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A posteriori

A prominent termin theory of knowledge since the seventeenth century, ‘a posteriori’ signifies a kind of knowledge
or justification that depends on evidence, or warrant, from sensory experience. A posteriori truth is truth that
cannot be known or justified independently of evidence from sensory experience, and a posteriori concepts are
concepts that cannot be understood independently of reference to sensory experience. A posteriori knowledge
contrasts with a priori knowledge, knowledge that does not require evidence from sensory experience. A posteriori
knowledge is empirical, experience-based knowledge, whereas a priori knowledge is non-empirical knowledge.
Sandard examples of a posteriori truths are the truths of ordinary perceptual experience and the natural sciences;
standard examples of a priori truths are the truths of logic and mathematics. The common under standing of the
distinction between a posteriori and a priori knowledge as the distinction between empirical and non-empirical
knowl edge comes from Kant’s Critique of Pure Reason (1781/1787).

1 Empirical warrant

Kant (1781/1787: A2/B3) notesthat ‘opposed to [apriori knowledge] is empirical knowledge, whichis
knowledge possible only a posteriori, that is, through experience’ (see Kant, 1. 84). Empirical knowledgeisa
posteriori in virtue of the kind of warrant, or justification, it requires for the proposition known: akind of warrant
somehow grounded in sensory experience. The standard approach to knowledge claims that propositional
knowledge requires justified true belief. The belief condition for knowledge, according to this approach, must be
appropriately related to the satisfaction of the truth condition, thereby excluding true groundless conjectures from
the category of knowledge. This requirement involves a justification condition for knowledge, and this condition
typically receives most of the attention from contemporary accounts of empirical knowledge.

Contemporary accounts of empirical, or aposteriorif justification ordinarily seek to explain what sorts of processes
(vision, memory, introspection, inference and so on) can, and perhaps standardly do, yield empirical justification
for beliefs. These accounts typically assume fallibilism about empirical justification: an empirically justified
contingent belief can be false (see Fallibilism). These accounts a so typically assume that evidence providing
empirical justification for a belief need not logically entail that belief, but can be inductive or probabilistic.
Although contemporary epistemol ogists do not share a single account of the kind of probability appropriate to
empirical justification, they largely agree that empirical evidence is defeasible, that it can cease to be justifying
upon one’s acquiring broader evidence. Upon approaching an apparent large pool of water on the road, for
example, one might lose one’s justification for thinking that there actually is such a pool on the road. An account
of empirical justification must, in any case, identify a suitable role for sensory experience in the conferring of
justification. Otherwise, the distinction between a posteriori and a priori warrant and knowledge will be unclear.

Contemporary philosophers debate whether any necessarily true proposition is knowable a posteriori. Saul Kripke,
for instance, has argued that some necessarily true propositions must be known a posteriori if they are to be known
at all. His main examples are true identity statements involving names. for example, ‘Hesperus is Phosphorus’.
Kripke holds that such statements are necessarily true, but that they cannot be known apriori (Kripke 1980). Other
philosophers have challenged the view that such identity statements are necessarily true.

2 Coherentism about empirical warrant

Coherentism about empirical justification identifies particular ‘coherence relations’ among beliefs as constituting
empirical justification. Coherence relations can include logical entailment relations, relations of explanation, and
various probabilistic, or inductive, relations. Whatever they include, coherentism about empirical justification must
identify what makes justification empirical; it must acknowledge arole for sensory experience.

Coherentism about empirical justification faces an objection if empirical evidence can come from akind of sensory
experience that does not require corresponding beliefs descriptive of the relevant sensory experience. Suppose, for
instance, that empirical evidence can come from the non-propositional contents (such as visual images) of one’s
non-belief sensory awareness-states (for example, non-belief visual states). Not all sensory states are, or even
require, belief states. One might believe that one has a certain visua image, but this does not entail that the image
in question is a proposition one believes; nor does this entail that every visual image requires a corresponding
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belief descriptive of that image. Coherentism makes justification depend just on coherence relations among
propositions one believes. It thus neglects the evidential role of non-belief sensory experiencesin empirical
justification. In particular, coherentism apparently permits that what is warranted by coherence relations among
one’s beliefs can beisolated, or divorced, from the perceptual contents of one’s non-belief sensory experiences.
Thiswould be a serious defect in an account of empirical justification, justification dependent on sensory
experience. Proponents of coherentism have not reached agreement on how to treat the previous objection (see
Knowledge and justification, coherence theory of).

Coherentism about justification is often called ‘epistemic holism’. According to Quine and others, such holism
recommends that we dispense with (1) the analytic-synthetic distinction and (2) the view that our beliefs are tested
individually against the input of sensory experience (see Quine, W.V. 8§3). Our beliefs, given epistemic holism, are
confirmed or disconfirmed as a system, collectively rather than individually. In addition, Quine holds, any of our
beliefs can be held true come what may, if we make drastic enough changes elsewhere in our system of beliefs; by
the same token, none of our beliefsisimmune to revision. On this basis, Quine opposes any distinction between
the apriori and the a posteriori due to considerations about irrevisability of beliefs. Thisis not, however, a general
argument against the distinction between the a priori and the a posteriori, because some versions of the distinction
do not appeal to considerations about irrevisability. Some versions appeal, instead, to considerations about the
dependence of relevant evidence on sensory experience.

3 Foundationalism about empirical warrant

The leading alternative to coherentism is foundationalism about empirical justification: empirical justification has
atwo-tier structure in that some instances of such justification are non-inferential, or foundational, and all other
instances of such justification are inferential, or non-foundational, owing to their dependence on foundational
justification. Bertrand Russell, A.J. Ayer, and C.1. Lewis advanced influential twentieth-century versions of
foundationalism about empirical knowledge and justification. Foundationalists differ among themselves on two
key matters: the explanation of what precisely constitutes non-inferential, foundational empirical justification, and
the explanation of how empirical justification can be transmitted from foundational beliefs to non-foundational
beliefs. Opposing the radical foundationalism of Descartes, contemporary foundationalists typically endorse
modest foundationalism, implying that foundational beliefs need not possess or yield certainty and need not
deductively support justified non-foundational beliefs. A foundational belief, minimally characterized, is
non-inferentially justified in that its justification does not derive from other beliefs.

Traditionally, empiricist proponents of foundationalism have countenanced foundational justification by non-belief
sensory experiences. These empiricists, notably represented by C. I. Lewis, hold that foundational empirical
beliefs can be justified by non-belief sensory experiences (for example, your non-belief experience involving your
‘seeming t0 see’ a book page) that either make true, are best explained by, or otherwise support those foundational
beliefs (for example, the belief that there is, or at least appears to be, abook page here, before you). More recently,
proponents of foundational empirical justification by reliable empirical origins have proposed that non-inferential
empirical justification derives from abelief’s origin in anon-belief empirical belief-forming process (for example,
perception, introspection) that is truth-conducive to a certain extent, in virtue of tending to produce true rather than
false beliefs. The latter proposal, a species of “process reliabilism’, cites the reliability of a belief’s non-belief
origin, whereas the previous view invokes, as justifiers, the particular sensory experiences that underliea
foundational belief. Both approaches can, however, accommodate the view that foundational empirical justification
is defeasible, or overridable given the acquisition of new evidence (see Foundationalism).

A comprehensive account of empirical justification will explain the nature of sensory experience. If sensory
experience does not have a non-conceptual component, it will beill-suited to serve the purposes of traditional
foundationalism about empirical justification. In that case, sensory experience will fail to provide a basis for
justified empirical beliefs that does not itself require evidential support. If sensory experienceisidentical to
conceptualization, judgment or belief, then it will itself need evidential support if it isto confer justification on
some beliefs; and if this needed support isto be genuinely empirical, it will have to involve more than just
propositional relations among beliefs. At least, various proponents of traditional foundationalism have, on this
basis, sought a non-conceptual foundation for empirical justification in sensory experience, afoundation that
yields a straightforward distinction between a posteriori and a priori warrant.
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See also: A priori; Empiricism; Justification, epistemic; Knowledge, concept of; Rational beliefs; Reasons for
belief
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An important term in epistemology since the seventeenth century, ‘a priori’ typically connotes a kind of knowledge
or justification that does not depend on evidence, or warrant, from sensory experience. Talk of a priori truthis
ordinarily shorthand for talk of truth knowable or justifiable independently of evidence from sensory experience;
and talk of a priori conceptsis usually talk of concepts that can be understood independently of reference to
sensory experience. A priori knowledge contrasts with a posteriori knowledge, knowledge requiring evidence from
sensory experience. Broadly characterized, a posteriori knowledge is empirical, experience-based knowledge, and
apriori knowledge is non-empirical knowledge. Sandard examples of a priori truths are the truths of
mathematics, whereas standard examples of a posteriori truths are the truths of the natural sciences.

1 Necessity, analyticity and thea priori

Contemporary understanding of the distinction between the a posteriori and the a priori, as the distinction between
the empirical and the non-empirical, derives mainly from Kant’s Critique of Pure Reason (1781/1787), although
versions of it precede Kant in the writings of Leibniz and Hume (see Kant, |. 84). The epistemological distinction
between a priori and a posteriori knowledge differs from the logical or metaphysical distinction between necessary
and contingent truth, and from the semantical distinction between analytic and synthetic truth (see Analyticity). In
particular, the concept of apriori knowledge is not the same as either the concept of what is (logically or
metaphysically) necessarily true or the concept of what is true analyticaly, just in virtue of the meanings of a
proposition’s constituent terms. Kant’s talk of apriori ‘modes of knowledge’ suggests an epistemological,
knowledge-oriented characterization of what isapriori. As standardly characterized, a priori knowledge is
knowledge that does not depend on evidence from sensory experience. The previous considerations do not,
however, settle the issue of whether every proposition knowable a priori is either necessarily true or analytically
true.

A necessarily true proposition is not possibly false, or in Leibniz’s words, istruein ‘all possible worlds’.
Contingently true propositions are possibly false, that is, false in some possible worlds. Traditionally, many
philosophers have assumed that a proposition is knowable a priori only if it is necessarily true, presumably on the
ground that if aproposition is possibly false, then it requires for its justification supporting evidence from sensory
experience. Contingent truths, according to this traditional view, are not candidates for a priori knowledge.

Saul Kripke (1980) has argued that some contingently true propositions are knowable a priori. He cites the
knowledge that stick Sis one metre long at a certain time, where stick Sis the standard metre-bar in Paris. If one
uses stick Sto ‘fix the reference’ of the term ‘one metre’, then, according to Kripke, one can know apriori that
stick Sisone metre long. The truth that stick Sis one metre long is contingent rather than necessary; for Smight
not have been one metre long. (Application of sufficient heat to S, for instance, would have changed its length.) It
seems arguable, then, that some contingent truths are knowable a priori, contrary to what many philosophers have
assumed. This matter has prompted considerabl e discussion among contemporary philosophers, with some il
contending that no contingently true proposition is knowable a priori. Some of the latter philosophers have noted,
with regard to Kripke’s example, that ‘one metre’ can be used either as (1) the name of the length of Swhatever
that length may be, or as (2) the name of a particular length singled out by a speaker. Given option (1), these
philosophers hold, the claim that stick Sis one metre long will be necessary and knowable a priori, and given
option (2), the claim that stick Sis one metre long will be contingent and knowable only a posteriori.

Many philosophers have held that a priori knowledge is restricted to such analytic truths as “All rectangles have
four sides’ and “All bodies are extended’. If such truths are analytic, they are true just in virtue of the meanings of
their constituent terms. Such truths differ from synthetic truths, which are true in virtue of something other than
just the meanings of their constituent terms (for example, in virtue of observable situationsin the world). Synthetic
judgments, according to Kant, are ‘ampliative’ in that they ‘add to the concept of the subject a predicate which has
not been in any wise thought in it, and which no analysis could possibly extract fromit’ (1781/1787: A7/B11).
Some philosophers, notably W.V. Quine, have contested the viability of any philosophically important distinction
between analytic and synthetic truths (see Quine, W.V. 83).

