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Identities in Flux. Globalisation, Trauma,
and Reconciliation: Introduction

Dagmar Kusa

Since the third wave of democratisation reached Central and East-
ern Europe in 1989 and its communist regimes began to crumble, the fate
of liberal democracies has become polemicised. In 1989, the end of another
grand ideology of the twentieth century was hailed as the “end of history”,
proclaiming liberal democracy the final form of government and the “tri-
umph of the Western idea” (Fukuyama, 1992). Liberal democracy was now
the only game in town, having defeated all viable ideological competitions.
Not only in the Western world, but in regions such as East Asia, including
China, the liberal idea was taking root and setting off on the path of capi-
talist consumerism.

Many expected liberal democracies to gradually spread to all corners
of the globe. Yet, despite the hope inspired by the Arab Spring across North
Africa and the Middle East in 2011, the mood has grown more sombre over
the years as several countries of the 1989 wave have backslidden democra-
tically, and the Arab Spring has seen mixed results, even descending into
violent conflict, resulting in mass migration. Growing ranks of political
leaders in the transitioning countries, as well as in the old democracies,
are moving away from liberal democracy toward apocalyptic populism and
authoritarian practices.

“Globalisation crisis” is a term often misused to strike fear into the
hearts of many who deem their traditional identities and economic securi-
ties threatened. In response, political participation is becoming more con-
tentious. “Assertive citizens” in the democratic and democratising world
trust political leadership less and less (Norris, 2011; Dalton & Welzel, 2014).
The annual Edelman Trust Barometer shows a global decline in trust,
reaching a crisis point in 2017. In 2018, the world battles for truth. Trust is
increasingly polarised between the informed public—those who are college
educated, consumers of the media, and with the top 25% of income—and the
general public (Edelman Trust Barometer, 2018).

It is worth mentioning that Fukuyama'’s article on the “end of his-
tory” does not end on an optimistic note. He comments that while there
may be no viable ideological alternative to a liberal democracy, it is quite
capable of coexisting with identity politics, ethnic, and nationalist violence
(Fukuyama, 1992). In his most recent book, he continues to develop this
idea, claiming that there were two streams of identity politics unleashed
with the French Revolution: one devoted to the pursuit of personal dignity
and individual autonomy, the other to the pursuit of collective autonomy
and dignity (Fukuyama, 2018). At times, these are pursued simultaneously,
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as is the case of the European human rights framework, particularly the
human rights documents enshrined within the Council of Europe and the
Organisation for Security and Cooperation in Europe which make a point of
collective rights pertaining to national and/or linguistic minorities.

The long-term global democratisation process was propped up by the
spread of the global human rights culture. Since the Second World War and
the passing of the Universal Declaration of Human Rights—drafted under
the auspices of Eleanor Roosevelt and an international team of lawyers
and scholars in under three years—dozens of global and regional human
rights covenants and declarations, some having reached near universal sta-
tus, have been signed and ratified by almost all governments represent-
ed in the United Nations. Even ruthless dictators pay lip service to human
rights, testifying to their global acceptance. This has contributed to the
understanding of a democracy centred on the concept of dignity. Although
the concept itself has been evolving since the Enlightenment’s ideas of au-
tonomy, it was the international framework of human rights that placed
it front and centre in the concept of democratic society, as human rights
are the tools for its implementation. Dignity serves as the benchmark for
democracies, advanced and developing alike. For the old democracies, the
dignitarian framework provides criteria upon which the depth of the qual-
ity of democracy can be evaluated: to what extent it meets the conditions
for free and equal development of human potentials, how effective it is in
protecting the most vulnerable in the society, and how it fulfils the imple-
mentation of civil and political rights or is able to ameliorate the social and
economic disparities between people.

The collective pursuit of dignity has taken on many forms, from
the quests for self-determination to the pursuit of securing minority rights
and access to representation and decolonisation movements in the post-co-
lonial world. Founded upon membership in a collectivity, the collective dig-
nity is derived from narratives that shape identities, oftentimes formulat-
ed in antagonism towards a narrative of a different collectivity. Narratives
of ethnic groups are of a tragic form, interweaving the episodes of the past
with the emotions of pity and fear, serving as the glue that binds together
and endows the community with a purpose.

Countries of the third wave transition were faced with the added
burden of the transformation process. Not only did they have to address
economic and social transformations, and the institutional remake of the
societies to enable the transition to democracy; the leaders and the civil
society of countries in Central and Eastern Europe, parts of Africa, Lat-
in America, and East Asia also had to reinvent their identities, facing the
ghosts of oppressive past regimes. Some stayed the course, with greater or
lesser difficulty, others slid back into authoritarianism of various sorts.
The burst of democratic participation brought millions of people closer to
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IDENTITIES IN FLUX

political life, and the stakes decided within are intertwined with personal
stakes, grievances, and dignity needs. Processes of transitional justice had
to mediate the flood of demands, needs, and expectations. Some managed
through robust institutional processes to address the need for justice in
the case of the former perpetrators and healing in the case of the former
victims, and truth-finding, establishing archives for documentation of the
crimes and atrocities committed in the past. Others opted for more modest
institutional redresses, and a controlled narrative of the past to secure the
legitimacy and stability of new governments.

These negotiations depended on the constellations of the actors with-
in the societies’ elites and former oppositions, the nature of the transitions,
the amount of negotiation and settlement between the old and new elites,
and, essentially, the access to the authorship of the narrative framework at
the onset of the transitions. Some of the societies, such as South Africa and
those in Latin America, also had to address the legacy of mass violence and
the resulting cultural trauma which continue to haunt both the individual
survivors and their families and communities. The lingering guilt, shame,
quest for recognition and justice, and the unaddressed personal as well as
cultural trauma are all added challenges that transitional societies have to
navigate while pursuing (more or less successfully) the quest for individual
and collective dignity.

Furthermore, transitional societies also exist in the larger frame-
works of post-colonialism and post-socialism. The collective narratives
within these regions are shaped by the structures of dependence that have
historically framed broader relations, and impacted identities within.
The legacy bequeathed by both structures on the post-colonial and post-
socialist societies are perceptions of being on the periphery, a mistrust
in the Big History written by the North and the West, and a sense of vic-
timhood and betrayal. These influence how identities evolve during
transitional times, and to what extent they are able to convert the tragic
narratives into more constructive stories, thereby addressing the ghosts of
the past.

The trends outlined above are the themes touched upon by the au-
thors of this book, both theoretically as well as in case studies. They cover
various parts of the world, with an emphasis on Central European countries
and South Africa, but also include Nigeria, Japan, Spain, and the United
States.

The Journey of this Book
This book is a collection of contributions from conferences and
researchconductedwithinthefollowingresearchproject: Philosophical Anthro-
pology and Contemporary Civilisational Situation under the contract No. APVV-15-
0682, supported by the Slovak National Research and Development Agency.
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A few of the contributions were presented at the Historicity of Man colloqui-
um in May 2018. And, although some of the contributions in this publica-
tion are drawn from a larger pool of authors, it was November 2017 Liberal
Herald conference on “(Dis-)continuous Identities: Globalisation, Trauma,
and Reconciliation” in Bratislava, Slovakia, that became its core. The Lib-
eral Herald annually brings together close to thirty researchers, practi-
tioners, and students from all over the globe to present their research in a
variety of disciplines. The concept purposely calls for the intermingling of
students from undergraduate to doctoral level with the experts in the field.
It is an exchange that is mutually beneficial.

This book has been made possible by collaboration with several part-
ner institutions that have been essential in bringing the inspiration, re-
search, and the people together. The home base for these projects and con-
ferences is the Bratislava International School of Liberal Arts (BISLA) and
its research project partner, the Philosophy Institute of the Slovak Academy
of Sciences. Under the joint project, Philosophical Anthropology and Contempo-
rary Civilisational Situation, individuals from these two institutions, authors
and others, have brought this book to publication. By a stroke of luck, if not
fate, the Department of Theology at Stellenbosch University became an im-
portant partner on this journey, bringing several of the authors to the 2017
Liberal Herald conference, in cooperation with the Jena Center for Recon-
ciliation in Germany.

As a result, the book offers diverse disciplinary traditions, including
phenomenology, political science, theology, communication studies, and
international relations perspectives.

OVERIEW OF THE BOOK

The topic of shifting identities is approached on three levels. The first
examines the philosophical inquiry into the topics of identity, reconcilia-
tion, and historical narratives. The second is devoted to the topics of rec-
onciliation in the countries of transition, grappling with the narratives of
their past, and dealing with the questions of justice and truth. The third
zooms out to consider the legacies of colonialism on the questions of recon-
ciliation of identities and narratives and on the impact of globalisation on
identity groups relations.

I. HISTORY, MEMORY, AND IDENTITY
IN PHILOSOPHICAL THOUGHT
Professor FrantiSek Novosad in his chapter lays out the contributions
of philosophical anthropology to the study of the human in relation to self
and making sense of the world, in relation to others in a web of intersub-
jective relations, and in relation to nature and society, mediated through
objects and symbolic structures. This framework is useful for approaching
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all the subsequent chapters in this book as all are located on these levels of
the study of the human and their environs in the fast-changing world.

Daniele Nuccilli's chapter on Wilhelm Schapp’s use of the en-tangle-
ment of individual and personal stories with history provides a useful the-
oretical springboard to the prevalent narrative approach utilised in sub-
sequent chapters. Human life is a storied life; storytelling allows for the
creation of meaning out of disparate events in personal life, and it is only
through stories can a person be understood. Inspired by Dilthey, Schapp
highlights the individual lived experience of history on the one hand and,
on the other, the placement of history in collectivity and in the specific
context, connected to other contexts in space and time. Schapp introduces
the concept of We-entanglement—the mediating meso-structure between
individual life stories and the universal History. Entanglement is also im-
portant for the story-teller, however, as we are bound by our horizon of in-
terpretations, and unable to grasp the universal History but partially and
subjectively.

Peter Sajda’s chapter on the historiography of the vanquished is a con-
tinuation of the reflection on the storyteller's—the historian’s—position vis-
a-vis the story, the interpretation of the past. The chapter ponders the epis-
temological advantages of writing history without the burden of being in a
position of a victor in a historical process. The position of the vanquished
invites and allows for a deeper explanation, free from the ideology and de-
mands of power. He or she does not have to tell the story leading up to victory
or defend a plan or a status quo, but can analyse long-term processes, identify
patterns, and thus produce a more objective analysis. And with that comes a
historian’s responsibility to seize those opportunities.

The chapter on classical education by Jon Stewart (re-)considers the
place of classical education in the rapidly changing societies of today. Cur-
rent understanding of classical education is distorted, it flattens the rich-
ness and diversity into a cliché that is difficult for students to connect with.
The misunderstanding stems from modern prejudices, which segregate sci-
ence away from humanities and social sciences, and omits religion from
the equation. We are also selective when it comes to the negative sides of the
Greek and Roman world, excluding, for example, the Arabic scholars from
the concept of “classical” education. Put together, current classical education
is a fabrication which lacks the depth and moral significance that it could
offer. However, it still has a place in the globalising world if reconceptual-
ised properly. The world of ancient Greece and Rome was diverse, intercon-
nected, complex, struggling with some of the same challenges as exist today.
Integrating the ignored elements into “classical” education can help current
students navigate the globalising world, see parallels, ponder the challenges
the changing world poses on identities and societies, creating an awareness
of our interconnectedness through time and space.
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The final chapter in this section brings us to the topic of re-concil-
iation from a vantage point of phenomenology. James Griffith introduces
Judith Butler’s concept of vulnerability into Merleau-Ponty's thinking on
the flesh in order to better understand the phenomenon of violence, al-
lowing for the relational component—particularly for ascertaining the in-
tent behind a harmful action. The link between the two presented authors
is in the intersubjectivity of human existence and the concept of primary
vulnerability here underscores that even the most intimate zones of per-
sonal experience, such as grief, are inherently relational. The need for the
Other is foundational to one’s existence, and this vulnerability opens the
individual to the possibility of exploitation. Violence is the disturbance of
meaningful relations to others, on personal and communal levels alike. It
elicits emotions of grief and rage, which the legal and institutional struc-
tures that manage rights designed to protect cannot take into account.

II. RECONCILIATION AND WORKING THROUGH
CULTURAL TRAUMA IN POST-TRANSITION

The second thematic section of the book examines the impact of lin-
gering cultural traumas on the quality of democracy and the capacity for
social cohesion in transitioning societies.

Christo Thesnaar studies the patterns of long-term humiliation on
those still carrying it today in post-apartheid South Africa and the poten-
tial for intervention and transformation of such emotions into constructive
forces by practical missiology approaches. He argues that if social emotions
of guilt and shame for the roles people played in the past go unaddressed,
they are passed on to the next generations. Shame can serve as a construc-
tive trigger for empathy and collaboration, but can also be a destructive
force, tied with existential fear, having debilitating consequences on day-
to-day life. Guilt can be addressed in the processes of reconciliation if re-
sponsibility is taken (otherwise, it may continue to harm self and others)
and if there is willingness to enter into a dialogue with the past and across
generations. It is important to overcome the dichotomy between victim and
perpetrator and remember the latter’s humanity and capacity for good.

The chapter by Dagmar Kusa continues to examine topics of histori-
cal guilt and responsibility through the concept of the “memory holes”—ma-
nipulated, selective narratives—of the twentieth century past in Central Eu-
rope, which “export” the responsibility for the totalitarian regimes to the
West and to the East. These memory holes are partially the outcome of an
exclusivist citizenship and an ethnicised understanding of “who really be-
longs” in a political community. They have concrete consequences on the
quality of democracy, particularly in a weakened capacity for social cohe-
sion, tolerance of diversity for all minorities, and also an impoverished rule
of law.

15



IDENTITIES IN FLUX

Mateusz Mazzini shifts the focus from transitional to a post-transi-
tional justice framework, which, unlike the former, does not have a goal of
upholding the newly established democracies, but evaluates the outcomes
of the transitional process. He points out that re-irruptions of memory need
not always be positive (which is the most widespread focus in transitional
justice literature), but often appear as tools of memory politics. Much in
line with the previous chapter, Mazzini points out the danger of monopoli-
sation of the past as seen in the case study of gradual Polish capture of the
politics and institutions of memory and the expansion of memory conflict,
contrasting it with the management of memory in post-transitional Chile
that evolved in the opposite direction, allowing for a diversity of actors and
a gradual depoliticisation of discourse.

Continuing in the same vein, Fleur Damen’s case study of the current
narrative of the Spanish Civil War, the Franco regime, and the Transition is
an analysis of a commanded memory, a single-story narrative pushed forth
by the political elites of Spain to pursue current political agendas. The case
study demonstrates how closely the publicly interpreted past depended on
the constellation of power in the country. The ownership of the interpreta-
tion of the past to some extent holds the keys to political power today, with
parties that negotiated the Transition in Spain, yet losing public support,
guarding this ownership jealously.

The bulk of the work of reconciliation, healing of communities, mend-
ing relationships, and building sustainable networks of cooperation after
violent conflict or the end of an oppressive regime happens at the commu-
nity level. Walter Philander explores the opportunities and challenges for
reconciliation in South Africa, in light of the legacies of the apartheid that
present challenges for reconciliation: social and economic inequality, cor-
ruption and nepotism, and failing service delivery vis-a-vis the continuing
wealth of the old white and new black elite. The chapter emphasises the lim-
its of a national institutionalised process like the Truth and Reconciliation
Commission and the importance of local face-to-face dialogue to address
the burdens of the past that linger in communities. It also points out the
importance of pastoral work in mobilisation towards such dialogues today.

The impact of botched reconciliation policies and approaches and
their repercussions on continued psychological traumas is well illustrated
in the case of the failed integration of former combatants into South Af-
rican society. Mbulelo Patrick Gecaza offers a narrative not represented in
the official narrative of the past and of the transition, one of an excluded
community of military ex-combatants in South Africa. He shows how lin-
gering exclusion, marginalisation, and ignorance lead to perceptions of vi-
olated dignity and connected reactions to that—from depression, to resent-
ment and violence. The chapter also points out how cultural trauma can
be inherited by the next generation, saturated with emotions of the same
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intensity experienced by their parents’ and elders’ generations. The chap-
ter resonates with Christo Thesnaar’s reflection on guilt and shame in the
process of reconciliation, showing a community of victims struggling with
its own shame and existential anxiety. Reconciliation attempts have to be
more inclusive and diversified to facilitate a true reconstruction of societ-
ies, serving as a platform for the humanisation of former combatants, thus
enabling the restoration of their dignity and personal integrity.

Another argument for a balanced narrative about a traumatic past
in order to promote healing is set forth in “Remembering and Misremem-
bering: A Reconsideration of Narratives of the Nigerian Civil War 1967-70"
by Dominique Otigbah. The Nigerian Civil War and the Biafran efforts to
secede are ethicised in the current political discourses, both on the side
of the Nigerian state, as well as on the side of the pro-Biafran separatists.
These discourses ascribe the sole agency in the Biafran region to the Igbo
ethnic group, omitting the ethnic diversity and integrational mindset of
the region at the time. It is an interesting illustration of how a manipulated
narrative serves as an arena for political ends pursued by variety of actors.
The minorities, meanwhile, are left out from both dominant narratives en-
tirely.

III. REPERCUSSIONS OF GLOBALISATION
AND DECOLONISATION

The third part of the book widens the horizon and considers the im-
pact of broader regional and global relations and structures on the shifting
identities and narratives that weave them. Authors in this section study the
legacies of colonialism, regional and global security dilemmas, and global-
isation on domestic discourses on identities.

Junjiro Shida’s treatment of the narratives of Japan’s war past shows
how the worsening of relations and growing security uncertainty in the
region lead to the escalation of the internal conservative narratives about
Japan’s war past. Building on victimhood, the narrative is used to prop up
the nationalist sentiment, reactive to the Chinese narrative of the war past
and shaping the Japanese narrative in opposition to it. “History Wars” is
a narrative security dilemma, where the past is used as a tool of offense.

Oholiabs Tuduks’ chapter on dis-continuous identities tracesthe lega-
cies of colonialism on religious identities and tensions in Northern Nigeria.
The chapter examines the lasting impact of colonialism on the present-day
perceptions and status of Christian and Muslim religious groups. Perhaps
contrary to lay expectations, the British colonial administration elevated
the Muslim religious group to the status of power, relegating non-Muslims
to the inferior position. The lasting structures of the inequality, referred to
as coloniality, result in discrimination and exclusion of non-Muslims and
a dysfunctional relationship between the religious groups in the region.

17
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Tuduks proposes reconciliation strategies toward decoloniality, aimed at
rehumanisation of the “Other” through inter-religious dialogue, policies
of inclusion, and development of functional relations at the individual
and communal level, in line with the religious teachings of both commu-
nities.

“The New Language of Hate” by Daniel Odin Shaw examines a sig-
nificant identity shift of recent time—the rise of conservative masculini-
ty linked to the process of globalisation and the emergence, and political
expression of, “new” identity groups on the traditionally white male dom-
inated political scenes of the West and nourished by the politics of apoca-
lyptic populism. Shaw examines this brand of masculinity within the con-
text of the Alt-Right movement in the United States, pointing out that it is
not only driven by an economic agenda, but by an underlying anti-femi-
nist and misogynist sentiment, which seems to be the dominant cause for
economic grievances. Frustration stemming from the inability to propose
an alternative model to neoliberal economy, which they see as stripping
them of former power and glory, is transferred to women and other minori-
ties—economic anxiety and a hateful mindset mutually reinforcing each
other.

Darina Petrdnovéd’s excursion into media treatment of minorities
and migrants in Slovakia following the migrant crisis of 2015 shows that
the patterns in labels media ascribe to various minorities—the Roma, the
Hungarian minority, LGBT community, and migrants—closely follow the
moods and developments of political discourse. Her chapter points out the
important distinction between “othering” and dehumanising frames, the
latter implying a hierarchy of value, thus allowing for the justification of
unequal treatment of the dehumanised. Importantly, this investigation
into the Slovak media discourse shows that media frames (and prior to that
likely frames used in a political discourse adopted by the media) direct-
ly shape public attitudes. With the de-escalation of dehumanising stances
toward the Roma in the media, public use of dehumanising language also
decreased significantly. Minorities are “othered” in various ways—a more
tolerant stance toward the autochthonous minorities was not paralleled to-
wards the LGBT community, still perceived as the “distant Other”.

Marta Boniardi’s argument for multiculturalism brings the thread
back to the philosophical underpinnings of this book. Her chapter de-
scribes refigurations of personal identities from the point of view of the
migrants and refugees entering the European space through the phenom-
enological lens of intersubjectivity, applying an interesting parallel of the
master-slave dialectic that Frantz Fanon used to study acculturation in co-
lonial settings. The path to a tolerant and cohesive society is through recip-
rocal recognition, including that of the “host” by the “Other”. On a collec-
tive level, mutual recognition has to be aided by normative and structural
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environment conducive to such dialogue. The opening of the host identity
group towards the incomers is advantageous to both and provides stimuli
for adaptation and, hence, development away from stagnation.
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HISTORY, MEMORY, AND IDENTITY
IN PHILOSOPHICAL THOUGHT
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FRANTISEK NOVOSAD

Basics of Philosophical
Anthropology

FrantiSek Novosad

Abstract
This chapter lays out the main lines of the development of anthro-
pological thought, where man is thought of in contrast with God, animals,
and machines, and in relation to himself. It offers an interpretation of the
basic human relations to the world. The starting point is the understanding
of the human as a being whose relation to the world is mediated by tools,
institutions, and symbolic frameworks.

Keywords: Mediation, tool, institution, symbolic framework, empa-
thy, norm, power, contract, coordination, conflict

Theses on Human Beings

1. A human is a being that can only live in a world which it under-
stands at least to some extent.

2. A human is a being typically having a mediated relationship with
other people, to itself, and to objects.

3. The naturality of a human being is constituted in such a way that
it allows for a mediated relationship to the world.

4. The human relationship to the world is mediated. At the same
time, it stands for a tool, a standard, and an institution.

5. Mediation gives more power to a human being, both over itself and
over the conditions of its existence; however, it also brings about
risks related to its existence.

6. History can also be understood as a search for balance between
power and the risks that arise when more power is acquired.

7. Ahuman is a being that has to and wants to look after itself.

8. The ratio between the things that a human being “has to” and
“wants to” look after changes over time.

9. Historyis primarily a change in the relationship between “I must”
and “Iwant”, and a change in the structure of needs.

10. Care satisfies given needs and creates new ones.

11. Self-care always occurs in a certain cultural and historical frame-
work into which individuals are “thrown”.

12. The things which individuals encounter as given are the natural
conditions, the performance of their predecessor, and that of their
contemporaries.

13. “Thrownness” into the world forces a human being to establish
a relationship with itself and with others.
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14. A human is a being that always differentiates between that which
“is” and that which “should be”. The relationships of humans with
the world always have a normative dimension as well.

15. The relationship of a human being with others, and subsequently
with itself, is mediated by normative frameworks.

16. Relationship with others always has at least three dimensions:
existential, pragmatic and power-related.

17. Inthe existential dimension, we acknowledge each other as human
beings.

18. Inthe pragmatic dimension, we are useful to each other.

19. In the power-related dimension, we encounter others in a certain
hierarchical configuration.

20. A human being perceives itself as a dependent being that strives
for independence.

21. A human being always seeks an explanation for its dependence.

22. Freedom is based on the ability to “manipulate” one’s dependen-
cies.

A commentary and an outline of the
reasoning behind the theses on human beings

An old Chinese proverb says that the person whom the gods wish to
punish is allowed to be born into interesting times—that is, into a turbu-
lent age marked by changes in the basic social structure, a time where the
old ways of living are discarded and where righteousness is tested, broken—
yes, that happens in such times—and sometimes proven. Those times are
usually ones of destruction. However, the optimists among us add that only
the cases of creative destruction count, on that which opens up opportuni-
ties for new and more productive ways of living.

In the intellectual sphere, these periods of creative destruction in-
clude initiatives in thinking that are commonly called “anthropological
shifts”, initiatives that put forward human beings and the purpose of their
existence instead of the question of being in itself.

That said, it should be noted that the question of who we are—who
a human being is, what our options and limitations are—belong to the “es-
sence of man” and, as such, are not limited to a certain era. In one form or
another, we keep asking these questions and keep finding them, along with
their answers, in various forms and stages of explicitness. In its implicit
form, we can find the answer to the question of who we are in the way of life
and the configurations of social life which we take for granted. As for the
explicit answers, we need them in places and situations where the primary
evidence, i.e. the given factors that take on the era of a particular way of
life, disappears; we need them in the setting of secondary evidence, i.e. re-
ligion, art, and—in certain historical configurations—science.
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The problem of human beings most commonly arises in turbulent
times. In these situations, we are forced to ask questions for which we do
not have any answer. From the gnoseological perspective, these periods
have several meanings and are typically asymmetrical with regard to the
ratio of questions and answers. It is the time where both deep thinkers and
charlatans who juggle with ideas flourish. In such times, intellectual depth
and pretentiousness are mixed in such a way that they are almost impossi-
ble to tell apart.

The history of ideas could be written as the dialectics of depth and
charlatanry, deep thinking, and malevolence.

Let us now mention a couple of examples where depth and charlatan-
ry coexisted. In 1487, Malleus maleficarum was published (Institoris, Sprenger,
& Mackay, 2006); ten years later, Pico della Mirandola published his title
Oration on the Dignity of Man (Pico della Mirandola, 2012).

