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CTPAHHHUKH MHOV BEPBI:
CO3JAHHUE COOBHIECTBA YEPE3
MEXPEJIUTUO3HBIN TUAJIOT

Jaceiinc Mernco COCEJTA
Kanrugopruiickuti eocydapcmeennoiii ynusepcumem — Jlone buu, CLIA

B naHHO# cTaTbe comeprkaTcs NpakTHUECKHE COBETBI OTHOCUTEJBHO TOTO, KaK 0p-
raHW30BbIBATb MEXKPENUTHO3HBIN aranor. MeXpeurno3Hbl THAJIOT TpebyeT MexX-
KYyJIbTYPHOTO OHUMAaHHS U COUYBCTBHSI, B KAKOM Obl IPOCTPAHCTBE €TI0 He BeJId — Ha
TEPPUTOPUH YHUBEPCHUTETA, HA paboueM MecTe UM B 061iecTBe B LesioM. [lonroTos-
Ka MaJjiora npearnoJiaraeT noJydeHre yuacTHUKaAMU Opefie/JleHHbIX HHCTPYKLHH:

[: Ocrosrole npunyunel opeanusayu u nPoBeOeHU MENPEAUSUOZHO20 OUa-
a02a. B aToM paspesie mOCTYJIUPYIOTCS OTJHUYMS AMasora oT guckyccuu. O6Cyx-
Jal0TCSl OCHOBHbIE TPaBHJIA M TPENNOCHUIKA 3()(EKTUBHOTO MeKPeJUTrHO3HOTO
auajora. [Tomumo 3TOro mpeasaraercst 03HakOMUThCS ¢ «BynnucTekum npoekTom
JMaJI0ra», B COOTBETCTBUY ¢ KaHoHOM [Tanu (B wactHocTH, CyTTa-TluTaka uau «Kop-
3UHA pacCyXKIeHUH», BKIIOYAOUIMM MSTh araM, B KOTOPBIX COAEPXKUTCS YUEHHE O
Jlxame, yTBepxkaeHHoe Ha [leppom u Bropom Bymaucrcknx Coserax). dta Mogedb,
HECMOTPS1 Ha CBOe ipeBHee IPOUCXO0KIEeHHUE, MoJIe3Ha B HacTosieM. HpaBcTBeHHEBIe
MPUHLMIIBI, KOTOPble OHA 3aKJaAblBaeT B OCHOBAHHE IPOLECCAa MEXKPEJIUTHO3HOTO
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JMasiora, NpeaCTaBAsIOTCS YHUBEPCAIbHBIMU M 9KYMEHHYeCKUMH (He CeKTaHTCKH-
MH WM IPOBHHIMAJUCTCKUMH) U TIOAXOASAT IJIS 8CeX 63 UCKIIOUEHHS PENTUTHO3HBIX
TpagULUA.

II: pgexmusnoie npakmuku u cmpameeuu, npediazaemovle pioomM MUPO-
solx peaueuii. Bo Bropom paspesie packpblBaloTcs elle 6oJee riyOoKHe 0CHOBAHMS
IJIs1 HadyaJsa [uaJjora, uto mpearnosaraeT 03HakoMJeHWe CO CBSILIEHHBIMH TeKCTaMH
Pa3HBIX PEJUTHH, B KOTOPHIX TOBOPUTCS O BAXKHOCTH MEXXPEJNUTHO3HBIX B3aHMO-
nevictBui. Kpome aToro mpengaraercs ABe xpecToMaTud. B mepBo# mpeacTas/ieHa
IpEeBHsIsI MOpaJibHasi 3aMoBe/lb — «30J10TOe PAaBUJIO» — U ee MpeACTaBAeHHe B IBe-
HaLATH MHPOBBIX PeNIUTUSX. Bo BTOpOll — cBeleHbl K/0UeBble 3THYECKHE MTPUHIIU-
bl «/lecsiTu 3amoBener» B TOM BUJE, B KAKOM OHU [IPEACTAIOT B MylausMe, OyInusMe,
XPHUCTHAHCTBE, HHAYH3Me U [DKaWHU3ME.



Closing Part. Community //
3akaounTeJbHad YacTh. EXUHCTBO

EXPERIENCES AND REFLECTIONS:
WORDS TO THE WISE

Karl KUMPFMULLER
Peace Centre Graz, AUSTRIA

Everybody is the Other and Nobody is himself.
Martin Heidegger

Creativity can only take place where there is a difference.
Yehudi Menuhin

Introduction

A survey conducted among Austrian youths in the context of the terror-attacks
of September 11, 2001, revealed that one out of five respondents felt threatened by
Islam. Half of those surveyed were unable to associate anything with “Mecca,” and
one-third did not know what the “Koran” is. Forty percent expressed fear of further
attacks by “Islamic groups.”

Why are people in Europe afraid of [slam? Obviously not because Islam as a reli-
gion poses a factual threat, but because a specific policy of interests encourages the
media to recreate an image of Islam that is based on historical reminiscences, and to
construe a Clash of Civilizations, a struggle between West and East and a crusade
of good against evil.

This is the very opposite of intercultural communication—the deliberate crea-
tion of enemy images and cultural opposition, which is based on a calculated play
with prejudices and xenophobia. However, this strategy can only bear fruit if large
parts of the population are not sufficiently conversant with the facts and have not
gathered enough personal, favourable experience with individuals from this alleg-
edly threatening culture.

This twofold deficit presents an explicit challenge to education, both as the act
of imparting knowledge and as the act of facilitating emotional grasp. As a result,
educational efforts are called for at the school, juvenile and adult level alike.

Intercultural communication

Intercultural communication as a prerequisite for integration is viewed as a mu-
tual give-and-take process. If we agree that communication in general is “an ex-
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change of messages between two or more communicating parties” which is “char-
acterized by the intentional and conscious use of a mutually intelligible system of
symbols,” it appears that in most European countries this interaction between the
respective representatives of the (indigenous) majority culture and the (migrant)
minority culture is, at best, functioning with severe limitations.

As a rule we can even observe a pronounced communication gradient between
the majority and minority cultures. More specifically, immigrants often know much
more about the culture, religion, custom, habits and behavioural patterns of their new
environment than vice versa. But how can integration work if large portions of the
majority population lack a basic knowledge and hence, the most basic understand-
ing, of the other culture? How, in this situation, are a fundamental acceptance of the
foreigners and long-term peaceful coexistence feasible at all?

Cultural exclusion

The lack of this knowledge fosters incomprehension and disassociation, fear and
defensive-ness towards all that is unfamiliar. Migrants and their culture are exclud-
ed and depreciated, being viewed as a general threat to one’s own identity and cul-
ture, not as an enrichment of the sell. Such “threat imagery” lays the groundwork
for racism and the associated depreciating and disparaging treatment of people
originating from elsewhere and is the prime breeding ground for violence against
foreigners. The general propensity for violence and the rapid increase in violence
against foreigners in Europe are indeed alarming.

Cultural acceptance

For all that, foreign influences are generally perceived as enlivening and enrich-
ing, particularly among young people, in a world that is drawing ever more closely
together. The truth of this observation is clearly borne out by much of today’s mu-
sic and media scene, to say nothing of the fashion industry. When it comes to awak-
ening cultural interest and transmitting cultural acceptance, the emotional sphere
dominates over the cognitive one.

[t follows that, to make intercultural communication work in an everyday con-
text, a degree of emotional acceptance between the communicating parties is indis-
pensable. This does not just imply passive tolerance, i.e., the practice of reluctantly
putting up with the other person and / or leaving him alone because this is how you
were brought up or feel compelled to behave as an enlightened citizen. As J. W.
Goethe so cogently phrased it: “Toleration ought in reality to be merely a transitory
mood. It must lead to recognition. To tolerate is to insult”.

Emotional acceptance and active tolerance can be generated in manifold ways.
At the level of personal encounter, from the meeting of individuals to the develop-
ment of mutual sympathies, it is above all the diversity of cultural expressions which
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fascinate us in the respective other culture and its different people, the “strangers:”
how they move, express themselves, talk, sing, laugh, show sadness, etc. Thus, it is
their different language, music and expression or, quite simply, their entire cultural
richness that captivates and often even inspires us.

Only il we experience this fascination we can develop an interest, a desire to find out
more about these people, their fates, history, culture, religion, and other background. It
is therefore essential that access to other cultures, whether for one’s one benefit or for
that of others, should be gained initially via empathy, i.e., through the realm of the emo-
tional, creative and subconscious. Cognitive interest and the acquisition of knowledge
of other cultures will then follow all by itself.

Intercultural respect

As part of this mutual process of emotional and cognitive rapprochement and
deepening of understanding, another key element of intercultural communication
will evolve; namely, appreciation of the other culture and the resulting fundamental
respect for the other person. Such respect is both a necessary condition and key driv-
er for replacing cultural ethnocentrism and hence, the sense of one’s own cultural
superiority, with a more relativistic attitude. This makes it an important enabling
force, allowing cultural contacts as bias-free and as equal as possible.

Intercultural learning

Respecting the culture of others while viewing one’s own with a healthy sense of
relativism is part of an attitude which has become particularly important in the proc-
ess of integrating minority with majority cultures a process that is taking place in all
European countries today. Both are indeed indispensable if intercultural learning is
to work as “a form of social learning which, through the experience of cultural differ-
ences and by the means of cultural comparisons, leads to a thorough analysis and the
adoption of a relativistic view of one’s own standards and social systems, as well as
to a reduction of cultural (national) prejudice.” Needless to say, this applies to both
sides, i.e., representatives of the majority and minority cultures alike.

Cultural production

If the experience and relativistic view of cultural differences is so essential for
social and intercultural learning, a focus must be placed not merely on the act of
imparting knowledge but also, and more significantly, on emotional learning. An
important contributor to this process is scenic understanding, a perception and
comprehension technique based on the findings of psychoanalysis. Where knowl-
edge is not enough, language fails and communication is not successful, images and
scenes, reminiscences and fantasies, musical and creative elements can facilitate
emotional access and reach deep layers of the psyche where cultural boundaries
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and differences are cancelled out or, at least, do indeed become relative. Instead, we
obtain radically new, hitherto inconceivable patterns of contact and understanding
between people of diverse origins.

The methods and media employed in this process are manifold. The range ex-
tends from drawing and painting memories and fantasy images to photographing
and documenting impressions and events, narrating folk tales and histories, devel-
oping and performing various forms of theatre, making music and celebrating festiv-
ities together, learning new dances and songs, etc. Only creativity and imagination
are the limits.

Cultural awareness

Regardless of which methodical approach is chosen subsequent joint verbal re-
flection is particularly helpful in achieving intercultural communication. Under the
guidance of a competent facilitator, it is possible to summarize key findings, fill in
knowledge gaps, and convey new insights to all participants—all in an effort to at-
tain a significantly higher level of mutual cultural acceptance. The training of skilled
facilitators and moderators with appropriate intercultural experience is of major im-
portance here.

Many such forms of creative methods, media and training were developed, tried
and analysed in the participating adult education centres in four European countries
as part of the present project, “Enhancing Cultural Awareness through Cultural
Production.” The results and experience gained should encourage the continuation
and reproduction of this approach, which is aimed at facilitating our understand-
ing of our fellow Other and hence, ourselves—as the only way to improve cultural
awareness.

OIIbIT U PEPJIEKCHUA:
OBPAIIIEHHE K MYJIPBIM

Kaps KYMIIOMIOJIVIEP
Lewmp mupa I'pay, Ascmpus

[Touemy eBpomnetiupl 6ositcst ucnama? OueBUAHO, He B CHUJIY TOTO, UTO UCJIAM KaK
TaKOBOH §IBJISIETCS] YTPO30H, a TOTOMY, UTO 0cobasi HH(HOPMAIIMOHHAS MTOJUTHKA CIIO-
co6CTBYeT co3faHHIo 00pasa uc/aMa, OCHOBAHHOI'O Ha HCTOPUYECKUX PeMUHHUCLIEH-
USIX, U POPMUPOBAHHUIO MPEICTABJIEHHS O CTOJKHOBEHWH LIMBUIHU3aLIUH, 60pbbe 3a-
naga ¢ BocTokom, KpecToBOM NoXofe cuJ/1 106pa POTUB CUJI 3J1a.

DT0 — MOJIHAsK IPOTUBONOOKHOCTh MEXKYIbTYPHOH KOMMYHHKALMHK (KOoTOpast
NpeACTaB/SETCS KaK B3AUMHBIN POLIECC 3aMMCTBOBAHUH U SIBJISIETCS I03TOMY Tpe]-
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TMOCBIIKOH K MHTErpalyk), peyMbllIeHHOe CO3/aHHe 06pa3oB Bpara U KyJabTyp-
HOW OMMO3UIMHU, Oa3UpyIOlIelcs Ha MPOAYMaHHOH Urpe ¢ MpeapacCcyIkaMy U Kce-
Ho(oOuer. OnHAKO Takasi CTPATETHsl MOXKET ObITb YCMELIHON TOJBKO B Te€X CJOSX
HaceJIeHHs, KOTOpble HeIOCTAaTOYHO OCBEIOMJIEHBl O PeabHOM MOJIOKEHUH Ie] U Y
KOTOPBIX HEJ0CTATOYHO JIMUHOCTHOTO, OJ1aroNPHUSITHOTO OIbITA OOLIEHHUS ¢ PeACTa-
BUTEJISIMU 3TOU SIKOObI HeCyIIled B ce6e yrpo3y KyJbTypHI.

Takoe moJoxxeHue fen siBJsSeTCSl BBI30BOM 00PA30BaHHUIO, MOJTYyYEHUIO 3HAHUH,
¥ 3MOLMOHANBHOMY MOCTHKeHHI0. B cusy aToro, TpebyroTes mupokoMaciiTabHble
YCHJIHS LIKOJIbI HA BCEX YPOBHSX — OT CPEHErO A0 BBICILETO.



WORKING WITH DREAMS ON THE INTERNET

Stanley KRIPPNER
Saybrook Graduate Institute, USA

Introduction

Historically, sharing dreams, or more accurately, “dream reports,” has been a
common mode of interaction for members of various communities. The Guarani
Indians of Brazil have a tradition of dream sharing each morning with their fami-
lies. Some of the pre-Colombian Navaho tribes held “dream festivals” several times
yearly, and Siberian tribal councils took unusual dreams seriously, whether reported
by shamans or other community members. Dream sharing is not confined to indig-
enous societies; it has been put to use by several community groups in the United
States and elsewhere (e. g., Krippner, Gabel, Green, & Rubien, 1994).

