" (20). These things function in a "transworldly
fashion," though "world" in "transworldly" should be understood as "a materialist
totality made up of bodies and languages." This qualification is necessary in order for
Badiou to counter [he vulgarization of Plato as one who denied the existence of
appearances or the material. Such transworldly things are art, science, politics, or
loves-created elsewhere but "valid actually for other worlds, and virtually for all"
(21).

These things endowed with transworldly and universal value are what Badiou
calls truths (22) with the proviso that truths do not constitute an objection, but an
exception to democratic materialism. I think Badiou by this clarification would want
to reiterate a more nuanced reading than what has become easily interpreted as Platonic
binary and hierarchical dualisms by denouncers or, equally, by fanatics of plato.
Philosophical maxims or truths are both internal and external: "There are only bodies
and languages except that there are truths" (22). This double-sided life oftruths means
they are "extimate," a term that Badiou acknowledges to have borrowed from Lacan.
Thus "truth has a certain indffirence to a particularworld,and yet at the same time, it
has a certain affirmation of the unity of worlds once these are considered from the
point of view of truths.

What is philosophy's role vis-)r-vis truth? Badiou's answer in this instance, I
believe, is a distillation of the book's major manifesto: "Philosophy formulates a sort
of principle or principles in order to think, always takes as your starting point the
restrictive exception of truths and not the freedom of opinion." This philosophical
labour is necessarily a worker's principle, and not a ,.nonchalant consent to what a
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world proposes" (25). The philosopher as a worker or labourer, yes, but not really
Locke's underlabourer who will have to clear the cobwebs sown by centuries of linguistic
confusions and ambiguities. The philosopher in Badiou's imaging must in the first
instance resist what the world offers. S/he must not succumb to offers of stardom by
solving problems, and by offering rationalizations to reigning regimes. S/he has to
have a knack in seeing the philosophical moment, or the break from the common.
Badiou-in another book co-authored with S. .i.ek, Philosophy in the present (20051
2010)-has characterized the philosopher not as a solver,but an inventor of problems.
The philosopher is not a democrat that must hold sway to popular opinion, or to the
law of the world. The philosopher, time and again, must issue reminders that truth is
eternal in that it is not confined to a particular time, even if such issuance of restrictions
may not be tolerable for the prisoner of a world. It is because truths are eternal that
Badiou considers "cultural representations that painstakingly belabor contexts" as

"ultimately so deadening" (21). In the second instance, the philosopher-as a worker
in still another sense-is "the welder of separate worlds," who "detects, presents, and
associates truths of her time reviving those that have been forgotten and denouncing
inert opinion" (25).

As a nonvulgar Platonist, Badiou is open to materialism; in fact, he has been
often considered by critics as a materialist; otherwise, he would be such a weird Marxist.
In fact in the book, Badiou coins the oxymoron "Communism of the Idea" (125), if
only to give emphasis to his innovative reinvention of Plato. Besides, communism was
already contemplated too by Plato as one of the great reforms in his envisioned state.
For philosophy to be asserted as possible at this time, it is necessary first to counter the
opinion that it does not exist, as was already shown. The next step is to show that
philosophy exists not as a transhistorical being but as an existent, appearing in a

determined world. While truths are exceptions to laws of a particular world, Badiou
warns that the materialist axiom must be respected that "everything that existsexists as

bodiesandlanguages."Itisthusnecessarytorespecttheaxioms: (1)Truthsareeternal
and yet they appear in a particular time; and (2) The eternity of truths must be compatible
with the singularity of their appearance. The example of Descartes's affirmation that
eternal truths were created by God is a good example. During Descartes's time, this
affirmation was a timely intervention of truth. But no longer in our time which believes
that the world was created without any God, but out of particular materials of a world
(27).

Having stated his materialist moderation of Plato, Badiou proceeds next to explain
how truths "come to appear within a given world" (26). Philosophers in this connection
have to perform another work or labor which is to "rationally account" for "the
appearance of eternity in time" (27). Here, Badiou presents his formulation of a "general
doctrine of appearance"' (28), which capitalizes on the contributions of mathematics
and logic. Badiou asserts that mathematics is the science par excellence of pure being
(ontology), while logic is the science of appearance (phenomenology). By this assertion

on the supreme primordiality of mathematics, he disputes at once Frege, Russell, and

Wittgenstein who taught that mathematics is reducible to logical theory while seeming
to affirm the modern positivist view considering logic to be a specialized branch of
mathematics. I want to note that Badiou's idealization of mathematics aligns him not
only with Plato the mathematician (vis-ir-vis Aristotle who was more enamored by
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geometry), but also with great philosopher-mathematicians such as Galileo and Descartes
whom he has openly acknowledged as very influential on his thought. Interestingly, by
posing mathematics as a privileged access to pure being, Badiou is effecting u.*"rrut
of the rurore commonly held interpretation of "mathematization" as leading to a
mechanized subdivision or cutting up of the world into discrete parts.