The Enlightenment period is also somehow “double-edged”. On the
one hand, we can view the Enlightenment as a major advance in the eman-
cipation process; on the other, it was the ideas of the thinkers of the En-
lightenment that served as a pretext to legitimise revolutionary violence.
The invention of the printing press was a substantial contribution not only
to the spread of information, but also to the spread of various kinds of prej-
udice. This “double-edged” nature is also present in contemporary means of
communication.

Hegel viewed history as the process in which one’s awareness of free-
dom developed (Hegel, 1975). Today, no one dares to take this thesis literally
and we tend to prefer the thesis of J. J. Rousseau which asserts that a human
being is born free, yet chained everywhere (Rousseau, 1782/1762). If we see
freedom as the possibility and necessity to choose, we may be able to agree
with Hegel. History may not necessarily mean growth in the awareness of
freedom. However, it may certainly mean growth in the awareness of al-
ternative-based development. Although history has always been a choice
between alternatives, people have not accepted that, stating the inevitable
as their motivation, be it the will of gods or God, or of the internal laws of
history. Any anthropological reflection enters the spotlight in the periods
when we are explicitly forced to choose one of the options in front of us,
regardless of whether these are really, or only seemingly, our choices. That
is because each of our choices is directed by an implicit or explicit concept
of a human being. In the background of our important decisions, there is a
certain concept of a human being, a measure that helps a human being see
the possibilities and find out the limitations it has. The anthropological as-
pect of decisions is probably best seen in the issues of biotechnologies and
their application, or in the choice of schools, insurance, and security sys-
tems. The basic space of anthropological thought is framed within Kant's
questions:
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What can I know?
What should I do?
What can I hope for?
What is a human?

These questions gain an authentically anthropological dimension
when I begin to ask why and how human beings were given the ability to
know, or to what extent the human being is at the mercy of knowledge and
why it is not enough to be pragmatically at terms with the environment in
which we live. And actually, what does knowledge have to do with the know-
er? What kind of a being gets to know?

Analogically, the second question of what to do becomes an anthro-
pological question when I begin to ask what kind of a being is a being that
lives in permanent tension between that which “is” and that which “should
be” and whose actions are ruled by norms, a being that controls itself, both
more overtly and quietly. The third question of what one can hope for shows
humans as beings that see their lives as problems, beings that are never
sure if the issue of their lives actually provides definitive answers.

The first explicit project of anthropology in the proper sense as the
theory of human beings can be found in antiquity with thinkers to whom
we refer as Sophists. It is probable that the programme of anthropology was
most impressively defined by Protagoras. It is his fragment that is at the
foundation of every anthropological way of thought: “Of all things the mea-
sure is Man, of the things that are, that they are, and of the things that are
not, that they are not” (Sprague, 2001, 80 B1).

Taking into account other preserved fragments and the overall con-
text of thinking at that time, the above quote may be interpreted in various
ways. The differences in its interpretation arise primarily from the way in
which we understand the term “measure” and the way we understand the
relationship between the measure and that which is measured. However, it
is important that man is understood as a being whose relationships with
the world are always doubled as if there always was a relationship and its
measure at the same time. This double nature also applies to the relation-
ship of a human being with itself. Man is a being that measures and also
a measure which it creates when measured.

However, what is important is the fact that according to Protagoras,
man himself is the creator of the measure and he neither assumes it from
“above”, nor does he take it from things. In a different fragment, Protagoras
explicitly states, “With regard to gods, I cannot even know that they are,
nor that they are not, and I cannot know their form either. It is because
many things prevent this from being known: the unclarity of the issue and
the shortness of life” (Sprague, 2001, 80 B4). Protagoras can be considered
the initiator of a strongline of anthropological thought that is based on the
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conviction that man can only be understood by himself. This line strives to
define the nature (i.e. the essence) of man in relation to itself.

M. Heidegger operates along this line as well if we consider his re-
flections in Being and Time to be a stimulus for anthropology. After all, one
of the basic features of man (Heidegger uses the term “Dasein”) is the fact
that he defines himself in relation to his own facticity (Heidegger, 1990).
Heidegger himself would probably vehemently protest such anthropologi-
sation of existential analytics, seeing that he kept stressing that he was not
creating a concept of anthropology, instead asking about the issue of being
and analyses the premises and conditions under which we asked the ques-
tion of being.

From the historical point of view, thinking that attempted to define
what the human essence or nature was did not move along the Protagore-
an line, but along three others. The second line determined the character
of human nature in relation to God, both in the positive sense (Nicholas of
Cusa) and in the negative (Kant: intellectus archetypus vs. intellectus ectypus).
However, thisline is also occupied by thinkers we “would never see as such”,
specifically K. Marx and F. Nietzsche. The third line strives to define human
nature in relation to other living beings, especially in relation to anthropoid
primates. This line was especially strengthened by Darwin’s evolutionary
theory. Thisline, highly productive as of late, is the line of ethology and evo-
lutionary biology. The fourth line, which currently claims dominance, aims
to define human nature in relation to machines. This line has its roots in
Descartes and one of the current issues studied by it is the issue of artificial
intelligence.

These four lines have overlapped in various ways, either by their
simple combination or by drawing consequences from one of them. Des-
cartes combines the line which defines humans in relation to God and the
line that defines humans in relation to machines. Kant typically combines
the definition of man in relation to God and to the animal. Analogically,
E. Cassirer, when defining man as an animal symbolicum, combines natural-
ism and transcendentalism (Cassirer, 1955/1929).

What is essential for the present day is the fact that clear-cut borders
between the individual lines are being blurred: the notions of organism and
machine are converging, man gains the ability to manipulate his own ge-
netic code, forcing his way into the position of God.

Compared to the tradition, the present premise of understanding
man is his physicality. In current concepts, man is understood as a physical
subject incorporated into culture and history, relying on networks of inter-
dependence. Contemporary anthropology strives to understand man from
his culture, from the set of his activities and relationships in which he ex-
ists. Anthropological reflection defines three basic relational sets in which
man exists: the relationship to himself, to others, and to things.

25



BASICS OF PHILOSOPHICAL ANTHROPOLOGY

These relations are always coextensive and consubstantial; that is,
these relationships assume each other, represent conditions for each other,
and define each other. In theoretical reflection, one of these relationships
assumes a somewhat privileged position. In this way, naturalism and natu-
ralist interpretations of man derive man from his relationships to objects.
Man assumes the role of homo faber, the toolmaking animal, a being that
shapes and forms the conditions of its existence. The ability to use tools
subsequently defines the relationships with other people and the relation-
ship of man with himself. On the other hand, personalist concepts give the
privileged position to interpersonal relationships, those relationships with
others, whether in cooperation or conflict. The relation to oneself and to an
objective reality is only a reflection of a relation to others.

Finally, existential concepts give the privileged position to the rela-
tion to oneself. Man is an incomplete being and needs to “complete” him-
self. Every living being exists in a tri-relationship: to the environment, to
organisms of the same species, and to itself. We live in society, that is, in
relations and dependencies. We need others and others need us. We have
certain requirements of others who, in turn, have certain requirements of
us. The confrontation of requirements forms boundaries and rules which
define what we can legitimately expect from others and what others can
legitimately expect from us. The dependence from others has both insti-
tutional and psychological dimensions. The institutional are objectivised
in ethics, law and etiquette. It is etiquette, the rules of conventional po-
liteness, which represents a transition from institutional to psychological
forms of coexistence.

The specific nature of human beings lies in the fact that all of our
relationships are mediated by tools, institutions, systems of signs, values,
and norms. This means that the human relationship to beings themselves,
to others, and to the world are mediated by the creations of man. This is
what gives human beings a mouldable, differentiated and complicated na-
ture. Man acquires the possibility to manipulate his relationships towards
himself, others, and the world.

We know that basic relationships assume each other and, from the
methodological perspective, it is probably most productive to start at in-
terpersonal relationships. The privileged status of interpersonal relation-
ships is also confirmed by the contemporary concepts of anthropogenesis,
proving that the specific nature of human societies and man himself grows
from the processes of cumulative cooperation.

From the formal point of view, all relationships may have the form
of reciprocity, symmetry, or asymmetry. We can differentiate between per-
sonal and institutionalised relationships. From the perspective of content,
our relationships with others always have three dimensions that influ-
ence each other: existential, pragmatic, and power-related dimension. This
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means that we respect each other, are helpful to each other, and define or
are defined.

The existential level is primary and is the site of mutual respect.
I need to respect and accept a human being as equal, more or less than me
in basic matters. That said, to accept each other as unequal, we need to
accept each other as human beings. From the historical point of view, we
know that accepting others as equals cannot be taken for granted at all.

A philosophically pervasive model of how the equality model pre-
vails is offered by Hegel's dichotomy of the peasant and the lord. From the
anthropological perspective, it is necessary to follow the intricate histori-
cal relationships between us and them, us and the barbarians, the free and
the enslaved, Christians and pagans, men and women. The layer of exis-
tential relationships also includes those relationships which we identify as
personal: love, hatred, and indifference.

Existential relationships, too, take an institutionalised form with the
idea of equality one of the basic ideas of modern law. Pragmatic dimensions
expand upon the existential dimension of coexistence. These are defined by
the historically changing ways of how tasks are assigned and distributed.
All human relationships include a dimension of power—it is always decided
who is to determine and who is to be determined. Each of these dimensions
of interpersonal relationships—existential, pragmatic and power-related—
is specifically institutionalised. Historically and systematically, particular
societies are created by joining these dimensions.

One of the most important objectives of philosophical anthropology
is to explain the “diversity” of the ways of human life, both on a chronologi-
cal and synchronic plane. The basis of anthropological reflection is the idea
of biological indefiniteness and polymorphism of man as a biological being.
It is a fact that elementary actions of life, along with the performance of
ahuman being, are dependent on their anatomical and physiological struc-
ture. However, we can see a surprising differentiation in the performance
of human beings as early as at the elementary level. An example can be seen
in nutrition, those things that a human being considers to be food. It is cer-
tain that nature has given us a spectrum in which the “products of nature”
can become food for us. This spectrum is differentiated by geographical,
historical, social, and cultural conditions. The primary basis, however, are
geographical conditions—we primarily eat and drink the things that na-
ture offers to us in our environment. That said, even in the same geograph-
ical conditions, the structure of nutrition differs according to the society
and social stratum in which we find ourselves. This is why we see a surpris-
ing variety of the “substance” and the form of food within the same biolog-
ically and geographically defined space. Apart from that, even in the most
primitive form, food assumes a cultural significance as we eat in line with
the instructions of our social status. We see analogical diversity in sexual
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relationships, in the education of our families, in forms of entertainment,
and in the understanding of the world. We could say that even at the elemen-
tary level, each society solves the same issue—the issue of how to survive—
in a specific way. That means that human beings can typically approach
survival in a number of different ways. The production of one’s living con-
ditions becomes an expression, and the expression becomes a means of
self-creation. Man is a being that creates its own world and itself.
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History and Stories: Schapp’s Ontological
Conception of the Entanglement

Daniele Nuccilli

Abstract

W. Schapp’s philosophy has not had much impact on contemporary
philosophies of history, assuming one can speak of philosophy of history in
the strict sense with regard to the most recent historiographical approach-
es. Such little success is primarily for two reasons: firstly, Schapp speaks
briefly on history in a scientific and methodological sense, showing him-
self much more interested in the hermeneutical-individual dimension with
regard to the understanding of the past; and, secondly, thanks to its effec-
tiveness, the concept of entanglement-in-stories lends itself to a superficial
and immediate use, without there being any need to investigate its theoret-
ical assumptions. The work focuses on the attempt to establish a possible
route between the history intended in its broadest sense and history in the
way Schapp defines it, by seeking to deepen the conceptual structure of the
entanglement-in-stories.

Keywords: Schapp, history, stories, entanglement, networks of sto-
ries, phenomenology, narrativity, hermeneutic, philosophy of history

Introduction
In his monumental work The Phenomenological Movement, H. Spiegel-
berg introduces E. Levinas with the following words:

There are philosophers whose path of thought can be described with-
out taking account of their path of life. Edmund Husserl is the obvi-
ous case to mention. [...] In the case of Levinas things are complete-
ly different. His life is not only ‘entangled in stories’ (using a title
by wWilhelm Schapp) as is that of every human life, it is entangled
in history itself, into the history of Europe in the twentieth centu-
ry obsessed by passions and so rich in atrocious catastrophes. And
Levinas’ path of thought cannot be understood if one completely dis-
regards this circumstance. (Spiegelberg, 1982)

This excerpt not only attests to the reputation of Schapp’s theoret-
ical proposal, but also raises a particularly important point: What kind of
relationship exists between the concept of history, as argued by Spiegel-
berg, characterised by a supra-individual dimension where world-wide
events occur, driven by forces similar to those the ancients used to call
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“fate”, and the single individual stories in which, according to Schapp, all
human beings are “entangled”?

To answer this question, the first task is to identify the key fac-
tors which make possible the convergence and the divergence between the
Spiegelberg’s concepts of stories, in the plural, and that of history, in the
singular. Without encroaching on an epistemological assessment of the
historical science’s statute, nor yielding to philosophical explanations con-
cerning the history of those authors I intend to mention later on, I will try
to highlight two ways of understanding the word “hi-story” in a conceptual
manner: the first one, “universal”; the other, “individual”. Then, by show-
ing how these two modes occur in certain important authors of German
classic thought, I will try to show how they can be compatible within the
Schapp’s concept of history and the way they can integrate into his entan-
glement-in-stories framework.

Hi-story as Knowledge

As Steiner points out, the term “story” derives from the Greek histo-
ria, which refers first and foremost to investigating, experiencing and ex-
ploring. In this regard, “history” is intended as a knowledge that involves,
in general, empirical experience concerning the knowledge of the world
in the broadest sense? (Steiner, 2008). Later on, Hugh of Saint Victor de-
scribes the process of historical knowing as video et narro by highlighting
the consubstantiality with regard to the experience and the process of put-
ting into words, where the latter characterises the historical experience in
the ancient world. In this specific case, “history” would reflect the com-
plete experience of the world, whereas “story” would rather represent the
stage where the experience is put into words. As far as I see it, it is precisely
in this vision that a first core of the individual or personalist conception
of history can be detected. “Narrare necesse est,” Odo Marquard would say
later, recalling Schapp’s philosophy of stories, and thus highlighting an
ineradicable feature of human essence with regard to storytelling (2004,
p. 56). In fact, Polybius already spoke of the historian as the one who, either
writing or narrating, puts the events respectively in front of the reader’s
eyes or the listener’s ears, therefore triggering a process of sharing sto-
ries, which is the basis for an empathic joint participation in the narrat-
ed events (Leidl, 2011). Basically, it is precisely this intersubjective dimen-
sion of participation in the event to trigger a rationalisation process of the
historical understanding. The need to formulate rules and establish a re-

1 The history with an “inhuman face”, as Marrou defines it, H. I. Marrou,
De la connaissance historique (Paris: Edition de Seul 1954) p. 16.

2 Examples for such an ancient idea of history are Pliny’s Naturalis Historia, Aristotle’s
Historia Animalium and Theophrastus’ Historia Plantarum, not to mention all the other
works of ancient historiography.
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liable method for the historical knowledge arises, in turn, from the need
to discriminate the true from the false, and the roots in the dispersed and
multiple nature of oral narratives and written chronicles of past events.

As Lateiner pointed out, the first seeds of a methodical approach
can already be found in Herodotus’ Histories (1989); nevertheless, as shown
by Goetz, an early form of rationalisation of empirical data offered by sto-
ries lies in Augustine’s De Trinitate libre quindicem. According to Augustine,
there is a fundamental difference between historia, intended as a form of
knowledge with regard to a singular event and scientia, which rather deals
with general things that go beyond the historical contingency (1861). Both of
these forms of knowledge unravel on two different levels and pursue, at the
same time, the sole objective of sapientia and veritas (Augustinum, 1861). Ac-
cording to Augustine, history does not belong to the order of the reason but
rather consists in an act of faith towards the way the events occur in time,
all in accordance with a divine will. Thus, Steiner states that history, as
Augustine understands it, would not only provide a description of how the
world was created, as per the hermeneutical slant in biblical interpretation,
but would also be concerned with understanding the theological meaning
of the world taking place (2008). From this viewpoint, there seem to me to
be two key elements, both belonging to the two ways of conceiving history
typical of early contemporaneity. On the one hand, the attempt to grasp the
progress of history in its entirety forms the basis of the providentialist con-
ception of history, which is a basic feature of German idealism from Fichte
to Hegel, and, on the other hand, the hermeneutical element underlies Dil-
they’s historicism.

From Hegel to Dilthey

As Loriga points out, German idealism plays a crucial role in the sin-
gularisation of history (2014). The epos of the great historical representa-
tions of the past was clearly focused on great historical personalities, which
provided plural-voicedness and irreducible multiplicity to the historical
narrative. However, it is likewise true that Hegel causes history to channel
into a single evolutionary line, that is to say that it is identified as a univer-
sal process of the World-spirit and endowed with a Reason that permeates
and guides the passions of those who move history. In The Philosophy of His-
tory, Hegel writes:

A World-historical individual is not so unwise as to indulge a vari-
ety of wishes to divide his regards. He is devoted to the One Aim. [...]
The special interest of passion is thus inseparable from the active
development of a general principle for it is from the special and de-
terminate and from its negation, that the Universal result. It is not
the general idea that is implicated in opposition and combat, and
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that is exposed to danger. It remains in the background, untouched
and injured. This may be called the cunning of Reason. (1956, pp. 30-31)

The origin of the gap between a “human” surface of history and
a more intimate and substantial essence (Hegel, 1956, pp. 25-26), untouch-
able by any event, lies in Kant’s philosophy. In his work Idee zu einer allgemein-
en Geschichte in weltbiirgerlicher Absicht (1784), Kant writes:

Individual end and even entire nations little imagine that, while they
are pursuing their own ends, each in his own way and often in oppo-
sition to others, they are unwittingly guided in their advance along
a course intended by nature, they are unconsciously promoting an
end which, even if they knew what it was, would scarcely arouse their
interest (Kant, 1991).

However, in opposition to Kant's position, Hegel takes the stance
that the realisation of the idea of Spirit, on the one hand, and the historical
progress, on the other, move in parallel in recognising the individual exis-
tence as participant in a universal movement:

The History of the world begins with its general aim—the realisation
of the Idea of Spirit—only in an implicit form (an sich), that is as Na-
ture; a hidden, most profoundly hidden, unconscious instinct; and
the whole process of History, is directed to rendering this uncon-
scious impulse a conscious one. (Hegel, 1956)

Hegel's position builds on a fundamental issue, i.e. the dialectic re-
lationship between individual and history, which takes form, in The Philoso-
phy of History, in the participation of the individual in becoming conscious
of the Spirit within the processuality of world’s history. With regard to the
history of the effects, it seems to me that this problem has resulted in two
additional forms of interpretation of history, which explicate on two dif-
ferent planes. The first concerns the individual’s belonging to history, un-
derstood as a universal movement and pertaining to a certain ontological
plane, where “individual” is intended in the meaning provided, for example
by Trendelenburg?; the second focuses instead on a more hermeneutical is-
sue, namely the opportunity to get a deeper understanding on the univer-
sal history, starting from the plurality of individual events. As regards the
first, one of the paradigmatic perspectives is the one given by von Hum-
boldt, while as for the second, it gains a central role in Dilthey’s philosophy

3 See Trendelenburg, F. A. (1868). Naturrecht auf dem Grunde der Ethik. Leipzig: Hirzel,
p. 43.
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and, consequently, in that embraced by Schapp, even though, in both cases,
the concept of universal history becomes desubstantialised and depleted
from the teleological value previously existing in Hegel's philosophy.

Preserving the characteristics typical of Hegel's teleological need
to understand the events that lead peoples and individuals, von Humboldt
formulates in the early 19" century the idea of a “universal history” that
needs to be investigated by following the natural science models, particu-
larly those used in physics. He argues that past, present, and future follow
mechanical laws and, therefore, their processuality can be understood only
through the mathematical method. Von Humboldt writes in his Betrachtun-
gen iiber die bewegenden Ursachen in der Weltgeschichten (1818):

Even those events that at first glance might be seen as random, i.e.
weddings, stillbirths, crimes, show in a few years’ time a surpris-
ing regularity that can be explained only if we accept that voluntary
human actions are bearers of the character of nature, which always
follows uniform rules that are repeated over time. Such a mechan-
ical and chemical way of explaining the universal history is of the
utmost importance and achieves excellence when leads to the exact
knowledge of certain laws, according to which individual elements
of history, forces and reactions contained therein act and retroact.
(von Humboldt, 1964, p. 318)

This way to proceed is based on the study on the efficient cause rath-
er than on the final cause, as is the case of Hegel's and Fichte’s philosophy.
Von Humboldt’s historiographical methodology applies to three branches
of knowledge: the nature of things, human freedom and the commands of
fate. The history, be it of a nation or related to the whole of the human race,
behaveslike a system, whose individual components interact with each oth-
er and play a fundamental role in the progress of events. The individual
or the single nation entertains a mutual relationship with the things of
the world and fate that can be subverted, as is sometimes the case for hu-
mankind’s great personalities or “genii”, as called by von Humboldt, who can
act as foreign bodies within the historical progress’ mechanism; in other
words, forces that loom suddenly out of nowhere:

The universal history’s connections are partly mechanical [...] when
entering the area of freedom, any form of calculation no longer
stands, and simultaneously everything new and unexperienced can
suddenly arise out of a great spirit or a powerful entity that can judge
only starting from a wider range of new parameters. This is the most
beautiful and exciting moment of universal history [..] It cannot be
denied that genii's effectiveness and deep passion belong to an order
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of things which is completely different from the mechanical way na-
ture proceeds in space and time. Taking it as it is, nature concerns
every single emanation of human individuality: everything behind
it is itself unfathomable. (von Humboldt, 1964, p. 320)

Von Humboldt’s historiographic model appears as a spurious model:
on one hand, it is coherent with the systematic needs of Hegel's substantial-
ist philosophy in proposing a unitary dynamics with regard to the historical
progress (Eucken, 1921); on the other, by including the case in the kinetics of
its universal history and foreseeing within an integrated model the emer-
gence of inexplicable elements from a historical and speculative viewpoint,
it anticipates some of those issues that will characterise Ranke’s historical
investigations and Dilthey’s philosophy, more attentive to the biographical
aspect and the lived experience of historical figures (Eucken, 1921). As von
Humboldt explains, the appearance of unforeseeable elements in history
must lead to a Zerstorung of the teleological view of history, typical of the pre-
vious philosophies of history’s teleological and materialistic approaches.

What was the cause of a Zerstérung in von Humboldt in fact takes
the shape of a true pluralisation of history in Dilthey. As discussed in
the writing Die Entstehung der Hermeneutik, the problems concerning his-
torical knowledge are based on two essential assumptions. The first is
that the understanding process of other people’s lived experiences, in-
cluding those that took place in the past, occurs through the deduction
and the projection into their personal experiences, thereby following
the footsteps they have left about themselves, their works, cities and
laws. The second is the hypostatisation of such knowledge of the sin-
gular on the level of objectivity, which determines a typing of certain
historical aspects and a reconstruction of the relations they entertain
within the single individual’s historical conscience (Dilthey, 1909). Ac-
cording to Dilthey, it is through these two mechanisms that the histori-
cal conscience can materialise and make present the history of all man-
kind. As indicated in the paragraph entitled Das Problem der Geschichte
contained in Der Aufbau der geschichtlichen Welt in den Geisteswissenschaften,
human beings are nothing but the crossroads of the different systems
that have emerged over time and characterise the society in which they
live, historically determined and serving as the basis for the principles
that make the individual a historical being in all respects (Dilthey, 1992).
As Dilthey argues, the individual stories represent the web of relations
which lie at the root of past cultures and nations. The historians, Dilthey
explains, are “faced with a huge amount of material, a thousand threads
lead them up to the unconfined domain of all the memories belong-
ing to the whole mankind” (Dilthey, 1992). Dilthey furthermore argues
that:
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Historiography, moving backward from the present to the past, con-
stitutes a starting point for representing everything that still lives
in the memory of the present generation, everything that can thus
be a memory in the proper meaning of the term. All that is left of
this is the expression after the extinction of life itself, in the form
either of a direct expression, by which certain souls have shown what
they were, or of narratives concerning events relating to individuals,
communities and states. The historians find themselves having to
cope with such heaps of countless number of past things made up
of facts, words, sounds and images: souls that cannot be recognised
as such anymore. How can he summon them? His work consists in
interpreting all the preserved remains. (Dilthey, 1992, p. 278)

Dilthey concludes that “all this is interpretation, that is to say, a her-
meneutical art” (Dilthey, 1992, p. 278). Schapp will then build on the theo-
retical structure of that hermeneutics, albeit adopting a phenomenological
approach. As far as the gnosiological aspect is concerned, Schapp’s criti-
cism addressed to any form of essentialism can only incorporate also the
objectification of the single expression, on which Dilthey based the spiritu-
al sciences in general and history in particular.

According to Dilthey, the major problem of science intended as his-
tory was based on the need to bridge the individual moment (Marquard,
1982). What happens if the connection between more individual existences
or complex systems, such as states, cultures and historical periods, come
into play in place of the single existence? What happens when the histor-
ical demand changes from the single existence to the historical period,
when such a history achieves its universality and, therefore, comes to the
fore?