In contemporary western society, the Internet has been incorporated into every
facet of daily human activity. People use it to run businesses, go shopping, gather re-
sources for academic papers, and even to find and participate in relationships. Since
dreams often represent individuals’ quotidian activities, wishes, fears, and fantasies,
sharing dreams on the Internet has served as a unique platform for new communi-
ties. Sharing such intimate material allows a curiosity, trust, and connection that
might be unavailable in the dreamers’ physical environments.

Herbert’s Application of the Ullman Method on the Internet

“Grass roots” dream movements have emerged recently in the United States,
Canada, and parts of Europe. Many of these groups are characterized by the absence
of a professional therapist to “direct” dream sharing and interpretation. Although
the International Association for the Study of Dreams galvanized this grass roots
movement, Montague Ullman, a psychoanalyst, broke with tradition by developing
a system that ultimately made participants the interpreters of their own dreams.
Rather than being the arbiter of the interpretive process, the group leader’s function
in the Ullman method is to guarantee that interactions between an individual and
the group yield maximal insight. The group leader also provides the foundation for
the session and establishes guidelines to protect participants. For example, he or she
explains that a participant who volunteers to share a dream can stop the process at
any point (Robertson, 2004).

In Stage One of Ullman’s system, a participant recounts his or her most faith-
ful memory of a dream. The participant does not add any interpretive material or
information about his or her life circumstances. Listening participants typically take
notes and ask the dreamer questions about the dream’s content in order to clarily
the dream report.
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In Stage Two, the other participants “adopt” the dream report, and approach the
dream’s imagery with their own feelings. Interpretive statements are often prefaced
by saying: “If this were my dream, this is what it would mean.” While no one at-
tempts to force these projections onto the dreamer, he or she will usually take notes
and determine if, or to what degree the interpretations are a “good fit.”

In Stage Three of the system, the dreamer is invited to share his or her reactions
to the dream report with the group. Ullman (1996) states: “This is the first step in
a continuing interplay between the dreamer and the group, with the goal of deepen-
ing the dreamer’s grasp of the dream” (p. 52). With the background of the group’s
input, the dreamer examines recent events and identifies a context or impetus for
the dream. To assist this search for context, the leader may read recorded segments
of the individual’s dream aloud.

The final stage of Ullman’s system allows group members to ask further ques-
tions and offer additional interpretive material. The group leader’s objective during
this stage is to protect the dreamer against specious assumptions and allow him or
her to determine the personal, if tentative meaning of the dream. At the end, the
dreamer can express his or her gratitude to the group or briefly summarize his or her
perceptions of the interaction.

John Herbert (2000) used the Ullman method in his doctoral research at Say-
brook Graduate School. After attending Ullman’s training sessions, he created 29
computer-mediated communication groups, and tested their interaction on five bul-
letin board systems by way of e-mail. Using action research as his method while act-
ing as a participant-observer, he developed protocols for group dreamwork, writing
a manual that provided the rules and procedures for the process. Participants were
selected from both America Online and the International Association for the Study
of Dreams.

Herbert’s groups participated in real-time online dreamwork, including electron-
ic auditoriums and chat rooms (both public and private). Every effort was made to
protect privacy and confidentiality, and the Saybrook Institutional Review Board
approved his procedures for dealing with human research participants. Herbert’s
project, as well as other cyberspace endeavors, promulgated ethical codes to ad-
dress Montague Ullman’s imperative of a safe, accepting atmosphere, in which par-
ticipants benefit from dream sharing without imposition from other members in the
group.

Dreamers’ feedback attested to the efficacy of computer-mediated dreamwork.
Content analysis of their responses revealed a preponderance of metaphorical state-
ments concerned with spirituality and right livelihood; though many of Herbert’s
group members lacked the emotional involvement found in face-to-face groups.
Later, Herbert and others remedied this deficiency with electronic teleconferencing
that approximated real time. After reviewing the results of his work, Herbert con-
cluded: “The incidence of dream related Web sites will add to the resources available
to those searching for more understanding of their dream metaphors.”
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Saybrook’s Online Dream Course

In 2003, Saybrook Graduate School created a 3-credit online course entitled
“Personal Mythology and Dreamworking.” During the first year it was offered, 17
students took the course, either from Stanley Krippner or from Jayne Gackenbach.
Students were sent a text, a packet of required readings, and a code for online ac-
cess to the course. They were given three options for completing the course require-
ments: (1) Following the 23 “personal rituals” as outlined in the text, The Mythic
Path (Feinstein & Krippner, 1997). (2) Taking one of their psychotherapy clients
through these personal rituals. (3) Examining the explicit and implicit mythologies
of their families, subcultures, and cultures, and reflecting on how their personal my-
thologies interacted with these larger systems. Most students chose the first option.
Only one student withdrew from the course, due to a family emergency, rather than
alack of interest in the course content or process.

Students completed three 30 to 35 page essays on assigned topics and sent them
to the instructor via e-mail. The instructor made comments on the essays and either
accepted or rejected them; in the latter case, the essay could be revised and resub-
mitted. Essays were evaluated using several criteria including: clarity of expression,
accuracy of content, lucidity of organization, skillfulness of editorial style, and the
acumen with which assigned readings were integrated into the essay.

The course learning module offered a psychologically oriented definition of
“myth;” described as an imaginative or hypothetical statement or story addressing
human existential issues with behavioral implications. “I like ice cream sodas” is
a statement that has behavioral implications, yet is trivial, and does not deal with
any foundational existential issues. “Touching a hot iron will inflict injury” impacts
behavior, but is factual, not imaginative, nor hypothetical. However, “children who
get perfect scores on their school exams will invariably win their parents’ love” is an
imaginative and hypothetical (as opposed to factual) statement that addresses cru-
cial life issues and impacts one’s behavior. Hence, it qualifies as a personal myth.

Students were taught how to use dream reports to identify both functional and
dysfunctional myths. In addition, they were taught strategies for revising, trans-
forming, or working through dysfunctional personal myths. Students were shown
how personal mythologies (i.e., their collection of personal myths) influence their
perceptions, thoughts, feelings, and activities, and have their origins in genetic in-
heritance, family of origin, kinship group, and sociocultural milieu. They were also
introduced to Feinstein and Krippner’s (1997) dialectical model: (1) an “old myth”
(i.e., the thesis) is no longer viable. (2) The “old myth” competes with a “counter-
myth” (i.e., the antithesis) that seems attractive yet is often impractical. (3) The
dialectic results in a “new myth” (i.e., the synthesis) that combines the best of both
perspectives and become a litmus test for future attitudes and behaviors.

An individual’s personal mythology may begin in childhood as an ingenious solu-
tion to a seemingly impossible dilemma. The cache of encounters and challenges
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may incrementally change the dimensions and nature of the myth, or it may vary
little over the course of an individual’s life. However, early familiar experiences of-
ten produce a personal mythology that is notably resistant to change. Some per-
sonal myths are dysfunctional from their inception. Others are temporarily function,
but eventually become ineffective. Dreams often chart the course of one’s personal
mythology, reinforcing functional myths and identifying mythic fallacies that have
become obsolete.

Students taking the course communicated with each other on the bulletin board,
on which the instructor would also write remarks. For example, one student, Marty,
shared the following dream:

In this dream, there are various piles of commodities stacked in circular
rows, just as materials are often stacked in a lumberyard or brickyard. |
am in some sort of school and I tell my instructor and my [riend Carol that
[ have found a secret path. I ask them if they would like to join me on my
exploration of it. They agree and we leave on horseback. The route is quite
appealing and even romantic, wending around trails, many of which seem
familiar to me. Others are less familiar. We arrive at the estate of a beau-
tiful woman but, as we arrive, she and the house disappear. Suddenly we
are back at the school and suddenly we are getting ready for a ritual. Our
instructor asks us to choose whatever we want among the stacked com-
modities. Someone else has already selected a commodity, one that was
already open and that appears to be quite modern in its appearance. I am
reluctant to make a selection until my friend Carol encourages me to do so.
Someone in a position of authority is standing behind me, and urges me
to choose a particular item. This person assures me that this commodity is
indeed an antique, but one that has undergone restoration. Even though
many of the other members of my class are selecting known and obvious
modern items, I follow this suggestion, which resonates with my own feel-
ings, and choose the restored antique that appears to be new.

Members of the class offered Marty several suggestions. One student wrote: “If
this were my dream, the journey down the secret path would signify a preparation
for the ritual and for making a wise selection.” Another student focused on the word
“commodity,” which has a substantial, yet fluid quality about it—a commodity can
be used, bought, or exchanged, but is a tangible good. The appearance of the dream-
er’s friend, Carol, was interpreted as a reference to the social support system that
would help her confront personal myths.

Marty found all of these suggestions helpful, and concluded that the authority
figure was her “higher self,” who guided her “toward choosing not the superficially
modern, but that which is old yet has been beautifully restored. This speaks to my
temptation to completely eliminate the old myth and the pain associated with it.
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However, I opted for putting in the hard work required to change and transform the
old myth into a beautiful antique.”

The dialectical principles of Feinstein and Krippner’s model undergird the dy-
namics of Marta’s dream. One of Marta’s old myths (a “commodity”) no longer
performed well, and she therefore found herself in “some sort of school” confer-
ring with others who were studying their personal mythologies. The counter-myth
(represented by the “estate of a beautiful woman”) was tempting but illusory. Re-
turning to the school, she found a way to renovate the old myth by integrating
characteristics of the counter-myth (i.e. “an antique but one that has undergone
restoration”). While it was “hard work,” it forged a new myth that was “a beautiful
antique;” retaining the authentic, familiar form of the original, with the polish and
function of the new.

Gackenbach’s Dream Class for the World Wide Web

Grant MacEwan Community College (in Alberta, Canada) asked Jayne Gack-
enbach to write a 5-lesson, non-credit dream class to launch their World Wide Web
(WWW) course offerings. Gackenbach (1996) constructed the course as an over-
view of dreams for the general Internet public. Students using this interactive for-
mat designed their own course, choosing their reading materials, and pursuing the
aspects of assignments that most interested them.

Gackenbach prepared an outline that contained five “lessons” and accompany-
ing assignments. The lessons focused on (1) current psychological, psychothera-
peutic, and anthropological data about dreams; (2) methods of studying and analyz-
ing dream content, especially for group comparison; (3) a presentation of various
dreamworking techniques and tools; (4) a discussion of dreams from the point of
view of one’s family, community, and culture; and (5) a preview of future directions
in dream studies, both in the laboratory and in the field.

The assignments were designed to be informative yet provocative. For instance,
the fourth lesson focused on the quality of “connectedness” that dreams provide
the dreamer. Students were given their choice of two possibilities. Their first option
was to join a dream-sharing group with other class members, using Ullman’s “if this
were my dream” method, and writing a report on their experience. Members of this
group were completely anonymous; Gackenbach stripped the entries of details that
could be used to identify the individual before sharing it with other members of the
group. The other option was an individual focus on problem solving through dreams.
Students who chose this option selected a current issue in his or her life and used
dream contents to resolve it, or to acquire additional information.

Throughout the course a bulletin board was maintained where students could
post messages to each other about specific dreams, course material, or their particu-
lar interests in the subject matter. Gackenbach monitored the board for appropriate
etiquette (or what she called “Netiquette”). The course also included a questionnaire
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about each student’s sleep and dream habits, a course bibliography, and a “dream
resource page” containing recommended books and dream-related Web sites.

The entire course required a total of 62 pages of writing. The nature of a Web-
course demanded writing conducted in small, autonomous information modules.
Students could thus select topics of individual interest from 21 available modules.
These ranged from “Historical Views of Dreaming” and “Sleep and Dreams Across
the Lifespan” to “Enhancing Dream Recall” and “Self Awareness in Lucid Dream-

ing.”

Hyperlinking is one of the primary assets of a web-based curriculum. It multi-
plies available resources and potential learning structures. In one case, the sleep
and dream questionnaire asked the students: “Do you have dreams in which fighting
takes place?” They were given four options: often, occasionally, rarely, and never.
They could then check a box labeled “norm data” and receive information draw-
ing from other studies (i.e., often=3.9%, occasionally=36.8%. rarely=47.4 %, nev-
er=11.8%).

At a more advanced level of hyperlinking, students gained considerable latitude
in completing their assignments. This was especially true during the third lesson,
designed to help them understand the nature of metaphor in dreams. First, students
were led through a metaphor generating activity for their chosen dream imagery.
Following this activity, they were provided with multiple options to further personal-
ize their dream interpretations. Specifically, they were asked to think of the activity
of a dream animal as a metaphor for a particular dream action. Then they answered
a series of questions about their choice and submitted their results to Gackenbach.
They were given the opportunity to repeat the same exercise up to 10 more times
with 10 different dream aspects (e.g., dream characters, dream emotions), which
could be associated with numerous potential symbols and metaphors (e.g., build-
ings, weather changes). The repetition of this exercise was designed to give stu-
dents several experiences with various types of dream symbols and metaphors.

The final assignment served as a course evaluation and a vessel for selecting fu-
ture dream classes and online dream groups. Most of the students completed the
course; those who did not attributed their incomplete work to “course logistics.”
Indeed, online instruction introduces a mode of learning that challenges students
unfamiliar with its operation. Furthermore, some students prefer classroom settings
and interactions to Internet education (Gackenbach, 1998).

Wilkerson’s Dream Sharing in Cyberspace

Dream reports on Internet bulletin boards and chat rooms have facilitated new
dream-sharing communities. Richard Catlett Wilkerson (1999) described this move-
ment as “a leap from clinical to non-clinical settings.” The Internet has opened up
what Wilkerson calls “a garden of dreamy delights for people who have never had
the chance to experience dreamwork and dream play” (p. 245). A single dream-shar-
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ing group might include members from the Bronx, the Left Bank of Paris, and the
mountains of Peru. New avenues in which to share dreams are emerging in medi-
ums such as dream-inspired art galleries, virtual conferencing, and long-distance
attendance at dreamwork sessions. A single Web site may contain art, text, theory,
spirituality, and business in a complex global network of events, organizations, and
publishing ventures.

Online dream sharing challenges neat popular dualities, like those of inner and
outer, private and public, appropriate and inappropriate, safe and dangerous, and
professional and nonprofessional. In 1995, the executive board of the International
Association for the Study of Dreams allowed Wilkerson to establish a dream and
computer track at its annual conference. The only proviso was that no dreamwork
could be done via the Internet in the conference computer room. This restriction
developed out of the fear that unsupervised online dreamwork was dangerous and
inappropriate at an event approved by the association. Even so, Wilkerson, working
with his “Electrical Dreams Community,” never found a single complaint of harm
or abuse. The 1995 dream and computer track made several pertinent observations
concerning personal dream journals, online dream groups, and real-time chat-rooms,
and online dream-inspired art galleries.