Badiou's elaboration of his general doctrine of appearance is quite technical,
using the language and concepts ofquantification/predicate logic and set theory. One
needs a good understanding of his more extensive elaboration h Logic o1worUs(ZOO61.
According to Badiou: "What is essential to grasp here is that a iruth, in so far as it
appears, is a singular body that enters into a differentiating relation with an infinity of
other bodies according to the rules of a logic of relation" ( 32). In tandem with sorne
parts of the book which Badiou co-authored with S. .i.ek, Philosophy in the present
(2005/2010), I take this doctrine to mean that in so far as things are situated in a
particular world, they are a singularity, and in so far as they are-universal and thus
predicable of anything, they are a multipticity. The ascent, therefore, from the world of
appearance to the world of Ideas is an ascent from singularity to multiplicity. The
process by which truth appears in a world is a process of logical incorporation (32).
By "logical incorporation," I take Badiou to mean that the singular Lxistent, e.g.,
philosophy, appearing in the world, already carries an identifiable Iogical form. This is
akin to arguments that contingent statements-no matter how vaiied the ordinary
Ianguages in which they are expressed-already exhibit their logical form. Howevei,
one must not hurry to elicit the logical form, one has to tariy in the distinction,
differences, and relations of the appearing object, or the ,,subje itivizable body." The
"subjectivizable body" pertains no longer to the body's ;.b.ing thought in the
mathematical formalism of generic multiplicities, but rather in the materiallrocess of
their appearing, existence and development in a given world', (126).For this, there are
protocols of differentiation (logical rules) that *uk" op the logical identity of this world
(dealt with extensively in Logic of worlds).

But moving further, we should not be confined only to the logical regulation of
differences-we have to show the existential consistency of philo-sophy today-for
this we need to show that philosophy's appearance is identical with the force of its
existence (43'63). For instance, wi must be aule to contrast its present existence to its
existence twenty years ago. The task of the philosopher in relation to showing
philosophy's existence is to point out to the mutations effected by philosophy. Veritably
lffirling the principle of the transcendental method or "by theii works you shall know
them," the philosopher must show what in the present world demands philosophical
attention and how, once philosophical attention is given, it can be said of this situation
"that it was [once] nothing, now it is everything.,,

- _ -In 
the case of philosophy's appearing in this historical time, the philosopher must

be able t:o show philosophy's becoming ii uoaies-its incorporations, so to speak, in
bodies-becoming-subjects. subjectivaiion is used to emphasize that incorporation does
not only refer to the objective dimension of existence but to particular orientations of
su.ch.a body with its possibilities of becoming an empty reration, or a relation of no
relation, that opens it up to the multiple, It is in subjectivation, therefore, that a body,s
intimatio'ns with immortality or wittrihe Idea first irrupt into the scene. The Idea giving
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impetus to the new body is called "ideation." It is thru ideation that life becomes worthy
of the name.

In sum, the second manifesto reaffirms, under the conditions of the present, that
philosophy can give an answer, or at least the form of an answer, to the question: how
does philosophy appear today? Philosophy today appears as a resistant laboring towards
Ideation, a rigorous and persistent work against the abolition of life-thought. Against
the over-excessive "everywhereness" of artificial or spurious philosophy, pt itoroprr"r,
must declare that "to live is to act so that there is no longer any distinction between life
and Idea," which is equivalent to "ideation" (14). The second manifesto reaffirms an
"affirmative vision of universality" against a negative one, which, I suppose, pertains
to the swallowing up of the singular in the universal. In Badiou's terms, affirmative
universality designates not what a truth ls, but what a truth does. A doctrine of truth
must not preach a separatist doctrine of being as in the first manifesto, but rather an
integrative one, which is the thrust of the second manifesto (128). The second manifesto
declares that "there are eternal truths in politics, art, science, and love." It is our
"participation point by point in the process of creation of subjectivizable bodies" that
makes us cross from mere survival to life. Only "then shall we be stronger than time,'
( 130). The book's most important declaration makes more sense when juxtaposed to
an earlier one: "to live as an immortal...is within the reach of anyone" (14).

Narcisa Paredes-Canilao
Department of History and Philosophy

College of Social Sciences
University of the Philippines-Baguio
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BOOK NOTE

Paul Richard Blum. Philosophy of religion in the Renaissance

Farnham (UK)/Burlington (USA): Ashgate, 2000, 2llp.