Dilthey’s answer starts from the assumption that even before be-
ing observers of history, human beings are in history and make that history
(Dilthey, 1992, p. 283). Against the background of our conscience and within
our thought processes, social categories—such as right, duty and mutual
collaboration—bind the individual to a collective reality that has become
established over time and bear characteristics rooted in the time and place
in which it developed. Each theoretical assessment or perception of histo-
ry grounds itself in humans’ archetypical condition, which corresponds to
that of the homo historicus (Carr, 1989). The knowledge of the past, as well as
every reflection on current events, that is to say the attempt of retrieving
the actions done by men near or distant in time, is implemented within
man’s inner experience or Erlebnis, as pointed out by Dilthey.

The word Erlebnis describes the interior experience that enables
the individual to know the objects and the historical events according to
a specific explicit purpose. This reflection tries to answer a fundamental

35



HISTORY AND STORIES

question that Dilthey was asking himself in Der Aufbau der geschichtlichen Welt
in den Geisteswissenschaften concerning the historical knowledge:

How can a historical conscience come about if detached from the in-
dividual experience, when it comes to formulating assertions about
subjects that represent connections between individuals, that is to
say cultural systems, nations or states? (Dilthey, 1992)

With such a question, the philosopher from Berlin wants to unhinge
Hegel's distinction between the objective and the subjective sides of history*
and thus move it from the substantialism, characterising the summary of
these two aspects, to the psychological-hermeneutical question of the ex-
perience and lived experience of history within the individual conscience.
In the same way, Dilthey does not want to isolate the historical experience
within the single perspective, but rather place it within a collectivity, either
by thinking in a horizontal manner, i.e. the society and the period in which
a specific historical conscience takes shape, or in a vertical manner, i.e. the
link with past collectivities and individuals, projecting on to us their cul-
ture and vision of the world’.

“Entanglement” in the Philosophy of W. Schapp

Schapp was a pupil of Dilthey in Berlin, from whom he inherits the
plural vision of history (Marquard, 2004), which will lead him, through the
Heideggerian filter, to put the stories on a fundamental ontological plane.
Schapp’s concept of entanglement-in-stories has the same hermeneuti-
cal and existential scope as Heidegger’s In-der-Welt-sein (Greisch, 1992). The
stories represent to Schapp the first unavoidable ontological element that
which make it possible to understand all aspects of reality (Greisch, 1992;

4 As J. Watanabe points out, the philosopher from Stuttgart distinguishes between ‘res
gestae’, which coincides with the occurrence itself, and historia rerum gestarum, which
corresponds to the historical narrative, i.e. the narration of the events. On the one
hand, the res gestae represent the objective side of history, existing by itself beyond all
whatever form of understanding it may generates; on the other hand, the history rerum
gestae represents the subjective side of history, that is, the receipt of the historical
understanding and its process of putting into words from a peculiar perspective,

i.e. the Greek concept of Historia. See J. Watanabe, Zwischen Phianomenologie und
Deutschen Idealismus (Berlin: Duncker-Humblot 2012) p. 93-95.

5 In this respect is undeniable the great influence of Trendelenburg’s thoughts: “Der
Mensch ist ein historisches Wesen, ein Wesen der Gemeinschaft in der Geschichte,
in der geistige Substanz einer Geschichte geboren, auferzogen, von ihr gendhrt und
wiederum sie fortsetzend, weiterfithrend, ein lebendiges Glied von der Vergangenheit
zur Zukunft, immer in einem grossen Uebergange thitig. Denn der einzelne Mensch
ist allenthalben durch das bedingt, wash hinter ihm liegt, durch die vorangegangenen
Geschlechter der Familie, in welcher er geboren wird, durch die Geschichte seines
Volkes in dessen Zustdnde er eintritt, durch die gegebene Religion die an ihm
arbeitet” (Trendelenburg, Naturrecht.... p. 44).
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Schapp, 2012). Likewise, the hermeneutical concept of horizon has the
same size and borders of the Gadamer’s Verschmelzung, and how the latter
is rooted, in turn, in the phenomenological approach provided by Husserl
(with whom he graduated in 1909 in Gottingen) (Schapp, 1959), an essen-
tial basis leading Schapp to determine the various modes by which past
stories recur (Walde, 1985). However, I do not want to go on at length about
philosophical assumptions and theoretical implications relating to such
perspectives; rather, I will seek to provide only a few hints to give a more
comprehensible insight into how Schapp addresses the issue of the rela-
tionship between individual story and universal history, both from a gno-
siological and an ontological point of view. From an ontological point of
view, Schapp would reply to Dilthey’s question previously mentioned that
all this could happen through the emergence (auftauchen in German) of
past stories; whereas, from a hermeneutical point of view, the co-entangle-
ment of individuals and stories of men of the past would allow this to be
done.

Networks of Stories: The Things-for

The first level that allows Schapp to showcase the existential condi-
tion of the “entanglement” is the description of the relationship that man
has with reality or the external world (Sepp, 2010). According to him, this
relationship is channelled by objects of daily use, the so-called things-for,
which constitute the common horizon between men’s stories and those per-
taining to the external world (Rolf, 2004). Indeed, they refer to the builder
plan and have been produced in order to be used by someone, and thereby
build a first network of stories between individuals, for instance artisan or
producer and consumer (Nuccilli, 2018). Secondly, during the production
process, a certain material is chosen, made of a specified composition that
is fit for the purpose and processed with tools suitable to forge it. Within
this process, certain elements characteristic of the external world emerge,
such as rigidity and hardness, that are normally analysed only from a phys-
ical point of view, but rather assuming in Schapp’s proposal a unique mean-
ing within man’s productive activity (Schapp, 2012). To sum up in fewer
words, the thing-for has its own story that moves onto the horizon of men'’s
stories that have to do with it. By following a sort of path made of concen-
tric circles, the thing-for in turn represents the horizon of meaning where
considerations concerning the thing itself, its colours and materials can be
allowed to emerge (Schapp, 2012, p. 19). Starting from the formation of the
thing-for, then comes the time of the emergence of stories. They are prima-
ry formations from which derive all the others, and hence, within them,
arise all the other formations characterising the perceptive aspects of the
external world: colour, reflexes, distance, noise, light, and void. This aspect
of Schapp’s philosophy is the one where the definitive break with Husserl’s
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eidetic is carried out (Liebsch, 2010). The knowledge of the phenomenon is
no longer attributable to essences or ideal models of manifestation but ap-
pears intelligible only beyond the story of each single object (Schapp, 2016),
if we follow the path undertaken by the thing-for through the whole pro-
duction process and widen our horizon until we reach the man working on
the thing-for, i.e. the structure of the entangled-in-stories. Using the same
example above, the artisan not only has in mind the steps to follow and the
gestures to make in order to create the thing-for—thus proving that he is
not only entangled in the story of the thing-for—but also bears in mind the
story of men who previously worked on the development of prototypes with
regard to the thing itself or the tools suited to create it. An object, for ex-
ample a cup, recalls the story of the man who made it and at the same time
it is part of the story of those men who make use of it. This object, in turn,
brings back the story of its invention and the cultural context in which it
was invented (Schapp, 2012, p. 160).

Co-entanglement and History

Therefore, if thing-for's stories appear on the horizon of the sto-
ries in which men are entangled, those stories belonging to the entan-
gled one intertwine on a wider horizon, characterised by past and future
stories, at the centre of which other entangled individuals are situat-
ed. Those things which apply to a cup apply as well to the great works
of man that recall a whole historical period, for instance, the Colosse-
um, the Pyramids, and the Parthenon (Schapp, 2012, pp. 3-4). Together
with and against this background, according to Schapp, a horizon full
of stories presents itself to us, which tells us both the socio-cultural
context in that given period and the plot of stories of each individual
that are related to the above-mentioned works (Schapp, 2012, pp. 3-4).
These stories, then, join up our personal understanding that we have of
that period, such as, for instance, the witnesses concerning the building
of the Colosseum reported in history books, the stories of the gladia-
tor fights, the Vespasian’s dreams, the Colossus of Nero and, by means
of it, his delusions of grandeur—factors that involve us deeply. Schapp
defines this manner of taking part in the story as ‘co-entanglement’,
which represents the hermeneutical presupposition that underlies ev-
ery understanding, not only the historical, but also those relating to the
world around us and any other single human life (Schapp, 2012, p. 136).
In order to understand the ontological-hermeneutical turning point
brought by Schapp to the Kant and Hegel conception of History under the
influence of Dilthey’s historicism, we could draw on a significant example
in his masterpiece In Geschichten verstrickt (Entangled in stories). This will
help us to understand the way history, on one side, and the stories, on the
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other, interweave in Schapp’s philosophy of entanglement, even if, as we
will see, any form of distinction is only conceptual and never real®.
Schapp tells of the encounter between two comrades in arms from
the same regiment who fought in the First World War. As soon as they meet,
even after several years, many memories come back from the past: their
comrades, the enemies they killed, the battles they fought and, finally, the
background of the Great War. Starting out from this universal event, their
single stories are illustrated along with the causes and effects of such a di-
saster. This conflict represents the common story shared and experienced
by these two men, a catastrophic piece of history that constantly keeps them
entangled, but still a common historical background involving life past and
future stories of an entire generation of human lives, and future genera-
tions too (Schapp, 2012, pp. 112-113). There is no discontinuity between the
background of the Great War and the dimension in which the stories of each
individual are located, which instead interact with one another and, con-
sequently, give life to a permanent feature of human history, i.e. the condi-
tion of entanglement, through their stories. It is at this point that Schapp’s
thought deviates from the idealistic conception of history. Through what
0. Marquard calls “pluralisation of history” (Marquard, 2004, p. 47), man is
not only “historical” but also “storical”, that is to say, that he represents an
intertwining of stories in which could emerge every individual or collec-
tive memory of all humankind. From this point of view, Schapp criticises
Dilthey’s theory of Erlebnis. He states, in the chapter 10 of Entangled in Stories
that the inner experience is only a fragment of a greater whole composed
of the story of which it forms a part (Schapp, 2012, pp. 121-122). The story
can be regarded as a series of events provided with an internal coherence
and able to show a clear picture of a given aspect of man’s life, thought,
and personality. This ontological aspect leads to a fundamental hermeneu-
tical breakthrough: man can be known only through his story. Schapp sum-
marises this theory in his most well-known sentence: “The story stands for
the man” (Schapp, 2012, p. 103). With this statement, the philosopher claims
that there can be no understanding of man without trying to understand
his stories. The same applies to historical figures. For instance, according
to Schapp, the episode of the Alexander’s helmet, narrated by Plutarch in-
Life of Alexandet, reveals more about the figure of the king, in command of an
army struggling with thirst in the middle of the Balochistan desert, than
any military victory or conquest mentioned in history books. As a matter
of fact, Plutarch relates how Alexander refused to take advantage of his sta-
tus to the detriment of his soldiers by emptying a helmet filled with water
previously brought by a slave. This episode, according to Schapp, reveals an

6 See G. Scholz, Das Verhdltnis der Geschichten zur Geschichte in K. H. Lembeck, Geschichte und
Geschichten: Studien zur Geschichtenphdnomenologie Wilhelm Schapps, (Wiirzburg: Kénigs-
hausen und Neumann 2004) p. 58.
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aspect of Alexander’s personality that explains his political and military
success in a far more effective way than in-depth analyses of his political
choices and military decisions.

History and Entanglement-in-stories

What has been in relation to the possibility to acquaint themselves
with history through relevant historical figures’ individual stories, or the
monumental works that constantly provide us with entire historical peri-
ods, is set, according to Schapp, within a continuist conception of human
history. However, such a continuity is not justified by an intimate harmony
that characterises the events along the timeline of the historical progress,
but rather is based on the entanglement-in-stories’ hermeneutical-ontolog-
ical structure and the co-entanglement’s gnosiological mechanism (Scholz,
2004, p. 59).

Schapp’s intention is to phenomenologically recreate the horizon of
the understanding of the past from the single individual perspective. He
writes in his Philosophie der Geschichte:

The single entangled is always at the centre of our research. Start-
ing from him or his stories, we advance in all directions as far as
we can. That being so, no obstacles stand in the way. We are not only
entangled in our stories, but also in all the stories up to the creation
of the world and, consequently, up to the furthest man back in time.
(Schapp, 2016, p. 46)

From a gnosiological point of view, the entanglement of which
Schapp speaks—and thanks to which we can come to the dawn of world his-
tory—finds nourishment in what the author calls “positive world” (Shapp,
2016, pp. 54-103). By the expression “positive world”, he refers to the world
to which the entangled-in-stories belongs, built on a universal history that
involves an indefinite number of human beings, along a timeline that proj-
ects itself up to the ancient times (Greisch, 2010, pp. 195-197). The western
positive world is based, for instance, on the universal history of the world’s
creation, from Hesiod to Dante (Schapp, 2016, p. 51). The only access to
this world is our stories that lead us, then, into the horizon of the positive
world to which we belong, to other entangled-in-stories individuals’ sto-
ries, with which we come into contact and within which we can, in turn, be
co-entangled. The entangled one finds himself/herself co-entangled within
a universal history, which serves as a horizon for the single individual sto-
ries (Greisch, 1992, p. 266). It is precisely that horizon, then, that is located at
the centre of an endless number of horizons, likewise determined by other
universal histories that build the horizon of further positive worlds, within
which other individual stories take place. We can access those individual
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stories through the identification of an anchor, set between the horizon of
stories that constitutes their world and the horizon that configures ours.

Being man involves being entangled-in-stories, but it also means be-
ing or living in a positive world, in a certain period of time. Living in a pos-
itive horizon means, then, living in a world at the horizon of which arise
further endless positive worlds. Every man finds himself/herself in a single
positive horizon, and thereby can see other indefinite or specific worlds.
(Schapp, 2016, p. 44)

The most obvious example of such a plurality of worlds is the history
of the great monotheistic religions, which share a common horizon with
regard to the Old Testament God’ (Cfr. Schapp, 2016, pp. 42-44).

The different individual stories, spread throughout the positive
world upon a common diachronic horizon, occur to determine what Schapp
calls the “We-entangled”. The extension of this ‘We’ depends on the exten-
sion of the co-entangled individuals within the single story or in the sin-
gle stories taken into consideration by turns. The concept of We-story has
a crucial relevance in Schapp, as it represents the linking element between
single story and universal history:

The transition from the individual story to the universal history
takes place either through the co-entanglement or the We, where even the
tiniest individual story already contains a We. We must admit that this We
shows up in stories in an infinite number of nuances, such as the We ut-
tered among two given siblings or the We that identifies families, the clans,
avillage, states, a barracks, or a workplace. Each individual story becomes
suddenly a We-story. (Schapp, 2016, p. 201)

By identifying the intrinsic and plural collective structure of the
entanglement-in-stories, Schapp aims to build the hermeneutical horizon?®
within which it is possible to quickly understand the stories concerning
the vicissitudes and the vision of world of men very far from us in space
and time. Such an understanding takes place by following the threads that
stitch together each single story and the stories involving the We, from time
to time offered to us by the horizon of history (Scholz, 2004, p. 58). Such We
lies at the foundation of collectivities that fit into each other, ranging from
the family unit to all of humankind, which entangle the single individual

7 See M. Pohlmeyer, Die Allgeschichte des Christentum in K. Joisten, Das Denken Wilhelm
Schapps (Freiburg: Karl Alber Verlag, 2010) pp. 131-133.

8 See M. Pohlmeyer, Geschichten-Hermeneutik, Philosophische, literarische und theologische
Provokationen im Denken von Wilhelm Schapp. First edition. LIT.
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in stories with an ever-widening horizon. It is by acting in this way, and
by letting our gaze go up from the single story to the collective horizon in
which it is situated, that we can bring out entire cross-sections of societies
and civilisations belonging to other historical periods.

To use the same Schapp example, starting with the story of Alexan-
der we can pass, by following the horizon of stories in which he is entan-
gled, to the events of the epigones that experienced that event and, from
their story, to the story of the division of the huge territories Alexander
conquered and to the consequences arising from this action that brought
about the rise of the kingdoms, cultures, and religions that later developed.
It is evident how, for each change in gaze along the horizon of this positive
world, a new collectivity presents itself to us, a collectivity that is involved
with one or more stories come down to us and behind which Hellenic cul-
ture stands out, that is, the philosophy of Aristotle, the tutor of Alexan-
der, and the Greek mythology rooted in Homer’s and Hesiod’s epics. Even
more clear is the fact that each form of our understanding of this story will
be affected by the way we access it, and will take place in the stories that
have characterised our knowledge of Aristotle, Homer, Alexander and his
epigones.

According to Schapp, the last horizon of the We is the one that en-
compasses the entire history of mankind, within which single individuals
of the past, present and future have their precise location. However, Schapp
states that such a universal history, able to bring together the whole histo-
ry of humankind, will remain nothing but a desideratum, even to the most
ambitious historiography:

We might perhaps seek to start out from the stories of peoples, na-
tions or states, as well as we receive them: Hesiod, Thucydides, Livy,
Ranke or Mommsen; the so-called scientific stories written with the
greatest claim to objectivity. However, within these stories we do
not meet the ‘We’ we have been seeking; the enveloping ‘We’. (Schapp,
2012, p. 1)

According to Schapp, systematic conceptions of history like Hegel’s
are nothing other than attempts at creating some snapshots of the univer-
sal history, both as it structures itself at a time when the historian gets
entangled and from the restricted perspective of the horizon to which the
individual might access. Every methodological attempt at realising an ob-
jective history, passing through the search for a meaning intrinsic to it,
or aiming to the mere reporting of facts, cannot go beyond such a struc-
tural perspectivism, being bound to the different position each individu-
al’s holds in history. This awareness, though, has no relativistic implica-
tions. Each historical explanation, even the most mystifying, as well as any
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ambiguous narration or conflicting testimony, marks a decisive new stage,
a new trail within the intricate cartography of stories, leading us in fact,
thanks to the co-entanglement’s gnosiological device, both to the single in-
dividuals and to the repercussion history has in the horizon of stories that
entangles them and, by radiating out, provides us with the starting point
for any historiographic investigation on the whole historical and cultural
world in which he lived.

Conclusions

The problem mentioned at the beginning concerning the semantic
overlap of the words history and story took me to investigate, from a phil-
osophical viewpoint, the common root at the base of the two words and to
identify the right time when they separate from each other. Through a his-
torical recognition, then, I highlighted two possible ways to understand
history: the first one is universal, the second one is individual. The former
falls under the word history, while the latter is enclosed in the word story.
They entertain a dialectic relationship within the historiographic reflec-
tion carried out by the German contemporary philosophy.

Starting from demerger taking place in ancient times between the
empirical and narrative dimensions of history, I then went on to the more
strictly ontological question of belonging (in Kant and Hegel) of individual
stories to the universal history and that concerning their impact (in von
Humboldt) on it. In these authors was highlighted the attempt at conceiving
the universal history as a movement, either materialistic or idealistic, that
moves the individual stories, even though it is von Humboldt that empha-
sises the role of the individual in history. Then, I sought to show the way
Dilthey makes the attempt to put history within the boundaries of a psy-
chology of the lived experience. Within such a perspective, as I see it, a cer-
tain prerequisite for a fragmentation of the previous monolithic individual
experience is generated, as well as for a new structure of the historical un-
derstanding, which starts from the individual experience and the histori-
cal context in which it is situated.

In my opinion, such prerequisites serve as basis for Schapp’s con-
ception of the entanglement-in-stories. In Schapp’s philosophy, each individ-
ual represents a hermeneutical horizon permeated with his/her own and
others’ stories, in his/her turn prone to understanding the stories of the
past. Such stories emerge with their own strengths from the historical
narratives or from the remains and works the great civilisations have be-
queathed to us, and constantly take us to the stories of individualities
or collectivities of the past, depending upon the extension of the entan-
gled-in-stories, who can range from the single inner self to the whole civ-
ilisation to which he/she belongs. We are all caught up by their stories,
where we can come across connections with our world and our experience.
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The horizons of the universal histories overlook the inside of such
a being-caught-up, labelled as entanglement by Schapp. Those horizons flow
through the entire mankind and represent the mosaic in which our story
is located. That mosaic does not have any predefined order, nor has it a nec-
essary position. One could say that it is like a sextant with which it is possi-
ble to surf the endless expanse of the entire humankind'’s university of the
past, but it is more than that. Schapp transcends the hermeneutical plane
and gives life to a real ontologisation of stories. These, understood in the
Schappian meaning, represent the place where every form of understand-
ing can exist.

This point is essential to explaining the Schapp perspective on the
close relation between the individual story and the universal hi-story and
on the other side the ontological location for any thematic and method-
ological consideration about history. Any modulation of historiographical
research, from the report to the explanation, from the historical narrative
to the annals, is nothing other than a different way stories can perpetrate
and move through the events, in order to emerge on the plane of existence
provided by the entanglement. It is on this level, that individual story and
universal history flow into each other, and the manifestation of one or the
other depends on the access we have to the story, understood as a funda-
mental ontological nucleus.
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Writing Better Histories: On the Epistemological
Potential of Being Vanquished

Peter Sajda

Abstract

The paper aims to challenge the philosophical-historical principle
History is written by the victors by highlighting Carl Schmitt’s and Reinhart
Koselleck’s reflections on the epistemological potential of the experience of
defeat. Both authors point out that this experience contains a unique poten-
tial for creating innovative historical approaches and interpretations that
have long-term usefulness. Negative historical development intensifies ex-
planatory pressure on the vanquished historian and directs his attention
tolong-term factors that have influenced this development. Non-ideological
analysis of these factors facilitates the discovery of historical connections
which are repeatable and are likely to occur in later historical contexts.

Keywords: historiography; theory of conflict; theory of defeat; episte-
mological potential

The title of the book suggests that it aims to deal with two profound
human experiences: trauma and reconciliation.! I would like to add that these
two experiences are intrinsically linked to a third life-changing experi-
ence: conflict. The result of a conflict is often a sharp division of its par-
ticipants into two groups: the victors and the vanquished. On the one hand,
this dualistic result can be a source of deep trauma or even tragedy for the
vanquished. On the other, it might be the only way to end a conflict or at
least its most intensive part.

It is often the case that both the victors and the vanquished write
their respective histories of the conflict. Historians of both sides feel the
urge to analyse what happened, how it happened, and why it happened. They
search for causes of the conflict, determine its decisive moments, and ex-
amine the consequences of the actions that took place. They attempt to
trace the trajectory of the conflict. The basic human experience, with the
historical accounts produced by the victors and the vanquished, is that the
formers’ matter most. This experience is succinctly expressed in the saying

1 This work was produced at the Institute of Philosophy, Slovak Academy of Sciences.
It was supported by the Slovak Research and Development Agency under contract no.
APVV-15-0682. It is based on a paper I presented at Liberal Herald’s Fourth Annual
Conference (Dis)continuous Identities: Globalisation, Trauma, and Reconciliation, which
took place in Bratislava on November 30 and December 1, 2017. For a more extensive
examination of the issue of the epistemological potential of being vanquished, see my
Slovak article O epistemologickej vjhode porazenych: C. Schmitt a R. Koselleck. In: Filozofia,
vol. 72, no. 10, 2017, pp. 789-799.
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History is written by the victors. According to this saying the interpretations of
the victorious power(s) ultimately overshadow dissenting interpretations
and become the standard view.

I would like to challenge this by highlighting the contributions of
two German thinkers of the 20 century: Carl Schmitt and Reinhart Kosel-
leck. Both have argued that the philosophical-historical principle of History
is weritten by the victors does not prove itself in the long term. By contrast,
they advocate the principle Better histories are written by the vanquished®> which
they base on the epistemological advantage of vanquished historians. This
advantage consists primarily in the fact that vanquished historians are
exposed to greater explanatory pressure which prompts them to provide
a thorough and innovative analysis of medium- and long-term historical
processes. They are confronted with a “greater need for evidence than...
the victors. After all, for the victors speaks the success itself” (Koselleck,
2006, pp. 48-49). Given this advantage, a special responsibility lies with van-
quished historians to provide complex and reliable accounts of the con-
flicts they were involved in.

Schmitt on the “Productive” Defeats of Alexis de Tocqueville

Schmitt (1950/2017) discusses the issue of the historiography of the
vanquished in his essay Historiographia in nuce: Alexis de Tocqueville® which he
wrote shortly after the defeat of Nazi Germany in World War IL.* In the essay
he draws a connection between Alexis de Tocqueville’s personal experienc-
es of defeat and his accurate diagnoses and prognoses of historical develop-
ment. Schmitt considers Tocqueville the greatest historian of the 19 cen-
tury mainly due to his two prognoses® which, although formulated in 1835,
proved to be remarkably accurate even more than a hundred years later.

2 This formulation is my own, but it is derived from the following statement of
Koselleck: “It is striking that the better histories we have generally stem from the
vanquished, not from the victors.” Cf. (Koselleck, 2012, pp. 5-6) (emphasis in the
original). My translation. Schmitt does not express this principle in a brief slogan, but
the result of his examination of the history of the 19 century is the finding that the
greatest historian of that century was an author who suffered a fivefold defeat.

3 Schmitt intended to write a larger work on Tocqueville, but he failed to do so. He
returned to Tocqueville in spoken commentaries that were recorded and published
under the title C.S.s Tocqueville-Notizen. Cf. Anais Camus and Tristan Storme, “Carl
Schmitt, lecteur de Tocqueville. La démocratie en question,” in Revue européenne de
sciences sociales, vol. 49, no. 1, 2011, pp. 8-9.

4 Schmitt’s tragic involvement in the politics of the Third Reich is well-known. His
reflections on the historiography of the vanquished are undoubtedly connected to his
own situation in 1946. He mentions, however, that he reflected on this issue already in
his youth when he was confronted with the historiography produced by the Catholic
minority in Germany to which he belonged (Schmitt, 1950/2017, p. 25/p. 25).