Wilkerson’s work with the Electrical Dreams Community suggested several ad-
vantages of Internet dreamwork. With the advent of dream sharing on the Internet,
journal keeping is reinforced by a social support system. Furthermore, an online
journal can be constructed at little or no cost to the dreamer. These journals can
be shared anonymously or opened by community members with a privileged pass-
word. Dreamers are free to include as little or as much personal information as they
choose. Many dream journals include places to make public comments that become
part of the journal record, while other dreamers request that private messages be
sent to them personally (via http:/ / www.dreamgate.com/dream /resources, se-
lect online resources and then personal dream journals).

After becoming familiar with Herbert’s (2000) procedure, Wilkerson modified it
for email and took his process to the Electrical Dreams Community. In these groups,
all participants sent dream reports to a moderator who would email dreams and in-
structions to group participants who subscribed to a special service. Subscribers
received all email regarding particular dreams and were protected from unwanted in-
trusion through anonymous participation and a password. In response to Herbert’s
report that lack of Internet bulletin board groups lacked vital emotional involvement,
Wilkerson hosted electronic conferences that approximated real time. This tool pro-
vides the group with a real-time screen that allows several text correspondences to
take place at once. As soon as one finishes typing, the message is displayed on the
screen of everyone else participating in the chat room. People from around the world
can connect at the same time with a sense of shared space.

Eric Dewfall “travels” at night in his lucid dreams and searches for pictures on
dream walls. With some concentration, he recalls a few of these images upon awak-
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ening, and reproduces them on paper. The pictures are then scanned (digitally cop-
ied) and put on his online gallery. Using the Internet and a digital medium gives
Dewfall greater command over his images, and escapes the expenses of a formal gal-
lery. Dewfall is also a poet, and the coalescence of his poetry and pictures bespeaks
a story larger than either could alone. (Wilkerson, 1999, pp. 253—254).

Wilkerson predicts that dream galleries will become more popular as people real-
ize their low development and maintenance cost, the potential audience, and pos-
sibilities in multimedia presentations. In addition, these galleries are on Web sites
that host a wide variety of dream sharing information, education, contacts, and links
to other sites (http:/ /www.dreamgate.com/dream /resources, select online re-
sources and then Dream Inspired Art and music).

Wilkerson envisages a day when a dreamer will be able to type in a dream text
and receive a movie in return. The program will locate pictures on the Internet and
build a moving graphic. The film would not be an exact replica of the dream, but
would provide visual representations open to commentary by members of dream
communities. Some visionaries see the Internet as a multidimensional linkup that
represents nothing less than the next step in the evolution of human consciousness.
Dream sharing on the Internet may well expand the practice of dreamwork beyond
previous categories and boundaries.

Discussion

Outside of ordinary wakefulness, dreams are the most regularly occurring form
of human consciousness. An anthropological study of the grass roots dream move-
ment in the United States was conducted by Hillman (1990), who found evidence
in certain cultural groups of “a more unified view of reality, giving due weight to
subjective phenomena” (p. 14). She described the grass roots movement as “com-
munity-based,” often organized by laypeople, and falling into two styles. One type of
group interaction, the “study group” approach, is a forum for sharing and discussing
dreams in an unstructured and conversational manner. Attention is often given to
developing skills such as dream recall and journaling, as well as building a repertoire
of techniques for both shared and private dreamwork.

The second approach is more experientially oriented, often using the structured
Ullman dreamworking process. Both types of groups diverge from the therapeutic
approach to dreams in which the psychotherapist is the authority and considered
uniquely qualified to make definitive statements about dream content (p. 18). Grass
roots dream groups share the assumption that dreams are meaningful, but that their
value transcends the clinical context. They hold that dreamers themselves can ap-
preciate the significance of their dreams without relying on the interpretive guid-
ance of “experts.” By widening the social framework within which dreams become
important, dream groups play a vital role in promoting social cohesion and in repair-
ing “the complex social fabric” that weaves people together (pp. 19-20).
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Despite claims by indigenous practitioners, modern mental health specialists,
and contemporary lay dreamworkers that dreamwork can alleviate distress, foster
personal development, and reinforce social bonding through dreams, there is no sci-
entific consensus on dreams and dreaming. Some researchers have emphasized the
cognitive aspects of dreaming, others the emotional psychodynamics, and still others
the neurological substrate of dream phenomena. Krippner and Combs (2000) have
taken an approach that focuses on several self-organizing properties of the sleeping
brain. This view attempts a reconciliation of brain-based and content-based models of
dreaming, with the hypothesis that during the dreaming process the brain is extreme-
ly sensitive to small variations in initial conditions (i.e., the “butterfly effect”). These
variations include residual feelings from daytime experiences as well as memories; es-
pecially those concerning activities during which conflicts were left unresolved (i.e.,
“incomplete gestalts”). In addition, the hyper-responsiveness of the dreaming brain
reflects the tendency of complex chaos-like systems to amplify subtle cognitive and
affective signals (i. e., “stochastic resonance”). These events are driven by the active
inhibition of exteroceptive stimulation, and especially (but not exclusively) during
periods of rapid eye movement, neurochemical bombardment of the visual cortex.
Limbic activity is increased, and activity in the brain’s prefrontal region is reduced.

In other words, brain activity during dreaming is more mercurial than during wake-
fulness, allowing the dreamer to move easily into residual patterns left by the moods
and concerns of waking life. Such fluidity enhances the action of the “chaotic attrac-
tors” characterizing brain activity, allowing easier connections between thoughts,
feelings, memories, and products of imagination, which is to say that dreams are ex-
perienced with greater celerity than waking consciousness. Metaphorically, dreams
can be seen as the cinema of the brain; they keep it entertained during the tedium of
sleep and, in so doing, may perform such useful functions as memory storage, prob-
lem solving, and resolution of conflicting thoughts, feelings, and “personal myths.”
The brain may not have evolved to dream; indeed, dreaming may be an evolutionary
byproduct with few adaptive functions. Nevertheless, dream reports appear to have
played a part in the development of many societies, promoting group cohesion when
shared. The torn culture of the United States and many other nations are in dire need
of forces that promote harmony rather than discord; the grass roots dream movement
may be one of the agents to play this role.
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PABOTA CO CHAMU B HHTEPHETE

Cmenau KPHIIITHEP
Caibpykckutl uncmumym, CLIA

Ha nporskeHHUH ThICSUeNETHH JIIOAN OEMUNNCh CBOUMU CHAMHU APYT C APYTOM, U
3TO CTAHOBUJIOCh OCHOBOH J/151 pOpMHpPOBaHHKS coobliiecTB. B nocienHme roas nosis-
JieHHe MaccoBbIX cooburecTB cHoBHALEB B CIIA, Kanane u EBpore uckmoummo Hyx-
NIy B MpodecCHOHANbHBIX HHTepIpeTaTopax 3TUX BuaeHUd. KubepmpocTpaHCTBO,
NaBllee HAauaJI0 MOsIBJIEHHIO ClIeLIMaM3UPOBAHHBIX OJI0TOB U YaTOB, SBJASETCS OAHUM
U3 SipualIlinX NPUMEPOB TaKUX co001ecTB. B nokTopckon nuccepraunu Lxona 'ep-
HepTa oTMeYaeTcs, YTO NOA0OHbIe BUPTyasbHble KOMHATBI, B KOTOPBIX MOKHO MOTO-
BOPUTb O CBOUX CHAX, paboTalOT HEMJIOX0, HO HE MOTYT MPEeIOCTaBUTh T10J1b30BaTe-
JISIM SMOLMOHAJbHBIA KOHTAKT, CYLIECTBYIOLIMH NP JUYHBIX Oecefiax. DTOT MUHYC
KOMITEHCHPYeTCs 3/JeKTPOHHBIMU TeJleKOH(pepeHUUsIMU B peasbHOM BpeMeHH. B Ka-
Haze J[>xeiin [aken6ax, 6bIBUINE Tpe3uneHT MeXTyHapOoIHOU acCOMallii UCCIe0-
BaHUU CHOB U (DaHTa3MH, co3/1a/a 0COObIA KYPC, CTYAEHTbI MOT'YT 3aMTUCATHCS HA HETO
U IpoiTH B CIUOPYKCKOM HHCTUTYTE MOBbILIEHNE KBANH(UKALMN Yepe3 UHTEPHET.
Anasnornyno Pudapn YuaKepcoH co3faeT HHTEPHET-COOOIECTBO MO STHI0H Mex-
JYHapOIHOH acCOLMallU UCCJAe0OBaHUU CHOB U (haHTa3uu. Bece a3ty rpynmsl pado-
TAIOT B COOTBETCTBUM C MOPAJbHBIMH YCTAaHOBKaMH, 4eM obecreynBaercs: ocobas
aTMocdepa — OesonacHasi, pacnoJararouias ajs Toro, 4To6bl Y4aCTHUKH MOTJIN T10-
JeJIUThCS CBOMMH (paHTasnsMH. Cpenn BBIrOJ, KOTOPbIE TTOMYYal0T YYACTHUKH 3THX
TPyNI — HCLeJNeHHe, CAMONIOHUMAaHHE U MOSIBJIeHHE MECTHOTO UJIH «BUPTYaJbHOTO»
coobutecTBa. [logenuTbcs maogaMyu COOCTBEHHOTO BOOOpAayKeHUS M TO3HATb CHEI
OPYTOT0 BaXKHO 1/ 0OHAPYKEHHSI CBSA3YIOLIMX MOMEHTOB COOOIIECTBA.
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Throughout history, certain cultures have attempted to influence other cultures
regarding right and wrong, good and evil, and in general, in regard to norms of mo-
rality. Throughout the history of philosophy, attempts have been made to settle
the question of the origin of moral distinctions, so moral claims can find a greater
universal audience. One theory that has persisted throughout the ages, and which
gained prominence with the publication of G.E Moore’s Principia Ethica is “Ethical
Intuitionism.” In my paper, [ examine what is probably the fullest critical analysis
of this view, namely, the analysis offered by P.F Strawson in his article, “Ethical
Intuitionism.”!

Strawson’s article is given in dialogue form in which one of the speakers, North,
puts forward the theory of Intuition, and the other speaker, West, attempts to crit-
icize it. Since we are now interested only in the positive doctrine of Intuition as
Strawson understands it, [ shall, for the present, confine myself to the remarks made
by North. According to the latter, the goodness that a thing has is not investigated
empirically in the same way as we find out what the color of an object is. Neverthe-
less, our senses, which make us aware of the sensible qualities of an object, are
indispensable as a means of our becoming aware of those characteristics upon which
moral characteristics depend. It is the nature of moral characteristics to be non-em-
pirical, and awareness of them is neither sensory nor introspective. “It is a differ-
ent kind of awareness, which the specialists call ‘intuition” and it is only empiricist
prejudice which prevents your acknowledging its existence” (p. 251). This kind of
awareness belongs only to rightness and goodness. The rightness of a particular
action or the goodness of a particular state of affairs is seen as present in virtue
of some other characteristics, themselves capable of being described in empirical
terms, which the action or state of affairs possesses. This process, North continues,
need not take place each time we desire to know whether an action or state of affairs
is right or good respectively. Since, by intuitive induction we can derive moral rules,
generalizations regarding the right and the good, which can be applied even when
an actual intuition is lacking.

Two pages later, North further explains this dependence on sensible qualities in
the intuition of moral characteristics. Rightness or goodness is not intuited independ-
ently of the other features of the situation. Our intuition yields the judgment that
an action is right, a state of affairs is good, because it has certain other empirically
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ascertainable qualities. “The total content of your intuition includes the ‘because’
clause” (p. 253). This second account has expanded on the first in an important way,
for the theory of intuition now provides some sort of evidence for the ethical judg-
ment. The first account was vague in this respect, for North said only that the moral
characteristic is seen to be present in virtue of some other characteristic. Hence,
as we shall see, after the first account is given, West questions only the contention
that moral characteristics are experienced to be intuited. After the second account
is given, however, he can examine what sort of evidence the ‘because’ clause offers
for the ethical judgment.

Is his third and final position, North says that the connection between the sensi-
ble qualities of an object and the resulting moral quality which is intuited is not an
accident of our constitution, and does not require any special faculty, “but simply
that which we use in all our reasoning” (p. 255). If, as often happens, an action
involves inflicting needless pain upon others, then it follows necessarily that the
action is wrong, just as from the fact that a triangle is equilateral, it follows neces-
sarily that its angles are equal. It is this kind of dependence which we intuit — one
which is synthetic and not analytic — “and this is why the ‘because’ clause of my
ethical sentence does, after all, constitute evidence for the ascription of the moral
characteristic” (p. 255).

In this account, then, North asserts that the connection between wrongness and
giving pain is similar to the relationship that holds between the sides of an equilat-
eral triangle and its angles. Let us first examine this latter relationship. It is true, of
course, that in a triangle, if all three sides are equal, then the three angles are also
equal. However, we must now ask how I can know this. It is not enough to say that
[ can see this merely by looking at such a triangle, for this is not in accord with strict
geometrical methods. What I must do is give a formal deduction of this proposition
in order to show that it is true. In other words, if [ am confronted with an equilateral
triangle for the first time, [ cannot as yet say, as North wants to say that because the
three sides of the triangle are equal, therefore, it follows necessarily that the angles
are also equal. What I require is to prove my proposition in a formal deduction involv-
ing this particular triangle. Once this has been completed, I can then say whenever I
am confronted with any other equilateral triangle that because its sides are equal, it
follows necessarily that the three angles are also equal. I can only say this, however, if
I recall that there is a proof, and can reproduce it if anyone challenges my assertion.

Since North wants to draw an analogy between intuition and geometry, the same
must also be true of the former. A formal proof would be necessary in some particular
instances to show that, when these empirical qualities are encountered, the object
has the characteristic of goodness, or the action has the characteristic of rightness.
If this could be done, then we would be entitled to say, by means of intuitive induc-
tion, that because the state of affairs or the action has these other sensible qualities,
it follows that the state of affairs or action is good or right. However, if our assertion
is challenged, we should have to give our reasons for it. Now, if what I have said is
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correct, then the following results. In the first place, since moral characteristics it
is asserted are deduced in a manner similar to proofs in geometry, intuition resolves
itself into deduction. As a consequence of this, the “because” clause, which North
introduces, could not possibly function initially “for the observer” as he believes it
does, but does so only at the later stage of intuitive induction. Although it might be
true that, because we inflict needless pain upon others the action is wrong, we would
not, if the analogy with geometry is kept in mind, be entitled to say this until we had
deduced in particular instances that it is wrong.

In Strawson’s critique against North’s first position, it is unclear whether he is
presenting one argument or two. Nevertheless, I should like to consider his two
paragraphs as presenting two arguments. [ do this in order to show that, when the
first is directed against North’s first position, it can be interpreted as demolishing
a straw man, and that the second criticism is a problem which must be faced by all
Intuitionists.