The book begins with a preface on the status of the philosophy of religion
in the Renaissance. While this could be initially understood as a continuation of the
medieval tradition of reflecting on the praeambulafidei,it gradually has shifted
towards a reflection sui generis on a variety of issues, including the historicity of
dogmas and rituals, or religious policies, and the epistemological legitimacy of
addressing matters of piety through reason. The rest of the book is composed of ten
different essays or chapters, followed by an epilogue and a bibliography. Each of
the ten chapters is dedicated to a particular personality that has helped in shaping
the Renaissance culture and has played some role in the interaction between retigion
and philosophy in particular. The spotlight is successively directed on Raymund
Lull, Raimundus Sabundus, Michel de Montaigne, Nicholas of cusa, Giordano
Bruno, coluccio salutati, Lorenzo valla, Georgios Gemistos plethon, Marsilio
Ficino, Giovanni Pico della Mirandola, Tommaso Campanella, and Francisco Sudrez.
while these authors are spanning a period of more than three centuries (roughly
between the end of the thirteenth and the beginning of the seventeenth century),
they-as well as the period as such-do not usually receive the attention they deserve
in most "classical" works on the history of philosophy. While it is the merit of the
present work to have drawn the attention to an often prematurely overlooked range
of philosophers, it is doing so from a very specific angle, concentrating on their
attitude towards religion as it existed in their times. So it is demonstrated how
Ramon Lull did not question the basic truth of Christianity, but criticized the laxity
among Church leaders in defending and disseminating it. This brings his philosophy
in the realm of politics and praxis. The early modern period was particularly
dominated by conflicting religious truth claims. While Lull would have preferred
convincing non-Christians through rational argumentation to accept the Christian
rite, Nicholas of Cusa-while emphasizing the unity of divine truth and religion-
tolerated a variety of rites, as wanted by God to better illustrate the richness of truth.
This position includes the risk of sliding into relativism, however. Later
philosophers-like valla and Mantoy4ne-hays, indeed, pointed at the partial and
historical nature of human knowledge of divine revelation. Others, like plethon,
prefer to forego theological discussions between Christians and Muslims, or between
Eastem andWestern churches, while trying to find an alternative in paganism. Salutati
prefers a christian reading of mythology, while Ficino uses Neo-platonism as a key
to interpret and explain Christian faith, something against which Giovanni pico raises
a stern warning, as it endangers a correct understanding of both (Neo-)Platonism and
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Christianity. Pico particularly attacks Ficino's attempt to consider God as intellect
and to blur the distinction between the divine and the human mind. Giordano Bruno's
emphasis on the parallelism between God or Nature and the productive human
mind provides a solid basis for philosophical theology and its internal unity, but
alienates religion and discredits its capability for truth, because of its geographic
and historical plurality of rites. Tommaso Campanella is prepared to accommodate
religion, provided that it matches some criteria. For instance, it should have
prophecies and miracles, while showing continuity in time and space, so it will
remain operable in an increasingly individualistic culture. Finally, the Jesuit Francisco
Sudrez is brought to close the debate, by an explanation of the status of divine ideas
or transcendentals, that are not able to subsist beyond the divine mind, but rather
function as notions within God's mind, that allow referring to nontranscendental
beings in the world. While God remains both first cause and first being, the world is
alternately the effect of his causal force and thoroughly dependent-in its
"createdness"-9n Him. The epilogue looks very much like a retrospective and
chronological synthesis ofthe ten chapters. Therefore, one could begin one's reading
with it, and gradually deepen one's'knowledge by returning to those chapters that
are of interest to one's purpose. while a chapter on the Reformation would have
been most helpful to the reader in refining his/her picture of the cultural and
intellectual climate of early modern times-particularly of the motives behind the
rise of Protestantism-the book has remained faithful to its intention of focusing,
first of all, on philosophy. Ten pages of bibliography and an index bring this
recommendable book to its final closing.

Wilfried M. A. Vanhoutte
St. Louis Universitlt, Baguio City
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Natasha GiIl. 2010. Educational philosophy in the French Enlightenment: From
,naturetosecondnature. Farnham(uK)/Burlington(usA):Ashgate,314p.,ISBN
97 807 s 4662 89 I ( Hbk )/ 97 8 I 409406204 ( Ebk), 17 0/t6 3 ( w e b pri c e ).