5 Schmitt refers to the Conclusion of Volume II of Tocqueville’s Democracy in America.
The concretisation of the two superpowers represents the climax of this chapter. See
(Tocqueville, 2010, pp. 655-657).
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The point of departure for the first prognosis is Tocqueville’s obser-
vation that behind the scenes of the manifold political conflicts of the 19"
century two latent processes unfold in an ever greater measure: centralisa-
tion and democratisation (Schmitt, 1950/2017, p. 28/p. 27). He predicted that
these processes would further intensify.

The second prognosis identifies the two world powers which would
become the chief promoters of these processes: the United States of America
and Russia (Schmitt, 1950/2017, pp. 28-29/pp. 27-28). Despite the obvious dif-
ferences in their organisational forms, both are set to become key construc-
tors of “a centralised and democratised humankind” (Schmitt, 1950/2017, p.
29/p. 28). Schmitt highlights the fact that Tocqueville made this prediction
at a time when neither the United States nor Russia were industrialised
societies and Europe viewed itself as the prime world leader. Although the
European public initially regarded Tocqueville’s prognosis as either unre-
markable or overly pessimistic (Schmitt, 1950/2002, p. 89/p. 104), it began
to change its mind after the revolutionary year of 1848 as the number of
self-critical interpretations of Europe’s future increased dramatically.

Schmitt sees a direct link between the acuteness of Tocqueville’s un-
derstanding of historical developments and the fact that he focused on the
processes that concerned him in an existential way. His prognosis of the
rise of two new superpowers in the East and the West and the concomitant
decline of Europe’s global influence was not merely a disinterested political
commentary. It was also a reflection within the larger framework of Toc-
queville’s self-interpretation as a vanquished individual. As a European he
was a representative of a continent that was on the losing end of the shifts
in global power and influence (Schmitt, 1950/2017, p. 31/p. 29). The role of
Europe in the changing world was diminishing and Tocqueville regarded
this as an irreversible trend.

According to Schmitt, Tocqueville suffered four other defeats which
affected different parts of his identity. The analysis and comprehension of
these defeats enabled him to make penetrating predictions of future devel-
opments.

The second defeat affected Tocqueville as an aristocrat (Schmitt,
1950/2017, p. 30-31/p. 29). In the new political order there was no place for
the social class to which he belonged. Tocqueville predicted that attempts
to restore the role of aristocracy would be shattered by repeated revolu-
tions which would be expressions of the increasingly successful trend of
centralisation (Schmitt, 1950/2002, p. 90/p. 104). The revolutions would ulti-
mately eliminate aristocracy.

Tocqueville’s third defeat concerned his identity as a Frenchman
(Schmitt, 1950/2017, p. 31/p. 29). In 1815, the joint forces of England, Rus-
sia, Austria and Prussia defeated expansionist France in the coalition wars
which lasted for more than twenty years. France was to be monitored and
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controlled by the international community in order to prevent a new con-
flict.

Tocqueville was also vanquished as a liberal (Schmitt, 1950/2017,
p. 31/p. 29). This defeat ensued from the dramatic events of 1848. A new revo-
lutionary wave swiftly destroyed the fruits of twenty years of liberal efforts
aimed at societal consensus. A deepened radicalism emerged: the “proletar-
ian-atheist-communist movement” (Schmitt, 1950/2002, p. 80-81/p. 100) that
would overcome its initial setbacks and grow in strength.

Finally, Tocqueville was defeated as a Christian (Schmitt, 1950/2017,
p. 31/p. 29). Although his family background, personal experience, and thor-
ough understanding of the dynamic of Christian life predisposed him to be-
come a voice of Christian hope in the political chaos of his time, his compro-
mises with the spirit of the age prevented him from becoming a prophet-
ic voice.® He failed to integrate the optimistic notion of Divine Providence
into his pessimistic view of the future of humanity.

Schmitt points out the important fact that Tocqueville accepted
his defeats. This was noticed already by his contemporaries and Francois
Guizot expressed it in the famous dictum: C’est un vaincu qui accepte sa défaite
(Schmitt, 1950/2017, p. 31-32/p. 30). In contrast to Guizot, however, Schmitt
does not see this as a sign of personal weakness and defeatism, but rather as
an expression of Tocqueville’s realistic and non-ideological interpretation
of historical development. Instead of a denial of political reality and wish-
ful thinking Tocqueville understood correctly the nature of his defeats,
which enabled him to formulate insightful diagnoses and prognoses that
survived him. This approach made Tocqueville unique and—as Schmitt
claims—it helps us “divine the secret [arcanum] of the greatness that ele-
vates the defeated Frenchman above all other historiographers of his cen-
tury” (Schmitt, 1950/2017, p. 32/p. 30).

Unfortunately, Schmitt’s analysis of the connection between Toc-
queville’s personal experiences of defeat and their acceptance on the one
hand and his historical acumen on the other hand does not go any fur-
ther. Schmitt does not provide a systematic account of the transposition of
Tocqueville’s existential experiences into his understanding of broader his-
torical contexts. Furthermore, Schmitt’s insistence on Tocqueville’s accep-
tance of his defeats suggests that Tocqueville acknowledged the irrevers-
ible nature of these defeats. However, Tocqueville’s two prognoses, which
identified irreversible historical trends, do not apply to all the above-men-
tioned defeats. His defeats as an aristocrat and a European are irreversible
since they are caused by the irreversible increase of democratisation and
centralisation and of the global influence of Russia and the United States.

6 For more detail on Tocqueville’s spiritual struggles and his inquiétude see Jakub
Tlolka's outstanding paper “The Restless Liberalism of Alexis de Tocqueville,” in
Filozofia, vol. 72, no. 9, 2017, pp. 736-747.
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But Schmitt’s essay does not provide any arguments for why the other de-
feats should be seen in the same way. With regard to Tocqueville’s defeat as
aliberal, Schmitt provides an additional insight in his essay A Pan-European
Interpretation of Donoso Cortés. There he explains that Tocqueville’s political
experiences during his tenure as foreign minister under Louis Napoleon
strengthened his fear that humanity was headed towards unfreedom. This
made him pessimistic about the fate of liberalism:

Tocqueville tried to find a place for liberal reservations, and not to
lose faith in individual freedom. But his dilemma is unmistakable,
especially after his experiences as Louis Napoleon’s foreign minister
between June and October 1849. At times, his diagnosis already cul-
minates in the vision of a giant anthill and a termite-like humanity.
(Schmitt, 1950/2002, p. 90/pp. 104-105)

Even if we categorise Tocqueville’s defeat as a liberal as irreversible
on the basis of this intertextual evidence, we are still left with two defeats
which can hardly be categorised as objectively irreversible. There is no rea-
son to suppose that Tocqueville regarded the defeat of France in the coali-
tion wars as resulting in a permanently inferior position of France on the
European political scene. On the contrary, his claim that the revolutionary
movement originating from France would intensify and the French Revo-
lution would be repeated in different forms suggests dramatic changes in
the European power balance which might actually strengthen the position
of France. Finally, Tocqueville’s defeat as a Christian seems to be of an al-
together different nature than the other described defeats. It represents
a subjective defeat, whose connection to objective trends in European and
especially global Christianity is unclear. Another problem with this defeat
is that it was identified ex post by Schmitt rather than by Tocqueville him-
self. Despite Schmitt’s problematic expansion of the claim of irreversibility
to all of Tocqueville’s supposed defeats his fundamental insight that Toc-
queville’s experiences of defeat enabled him to identify crucial latent long-
term trends is correct. This insight was further elaborated by Reinhart
Koselleck who provided a more systematic account of the epistemological
advantage of vanquished historians.

Koselleck on the Epistemological Potential of Being Vanquished
Koselleck (2000/2002) devotes attention to the problem of the his-
tories written by the vanquished in the essay Transformations of Experience
and Methodological Change: A Historical-Anthropological Essay.” He acknowledges

7 See especially the fifth chapter “Die Geschichte der Sieger—eine Historie der
Besiegten” / “The History of the Victors—A History of the Vanquished.”
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Schmitt’s influence by referencing his analysis of Tocqueville and also
his Nachlass confirms that he considered Schmitt an important source
of inspiration (Koselleck, 2000/2002, p. 76/p. 346; Lepper, 2012, p. 13). Un-
like Schmitt, he does not focus on the case of a single historian, but rather
on general differences between the approaches of the victors and the van-
quished to history. He examines especially methodological and interpreta-
tional innovations created by vanquished historians and illustrates these
with a broad array of examples from antiquity through the 20 century.?

On the basis of Koselleck’s descriptions we can identify three prin-
cipal features of the victors’ approach to history. First, their historians fo-
cus on the short-term perspective. Their most important task is to analyse
those events, which were decisively shaped by the victors and ensured their
victory. The accounts of victorious historians are dominated by descrip-
tions of favourable processes due to which the conflict ended as the victors
planned and hoped (Koselleck, 2000/2002, p. 67-68/p. 76).

Second, in cases when victorious historians describe middle- and
long-term processes they tend to integrate them into the story of victory.
These processes are seen as leading up to the victorious events, which rep-
resent their climax. Thus victorious historians apply an approach which
can be characterd as “teleology ex post facto” (Koselleck, 2000/2002, p. 68/p.
76). Their victory provides a firm framework within which history is to be
explained.

Third, victorious historians resist examining long-term anonymous
social-economic processes over which the victors did not exert much con-
trol (Koselleck, 2000/2002, p. 67/p. 76). The focus on such processes would
diminish the role of the victors.

The historiography of the vanquished has its point of departure in
an experience which is contrary to that of the victors: “Everything hap-
pened differently from how it was planned or hoped” (Koselleck, 2000/2002,
p. 68/p. 76). The vanquished historians’ previous interpretations of history
proved to be deficient and the moment of negative surprise needs to be ex-
plained.

From Koselleck’s reflections we can derive three main characteris-
tics of the approach of the vanquished to the history of the conflict. First,
due to the negative outcome of the conflict, the vaquished historian is un-
der greater explanatory pressure than his victorious counterpart (Kosel-
leck, 2000/2002, p. 68; p. 77/p. 76; p. 83). This prompts him to transcend the
short-term horizon in which the expectations of the vanquished were not

8 Koselleck discusses the lives and works of Greek historians (Herodotus, Thucydides,
Polybius), Roman historians (Sallust, Tacitus, Augustine), historians of the early
modern period (Philippe de Commines, Niccoldo Machiavelli, Francesco Guicciardini),
and historians of the late modern period (Barthold Georg Niebuhr, Wilhelm von
Humboldt, Alexis de Tocqueville, Karl Marx, Max Weber).
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fulfilled. His scrutiny must extend to middle- and long-term factors, whose
analysis provides him with additional insights.

Second, the vaquished historian does not follow a positive teleolog-
ical line. In this respect, he is in the opposite position as the victorious
historian: his examination of medium- and long-term historical processes
is not guided by a consistent story. The reasons for the unfavourable devel-
opment are yet to be determined.

Third, if the vanquished historian does not succumb to a simplistic
apologetic view of the conflict,® his defeat becomes an impetus to search
for medium- and long-term causes of the negative development. Thanks to
the defeat, he enters a higher level of abstraction as he methodologically
examines historical connections and uncovers causal relations that are re-
peatable. In the unrepeatable situation of a concrete defeat he methodolog-
ically transposes subjective experience into objective knowledge (Koselleck,
2000/2002, p. 77/p. 83). Such knowledge is accessible even to those who do
not have the experience of defeat and it can be useful in later historical
contexts.

On the basis of his systematic analysis, Koselleck maintains that
“the experience of being vanquished contains an epistemological potential
that transcends its cause” (Koselleck, 2000/2002, p. 69/p. 77). It provides the
vanquished historian with an epistemological advantage that cannot be at-
tained by the victorious historian, whose narrative is “constrained” by the
role of the victors. Being vanquished is an experience which can become
a point of departure for interpretational and methodological innovations
with long-lasting effects.

Conclusion

Both Schmitt and Koselleck highlight the fact that the experience
of defeat contains a unique potential for the creation of novel historio-
graphical procedures. Unfavourable historical development directs the at-
tention of the vanquished historian to medium-and long-term factors that
influenced this development. The absence of a teleologically structured
narrative enables him to follow whatever line of research he deems most
productive. On the basis of the aforementioned facts, we consider the main
contribution of vanquished historians to be twofold. First, they search for
anonymous medium-and long-term social and economic trends that are
largely ignored by victorious historians. Second, they uncover causal re-
lations that are repeatable and will occur also in later historical contexts.
From this perspective, vanquished historians are charged with special

9 Koselleck criticizes the moralistic approach of German historians to Word War 1.
Instead of a thorough and extensive analysis of the underlying reasons for their defeat
they focused on the perceived injustice of the Versailles Treaty. This rendered their
accounts methodologically unproductive (Koselleck, 2000/2002, pp. 68/pp. 76-77).
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responsibility, because they share an epistemological advantage that the
victorious historians lack. As Koselleck rightly pointed out, however, this
advantage is not a guarantee that the vanquished historian fulfils his task.
He can just as well ignore the advantage and produce a history that is no
better than the history written by the victors.
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CLASSICAL EDUCATION IN A GLOBALISED WORLD

Classical Education in a Globalised World and Our Modern
Prejudices: Questions of Identity and the Curriculum

Jon Stewart

Abstract

This article argues that classical education is often misunderstood
due to a number of modern prejudices which distort the original concept.
These distortions include the general neglect of several large spheres:
the natural sciences, religion, and other cultures, that is, those beyond the
Greco-Roman heritage. The article attempts to correct these misunder-
standings in order to present a model for classical education that is truly
“classical.” At the end, it is argued that this revised model can help us to
make a stronger case for the relevance of classical education in the context
of a globalised world.

Keywords: classical education, globalisation, science, technology,
religion

Education is a field that is often rather vulnerable to new trends,
which all claim to have discovered an innovative method of teaching or
learning.! These trends tend to come and go at regular intervals, each hav-
ing a fixed lifespan, and each being surpassed by a new one. It is easy to get
frustrated by these kinds of discussions and to take refuge in something
that seems to be stable and can endure unperturbed in the face of the storm
of such debates, namely, classical education.

However, often when there is talk of classical education this tends to
have a rather old-fashioned or outdated ring to it in the ears of some peo-
ple. Our modern world is dominated by fast changes in the social order and
rapid developments in technology. So why on earth would someone think
that an educational program based on learning dead languages or study-
ing cultures that perished a couple thousand years ago could in any way
be relevant for navigating one’s way through the complexities of modern
life? Are educators really acting responsibly when they insist on such an
old model of education? Is this really doing our young people any service?
Would they not be better off studying things that are more directly rele-
vant to the real challenges that they will encounter in later life? These are
the kinds of concerns and objections that teachers of classical education
are used to hearing, and they are worth taking seriously since although
classical education served people well in previous ages, there is no a priori

1 This work was produced at the Institute of Philosophy, Slovak Academy of Sciences.
It was supported by the Slovak Research and Development Agency under the contract
No. APVV-15-0682.
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reason to infer from this that it is in any way relevant for life in the 21st
century.

Especially troublesome for programs of classical education is the
claim that students in a modern multicultural society cannot identify with
the texts. Coming from many cultural, religious and ethnic backgrounds,
many students today regard the insistence on the classical Western can-
on as a form of cultural imperialism. They feel alienated from the works
read in classical education programs, and this robs them of their interest
in learning. Here we can easily see that the complex issue of modern self-
identity is closely related to that of education.

Over the past several decades many programs of classical education
and Western civilisation have been abandoned in favour of new curricula
thought to be more representative of a diverse population. The problem that
these new programs face has been one of continuity. The length of a semes-
ter sets natural limits on how much material can be covered, and it is has
proven a massive challenge to replace the Western canon with a more rep-
resentative one that includes important texts from the different traditions
of world history. The size and diversity of the material seems to defy the
confines of an individual course.

In this article, I wish to address this complex constellation of ques-
tions about whether classical education is still appropriate for life in the
globalised world of the 21st century. I wish to argue that it is and in fact that
it is more relevant today than it ever has been in past ages. I wish to argue
that classical education in fact contains texts that are far more diverse and
representative of other cultures than has been acknowledged.

In order to make this case, it will be necessary to recall and define
more closely what we really mean by “classical education.” This discussion
will help us to determine 1) what is “classical” about this program of educa-
tion, that is, what elements of it reflect something from the classical world,
and 2) how well it is suited to answering the needs of the modern world in
which we live. I wish to try to show that some of what we usually understand
by classical education is in fact a cliché that is in need of critical revision.
But once we undertake this revision we will be able to develop an educational
program that is truly classical in that it is an accurate reflection of certain
elements of Greek and Roman culture. Moreover, the revision of our under-
standing of classical education will also have the additional benefit that it
will enable us to argue for its importance and relevance more effectively.
Armed then with a revised conception of classical education, I wish, at the
end of the article, to reflect on the question of what classical education could
mean in the context of the globalised, multicultural world of the 21st century.
Here I wish to argue that classical education is indeed well suited to respond
to the demands to produce well-functioning citizens equipped to face effec-
tively the challenges of the complex and fast-changing modern world.
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Here at the outset I would like to submit that the terms of the crit-
ical discussions about classical education are often based on misunder-
standings and stereotyped conceptions of what this kind of education re-
ally means. I want to try to show that people are often victims of a modern
prejudice and ethnocentrism based on modern specialisation, which dis-
torts their understanding of the past. My thesis is that this distorted under-
standing of what constitutes classical education is what leads to the prob-
lems of relevance for classical education. Instead, I submit that if we could
modify our conception of classical education to make it fall more in line
with what real classical education is, then we would find that substantial
headway can be made towards meeting the well-known objection of irrele-
vance. My goal here is to test our intuitions about these issues concerning
classical education. Some people might perceive this as provocative, but my
goal is not to provoke but instead to reach a new conceptual clarity, which
can help us move forward with the discussion about classical education.

The Need to Rethink What We Mean by “Classical Education”

What do we mean by classical education? Usually classical education
is closely associated with the humanities fields, for example, literature, his-
tory, philosophy, drama, etc. So standard definitions tend to say something
like the following: “Classical education is a program of studies that focuses
primarily on the humanities, covering the languages, literature, history,
art, and other cultural aspects of Ancient Greece and Rome.” According to
the standard story, it is from the ancient Greek and Roman authors that we
have inherited the rich heritage from these fields that constitutes the ba-
sis of Western culture. In the Middle Ages and the Renaissance, the Greco-
Roman canon became a formalised course of study in Europe. While there
is of course some truth in definitions like this, I wish to suggest that some
misunderstandings also lie concealed in this generally accepted view. In
what follows I wish to try to identify a few prejudices that can be found in
the common understanding of classical education and the educational pol-
icies based on this.

The Prejudice about Science and Technology
First, it will be noted that in this definition there is no word
about the sciences or technology. Indeed, today we tend to think that ed-
ucation in the sciences is more or less the polar opposite of that of clas-
sical education. The standard view is that the two have absolutely noth-
ing to do with one another and that the kinds of knowledge involved
are different in kind. Here, I want to argue, we find our first funda-
mental misunderstanding in what classical education really means.
Today we tend to think of Aristotle almost exclusively as a philoso-
pher. But his philosophical studies constitute only a part of his corpus. He
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was also a natural scientist, specifically, a botanist, a geologist, a physicist,
a zoologist, an anatomist, and so on. But these quite substantial aspects
of his work tend to be largely neglected today. If this does not sound right,
then we need only ask how many people have read Aristotle’s Nicomachean
Ethics or Politics and contrast this number with how many have read his
work On the Generation of Animals.

It is of course no secret that what the world has received from the
Greeks and the Romans is not just the highbrow studies of literature, his-
tory and philosophy but also the sciences. Who has not heard of the great
Greek mathematicians such as Euclid or scientists such as Archimedes? But
the problem is that these fields of the sciences are not usually counted as
belonging to the core of classical education, which, as we just noted, is re-
served for the humanities disciplines. Usually, the sciences are radically
separated from these fields. But this is, I submit, entirely arbitrary and,
alas, the result of modern specialisation. Why do not the sciences count for
classical education as well? If classical education means per definition what
comes from the Greeks and the Romans, then the sciences too are a part of
this rich cultural heritage that we have received from them.

When we think of the Roman “classics” we invariably think of lit-
erary texts such as Vergil's Aeneid or Livy’s History of Rome, but we tend not
to think nearly so readily of Vitruvius’ book on architecture or Frontinus’
book on aqueducts. The classics department at most any university is usu-
ally a part of the larger department of literature. The education that people
receive in these departments is primarily literary. Why is this the case?
Why do not classics departments treat the culture of the classical world in
a more representative manner?

Most troubling, I believe, is our modern tendency to separate science
from the humanities and from culture in general. It is as if there is some
fundamental belief that science is something apart from the rest of human
culture, as if it develops on its own in a vacuum. Of course, in reality this is
not the case. The development of science goes hand-in-hand with social and
cultural development, and there is a reciprocal influence of the one sphere
on the other. So my suggestion here is to try to look beyond this modern
blindness that sees science as something different in kind from culture
and the humanities, and instead come to regard it as a fundamental and
integral part of human culture as a whole.

This is an important insight for educators who have an investment
in classical education since with this idea we can modify our handed-down
conception of what classical education means by making room for the sci-
ences as an integrated part of it. This is, I submit, the way in which the
Greeks and the Romans conceived of things, and thus it is a more verid-
ical understanding of the concept of classical education. But, moreover,
it is also a more veridical reflection of the actual state of things and the
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practice of the humanities and the sciences in the real world of today. We
should not allow ourselves to be fooled into a false separation of things
based simply on the division of the fields in the common college catalogue.
Science belongs every bit as much to classical education as does history or
poetry.

The Prejudice about Religion

It will be noted that in the standard definition that we gave of clas-
sical education at the outset, there was no mention of religion. Once again,
Ithink that it is a common perception that religion is something different
in kind from the traditional fields of classical education. In many cases
great care has been taken to make sure than no form of instruction in re-
ligion appears in the curriculum of classical education. This, I submit, is
another example of a modern prejudice that instead of being in harmony
with classical education, in fact, radically departs from it.

The works The Iliad and The Odyssey are often taken to be paradigm
cases of texts belonging to the classical canon. If anything, then surely Ho-
mer belongs to classical education. These are wonderful works of literature,
and, some would argue, they also contain some faint whispers of history.
This sounds entirely intuitive and uncontroversial to our ears. But, I wish
to submit that this is in part an anachronistic misunderstanding based on
amodern perspective. For the Greeks of the archaic and classical period the
Homeric poems were far more than simply works of literature or history;
rather, they were regarded as objects of great reverence as religious texts.
These poems (along with Hesiod’s Theogony) were the Greeks’ main sources
of information about the gods and the origin of their deepest religious be-
liefs and practices. We miss the religious elements in these texts because
the ancient Greek religion plays little role for us in the modern world. We
thus interpret these texts with modern categories that we are used to using
and thus ignoring what seems meaningless to us.

To take another example, surely the Greek dramas of Sophocles,
Aeschylus, Euripides, and Aristophanes belong to classical education.
They tell wonderful stories about ethical duties and responsibilities, and
contain great insight into the human spirit. Thus, they have been the
source of endless examples for specialists in ethics or psychology. They
are the origin of many forms of modern entertainment from theatre
to film. Here again it is not difficult to see how this aspect of Greek cul-
ture had a profound influence on modern thinking in these different ar-
eas. But all of this is something of a distortion. Greek drama is not pri-
marily about art, entertainment, ethics or psychology. Rather, Greek
drama arose from Greek religious rites to the god Dionysius. Dramat-
ic works were always performed in connection with religious festivals.
These were never conceived by the Greeks as purely secular works of art or
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literature. This is a modern way of thinking or, if you prefer, a modern
prejudice.

Greek epic poetry and Greek drama are not isolated examples; in-
deed, many of the canonical texts that we know from the ancient world in
other traditions are also in the end religious texts, although in our modern
secular world we tend to treat them as literature, history, etc. In the ancient
world, religion permeated every aspect of society and culture. Since it tends
to be more limited or compartmentalised in our modern world, people mis-
takenly take this picture with them when they read ancient texts, and they
thus tend not to take too seriously the religious elements in these works,
especially when those religious elements seem strange or foreign to us. So,
for example, in the Hindu classic the Ramayana, Rama is regarded by the
modern reader just as a great hero, but people forget that he is the seventh
avatar of the Hindu god Vishnu. Once again there is an overlooked religious
element that is absolutely central to the work. Our modern secular mindset
thus distorts our understanding of these ancient texts both in the Greco-
Roman tradition and in other traditions.