West begins be drawing an analogy between intuiting a moral characteristic and
perceiving a sensible quality such as the color red. He says that just as we can under-
stand the meaning of the word ‘red” only after we have seen red things, so it must fol-
low (from North’s account) that we can understand the word “good” only after it has
been intuited in some state of affairs. But, West continues that is not good enough.
“In order for me to know now the meaning of an indefinable word, it is not enough
that a certain perceptual or intuitional event should have occurred at some particu-
lar point in my history; for I might not only have forgotten what kind of an event it
was; [ might not know now what it would be like for such an event to occur.... (I)f the
word “good” expresses an indefinable intuitive concept, then it is self-contradictory
to say: “I know what the word ‘good” means but I don’t remember ever ‘intuiting’
goodness, and I don’t know what it would be ‘like’ to intuit goodness.” If your theory
is true, then this statement is a contradiction.” (p. 255).

If this criticism had been directed against the position that maintains what West
claims it maintains, then I believe it would be a legitimate criticism. However, I can-
not see how West is able to direct it against the position put forth by North. North
has said that, through intuitive induction, we derive knowledge of moral rules “which
we can apply even when an actual intuition is lacking” (p.251). And that these rules
come to be taken for granted, with the result that most of our every day moral judg-
ments involve only an implicit reference to them. In such passages, he seems to be
saying that he is aware of intuiting moral characteristics, and, in one place, he goes
so far as to say that what he had said is a truism, i.e. that there is no doubt, at least to
him, about the experience of intuiting rightness or goodness. Therefore, taking only
these passages, West’s criticism is inappropriate.

There are two other passages spoken by North that complicate his position. In the
first, he says: “You may be partly right, too, in saying that access to the moral world
is obtained through experience of the moral emotions; for it may be that only when
our moral feelings have been strongly stirred do we first become clearly aware of the
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characteristics which evoke these feelings. But these feelings are not identical to
the awareness. “Goodness’ does not stand to ‘feeling approval’ — as ‘excitedness’
stands to ‘being excited’” (p. 250—1). The other passage occurs at the end of this
speech when North says: “But emotions and judgments alike are grounded upon in-
tuitions. Emotion may be the gatekeeper to the moral world but intuition is the gate.”
These passages, and especially the first, indicate that perhaps we are not aware of an
intuition, but rather that we become aware of the moral characteristics that produce
these feelings only after we are aware of the feeling. We would then have to account
for the appearance of this moral characteristic and, according to North, this can only
be done by means of the theory of Intuition. Since the awareness of moral charac-
teristics is alleged to be different in kind from that of any other qualities, and since
these characteristic themselves are different in kind from all others are can know,
North might consequently hold the position that we should not expect the experi-
ence of intuiting a moral characteristic to be identical to the experience (for example)
of perceiving. If this is the position North is implying, then, again, West’s criticism
is inappropriate, for North has already ruled out the possibility of remembering the
experience of intuiting a moral characteristic and knowing what it would be like to do
so, and he has replaced these by the necessity of employing the theory of Intuition as
ultimately accounting for our awareness of moral characteristics.

In West’s second criticism, he says that he should be quite prepared to assert
that he understood the words “right” and “good” even though he cannot remember
ever intuiting them, and he cannot imagine what it would be like to do so. If this is
so, he continues, then North is presented with a choice of two possibilities. The first
is that the words “right” and “good” have a meaning for some people different from
the meaning they have for others. This alternative is rejected. The second is that the
Intuitionist theory is a mistake that either describes nothing at all, or else describes
misleadingly the kind of emotional experience everyone admits. In other words,
West is here raising the problem of those people who understand the meaning of
“good” and “right,” but yet claim not to have derived them from intuitions. North’s
answer to this objection might stem from what I said about West’s first criticism.
North could say that there is no conscious awareness of intuition, and consequently,
the majority of people do not realize that it is necessary, if we are to become aware of
moral characteristics. The empirical factor in moral judgments is our own moral feel-
ings, and as a result, most people assume that the feeling itself constitutes our ap-
prehension of a particular moral characteristic. Intuitionists, on the other hand, have
realized that these feelings are not identical with that awareness, and consequently,
they have developed Intuitionism to account for it. It is a philosophical theory, which
is used to account for a philosophical problem and not a theory by which we can ever
hope to persuade an unreflective person that having an idea of goodness and feeling
approval are not the same thing.

It seems to me this is the only way in which the theory of Intuitionism can be
stated if it is to overcome West’s remark that the Intuitionist theory, if true, should
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be a truism. North, as I indicated earlier, affirms this by saying, “What I have said
is a truism and that is its strength.” Clearly, Intuitionism is not a truism in West’s
sense, viz. that there is no doubt about the occurrence of the distinctive experience
of intuiting rightness or goodness, and about its being the only way to learn the
meaning of the primary moral words. This is so, since, as West says: “I should be
quite prepared to assert that I understood the words “right” and “good” but that I
couldn’t remember ever intuiting rightness or goodness — and I think it is quite cer-
tain that I am not alone in this...” (p. 252). North can not solve this by saying, as he
does, that West’s problem of not being able to imagine what it would be like to have
moral intuitions stems from drawing an analogy between intuiting and perception,
since moral characteristics are dependent upon others whose presence is ascertain-
able by looking and listening. Even if this is true, [ should, if intuitionism is a truism,
be aware of the act of intuiting moral characteristics; and yet, I can deny this. It is
essential, therefore, that the intuitionist affirm that there is no conscious awareness
of intuiting a moral characteristic, if it is to be consistent with our usual notion of
what it is to be aware of an experience. Otherwise, the intuitionist encounters the
problem of possibly convincing an opponent on theoretical grounds, and yet the lat-
ter may deny the truth of his theory simply because he does not ever recall actually
intuiting a moral characteristic.

In West’s criticisms of North’s second position, it is the “because” clause which
comes under attack. The issue here is to attempt to determine the kind of evidence
which the “because” clause provides. His first remarks center on the possibility of
the “because” clause offering a definition of the moral characteristic. However, he
shows correctly that this could not be so. “When the chemical analyst concludes
that the material submitted for analysis is salt, he does so because it exhibits the
defining properties of a salt... But the fundamental moral word, or words, you say,
cannot be defined; their concepts are unanalyzable. So it cannot be in this way that
the “because” clause of your ethical sentence functions as evidence” (p.253). Now,
a different sort of evidence is provided when we say something like, “It will be fine in
the morning for the evening sky is red.” However, this also does not provide any evi-
dence of the kind needed by North, since the fine morning can be observed without
noticing the state of the evening sky, whereas there is no independent awareness or
moral qualities. They are always ‘seen’ as dependent on those other features men-
tioned in the “because” clause.

The difficulty with North’s account, as [ understand it, is that he is attempting
to introduce two different kinds of evidence into a theory that admits of only one
kind. When we intuit the goodness of a state of affairs, our intuition itself is the only
evidence we have that we have apprehended the moral characteristic correctly. The
empirical qualities in the “because” clause can only be used to settle a question of
fact and not a question of value. In order to see this objection more clearly, we might
take the example of two people applying an intuition to a certain state of affairs: one
claims that it is good, while the other maintains that it is neither good nor bad. The
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only thing we can do in this situation (given North’s second account) is to show our
opponent that s /he is mistaken about the facts, believing that if we can get them to
agree with us about the empirical facts, they will then adopt the same moral attitude
or conceive the same moral characteristic in this particular state of affairs as we do.
However, this is not always the case, inasmuch as it is possible to gain agreement
about the empirical facts, and yet have differing moral judgments. As a result, the
“because” clause does not function as North believes it does, since it is possible
for ethical disagreements to survive the resolution of factual disagreement, and the
Intuitionist is then left with intuition itself as the only evidence which can be offered
for the moral judgment.

(To this the Intuitionist might reply that where ethical disagreements survive
supposed factual disagreements, there is actually some factual disagreement which
remains to be resolved. In other words, the Intuitionist could maintain that both
sides have not reached factual agreement, even though they think that they have.)

According to West, there is a further difficulty in North’s second account, namely,
some evidence must be found to show the correctness of our intuitions. The fact that
ethical disagreements may survive the resolution of factual disagreements indicates
that intuitions are fallible, and the problem then becomes one of finding a criterion
for distinguishing between genuine and false intuitions. Furthermore, we must do
this while realizing that “The false claimants... carry the same inner conviction” (p.
254). If this could be done (and it seems highly dubious that it can be done, apart
from what I said in the bracketed paragraph above) then this account might seem
plausible. Without some such criterion however, the value of this account could be
questioned, on the grounds that it makes no new contribution as an aid to resolving
ethical disagreements.

I showed earlier that North’s third analysis of intuition resolves itself into de-
duction. However, ignoring this point for the present, I should now like to discuss
North’s “amendment” to his own account, and West’s criticism of it. It will be re-
called that the former had said that, from the fact that an action involves inflicting
needless pain upon others, it follows necessarily that the action is wrong. He then
says that we may object to this, since no moral generalization holds without excep-
tion. It is always possible to envisage circumstances in which the generalization
breaks down. This, however, only calls for a “trifling amendment.” “We cannot...
assert as a necessary synthetic proposition ‘All acts of promise-keeping are right’
or ‘All states of aesthetic enjoyment are good.” But we can assert as a necessary
synthetic proposition ‘all acts of promise keeping tend as such to be right’ — or ‘All
states of aesthetic enjoyment tend as such to be good’” (p. 255).

West attacks the notion that such propositions are necessary. He says correctly
that when we say of swans they tend to be white, we are saying, not that all swans
have the quality of “tending to be white,” but rather that the number of swans that
are white exceeds the number of those that are not; that if anything is a swan, the
chances are that it will be white. Therefore, in all such cases, it is always a class of
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things or events which is being referred to, and we are saying of this class that most
of its members have a particular characteristic. The sentence then becomes “Most
A’s are B’s,” and this is not a necessary proposition.

West’s second criticism, which is also correctly applied to North’s account, brings
out very clearly why moral propositions cannot be asserted to be derived in a manner
analogous to geometrical propositions. West says that the need for the amendment
which North introduced is incompatible with the account he gave of the manner
in which we come to know both the moral characteristics of individual actions and
states, and the moral generalizations themselves. North has said that we intuit the
moral characteristic as following from some empirically ascertainable features of the
action or state. West adds, however, that if this is true then “We should have implic-
itly learnt a moral generalization: but it would be one asserting without qualifica-
tion the entailment of the moral characteristic by these other features of the case...
If, then, it is true that we intuit moral characteristics as thus ‘following from’ others,
it is false that the implied generalizations require the ‘trifling amendment’; and if it is
true that they require the amendment, it is false that we so intuit moral characteris-
tics” (p. 256). With this criticism I entirely agree, since if it is asserted that the moral
characteristic of an action or state of affairs follows from some specific empirically
ascertainable qualities such as inflicting needless pain, then it should be the case
that the generalization requires no amendment. Nevertheless, North could possibly
avoid this criticism by altering his theory. In the first place, he must abandon the
analogy between geometrical and ethical generalizations. In Geometry, when, for
example, we prove that the three angles of a triangle are equal when the three sides
are equal, then no matter what additional circumstances are introduced, the angles
will still be equal in this particular triangle, or any triangle like it. Ethical generaliza-
tions, on the other hand, of the kind which North attempted to derive, may not hold
when other circumstances are introduced. Thus, for example, although certain ac-
tions may be considered to be right in one society, they may not be so considered in
another, due to the introduction of different circumstances. Intuition, it could then
be claimed, rather than being analogous to Geometry, is somewhat more analogous
to Hume’s theory of the role of reason and sentiment in decisions of praise and cen-
sure.1l Hume says that, after all the circumstances are laid before us by reason, taste
makes us feel from the whole a new sentiment of blame or approbation. In a similar
way, the Intuitionist could assert that, after all the relevant empirical circumstances
of an act or a state of affairs are known, we then intuit that it is, or is not, right, or
good, respectively.

This theory, [ admit, does appear to have serious defects. For example, it could be
asked how we are to determine which circumstances are relevant and are to be taken
into account, and which are not. To this, the Intuitionist could answer that there is
no accurate method for determining which state of affairs will be good on the whole,
or which act will be right on the whole. Hence, we can never know these things with
absolute certainty. However, we shall be more likely to decide correctly on these is-
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sues by taking such considerations into account than if we do not. Each situation or
act may involve new circumstances, and all that we can do is to consider those which
we believe to be relevant (including possible consequences of our actions), and then
decide whether it is good or right on the basis of our investigations.

The other problem with this theory is a far more serious one to the Intuitionist,
and it is one that [ have already discussed. It is the difficulty that stems from the fact
that ethical disagreements may survive factual disagreements, and, consequently, a
criterion must be provided for distinguishing genuine from false intuitions. To this,
the Intuitionist might say, first, that it is true that we do not, in fact, have any crite-
rion, apart from intuition itself, to determine the truth or falsity of ethical judgments.
Nevertheless, it is possible, as I said earlier, that our ethical disagreement has not
survived factual agreement, for both parties might not be in agreement on the issue
concerned, even though they think that they are. Therefore, if the factual disagree-
ment were actually resolved, then ethical agreement would follow. (This of course,
presupposes that all ethical disagreement is rooted in factual disagreement, and
some would, I suppose, want to challenge this presupposition). Or, the Intuitionist
might say that, if intuition is all that we have for solving ethical disagreements, then
we should use it in the manner outlined even with its defects unless, as North says
in one place, someone has something to offer in its place. It may be that our moral
judgments — or at least some of them — will be false, but we have no other choice
but to consider the circumstances of a state of affairs or an action to the best of our
ability, and then derive an ethical judgment from them. Furthermore, the Intuition-
ist might argue that, assuming all ethical disagreements can be resolved through
factual agreements, that we have no criterion to determine whether our intuitions
are correct of not raises a very uninteresting problem. Since (a) we would all be
deceived, and never know it; and (b) no remedy to this deception can be found. This
situation would then be analogous to a remark Hume made in the conclusion to
Book I of the Treatise of Human Nature where he says that “we have... no choice
left but betwixt a false reason and none at all.”2 Although for the Intuitionist, it
would be a choice between a false intuition and none at all.