Oneissue of philosophical controversy iswhether any synthetic truth is knowable a priori. Kripke’s

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



A priori

aforementioned metre example offers, according to some philosophers, a synthetic truth knowable a priori. Kant
held that some synthetic truths, for example, those of geometry, have a kind of necessity that cannot be derived
from experience, and can be known a priori. Such synthetic truths, Kant argued, can be known independently of
evidence from sensory experience. Kant’s doctrine of synthetic a priori truths still generates controversy among
philosophers, specifically in connection with such apparently synthetic propositions as ‘Nothing can be green and
red al over’ and ‘A straight line is the shortest path between two points’. The later Wittgenstein, for example,
proposed that propositions of the latter sort are actually conventional ‘rules of grammar’, or non-synthetic
normative standards for representation (see Necessary truth and convention).

2 Innate concepts, certainty and theapriori

Many philosophers deny that having a priori knowledge requires having innate concepts, concepts that do not
derive from, or depend for their being understood on, sensory experience. (Some theorists, in the tradition of
Platonism, hold that mathematical concepts, among others, are innate.) Propositions, one might suppose, consist of
concepts, perhaps analogously to the way in which sentences consist of terms. Propositions knowable a priori,
according to the philosophers in question, need not consist of innate concepts. The notion of a priori knowledge
depends on anotion of apriori warrant, not on anotion of anon-empirical origin of the concepts constituting the
known proposition. A notion involving special conditions for the justification of a believed proposition is not
automatically a notion involving specia conditions for either the origin or one’s understanding of the belief in
guestion.

The notion of apriori knowledge, construed as a notion of non-empirically grounded knowledge, is not the same
as anotion of epistemic certainty. Philosophers have understood ‘epistemic certainty’ in various ways: for
instance, as epistemically indubitable belief or as self-evident belief. A belief is epistemically indubitable if and
only if it would not be epistemically justifiable to doubt that belief under any circumstance. It is not obvious that a
priori warrant for a proposition requires epistemic indubitability of this proposition. A proposition’s being
warranted a priori for someone seemingly allows for an expansion of their relevant evidence, whereby a
proposition justified on the original evidence ceases to be justified on the expanded evidence. (One might, for
example, come to appreciate further implications of a proposition that was justified a priori.) A priori justification
for a proposition apparently can be subject to ‘epistemic defeat’ given achangein apriori evidence (see Certainty;
Doubt).

Philosophical talk of ‘self-evidence’ is often unclear. On aliteral construal, a self-evident proposition isjustified
but does not depend on anything else for its justification. The problem in linking a priori warrant to such
self-evidence isthat a priori warrant is compatible with inferential warrant, wherein a proposition owes its warrant
to inferentia relations with other propositions, as might a theorem in a mathematical system. (It is a separate issue
whether all apriori warrant might be inferential.) The notion of a priori knowledge should thus be explained
independently of aliteral construal of self-evidence. Other construals of self-evidence will contribute here only if
they elucidate a notion of non-empirical warrant that differs from notions of necessary truth, analyticity and
certainty as epistemic indubitability.

3 Prominent explanations of theapriori

Philosophers have long sought an account of the defining feature of truths that humans can know a priori. One
result isavariety of accounts of the apriori in circulation. Psychologism about the a priori, advanced initialy but
later opposed by Husserl, claims that a true proposition is knowable a priori by humansif and only if our
psychological constitution precludes our regarding that proposition as false. Linguisticism about the a priori,
endorsed by A.J. Ayer and various other twentieth-century empiricists, states that atrue proposition is knowable a
priori if and only if our denying that proposition would violate rules of coherent language-use; thisview deniesthe
existence of synthetic apriori truths. Pragmatism about the apriori, advanced by C.1. Lewis, claimsthat atrue
proposition is knowable a priori by a person if and only if it describes their pragmatically guided intention to use a
certain conceptual scheme of classification for the organizing of experiences. Lewis argued that pragmatic
considerations regarding what suits one’s needs guide the way in which one formul ates a conceptual scheme. A
different view, supported by Roderick Chisholm and many others, affirmsthat atrue proposition is knowable a
priori by us if and only if our understanding that proposition is all the evidence we need to see that the proposition
in question istrue. Y et another view about the a priori is suggested by the later writings of Wittgenstein: A
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proposition is knowable apriori by usif and only if our ‘forms of life’ (that is, human nature as determined by our
biology and cultural history) preclude the intelligibility for us of the denial of that proposition. (Wittgenstein did
not offer adetailed account of ‘forms of life’ or of their rolein determining what isapriori.) These are the most
influential, but not the only, accounts of the apriori in circulation.

A theory of apriori knowledge should identify the strengths and weakness of the af orementioned accounts of the a
priori. It should also identify the feature of apriori justification that requires limitation of the set of propositions
knowable a priori to the distinctive kind of propositions specified by that theory. Such atheory must avoid
confusing the notion of what is apriori with the notions of what is necessarily true, what is analytically true, what
isinnate, and what is certain. It must also draw aclear distinction between what isapriori and what isa

posteriori.

See also: A posteriori; Justification, epistemic; Innate knowledge; Knowledge, concept of; Rational beliefs;
Rationalism
PAUL K. MOSER

References and further reading

Carruthers, P. (1992) Human Knowledge and Human Nature, Oxford: Oxford University Press.(An accessible
treatment of issues about the sources of knowledge, including a priori knowledge.)

Coffa, J.A. (1991) The Semantic Tradition from Kant to Carnap, Cambridge: Cambridge University Press.(A
history of philosophical reaction to Kant’s doctrine of the apriori.)

Kant, |. (1781/1787) Critique of Pure Reason, trans. N. Kemp Smith, London: Macmillan, 1963.(Classic
statement of the distinctions a priori-a posteriori and analytic-synthetic; see especially the introduction,
88l-1V.)

Kripke, S.A. (1980) Naming and Necessity, Cambridge, MA: Harvard University Press.(Referred toin 81 above.
Challenges the view that only necessarily true propositions are knowable apriori.)

Moser, P.K. (ed.) (1987) A Priori Knowledge, Oxford: Oxford University Press. (Contains ten of the most
important recent essays on a priori knowledge and a bibliography of recent work on the topic. The selectionsin
this book treat the positions identified in 83 above.)

Moser, P.K. and Vander Nat, A. (eds) (1987) Human Knowledge: Classical and Contemporary Approaches,
New Y ork: Oxford University Press, 2nd edn, 1995.(A wide range of classical and contemporary selections
bearing on the conditions for a priori and a posteriori knowledge.)

Pap, A. (1958) Semantics and Necessary Truth, New Haven, CT: Yae University Press.(A detailed survey and
assessment of many prominent seventeenth through twentieth century views on necessity, analyticity and the a
priori, including the views of Leibniz, Kant, Locke and Hume.)

Quine, W.V. (1953) Froma Logical Point of View, Cambridge, MA: Harvard University Press, 2nd edn, 1961.
(Includes ‘Two Dogmas of Empiricism’, an influential challenge to the analytic-synthetic distinction.)

Shanker, S.G. (1987) Wittgenstein and the Turning-Point in the Philosophy of Mathematics, London: Croom
Helm.(Expounds Wittgenstein’s views on mathematical truth and the apriori.)

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



‘Abduh, Muhammad (1849-1905)

‘Abduh, Muhammad (1849-1905)

The Egyptian reformer and Muslim apologist Muhammad ‘Abduh was a pupil and friend of al-Afghani. Although
deeply influenced by him, ‘4bduh was less inclined to political activism and concentrated on religious, legal and
educational reform. His best-known writings are a theological treatise, Risalat al-tawhid (translated into English
as The Theology of Unity), and an unfinished Qur’anic commentary, Tafsir al-manar (The Manar Commentary),
on which he collaborated with Rashid Rida. One of the key themes of these works is that since modernity is based
on reason, Islam must be compatible with it. But ‘A4bduh’s ‘modernism’ went hand in hand with returning to an
idealized past, and his ‘rationalism’ was tempered by a belief in divine transcendence which limits the scope of
intellectual inquiry. In ethics as in theology, he regarded the classical debates as arid and divisive, although on
the issues of free will and moral law his position was in fact similar to that of the Mu ‘tazila.

1 Faith and reason

‘Abduh trained as an ‘alim (religious scholar) at a-Azhar where, under al-Afghani’s influence, he developed an
interest in Islamic philosophy and arevulsion for traditional teaching methods which encouraged taglid, the
unquestioning acceptance of received opinion. The rational liberalism which he imbibed from al-Afghani was,
however, only one facet of histhought. In hisyouth he was drawn to Sufism and, despite his subsequent attacks on
popular superstition, he seems never to have lost his respect for those who in some conditions ‘have accessin part
to the ultimate mysteries and true insights into the visionary world’ (Risalat al-tawhid, in Musa‘ad and Cragg
1966: 97) (see Mystical philosophy in Islam). A third influence - the one which is dominant in the Risalat
al-tawhid (The Theology of Unity) and the Tafsir al-manar (The Manar Commentary) - is that of the
fourteenth-century Hanbalite jurist 1bn Taymiyya, who fuelled his desire to purify Islam of later accretions and
return to the essentials of the faith as practised by the first generations of Muslims.

‘Abduh believed that Islam was the one true religion based on reason and revelation, but that in the course of time
it had become distorted by various extrinsic factors. For instance, whereas the Qur’an fosters the scientific spirit by
directing man to inquire rationally into the workings of the universe, the Islamic philosophers had uncritically
accepted the theories of matter and physics propounded by Plato and Aristotle, with the result that the ISlamic
world had come to lag behind Europe in science and technology. His rejection of Greek philosophy in favour of
modern science was, however, only partial. He accepted the distinction between necessary being, possible things
and impossible things, using it to prove the existence of God. He also accepted the distinction between essences
and accidents, arguing that reason gives us knowledge of the latter but not of the former. A corollary of thisisthat
it is pointless for theologians to argue about the divine attributes because we cannot know their nature (see Islamic
theology).

2 Ethics

On the issue of free will versus predestination, ‘Abduh’s starting point is the recognition that the man of sound
mind is conscious of acts which stem from his volition:

He weighs them and their consequencesin his mind and evaluates them in hiswill, and then effectuates them
by an inward power. To deny any of thiswould be tantamount to a denial of his existence itself, so opposed
would it be to rational evidence.

(Risalat al-tawhid, in Musa‘ad and Cragg 1966: 62)

However, ‘Abduh is equally insistent that all eventsin the world are ordered by God in accordance with his
knowledge and will. He rejects further inquiry into how human freedom and divine prescience can be reconciled,
on the grounds that such speculation is forbidden.

In discussing the moral law, ‘Abduh again begins with an appeal to common sense, arguing that we have no
difficulty in recognizing our voluntary actions as good or bad in themselves or by reference to their particular or
general consequences. If actions are self-evidently good or bad in the absolute way in which ‘Abduh alleges,
however, it might be thought that religion is unnecessary. On the contrary, in matters of right and wrong, rational
proof will not obviate conflict because people differ in intelligence, the vast majority being unable to understand
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Platonic philosophy or Aristotelian logic. Moreover, because of its stress on God’s pleasure and wrath, religion has
agreater impact on ordinary folk than the moralist’s claim that some acts are beneficial and others harmful. In any
case there are some elements of the Qur’anic revelation which could not be known by unaided reason. These
include the certainty of the afterlife, and the various ritual prescriptions.

All thisisfar-removed from the traditional Ash‘arite position. It is possible that here ‘Abduh was influenced by
Mu‘tazilism as mediated by al-Afghani’s Shi‘ism, or less probably that we should detect the influence of Kantian
philosophy. There seems little doubt, however, that his ethical thinking was moulded by the needs of apologetics.
Thisis particularly clear in his essay on Islam and Christianity, in which he replied to Hanotaux, a French cabinet
minister who had contrasted the Semitic mentality of Islam - with its transcendentalism, predestinarianism and
contempt for individuals - with the Aryan humanism of Christianity, which through the Trinity raised human
dignity to that of God.