But why then do we tend to think of the classics as literary or histor-
ical texts and not religious ones? Why do we tend to exclude religion from
the curriculum in classical education? The reason for this, I believe, has
to do with the origin and development of the field of the classics. The Ger-
man philologist Friedrich August Wolf (1759-1824) is credited with coining
the term “Altertumswissenschaft,” literally the “science of antiquity,” to des-
ignate the broad field of classical studies (Marchand, 1996; von Wilamowitz-
Moellendorff, 1982; Pfeiffer, 1976; Arnoldt, 1861; Sandys; Bursian, 1883). He
established the first department of classical studies at the University of
Halle in 1787. During Wolf’s time the study of Greek and Latin at the uni-
versity had always been the purview of the Faculty of Theology. But Wolf
yearned to read texts such as Homer outside of this context. In time, he
came to develop a sense of animosity towards his colleagues at the Fac-
ulty of Theology for monopolising the instruction of Greek and Latin. His
mission was to create a university institute dedicated to the study of the
classical languages independent of theology. Thus when this department
was established, it was specifically in opposition to the study of theology. In
this context there was a tendency for the budding field of classics to iden-
tify itself with literature, history, etc., that is, fields that were as different
from the theological fields as possible. But this meant selectively focusing
on specific aspects of the ancient world and ignoring others. As a result,
scholars in this field and those that sprang from it tended to read the an-
cient texts in a purely secular manner and ignore whatever religious con-
notations they otherwise contained. While this development makes perfect
sense when seen in the context of Wolf’s time, in the big picture this is an
obvious distortion caused by modern specialisation. The ancients did not
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divide things in this way. Ancient culture was an organic whole. It was not
possible simply to ignore the religious element in Greek culture at will.
This is also a valuable insight for us as educators with an invest-
ment in classical education. Again, very often religion is considered to be
something different and separate from classical education. Some advocates
of classical education pride themselves on their religious tolerance and
open-mindedness due to the fact that they do not teach any form of religion
in their classroom. They regard such teaching as suspect and inevitably
doctrinal in some way. Thus, it is argued, the only way to avoid falling into
the trap of indoctrinating or, worse, corrupting young minds with religion
is not to teach it. But here we can see clearly that there is a real rub be-
tween this view and the way the ancients conceived of things. The modern
view reflects certain negative conceptions about religion that come from
the Enlightenment, that is, from Wolf's time, whereas the ancient view fully
embraced religion and made it an absolutely central part of their culture
and life. So to say that one is interested in developing a program of classi-
cal education but then to eliminate wholly any trace of religion is simply
contradictory. Such a program cannot be rightly termed “classical”. When
one eliminates religion, one eliminates a major aspect of classical culture.
This insight tells us that we need to think carefully about how to integrate
religion in a responsible manner into our programs for classical education.

The Prejudice About Influence

For my third point, I wish to focus on a set of prejudices or miscon-
ceptions surrounding the traditional argument for relevance. In critical
discussions about the value of classical education, the argument is often
heard that our modern culture derives from classical Greek and Roman cul-
ture. So, therefore, in order to understand the foundations of modern soci-
ety, we need to learn about the classics. Democracy, literature and drama
all have their basis in ancient Greek culture, and so when we learn about the
Greeks, we are in a sense learning about ourselves. This is often thought to
be a strong counterargument to the reproaches of the lack of relevance of
classical education.

It will be noted that this argument is based on the premise of influ-
ence. The classics are classics precisely because they have exercised a major
influence on subsequent Western thinking. This is why, so the argument
goes, we should prioritise the culture of the ancient Greeks and Romans
in our educational programs. While at first glance convincing, this argu-
ment about influence is problematic if we wish to insist on it dogmatically
since it makes the classics in a sense dependent on their influence for mod-
ern society. This raises three problems which I think all show how selective
people are in their conception of Greek and Roman culture and the role it
plays in our culture today.
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First, there are many aspects of Greco-Roman culture that do not
exert any meaningful influence on modern life. Let us take, for example,
Greek polytheism; while the stories of the Greek gods and goddesses might
be interesting for specialists of mythology or might be useful to literary
scholars when identifying specific literary allusions and motifs, it would be
inauthentic to say that this aspect of the Greek religion is a central part of
our modern society. We do not have large numbers of followers of the cult
of Apollo; only the tiniest of groups of neopagans today continue to believe
in the Greek gods as a living religion, and even this modern phenomenon is
arguably quite different from the actual religion of the ancient Greeks and
Romans.

So, given that there are aspects of Greek or Roman culture like this
that exerted little long-term influence on modern Western society, should
they really be given such a unique privileged position in our educational
systems and programs? The point here is simply to show that when we de-
cide to identify Greek and Roman culture as “classic,” we are in fact being
selective in an arbitrary way since we do not mean all of Greek and Roman
culture but only certain aspects of it.

Second, part and parcel of the idea of a “classic” in the sense of in-
fluence is that the work in question is one worthy of emulation. The idea is
that the Greeks and the Romans set the bar high, and we have been trying
to reach it ever since. Homer is a classic in the sense that later authors, Ver-
gil, Dante, Milton, Joyce, and others, try though they may, can only imitate
him imperfectly. He represents an ideal that will always inspire later ages
but which will never be fully attained. In short, the idea of a “classic” is in-
variably something positive.

But there are a number of aspects of Greek and Roman society that
we can hardly regard today in any positive light whatsoever: the cultural
arrogance and ethnocentrism of the Greeks; the positive disposition toward
military conquest that saw virtue in defeating other peoples; the more or
less universal institution of slavery; the merciless suppression of conquered
peoples; the oppression of women; the widespread practice of torture and
public execution, at times for public entertainment, and on and on. Make
no mistake: for all of our adulation of the great cultural achievements of
the Greek and Roman world, there was plenty that is and should be utterly
repellent to us. Should we regard these institutions and cultural practic-
es as “classics”? Once again, why should we give privilege of place to such
cultures that engaged in such terrible brutality and injustice? Are these
the values that we want to introduce to and instil in our young people via
classical education? The point here is again merely to bring home how se-
lective people tend to be when they think of Greek and Roman culture in the
context of classical education. There is a tendency to put certain elements
of their culture up on a pedestal and ignore the other aspects of it that do
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not fit with the humanistic picture that educators customarily try to con-
vey. Once again, this shows a serious deviation from the reality of classical
culture in all of its aspects. Sadly, the relevance argument still works here.
Europe and the West have, alas, inherited a number of these negative insti-
tutions and practices from the Greeks and the Romans. But the question
this raises is whether this is anything we should be particularly proud of or
should enshrine as the foundation of our educational system.

Third, if we make the criterion for what a “classic” is the influence
that it has had, then it will be noted that this makes it independent of any spe-
cific culture such as the Greeks or the Romans. In this sense a classic text
could in principle come from anywhere, provided that it exercised an im-
portant influence in the development of our modern thinking. Thus, this
is not in and of itself an argument for studying Greek and Roman culture;
rather, it is an argument for studying what has been influential.

If we take a look at the development of science and technology in the
European Middle Ages, we find something quite interesting. We see that
the leading scientific works of that period come not from the Greeks, the
Romans or even the later Europeans but from Arabic authors, for exam-
ple, Al-Battani’s and Al-Kindi's works on astronomy, Al-Farabi’s work on ge-
ometry, Avicenna’s work on medicine, Abu Ma'shar’s work on botany, Omar
Khayydm's and Thabit ibn Qurra’s work on mathematics. These are all
thinkers who had a major impact on the development of Western science.
But oddly we do not tend to include them as a part of the “classics” since
they are not from the Greco-Roman world. But by the very criterion that the
advocates of classical education themselves give, namely, influence, they
should by all rights be included. For whatever reason these thinkers are
generally neglected, although their influence has been so profound.

Let me illustrate this with a simple example. In every school we find
zealous young people studying algebra, which is regarded as an important
part of their education in mathematics and a preparation for later univer-
sity studies. If we were to ask all of those zealous 8th-graders who was the
founder of algebra, how many of them could come up with the name of Mu-
hammad ibn Masa al-Khwarizmi, let alone the title of his main work, The
Compendious Book on Calculation by Completion and Balancing? Ask them who in-
vented geometry, and they will tell you immediately: Euclid. Who invented
the fundamental laws of classical physics: Newton. But then ask them who
invented algebra, and you will see lots of stammering and fidgeting.

The conclusion that we need to draw from this is that our conception
of classical education is overly narrow and perhaps somewhat prejudiced.
If the goal of education is relevance in the sense of teaching our young peo-
ple things that they need to know about the origins and development of the
society and culture that they live in, then we must recognise that the West-
ern tradition is a highly eclectic one that has always readily taken up and
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incorporated ideas from other cultures. Indeed, this is one of the things
that arguably has made it great. We need to make sure that the texts that
we select for the canon are ones that truly represent the development of hu-
man thought as a whole. While traditionally this has always been associat-
ed with Western civilisation, with this example we can see that this is a far
more complex story than it is usually thought to be.

A Revised Conception of Classical Education

These examples of the natural sciences, religion, and other cultural
traditions should, I submit, enjoin us to rethink our conception of classical
education. They show us that there is much more to this than simply the
traditional humanities fields.

A much more fruitful way of understanding classical education can,
1 believe, be found in a concept by the 19th-century German philosopher
Hegel. At the very heart of his complex philosophical system, Hegel makes
an absolutely fundamental distinction between what he calls “nature” and
what he calls “spirit.” By “nature” he means the physical world that sur-
rounds us and that is governed by the natural laws. By “spirit” he refers to
the human mind and all of its products. Today this is what anthropologists
would refer to generally as human culture. We might think of nature as
something that is simply immediately there before us as we enter the world,
but spirit is something that we ourselves as human beings collectively have
to create in one way or another. This involves not just the usual things that
we associate with culture, such as the academic fields of literature and his-
tory, but also language, technical expertise, religious beliefs, and scientif-
ic knowledge. In prehistorical times, for example, it was a cultural asset to
know how to make and preserve fire.

Again, it is mere prejudice that excludes science and technology
from what we usually understand by culture. It is likewise mere prejudice
to exclude religion from culture. Perhaps most troublesome of all, it is mere
prejudice to exclude foreign traditions from culture. These are all prod-
ucts of the human mind that have every right to deserve our respect and be
made the object of serious study. We can follow Hegel's lead and understand
classical education as the understanding of the human spirit or mind in
all of its forms. Thus, classical education should include all of these fields.
It should also include all peoples as an interconnected, developing whole,
that is, humanity in general.

The Relevance of Classical Education in the Globalised World

Let us then turn to the specifics of our globalised world and ask what
this world demands of its citizens. In modern discussions about education,
the idea of an educational program suited to the globalised world and clas-
sical education are usually thought to be at opposite ends of the spectrum.
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While classical education is thought to be traditional or even reactionary,
education for a globalised world is supposed to be progressive and modern.
The idea is that classical education has nothing to offer in our modern soci-
ety of the 21st century. The Greeks and the Romans lived in a very different
world and had no inkling of the problems of globalisation. I wish to argue
that this conception is also based on certain modern prejudices.

What do we really mean with globalisation? This means living with
an awareness that the entire world is interconnected in a myriad of differ-
ent ways. These interconnections mean that we should be attentive to people
with different languages, religious practices, traditions and ways of thinking.
We can no longer be content to stick to our own isolated, regional group, so
to speak. This all sounds very progressive and modern, but a closer look re-
veals that this conception was nothing new to the Greeks and the Romans. It
is a modern prejudice to think that globalisation is something new. This preju-
dice comes from the experience of the rise of nationalism in the 19th and 20th
centuries, which gave priority to the nation state. It is against this background
that globalisation sounds like a new phenomenon, but in fact it is not.

The Greeks were acutely aware of their neighbouring peoples: the
Babylonians, the Egyptians, the Persians, the Phoenicians, etc. Educated
Greeks such as Herodotus went abroad to learn from foreign cultures. To
be sure, the Greeks had a profoundly ethnocentric side, and they dismissed
non-Greek speakers as “barbarians.” Nonetheless they also had a keen
awareness of other cultures and traditions and in some cases stood in awe
of them. The Romans created a vast empire that contained a large number
of conquered peoples with different languages, traditions and religions. It
profited from its tolerance towards these differences. It is difficult to see
how their experience differed qualitatively from our modern experience
of globalisation. In short, the idea of globalisation is not a modern one but
rather an ancient one.

Polybius, a Greek living in the second century before Christ, wrote
a history of, among other things, the Second Punic War that pitted Rome
against its archenemy Carthage. He explains that this conflict, which took
place from 218 to 201 BC, was an epic event that signalled a major shift
in history. Since both the Romans and the Carthaginians had colonies
throughout the Mediterranean, the war covered a vast geographical area.
In his introduction Polybius explains that

in earlier times the world’s history had consisted, so to speak, of a
series of unrelated episodes, the origins and results of each being
as widely separated as their localities, but from this point onwards
history becomes an organic whole: the affairs of Italy and of Africa
are connected with those of Asia and Greece, and all events bear a re-
lationship and contribute to a single end. (Polybius, 1979, p. 43)
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Here we can see already in antiquity, two centuries before Christ,
the first glimpses of a globalised perspective. Polybius realises that with
the conflict of Rome and North African Carthage the world had in a sense
become smaller. It is no longer possible just to pay attention to one’s own
private concerns in one’s own local region. Now the Mediterranean world is
interconnected, and what happens in one place has important consequenc-
es for what happens elsewhere. So Polybius’ impassioned plea is that in or-
der to understand the Second Punic War, people need to adopt not a local
or specialised perspective but a universal, or we would say global, one. He
complains:

It is impossible for us to achieve this comprehensive view from those
histories which record isolated events... The fact is that we can obtain
no more than an impression of a whole from a part, but certainly
neither a thorough knowledge nor an accurate understanding. (Poly-
bius, 1979, p. 44)

Polybius then proposes his own view of universal history: “it is only
by combining and comparing the various parts of the whole with one anoth-
er and noting their resemblances and their differences that we shall arrive
at a comprehensive view” (Polybius, 1979, p. 45). True understanding is only
possible if we can see the whole picture and thus the individual parts in
their broader context.

Polybius’ progressive vision is highly relevant for our global world
today. Things that happen on one side of the globe more and more frequent-
ly have an important impact on things on the other side. The world has be-
come smaller as the technological developments in communication, trans-
portation and trade have in a sense made everyone in the world our neigh-
bour. This presents new challenges not least of all to education.

There have been other periods in history like this when the world
seemed suddenly to take on a broader perspective, and each of these can be
seen as key periods for the development of globalisation. One might refer to
the 15th century with the discovery of the Americas and the Jesuit mission-
aries in China, which gave rise to the field of Sinology. One might also refer to
the first half of the 19th century, which saw a dramatically increased aware-
ness of non-Western cultures and the birth of what has been referred to as
Orientalism or Asian Studies, with the foundation of the scholarly fields of
Indology, Egyptology, Persian Studies and Arabic Studies. Similarly, econo-
mists in the 19th century became aware of what we today refer to as the glob-
al economy, that is, the ways in which modes of production and marketing
of goods in one place expand and have an impact on different places around
the world (Marx, 1978). With each of these periods, Europe was obliged to re-
evaluate its self-image and its position in the world.
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Thus, the phenomenon of globalisation is not unique to our modern
world but in fact goes back through history. Therefore, there is every reason
to think that certain aspects of a classical educational system that were
well suited to other periods in history might well be appropriate today as
well. Perhaps the key issue with globalisation is that it means an increased
awareness of one’s place in the world as a member of one people, one society,
one nation, one religion vis-a-vis others. This sounds quite straightforward,
but a great deal is implied here with regard to its consequences for educa-
tion. This means more than a simple sense of general respect for difference
and otherness. This should be a given. But it means, more significantly,
a serious and dedicated effort to learn about all the things that make people
different, or, as Polybius says, to learn about all the parts in all their com-
plexity in order to understand the whole. Here one starts to see that mutual
respect is simply the visible tip of a very large iceberg. What globalised edu-
cation means is a systematic curriculum that educates young people in the
history of all the different peoples of the world, in the different religions of
the world, and in the different traditions of art and literature. This means
learning foreign languages and different modes of communication that fa-
cilitate one’s interaction with people from all over the world. Only with such
a full commitment truly to learn about the other can one genuinely call
oneself a full-fledged global citizen in the modern world.

Here we can heed Polybius’ words that true understanding is only
possible with an overview of the whole. It is necessary to see the role of the
part in the bigger picture, and only in this way are the part and the whole
truly comprehensible. This is a daunting task, but I believe that with a re-
vised model of classical education we have the basic tools in hand to accom-
plish this ambitious goal. First, it is necessary to understand science and
technology as a central part of our classical heritage on equal footing with
literature, history and the other fields traditionally associated with classi-
cal education. In this way, we can make classical education fit better with
the demands of the fast-changing modern world that is based on science
and technology. Second, it is necessary to include instruction in religion
as a part of classical education. Specifically, we need to design programs
that teach students the basics of the main religious traditions in order to
prepare them for life in a multicultural globalised world. Finally, it is neces-
sary to expand classical education to include other traditions that have also
been influential on modern society. Classical education has always been
about learning about different cultures. This needs merely to be expanded
from a more or less exclusive occupation with the Greeks and the Romans
to include other cultures of the world.

The approach suggested here has great relevance for the issue of
self-identity. This approach will help to overcome the sense of alienation
that some students feel from Western Civilisation courses since they do not
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see in the Western authors a reflection of their own cultural or ethnic back-
ground. When they see that Western Civilisation is not a monolithic entity
but rather a complex, fluid, and eclectic idea, then they will realise that
what is called “Western” in fact encompasses a great many things. The Ara-
bic mathematicians and natural scientists have a rightful claim to be a part
of this tradition, just as do previously marginalised figures such as Harriet
Tubman and Booker T. Washington. This new understanding of Western Ci-
vilisation allows students to see their own identity as a part of the story of
the West, since they realise that this story is by no means an uncritical one.
Many great Western writers and thinkers are highly critical of what are tak-
en to be typically Western values and ideas. When the students realise this,
then they can mobilise their own sense of alienation with the West as a pro-
ductive motivation to study its history and culture in order to articulate
their criticism of it. The approach suggested here thus helps to motivate
the modern diverse student body in a way that the traditional encomium
for the grandeur of the West did not.

With these suggestions, it should be clear that I am not proposing
any kind of radical or revolutionary change. The basics of all of my propos-
als are already to be found in classical education if this concept is under-
stood correctly. We do not need to start with something entirely new here,
but instead we can build on the old strengths of classical education and ex-
pand on them in a way that will make it more suitable for our times.

Given all of this, there is no reason why advocates of classical educa-
tion need to be on the defensive or need to seek desperately for arguments
to justify their existence. A correct understanding of classical education
provides them with all that we need. But it should be noted that a part of
this is a critical understanding, that is, an awareness of the limitations
and shortcomings of the Greek and Roman world as the sole basis for an
educational program. But I see this critical understanding as a strength
and not a weakness. We might have to abandon some cherished clichés and
stereotypes about classical education, but nothing will be lost by this, and
ultimately we will end up with a more dynamic and robust conception of ed-
ucation that will better serve our students in the challenges that they will
meet in the globalised world.
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De Reconciliatione: Violence, the Flesh,
and Primary Vulnerability

James Griffith

Abstract

This essay compares Merleau-Ponty’s notion of the flesh with Judith
Butler’s concept of primary vulnerability in terms of their helpfulness for
developing an intersubjective ontology. It compares the flesh with Butler’s
more recent concept of primary vulnerability insofar as she sees both as
useful for intersubjective ontology. The hiatus of the flesh is that which
spans between self and world and opens Merleau-Ponty’s thought onto an
intersubjective ontology. While Butler’s discussion of vulnerability as a pri-
mary condition of human existence also makes this concept intersubjec-
tive, her understanding of violence as articulated through vulnerability
makes this a more helpful concept for intersubjective ontology than the
flesh. While many discussions of an intersubjective way of life focus almost
exclusively on its positive possibilities, almost to the exclusion of violence
altogether, the understanding of violence Butler presents through primary
vulnerability help us to discern whether a violation is benign or malign. In
turn, this fuller understanding of violence lets primary vulnerability open
onto an ethical imperative of reconciliation, but a reconciliation of what is
never whole.

Keywords: Maurice Merleau-Ponty, the flesh, Judith Butler, primary
vulnerability, intersubjectivity

In an essay from the late 1980s, Judith Butler criticises the early Mau-
rice Merleau-Ponty for taking up sexuality and gender from the perspective
of a male or masculine master dominating a female or feminine slave to
the point of incorporating her into his subjectivity, despite Merleau-Pon-
ty’s claims to opening up sexuality beyond naturalising categories!. On her
reading, Merleau-Ponty seems valuable for feminist philosophy because he
offers an account of sexuality dislodged from naturalising and normalis-
ing tendencies because it “is coextensive with existence” and “as a mode
of situating oneself in terms of one’s intersubjectivity” because no sexual
state is without reference to the world nor does it have a predetermined
form (Butler, 1990, p. 85/89). However, his account still tacitly maintains
heterosexual assumptions about sexuality because he erroneously distin-
guishes “biological subsistence and the domain of historical and cultural

1 This work was supported by the Slovak Research and Development Agency under the
contract No. APVV-15-0682.
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signification,” meaning that a historically sedimented sexuality presents
itself to the body as natural and normal (Butler, 1990, p. 91). In this histori-
cal sedimentation, the normal, natural body becomes male and the female
body “an object rather than a subject of perception,” meaning the female
body becomes an essence without existence—seen and never seeing (Butler,
1990, p. 94). Thus, the female body that exists to be seen is “a body without
desire” (Butler, 1990, p. 97). For this body to desire, to have a sexuality coex-
tensive with existence, to exist in a field of intersubjective relations would
be to contradict its status as object.

Still, in the same article she suggests that, in The Visible and the Invis-
ible, Merleau-Ponty may have finally moved beyond the universalising sub-
jectivity associated with a dominating masculinity, at least insofar as that
book’s focus on the touch, intertwining, and flesh is not as easily reduced to
a subject-object divide that universalises a dominating male or masculine
gaze in the form of perception. She says that the focus on the touch allows
him to describe a “sensual life which would emphasise the interworld, the
shared domain of the flesh which resists categorisation in terms of subjects
and objects (Butler, 1990, p. 97). In a footnote to her claims that the early
Merleau-Ponty’s understanding of perception is inherently misogynistic,
she says that this shift to the tactile “marks a significant departure” for
him (Butler, 1990, pp. 99-100). In this way, she posits the possibility of a phe-
nomenological feminism or feminist phenomenology?, an approach to gen-
der and sexuality that takes up the world without reducing that taking up
to the subject doing it, without assuming the universality and dominance
of the male or masculine gaze at a world of objects subsumed under its sub-
jectivity.

One way Silvia Stoller takes up this possibility of a phenomenologi-
cal feminism or feminist phenomenology is to argue that, even in his early
work, Merleau-Ponty is critical of a phenomenology that begins in, natu-
ralises, and universalises a subject who is almost inevitably male or mascu-
line. For her, it is important to remember that sexuality for the early Mer-
leau-Ponty is an expression of existence and that “the body is responsible
for the realisation of existence” (Stoller, 2010, p. 106). In this way, “the body'’s

2 ‘Phenomenological feminism’is Butler’s term in the title of her concluding section to
this essay as that toward which she hopes to see us turn (see Butler 1990, pp. 97-99).
‘Feminist phenomenology’ is Anna Petronella Foultier’s term for what should engage
the future development of Merleau-Ponty’s account of a gendered body (see Foultier
2013, p. 779). Silvia Stoller characterises feminist phenomenology as understanding
phenomenology to be helpful for feminist philosophy (see Stoller 2010, p. 97). While
taking account of the differences between these terms as concerns their potentially
chiasmic relationship (see note 5 below) would be interesting and worthwhile, I do not
have the space for such an account here. For one account of the differences, see Stoller
2017, 328. See also Stoller et al. 2005.
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expression is what it signifies” and is not as if from a pre-existing subject
(Stoller, 2010, p. 106). Thus, Butler’s criticisms of the early Merleau-Ponty
may not be as strong as she believes since both are anti-essentialist (Stoller,
2010, pp. 108-109). Similarly, Anna Petronella Foultier argues that Butler’s
early reading of the early Merleau-Ponty fails to understand his consider-
ation of sexual desire as forming a space between the subject and object
rather than being the projection of a naturalised gaze from a universalised
and masculinised subject upon a dominated, feminised object. She claims
that Butler’s assumption that existence and essence are oppositional to and
exclusive of each other is only true from the perspective of a naive rational-
ism that thinks both objects and perception can be objectively explained,
a perspective Merleau-Ponty criticises (Foultier, 2013, p. 776/770). Indeed,
the way he gets to his claims of the ‘normal’ male body is understood here
as “offering a ‘genealogical’ critique” of that perspective by showing how
what seems natural is constituted in and through experience, allowing sex-
ual desire “to form a realm precisely in between subjectivity and objectivity”
(Foultier, 2013, p. 778).

While Stoller focuses on Merleau-Ponty'’s critique or complication of
the subject and Foultier on the space created between subject and object,
both are most interested in Butler’s early critique of the early Merleau-Pon-
ty. To be sure, Foultier notes that Butler’s more recent engagements with
Merleau-Ponty acknowledge more similarities than her early essay, but this
is not the focus of her engagement, and those she mentions still focus on
the early Merleau-Ponty (Foultier, 2013, p. 778). Leonard Lawlor, however,
does take up Butler’s suggestion of a phenomenological feminism through
the late Merleau-Ponty by noting that, in The Visible and the Invisible, there is
a hiatus whereby the self keeps the other at a distance precisely insofar as
that other is kept close, or is kept close precisely insofar as kept at a dis-
tance. That is, in The Visible and the Invisible, “the unity of the seer and the
seen is never achieved” (Lawlor, 2008, p. 55). The hiatus between then could
be understood as “a folding together” or as a “an unfold..., and not as a gath-
ering together,” understandings that themselves might “refer to two forc-
es irreducibly linked to one another around the hiatus,” leading Lawlor to
suggest in the late Merleau-Ponty a philosophy as a friendship or love of the
outside and future (Lawlor, 2008, p. 55). Such a friendship or love “opens the
lover to all the possible lovers of the beloved, all the possible lovers still to
come” (Lawlor, 2008, p. 56), an opening Lawlor finds to be a possible connec-
tion to the “benign sexual variation” Butler claims the early Merleau-Ponty
foreclosed (Butler, 1990, p. 86)°. Yet Lawlor also does not take up the more re-
cent Butler, focusing again on her early critique of the early Merleau-Ponty.