With this, I have completed all that I wish to say concerning West’s criticisms
of North’s position. Several comments, however, need to be made on various parts
of this paper. In the first place, it is evident that any arguments I have put forward
in defense of Intuitionism in the light of West’s attack are themselves subject to a
more critical examination. And this I have not attempted to do, since it would take
us far beyond the intended scope of this paper. Nevertheless, I have attempted to
show that Intuitionism can at least attempt to stand up to criticism. Even in light
of my defense of it, however, it can be asked whether the theory in itself is of any
significant value, and to this I should answer that it depends largely on whether
North’s statement is true that “these feelings (i.e. moral feelings) are not identical
with awareness”(p. 251). That is to say, if we have an idea of moral characteris-
tics apart from our moral emotions, then a theory is necessary to account for their
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derivation. Intuitionism is such an attempt. On the other hand, if our knowledge of
moral characteristics derives solely from our own moral feelings, then of course,
there is no need for Intuitionism, or for any other such theory. It is this problem, in
my opinion, which requires an answer before one criticizes Intuitionism, for we may
find after such an inquiry that there is no need for Intuitionism in Ethics at all.
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KYJbTYPHOE EJMHCTBO U MHOTOOBPA3ME:
IIOUCK UCTOKOB 3TUYECKHX PA3JINYHH
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Ha npors:keHnu ncTopun uesoBeYecTBa OJHU KYJbTYPbl CTPEMHJNCH BO3IEHC-
TBOBATb Ha JIPyTHe B BOMPOCAX OIpe/ieJeHHsI HCTHHBI, 100pa 1 3712, HOPM HPaBCTBEH-
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re «9THUECKUH HHTYUTHUBU3M>.



CULTURAL DIFFERENCES AND MORAL INTERACTION:
SOME HUMAN INSIGHTS
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In some ways Hume’s ethical theory as propounded in A Treatise of Human Na-
ture and in An Enquiry Concerning the Principles of Morals might well be called
moral psychology and moral anthropology. From looking at how humans are con-
structed and how because of that we construct our societies he provides us with an
account which he hopes will be helpful to us as we think about how we should live
and how we should develop our social relations. Indeed the very last sentence of
the Treatise states his hope: “And thus the most abstract speculations concerning
human nature, however cold and unentertaining, become subservient to practical
morality; and may render this latter science more correct in its precepts, and more
persuasive in its exhortations.”!

Now, while I am not one to find Hume’s “abstract speculations” to be either cold
or unentertaining, [ am surprised how often I do find them useful to the analysis
of problems in contemporary practical morality. Today I want to show how this is
so with respect to one contemporary moral problem, namely the difficulties that
arise in increasingly ethnic mixed modern societies because of the different moral
perspectives arising from different cultural backgrounds. I don’t believe I need to
detail examples here. Given the increasingly mixed societies that are coming about
through globalization, in both Europe and North America, [ am sure that all of us are
aware of many. And while  don’t propose that Hume can provide us with a panacea,
[ do think he can provide us with some useful insights.

What [ propose to do is first to construct and then to don a pair of Humean moral
spectacles, through which I shall look at some of our problems of culture clashes.
My analysis will consist of four parts. First, [ shall examine Hume’s view of the rela-
tion of reason and sentiment in moral contexts. Next [ shall add his analysis of sym-
pathy to give his general picture of moral evaluation. I shall then look at his analysis
of cultural differences, and, finally, [ shall draw from Hume some hints for helping to
resolve some of the problems of multi-cultural or multi-ethnic interaction.

Reason and Moral Judgement

A few years ago I presented a paper on Hume’s legal theory.? After the session
a colleague asked me how one could reconcile Hume’s view of the origin of justice
with his view of the limitations of reason. How, that is, can Hume say in Bk.III, part
1, that “Morality, therefore, is more properly felt than judg’d of ...,”3 but shortly
thereafter, in Part II of Book III, say we adopt the rules of justice because “nature
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provides a remedy in the judgement and understanding, for what is irregular and
incommodious in the affections?”*

Hume has an answer, and one that, I believe, will also be helpful for the final sec-
tion of this paper. Much of Hume’s enterprise in the Treatise is to undermine ration-
alist ethics. “Nothing,” he says, “is more usual in philosophy, and even in common
life, that to talk of the combat of passion and reason, to give the preference to reason,
and to assert that men are only so far virtuous as they conform themselves to its dic-
tates.” Reason is claimed to be eternal, invariable and of divine origin, but passion
blind, “unconstant” and deceitful.

There are, I think, two things that Hume finds wrong with the rationalist claim.
The first, which he argues more explicitly, is as follows. To say that reason and pas-
sion can be in conflict is in effect to commit a category mistake. Reason deals with
truth and falsity. We reason about abstract ideas, as in mathematical reasoning, or
about matters of fact, as in causal reasoning. But we act on the basis of sentiment,
passion, emotion, etc. In Hume’s words,

‘Tis obvious, that when we have the prospect of pain or pleasure from
any object, we feel a consequent emotion of aversion or propensity, and are
carry’d to avoid or embrace what will give us this uneasiness or satisfac-
tion.®

Without any desire to act there will be no action. Reason may well play a part. |
desire to lose weight. Reason tells me that if [ eat less [ shall lose weight. Therefore,
[ decide to eat less. In Hume’s words again: ‘Tis from the prospect of pain or pleas-
ure that the aversion or propensity arises towards any object: And these emotions
extend themselves to the causes and effects of that object, as they are pointed out to
us by reason and experience.”’

Now, of course, my desire for short-term pleasure may cause me to overeat (as
it often does), but this is because my long-term desire for a healthy life is in conflict
with my short-term desire for another beer and some more chips. What is important
here is to see that the longer-term cooler passion is one that has more potential in-
volvement with reason. To add to my example of eating, I might have to do a lot of
research to find out what I need to do to lose weight. As Hume says in An Enquiry
Concerning the Principles of Morals,

...in order to pave the way for such a sentiment, and to give a proper dis-
cernment of its object, it is often necessary, we find, that much reasoning
should precede, that nice distinctions be made, just conclusions drawn, dis-
tant comparisons formed, complicated relations examined, and general fact
fixed and ascertained. ... Here therefore reason instructs us in the several ten-
dencies of actions, and humanity makes a distinction in favour of those which
are useful and beneficial ®
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So while it might appear that my desire for the next beer is opposed by my reason, in
fact it is opposed by my long-term desire to lose weight, which is informed by my reason.

This, by the ways, is precisely how Hume argues with respect to justice. The rules of
justice reflect our self-interest in the long run (and that of our families and others with
whom we are naturally most sympathetic), and our reason informs this general desire.
By having legal rules instituting justice, and by coming to act habitually in accordance
with them, we strengthen this behaviour pattern, and so are more able to overcome
our other natural tendencies towards selfishness, limited generosity, and short-term
gain. Hume’s gentle forces of custom and habit, it should be noted, are part of how we
determine that our long-term interest can withstand the temptations of our short-term
desires. Parents know, for example, that allegiance to the principle of justice “will have
greater force, when custom and education assist interest and reflexion....”®

Of course the detail of the arguments Hume used to get to this point has oc-
casioned an incredible amount of philosophical debate, which makes my analysis
undoubtedly very oversimplified. But it also illustrates what I believe to be Hume’s
second problem with rationalist moral thought. In an early letter, written when he
was 23, Hume noted that every moral philosopher

consulted his fancy in erecting schemes of virtue and happiness, without
regarding human nature, upon which every moral conclusion must depend.
This therefore I resolved to make my principal study, and the source from
which I would derive every truth in Criticism ... as well as in Morality.!°

Humans are creatures of both reason and sentiment. To emphasise only one part
of our nature is to denigrate the complexities of the human, which Hume was not
about to do. While Hume, at least the Hume of the Treatise, was perhaps over-de-
termined to root out the errors of rationalism, he was also concerned not to ignore
human complexity when trying to explain human psychology and human social in-
teraction. And an important key to that, as Hume so well reminds us, is that our sen-
timents play a basic role in the development of our character and in our behaviour.
And, at the same time, while ethical reasoning is instrumental reasoning, it would be
wrong to say it is “merely” instrumental. For it too is crucial for our ongoing ability
to live well with each other.

Sympathetic Human Interaction

Studying how it is that we come to live well together is of course a goal for Hu-
me’s ethical theorising, since, as Hume emphasised, we are by nature social ani-
mals. Of all the creatures of the universe, it is the human creature

who has the most ardent desire of society, and is fitted for it by the most
advantages. We can form no wish, which has not a reference to society. A per-
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fect solitude is, perhaps, the greatest punishment we can suffer. Every pleas-
ure languishes when enjoy’d a-part from company, and every pain becomes
more cruel and intolerable.!!

Rather than being solitary creatures we are embedded in society. And it is this
part of human nature that needs to be looked at in order to complete the sketch
of Hume’s moral theory needed before I can address our contemporary problem of
culture clash. How, I ask, does one get from the basic individual tendency to seek
pleasure and avoid pain to the internalization of moral principles? How, that is, does
the moral point of view come to exist? The answer, of course, is to be found in Hu-
me’s doctrine of sympathy.

Hume introduces “sympathy” in the section “Of the love of fame” in his analysis
of the passions. He observes, “No quality of human nature is more remarkable, both
in itself and in its consequences, than that propensity we have to sympathize with
others, and to receive by communication their inclinations and sentiments, how-
ever different from, or even contrary to our own...”.!? He then goes on to note how
humans “find it very difficult to follow their own reason or inclination, in opposition
to that of their friends and daily companions,” and how, “a cheerful countenance
infuses a sensible complacency and serenity into my mind; as an angry or sorrowful
one throws a sudden damp upon me.” Hume takes this sympathetic interaction as a
clear and undeniable fact of human nature, just as is our social nature: “All of this is
an object of the plainest experience, and depends not on any hypothesis of philoso-
phy.”' All philosophy can do is provide a theoretical explanation.

Hume’s explanation is basically pretty straightforward. Because humans are so
alike both perceptually and emotionally, when we observe the sentiments or pas-
sions of others, the ideas we form of them are converted into our impressions. The
feelings of others, that is, naturally evoke the same feelings in us. And of course, the
more similarity we have those with whom we interact, the more sympathy we will
discover.

Accordingly we find, that where, beside the general resemblance of our na-
tures, there is any peculiar similarity in our manners, or character, or country,
or language, it facilitates the sympathy. The stronger the relation is betwixt
ourselves and any object, the more easily does the imagination make the tran-
sition, and convey to the related idea the vivacity of conception, with which
we always form the idea of our own person.™

Now, how does sympathy go together with reason and sentiment to produce our
moral views? The answer is as follows. Being creatures with certain desires and
needs, we find that that which satisfies those desires brings us pleasure and pro-
vokes a positive attitude in us. So it is not surprising that Hume often reminds us
that we are strongly influenced by motives of self-interest. But he recognises we are
not only self-interested. The phenomenon of sympathy determines that we can also
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feel pleasure at the pleasure of others, and pain at their pain. This “extensive sym-
pathy” determines that while we are self-interested beings, we are also benevolent.
We do care about others.

Accordingly, moral evaluations arise either from direct perception of benefit or
from reflection upon the general benefits to be gained from accepting certain rules
or principles. We ask whether a person’s character benefits ourselves or society,
and if does we deem him virtuous. We reflect that the principles of justice are the
most practicable way of securing the possession of necessary goods in the long run,
both for ourselves and for others, and so we approve their instantiation in society.
The sentiments of moral good and evil, in Hume’s words, “may arise either from the
mere species or appearances of character and passions, or from reflexions on their
tendency to the happiness of mankind, and of particular persons.”!® Our moral sys-
tem, then, consists of a complex interaction of emotion and reason, of self-interest
and benevolence, all founded upon a common human nature.

Cultural Differences

But, and here we get a step closer to my promised application of Hume, while
Hume holds there is a common human nature, and a common basic moral sense,
he does not at all insist that there will be identical moral views in every society.
Indeed, as he notes in “Of Some Remarkable Customs,” “irregular and extraordi-
nary appearances are frequently discovered in the moral, as well as in the physical
world.”'® He explains why in his essay “Of National Characters.” There he notes
that while particular individuals in states will certainly vary, there will still be na-
tional characters: “that each nation has a peculiar set of manners, and that some
particular qualities are more frequently to be met with among one people than
among their neighbours.”!” The argument for similarity within a state is that of
sympathy: “The human mind is of a very imitative nature; nor is it possible for any
set of men to converse often together, without acquiring a similitude of manners,
and communicating to each other their vices as well as virtues.”®

Cultural characters, however, will vary from nation to nation because of their
different histories and conditions: “the nature of the government, the revolutions of
public affairs, the plenty or penury in which the people live, the situation of the na-
tion with regard to its neighbours, and such like circumstances.”"® Moreover,

though nature produces all kinds of temper and understanding in great
abundance, it does not follow, that she always produces them in like propor-
tions, and that in every society the ingredients of industry and indolence, val-
our and cowardice, humanity and brutality, wisdom and folly, will be mixed
after the same manner.”

There are thus many contingent circumstances that will produce significant cul-
tural differences from one place to another.
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However, it is important to see that in recognising cultural differences Hume is
neither contradicting nor abandoning his claim of common human nature, or of com-
mon ethical underpinnings. In discussing the way in which laws differ from place to
place in the 2" Enquiry, Hume draws a useful analogy between humans and birds.

All birds of the same species in every age and country built their nests alike:
In this we see the force of instinct. Men, in different times and places, frame their
houses differently: Here we perceive the influence of reason and custom.?!

However, the houses will not be completely different for “all houses have a roof
and walls, windows and chimneys; though diversified in their shape, figure, and ma-
terials.” This degree of similarity arises, of course, because the purpose of building
houses remains the same across societies, i.e., to provide us with a place to eat, sleep
and attend to our domestic duties while being sheltered from the elements. Accord-
ingly, while there are differences in housing design and structure because of contin-
gent differences, at the level of purpose there remains an identity across cultures.

Hume believed the same analysis could be made for the cultural differences, which
he has pointed out to us. In “A Dialogue,” which Hume placed at the end of the En-
quiries, he finds great differences in the moral views of the contemporary French
and classical Athenians. But, he argues, if one looks at the first principles of morality
both would claim to have one will find them to be the same. They share, for example,
a general evaluation of what is meritorious; e. g., “good sense, knowledge, wit, elo-
quence, humanity, fidelity, truth, justice, courage, temperance, constancy, dignity
of mind.”? The basic principles of virtually all human moral schemes are the same,
Hume argues. What are different are the social histories, the contingent circumstanc-
es of society, which have produced cultural differences. He sums up the argument in
“A Dialogue” as follows.

Though many ages have elapsed since the fall of Greece and Rome; though
many changes have arrived in religion, language, laws, and customs; none of
these revolutions has ever produced any considerable innovation in the primary
sentiments of morals ... It appears, that there never was any quality recommend-
ed by any one, as a virtue or moral excellence, but on account of its being useful,
or agreeable to a man himself, or to others. ... All the differences, therefore, in
morals, may be reduced to this one general foundation, and may be accounted for
by the different view, which people take of these circumstances.?