See also: a-Afghani; Islamic philosophy, modern
NEAL ROBINSON
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Among the many scholars who promoted the revival of learning in western Europein the early twelfth century,
Abelard stands out as a consummate logician, a formidable polemicist and a champion of the value of ancient
pagan wisdom for Christian thought. Although he worked within the Aristotelian tradition, hislogic deviates
significantly fromthat of Aristotle, particularly in its emphasis on propositions and what propositions say.
According to Abelard, the subject matter of logic, including universals such as genera and species, consists of
linguistic expressions, not of the things these expressions talk about. However, the objective grounds for logical
relationships lie in what these expressions signify, even though they cannot be said to signify any things. Abelard
is, then, one of a number of medieval thinkers, often referred toin later times as ‘nominalists’, who argued against
turning logic and semantics into some sort of science of the ‘real’, a kind of metaphysics. It was Abelard’s view
that logic was, along with grammar and rhetoric, one of the sciences of language.

In ethics, Abelard defended a view in which moral merit and moral sin depend entirely on whether one’s intentions
express respect for the good or contempt for it, and not at all on one’s desires, whether the deed is actually carried
out, or even whether the deed isin fact something that ought or ought not be done.

Abelard did not believe that the doctrines of Christian faith could be proved by logically compelling arguments,
but rational argumentation, he thought, could be used both to refute attacks on Christian doctrine and to provide
arguments that would appeal to those who were attracted to high moral ideals. With arguments of this latter sort,
he defended the rationalist positions that nothing occurs without a reason and that God cannot do anything other
than what he does do.

1Life

In comparison with most other medieval thinkers we know agreat deal about Abelard’s career, since he left an
autobiographical essay entitled Historia Calamitatum (The Story of My Misfortunes), which in effect recounts his
life up to about 1132. He was born to a noble and very religious family in Le Pallet, near Nantesin Brittany, in
1079. Roscelin of Compiégne was one of his earliest teachers, and later in Paris he studied under William of
Champeaux. In these years Abelard’s main interest was logic, or dialectic asit was then called, which aso
included metaphysical issues such as the status of universals as well as psychological topics such as the role of
images in thought. It was over the subject of universalsthat Abelard came into acrimonious conflict with William
of Champeaux, and eventually he left Paris to set up his own schools nearby, first in Corbeil and later in Melun.

Having achieved a reputation as a subtle logician, Abelard moved on to study theology with Anselm of Laon, but
here again he fell into competition with his teacher and even lured away some of his students. The stay at Laon
was short, and by 1114 Abelard was back teaching logic in Paris. However, theology was to move more and more
to the centre of hisinterests as his career progressed.

It was at this juncture that Abelard’s famous romance with Hel oise began. Heloise was only 17 but was well
educated, thanks to the devotion of her guardian and uncle, Fulbert. It was by securing from Fulbert the job of
teaching her that Abelard was able to pursue his amorous ends. Abelard confesses that during the height of their
passion he was more given to writing love poems than studying logic. Heloise became pregnant, and Abelard took
her away to his home in Brittany without Fulbert’s permission. There she gave birth to their only child, Astrolabe.
In order to reconcile himself to Fulbert, Abelard married Heloise and brought her back to Paris where she again
lived with her uncle. The marriage was to have been kept secret in order not to endanger Abelard’s career asa
cleric, but Fulbert broadcast the news, with the result that Abelard had Heloise removed to a convent. Fulbert was
so enraged by this that he hired thugs who attacked Abelard and castrated him. Subsequently, Heloise remained a
nun for the rest of her life and became herself well known in this vocation. Abelard resumed his scholarly career
after first entering the abbey of St Denis.

The next period of Abelard’s life was intensely productive. His most important logical works, aswell as the first
version of his Theologia (Theology), were probably produced while he was at St Denis. Some of his enemies, well
placed in the church hierarchy, found in the Theol ogia what they took to be errors, and at a church council
summoned in April 1121 in Soissons, Abelard’s work was condemned (this condemnation was later revoked).
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However, Abelard thrived on controversy, and from 1122 to 1127 he continued his teaching and work at a retreat
in the country near Quincy. His reputation became even greater, and students from all over Europe flocked to his
lectures on both logic and theology.

In 1127 Abelard accepted an appointment as the abbot of a monastery in Brittany known for its moral laxity. By
this time he had become a strong proponent of church reform, especially in moral matters. His efforts to establish
discipline at the monastery only angered the monks there, to the point where they tried several times to murder
him. Eventually Abelard was relieved of these duties, and returned to Paris to teach at the school on Mont
Ste-Geneviéve.

Following the council at Soissons Abelard had revised his Theologia severa times, but his doctrine of the Trinity
aswell as hisview of sin again angered the church hierarchy, including the now very powerful Bernard of
Clairvaux. In June of 1140, a council of bishops at Sens condemned several of his positions. Abelard’s appea to
the pope was countered by Bernard, but eventually areconciliation was arranged. Abelard died at Cluny on 21
April 1142.

Although in his own day Abelard was famous and influential, hisimpact on later generations was less than might
have been expected. Peter Lombard’s Sentences, which became the standard theological textbook in the thirteenth
century, owed much to Abelard’s Sc et Non (Yes and No), and strong realism about universals was never an option
after Abelard’s attack; but many of Abelard’s logical innovations were forgotten once the corpus of Aristotle’s
logic became available in the West. Abelard was hardly ever referred to after 1200, and afellow nominalist like
William of Ockham, writing around 1317, seems totally unaware of his work.

2Works

In order to understand and assess Abelard as a philosopher, it isimportant to consider not only hisworks on logic

but also hiswritings on theology. At risk of considerable over-simplification, his works may be divided into those
composed before his stay in the community near Quincy (1122-7) and those written during and after that stay. As

C.J. Mews (1985) has pointed out, this break seems to correspond with certain revisions Abelard made in both his
logical and theological teachings.

In the earlier group lie histwo great logical works, Dialectica and the Logica ingredientibus (Logic for Beginners).
The latter is really four works, consisting of glosses on four earlier and important logical works, Porphyry’s
Isagoge, Aristotle’s Categories, Aristotle’s Peri hermenias or De Inter pretatione, and on Boethius’ De differentiis
topicis (see Aristotle; Boethius, A.M.S.; Porphyry). These were interpretative commentaries on what was later
called the “old logic’. The Dialectica is an independent treatise roughly covering the same topicstreated in the old
logic, but without direct commentary. In theology, Abelard produced in the period before Quincy the version of his
Theologia known as the Theologia ‘summi boni’ (Theology of the Highest Good) and the collection of conflicting
passages from scriptures and earlier church fathers and doctors known as the Sic et Non.

After he moved to Quincy, Abelard’s Theologia went through several revisions, resulting in along work divided
into five books now referred to as the Theologia Christiana (Christian Theology). A final reworking of his
theological ideasin shorter form isfound in the Theologia Scolarium (Theology for Sudents). Also in the area of
theology from the later period is his Dialogus inter philosophum, ludaeum et Christianum (Dialogue of a
Philosopher with a Jew and a Christian) and his Ethica or Scito te ipsum (Ethics, or Know Thyself). Abelard’s
work in logic seems to have diminished in the post-Quincy period, but he did compose a new and important gloss
on Porphyry’s Isagoge called the Glossule super Porphyriumor Logica ‘nostrorum petitioni sociorum’ (Logic in
Response to the Request of Our Comrades), probably while at Quincy. Because of this diminishing interest,
Abelard never made much use of the ‘new logic’, that of Aristotle’s Analytics, Topics and Sophistical Refutations,
which became available in western Europe in the 1130s (see Trandlators).

3 Pagan wisdom and Christian faith

Abelard was, at least in his later life, adevout Christian committed to the moral reform of the church and the
defence of traditional orthodox Christian beliefs. However, he was also well read in the literature of pagan Greece
and Rome, and was convinced that among the works of the philosophers of the ancient world could be found
useful models of moral life and more precise understandings of dogmas such as the Trinity than were to be found
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even in the Old Testament. His Theologia evidences an overriding concern to defend the use of pagan learning in
explicating and defending the Christian faith, while at the same time refuting ‘pseudo-philosophers’ who in his
own day were creating difficulties for belief by misusing that most important legacy of the ancients, logic.

Abelard found that the ancient philosophers, although they had lived before the time of Christ, had already taught
some of the most important doctrines of the Christian religion, namely the immortality of the soul, the existence of
acreator, the supreme importance of living virtuously, the likelihood of retribution in the next life for sinsin this
one and even, in Plato’s case, the doctrine of the Trinity (see Plato; Trinity). It was not Abelard’s view that the
ancient sages came to these insights ssimply by the use of reason and other natural cognitive faculties; rather, he
held that God had given them a certain revelation as areward for their exemplary lives.

4 Logic

Abelard’s actual knowledge of ancient philosophy outside of ethicswas very limited and was often reliant on the
fragmentary accounts of it given by early Christian thinkers such as Augustine. In the field of logic he at |east had
tranglations of afew primary sources, such as Aristotle’s Categories and Peri hermenias and Porphyry’s Isagoge.
Also in his possession were the commentaries of Boethius on these sources, as well as afew of Boethius” own
treatises. The rest of Aristotle’s logical works became available only latein Abelard’s life, after his own interest in
logic had waned. In thislegacy Abelard’s genius discovered many difficulties and omissions, and his reflection on
these led him to develop a quite original logical theory, even though he always presented it as an extension and
modification of the traditional Aristotelian framework.

Perhaps the most un-Aristotelian feature of Abelard’s logical theory isthe central role he givesto sentences and
what sentences say, rather than to terms. Any sentence, even a question or an imperative, says or proposes
something called a dictum, although only assertions commit the speaker to the truth of what is said. These dicta are
the primary subjects of truth and falsity, with assertions being true or false only insofar astheir dicta are. Abelard
recognizes that the genuine contradictory of an affirmative sentence is one in which the negation operates on the
whole dictum of the latter, not just on the predicate. His elaborate theory of conditionals rests on the view that a
conditional is true only when the truth of the antecedent’s dictum requires the truth of the consequent’s dictum. We
have here the makings of a genuinely ‘propositional’ logic akin to that developed in ancient times by the Stoics,
that is, alogic in which the basic logical relationships of entailment, opposition and so on are seen as holding
between propositions (see Stoicism).

Abelard’s appreciation of the saying-function of sentences leads him to avery original analysis of what isinvolved
in verbs, and in the verb ‘to be’ used as a copula. The tendency of Aristotelian logic isto view simple categorical
sentences as having three parts: two noun phrases linked by some form of the copula. Thus ‘Socrates is a human’
has as its parts the noun phrases ‘Socrates” and ‘a human’, plus the copula ‘is’. Abelard, on the other hand, sees
such sentences as falling into two parts, a subject noun phrase and a predicate verb phrase. The peculiar function
of the verb is thus to provide the saying-force, without which the string of words would be at best alist rather than
an assertion. The copulareally has no signification on its own, but merely acts to transform a noun phraseinto a
verb.

Nouns, he thinks, turn out to be implicit verbs, as can be inferred from their covert importation of tense. In ‘Some
man isaphilosopher’ ‘man’ extends over only presently existing men, so that the whole sentence really means
‘Something which isnow aman is a philosopher’, where the verb implicit in the subject is made explicit. Although
nouns often have ‘appellation’ - for example, in many contexts they are taken as applying to or naming certain
individual things - these things are neverthel ess not what the noun signifies. Signification has both a psychological
and more properly a semantic aspect. The former will be discussed later, but as for the latter, Abelard refers to
status or ‘natures’ aswhat is signified by both verbs and nouns. These are apparently referred to by verbal
nominalizations such as ‘being aman’ or ‘walking’. Perhaps the best way to view a statusis as that which, in a
dictum, corresponds to the predicate of the corresponding sentence, for Abelard talks in much the same way about
status as he does about dicta. Thus a status or nature associated with a predicate is what might be said of some
thing by using that predicate in a sentence in which the subject noun named that thing.