3 Though neither Butler nor Lawlor mention this, “benign sexual variation” is most
connected with Rubin 1984, pp. 275-284.
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An important example of this more recent Butlerian engagement
with Merleau-Ponty seems to take up her own early suggestion concerning
The Visible and the Invisible, and comes in the form of an article on Luce Iriga-
ray’s reading of the late Merleau-Ponty in An Ethics of Sexual Difference.3 Iri-
garay claims that, even in The Visible and the Invisible, Merleau-Ponty “has no
spacing or interval for the freedom of questioning between two. No other or
Other to keep the world open,” and so is still caught in the problem of a sub-
ject subsuming the world to its gaze (Irigaray, 1993, p. 183). Against her,
Butler argues that “the subject, as flesh, is primarily an intersubjective be-
ing, finding itself as Other, finding its primary sociality in a set of relations
that are never fully recoverable or traceable” (Butler, 2008, p. 345). It is this
point that I want to use to suggest a different node or point of connection
between Merleau-Ponty and Butler, one not drawn from the latter’s explicit
readings of the former. This connection is between the late Merleau-Ponty'’s
thought of the flesh and Butler’s more recent thought of primary vulnera-
bility.* In this way, without precisely engaging the possibility of a feminist
phenomenology or phenomenological feminism, I want to engage what the
impact is of others on selves and selves on others for the late Merleau-Ponty
and the recent Butler.

In The Visible and the Invisible, Merleau-Ponty is interested in undermin-
ing the solipsism of a concept of subjectivity whereby that which is seen by
that subject is absorbed within the original, thus originary, subjectivity. In
pursuing this interest, he begins with the body and that which it senses, fo-
cusing on sight and the seen, touch and the touched, such that the distance
between them is not separate from but equal to the proximity of their rel-
ative locations. As he explains it, we see things as being in a place and in
their being, “which is indeed more than their being-perceived,” while being
separated from them by dint of looking with a body from a place precisely
because “this distance is not the contrary of this proximity,...it is synony-
mous with it” (Merleau-Ponty, 1968, p. 135). That is, the body as different and
distant from what it senses is not distinct from what it senses but is formed
as a body—a sensing body—through and because of this difference and dis-
tance. In this way, the body is not precisely a thing as “an interstitial matter,
a connective tissue,” but is rather simultaneously a being like those beings
surrounding it and that which senses them (Merleau-Ponty, 1968, p. 135). As
such, it is a being that uses its sensing as “its own ontogenesis” to become
a being like other beings, giving it a “double belongingess to the order of the
‘object’ and to the order of the ‘subject” (Merleau-Ponty, 1968, pp. 136-137). The
body is, then, a sensing being insofar as its sensing allows it to become sensed
like those beings it itself senses.

4 References are to Butler 2008, where it appeared as an appendix to a special
anniversary issue of Chiasmi International. It was also published as Butler 2006.
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Thus, the body that senses things always senses itself in those
things, but this means that it is itself sensed, even if only by itself, in the
being-sensed of those things, in the distance between itself and them. For
this reason, Merleau-Ponty says the body “incorporates into itself the whole
of the sensible and with the same movement incorporates itself into a ‘Sen-
sible in itself” without the world being in the body or body in world (Mer-
leau-Ponty, 1968, p. 138). This sensible in itself he calls the flesh, which “is
not matter, is not mind, is not substance. To designate it, we should need
the old term ‘element,’ in the sense it was used to speak of water, air, earth,
and fire, that is, in the sense of a general thing” (Merleau-Ponty, 1968, p. 139).

The body'’s sensing of itself makes the flesh “an unlimited notion”
in that touching one’s own hand makes of each of them both a sensing and
sensed being, although the state of sensing and being sensed is reversible
between them (Merleau-Ponty, 1968, p. 140). To avoid the solipsism at work
in this reversibility, it must be understood that the moment of one’s own
hand touching the other is not a synthesis of sensing and being sensed.
Rather, each hand “has its own tactile experience,” each remains, in it-
self, built from out of the distance of each from the other whereby that
other hand is translated into the first (Merleau-Ponty, 1968, p. 141). The
generality of the flesh at work here opens my body onto others’ as mutual
translations of sensing and being sensed, meaning each is inhabited, even
formed by an ability to be sensed. The other’s sensing me makes me sen-
sible to myself, translatable to myself, thereby undermining the thought
that knowing or sensing the other is a task accomplished by a self upon
that other: “There is here no problem of the alter ego because it is not I who
sees, not he who sees, because an anonymous visibility inhabits both of
us,..in virtue of that primordial property that belongs to the flesh” (Mer-
leau-Ponty, 1968, p. 142).

Indeed, the very unity of self that a solipsism of domination or self-ag-
grandisement requires is impossible with this flesh because the coincidence
of sensing and being sensed even in the case of one touching one’s own hand
“eclipses at the moment of realisation” (Merleau-Ponty, 1968, p. 147).

What dominates is the flesh over the body “as touching” through
“dehiscence or fission of its own mass” (Merleau-Ponty, 1968, p. 146). These
hands are of the same body as a body in and formed by the world as a world
of the flesh as an unlimited notion, leaving a “hiatus” that is without void
since “spanned by the total being of my body, and by that of the world”
(Merleau-Ponty, 1968, p. 148).° This non-coincidence of the unlimited concept

5 I will focus on primary vulnerability as discussed in Butler 2004 over and above its
discussion in Butler 2009 because the former seems to me to give a more helpful
definition of violence as in explicit connection to vulnerability than does the latter.
For her discussion of vulnerability and violence in the latter, however, see Butler 2009,
pp. 33-62 and pp. 165-184.
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of the flesh, this hiatus spanned by body and world is the proximal distance
or distant proximity of which Lawlor speaks.®

This hiatus is why Lawlor suggests that the late Merleau-Ponty may
be more amenable to Butler than his early work suggests. If the underside
of a subject is the other as forming the subject in its subjectivity, if subject
and other are reversible in terms of the non-synthetic hiatus of a unity that
disappears in its occurrence, then it is possible for lover and beloved to be
the underside of each other, open to each other’s future loves and perhaps
open to the benign sexual variation that the early Butler claims the ear-
ly Merleau-Ponty forecloses with his dominating subjective gaze upon the
other. For her part, the more recent Butler will say, “One might well con-
clude that for Merleau-Ponty as well, to be implicated in the world of flesh of
which he is a partis to realise precisely that he cannot disavow such a world
without disavowing himself” since the subject is insofar as it is in the world,
this world being the underside of the subject in the generality of the flesh
(Butler, 2008, p. 345). Hence, the subject is necessarily intersubjective. The
subject is the other without the other being reduced to that subject, but the
subject discovers itself as itself in and through the other.

It is this question of the intersubjective subject that leads me to con-
sider another link between Merleau-Ponty and Butler, though from a differ-
ent register, and with a different possible underside. It may be that neither
Merleau-Ponty nor Lawlor, nor even this more recent Butler acknowledge
an aspect of intersubjectivity that another recent Butler does acknowledge:
primary vulnerability. Here, I will focus on her discussion of this concept
in Precarious Life.

Against the belief that grief is a private, even privatising affair, she
claims that the experience of disorientation after losing someone indicates
a relationality at the heart of the experience of the self, that losing the oth-
er is not like losing a possession but closer to losing oneself. In mourning,
as she puts it, “I not only mourn the loss, but I become inscrutable to my-
self” and the loss of the other as someone with whom I was in relation “is
to be conceived as the tie by which those terms [‘myself’ and ‘you’] are to
differentiated and related” (Butler, 2004, p. 22). In this way, the subject is
insofar as it is vulnerable, subject to loss or violation and violence, which is
why “grief contains the possibility of apprehending a mode of dispossession
that is fundamental to who I am” (Butler, 2004, p. 28). To learn to live in and

6 The hiatus at work here is an effect or element of the chiasm. As Butler 2008 describes
it, ‘chiasm’ is a term for the grammatico-rhetorical technique of reversing parallel
phrases where the meaning of the phrase changes in their reversal. Thus, there is “a
formal symmetry” between the phrases that allows for their reversibility, but the very
act of reversing them changes the meaning at work (Butler 2008, 346). Her example
is “When the going gets tough, the tough get going,” where the reversal of ‘going’ and
‘tough’ changes their respective meanings and linguistic classes.
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with this vulnerability, a vulnerability which precedes the construction of
the subject, is to learn to live in and with the need we have of others, not
only of the need to be protected but also of the need to be nourished, to be
brought to flourishing. And it is to learn to live in and with the possibility
that this need can be deprived, ignored, or violated. While this vulnerabil-
ity is not to be understood “as a deprivation,” it is necessary to understand
it as a condition for being “exploited and exploitable,” an exploitation that
includes abandonment (Butler, 2004, p. 31).” We are “given over to the touch
of the other, even if there is no other there” (Butler, 2004, p. 32). As a result,
violence for Butler is to be understood as a particular and “most terrify-
ing” mode of exposure to this primary vulnerability, “a way in which we are
given over, without control, to the will of another” (Butler, 2004, pp. 28-29).

Violence understood in this way is not precisely, however, the viola-
tion of the rights of a subject who precedes the encounter with violence or is
somehow distinct and different from that which violates. Since the body is
public to some necessary degree, it “is and is not mine” and others imprint
themselves on the body such that “only later, and with some uncertainty, do
Ilay claim to my body as my own, if, in fact, I ever do” (Butler, 2004, p. 26).
Thus, I am in relation with others prior to having a will to be abandoned,
exploited, or nourished. Instead, violence is to be understood as a violation
of my primary need of others, at the bodily level and at the group or class
level, that itself constitutes subjects in their subjectivity.

Nonetheless, this understanding of violence and violation does not
preclude invoking rights at the individual and group levels insofar as our
understanding of them is built out of a legal tradition of a subject distinct
and different from that which violates, or even the violation itself. Indeed,
the invocation of such rights, the demand that they be enforced, would seem

7 Iwill not enter deeply into the question of language beyond this note because
I want to keep focus on trauma and violence, but it is important to remember that
sensing a being for Merleau-Ponty opens onto the dimension of the idea. The idea is
the invisible of the world of appearances, rendering visible the world as the mutual
translation of sensing and being sensed. In this way, the things of the world become
the linguistic signs of a second world of a second flesh that is not posterior to the
first, but is its underside. There is then an ideality of the (first) flesh and a fleshiness
to the idea, each the underside of the other. For this reason, the mute world of
appearances is already the possibility of language and language is the hollow within
which appearances are experienced, though their reversibility does not constitute
a synthesis but is rather another non-coincidental hiatus of a unity that disappears as
it occurs (see Merleau-Ponty 1968, pp. 150-155). In that the (first) flesh is not prior to the
second, it may be that Merleau-Ponty is acknowledging the kind of historico-cultural
sedimentation at work in the construction that the early Butler criticises the early
Merleau-Ponty for ignoring (see Butler 1990, p. 91). Foultier, for her part, argues that
the early Butler misconstrues Merleau-Ponty on this point because the distinction
between the historico-cultural and the biological is merely analytic (see Foultier 2013,
p. 777).
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to be one of the ways in which we live with and in primary vulnerability. For
instance, the claim to a right to bodily autonomy is important “for intersex
claims to be free of coerced medical and psychiatric interventions” because
this claim is necessarily one of vulnerability to such interventions, to “un-
wanted violence against their bodies in the name of...a normative notion of
what the body of a human must be” (Butler, 2004, p. 25/33). The problem is
that in mourning, in loss, in violence and the feeling of having been violat-
ed, there is “passion and grief and rage” and the legal tradition by which we
invoke these rights fails to take account of the experience of loss and viola-
tion at the emotional level, an experience which at least possibly opens onto
an ontological awareness (Butler, 2004, p. 25).

What is more, that same tradition can make it easier to extend a pro-
cess by which violence operates. In the mode of invoking rights whereby
the subject is distinct and different from that which violates or from the
violation, involved in the invocation is a claim, demand, or expectation
that such violation ought not happen, neither before nor again. To separate
oneself from the violence is to attempt to flee living with and in primary
vulnerability, but of course that attempt only highlights this vulnerability
as an ontological state. In such an invocation of a violated right, the living
with and in vulnerability is banished, foreclosed “in the name of an action
invested with the power to restore the loss or return the world to a former
order, or to reinvigorate a fantasy that the world formerly was orderly” (But-
ler, 2004, pp. 29-30). Especially at the political level (though hardly exclu-
sively there), and perhaps even more especially when invoked by the po-
litically powerful (though hardly exclusively when invoked by them), this
demand and this action begin to appear closer to vengeance than justice
or reparation, a violence directed at a supposed or known perpetrator of
violence who either lost the right to invoke the right to protection from vi-
olence or who never had it in the first place, if only by retrospective dint of
the supposedly initiatory violence to which the subject would supposedly
have been otherwise invulnerable. The logic of this movement of violence
building on violence is what Butler questions when she asks, “[I|n what ways
has a chain of violence formed in which the aggression the United States
has wrought returns to it in different forms? Can we think of the history of
violence here without exonerating those who engage it against the United
States in the present?” (Butler, 2004, p. 42).

In addition, the legal tradition of invoking rights by a subject consid-
ered distinct and different from what violates or from the violation can also
extend violence when there is no hope or a lost hope in justice to be found
for the violation. That is, the lack of hope for justice in and from a tradition
of rights understood as invoked by a subject distinct and different from
that which violates can lead to “the other age-old option, the possibility of
wishing for death or becoming dead, as a vain effort to pre-empt or deflect
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the next blow” (Butler, 2004, p. 42). This option is a violence to the violated
subject by that same subject, a flight from vulnerability by feeling oneself
to be or by becoming dead, immune to violation and violence by disappear-
ing entirely, becoming invulnerable because non-existent, not subject to vi-
olation because not subject at all.

Tolearn to live with and in primary vulnerability, then, is to learn to
live with and in the need we have of each other, the fundamental non-whole-
ness that itself completes the wholeness of what we are. It is to learn to live
with and in an intersubjectivity and relationality that is not precisely for-
mulated or constructed from out of an interlocking web of otherwise sep-
arate nodes or meeting points, but one whereby the mutual non-wholeness
of our being fulfils the always possibly violated promise of what we already
are. To deny this vulnerability in the name of a subjectivity that is whole
unto itself—whether by way of feeling that wholeness violated or by way of
denying the reality of a violence to the vulnerability—is, in the end, to do
violence to ourselves as vulnerable.

There is nothing in Butler’s account of primary vulnerability that pre-
cludes the possibility of violence, to another or to ourselves. Nor does it mean
that the reaction to violence within the scope of primary vulnerability will
not itself result in a foreclosing subjectivity that itself can result in a contin-
uation of violence. Rather, primary vulnerability opens up a different way of
considering violence, trauma, and violation insofar as that which is trauma-
tised and violated is what it is: vulnerable to these experiences as much as
opening up a different way of considering community.

In this way, primary vulnerability seems to me to offer a fuller ac-
count of intersubjectivity than Merleau-Ponty’s notion of the flesh, Lawlor’s
furthering of that notion in reference to Butler, or even a certain strand
of feminist philosophical discourse on similar questions. In that the late
Merleau-Ponty attempts to break from the tradition that understands the
subject as formulated in a fashion radically distinct from others, the flesh
as the non-synthetic unity of perception and its underside can take on an
exclusively positive, romantic, and even Romantic register. The flesh as
aunity without domination or self-aggrandisement would seem to preclude
the possibility of violations of that unity, especially insofar as it is unlim-
ited. Lawlor makes this preclusion more or less explicit in his connection
of the late Merleau-Ponty to Butler’s appeal to a benign sexual variation.®
While hedging with a “Perhaps,” the openness to all the future loves and

8 At this point in the text, Butler’s image for this primary vulnerability is the infant.
In Butler 1990, she uses this same image as part of her argument against Merleau-
Ponty’s erroneous distinction between the biological and the historico-cultural: “the
very birth of the child is already a human relation, one of radical dependence, which
takes place within a set of institutional regulations and norms” (Butler 1990, p. 91;
my emph.).
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the love of the future he invokes as emerging from the late Merleau-Ponty
nevertheless mentions nothing other than the benign (Lawlor, 2008, p. 56).
The feminist phenomenological or phenomenological feminist tradition of
taking up intersubjectivity as that which can leave hope for an understand-
ing of performativity of gender and sexuality without reducing the world to
aworld of my own would also seem to think intersubjectivity as a life that, if
it is violated, is only violated in its betrayal. In connecting Merleau-Ponty’s
understanding of expression to Butler’s understanding of performativity in
that they can both be “free of gender essentialism,” Stoller at least implies
that such freedom will be free of the dominance and violence of the male
or masculine look that reduces the other to an object without subjectivity
(Stoller, 2010, p. 98). In calling for a critique of the “heterosexual and sexist”
matrix at work in Merleau-Ponty’s analysis of sexuality that better accounts
for the ‘in between’ status of his analysis, Foultier calls for a critique that
would allow for the intersubjectivity at work in that status to be free of sex-
ist violence (Foultier, 2013, p. 779). In wondering whether philosophy can
function without “the hypothesis that reversibility is the final truth,” Iriga-
ray wonders if philosophy is possible without the violence of reducing the
other to the self, or if some other language would become necessary to live
without this violence (Irigaray, 1993, p. 184).

Primary vulnerability, even though opening up a hope for a less (self-)
destructive engagement with the world and the world’s others, is not so exclu-
sively positive or hopeful. Insofar as it opens different ways of considering the
subject and its violence, violation, and trauma, rather than at least implicitly
prescribing a mode of behaviour, it is an ontological concept whereby human
action and activity can be understood and less an ethical imperative or a de-
mand for action. If we remain vulnerable even in our attempts to flee vulnera-
bility, whether by violating the vulnerability of others (even if only in reactive
violation) or by violating our own vulnerability by denying the reality of the
violence done to ourselves, then there is nothing in the life lived in and with
this vulnerability ensuring that the variations of our life activities, sexual or
otherwise, be benign. They can just as easily be malign. What primary vulner-
ability does help us with, because of the way it helps us understand trauma,
violence, and violation, is how to discern these variations as benign or malign.

Thus, if there is an ethical imperative at work in or under this on-
tological category, it would seem to be in the understanding of the possi-
bility of reconciliation, in what is to be reconciled and how. What meaning
is sedimented in this word? What historico-cultural sense does it bring to
primary vulnerability, or how does or could primary vulnerability engage
this sediment? ‘Reconciliation’'—a restoration to friendship or harmony,
a making consistent, or an acceptance of the unpleasant (Merriam-Webster’s
Collegiate Dictionary (11th ed.), 2003)—from reconcilio, is bringing togeth-
er again, reuniting, re-establishing, restoring, recovering, or regaining.
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Concilio is bringing different objects together into a whole, uniting in
thought or feeling, representing as pleasant, obtaining or purchasing, even
producing. A conciliatus is a connection among bodies, while a concilium is
a human assembly or council, a conjunction, or coition. What is brought
together in conciliation and what is repeated in reconciliation is sediment-
ed deeply in the word calo as calling out, proclaiming, calling together, or
summoning (Lewis and Short, 1879). Reconciliation then summons, calls
for bodies or humans to come together or to produce themselves as whole
in their differentiation, and to do so as a repetition. It recalls what had been
called forth insofar as it was called to be a collection or conjunction, re-
stores or re-establishes a collective that itself had to be formed and called.

If what are reconciled are radically individuated subjectivities which
happened to interlock in a particular place and at a particular time and which
interlocking was ruptured, a reconciliation of such subjectivities would always
be temporary, always awaiting and even perhaps expecting, anticipating, and
acting in prediction of its violation. Such would be a reconciliation, a bring-
ing back together, that does not deserve the name because what is gathered is
predicated on not needing its togetherness. However, if what is reconciled is
that which was never whole, or that which is whole precisely in its non-whole-
ness, in its vulnerability to deprivation or violation of the mutual need that
constitutes each of those subjectivities in their subjectivity, then the recon-
ciliation, understood as a recognition of a fuller sense of intersubjectivity, is
predicated on a wholeness that is necessarily non-whole, on a gathering of what
cannot be gathered because it is, in itself, a perpetual gathering. Such would be
an impossible reconciliation, a reconciliation of what was never con-ciliatory,
an impossible reconciliation understood as the condition for the possibility of
both re-conciliation and con-ciliation, a reconciliation of what can only be rec-
onciled insofar as it was never together from the first.°

9 This is to say nothing of the analysis Lawlor gives of Merleau-Ponty’s reading of Proust
in Merleau-Ponty 2010, an analysis that is the source of his link to Butler’s suggestion
of benign sexual variations. Lawlor says that “the male lover imagines himself in
the female beloved’s position of making love with other men. But since Albertine
is homosexual we have a different situation, and it does not matter..whether this
character is really a man or a woman” (Lawlor 2008, p. 56). If a man, Marcel imagines
himself loving the beloved’s female, and so heterosexual lovers, making Marcel
heterosexual. If a woman, he imagines himself loving the beloved’s female, and so
homosexual lovers, making Marcel homosexual. The substitution and reversibility
at work here still seems to me to be at least potentially the reduction of the beloved,
whether male or female, to the imagination, the fantasy, the gaze of the male or
masculine. In other words, in his attempt to link his analysis of Merleau-Ponty to the
early Butler’s suggestion, Lawlor may have repeated the universalising dominance by
the male or masculine over the other, the very tendency in the early Merleau-Ponty
that Butler critiques. However, I do not have the space to engage this possibility more
here, being focused on the exclusively benignancy of the sexual variations that could
follow from this substitution and reversibility.
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INTERGENERATIONAL GUILT AND SHAME

Intergenerational Guilt and Shame Continue
to Challenge Relations: Some Thoughts from the
Dialogical Intergenerational Pastoral Process.

Christo Thesnaar

Abstract

Given South Africa’s past, the occurrence of guilt and shame is a re-
ality that individuals, families, and communities will need to engage with.
The truth and the extent of the human rights violations during the time
of apartheid continues to cause guilt and shame to many South Africans.
Guilt and shame are not only experienced as a result of the past but also
as a result of the ongoing human rights violations on a daily basis. In re-
action, many South Africans struggle to take responsibility for their guilt
and shame and therefore mostly opt to deny, hide, keep silent, talk about
it in the third person, or blamed it on others or the previous generation(s).
Guilt and shame have a tendency to be transmitted from generation to gen-
eration if the current generation does not engage with it. This contribution
will, therefore, attempt to provide a short description of the past and cur-
rent guilt and shame within South Africa. It will also attempt to engage
with constructive and destructive shame and existential and intergenera-
tional guilt. In conclusion, it will attempt to explore means of intervention
from a Dialogical Intergenerational Pastoral Process perspective in order
to engage with guilt and shame and avoid dumping it on the next genera-
tion(s).

Key concepts: pastoral caregiving, guilt, shame, intergenerational,
relational and Dialogical Intergenerational Pastoral Process'.

Introduction
In South Africa, the occurrence of guilt and shame is a reality given
the comprehensiveness of our country’s past. The mandate of the Truth and
Reconciliation Commission (TRC)? was to look at the impact of apartheid

1 Dialogical Intergenerational Pastoral Process is an attempt to find an alternative
name for Contextual Pastoral Approach based on the theory of Boszormenyi-Nagy.
The reasons for this attempt are to limit the confusion caused by the name
‘contextual’ as it is not contextual as context but rather relational and ethical.
He describes it as “a therapeutic approach based on the empirical knowledge that
a person’s fair consideration of his or her relational obligations can result in personal
freedom to participate in the life’s activities, satisfactions and enjoyment. Due
consideration is therefore a major relational resource, a wellspring of liberation
from a false or inauthentic sense of obligation and from wasteful, inauthentic
interpersonal conflicts” (1996, p. 420).

2 See the Truth and Reconciliation Commission of South Africa Report Vol. 1.
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(institutionalised apartheid) on the people of South Africa within a specific
timeframe in the history of our country. As time has elapsed since the end
of the TRC process, the extent of the human rights violations on the black
population of South Africa has become more and more apparent. These
human rights violations were not only orchestrated by the colonisers, the
apartheid government, and civil society but were also implemented by
Christian institutions.

To many South Africans of the current generation, the extent of the
human rights violations that took place during the reign of the apartheid
government (and even during the colonial time), as well as the continuous
violation of human rights within the current context, continue to cause
guilt and shame. Niebuhr already indicated in the 1940’s that

... our national histories do not recall to the consciousness of citi-
zens the crimes and absurdities of past social conduct, as our writ-
ten and unwritten autobiographies fail to mention our shame. But
this unremembered past endures ... When we live and act in accor-
dance with our inward social constitution in which there are class
and race divisions, prejudices, assumptions about the things we can
and cannot do, we are constrained by the unconscious past. Our bur-
ied past is mighty; the ghosts of our fathers and of the selves that we
have been haunt our days and nights though we refuse to acknowl-
edge their presence. (1941, pp. 30-31)

In reaction, many South Africans have opted to either deny their
guilt and shame, hide it, keep it silent, blame it on collective guilt, talk
about it in the third person, or blame it on the previous generation(s). Mei-
ring illustrates how offenders can rationalise their shame and guilt:

Of course we are ashamed of the things that happened, but you must
remember we were confronted with a ‘total onslaught’. Communism
was a substantial danger in the sixties and seventies. We had to fight
in various ways. Even though many wrong things happened, our in-
tentions were usually not that bad. (1999, p. 114)

When the previous generation(s) do not engage with their conflicts
that cause guilt and shame to them, they have very little option other than
to transmit it to the next generation(s). In doing so, the guilt and shame
of previous generation(s), based on unresolved conflict is kept “frozen”
and continues to impact the current and future generations. The cur-
rent generation would, therefore, not only need to deal with their experi-
ences of guilt and shame in their current context but also deal with guilt
and shame transmitted by previous generations. This contribution will,
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therefore, strive to engage with the contextual theory of the Hungarian
psychiatric scholar Boszormenyi-Nagy and the integration thereof by theo-
logical scholars Meulink-Korf & Van Rhijn in an attempt to seek for ways
to break through the challenges of intergenerational guilt and shame that
continue to fuel “frozen conflict” within the current South African society.
This article will therefore firstly attempt to provide a short description of
past and current guilt and shame in South Africa. Secondly, it will attempt
to engage with constructive and destructive shame in relation to the past,
present, and future. It will, thirdly, attempt to discuss existential and in-
tergenerational guilt; and lastly, it will explore ways of intervention from
a Dialogical Intergenerational Pastoral Process perspective to engage with
guilt and shame in order to avoid dumping it on the next generation(s).