Resolving Cultural Clashes

At this point I have constructed the Humean spectacles, and I now wish to see
if wearing them can help to analyse at least some ethical problems of cultural and
ethnic difference. They help to draw three useful prescriptions, one from each of the
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sections I have developed. Let me start with the last section. Consider the following
case, which I encountered when working with a hospital ethics committee. An eld-
erly Japanese woman was diagnosed with terminal cancer. Her granddaughter, who
was the primary care provider, begged the care team not to tell the grandmother
the diagnosis. They felt they must, since the doctrine of informed consent has been
enshrined in Canadian medical practice. That doctrine is based upon the principle of
autonomy, which allows people to make decisions about how they are to lead their
lives. In the case of medical care, if we are to respect people’s autonomy, then we
need to allow them to make decisions about their care, and they cannot make those
decisions without knowing their diagnosis.

The daughter argued that her grandmother was a traditional Japanese person,
and that terminal illness is not discussed in Japanese culture. Japanese patients
normally would expect to be buffeted from the tensions surrounding dying. Given
these facts, the care team should realize that the grandmother genuinely would not
want them to tell her of her terminal illness. Just as the principle of autonomy gives
patients the right to know it also gives them the right to choose not to know. So in
this case the grandmother’s autonomy would be best preserved by not telling her.
The team was persuaded, and the diagnosis was never directly discussed with the
grandmother.

The point here is that what appeared to be a moral disagreement based upon cul-
tural differences was not really a clash of basic moral principle. When one stepped
back and looked at the principle the moral disagreement was resolvable. In “A Dia-
logue” Hume may or may not have been right that all morals have the same basis.
But he is surely right that different social and cultural histories can give different
outcomes to the same moral principle. Hume gives us a very useful dictum: when
encountering apparent moral difference at a particular level, see whether there is
agreement at a more general level, and then see if that allows resolution of the ap-
parent disagreement.

Of course, in order to resolve apparent disagreement it is necessary to be able to
discuss that disagreement. And when individuals before us are seen as totally alien,
because of their different appearance, behaviour, social customs, etc., it becomes
very difficult to have any kind of meaningful dialogue. When a society encounters
this sort of problem, it would be wise to think again of Hume’s doctrine of sympathy.
[ earlier quoted Hume wherein he pointed out that similarity, of manners, charac-
ter, country or language, as he put it, “facilitates the sympathy.” The corollary, of
course, is that where there is less resemblance there is less facilitation of sympathy.
But it is the presence of sympathy that allows us to “enter so deep into the opinions
and affections of others, whenever we discover them.”?* Accordingly, the question is
“How can we facilitate a greater sympathy among people of different cultures?”

The answer is the same one that he gives as to why peoples develop national
characters; they do so by interacting with each other. When people have frequent
intercourse, when we regularly interact, it “makes us enter deeply into each other’s
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sentiments, and causes like passions and inclinations to run, as it were, by conta-
gion, through the whole club or knot of companions.”? In terms of cultural under-
standing, Hume’s dictum would be “Familiarity breeds sympathy.”

While Canada is hardly a perfect example of cultural accord, it is the world’s most
successful country in terms of multi-ethnic harmony. It has managed this over the
last four decades by consciously setting up mechanisms that encourage intercul-
tural interaction. Rather than being told about others or just being urged to be toler-
ant, we actually come to know the other. We have had national programs setting up
cultural centres and cultural events, wherein different cultural backgrounds were
celebrated, and to which other cultural groups were invited. We have helped busi-
nesses set up in ethnic neighbourhoods to attract people into them. We have set
up innumerable programs to help immigrants and refugees get on their feet, and
have provided programs to support people of different backgrounds to be involved
in the process. The result is that to a large extent what might have been strange has
become familiar. Greater sympathy has become possible, and the underlying simi-
larities are seen as more important than the surface differences. Familiarity breeds
sympathy, which in turn breeds the possibility of greater harmony.

The rational dialogue that sympathetic interaction can allow does not always
allow reconciliation through finding different ways of instantiating the same basic
principles. Sometimes, cultural behaviours that have a point in one society will be
completely counter-productive in another. Let me take an extreme example, but one
with which we have had to struggle. In many sub-Saharan groups there has grown a
tradition of circumcising pre-pubescent females or, as it tends to be called in Canada,
female genital mutilation. In Canada these operations are seen, quite simply, as an
ongoing and unnecessary repression of women. The girls who have them are denied
the very possibility of sexual satisfaction. In the traditional cultural setting, where
there are very limited resources, and the girls might need to “fit in” with a cultural
tradition in order to live at all, there might well be some utility in allowing the op-
eration. But in Canada there is no such utility. The cultural practice has significant
negative value, so is not acceptable. Sometimes erroneous conclusions need to be,
as Hume says, “corrected by sounder reasoning and larger experience.”?

Cultural practices that are at odds with basic moral principles need to be changed.
Those that differ from ours, but are not at odds with basic principles, need to be toler-
ated. Reasoning, sometimes very complex reasoning, to be sure, can often tell us which
is which. But though reasoning can often show a sound basis for changing cultural
practices, it is often not sufficient to bring about change. Hume has reminded us force-
fully of the deep role played by our passions, and how engrained our habits, including
our moral habits can become. Indeed, this is just the flip side of how it is that we make
the practice of justice a successful one in society. And that leads me to my last Humean
maxim: Reason can discover, but not often implement appropriate social change.

The result is that in situations wherein rational persuasion and dialogue are not
sufficient it becomes necessary to use legal coercion. This is not necessarily a failure.
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As Hume has shown so well, laws are a necessary condition of assuring the rules of
justice in any complex society. Of course we must be very careful; we must be sure
that our analysis is sufficient. The imposition of legal penalties on a person most cer-
tainly does have negative utility for that person. And we of course should not thereup-
on abandon discourse and interaction with the affected cultural group. Having them
interact with other cultural groupings that do not have their disallowed practice may
well operate on both their intellect and passions to help facilitate the disappearance of
this particular cultural artefact from their community. The law is a tool that needs to
be supplemented with reason and experience.

Let me conclude simply by noting that the study of Hume’s ethics does demonstrate
clearly how complex morality is, but it also gives us some excellent tools for analyzing
that complexity. When we don our Humean ethical spectacles we do not see the eco-
system of our contemporary ethical problems as a less complex one. But we do see it
more clearly. And because of that we can do a better job of clearing some paths.
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RELIGION AND THE GLOBAL QUEST FOR JUSTICE
AND MORALITY: REFLECTIONS AND THESES

Douglas OAKMAN
Pacific Lutheran University, USA

This short paper originated in handouts for a team-taught, interdisciplinary course
“The Quest for Global Justice” at Pacific Lutheran University. Course readings have
incorporated philosophical, history-of-religions, and social-scientific perspectives
that tak Konrpecce religion seriously in non-reductionistic ways as a contributor to
justice. The original materials are only slightly edited for this conference presenta-
tion. Part I considers Religion and the Quest for Justice and Morality; Part II offers
Modest Concluding Theses about the quest for global justice. A brief bibliographic
listing at the end indicates sources of allusions or basic ideas.

Part I: Religion and the Quest for Justice
and Morality (Handout from 1999)

Religion, since it contributes for good or ill to basic orientations within the life-
world, is deeply bound up with questions of justice and morality. In a time when
the significance of religion may seem questionable in relation to important worldly
institutions because of metaphysical doubts or religion’s illiberal or plural forms,
it is important to review this worldly relationship carefully. Religion’s contribution
may seem rather ambivalent. For example, while religious fundamentalism has had
a deep political and economic impact across the globe (ironically) in both further-
ing and resisting the global markets of the West, religious humanism has also been
directly involved in justice quests through the U. S. Civil Rights movement or Latin
American liberation theologies.

A functional definition of religion stands ready to aid this discussion: Religion is
“a set of symbolic forms and acts that relate humankind to the ultimate conditions of
existence.” This definition leaves aside for the moment whether or how religion is
“true” in order to be clear about its role in human affairs. If some form of traditional
religion is missing in life, it is nonetheless replaced by something that plays a similar
role — a life-philosophy or “mythology” that symbolizes for individuals and groups
where they ultimately stand.

However symbols of the ultimate (or: ultimate symbols) arise, it would often
seem that they are experienced as “given” (in tradition or revelation). They condi-
tion human understandings of identity and purpose, which are the basic wellsprings
of morality and justice. Morality relates to the mores (Latin) of a people, its custom-
ary actions, which are rooted in basic ideas about right and wrong; justice depends
upon such notions in assessing what is owed to individuals and groups. Western re-
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ligions have derived morality and justice from a divine realm that is felt to be “more
real” than that plane upon which humans are operative. Both the Hebrew Scriptures
and the Quran refer human obligations to the standard of God’s will. Injustice or im-
morality arise with the violation of that will. The sacred text is frequently considered
as a literal blueprint for ideal morality and justice.

Recognition of both the symbolic nature of religion (including its sacred tradi-
tions and scriptures) and its “final” importance in consideration of the goals of moral
systems and just actions will open up powerful critical perspectives upon the role of
religion and allow discernment of its healthiest functions in human affairs.

Religion, i. e. a complex of ultimate symbols, conditions the religious actor. Scrip-
ture and tradition have been important preoccupations within Western Christianity,
that religious tradition which reverberates most loudly in the writer’s experience.
Lutheran ministry not surprisingly is focused around “word and sacrament” (sym-
bolic form and act). These ultimate symbols nurture faith. This will be a key term in
the remainder of this discussion.

Faith receives definition in the Christian scriptures as the “hypostasis of things
hoped for.”® It supports and sustains actions taken in hope. This writer therefore
furthers the definition as

An interpretation of (human) being in relation to ultimate reality that is
symbolically grounded and life-creating, life-redeeming, and life-sustaining.

This definition incorporates the insights of Bellah about religion’s functions as
well as central emphases of the classic Christian creeds (three articles: creation,
redemption, and sanctification). Such an understanding of faith means that moral or
justice actions are undertaken with life-enhancing goals in mind. Morality and jus-
tice, though, as the twentieth century’s sad record attests, can be distorted through
other mythologies and lead to the morality and justice of the gas chambers. (One of
the most dangerous aspects of Naziism was its religious configuration.) Somehow,
a critical understanding needs to be able to distinguish the basic directions of these
terms. Asking after the final ends of moral or justice actions, then, is an essential
task. At what do such activities aim?

In our times, such questions remain moot in face of important sociological facts.
Individual self-interest is probably a more defining motive in our individualistic times.
Individual moralities tend to cancel each other out. There is very little direction in
common. All that one can find are associations for limited political ends. Or, justice
is whatever an individual can establish (consider recent examples of “road rage”).
Even religion is “an individual option.”

There are “reform” movements and groups that arise to challenge individual-
ism. These attempt to establish a “common belief or truth” in the face of individual
decisions. Here a vital distinction needs to be perceived. For the truth quotient of
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beliefs—whether of sectarian religious groups or political parties—needs careful as-
sessment. Do such beliefs contribute to the larger life-enhancing purposes attended
to in “faith”? In philosophical tradition, truth has been defined as mere consistency.
Beliefs of groups can be thought to be true when simply consistent (never mind that
such beliefs do not square with those of other groups); when they are of such quality,
they become ideological. Indeed, ideology can afflict both individuals (“my opinion’s
as good as anybody else’s”) and groups. One can easily see here, since ultimate
symbols condition beliefs about morality and justice, that ideology can distort the
quest for morality and justice.

The mainline traditions of organized or ecumenical Christianity offer other op-
tions. These in various ways stay in touch with older traditions and larger currents
of culture in the interest of creative inspiration. (The analogy of artist or composer
comes to mind.) Mainline or ecumenical Christianity appreciates, for example, that
philosophy has also recognized truth as correspondence-to-reality. This is the more
important criterion of truth, and one that must be embraced by religions represent-
ing “faith” as defined previously. For only when beliefs are tested against the beliefs
and experiences of others that often do not neatly correspond does a real commit-
ment to truth emerge. Faith as the guarantor of religion’s healthy role sponsors an
open quest. With such commitments, religious denominations like the Evangelical
Lutheran Church in America can sponsor genuine universities that offer classes like
this one. The quest for global justice and morality is only as good as the attempt to
bring these core conceptions into accord with reality—even ultimate reality.

Thus informed decisions about what we believe in these matters, and how reli-
gion is configured in our lives, are of inestimable significance to the quest for justice
and morality.

Part II: The Quest for Global Justice:
Modest Concluding Theses (Handout from 2001)

Justice defined

Justice traditionally has been understood as giving persons their due—either
in terms of rewards or punishments. For Aristotle and most of Western thought,
individual justice stands within prior social relations; both Aristotle and modern
CEOs legitimated justice under conditions of social inequality. Biblical justice at-
tempted to overcome inequality (Israelite prophets). Certain world religious tradi-
tions have attempted to transcend ordinary justice based on an irreducible individ-
ual worth perceived in light of divine love (Bergson connects such developments
to dynamic religion and varieties of mysticism). Such historical developments lie
behind modern individualist notions of and struggles for justice. What direction
should the quest take for the future? The following theses may stimulate further
thought or conversation.
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— Now the order which prevails in human society is wholly incorporeal in
nature. Its foundation is truth, and it must be brought into effect by justice. It
needs to be animated and perfected by men’s love for one another, and, while
preserving freedom intact, it must take for an equilibrium in society which is
increasingly more human in character. (Pope John XXIII).