Satus and dicta turn out to be important both for Abelard’s analysis of modal propositions and for his treatment of
conditionals. A modal proposition, such as ‘It is possible for this man, who is sitting, to be standing’, turns out to
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have afalse sense in which the whole dictum of the sentence “This man, who is standing, is sitting” is the apparent
subject of the modality, and another true sense in which what is being asserted is both that standing is compatible
with the status of being a man and that the man in question isin fact sitting. Conditional propositions are
necessarily true only if the dictum of the antecedent explicitly or implicitly contains the dictum of the consequent.
Necessarily true conditionals such as, ‘If there isarose, thereis a flower’, the truth of which depends simply on
the logical relationship between the natures of being arose and being aflower, are sometimes called ‘laws of
nature’ by Abelard and are fundamental for science (see Language, medieval theories of; Natural philosophy,
medieval §88-9).

5 Ontology

Although Abelard never had a kind word for his old teacher Roscelin and the two quarrelled bitterly over matters
of theology, it is clear that the student in large measure took over his master’s view that logic is about vocally
produced sounds qua signifiers, not about the things those sounds may be used to refer to. Such aview sharply
separates logic from sciences such as physics, which talk directly about things without regard to any use of them as
signifiers. Instead, physics treats logic as atool which can be of help in any inquiry that employs language.
Abelard conducted a vigorous attack on ‘realist’ views of logic, such as that held by William of Champeaux. This
dispute focused on ‘universals’, for example, items such as genera and species (that is, the items which Aristotle
claimed were each predicated of many subjects by true affirmations), since these were crucial to Aristotelian logic
and science. Asviewed in Abelard’s day, the issue was whether universals were things existing independently of
language (realism) or whether they were only the words that referred to things (nominalism). Abelard came down
clearly on the latter side (see Nominalism; Realism and anti-realism; Universals).

William’s version of the realist position treated genera and species as something like material s common to many
things. The different things they are common to are differentiated by opposed forms which also exist in these
materials. Abelard argued that the end result of this view is that one and the same individual thing may have
opposed characteristics at the same time. Abelard’s own positive view shifted somewhat from that of his Logica
ingredientibus, where it is simply the vocally produced physical sound (the vox) which isa universal, and that of
the Logica ‘nostrorum petitioni sociorum’, where it is words (sermones) that are universals and different words
might share the same physical sound. However, the basic idea remains: universality results from some thing being
used as asign of many.

Where Abelard’s view differsradically from that of histeacher Roscelin isin therole of the status. Abelard claims
that the status ‘being ahuman’ is the reason why the term ‘human’ applies to the many things to which it does
apply; but, he says enigmatically, thisis ‘no thing’. Neverthelessit is that which verbs, and nouns, signify. Do they
signify, then, without signifying anything? In the Logica ‘nostrorum petitioni sociorum’, Abelard explains that
through the idea associated with a universal word there does not have to be some particular thing that one thinks of
when one uses the word. For example, in just the way that there does not have to be some thing that | want when |
want ahood - in other words, | can want a hood without there being any particular thing that | want - similarly |
can think of something through the idea associated with ‘human’ even though there is no particular thing (or
human) that | think of.

Dicta, too, turn out not to be things. Abelard thinks it would make the necessity of any conditional proposition
incomprehensible if we thought of the dicta of the antecedent and consequent as things. Nevertheless, his whole
semantic theory is deeply dependent on talk about both status and dicta. Even in histheory of the Trinity, without
status he has no grounds on which to defend the objective differentiation of the three divine persons. Apparently
Abelard thought it was possible to evade the embarrassing ontological consequences of a ‘realist’ approach to
logic whileretaining all the advantages of an approach which bases logic in objective facts, for, as discussed
below, he eschews the idea of founding logic on relations between mental entities such as ideas or concepts.
Perhaps the chief conundrum for interpreters of Abelard ishow thisis supposed to be possible.

Abelard aso introduces here the concept of ‘impersonal’ propositions wherever there is a statement of
grammatical subject-predicate form but the subject is the nominalization of a verb phrase or a sentence (see
above). Since neither verb phrases nor sentences name anything, Abelard thinksit is a mistake to take their
nominalizations as nonethel ess naming something. It is not just that ‘being a human’ failsto name athing; it
doesn’t name at al. Nouns like status and dictum, since their use is based in their being predicated of items like
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being a human and Socrates’ being a human, likewise do not really name at all. Isthis tantamount on Abelard’s
part to saying that the language in which we talk about the foundations of logic necessarily escapes the scope of
the very logic about which it is designed to talk? A full study of the implications of Abelard’s logic has yet to be
written.

Another area of ontology in which Abelard was very inventive concerns the doctrine of sameness and distinctions.
While defending the doctrine of the Trinity, Abelard was led to develop the idea that items might be the same
‘essentially’ even though some predicates true of one are not true of the other, because the items are distinct ‘in
property’. An example is the way that a wax statue is the same ‘essentially’ as the wax that composes it; but the
statue is not the matter for the statue, even though the wax is. This sameidea lies behind the distinction of words
from the physical sounds in which they are realized. The word is the same “essentially’ as the sound, but
nevertheless two words might be the same as one vocal sound and yet not the same as each other.

6 Psychology of signification

Although logic is about words that are realized in sound, Abelard acknowledges that those sounds constitute words
and thus have properties significant for the logician only because they expressideas in the mind of the speaker. His
views on the mental side of signification are fairly elaborate and reflect his careful reading of Aristotle’s Peri
hermenias.

The fundamental notion hereisthat of an ‘idea’ (intellectus), which is a genuine mental thing, an act or a
disposition toward a mental act. The ideais not the content of such an act, but rather the idea itself aways has
some content. Only beings with reason can have ideas and thus ideas must be distinguished from both sensings and
imaginings. Abelard locates this distinction in the way an ideaisolates some property for attention, while sensings
and imaginings grasp something without separating out some single property or complex of properties of that thing
from its other properties. In other words, any idea reflects a certain abstractive thought process. What isisolated
and thought of through the ideais some dictum or status: in other words, what is signified by the word or words
which express the ideain question.

Abelard often talks of linguistic expressions as signifying the ideas they express, but he makesit clear that this
sense of ‘signification’ is not one which permits inferring that language necessarily talks about ideas. He is very
insistent that we must avoid a semantic theory which would have all language ultimately be about something in the
mind. This applies aso to the images which the mind createsin order to give itself something to focus on when it
thinks. Abelard does not think that these images are mental things in the way ideas are; indeed, they are not
‘things’ at all. My image of afour-sided tower is not a four-sided thing which exists, either in my mind or in
external reality. Such images cannot be equated with what words signify, since, Abelard claims, we can use
exactly the same image when we use words with different meanings. The “attention’ of the mind allows us to focus
on one property at one time and another at another time, in both cases using the very same image. The imageis not
the content of the idea that usesit.

The contents of ideas, then, are the status or dicta which are the ‘things” (as opposed to the ideas) which words
signify. Since, as noted above, status and dicta are not themselves things, Abelard’s position here teeters on the
brink of self-contradiction. However, he argues vigorously that we need not always find some thing for our terms
to signify. When | am thinking of aman, | need not be thinking of any particular man. In the sentence ‘A manisin
the house’ ‘a man’ does not signify any particular man, not even the one which happens to bein the house, if such
aperson exists. Abelard is keenly aware that noun phrasesin certain contexts are used ‘non appellatively’, in other
words in such away that one cannot point to any particular thing and say that it is the referent of the phrase. His
observation here clearly dovetails with the view mentioned in 85, that an idea can be of something even though
thereis no particular thing it is of, and is thus part of Abelard’s perhaps dubious way of avoiding the apparent
ontological implications of his semantics.

7 Ethics

Abelard’s positions on ethical questions were heavily influenced on the one hand by what he knew of Stoic ethics,
and on the other hand by the Christian doctrine of rewards and punishmentsin the next life for righteousness or
sinfulnessin this one. Stoic ethical doctrines were accessible to Abelard through the writings of Cicero and
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Seneca, as well as through the detailed accounts of Stoic ethicsin the writings of Augustine and other church
fathers. His views largely amount to an attempt to take the Stoic doctrine of moral virtue and vice and make it the
basis of how God judges souls to be meritorious (deserving of eternal blessedness) or guilty (deserving of
damnation). In the course of this effort, however, anumber of important notions are drastically redefined.

Whereas in the Stoic view virtues and vices were settled practices of deliberately choosing good and bad courses
of action, for Abelard they are inclinations which manifest themselves prior to choice and over which we have
little contral. In his view, atendency to get angry too easily isavice, but having that vice does not of itself make
one sinful and deserving of punishment. It is deciding to yield to that tendency that is sinful. In Abelard’s view,
then, there is no logical inconsistency in supposing that a person has many vices but is in fact a very righteous
person deserving of God’s rewards. In fact, Abelard says, having vicesto fight against is required in order to attain
the highest merit. The person who has nothing but virtues easily does the right thing and thus merits reward | ess.

Neither does Abelard think that sin or righteousness lies merely in willing something. Here his view changed
somewhat over time, but in his Ethica, probably alate work, he adopts a conception of awill which equatesit with
adesire, not with any deliberate decision to undertake some course of action nor with a mere faculty for such
decisions. On this point Abelard was clearly not in accord with earlier writers such as Augustine and Anselm.
Given such a definition of will, Abelard has no trouble showing that a person can have awill to do something they
should not and yet not sin, and also sin while not having any will for doing something they should not. The first
caseisillustrated by a man who lusts after a married woman but restrains himself and never adopts the intention to
seduce her. The second is exemplified by a servant who kills his master in self-defence; he never willed the death
of his master but rather only desired hisown life, a perfectly legitimate will. And yet (on Abelard’s very rigorous
moral standard) he sinned in not allowing himself to be killed rather than engage in akilling.

Once the firm intention to do wrong is formed, however, the guilt exists, and it is not increased by the actual
performance of the deed. Thus Christ can rightly condemn men for having committed adultery in their hearts even
if they have not actually seduced awoman. Sin, in Abelard’s view, lies entirely in the consent to do what one
knows one should not, or to omit doing what one knows one should. (The men Christ condemned, Abelard
believes, had consented to such a seduction; they had not merely lusted after the woman.) This alone makes one
guilty and deserving of retribution from God. That sinners must know they are wrong is important for Abelard.
One of the theses which the bishops at the council of Sens objected to was Abelard’s claim that, because they
thought they were doing what they were supposed to do, the men who crucified Christ were not guilty. The
consent or intention to do something may be objectively bad - what one consents to may in fact be something one
ought not consent to - and yet, because of the ignorance of the person who consents, no guilt be incurred. The
consent is sinful when and only when it amounts to contempt for what is good and right, which Abelard often
equates with contempt for God. Likewise, a consent is meritorious only when it shows respect and love for what is
good, in other words, for God (see Sin).

Although sin isthe only thing that makes one deserving of punishment, both divine and human punishment can in
certain circumstances be justifiably visited on those who do not deserveit. Abelard describes a case where a
woman, who was only trying to keep her baby warm, accidentally smothered it to death. The judge, he says, is
justified in punishing her in order to set an example that will remind others to be more careful. Human justice, he
claims, islegitimately more concerned with outward deeds than with inner intentions, since it is the former, not the
latter, that directly affect the peace and welfare of the community. Similarly, Abelard allows the doctrine that, for
obscure reasons of hisown, God isjustified in condemning to eternal death some unbaptized infants who have
never sinned.

8 Theodicy

Abelard argues for God’s existence as follows. We recognize that we ourselves are not made by ourselves but by
something else; however, we asrational beings are certainly superior to the world of non-rational things. This
would not be so if that world were something that caused itself, because anything which relies only on itself for its
subsistence is superior to anything that relies on something other than itself. Hence that world is brought into
existence by something else, amaker or ruler, and thiswe call God (see God, arguments for the existence of).