As the title suggests, Gill has tried to combine the viewpoints of education
and philosophy, and of history and science in this enlightening book. Focusing
mainly on the first part of the eighteenth century, the author starts from Locke,s
Some thoughts concerning education, and tries to demonstrate its influence in
French intellectual circles. France is singled out among other European nations
because of the particularly vibrant atmosphere surrounding the revolutionary
political reforms there. ln fact, Locke's empiricist view of the mind as a ,,blank
slate" drew attention to how powerful a tool education potentially could be. The
result was an abundant production of theoreticaltreatises, seekingto clarify highly-
acclaimed philosophicalconcepts like "freedom ,,' 

,'equalityl,,,moralconsciousn!ss,,,
"social pact," etc., and their implications in educational praxis. The challenge was
to define an educational method that would allow to mould young minds in such
a way as to maximize the chances of a successful realization of the social ideals
that were held up by the reVolutionaries. lt was often said that the ,,old,, education
was too much oriented towards "liberal arts',-especially rhetoric-and religion,
while educators had to be more concerned with making content of learning
pleasant and useful. After the lntroduction, Gill presents her historical analysis in
five parts, starting from Locke, continuing over the early Enlighienment, the works
of Morelly, as well as of Helvetius and Rousseau, and the effects of the expulsion
of the Jesuits. Materials are analyzed in the light of seven themes, presented as
opposed concepts. The author ends her analysis in 176z,the year of Rousseau,s
publication of Emile, a time in which confusion ran high about whether education
was first of all to change and regenerate the individual man (as Rousseau claimed)
or the citizen (upherd by Hervetius). Three appendices, a weil-deveroped
bibliography, and an index provide recommended further readings and tips for
searching the text. For sure, this book will interest scholars in a wide range of
disciplines, including phirosophy, pedagogy, history, and politicar science

Ed Pluth- 2010. Alain Badiou: A philosophy of the new. cambridge (uKy
Malden(uSA): Potity press. 224 p., ISBN 978074s642772 (Hbk)/97807456427g9
(Pbk), $69.9s (Hbk)/$24.es (Pbk).

The book offers a comprehensive overview of the philosophy ofAlain Badiou.
The first chapter approaches the thinker through his personal tristory, which suggests
th_at his later deveropments may have been influenced by his eartier exposure to
Maoism. while the second chapter focuses on the con""pt oi ..being,,, that, according
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to Badiou, cannot be detached from the concept of ..nothing,', the third chapter
develops the idea of mathematics as a complement to ontolog!. reeplng the focus
on ontology, the fourth chapter highlights Badiou's tnougtrts on the .iogic(s) 

of theworld"' while the fifth' sixth, and seventh chapters intend to clarify uuiiou, issues
on the relation between the human subject and the (historical) world. The eighth
chapter, then, offers an impression of Badiou's political thoughi that is connected to
his theoretical antihumanism (which is not thinkable without a *practical 

humanism,,,
as Pluth demonstrates), and also to Maoism and Marxism. Foi readers who are not
very familiar yet with Alain Badiou and his philosophy, inspired also by set theory
and by Lacan's psychoanalysis, this book providis an excellent and balanced
introduction.

william Ransome & charles sampford. 2010. Ethics and socially responsible
invesrmenr: Aphilosophical approach. Farnham(UK)/Burtington(usA): Ashgate.
188p., ISBN 9780754625815 (Hbk), f6o/f54 (web price).

In a time when investments and their yield are continuously the focus of
people's attention, a relatively new phenomenon has emerged. It is called ..Socially
Responsible rnvestment" (sRI), which aims at undoing the stereotype image of the
investor as narrowminded and serfish. Traditionally,hgur", about profit are the
only criterion for judging the value of an investment. However, the authors are
convinced that a lot of shareholders are-as ultimate owners-potentialry also
interested in nonconventional, ethical impacts of their investments. Unfortunately,
they are not informed about them, since they receive their information from financiil
intermediaries, who tend to look only for quantifiable financial returns, unless the
law forces them to do otherwise. The authors, therefore, promote ethical btandard
setting, adjusted legal regulation, and institutional design as means to achieve such
long overdue reorientation to corporare Social Responiibility (csR). The book is
structured around eight chapters. After a general definition in the first chapter, the
second chapter offers an analysis of "trust" as the main requirement for the suicessful
realization of multiple values. Two examples of failure of trust are given by way of
illustration: the global financial crisis and climate change. To counter prejudices
and render the financial sector familiar with principles of ethics and moral philosophy,
the third and fourth chapters focus on ethical theory, and its link to Snf practice.
The authors take a definitely pluralist stand, favoring neither ethical absolutism nor
relativism. As the book is partly the result of projects funded by the Australian
Research Council, chapters 5 and 6 focus on the situation of SRI in Australia .
Chapter 7 enters into the apparent conflict between SRI criteria and twin fiduciary
duties of prudence and loyalty. The authors argue that there is not a conflict after
all; on the contrary, environmental, social, and govemance-based SRI criteria shoulcl
form obligatory fiduciary considerations. Chapter 8, finally, relates SRI to the present
economic world order. Six pages of bibliographic references and an index close this
innovative book.
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