Theses about global justice in the twenty-[first century

Justice is best served by holistic and human politics

— global injustice has taken a number of specific forms over the past five hun-
dred years, particularly a politics of narrow economic interest (e. g., Bellah’s
two primal crimes)

— special-interest or single-interest politics are bound by “gravitational forces”
of closed morality (Bergson, Hunter)

— political action must be energized by human vision (Bergson; Bellah on posi-
tive freedom; Nussbaum’s capabilities) and tempered by wise and prudent
judgment (Bellah)

—Science tells us how to heal and how to kill; it reduces the death rate in
retail and then kills us wholesale in war; but only wisdom — desire courdinated
in the light of all experience—can tell us when to heal and when to kill. (Will
Durant)

Justice is best served by an ecological economics

— the global market (created by Western capitalism) and the internet (created
by the Department of Defense) have made the globe smaller and internation-
alism more perceptible, but have not resolved problems perceived in earlier
forms of internationalism (Ancient Near East, Roman Empire, New World)

— the major economic entities in the global economy are international corpora-
tions, but these will not be a source of international stability

— the problem of regulating corrosive economic development (slash-and-burn
capitalism, industrial mining, etc.) in favor of some organic economics of suf-
ficiency and ecological balance must be solved

— an economics destructive of humane community is no more desirable than an
economics that destoys the natural environment

— an economics of cooperative interdependence (enlightened seli-interest) is
to be preferred over an economics of competitive independence (narrow seli-
interest)

—lIt is the nature of privileged position that it develops its own political justifi-

cation and often the economic and social doctrine that serves it best. (John Kenneth
Galbraith)
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Justice is best served by an education that encourages self-knowledge, recog-
nizes cultural traditions as the basis of human value, develops social capacities
and habits of critical reflection and persuasion, and investigates the profound
relations between thought and social action

— central values in higher education are expressed in the following intellectual

pursuits: creating conditions for intelligent and critical communication, know-
ing and understanding where we’ve come from, developing capacities of respect
and openness toward diverse traditions and peoples, recognizing irreducible
differences, assessing critically human values posited in cultural traditions

— profound human values produce and guide action for social justice

— how do we stay in the justice-quest for the long-haul? the need to distinguish

short-term “causes” from long-term, sustainable commitments

— cultural “faults” rooted in incommensurate or conflicting values (analogous

to computer system faults) need to be recognized, discussed, reconciled, or
transcended—e. g., negative freedom without cultural formation or responsi-
bility (Bellah), conflicts within the liberal tradition (Hunter), helpfulness of
comparative cultural perspectives (Nussbaum)

— The most profound decisions about justice are not made by individuals as
such, but by individuals thinking within and on behalf of institutions. (Mary
Douglas)

Justice is best served by worldviews or conceptions of ultimate reality me-
diated through symbolic realism (ultimate symbols mediate important, though
indirect, information about what is ultimately true and good)

— the representation of reality has enormous implications for notions of justice

or actions a/effecting justice
— “symbolic realism” (Bellah) identifies the necessary metaphorical media-
tion of ultimate reality (consider the role of metaphor in Bergson’s phi-
losophy or Stone’s literary art)—terms like “God,” “ultimate reality,” “the
Good,” “ultimate meaning” attempt to communicate realities not directly
accessible
— in a post-Kantian world, wherein metaphysics has fallen under severe critique,
“ultimate reality” is most often discussed as moral assumptions

— religion (Lat.: re=back, ligio= bind or link; expressed in certain peculiar sym-
bolic forms and acts) links individuals to ultimate reality through specific
communities and traditions, provides grounding

— symbolisms of ultimate reality need critical evaluation; those historic religions

that refuse to absolutize the results of myth-making (Bergson) or have a con-
cern about idolatrous religion used to support injustice (Israelite prophets, Je-
sus) are more helpful in the quest for global justice since religion historically
has been used to perpetuate injustice
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— When I speak of love, [ am speaking of that force which all the great re-
ligions have seen as the supreme unifying principle of life. Love is the key that
unlocks the door which leads to ultimate reality. (Martin Luther King, Jr.)
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668 Douglas OAKMAN

PEJINTHA U TJIOBAJIbHBIN IIOUCK CITPABEIJINBOCTH
U HPABCTBEHHOCTH: PASMBIIIJIEHUA U TE3UCbI

Hyenac OYKMEH
Tuxookearnckuil atomepanckuil ynusepcumem, CLIA

OTa KpaTKas CTaTbs OArOTOBJIEHA HA OCHOBE KOJIJIEKTUBHOTO aBTOPCKOTO MeK-
IUCLUIIMHAapHOTO Kypca «[lowck riobanbHON CrpaBeAIMBOCTH», MPOYUTAHHOTO
B TUXOOKeaHCKOM JI0TepaHCKOM yHuBepcuteTe. Kypc npenmosiaran HepemyKuUMo-
HUCTCKOE PACCMOTPEHHE PEJIUTHU KaK SIBJE€HHUS, CIIOCOOCTBYIOLIETO CTAHOBJIEHUIO
CTPaBeJIMBOCTH C (PUIOCO(CKOH, PeJUTHOBeIYeCKON M COLMOJOTMYECKOH TOoueK
3peHHSI.

[TepBast yacTb MoXKeT ObITb 03ar/aBjeHa «Pesurus U MOUCK CIpaBelIUBOCTH U
HPaBCTBEHHOCTH», BO BTOPOH UaCTH COAEPXKATCS KPaTKHe BBIBOMbBI HCCJeI0BAHUS
TIOMCKOB IVI00a/IbHOH CIPaBelJIMBOCTH. B KpaTkoM OHO/MOrpauuecKoM lepeyuHe
nepevnc/eHbl HCTOYHHUKH, C OTIOPOH Ha KOTOPble CO31aBa/lach CTAThSI.
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When the relationship between religion and ritual is considered, a series of ques-
tions, problems and difficulties arise: Can religion be discussed without explicitly or
implicitly saying something about the existence of God? Can God even be spoken
of in scientific discourse? Is God not the other through whom we speak but who
cannot be made the object of speech? Is God not beyond reason, language, imagina-
tion, and therefore inconceivable (Derrida/ Vattimo 2001)? If the defining religious
experience is not available to thinking but only to faith, what can be said about God,
religion or faith in the context of a scientific discourse, without missing precisely
the specificity of religious experience: the discovery of the limits of the conditio hu-
mana through a faith in God (Wulf 1997)? While maintaining an awareness of this
aspect of God available only to faith, other areas of religion appropriate to scientific
analysis can be identified (Luhmann 2000). The relation between religion and ritual
constitutes a frontier zone partially available to scientific discourse and partially re-
moved from it. Ever since its origins, the study of religion has been concerned with
the connection between religion and ritual (Michaels/Pezzoli — Olgiati/Stolz
2001). There has been controversial debate as to what degree the staging of rituals
produces religious experience and belief, and how much it is the belief that leads to
the creation and performance of certain rituals. But the alternatives set up by these
two positions fall short; rather it should be assumed that the performance of rituals
produces religious experience, while at the same time these rituals express and rep-
resent the religious experiences underlying them. The relationship between religion
and ritual varies according to culture and historical epoch. This is true for the various
European cultures and even more so for non-European cultures.

The following sketches the development of the relationship between religion and
ritual in the German cultural sphere since the Middle Ages. The historical changes
in the relationship between religion and ritual will be identified. The starting point
of this examination is the assumption that the present-day loss in religious meaning
goes hand in hand with changes in the staging and performance of rituals and ritual
structures, although the relationship between religion and ritual cannot be fully ex-
plained causally or functionally. The loss of religious meaning is most apparent in
the changes in religious institutions: in empty churches, in numerous secessions
from the Church and in difficulties recruiting pastors and priests. Less affected is
the political influence of the Church. But it is doubtful that the loss of meaning in
ecclesiastical-religious life leads to a fading of religious questions and to the disap-
pearance of religiosity in individuals. Max Weber argued that while the thesis of the
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demystification of the world as a result of the development of modern rationality
was, on one hand, correct, it needed to be supplemented by an opposing thesis and
corresponding research, in which new forms of mystification of the world and the
meaning of the holy for contemporary life were examined (Kemper/Wulf 1997).
In the same way there is a need for a study of the new religious phenomena spread-
ing outside the realms of Christianity and the Church, and which in some sense are
coming to replace phenomena once exclusively anchored in Christianity and in the
Christian Church.

For a long time in Europe it was Christianity and the Christian Church who had
the monopoly on providing answers to the big questions about the beginning and
the end of the world and of man, as well as about the forms and norms of human life.
Thus the origin of the world and of man lay in God. Christianity also had an answer
for what happened to man after death. If a godly life was lived then “eternal” life was
the reward. Religion and the Church promised salvation from suffering, pain and
transience. They offered an explanation of the cosmic order and gave man a place
in it. In the hereafter, they promised, was an overcoming of death and a compen-
sation for the injustices suffered in this life. Christianity and the Church occupied
the human imagination, not only with laws and prohibitions, but also with stories
about good and evil, with images of a successful life, of hell and paradise, of salva-
tion and happiness. For the people of Europe, Christianity was the great producer
of meaning, security and a fulfilled life. For this it had developed many rites, stories
and forms of expression. The performance of ceremonies at church and in the home
brought about a living practice formed by Christian values, norms and models, in
whose context people knew what to do, say and believe.

The rituals of the primarily oral culture of the Middle Ages played an important
role in the production of this body of practical religious knowledge embodied in Chris-
tianity (Muir 1997). In them the great events of Christianity are staged, performed
and thereby made visible. But these are not merely brought to people’s attention as
additions to religious texts, songs and prayers, but have to be participated in as view-
ers or as actors. In this way central religious events not only become perceivable but
performative. Through the continual repetition of these real and imaginary religious
actions, they inscribe themselves through a mimetic process into the imagination
and the bodies of the participants, educating and shaping them. A practical body of
Christian knowledge is produced, permeating all aspects of life and shaping its every-
day actions and behavior. Because of the central role Christianity plays in all aspects
of life, Christian rituals also structure the daily, weekly, monthly and yearly routines
of everyday life. These religio-ritual acts do not have to be legitimated. They are
simply there and “convince” with their apparent naturalness. Unquestioned, they
create order, community and meaning. The presence, visibility and performativity
of Christian rituals standardize daily life and lead to a compulsion of the ritual. A
life deviating from them is impossible; the consequence would be exclusion and per-
secution. The history of heretics, the Cathars for instance, Inquisition, the Malleus
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Maleficarum or confession testimonials make this evident. Deviationists become
scapegoats; the violence inherent in the religion and in society is projected onto
them. One becomes a scapegoat and a victim of violence by not participating in the
rituals producing, confirming and perpetuating the Christian community. Through
his nonparticipation in the performative execution of Christian rituals and ritualiza-
tions, it becomes evident that someone doesn’t belong; he consequently loses the
protection of the community, which draws itself even more closely together against
the outsider. In societies in which religion and the Church play a central role in the
processes of the cultural interpretation of meaning, the relevant rituals create a high
degree of visibility and performativity.

The relationship between religion and ritual changed fundamentally with the Ref-
ormation. This happened as a result of the transition from a more collectively organ-
ized faith to one centered in the individual. The way to God no longer passes through
church, tradition, and the mediation of the priest, but rather includes the individual
reading and interpretation of the Bible and, with their help, the thematization, obser-
vation and exploration of the self. Insight into human guilt and incompleteness, as
connected with original sin, is the goal; only on this basis does faith arise, and only
through faith, sola fide, is salvation possible. With this new emphasis in Protestant-
ism, the individual and his path to God move into the center of religion. “Luther not
only destroyed the cordon sanitaire the Church had instituted between the believer
and God, but also dissolved the system of orientation that had been valid up un-
til then: Where the Church once observed and advised her believers, the individual
must now observe himself and seek advice from ‘his’ God” (Soeffner 1995, p. 45).
With this inward orientation it becomes important for the Protestant Christian to
see not only the works and products of mankind, but also and especially the motives
and convictions undergirding them. Not human deeds, but rather their background
becomes important. God sees and judges not only actions, but also the convictions
underlying them.

With this turn to the individual and his inner life in Protestant Christianity the
relationship between religion and ritual also undergoes a change. Many traditional,
collective rituals do continue to produce and maintain the faith. The rituals associ-
ated with the great Christian holy days carry on being performed. The staging and
production of baptism and communion rituals also continue to produce their com-
munity building effects. But at the same time, new ritual forms come to articulate
and manifest a faith in God. Rituals more heavily centered on the individual develop.
These rituals use writing—in diaries, confessions, letters, etc.—thereby producing
a new kind of relationship to the self and to God as well as a new form of education.
The rituals of literacy developed in close connection to Protestantism contributed
significantly to the development of modern rationality, historical consciousness and
to the emergence of goal-oriented and systematic action. They have become the new
techniques of education. These inward-oriented processes of self-formation increas-
ingly acquire greater significance; accordingly the ritual techniques are also inward-
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oriented and create new forms of relating to the self and to God. So for instance the
ritual writing in a diary centered on experiences with God is an individual activity,
but in pietism, for example, is shared with many others. Although the ritual act of
writing in a religious diary is carried out by an individual, it, at the same time, pro-
duces a ritual community of those who give an account of their religious experiences
in such a ritual. An imaginary community comes into existence, in which everyone
knows himself to be connected with everyone else. This community is not tied to
an immediate bodily presence, but rather abstracts itself into an imaginary com-
munity, produced by the collective aim and activity of isolated individuals. These
forms of imaginary, collective experience of isolated individuals usher in new sub-
ject-centered models of education and behavior, which have increasingly gained in
significance since the Reformation. They share a biographical orientation as well as
a high degree of self-observation and reflexivity. The search for God and the search
for self come together in indissoluble form in these rituals. This search is all the more
tortuous in that it cannot reach its goal. Man cannot be sure of God; it is God who ac-
cepts man; grace and salvation come from God and cannot be won by human deeds,
which are only relevant in this world. The search for self-knowledge and self-forma-
tion takes on an intermediary position between the two.

The example of the religion concept in the letters of Pastor von Goethe in the year
1772 shows that the Enlightenment brought about a transfer of religious themes to
the modern conception of the individual. This transformation is already contained in
the Protestant teaching of the two kingdoms, according to which it is man’s respon-
sibility to structure his life according to his capacities. Although his faith allows him
to enter into the kingdom of God in this world, salvation can only be won through
the grace of God in the beyond. The energies directed at seli-discovery in connection
with Luther’s question “How can [ get a gracious God,” and the new competencies
developed in this process contribute to the emergence of the differentiated modern
individual. For Goethe,

the union with the divine therefore no longer takes place through the soul
freed from the body, but rather “through the soul as directed by the body...The
divine (is) always grasped with the help of the senses and through sensory
signs...In place of the conditioning factors of ‘earthly suffering,” ‘the world’
and ‘the flesh,” which alienated the soul from its creator and thereby neces-
sarily from itself, society now steps...Salvation in the beyond, the goal of all
striving as predetermined by the religious tradition, is reinterpreted as the
realization of the individual nature in this world. Individuality thus continues
to be construed as a deviation from general rules and demands. But the value
system has been reversed. The general rules and demands have lost their con-
nection with the divine and are henceforth characteristic of the social, per se
considered to be alienated from the truth. The individual constitutes itself as
deviating from it, as divine (Willems / Willems 1999, p. 3371f).
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This development has far reaching consequences. It leads to a differentiation of
the social and to a sacralization of the individual. At least in Protestantism the focus
of religious practice is transferred from the church community to the individual. The
perfecting of the individual comes to be the program of the Enlightenment. The de-
velopment and constitution of the self, as well as its education and formation come to
be the central tasks of the individual. With the focus of the educational process on the
individual, the concept of incorrigibility as it is repeatedly emphasized by Christian-
ity retreats into the background. The perfecting of the incorrigible comes to be the
goal of education and personal formation (Wulf, 2001; Kamper / Wulf, 1994). What-
ever stands in its way has to be overcome. The rituals and ritualizations of education
and personal formation take over the central position of religious rituals. Human sal-
vation is no longer God’s affair but rather the task of education, whose role it is to per-
fect the individual. Accordingly the rituals and ritualizations in this area becomes es-
pecially important. The introduction and realization of universal, compulsory school
attendance is a crucial step here. As a ritual organization, the educational institution
works to effect the worldly improvement of mankind. The focusing of cultivation and
education in the earthly kingdom is effected by the state’s takeover of school supervi-
sion. While religion increasingly becomes the affair of the individual, relegated to the
private sphere, school and education in turn become a public matter, finding their
expression and representation in rituals and ritualizations (Wulf et. al. 2001).