Abelard recognizes that logically this argument is less than completely compelling, but he thinks that in this area
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we should accept those arguments which make an appeal to our better sentiments. His attitude here reveals how far
Abelard was from devel oping theology as a branch of rational philosophy or metaphysics in the way that would be
attempted later, in the thirteenth century (see Aquinas, T.).

One conclusion that Abelard reached on the basis of such arguments was that everything that is or occurs has a
reason for being or occurring. To alow otherwise would be to claim that there are some things that God either
makes occur or alows to occur, without having a full reason for why these rather than other things should occur.
This Abelard thinks would detract from the divine goodness. On this basis, Abelard draws the conclusion that God
could not do or omit anything other than what he at some time does do or omit. He will not alow that God might
be faced with several aternatives which are equally best, so that there could be no reason for him to choose one
rather than the other. And, of course, God cannot choose an alternative to which there is a better alternative. From
God’s point of view, then, all that he does or omits he must do or omit (see Omnipotence). This view too was
among those condemned at Sens, and Abelard admitted that few agreed with him on this subject. Although he
cleverly used his theory of modalities to argue otherwise, the position seems clearly headed toward fatalism of the
Stoic variety. That Abelard proposed such aview at al shows to what extent he was attracted by the extreme
rationalism represented in ancient Stoicism.

See also: Aristotelianism, medieval; Bernard of Clairvaux; Language, medieval theories of; Logic, medieval;
Nominalism; Platonism, medieval; William of Champeauix
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Aberdeen Philosophical Society

The Aberdeen Philosophical Society (1758-73) played a formative role in the genesis of Scottish common sense
philosophy. Its founder members included the philosopher Thomas Reid and the theol ogian George Campbell. Its
discussions favoured the natural and human sciences, particularly the science of the mind, and one of its central
concerns was the refutation of the work of David Hume.

Popularly known as the *Wise Club’, the Aberdeen Philosophical Society was founded in January 1758 by a core
group of six men that included the philosopher Thomas Reid and the theologian George Campbell. The Society
initially brought together individuals who were either associated with the two Aberdeen colleges or connected with
the local political magnate, Lord Deskford. During the next decade, figures such as Alexander Gerard and James
Beattie joined the club, and the Society became a respected body within the European republic of letters because

of the growing reputation its leading members had achieved through their publications. However, by the late 1760s
the Society wasin decline, and it finally dissolved in 1773 dueto internal divisions caused by college palitics.

Unlike other prominent Scottish groups of the period, the Wise Club carefully circumscribed the scope of its
proceedings. According to its constitution the Society was to exclude the discussion of the traditional scholarly
fields of grammar, philology and history, and limit itself to ’philosophical’ subjects. Under this rubric the founding
members included reports on matters of fact, inductive generalizations concerning the phenomena of the materia
and mental realms, disquistions on false theoretical systems and erroneous methods of philosophizing, and the
exploration of the relations between philosophy and the practical arts. Consequently, the Society focused largely
on topics drawn from the natural and human sciences, and rarely touched on the literary and artistic questions
which interested many of the other polite clubs of the Scottish Enlightenment (see Enlightenment, Scottish). The
most popular subject for discussion was the anatomy of the mind, particularly asit related to morals. Other areas
canvassed at meetings included poalitics, education, political economy, mathematics, natural philosophy, natural
history and agricultural improvement. Thus, like most provincial clubs of the eighteenth century, the Aberdeen
Philosophical Society covered a broad spectrum of topics, but the scientistic approach to moral philosophy which
it espoused was rooted in the local philosophical tradition initiated by the moralist George Turnbull.

Although their debates ranged widely, the members of the Society were centrally concerned with the refutation of
the writings of David Hume. One of the club’s founders, Robert Trail, had earlier criticized Hume in asermon
published in 1755, and his fellow members subsequently took up the charge. Alexander Gerard and George
Campbell attacked Hume’s critique of religion; while Thomas Reid, John Farquhar and James Beattie among
others challenged various aspects of his epistemology. The Society therefore functioned as aforum for the
articulation of a common-sense reponse to Humean scepticism, and Thomas Reid did not exaggerate when he
wrote to Humein 1763 that *If you write no more in morals, politics, or metaphysics, | am afraid we [that is, the
Wise Club] shall be at alossfor subjects’ (Ulman 1990: 57).

See also; Common Sense School
PAUL WOOD
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Abhinavagupta (c.975-1025)

Abhinavagupta was a Kashmiri philosopher, theologian and early exponent of the Hindu Tantra, often counted as
the most illustrious representative of the nondual Saivism of Kashmir. Author of influential Sanskrit works dealing
with the philosophy of recognition and the theological interpretation of the Saivite scriptures, including the
encyclopedic Tantraloka (Light on the Tantras), he also wrote definitively on Indian aesthetic theory. The tradition
of the nondual Saivism of Kashmir gathers up the teachings of several related lineages of northern Saivite
philosophers which developed in Kashmir between the ninth and thirteenth centuries, such as Vasugupta, Kallata,
Somananda and Utpala. Basing his writings on these authors as well as on revealed texts, Abhinavagupta
propounds a tantric alternative to the restrictive and orthodox Mimamsa and elaborates a challenge to the later
mainline Vedanta. He offers the earliest theoretical bases for a complex and sophisticated Hindu Tantra based on
the notion of Siva as the nondual and all-pervading consciousness. His writings highlight the centrality of the
Goddess as the Sakti or power of consciousness. Abhinavagupta elaborates the ritual and meditative methods for
the experiential and blissful recognition of Siva astheintrinsic self-identity of the practitioner.

1 General context and life

Abhinavaguptais considered to be one of the most sophisticated and enduringly definitive theoreticians of the
medieval Hindu Tantra. Hiswork as atheoretician of the Hindu Tantraand as an interpreter of the revealed
scriptures of Saivism isintertwined with hislife as adevotee of Siva. Abhinavagupta’s contributions to the
philosophy of language and as a philosophical interpreter of aesthetic theory remain definitive. His tantric
synthesisis termed the Trika-Kaula because it skillfully melds together doctrinal and ritual elements drawn from
these two Saivite preceptorial lineages.

Abhinavagupta (¢.975-¢.1025) was born to arich and noble Brahman family residing in the city of Srinagar. His
mother, Vimala, died when he was still young and her death affected him greatly. The family were devotees of
Siva and Abhinavagupta matured in an atmosphere charged with religious devotion and dedication to learning. He
began his studies with his learned father, Narasimhagupta, but quickly began visiting teachers in Kashmir and
elsewhere. While he was studying literature and poetry, he was overcome with an intoxicating devotion to Siva.
After this, he studied everything he could: traditional texts of the dualistic and monistic Saivism, literature, drama
and aesthetic theory, Indian philosophical thought and the various branches of Saivism. He also studied with
Buddhist and Jaina teachers. His love of learning and spiritua search led him to Jalandhara where he encountered
the tantric master, Sambhunatha, who initiated him into the practices of the Kaula tradition.

This early period of study and spiritual practice lead to amature life dedicated to the absorption of knowledgein
an atmosphere of extreme religious fervour. He never married, and spent his life living in the homes of his many
teachers. At the height of his fame, he was revered as an authoritative and charismatic tantric master whose
authority as guru or teacher was enhanced by the fact that he was considered to be a mahasiddha (perfected and
accomplished mystic). Twenty-one of hisworks are extant and there are references to titles of twenty-three others
now apparently lost. His primary disciple was Ksemaraja who wrote works applying his master’s teachings. We
have no definitive information about Abhinavagupta’s death. Local Kashmiri legend has it that the great master
walked into a cave with 1,200 of his disciples and ssimply disappeared.

Given his deep erudition, the intellectual context of Abhinavagupta’s writingsisvery broad, in part dueto his
relatively late date with regard to the earlier traditions of Indian philosophy and religion. In addition to the
revealed Hindu literature and to the texts produced by his predecessors in the Saivism of Kashmir,
Abhinavagupta’s work resonates with practically all that precedes him in Indian thought, including the traditional
brahmanical or Vedic literature, the debates of the philosophical traditions, the mysticism of the Y ogis, the various
Bhakti traditions and the varieties of Buddhist and Jaina philosophical discourse.

2 Siva’s nonduality

From adoctrinal point of view, Abhinavagupta’s articulation of the nondual Saivism of Kashmir isto be
distinguished philosophically by its assertion that what is termed “Siva’, the absolute and primordial
consciousness, is nondual. Moreover, this nondualism differsin important ways from the Vedantic advaita. For the
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Kashmiri nondual Saivites, the nondualism or Siva does not in any way imply that the world and all who dwell in
it are illusory. On the contrary, Abhinavagupta asserts that thisworld is real precisely becauseit isonly Siva, the
absol ute consciousness. However, this assertion of the reality of the world does not fall into a position of naive
realism. Rather, it seeks to articulate the enlightened and transformed vision of the mystic for whom the
paradoxical omnipresence of Siva has become atangible experience. Thus, Siva’s nonduality allows without
contradiction for the arising of duality and diversity within it. In addition, Abhinavagupta’s expression of nondual
Saivism places emphasis on the ultimate power (sakti) that abides inseparably with the absol ute consciousness.
Alhough one, this transcendent power of consciousness has many faces: the powers of freedom, of grace or
revelation and of manifestation or conceal ment.

This doctrine resides at the very core of Abhinavagupta’s entireintellectual production, which islargein scope
and has not been fully explored by scholarship. Often, facets of hisintellectual production have been characterized
in a piecemeal fashion, text by text, or in terms of the various initiatory lineages (rather than schools), thought to
determine the content of individual texts. However, there is another, more general way to approach
Abhinavagupta’s work. In philosophical terms, we find in it three connected athough differentiable intell ectual
agendas which are best characterized in terms of the mode of knowledge that predominatesin each of them:
inference, revealed scripture and enlightened knowledge. Each of these agendas articul ates an aspect of this core
doctrine of Siva’s nonduality.

3 Philosophy of recognition
Abhinavagupta’s first intellectual agenda revolves around the philosophical interpretation of the doctrine of

(Commentary on the Recognition of the Lord), are systematic philosophical exposition and argument. An appea is
made to the authority of good reasoning, and arguments through inference are employed as the primary mode of
philosophical discourse. The major audience seems to have been external, for these are primarily polemical works
of intellectual debate aimed at philosophical opponents.

Abhinavagupta’s writings on the philosophy of recognition are continuous with the debates put forward by the
philosophers of Nyaya-Vaisesika, the Mimamsa, the Advaita Vedanta, the schools of Buddhist logic and the
traditional Grammarians (see Mimamsa; Nyaya-Vaisesika; Vedanta). Buddhism was a vigorous presence in the
Kashmir of Abhinavagupta’s time. While his opponents in these texts include proponents of Sackhya, aswell as
Vaisnavas and Jainas, his primary philosophica arguments were aimed at the Buddhist logicians (see Sackhya).
The Buddhists marshalled arguments against the primary categories of the Saiva philosophy including the notion
of the self, the idea of the Lord, the sakti and the manifested universe (see Buddhist philosophy, Indian).

In hisworks on recognition, Abhinavagupta el aborates closely reasoned arguments to counter the Buddhists’
criticisms. He points to the notion of Siva as the absolute consciousness and posits areality that is totally free,
completely unbounded and blissful in itsintrinsic nature. This he saysis the reality of consciousness, saturated
with power (sakti) of at least five different kinds: the powers of consciousness, bliss, will, knowledge and action. It
is this absol ute consciousness surcharged with power that both dwells within all beings as their true nature and
mutates to appear as the forms composing the manifest universe.

Abhinavagupta contends that it is because of doubt that the recognition of this omnipresent consciousness does not
take place. Consequently, his philosophy of recognition is meant to present the good reasoning that will remove
doubt. This precipitates the process of recognition of what is already the case, namely, that the self isin fact the
powerful Lord, filled with sakti and creative of the visible universe.