Guilt and Shame Continues to be a Reality

In 1997, the TRC arranged a Special Hearing for the Faith Commu-
nities where faith communities and religious organisations made submis-
sions on their role during the apartheid history of our country, as well as on
their commitment to the future of the country. During their submissions,
these Faith Communities made significant commitments to reconcile and
heal South African society (Truth and Reconciliation Commission, 1998).
Unfortunately, many of these commitments by the Faith Communities did
not materialise. As time elapsed after the change to democracy and the
completion of the TRC process, the extent of the human right violations
under apartheid became more and more evident. As a result, many white
South Africans and white based churches of the current generation are im-
plicated in the human rights violations that took place under the rule of the
apartheid government. The notion that they are directly and indirectly im-
plicated in the violations of the past and present causes guilt and shame in
many white South Africans. In this regard, white South Africans will need
to actively engage with the injustices of the past as well as with the ongo-
ing discrimination taking place today. The challenging question is: How do
South Africans (especially white but also black) engage with the current and
transmitted guilt and shame?

Faith community leaders officially and unofficially confessed their
guilt on behalf of their faith communities during the 1997 faith hearing of
the TRC and repeated it again during the 2014 re-enactment® consultation
of the TRC faith hearing in Stellenbosch (Thesnaar, 2015). Others took the
opportunity, officially and unofficially to confess their role during apart-
heid for the first time. Although the consultation created this platform for

3 See the unpublished report on the re-enactment of the Truth and Reconciliation
Commission’s faith hearing consultation held at Stellenbosch University from the
08-09 October 2014, by Thesnaar.
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faith leaders and, in particular, the white churches to confess to their role
in apartheid and to indicate how they would contribute to reconciliation,
justice and healing, it was mostly symbolic. The majority of white South Af-
ricans has opted to either deny their guilt and shame, hide it, keep silent,
blame it on collective guilt, talk about it in the third person, or blame it on
the previous generation. In many ways, it is probably easier to export collec-
tive guilt than to engage with it. History has taught us that if a generation
does not engage with their guilt and shame, as well as with the transmitted
guilt and shame from the previous generation(s) individually and collec-
tively, they have a tendency to be transmitted to the next generation(s).

It was significant that survivors of apartheid atrocities also ex-
pressed guilt and shame in their submissions during the re-enactment
consultation. Many survivors of apartheid experienced guilt and shame
towards those who did not manage to live long enough to experience free-
dom and to benefit from it. Added to this is a further extension of guilt and
shame, currently experienced by those who in the current context benefit-
ed from the new freedom in many ways (economically, socially, etc.) versus
those still left in the destructive cycle of poverty and who continue to strug-
gle to survive the implications of poverty on a daily basis. Meulink-Korf and
van Rhijn refer to this kind of guilt as the “legacy of survivors” (based on
the theory of Boszormenyi-Nagy) (1997, pp. 323-338). The legacy of survivors
could manifest in any given circumstance, whether it is after a genocide,
prosecution, economic disaster, or a political system such as apartheid.
Meulink-Korf and van Rhijn specifically warn not to attempt to reduce the
feelings of indebtedness of the survivors as that would be an injustice to
them and thus indicate a lack of compassion and solidarity (1997, p. 323-
338). Boszormenyi-Nagy and Krasner further explain that “... a survivor is
indebted to the victims who weren't able to escape” (1986, p. 185). So many
immigrants, migrants, and refugees were forced to flee their countries be-
cause of ongoing danger and war currently experience survivor guilt. They
face constant experiences of guilt and shame towards those who stayed be-
hind to continuously face and survive violence, war, and poverty, to name
a few. The student movement known by the hashtag #feesmustfall and or-
ganised by the university students of our country could also be understood
as survivor guilt as it is mainly a cause fought by black middle-class stu-
dents on behalf of the majority who cannot get access to universities. Ac-
cording to Boszormenyi-Nagy and Krasner, the key to amending survivor
guilt lies in the survivor’s options for appropriate action that will ultimate-
ly benefit the coming generations (1986, p. 185).

Constructive and Destructive Shame

Shame is very different from guilt. Shame literally entails that you
feel bad about yourself. Guilt is more about behaviour, a feeling of “con-
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science” from having done something wrong or against one’s values. John
Patton (1993) also distinguishes in his book Is Human Forgiveness Possible? be-
tween guilt and shame. He indicates that guilt is something for everyone
to talk about and is fairly cognitive in nature. Shame, on the other hand is
a deep intense personal emotion that affects one’s being and pride. Patton
describes shame as the “the most profound experience” (Patton, 1993, p. 9).
Shame can give rise to irrational and personal action. When one’s pride is
affected, the person responds either by exposing himself or herself or by
attacking. The person can then either respond by taking power or being
powerless (Patton, 1993, pp. 53-78).

Shame as a self-destructive behaviour has the potential, as do
guilt feelings, to cause an identity crisis. Shame is harder to acknowledge
and claim for human beings as it generally underlies self-destructive be-
haviours. The reason for this is that shame continuously communicates
to the self that the self is not good enough, is lacking, inadequate and sub-
standard. In this sense, humans often hide shame from others. As a result,
“hidden shame often drives self-destructive behaviours and other psycho-
logical symptoms such as rage, avoidance, or addictions” (Margolies, 2016,
p. 1). Shame involves a painful self-consciousness in which a person will
feel exposed to others and to themselves as wanting, weak, helpless, and, at
worst shameful. Shame also tends to integrate this destructed self-evalua-
tion throughout our whole being.

In terms of spirituality, shame relates to the deepest places of truth
in one’sbeing. Shame hasthe ability to wound the core of our being and our
existence. Shame is, however, not only destructive, it can also be construc-
tive. When one experiences shame in a constructive way, it does provide a
primary foundation for conscience and for the instinctive sense of what is
worthy or unworthy, right or wrong, etc. In short, it is deeply about the abil-
ity to develop an ethics for truth.

Shame, as an emotion, relates to the intense sensitive feelings with
others, feelings entrenched with love and deep communion. Shame also
mostly tends to protect the relationships we as humans have with our
friends, spouses, children, family, and our community. As an emotion, it
also deeply impacts our relations with God and that what is sacred to us.
Shame should also be seen as the caretaker of our self-worth and identity.
This can only become a reality when we as humans are able to listen re-
sponsively to the voice of our constructive shame. If we are able to achieve
this, we undauntedly speak and act from the “centre” of our being. Then we
as humans can respond to and act with authenticity, with integrity, and
with identity. In this regard, shame can play a distinctive role in the care
and nurture of our being. In this regard, Meulink-Korf and Van Rhijn, in-
troduce the term substitutive shame. Substitutive shame is when a person
experiences shame on behalf of the other (1997, p. 334). An indication of this
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phenomenon within the South African context is when a white person of
the current generation is ashamed of all the injustices done to black South
Africans by the previous generations. When someone experiences substitu-
tive shame, it should not be understood as inadequate at all, but from his or
her relational existence; it is existentially related.

In Between Give and Take, Boszormenyi-Nagy adds another category
of shame and refers to it as the legacy of ancestral shame and guilt (1986,
p. 182). This category of shame requires redress and exoneration as far as
possible (Meulink-Korf & Van Rhijn, 1997, p. 316). Boszormenyi-Nagy also
alerts us to the reality of family shame (1986, p. 227). Shame and loyalty
are in Boszormenyi-Nagy’s mind very closely linked. Shame particularly
refers to physicality and, in contrast, to loyalty, it links more to the pres-
ent. Loyalty conflicts are a common reality within families and can easily
develop into family shame. This mostly happens during or in the develop-
mental phases of the children, e.g. the teenager would state that he or she is
ashamed of his or her parents.

In its destructive form, shame can lead to a destructive conscience
about ourselves and our identity but in particular about others. In its destruc-
tive and distorted form, it can lead to self-destructive behaviours such as de-
nial, suppression, blaming of others, victimisation, and passiveness. When
a person manages to deal with his or her distorted shame, individually and
collectively it in turn leads to empowerment and courage to face, for example,
the social and economic injustices of our common lives as human beings.

Based on the discussion thus far, it is essential to deal with shame
as it has the ability to distort any person, family, or community. To deal
with shame will require the need to seriously face the challenges of destruc-
tive shame as it will clearly open opportunities for new vitality, intimacy,
responsiveness, and attentiveness. Based on this, humans will be able to
respect not only themselves but also others as it will reflect our common
origin and being a creature of God. This will only be possible if a person
is able to deeply trust his or her own “good-enoughness” based on our true
worth and effective power to make this a better world. When a person is able
to put his or her hand in the wound of the other, only then will they become
aware of what it means not to shame someone else. In this regard, Meulink-
Korf and Van Rhijn indicate that shame according to Boszormenyi-Nagy is a
process whereby a person from their personal accountability wants to start
a new in his or her relational reality in order to restore their relational in-
tegrity (1997, p. 336). Shame as a process is then fundamentally about being
just and doing justice to the other.

Existential and Intergenerational Guilt

Before discussing intergenerational existential guilt, it is essential
to indicate the difference between existential guilt and the guilt feelings
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people grapple with on a daily basis. Louw emphasises the difference when
he distinguishes between guilt and guilt feeling (1998, p. 406).* To him, guilt
is when there is knowledge of transgression because of a serious misconduct
in the light of objective criteria for right and wrong. It presupposes a norm
or expectation to which a person is found wanting. Boszormenyi-Nagy re-
fers to this kind of guilt as existential guilt as it affirms that if a person is
guilty, he or she actually fails to do justice of the human order (1986, p. 60).
Meulink-Korf & Van Rhijn, explain that what they think Boszormenyi-Nagy
understood with “the justice of the (or a) human order” is the search for what
is just, as an important human motivation, this should not be given up (2016,
p. 49).

Guilt feeling, according to Louw, is a subjective reaction dealing
with disappointment, shame, and failure (1998, p. 407). It refers to a per-
son’s emotional reactions and the impact of guilt on a person’s personal
identity and self-image. The distinction between existential guilt and guilt
feeling is not because existential guilt is more important than guilt feel-
ings. Both existential guilt and guilt feelings are viewed as significant and,
therefore, should be dealt with seriously in pastoral caregiving. Buber’s em-
phasis on existential guilt is to make pastoral caregivers and psychothera-
pists aware that they should not only focus on guilt feelings, conscious and
unconscious, but “within a comprehensive knowledge of help, he (she) must
himself (herself) encounter guilt as something of an ontic character whose
place is not the soul but being” (1998, p. 113).°

In Buber’s studies on the theories of Freud and Jung, he concludes
that there is “no place for guilt in the ontological sense, unless it be in the
relationship of man to him or herself—that is, interpreted as failure in the
process of individuation (Buber, 1998, p. 115). This was unacceptable to Bu-
ber as guilt is more comprehensive and, therefore, it was not just fair for
a person to move his or her guilt to his or her unconscious mind. For Bu-
ber, “existential guilt occurs when someone injures an order of the human
world whose foundations he or she knows and recognises, as those of his or
her own existence and of all common human existence” (1998, p. 117). It is,
therefore, clear that when a person experiences existential guilt in his or

4 Also see Buber (1998, p. 116) who argues for a clear distinction between guilt and guilt
feeling. In his understanding, guilt can never be a neurotic feeling of guilt. Guilt is
existential rather than limited to a feeling.

5 Louw indicates that guilt consists of five dimensions, namely: Relational, as
relationships are broken; Normative, as values and norms have been broken;
Ethical, as there is a link between humanity and morality; Anthropological, as guilt
is a reaction and a conduct of human behaviour because of our responsibility and
accountability; and Theological, as it indicates that in the presence of God, guilt
is a state of being which describes our condition of alienation and estrangement.
This deepens the understanding that guilt is existential (1998, p. 407).
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her personal situation, it cannot just be understood through categories of
analytical science, neither through individual psychological analytical the-
ories. To Buber the shortcoming of these theories is that they focus more on
dealing with guilt feelings.

According to Meulink-Korf and van Rhijn, Boszormenyi-Nagy argues
that all guilt is existential guilt (1997, p. 338). He comes to this conclusion
because to him the extent of the wound suffered by the victim constitutes
the criteria of existential guilt rather than the extent of the offender’s
capacity for guilt feelings. With this he affirms that guilt belongs to the
fourth dimension (ethical dimension)$, which is the dimension where exis-
tential responsibility is an essential part. In this regard, Meulink-Korf and
van Rhijn indicate that Boszormenyi-Nagy assumes that “debt always stays
somewhere: in the absence of freedom of action, as loss of entitlement, in
the consequences for others. .... The evil then worsens. In order to prevent
this, an intervention with an ethical perspective is required” (1997, p. 338).

Before it is possible to explore what an intervention with an ethical
perspective will entail, we need to take cognisance when Buber states that
one should not deal with existential guilt in the same way one will deal
with guilt feelings (1998, p. 116). Existential guilt is much more complex and
profound and, therefore, it has the capacity to manifest in a repetitive way.
Buber explain that

A man (woman) stands before us who, through acting or failing to
act, hasburdened himself (herself) with a guilt or has taken partina
community guilt, and now, after some years or decades is again and
again visited by the memory of his (her) guilt. (1998, p. 115)

This comment consciously reminds us that existential guilt should
not only be limited to individual guilt, but it also includes collective guilt
(Louw, 1998, p. 407) as it forms part of our humanness. Collective guilt has
the potential to become acute guilt in situations where, for instance, one
generation transmits injustices to the next generation and that can con-
tinue to impact following generations. In the same vein, Kayser alerts us
to the fact that suppressing guilt can have serious consequences, not only
for the current generation but also on coming generations as guilt threat-
ens identity (1989, p. 88). The repetitive character of guilt as well as the fact
that it could penetrate the consciousness unexpectedly makes us aware
of how deep our historical and biographical guilt (Buber, 1998, p. 122) can

6 Boszormenyi-Nagy describes his understanding of relational ethical as follows: “life
is a chain of interlocking consequences linked to the interdependence of the parent
and child generations. In human beings, relation ethics require people to assume
responsibility for consequences. But consequences per se constitute unavoidable,
existential reality”(1986, p. 420).

89



INTERGENERATIONAL GUILT AND SHAME

exist and how this should not be simplified or classified to the notion of
guilt feelings.

Individuals, families and communities who do not choose to deal
with their guilt become the bearer or bearers of guilt and they tend to re-
member the guilt in a repetitive way and to a sufficient degree. Because of
this reality, Buber continues to emphasise,

The bearer of the existential guilt remains in the realm of con-
scious existence. The guilt is not one that allows itself to be re-
pressed into the unconscious. It remains in the chamber of
memory, out of which it can at any moment penetrate unexpect-
edly into that of consciousness, without it being possible for any
barriers to be erected against this invasion. The memory re-
ceives all experiences and actions without the assistance of man.
(1998, p. 136)

Guilt then becomes like a frozen conflict that can erupt at any
moment.

Intervention from
a Dialogical Intergenerational Pastoral
Process perspective

To argue for the importance of an intervention from a Dialogical In-
tergenerational Pastoral Process perspective is to firstly acknowledge that
guilt should be viewed as a constructive phenomenon (Louw, 1998, p. 408).
However, engaging with existential guilt, individually and collectively, is
a daunting but constructive process. Guilt is not something we can just let
go or get rid of. Sometimes we need to learn to just stay in the guilt for
some time as guilt is not something bigger than, us. In this regard, we can
rightly ask the question if the TRC did not take place to soon after the tran-
sition from apartheid to liberation. Many people, on both sides of the spec-
trum were simply not ready to engage with the complexity and trauma of
the past. Pollefeyt helps us to understand that guilt and shame can give
rise to anxiety from especially the offender: “The sense of imminent mor-
al disintegration adds a great existential fear to painful shame and guilt”
(1996, p. 169). This is illustrated by the study of a South African Defense
Force Chaplain, Pieter Bezuidenhout, when he indicated during the re-
enactment of the Faith Hearing of the TRC that in his encounters with white
staff in the military, who were young men at the time of defending apart-
heid, now (30-40 years later) want and need to talk about dealing with their
guilt (Thesnaar, 2015, p. 199).

Secondly, an intervention from an ethical perspective is only possi-
ble when an individual, family, and community demonstrate a willingness
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to take responsibility” for their guilt. The German theologian Jaspers® argues
that guilt is not only an individual responsibility but also a collective one
(1947, p. 33). In this regard, individuals, families and communities cannot
only take responsibility for their own guilt but also need to take responsi-
bility for the guilt of the previous generations. If individuals, families and
communities decline to take responsibility they continue to seek for scape-
goats,® and this could ultimately lead to new never-ending violence (as we
see evidently in our country at present). Moss and Meulink-Korf indicate
that the dialectical approach from Boszormenyi-Nagy prevents scapegoat-
ing in relationships (2009, p. 235). It is in this sense evident in Buber’s ar-
gument by opposing the theories of, for example, Jung that when a person
follows these psychological theories to engage with their guilt feelings, they
easily neglect to take responsibility. When someone is guilty but neglects to
take responsibility, they continue to damage the other as well as the trust-
worthiness of being human. Good and evil are in every person. As humans,
we need to remember that we can be offender and victim at the same time
and, therefore, we need to take our responsibility for individual and col-
lective guilt seriously. This will entail that we need to get involved with the
person, family, or community we have violated and respond to their partic-
ular calling when asked for.

Taking responsibility, therefore, has a lot to do with consciousness.
According to van Rhijn, Levinas places a lot of emphasis on the fact that the
consciousness (awareness and moral conscience) of a person’s natural in-
justice, of the damage he or she caused to others by his or her own structure
of the Ego is contemporary with my consciousness as a human being (1992,
p. 9). For Levinas, this implies that we need to remember the hour, time,
and moment that I, as a person, became conscious of the danger that I have

7 See Smit (2007, p. 331) on responsibility, guilt, and reconciliation.

8 See Jaspers’ explanation of the four different forms of guilt: criminal guilt is a
measurement of provable transgressions of clear laws. It usually leads to some kind
of punishment; political guilt has to do with the actions of the citizens of a country
and the degree to which each is responsible for the way they are being governed; moral
guilt has to do with the personal and spiritual dimension and every individual’s
personal responsibility. Jurisdiction lies with the conscience; and metaphysical guilt:
All people are guilty due to their humanity. The fact that I survived the past and still
exist before God as a human being, implies my guilt of the past (1947, p. 33).

9 The Belgian theologian Pollefeyt (1996:156-171) helps us understand what offenders do
to revert from taking full responsibility for the injustices done. This entails:
« trying to justify themselves by blaming the army, the police, or anybody else for what
happened, or
« denying the fact that they have any guilt in regard to what happened in SA because
they did not do anything wrong or they did not take part in any injustice, or
« trying to justify their action as white persons who were actually part of the struggle
against the apartheid as they resisted to join the army, were part of the freedom
movement, etc.
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caused to another (van Rhijn, 1992, p. 9). Van Rhijn explains that “The ‘in-
justice naturelle’ says nothing about my nature, but it is inseparably linked
to the insight into the damage, the suffering that I brought to the other;
it's my fault” (1992, p. 9). It is about becoming aware of the injustice done.
The complexity is just that offenders struggle with becoming aware of the
injustices done by them, in order to take the blame. We as humans need to
understand that if we do not take the blame, we actually forsake the hour
of our being a human.

In many ways, the way individuals understand and deal with con-
science is closely link to how we as a society or collectively deal with the
notion of conscience. On what is our conscience based as an individu-
al or as a society? What framework do we fall back on when we need to
make a decision on one or the other issue? Do we take action or not? How
does religion and faith shape our conscience? As a society, South Africa
is (especially in the past) a very religious-based society with a strong em-
phasis, broadly speaking, on Christianity. To further break this down to
the white community, in particular the Afrikaans-speaking community,
in general, their theology is largely a moral theology. During apartheid,
there was a strong sense of a theology of obedience, obedience to God and
also an obedience to the authority granted to us by God and loyalty to the
church. Obedience and loyalty to the church was in a sense also obedience
and loyalty to the government due to the firm belief that the government
is God-fearing government and that there was always a special relation
between the two institutions. The theology was, therefore, mostly mor-
ally-based and in support of the actions and decisions made by the then
apartheid government.

It is as if Buber was aware of this reality when he explains that the
content of our conscience as humans is in many ways determined by the
commands and proscriptions of the society to which its bearer belongs or
those of the tradition of faith to which its bearer is bound (1998, p. 124). He
explains that this phenomenon is a reality in all types of communities and,
therefore, there is always a need to take this into consideration. However,
the problem with the

table of shalts and shalt-nots under which this man (woman) has
grown up and lives determines only the conceptions which prevail
in the realm of the conscience, but not its existence itself, which is
grounded in just that distancing and distinguishing-primal quali-
ties of the human race. (Buber, 1998, p. 124)

Buber warns us as humans to be careful not to let a moralistic ta-

boo-offence structure force our conscious when it comes to dealing with
guilt, as it cannot engage with the real depth of the existential guilt.
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Thirdly, an intervention from an ethical perspective is only possible
when an individual, family, and community demonstrate a willingness to
persevere. To Buber, an upright and calm perseverance in the clarity of the
great light is what we need to deal with existential guilt (1998, p. 137). Per-
severance, for a person willing to engage with their guilt and a caregiver
assisting someone in the process of engaging with their guilt, is to lay his
or her “hand in the wound of the other and learn” (Buber, 1998, p. 117). The
key principle is the willingness to lay our hands in the wounds of the oth-
er and thus to show a willingness to be open to learn. This is probably the
most difficult part of the process for white people in general to undergo as
it requires a real willingness to step down, identify with the reality of the
open wound by ‘touching’ it, and staying there for some time to allow the
context of the wound to teach you, in order to learn from it. The beautiful
thing about cultural intelligence is that, if we are willing to keep learning,
we never have to be defined by our past mistakes (Lederleitner, 2010, p. 27).

Fourthly, an intervention from an ethical perspective is only possi-
ble when an individual, family and community demonstrate a willingness
to engage in dialogue with past generations. Boszormenyi-Nagy closely links
onto the relational focus of Buber and refers to dialogue, trust, and trust-
worthiness between generations as a key aspect of dealing with guilt and,
in this sense, they are the fruits of indebtedness of care. Boszormenyi-Nagy
helps in terms of dealing with guilt not to limit one’s identity to the identi-
ty of the previous generations as times and context have changed. Dialogue
with the past generations is inevitable as it develops one’s own identity. In
this regard Boszormenyi-Nagy says that it is essential to understand “... the
dialogue as the shaper of identity, suggesting also that the behaviour pat-
terns of any individual are not limited by the repertoire of patterns exhibit-
ed by elders or other bearers of cultural tradition” (1986, p. 73). If we accept
that dialogue shapes our identity, then the quality of the dialogue with the
past is of the essence. Boszormenyi-Nagy affirms that what is needed in re-
lationships is genuine dialogue where reciprocity of responsible caring and
mutuality of commitment forms an essential part of the dialogue in both
symmetrical and asymmetrical relationships (1986, pp. 73, 451). Genuine di-
alogue with our past generation, as indicated by Boszormenyi-Nagy, has the
potential to break through the frozen identity, shame, and guilt.

For Buber there is a very close relationship between dialogue, trust
and reconciliation and one could say that the dimension of hope mediates
this. According to Buber, hope is about being open to the others and the
future. The future is always uncertain and, therefore, to cope with the un-
certainty we need hope (1990, pp. 220-229). In this respect one needs to be
able to hope without fear. If we are able to hope without fear, then hope
must be very close to trust. However, Buber warns that our biggest ene-
my is mistrust and it has the tendency to convince us that everything is
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impossible. Mistrust’ counters any attempt for relational dialogue between
individuals, within families, and the community. In other words, with the
other.