This transformation is carried out in Wilhelm von Humboldt’s theory of educa-
tion. If at first it was a matter of limiting the influence of the Church, now the limits
of the power of the state in the educating of the individual are thematized. The de-
termining of the individual from the outside, allowing him only minimal possibilities
to determine himself, infringe upon the indeterminate educatibility of every indi-
vidual, each of whom carries the responsibility for his own creative development.
The purpose of human life is seen as the “highest proportioned formation of one’s
strengths into a whole.” “Freedom is the first and indispensable requirement for
this education. But apart from freedom the development of human strengths requires
something else, closely related to freedom, namely a diversity of situations. Even
the freest and most independent person achieves only a low level of maturity when
placed in monotonous conditions.” (Humboldt 1960, vol. I, p. 64). “Highest forma-
tion” does not mean high, universally binding educational norms, which the indi-
vidual must come to embody. Nor does “proportioned formation” mean universally
binding proportions of educational content. Rather the individual must be granted
the freedom to determine his educational processes himself, and the diversity and
variety of these processes must be promoted. For this the internal nature of man
requires an exterior. Human thought and action can only develop as it acts on a
“not-human”, i. e. on the world. Only through work on an exterior can the restless-
ness given by energetic human nature find peace and an “internal improvement and
refinement.” Education means “the conjoining of our selves with the world into the
most general, lively and free interaction” (Humboldt 1960, p. 235).
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A connection with God has come to be replaced by the task of conjoining the self
with the world in a free and lively interaction. If it was once the “imitatio Christi,”
it is now the mimetic appropriation of the world and the mimetic relationship to
the self, self-mimesis, which play a central role in the constitution of educational
processes. With the help of mimetic processes an expansion of the individual into the
outside world and an increasing conformity to the world takes place (Gebauer / Wulf
1992, 1998). This conformity to worlds outside of the individual leads to the develop-
ment of the outward oriented energies characteristic of human life. In Humboldt’s
understanding the structuring of the outside is at the same time a structuring of the
inside. Insofar as education aims not at power but at the formation of the strengths
of the individual in an encounter with the outside world, it is mimetic. In an increas-
ing conformity to outside worlds, mimetic processes lead to the appropriation of the
foreign. This causes the outside world to become the inner world. The outside world
is transferred onto images, which are incorporated into the inner image world of the
individual. It is through this mimetic conjoining that the individual opens up the
world for himself or herself and, at the same time, is opened by the world. These
educational processes, centered on the individual in this world, are open-ended in
principle. A further step toward the self-empowerment of the individual, a belief in
oneself and one’s potential, lies in what Humboldt already recognized as the neces-
sity of self-mimesis. Without mimetic processes directed at oneself, self-formation
and self-reflection of the individual are not possible. Only with the help of self-mime-
sis is a “higher perfection” of the self possible (Wulf 2001).

A differentiation of societal sectors, institutions and organizations goes hand in
hand with a turn to the earthly realm and to the individual. Religion and rituals un-
dergo a transformation in these processes. With the turn of religion to the world, the
sacred character of rituals diminishes. Many of them no longer have a claim to uni-
versal validity and instead acquire a specificity of region and sector. This is true both
for their staging and performance characteristics, as well as for their performativity
(Willems / Jurga 1998; Wulf / Guhlich / Zirfas 2001). Rituals gain meaning as stag-
ings of the social. Their performative quality produces communities, whose roots
are no longer in religion. Nietzsche’s reference to the death of God conceptualizes
the new situation of a “society without baldachin” (Soeffner 2000). The expansion
and pluralization of business, politics, law and administration require an increase
in individualization. The diversification of spheres brings about a growth in their
complexity and thereby a demand for the education and competency of individuals.
So on one hand industrialization and globalization contribute to the development of
individuals, while on the other hand only the education and development of individu-
als make industrialization and globalization possible. The individualization of belief
leads to a belief in individualization. In reference to society and the individual the
developmental dynamic is thereby transferred to this world. One no longer has to
wait for the beyond to live a life in paradise; rather, these conditions can potentially
be realized in this world. This would seem to result in a regression of transcendence
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experiences, what is rather observed are new forms of secular piety (Plessner). This
includes the sacralization of the subject (Wensche 1997) and with it, the growing in-
terest in therapy. The sacralization of the individual means that the expectations
that were once placed on God are now levied on man.

While religion and the Church once played the role of treating questions of life
and meaning, the Church today shares this task with many other institutions. In-
cluded are the diversified educational institutions, the therapy and counseling or-
ganizations, but also literature and art as well as the ubiquitous new media. These
institutions and organizations offer clarifications on the place of man in the world,
and answers to questions of love, happiness, suffering and death. They impart direc-
tion and standards for feelings, attitudes and actions. With their new techniques
they communicate new images of the world and humankind. What they almost all
have in common is their focus on the individual and their claim to be helping him in
resolving his career and family problems. Even for those institutions and organiza-
tions that do not fend off questions relating to the beyond, it becomes clear that there
is a lack of competence for questions of transcendence. Accordingly the education-
al, therapeutic and counseling institutions treat problems in such a way that they
correspond with the earthly orientation of these institutions. So on one hand they
step into the place of sermon, confession and pastoral care, while on the other hand
leaving aside the dimensions of death, the beyond and salvation. These fundamental
questions tend to be replaced and displaced by concerns of life structuring, so that a
focus on the individual as located in this world is maintained.

With this rejection of the “great transcendence” the here and now comes to be
the center of attention, along with efforts towards an “innerwordly salvation.” No
longer essential are the insight into guilt, the need for repentance and a trust in the
grace of God, but instead the overcoming of alienation, the development of free-
dom and autonomy, as well as the working out of a wide variety of life styles. As a
manager of himself, the individual belongs to many different living environments
at once; he has to relate these to each other and to design, organize and realize his
life in accordance with them. The Christian religion loses her public character with
this development. The uniform Christian worldview with its closed cosmology and
anthropology irretrievably breaks apart. Christianity enters into competition with
other religions as well as with political and scientific world views. Religion becomes
an option for the individual. Christianity thereby becomes a commodity in the mar-
ket of religions, worldviews and faiths, amongst which an individual can choose.
Instead of encountering a monopoly of truth in the Christian churches, the individual
is confronted with a religious pluralism, one the one hand making him feel insecure,
on the other feeding his fantasies of omnipotence. If man was once born into a reli-
gion, a culture, a language and a living environment, which he was normally unable
to leave, the sacralization of the individual encourages the idea that he can now
determine the cultural and social foundations of his individual life (Hahn 2000). No
longer is it God who chooses man, but man who chooses God and a religion. Religion
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becomes a segment of human experience, no longer staking a claim to a complete
framing of individual life or a complete characterization of man. Instead the indi-
vidual assembles a patchwork rug of worldviews and final perspectives, so that the
expression “patchwork identity” becomes appropriate.

With religion and Christianity’s decline of significance and the loss of a Christian
concept of the beyond for more and more people in the present-day industrial world,
the Christian religion is losing her universal character and her visibility. Christian-
ity is becoming an “invisible religion” (Luckmann 1991). Only on a few days a year
and at certain moments in an individual life, especially during the Christmas season,
at births, weddings and funerals, does the Christian religion become visible again
for a short period, only to then retreat into the background again. Religion is vis-
ible in the great religious rituals, whose stagings and performances bring about the
participation of the individual in traditional, collective arrangements. This is true
for the religious festivals and celebrations, whose success is made possible by their
ritual character. The performance of such rituals leads to a performative production
of communities (Wulf et. al. 2001). With the bodily performance of the rituals, with
their iteration, a self-affirmation of the celebrating community takes place, be it of a
communal Christmas celebration or a party of mourners at a funeral. The differences
between the participants in the ritual are worked out in the stagings and perform-
ances, helping to create a community. In such cases, religion offers the opportunity,
serves as an invitation, to ritually come together in the name of God. Moments of
intensified experience take place, differentiating themselves from everyday life, in-
scribing themselves in the memory and demanding for repetition.

The individual’s turn to the earthly realm, the becoming invisible of religion, the
differentiation of spheres and the need to live in heterogeneous worlds brings about
the loss of meaning for monolithic, all-embracing rituals. In the state, in society, in
politics and business, these macro-rituals become less important. They are replaced
by smaller rituals, which are to some degree specific to their sphere. Depending upon
the various institutions, organizations and societal areas they belong to, these rituals
change and become more specific, reaching fewer people as a result. Insofar as most
contemporary people live in many different segments of society, they participate in
very heterogeneous rituals and ritualizations, many of which are familiar and valid to
only one particular field of experience. Such partial rituals include the rituals of sci-
ence, which help to produce knowledge, or the rituals of leisure, where the ability to
move is a prerequisite for participation. With the differentiation of religion and other
areas of society, the intensified nature and visibility of rituals diminishes, but not
their meaning. This development also involves a diversification and differentiation
of the rituals themselves. Like Christianity, many rituals have lost their visibility,
but not their role for the all the more pressing task posed to the individual—that of
producing partial communities. With the diminishing of the monopolizing status of
religion and her rituals, a development of diverse rituals takes place, only valid in a
limited context, and constituting these contexts in turn.
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As many partial religions and world views have come to replace the Christian
religion (Hohner /Kurt /Reichertz 1999), so the ritual guidance and production of
meaning no longer takes place in a few visible, all-embracing rituals, but rather in
multiple, context-specific partial rituals. Individuals have a relatively wide range of
flexibility in constructing these rituals, and they serve to overcome the diversity of
their various living spheres and to relate them to each other. As the role of religion
has changed throughout history, so have rituals. In both cases this has to do with the
changing status of the individual. In the case of religion the individual chooses what-
ever is appropriate for his lifestyle; in the case of ritual it is no different. Here too the
individual has an unprecedented freedom to modify, repeal or redesign the rituals.
Just as in the religious realm, this occurs much less than is possible. In the same way
that the individual can, in principle, choose his religion and world view, he can to a
large degree also choose what ritual forms he wants to live with and how he wants
to construct them. This theoretical freedom is however significantly limited due to
the subordinate role played by rational and reflexive knowledge in both religion and
ritual. Instead a practical knowledge gained in mimetic processes determines the
participation in religion and ritual, and limits the choices of action more significantly
than the myth of the autonomous, entrepreneur-like individual will admit. The di-
minished visibility of religion and ritual does not mean that they no longer play a role
for individuals and society, but is merely an indication that profound changes in the
religious sphere have taken place, requiring further study.
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PEJIUTHUA U PUTYAJI

Kpucmog BYJIb®

MedcoucyunaunapHolil yeHmp ucmopu4eckol aHmponoioeul,
Csoboonuuil ynusepcumem bepauna, TEPMAHHSA

[Ipo6ieMa B3aHMOOTHOLLIEHHS PEJTUTHH U PUTYaJa IBJASETCS He 10 KOHLA JOCTYII-
HOW 1J11 HayuHOTo AncKypca. [logo6HbIe B3aUMOEHCTBUS KYJAbTYPHO U UCTOPHUEC-
K1 00ycJoB/eHbl. B cTaThe naeTcst 0630p AMHAMHUKH B3aUMOOTHOILEHUH PEJIUTHH U
puTyasa B HeMeLKOH KyJbTYPHOH Tpaiuluu, HaunHast co CpenHux Bekos.

HacTosiiiee Bpemst xapakTepusyeTcs I0OTepel peJIMrHO3HOI0 CMbIC/Ia, YTO Haubo-
Jiee OUEBHIHO B TlepeMeHax B LEPKOBHBIX yUpexaeHHsAX. Hekorna HCKIIOUUTETbHO
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PeJIUTHS U LePKOBb 3aHUMAJUCh MPpobJeMaTHKOH OMCKA CMbIC/IA KU3HU; B HACTO-
silllee BpeMsl LEPKOBb pasfiessieT 3Ty cdepy cO MHOTUMH APYTUMH HHCTHTYTaMH.
EnuHoe XprcTHaHCKOE MHUPOBO33DEHHE C IepMETHMYHBIMH aHTPOMOJOTHEH U KOC-
MOJIOTHEH CerofiHsl pacrafaercsi. XpUCTHAHCTBO BXOAUT B COPEBHOBAHUE C IPYTH-
MU PEJIUTUSMH, a TaK XKe C MOJUTHUeCKHMH U HAyYHBIMM TOUKAMH 3DEHHS Ha MHP.
Penurust cranoBuTCS npeaMeToM 86100pa. XpUCTHAHCTBO OKA3bIBAETCS TTPOLYKTOM
Ha pblHKe pesuuil, Muposo33perutl u 6ep, U3 KOTOPHIX UeJ0BeK MOXKeT BbIOUPATh.
CoBpeMeHHBIH YeJIOBEK CYLIECTBYET B CUTYALUHUH PEAUSUOZHO20 NAOPANUSMA, YTO
C OJIHOW CTOPOHBI IPUBOAUT K PA3BUTHIO YYBCTBA HE3AIUUILEHHOCTH, a C APYrod —
TIOJNHUTBIBAET YBEPEHHOCTb B COOCTBEHHOM MoryllecTBe. Pejurus nposisisiet ce6s
He B OPraHU3alliM LeJ0OCTHOH KHU3HM YesoBeKa U OOLIeCTBA, a B KPYIHBIX PeJIUTH-
O3HBIX PUTYya/ax, IPUYPOUYEHHBIX K 3aMETHBIM COOBITHSM COLHANbHON XKHU3HU HJIH
GOJIBILIUM NTPA3AHUKAM, UTO I03BOJISIET UEJOBEKY PUHSATh y4acTHE B TPAAULHOHHBIX
0011eCTBEHHBIX MEPONPUATUAX. B ocTanbHBle MOMEHTHI JKU3HHU TIPUCYTCTBHE peJlu-
rMu HeoueBUAHO. Ho yMeHblIaOmIasicsl 3HAUMMOCTb PEJIMTHU U pUTyasa He 03Haya-
€T, UTO OHM OO0JIbllIe He UTPAIOT MPUCYIIEH UM POJIH B KMU3HHU UeJIOBeKa U 001IeCTBa.
ITO CBUAETE/BbCTBYIOT JIULID O TIyOHHE epeMeH B PeJIMTHO3HON chepe, TPeOYIOLIHUX
Ja/bHEHIIero U3yueHns: U UHTePIPeTaLHH.