Thisinitial description of an absolute consciousness reveals the shape of a problematic in Abhinavagupta’s work
that bridges philosophy, theology and mysticism. Ordinary human awareness and perception do not reveal that an
absolute consciousness is operative either asthe inner reality of the self, or as the underlying reality of the visible
and manifest universe. Therefore, Abhinavagupta is concerned to show why thisis the case: that is, how and why
the obscuring of the absolute takes place and how and why the absolute comesto be revealed. Thefirst of these
guestions involves Abhinavagupta in descriptions of the nature of bondage and contraction, involving a series of
limiting sheaths and impurities. The second leads him to a discussion of tantric metaphysics and mysticism.

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Abhinavagupta (c.975-1025)

4 Tantric metaphysics and mysticism

The second major agenda found in Abhinavagupta’s worksis what might be called a systematic theology of the
Hindu Tantra. Thisis best exemplified by his Tantraloka (Light on the Tantras) where he interprets the tantric
metaphysics and esotericism of the revealed scriptures, particularly the Malinivijayottara Tantra. In this aspect of
his works he writes as an authoritative religious and theological exponent of Saivism. His appeal is to the authority
of revealed scripture, which must be systematically interpreted in the light of reason and spiritual insight so that
apparent contradictions may be rationalized. The major audience for this aspect of his work were the varied
schools of Saivism prevalent in the Kashmir of his day. Thus, his mode of discourse is that of religious theology
and the systematic exposition of the doctrines of Saivism.

The themes taken up in the Tantraloka (Light on the Tantras) (and elsewhere in Abhinavagupta’s Saivite theology)
are complex and detailed. One strand of discourse explores the contraction of the ultimate consciousness and the
manifestation of the world in terms of an emanationist scheme composed of thirty-six progressively more manifest
principles of reality (tattvas). Another important strand centres on a mysticism of the Word, filled with vibration
and dwelling in unity with the absolute consciousness at the transcendent level of reality. This supreme Word of
consciousness is termed the supreme mantraaham (I am) and it is understood as the perfectly full and blissful

egoity.

The third major intellectual agendain his works might be called a practical theology or mysticism of Saivism,
encountered primarily in his elaboration of Kaula mysticism in his Paratrimsikavivarana (Longer Commentary on
the Thirty Verses on the Supreme). Here, Abhinavagupta advances interpretations of the many Saivite lineages into
which he had been initiated as well as offering interpretations of the meanings of tantric ritual and practice. The
appedl isto the authority of his own enlightened experience, and the audience seems to have been primarily his
own initiated disciples whom he was addressing in the role of spiritual teacher.

A central concern in this dimension of hiswork isthe elaboration of the meaning of jivanmukti (liberation while
till alive) in terms of the mystical experiences of the yogin, who, by penetrating the core of that absolute
consciousness, achieves identity with Siva and experiences the universe as continuously unfolding and being
reabsorbed into his own consciousness.

Abhinavagupta’s discussion of tantric initiation includes along clarification of the descent of the energy of Siva’s
grace. In addition, he elaborates the intrinsic meanings of the great variety of rituals in the Hindu Tantra linked to
an elaborate pantheon of tantric deities. The primary hermeneutical move throughout is one of interiorization and
of interpretation in terms of the mechanics of an overarching consciousness. Thus, while the earlier tantric
tradition will speak of external goddesses who are to be appeased by a variety of transgressive offeringsin the
tantric ritual, Abhinavaguptawill consistently recast these goddesses as the forces of the absolute consciousness
present in the depths of the practitioner’s own being.

Abhinavagupta’s core statements about Siva modulate into an ambitious and multivalent intellectual and
theological enterprise. This enterprise will also allow him to put forward an innovative interpretation of aesthetic
theory that posits an analogy between the absorption of the yogin and the refined aesthete’s delectation of the
experience of art. Abhinavagupta’s work will have manifold direct and indirect influences on al that follows him
in the subsequent evolution of the Hindu Tantra.

See also: Hindu philosophy; Mysticism, history of ; Mysticism, nature of
PAUL E. MULLER-ORTEGA
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Abravand is often seen as having a unique position in Jewish philosophy, between the end of the Middle Ages and
the beginning of the Renaissance. His ideas point both to the past - especially to Maimonides - and to the future, in
his approach to the questions of history and of authority in the state. His defence of what he takes to be religious
orthodoxy is carried out with serious attention to the arguments of his predecessors. Abravanel takes great pains
to understand their reasoning. He even supplies them with additional arguments, before he presents what he takes
to be a decisive objection. In particular he expounds Maimonides’ thought in considerable detail, defending him
from his critics, while also insisting that Maimonides misrepresented the religious notions he analyses.

Abravanel’s most original work liesin hisview of history as either natural or artificial. Most human history is
artificial, sinceit representslifein rebellion against God. The best form of government is not a monarchy, despite
the views of most Jewish philosophers. For a monarchy does not essentially replicate the relationship of God with
his subjects, and other forms of government can produce relatively successful societies. The Messiah, who will
eventually transform artificial into natural history, is not a king but more a judge and prophet. He will establish
the perfect society through a divine miracle. Aslong as the state is an absolute monarchy, however, its citizens
owe absolute obedience to itsruler.

1Lifeand works

Isaac Abravand lived a palitically active life during a particularly difficult time for the Jews in the Iberian
Peninsula. Born in Lisbon, he received an education which was not concerned exclusively with Jewish subjects
and from an early age he was writing philosophy and theology. He worked as the treasurer of the ruler of Portugal,
and then in Spain, until the expulsion of the Jewsin 1492 drove him to Naples. He then moved to Venice, where
he did important political work for the authorities. His time in Italy seems to have been his most productive as a
writer, and by his death he had composed alarge number of works. Many of these are mainly theological,
commentaries on the books of the Bible and other Jewish writings, but he also wrote more strictly philosophical
works dealing with the thought of Maimonides (83) and the particular theological and philosophical topics that
Maimonides had made so controversial in Jewish philosophy. These include prophecy, providence, the creation of
the world and the principles of Judaism. Abravanel is remarkable for his careful descriptions of the arguments of
Maimonides and his opponents; indeed he lavishes so much time on exposition it is often difficult to discriminate
his own opinion among those of the thinkers he discusses. He tends to argue that both Maimonides and his leading
critics are mistaken in their arguments. Powerful though those arguments may appear, they need to be replaced by
better arguments which accord more surely with the principles of Judaism.

2 The principlesof religion

The cornerstone of Abravanel’s critique of Maimonidesliesin his response to Maimonides’ theory of prophecy
(see Prophecy 84). Maimonides provides what seemed to Abravanel to be an excessively naturalistic account of
prophecy in his Guide to the Perplexed, and Abravanel was determined to establish that this could not be the
Jewish position. Abravanel argued that prophecy is not anatural phenomenon but a miracle established by God.
Anindividual requires no specia characteristics, such as the wisdom that Maimonides had supposed was a
minimal prerequisite of any authentic prophecy. On the contrary, Abravanel argues, God can make anyone
prophesy whom he wishes. It is not true, Abravanel reminds his readers, that only Moses received prophecy at
Sinai. On the contrary, Scripture makesit clear that all Isragl participated directly in the communication from God.
Nor isit the case, as Maimonides supposed, that only Moses could achieve prophecy through hisintellect alone.
Other prophets too surpass reliance on imagination when prophesying. Nor is prophecy a matter of dreaming; it is
amiracle and unique. Abravanel was concerned that the stature of Maimonides as arabbinic jurist would mislead
Jews into thinking that the doctrine of the Guide to the Perplexed is an accurate guide to the correct understanding
of the Jewish religion. In that book, Maimonides argues that (apart from the vexed question of creation and afew
related issues) there is no essential incompatibility between Aristotelian philosophy (of the Neoplatonic variety
then widely accepted) and the principles of religion. True, Maimonides had argued that ordinary believers should
not have their faith challenged by having to work out how the philosophical and scriptural systems of thought are
to be connected. Abravanel seeks to show that the biblical and philosophical theories are incompatible, and that the

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Abravanel, Isaac (1437-1509)

|atter cannot be seen as a valid distillation of the former.

He argues further that the view that prophecy isamiracleisthe only view that is compatible with the religious
texts of Judaism. The prophet’s natural abilities are insufficient to produce prophecy of themselves, and the only
necessary condition of being a prophet that human beings can achieveis moral excellence. Since all prophecy is
miraculous, there is no essentia distinction in this regard between Mosaic and non-Mosaic prophecy. Moses’
prophecy is certainly superior to that of the other prophets in degree, but there is no qualitative difference between
it and the revelations received by other prophets. The differenceis that the prophecy of Moses came from God
directly without going through the “active intellect’, the imagination or material apprehensions. Moses, moreover,
prophesied while fully conscious. The message he received was entirely conceptual; it was grasped wholly by the
intellect. A less perfect form of prophecy, intellectual prophecy, comes from God viathe active intellect. It reaches
the intellect of the prophet and not hisimagination. At a still lesser level, imaginative prophecy consists of images,
parables and mysteries. These may seem to resemble dreams, but in fact they are quite different. Imaginative
prophecy receives the objective truth from God, albeit in arather garbled form; dreams are merely subjective ideas
produced by the imagination when not under any rational control. The least perfect form of prophecy is that
experienced by the Israglites at Sinai through sight and sound, without going through either the intellect or the
imagination. The prophet is the passive recipient of what flows from God, and the words and images of the
prophecy itself are adirect result of God’s will. The real distinction between Mosaic and non-Mosaic prophecy is
simply that in that the former is received directly from God. The active intellect, moreover, is not to be understood
in the Maimonidean way as a more or less free-standing source of natural events, but rather as a completely
determined instrument of the divine will.

Although Abravanel seeksto counter Maimonides’ theory of prophecy and to replace it with atheory whichin his
view more accurately coheres with the religious texts of Judaism, it is noticeable that he stays very closeto the
Maimonidean methodology in Perush le-Moreh Nevukhim, his commentary on the Guide to the Perplexed. In Rosh
Amanah (Principles of Faith), Abravanel takes up the defence of Maimonides’ ‘Thirteen Principles’, which had

led to much controversy in medieval Jewish philosophy. Maimonides had identified thirteen principles of belief
that form the basis of theimmortality promised to al Israel in the Talmud. The singling out of these thirteen
beliefs seemed to claim for them a special status as the core expression of the theological essence of Judaism. But
that would seem to imply that there are many other aspects of the religion that are not basic dogmas and so may be
questioned without offending orthodoxy. Maimonides’ approach to formulating a Jewish creed was criticized on
this basis, and Abravanel stoutly defends the importance of Maimonides’ principles against his critics, especially
Crescas (83) and Albo (82), while finally arguing that these principles should not be regarded as the axioms of
Judaism but just as very important beliefs, among many other doctrines and practices. The point of the principles,
he suggests, isto impress upon ordinary believers what they should believe, since they are unlikely to have studied
enough of the Torah to have understood the whole breadth of the 613 commandments. Maimonides is seen as
presenting his principles as areligious aid for the intellectually unsophisticated. The more sophisticated understand
that there are no basic dogmas in Judaism, and that all the commandments constitute the essence of the religion.

3 Palitical philosophy

The state arises as a necessity only through the expulsion of Adam from Eden. It will survive until the coming of
the Messiah. Political life reflects our spiritual exile. It can never be perfect, although some states are more
successful than others at fulfilling the spiritual aswell as the political needs of citizens. In his commentaries on the
Bible, Abravanel provides an account of what he takes to be the best form of society. This proveslargely to be a
recapitulation of Mosaic society. He sees thisideal state as consisting of lower courts, a high court and aruler,
perhaps aking. The officials of the lower courts are chosen by the people and handle their local affairs for
themselves, while the high court or Sanhedrin is appointed by the ruler and establishes the juridical structure of the
state as awhole. The members of this court are to be selected from the priests and levites. What isinteresting in
this notion of amixed constitution is that it radically reduces the religious role of the king. There had been
something of atradition in Jewish philosophy of emphasizing the role of the king, given biblical passages which
seem to suggest that choosing a king was a duty imposed by God.