When we enter in dialogue with another person or within a family
of community, trust is never simplistic but rather risky. It is risky because
one could be disappointed as it can take time. Even though it is risky, it re-
mains our responsibility to take the risk than to be stuck with shame and
guilt that continues to accuse us. In that sense guilt is the opposite of trust.
Meulink-Korf and Van Rhijn actually states that if we forsake the compas-
sion and solidarity to enter into dialogue with the other it is guilt (2016, p.
100). It becomes guilt as we consciously deny the other the possibility to live
and to become a harbour for those who do not have a place to go according
to Levinas (Meulink-Korf &Van Rhijn 2016, p. 99). According to Meulink-Korf
and Van Rhijn, Buber makes a plea for understanding guilt as a state of
indebtedness to another. We are connected to others by our indebtedness
(2016, p. 101). To redeem our indebtedness, we will need to take action either
individually or collectively. To take action with confidence based in faith is
to take responsibility to dialogue with the other. This entails that we need
to be willing to take a risk. To take a risk is to open yourself up to learn and
to begin to trust. Although it involves a risk, to develop trust is also com-
forting. In that, sense trust is the moral glue that keeps different societies
together even if there were violations on both sides. When genuine dialogue
starts to build trust within the relation then it slowly but surely opens the
way for the current generation to take responsibility to develop their own
identity that is not based on unresolved guilt from the past generation(s).
Only when we are able to touch the wound of the other (previous generation)
and learn from the other will we understand why responsibility and justice
are so closely linked in relationships with the ‘other’. Buber refers to this as
genuine intercourse with one another (1990, p. 224).

Fifthly, an intervention from an ethical perspective is only possi-
ble when an individual, family, and community demonstrate a willingness
to take responsibility to restore and transform the injustices. When we as hu-
mans do own our debt and take responsibility for it, then a natural action
to restore what is broken tends to follow spontaneously. In other words,

10 Dag Hammarskjold (1905-1961) Swedish diplomat, author, UN Secretary-General
(1953-61) already made the world aware of distrust. In his speech called “The Walls
of Distrust,” delivered at Cambridge University on the (5% of Jun 1958he stated “The
conflict to different approaches to the liberty of man and mind or between different
views of human dignity and the right of the individual is continuous. The dividing
line goes within ourselves, within our own peoples, and also within other nations. It
does not coincide with any political or geographical boundaries. The ultimate fight is
one between the human and the subhuman. We are on dangerous ground if we believe
that any individual, any nation, or any ideology has a monopoly on rightness, liberty,
and human dignity” (Cordier & Fotte, 1974).
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responsibility always includes justice. Action" that is based on responsibil-
ity and justice is future focused, as it is, therefore. committed not to bur-
den the next generation with unresolved guilt. This explains why Levinas
strongly argues that guilt does not refer to a feeling but to relationship
(van Rijn, 1992, p. 10). We as humans are relationally responsible to the past
generation, the present generation, and to the future generations. Boszor-
menyi-Nagy acknowledges the importance of relationship and that justice
need to be restored within the relationship but does warn us, in an inter-
view in 1982 that negative justice leads to mistrust (van der Pas, 1982, p. 32).

When the offender, therefore, expresses guilt, it should be an honest
acknowledgement and recognition that his or her action has damaged the
order of humanity. Acknowledgement of the deeds or actions done to the
other is not only limited to deeds or actions that I have done myself, but it
also includes those deeds or actions that I have not personally been respon-
sible for yet benefitted from in one way or the other. The reason why this
collective responsibility and acknowledgement includes collective acknowl-
edgement is that I am equally accountable to the acts done in the name of
apartheid as I, as a white person have benefited from it. This action of ac-
knowledgement and accountability is part of justice as the motivation be-
hind this action is because the other within the relation holds us account-
able or the next generation holds us accountable. Being accountable is to
admit to what you have done, commit yourself to the process of reparation
and restoration.

In this regard, Meulink-Korf and Van Rhijn introduce the concept
distributive justice (2016, p. 101). Their argument for this concept is to re-
mind us that even when a person is found guilty or is guilty they can still
fail to respond to the victim or victims they have violated. Justice is when
the offender takes the responsibility to respond to the requests of the vic-
tim(s). Just as Boszormenyi-Nagy, they see this as a synecdoche for a larger
whole and educationally as the introductory course of ethics. Distributive
justice implies that it could, for example, require institutions in society to
distribute resources such as money, education, and health care. When insti-
tutions collectively or humans individually answer the call for distributive
justice, it is the tokens of our humanity. We as humans will need to take
responsibility to engage with these efforts as it is deeply about giving and
receiving. I need to give, or we need to give, because there has already been

1 See Buber’s emphasises on conscience because consciousness leads to action, and
action is needed to responsibility to deal with guilt. “Conscience I can, naturally,
distinguish and if necessary, condemn in such a manner not merely deeds but also
omissions, not merely decisions but also failures to decide, indeed even images
and wishes that have just arisen or are remembered. The action demanded by
the conscience also fulfils itself in three events, which I call self-illumination,
perseverance and reconciliation (Buber, 1998, p. 124)".

95



INTERGENERATIONAL GUILT AND SHAME

given to me. Therefore, we need to give back by giving forward (Meulink-
Korf &van Rhijn, 2016, p. 13). In this regard, we have to create safe spaces
where people can engage with one another. Moss and Meulink-Korf conclude
their discussion on justice with a very appropriate statement: “Every at-
tempt to do justice, like acknowledging efforts and merits, even in violence,
may bring justice back to where it belongs. Justice as a quality bringing
principle during long living relationships” (2009, p. 258).

To conclude Meulink-Korf and Van Rhijn (2016, p. 100) propose an ac-
tion guide that can assist us to engage with shame and guilt:

« Face and acknowledge the fault or negligence (I did it),

« Persevere in facing the shame'? and guilt, even though it might have
been long ago (I am the one who did or did not do it then and there),
» Take action of redemption by an attitude of active dedication to the
reality of people from the here and now. In this action of engaging
with guilt, the focus is on not only on responsibility, action and rela-
tionship but also especially on the future generation.

Conclusion

Many South Africans of the current middle-aged generation experi-
ence guilt and shame not only because of what they did to others, but what
was done to them, and what they failed to do. In this sense, the guilt and
shame based on the past, but also on the extent of continuous discrimina-
tion today, continues to haunt us. In this article, I have tried to indicate
that it is no option to either deny guilt and shame, try to hide it, keep silent,
blame it on collective guilt, talk about it in the third person, or blame it on
the previous generation. History has taught us that if we do not deal with
our guilt and shame, individually and collectively, it has a tendency to be
transmitted to our future generations.

This generation would, therefore, not only need to engage with their
experiences of shame and guilt in the current context but also engage with
shame and guilt from the past, carried over from the previous generation
to this generation. In taking responsibility for the guilt of the previous gen-
erations, it will allow us as the current generation not to further burden
the next generation with our and previous generations’ unresolved shame
and existential guilt. In this regard, the proposed interventions from an
ethical perspective do make it possible for an individual, family, and com-
munity to break through the shame and existential guilt of previous gener-
ations as well as the current generation. I would want to conclude with the
words of Jonathan Sacks:

12 I added shame.
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..we all wrestle with questions about the meaning of our lives and
the kind of world we will leave to those who come after us. At such
times we need not only the passions of the present, but the wisdom of
our several traditions, lovingly handed on from generation to gene-
ration: the gift of the past to the future, and the offering each heri-
tage can make to the moral imagination of humankind. (2005, p. 15)
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Memory Holes and the Democratic Project:
Impacts of the Abuse of Memory on the
Quality of Democracy in Central Europe

Dagmar Kusa

Abstract

In the years following the proclaimed “End of History”, many hoped
that with democratisation and a return to Europe and the West nationalist
sentiments would gradually die out and give way to the culture of human
rights and liberal democratic values. Central European countries’ reactions
to the recent migrant crisis, as well as the debates around the rights of new
minorities, suggest that the journey towards kind and inclusive societies
remains long.

This paper claims that at the root of this democratic deficiency is an
exclusivist perception of citizenship. It influenced the vision with which
the new regimes and their institutions were formed and has an impact on
the resulting lack of social cohesion, tolerance, and interpersonal trust be-
yond one’s own kin, as well as the acceptance of discrimination. Further-
more, manipulation of collective memory from the position of power con-
tributes towards a growing intergenerational gap and a young generation
that is increasingly more polarised within itself.

Keywords: collective memory, memory regime, quality of democracy,
Central Europe

At the beginning of 2018, the region of Central Europe was in tur-
moil'. There was an upsurge in mass protests, often led by students, which
took on their governments for widespread corruption, and ties to organ-
ised crime or to compromised past. There was also a significant amount
of changeover in the political leadership of these countries. The Slovak
prime minister resigned following the murders of an investigative jour-
nalist (whose work revealed corruption scandals involving high-ranking
government officials) and his partner. The governing coalition was forced
to reshuffle some of the cabinet ministers, particularly the post of minis-
ter of interior. The newly elected Czech prime minister struggled to build
a coalition, facing massive protests due to his past collaboration with the
communist secret police and his promotion of people who had been in lead-
ership positions before the regime change in 1989. The turmoil was under-
scored when the support of the unreformed Communist Party was sought

1 This work was supported by the Slovak Research and Development Agency under the
contract No. APVV-15-0682.
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in order to achieve a parliamentary majority. His re-election was also met
with a series of mass protests. Hungary also had a new government with in-
creasingly nationalist and populist orientation, with the re-elected prime
minister securing an even stronger position, banking on the politics of fear
drummed up during the European migrant crisis. The Polish government
intensified its nationalist agenda, passing a law criminalising statements
which suggest any Polish culpability for the crimes of the Holocaust com-
mitted during the Second World War, and inviting a vigorous domestic and
international backlash in the process. Collectively, the countries of Central
Europe assumed a rejective stance towards the possible accommodation of
asylum seekers in the wake of the 2015 migrant crisis.

This turmoil comes three decades after each state’s respective re-
gime turnover. While the historical, political, and social backgrounds of
these countries differ in some respects, there are shared challenges, espe-
cially in the failure of intergenerational transmission of collective memory
and the impact of manipulated memory on the ideas of democratic citizen-
ship. Each has experienced democratic backsliding and a rise in the appeal
of apocalyptic populism on the one hand, and active critical resistance in
the streets on the other. Each share a deep mistrust of history with na-
tional narratives of their past often woven around perpetual victimhood.
This shapes the ideas and perceptions of what is a political nation, political
theory, and the practice of citizenship—who does and who does not “be-
long”. The resulting “exclusivist citizenship” model predominant in the re-
gion impacts the quality of democracy, particularly for minorities, old and
new alike, as they are among those considered not to “belong”. Manipulated
memory and the failure of intergenerational memory transmission have
also contributed towards forming a generation that is more divided and
more detached from the vision of a political nation, the very state-forming
foundation of those new regimes thirty years ago.

Memory Holes and Identity

It is surprising that today’s Central European young people are fill-
ing the streets to take on their governments for corruption and links to or-
ganised crime. Their parents did not do so. Yet even as this generation now
entering adulthood is more radical in its protest, it is less tolerant than that
of its parents. The question then is what has caused this rift, this polarisa-
tion in the collective memory of this young generation.

This paper proposes that the answer lies in the political dimension
of narrating the past. In public discourse, as well as in the history lessons
taught in educational systems, narratives are subordinate to the political
aims of the administration in power at any given time. The framing narra-
tive together with the resulting institutions and processes stemming from
it are captured by political power. With such memory capture, intergener-
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ational transmission of the past fails and the young generation is discon-
nected from those past narratives. It also becomes increasingly divided.
What follows are memory holes—narratives not open to a diversity of voices
or full disclosures, excluding alternative accounts, and used for political
ends. These impact the perception and vision of a political nation, the foun-
dation of state-formational ideals, and, in turn, the quality of democracy.
Lacking accountability and self-reflection in relation to the totalitarian
past also has alingering effect of distrust in the judiciary and the perceived
problem of inherited corruption.

Is a Cultural Trauma Narrative Needed for Democratisation?

The concept that there is a link between the present quality of de-
mocracy and a narrative of the past has not been dealt with in depth. Such
accounts and narratives could have either positive or negative effects, mov-
ing a society forward or causing it to dwell in the past, perceiving the world
through the victim-perpetrator lens. Practically speaking, there are no laws
requiring a detailed public account of past traumas. No guidelines or rec-
ommendations exist that describe what such a narrative of the past would
look like, who should do the telling, what should be told, to whom, and with
what intended or expected outcome. To deal with this, a clear definition of
democracy is required.

The thinking on democracy has undergone significant evolution
over the past few decades. From the Schumpeterian minimalist definition
of democracy as a competition among competent regularly elected elites,
it has evolved within mainstream political science and in international
organisations into a much more complex understanding, contingent on
the respect, promotion, and protection of human rights, international
conceptions of which have also grown increasingly robust. The democra-
cy described by Amartya Sen (2011), Martha Nussbaum (2011), and Ronald
Inglehart (1997) is founded upon the idea of distributive justice and the
well-being of every individual, enabled to fulfil their full potential. Such
democracy requires far more than free and fair elections. It requires the
guarantee of fundamental rights and freedoms, and state intervention
to create space and institutions where human potential can be fulfilled.
It follows an ethics of social consequences. Such a democratic society, in
consequence, is tolerant of otherness, thrives on diversity, and values so-
cial empathy and active involvement in progressive social agendas. It is
a dignitarian democracy (Fuller, 2006), whose aim is to provide for a life of
dignity for all its inhabitants.

It we accept such a definition, then the argument that narratives of
cultural trauma, recorded by multiple voices and calling for accountability
for previous harm, is compelling. For individual well-being, it is import-
ant to be acknowledged and listened to, to have one’s identity accepted,
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and to be able to practice it in public. These are what Donna Hicks labels
the elements of dignity (Hicks, 2013). Cultural trauma narrative, according
to Jeffrey Alexander (Alexander, 2012), goes one step further, opening the
possibility of identity revision as collectives re-experience cultural trau-
ma, becoming more inclusive and empathic. “By allowing the members of
the wider audience to participate in the pain of others, cultural traumas
broaden the realm of social understanding and sympathy, and they provide
powerful avenues for new forms of social incorporation” (Alexander, 2012,
p. 24). When the wider audience is able to participate in the pain of the for-
mer victim, it allows for empathy to broaden the circle of “we” and smudg-
es what were clear-cut boundaries between “us” and “them” (p. 22). Such
atrauma narrative is able to provide ground for greater social cohesion and
interpersonal trust. This is especially important for societies in transition
which have to grapple with overwhelming emotions stemming from per-
sonal insecurities tied to rapidly changing social, economic, and political
conditions. Particularly after the fall of an oppressive regime—viewed with
resentment, hurt, and/or guilt and shame—it is crucial for the new political
regime to invest not only into new economic and political institutions, but
also into institutions and processes that are able to curb the emotions of
disgust, envy, grief, and fear, and turn them into compassion and reciproc-
ity (Nussbaum, 2013).

There are those who object, saying that dwelling in the past brings
more pain and suffering. The examples of Kosovo's constant memory poli-
tics resulting in conflict and Rwanda’s flaming of old grievances descend-
ing into genocide are raised. Journalist David Rieff deals with such ques-
tions in his provocative short book Against Remembrance (Rieff, 2011) based
on his personal experience working on the frontlines of conflict in those ar-
eas. He concludes, however, that dwelling in memory is harmful only when
it is done for the sake of the remembering itself, where the gaze is turned
solely backwards rather than also to the future. When balanced with a quest
for justice in connection with the narratives of the past, the establishing
of responsibility, the healing of wounds, and the building of institutions
to prevent similar harm from happening in the future, remembrance does
serve an important function in democratising a society.

Captured Memory Regimes

Within the realm of institutions, political structures, and processes
shaped and maintained by the government and its administration,
collective memory can be addressed, channelled, used, but also abused.
Governments set up the main framework within which memory can flow—
through constitutions, legislation, institutions set up to address the past,
and symbolic politics. This framework, described in detail elsewhere
(Kus4, 2018), is what comprises the memory regime of a society.
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When a political establishment pushes a single story, one cher-
ry-picked interpretation of the past, in the pursuit of a political agenda and
simultaneously blocks a diversity of voices from access to the channels of
narration within the public discourse, that establishment can be referred
to as a captured memory regime. The is collective memory being manip-
ulated to legitimate those in power. Among such manipulations and abus-
es of memory, Ricoeur distinguishes four categories: a blocked memory
(a psychological phenomenon caused by wounded memory), manipulated
memory (instructed memory serving a specific cause or ideology), abusive-
ly commanded memory (the recitation of official histories, often the case
in school history lessons), and commanded forgetting (an act of the state,
such as amnesty to an individual or group of people) (Ricoeur, 2004). The
young Central European regimes have been characterised by strong cap-
tured memory regimes since their inceptions. In one variation or another,
this remains the case today.

The Tragedy of the Small Central European Nations

In 1997, in the dark years of Meciarism, US State Secretary Madeleine
Albright dubbed Slovakia “the black hole of Europe” for its aggressive nation-
alism and violent organised crime. Today, Slovakia and its neighbours—the
Visegrad Four (V4)—have a new label: “the memory hole” of Europe (Culik &
Mackinnon, 2015). They have earned this label due to their fiercely negative
reaction to the European migrant crisis. This reaction stems from the eth-
no-linguistic exclusivist concept of nation and citizenship, and from certain
“memory holes”, particularly the inability and unwillingness to address the
totalitarian regimes of the twentieth century in a responsible way.

The exclusivist narrative has long historical roots. In 1983, Milan
Kundera (Kundera, 2000/1983) echoed Istvdn Bibd’s “Miseries of the East Eu-
ropean Small States” (Bibd, 2015/1946), and pondered the origins of the sen-
timents present in the national narratives:

What is Central Europe? An uncertain zone of small nations between
Russia and Germany. I underscore the words: small nation... the
small nation is one whose very existence may be put in question at
any moment; a small nation can disappear and it knows it... Central
Europe as a family of small nations has its own vision of the world,
a vision based on a deep distrust of history. History, that goddess of
Hegel and Marx, that incarnation of reason that judges us and ar-
bitrates our fate—that is the history of conquerors. The people of
Central Europe are not conquerors. They cannot be separated from
European history; they cannot exist outside it; but they represent
the wrong side of this history; they are its victims and outsiders.
(Kundera, 2000/1983)
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The events still perceived as traumatic in the Central European nar-
ratives are often connected with the feeling that the “West” abandoned those
nations in peril to fend for themselves. A few of these are the 1848-1849 revo-
lutions and the 1920 Treaty of Trianon that dissolved the Austro-Hungarian
Empire and reduced Greater Hungary into a rather small republic; the Mu-
nich Agreement of 1938 that sacrificed Czechoslovakia to Germany in the
hopes of preserving peace; and the Partitions of Poland, which are as alive
in collective memories today as they were at the time of Bib6’s and Kunde-
ra’s writing. Emerging literature on post-socialism compares the mindset
present in Central and Eastern Europe to that of postcolonial areas. Among
other things, both are marked by a sense of victimhood, perennial depen-
dency on greater powers and mistrust of their intentions, and perpetual po-
sition of periphery (Radstone & Hodgkin, 2011). The themes of colonisation
have continued to persist as these countries “returned to Europe” and are
frequently attached to the European and international structures that now
encompass Central European countries.

The mistrust of history and the fear of the elimination of a politi-
cal nation were also to blame for the shortcomings and eventual failure
of the Central European democracies, Bib6 maintained. Political hysteria
stemming from that fear and unresolved traumas led to the rise of a par-
ticular type of a political leader: the phony realist and shrewd manipula-
tor who rose within the ranks of the democratic framework on anti-demo-
cratic nationalist sentiment. “Thus what genuine democracies know only
in the actual hour of danger became the rule in the permanent anxiety and
sense of danger—the curbing of public freedoms; censorship; a search for
the ‘hirelings’ of the enemy, the ‘traitors,” excessively forcing order or its
veneer at the expense of liberty” (Bibd, 2015/1946, p. 152). These sentiments
and the corresponding style of political leadership cemented the specific
type of ethno-linguistic nationalism that defines the nature of citizenship
in Central Europe. This citizenship is exclusivist, the vision of a state-form-
ing identity coinciding with the dominant ethnic identity of the nation.
All other inhabitants hold lower ranks in the imagined hierarchy of “who
really belongs”.

The essays of Bib6 and Kundera ring true to the observer of political
sentiments in Central Europe today. Political hysteria and phony realism
again dominate the political scene and no doubt bank not only on the cur-
rent political crises but on the historical and cultural legacy entwined in
these narratives which help nourish such anxiety and corresponding polit-
ical behaviour.

After the fall of the communist regimes, the distrust of the West and
sense of vulnerability were underscored by the reiterations of the identity
of Central Europe as such. Battling a sense of inferiority attached to the
status of Eastern Europe, the newly freed countries declared the desire to
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“return to Europe”. But the path was winding and non-linear. Péter Es-
terhdzy, a Hungarian novelist and intellectual, summed up these perip-
eteias with a sigh, writing: “Once, I was an Eastern European; then I was
promoted to the rank of Central European. Those were great times... there
were Central European dreams, visions, and images of the future...Then a
few months ago I became a New European. But before I had a chance to get
used to this status, I became a non-core European” (Esterhdzy, 2005, s. 74).
The continuing divide between Western and Eastern Europe was deepened
by the recent crises in the European Union and have reignited some of the
emotions woven into these narratives. They fall into the genre of tragedy,
as Kundera suggests. A tragic narrative, as Ricoeur describes in his Time
and Narrative, highlights the role of pity and fear in emplotting and thus
unifying the narrative, giving it a meaning, and stringing the individual
episodes together in history (Ricoeur, 1990/1983).

Exporting Guilt: Memory Holes of Central Europe

As previously mentioned, captured memory regimes push single sto-
ries and manipulate collective memory to pursue specific political agenda.
In Central Europe, this is done by nurturing and incorporating the tragic
narrative into official discourse. Even when the official narrative of the
past has significantly shifted with new administrations (particularly in
Hungary and Poland), it has remained and become even more politicised
and controlled.

After the wave of revolutions in 1989, the democratising societies
of Central Europe chose similar mechanisms to address the past, creating
something of a regional model of a transitional justice. In the early years,
they pursued the policy of lustration (perhaps with the exception of Slova-
kia, which abolished the policy with its independence in 1993) and found-
ed national memory institutes, which were tasked with investigating the
crimes of the past, issuing indictments, and bringing perpetrators to jus-
tice (although they rarely fulfilled the latter function).

Another shared feature was the passing of legislation criminalising
the previous regime. Despite the official proclamations by prominent polit-
ical leaders of “drawing a thick line behind the past” (especially in relation
to criminal justice) and focusing on the bright, economically prosperous
future, anything but that was true in regard to mnemonic politics. As the
West celebrated the ‘end of history’ and the defeat of communism, leaving
liberal democracy the uncontested victor of the grand narratives of the
twentieth century, many in the former communist countries were not so
convinced of its passing nor of what form post-socialist regimes would take
(Mark, 2010). There were radically different interpretations of the commu-
nist past and opinions on how it should be approached. These were utilised
in political battles both on the home fronts, as well as within the arena of
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European institutions. Neumayer highlights two opposing camps that at-
tempted to claim space in the European market of collective memory: the
one strove to emphasise the uniqueness of the Holocaust and historicise
the different eras of communist regimes, pointing out some of its positive
achievements; the other sought to elevate contempt for communist totali-
tarianism above Western abhorrence of fascism, placing the crimes of com-
munism on an equal symbolic footing with the Holocaust (Neumayer, 2019).

At the outset of the post-socialist regimes, European memory was
not the field of joint political pursuit that it has become in recent years.
Unlike social and economic policy, or human rights and the protection of
national minorities, leaders and institutions at that time were careful not
to meddle much in how their pasts in Central Europe were addressed. They
were, however, pressured to place the Holocaust centre stage in their col-
lective memories, either by local anti-Communist entrepreneurs or by the
West, often perceived as an expression of Western colonialism (Mark, 2010,
s. xXvi, xvii).

Nevertheless, the post-socialist states were mostly left to themselves
to define their own approaches and en bloc criminalisation of the past,
which combined with a good amount of amnesty and amnesia, won out in
the end. The liberal anti-Communist leaders at the foundation of the new
regimes often sought compromise to enable a smooth and speedy transi-
tion, Rather than searching for individual perpetrators—something advo-
cated by the more radical anti-Communists—they wished to allow for social
integration of a society which, in the past, had consisted of the majority
living in a grey zone of conformity, rather than boasting strong civil societ-
ies of resistance. Ex-Communists, presenting themselves as reformed dem-
ocrats, often took part in commemorations and boasted of own opposition
tothe previous regimes. They tolerated the creation of the national memory
institutes, as long as their fates were not touched by them. In one instance,
Czech Prime Minister Babi$ sued the Slovak National Memory Institute for
defamation over his records as an agent of the former Czechoslovak secret
police. He lost the case yet suffered no political consequences of the court’s
de facto verification of his collaborator status. Criminalisation of the com-
munist regime had a declaratory character rather than a criminal justice
implication (with the exceptions of former East Germany and the Baltic
states (Neumayer, 2019)).

The prevailing narrative thus led to legislation declaring a commu-
nist regime criminal in all of the Central European countries. Hungary in-
cluded the criminalisation of communism in its new constitution in 2010,
while Czechia, Slovakia, and Poland introduced acts on the criminality and
immorality of the communist regime. These acts lifted the statute of lim-
itations on crimes committed by the communist regime, opening the door
to the judicial rehabilitation of victims. However, the political leadership
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of the now-defunct communist regimes enjoyed a great deal of impunity,
or amnesty, as a result. Even in the Czech Republic, where the policies of
decommunisation—the lustration and vetting of public officials based on
secret police records—went the furthest, only low-ranking Communist Par-
ty members suffered any real consequences (Rupnik, 2002). “New dominant
nationalist discourses on the ‘martyrdom of the nation’ under Communism
meant that bearing witness to one’s victimisation had the potential to align
individual experiences with a right-wing analysis of the past they might not
support” (Mark, 2010, s. xxviii). Any change to the narrative of the crimi-
nality of the former regimes elicits emotional reaction