Abravanel deals with these passages by arguing that what they mean isthat choosing aking in Isragl wasnot a
duty, but simply a practice that was allowed. If aking isto be chosen, the biblical account tells the Jews what
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characteristics he isto have. But there is no necessity to select aking for the state to be properly organized.
Abravand gives the examples of republican Rome and Venice to suggest that the desirable features of a monarchy
can be easily replicated in avery different form of society. Isragl does not require aking, because the judges can
do whatever aking could do. Indeed, even judges are not essential, since God and the divine law, the Torah, can
organize society correctly. Judges, of course, are required to carry out sanctions for disobedience to divine law.
But in asociety that istruly regulated by God, there would be no need for sanctions. Gentiles, since they do not
have the Torah, do require political organization, and a king might be the right person to carry out thistask for
them. But from the experience of the Scriptures, there is no reason to think that a monarchy represents the best
form of government for Isragl. For the nation can rely on divine support and leadership for its welfare.

In states where a king disregards the laws and becomes a tyrant, his subjects have no right of rebellion. As subjects
they must obey the monarch unconditionally; otherwise they are not subjects. The king in the state replicates God
in the world. He has the right to take action not simply as regulated by the law but asis required by the particular
facts of the case. Asfar aslsragl is concerned, the choice of the king is a matter for God, and no one else has the
right to remove or challenge him. Gentiles may rebel against monarchs who are not behaving as they ought, but
Jews should not. Even a Gentile king should not be overthrown, since even heisin the place of God asfar as his
Jewish subjects are concerned, carrying out whatever punishment God thinks appropriate for his people. Thereis
no point in Jews actively trying to set up a government which accords with Messianic rule. They must wait for
God to bring this about when he decides the time isright. In a sense, then, Gentile rulers rule by divine right and
with some degree of arbitrary authority, but Jewish rulers do not; they rule within the context of Jewish law. There
are strong religious arguments, Abravanel argues, forbidding rebellion against either type of monarch. Within the
context of the perfect society, however, in Messianic times, there is no need for aking. It would be better to be
ruled by a group of judges guided by the will of God. It is not unlikely that this somewhat muffled but still
perceptible anti-monarchistic line hasits originsin Abravanel’s knowledge of Christian political thinkers, whose
reflections he applies to Jewish political problems (see Political philosophy, history of).

4 Philosophy of history

History isthe result of God’s decisions, and heis entirely free to do whatsoever he wishes, having created the
world ex nihilo (see History, philosophy of). Both form and matter are divine creations, so there are no limitations
on God’s power. God has not set up a natural mechanism which then operates independently of him, asthe
thinking of Maimonides might seem to suggest. Rather, the events that befall humanity are due either to the direct
influence of God, the actions of another supernatural being, or the choices made by the exercise of human
freedom. History starts with the creation of the universe. It consists of adivinely organized pattern of events. The
end of history is salvation, which will be established by the Messiah and which will see Judaism triumph over its
enemies. Adam was a perfect being who could have stayed in the Garden of Eden and developed his spiritual
potentialities, but he freely chose to act otherwise. He disobeyed God through eating from the forbidden tree of
knowledge, and in consequence he became subject to death and life in a hostile environment. Y et the possibility of
salvation remained, and the Jews were established to represent the continuity of salvation. Their roleis identical to
the role of history itself, to attain final salvation for the whole of humanity. To make this possible God has hel ped
the Jews, providing them with prophecy, which finally led up to the revelation at Sinai. He also took them to the
land of Israel, which was entirely appropriate for their spiritual perfection and prophecy. Like Adam, though, they
sinned and were punished. The Temple was destroyed, and they were sent into exile, a state which will continue
until the coming of the Messiah, when history will come to an end, the Jews will be redeemed and perfect peace
will prevail. At that time, humanity will be transformed into afinal state of perfection and fulfilment. The
sovereignty of the Messiah will be universal, the distortion of humanity since the exile from Eden will be ended,
and human beings will once again bein a position to realize their own potentialities. The physical universe will be
replaced by a spiritual realm in which human souls become immortal asthey contemplate eternally the nature of
the deity.

Abravanel’s general philosophical approach isentirely coherent, in that he sets out to link what he takes to be
orthodox rabbinic Judaism with rational understanding. Where Maimonides goes awry, he argues, isin seeking
religious correlates for his philosophical views. The sort of philosophy that attracted Maimonides is completely
incompatible with Judaism, something which the extraordinary status of Maimonidesin Jewish law tendsto
disguise. Abravand has hisfinger on avital issue here, inthat it is the constant argument of Maimonides that if
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one looks at scriptural and legal textsin the right sort of way one comesto realize that they are just another way of
expressing philosophical truths. Abravanel seeks to establish an understanding of Judaism closeto itsliteral
formulation, and he argues that the apparent contradictions which Maimonides highlights between religion and
philosophy are in fact real contradictions which show that Aristotelian philosophy cannot do justice to the Jewish
religion. The thought of Maimonidesisworthy of detailed study, since as asystem in itself it represents an
impressive attempt at arational grasp of Judaism. All the same the effort eventually comes to nothing.

While Maimonidesis afar more radical thinker than Abravanel when dealing with metaphysics, the position is
reversed when it comes to political philosophy. Abravanel is prepared to interpret scriptural passagesfar more
freely than is Maimonides. And he arrives does so quite uninhibitedly in his critique of monarchy as a system of
government. His motives here arise from his attempt at establishing the genuine position of rabbinic Judaism as he
sees it, but they are also mixed with his experience as a politician serving under awide variety of rulers. The
remarkable nature of his thought has led to its widespread study in both Jewish and Christian contexts.

See also: History, philosophy of ; Maimonides, M.; Political philosophy, history of;; Prophecy
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Abravanel, Judah ben I saac (c.1460/5-¢.1520/5)

Judah ben Isaac Abravanel was born in Lisbon. After the expulsion of the Jews from Spain in 1492, Leone, as he
was known, and his family migrated to Naples, but fled two years later following the French invasion. After brief
residences in various Italian cities, Leone returned to Naples where he served as court physician to the Spanish
Viceroy. Well-versed in the sciences of his day, including physics, medicine and philosophy, whether Jewish,
Islamic or Christian, he composed his major work, Dialoghi d’amore (Dialogues of Love), in 1501-2. Although the
work influenced such important thinkers as Montaigne, Bruno and Spinoza, its main influence was in literature
rather than philosophy. Its style resembles that of other Renaissance works in the ambit of Ficino’s commentary
on Plato’s Symposium but, unlike these works, it is neither philosophical commentary nor courtly literature.
Adopting the idiom of courtly love and drawing on Platonic and Neoplatonic sources, it complements them with
mythological, biblical and Aristotelian sources to produce a novel synthesis of Plato and Aristotle with ideas
drawn from the pagan and the revealed traditions, aiming to demonstrate that love is the animating principle of
the universe and the cause of all existence, divine as well as material.

The three dial ogues between Philo, the poetic lover, and his beloved Sophia address the relations between love
and desire, the universality of love and the origin of love. Each discussion pivots on an apparent opposition
between Philo’s Aristotelian and Sophia’s Platonic views. The discussion of the relations between love and desire
raises fundamental questions about the relations of soul and body.

1Life

Son of the well-known Jewish thinker and statesman |saac Abravanel, Judah ben Isaac Abravanel, known as Leone
Ebreo, was born in Lisbon (the Italian Leone rendering the Hebrew Judah, in accordance with custom). Despite the
family’s fame, our knowledge of Leone’s lifeis scant and rife with rumour and surmise. The following is restricted
towhat isrelatively certain.

After serving for years as treasurer to the Portuguese King Alfonso V, Don Isaac Abravanel and his family fled
Lisbon for Spain in 1483 when, after Alfonso’s death, Don |saac was accused of conspiring against the new king.
He was soon summoned to the service of Ferdinand and |sabella and raised funds needed in their consolidation of
power. The monarchs none the less decreed the tragic expulsion of the Jews from Spain in 1492. The Abravanel
family migrated to Naples but were forced to flee again by the wars following the French invasion of 1494. After
brief residencesin various Itaian cities, including Genoa, Barletta and Venice, Leone returned to Naples and
became court physician to the Spanish Viceroy, Don Gonsalvo de Cordoba. The last reliable evidence about him is
adocument dated 1520 exempting ‘Master Leon Abarbanel, the physician’ and his family from all tribute in
recognition of his servicesto the Viceroy. He died in Naples at some time between 1520 and 1525.

L eone was well-versed in the sciences of hisday, including physics, astronomy, medicine and philosophy from the
Presocratics to the Renaissance, spanning the Jewish, Christian and Islamic philosophical traditions. During his
sojourns in various Italian cities, he visited the Italian academies, met celebrated Renaissance thinkers and wrote a
treatise De Coeli Harmonia (On the Harmony of the Heavens), at the request of Pico della Mirandola (probably the
elder Pico, Giovanni, rather than his nephew Gianfracesco, who studied Hebrew under another well-known Jewish
thinker, Y ohanan Alemmano) (see Pico dellaMirandola, G.). Leone also composed poetry, including an
autobiographical Hebrew poem, 7°lumah ‘al ha-Z’man (A Plaint on Time).

2 History and structure of Dialoghi d’amore

Uncertainties and controversies surround Leone’s famous work, but by the author’s own testimony, it was written
in 5262 of the Hebrew calendar, that is, 1501/2. It was published in 1535 at Rome, when Leone’s friend Mariano
Lenzi ‘rescued the work from the shadesin which it was buried’. It first appeared in Italian, but the language of its
original composition is disputed. Spanish, Ladino and Hebrew have their advocates, all more or less nationalistic
in their motives and all prepared to argue that so erudite an author as Leone Ebreo should exhibit a more elegant
style, even in an acquired language, than the published text presents. The only tangible evidence for a Hispanic
origina isasingle late Ladino manuscript extant in the British Museum. Arguments for a Hebrew original are
based on the presumed Jewish audience of the work, the long delay in its publication, and the survival of different
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Italian versions.

The desire to claim Leone extends to his religious affiliation. The title page of the second and third editions of
Dialoghi d’amore, describes Leone as Hebrew by nation but Christian by faith, prompting claims that he converted
latein life. But thereis no evidence of such a conversion, and the inscription, published in a period of religious
intolerance (1541 and 1545), may well be bogus or wishful.

Ironically, in view of the efforts to claim them, Dialoghi d’amore is often dismissed as derivative of the
Renaissance Platonist tradition that began with Marsilio Ficino’s commentary on Plato’s Symposium (see Ficino,
M.). Yet the influence of Dialoghi d’amore extended far wider than Ficino’s work. In the twenty years following
its appearance the work had five Italian editions, three Spanish translations, two French trandlations, and
trandations into Latin and Hebrew. It influenced thinkers from Montaigne and Burton to Bruno and Spinoza,
whose library contained a Spanish edition. Its poetic, dialogical style and what may superficialy appear as an
indiscriminate blending of sources focused its abiding acknowledged influence morein literature than in
philosophy.

Dialoghi d’amore comprises three discussions of love as the animating principle of the universe. Philo is the poetic
lover; Sophia, his beloved. Thefirst dialogue discusses the relations between love and desire; the second the
universality of love; the third the origin of love. The theoretical discussionsin each dialogue are framed by a brief
preliminary dialogue represented as an actual exchange between lovers, in which Philo voices his desire for Sophia
and she critically refuses his seductive attempts to unite with her. The dialogical structure of the text arises from a
fundamental difference between two philosophical views about love, broadly stated: (1) that love and desire are
essentially the same, since we desire what we love, since love and desire are always for the good, and since
genuine desire is based upon knowledge; (2) that love and desire are opposites, since love originates in knowledge
of what is and is good, desire in knowledge of what islacking in being and in goodness. Thefirst opinionis
Philo’s and can loosely be called Aristotelian; the second is Sophia’s and can be identified as Platonic.

The entire exchange, of course, is an allegory of philosophy. Philo’s desire for Sophiaisthe philosopher’s quest
for wisdom, which is human perfection. The three successive dialogical attempts to resolve an apparently
fundamental disagreement between Plato and Aristotle are also attempts to delineate the relations between the
human and the divine. The dialogues progress from the more to the less evident, gaining in abstraction and
complexity. Each later discussion develops the conclusions of what has gone before. The second discussion is
twice aslong as the first; the third, over twice aslong as the second. No resolution of the question is presented,
prompting the received opinion that Leone meant to compose a concluding fourth dialogue. This inferenceis
unwarranted. The twenty years between the completion of Dialoghi d’amore and Leone’s death suggests that he
had ample time to complete the work had he considered it either possible or necessary. Rather, the lack of an
explicit resolution mirrors the structure of the Platonic dial ogues, especially the Symposium, the model for all
Renaissance writings on love.

3 Philosophical significance of Dialoghi d’amore

The Platonic form that situates Dialoghi d’amore among other Renaissance discussions of love unfortunately
obscures as much about its philosophical lineage and import asit discloses. Western scholarstypically read
Renaissance Platonic texts in Christian perspective, ignoring or misconstruing the influence of 1samic and Jewish
philosophy, traditions that are seen as predominantly Aristotelian and thus fundamentally at odds with Renaissance
Platonism, especially as regards the central issues of the Dialoghi d’amore. Asaresult, the influence here of such
thinkers as Maimonides, Avicenna and Averroes tends to be judged rather superficially and on the basis of the few
explicit references to them. For example, the possible influence of Avicenna’s Risalah fi’I- ishg (Treatise on

Love), or of Maimonides’ focus on the intellectual love of God are rarely mentioned, and the Jewish aspect of
Leone’s work is reduced to its biblical alusions, for example Leone’s claim that the Platonic ideas have a Mosaic
origin (see Maimonides, M.; 1bn Sina).

Presuming that the literary genre of Dialoghi d’amore reflects sheer Christian Platonism, moreover, occludes the
subtlety of Leone’s resolution of the tension between the Platonic and Aristotelian approaches and covers over the
contributions which the Aristotelian view of the soul can make to an understanding of desire, love and knowledge.
Indeed, Leone’s literary style may reflect a deliberate intention to occlude the radical thesis of the dialogue, a

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Abravanel, Judah ben Isaac (c.1460/5-c.1520/5)

deistic conclusion that identifies God with the totality of the world.

Rather than contribute further to the obscuring of Leone’s subtle and original contribution to Renaissance
philosophy by offering an overview of Dialoghi d’amore, with its numerous, circuitous, subordinate discussions,
lengthy and popularizing disquisitions on ancient mythology, astronomy and astrology, we shall focus on Leone’s
nuanced resolution of the primary disagreement about the relations between desire and love, that is, the apparent
contradiction between the claims that desire and love are the same, and that they are opposites. But we must note
at the start that, while the first claim does not require a strict identity, the second assumes that any opposition
implies a contradiction.

From the outset, Sophia’s resistance to Philo depends on interpreting the Platonic position as requiring a strict
division between body and soul. It also requiresreal divisions within the soul, making its most noble part, the
intellect, adistinct entity, absolutely independent of embodiment. Thus Sophia, the personification of wisdom,
repeatedly and severely insiststhat if Philo truly loves her he should desire to satisfy that alone which pleases her,
her mind.

Thereisapoignant irony herein the inverted relation between the male and female personae. Philo the male, or
formal principle of the dialogue denies the real distinction between body and soul and, hence, between desire and
love, whereas Sophia, the female, traditionally material, principle insists on such distinctions. But the resolution of
the apparent contradiction between the Platonic and Aristotelian positions will establish body and soul, desire and
love, male and female as natural correlatives: neither could be without the other. The same natural correlation is
found between God and the world, asis mentioned briefly in passing, in the philosophical parts of the dialogues,
thus protecting its radical theses from ‘vulgar’ view.

In the third, asin the preceding dialogues, Philo’s philosophical analyses (as distinct from the long poetic
digressions) are distinctly Aristotelian in form, and often in content. Sophia’s objections continuously challenge
the Aristotelian position with a Platonic one. In view of Philo’s pedagogic role in Dialoghi d’amore, the text can
be read as the re-education of Sophia, whose Platonism reflects the dogma of Christian Neoplatonism. Thus, before
he reverts to the definition of love, Leone makes amply evident his Aristotelian view of the soul:

The soul isin itself one and indivisible, but by distributing its powers throughout the body and permeating even
its surface and extremities, it branches out to certain activities pertaining to perception, movement and nutrition
among various organs and divides itself among many diverse faculties.

Thisview of the relationship between body and soul will be reflected in Leone’s view of the relationship between
the One and the many, that is, God and the world. Again, in the discussion of beauty as the form of the object
which originates the motion of desire, Leone ‘corrects’ the Platonic doctrine of knowledge as recollection with an
Aristotelian view of knowledge as arising from sensation. Forms do not exist independently of their corporeal
manifestations but are embodied. They are abstracted by the intellect, which isinitially mere receptivity to form.
The ‘correction’ hereisin fact areconciliation of Plato with Aristotle, transposing the Platonic myth of anamnesis
into a philosophical mode while simultaneously retrieving it from Christian interpretations:

Y ou must know, therefore, that al forms and Ideas do not spring from bodies into our souls, because to migrate
from one subject to another isimpossible; but their representation by the senses makes these same forms and
essences to shine forth which before were latent in our soul. This enlightenment Aristotle calls the act of
understanding and Plato memory, but their meaning is the same, although differently expressed.

Plato’s and Aristatle’s views are not only compatible, they are interdependent. Their harmony makes evident the
insufficiency of either position taken inisolation. Plato’s teachings may be divinely inspired, but his mode of
presentation lacks philosophical precision and so might lead to error. The resolution of the tension between Plato
and Aristotle, fully and finally articulated in the third dialogue, makes clear that the opposition is only apparent
and reflects terminological differences and afailure to recall that natural opposites belong to a single motion from
potentiality to act.

Returning to the discussion of love in the third dialogue, Philo proceedsin an exemplary Aristotelian manner,
pointing out that the questions “What islove?” and “What isitsfirst cause or origin?’ presuppose that love exists.
He repeats the definition of love as desire and answers Sophia’s insistent objections that love and desire are not the
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same, since we love what is and what we actually possess, but desire what we lack and what may or may not exist,
by pointing out that reason demonstrates that love and desire are the same, although ‘in the vulgar tongue each has
its own significance’. Sophia has taken a mere linguistic, conventional distinction for areal one, aconfusion that
Philo finds to be common among ‘certain modern theologians’.

Love and desire are different words denoting a single affection of the soul. Desire is a motion towards a desired
object, love, amotion towards the beloved, which is the desired object. The cause of this motion, that is, the origin
of love, isthe desire for the pleasure of union with the beloved. Furthermore, pace Plato, love and desire are found
in God. Indeed, God is their origin; in God they are found most eminently, as the desire for the perfection of all
that is.

By following Aristotle closely, Philo demonstrates the proximity of truth and desire characteristic of true
friendship, especially afriendship oriented by and toward God. Echoing the Nicomachaean Ethics, Philo explains
to Sophiathat he disagrees with Plato ‘because, as Aristotle, hisdisciple, said of him, although | am the friend of
Plato, | am agreater friend of truth’. It isin virtue of their common love of truth that philosophers are friends and
are also friends of God, afriendship, Philo insists, that cannot be one-sided.

To appreciate the radical force of the definition of love that emerges from the resolution of the tension between the
Platonic and Aristotelian positions, we must turn to the cosmology underlying Dialoghi d’amore. According to
Philo, the universeisa single individual composed of perfectly proportioned parts, al of which, whether eternal or
perishable, are constitutive of its perfection. The perfection proper to each part, its final end or good, isthe
perfection of the whole, not just its own perfection. More precisely, since the final end or good is the perfection
that all things by nature desire, al strivein proportion to their capacity to attain the perfection of the universe.
Thus the natural perfection desired by each part is simultaneously a desire for perfect harmony or union with the
whole. That iswhy love is the animating principle of the entire universe, of being as well as becoming. Asthe
animating principle of the universe, love isits efficient cause; as the desire for the perfection of the whole, it isits
final cause. The universe as awhole is a perfect circle, itsfinal cause identical with its other causes, first, formal
and efficient. Conceived as unified, this cause isidentical with God.

Theidentity of God and the whole of nature cautiously alluded to in the philosophical parts of Dialoghi d’amore
was later developed explicitly and in detail by Spinoza. Nowhere is the kinship between the two Portuguese Jewish
thinkers more evident than in Leone’s description of the union between the human and divine intellects:

The pure intellect which shines forth in usis likewise the copy of the pure divine intellect, and is stamped with
the unity of al the Ideas; and thisit is which, crowning the discourse of reason, reveals to us those ided
essencesinintuitive, single, and abstract knowledge, when our well schooled reason merits such knowledge.
So that with its eyes, we may behold in one intuition the highest beauty of the first intellect and of the divine
idess.

See also: Aristotle; Arisotelianism, Renaissance; Love; Plato; Platonism, Renaissance
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discussions of love as the animating principle of the universe. The three dialogues are between Philo, the poetic
lover, whose beliefs about love can loosely be called Aristotelian, and Sophia, Philo’s beloved, whaose views
can be identified as Platonic. The entire exchange is an alegory of philosophy. Philo’s desire for Sophiaisthe
philosopher’s quest for wisdom, which is human perfection. The three successive dialogical attemptsto resolve
an apparently fundamental disagreement between Plato and Aristotle are also attempts to delineate the relations
between the human and the divine.)
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Absolute, the

The expression ‘the Absolute’ stands for that (supposed) unconditioned reality which is either the spiritual ground
of all being or the whole of things considered as a spiritual unity. This use derives especially from F.W.J.
Schelling and G.W.F. Hegel, prefigured by J.G. Fichte’s talk of an absolute self which livesits life through all
finite persons. In English-language philosophy it is associated with the monistic idealism of such thinkers as F.H.
Bradley and Josiah Royce, the first distinguishing the Absolute from God, the second identifying them.

1 Theories of the Absolute

With Fichte, Kant’s transcendental ego (the relation of which to individual persons was somewhat vague) became
asingle absolute cosmic self which livesits life through each of us and posits the natural world as that through
struggle with which it can develop itself morally (see Fichte, J.G. §3). With Schelling, the absolute self became the
Absolute as the mysterious ground of all being, revealing itself in parale both in nature (the creation of our
shared unconscious) and in finite thought, of which it is somehow the identity-in-difference (see Schelling, F.W.J.
81). Later, Schelling held that the ordinary world of finite things springs from their somehow falling away from
their proper eternal place within the Absolute in an arrogant attempt at independent existence. With Hegel, the
Absolute became the Absolute Idea, somehow both the culmination and the self-differentiating unity of the cosmic
dialectical sequence or circle (see Hegel, G.W.F. 86). This may be most conveniently conceived as starting with
the concept of pure being, moving through a series of concepts towards their exhibition in empirical nature, and
finally through a series of levels of human life, until it becomes self conscious as Absolute Spirit in the higher
forms of this, especially in the civilized nation state and in the philosophic mind. Whether Hegel also ascribesto it
amore cosmic self-consciousnessis controversial - certainly it is somehow a self-differentiating spiritual unity.

M ore conspicuous in the English-speaking philosophical world were the conceptions of the Absolute of F.H.
Bradley, Josiah Royce, J.M.E. McTaggart and other absolute idedlists in atradition not yet dead (and till
representing, arguably, our best grasp of how thingsreally are). For Bradley and Royce, the Absolute was asingle
spiritual individual of which all finite things are, if not exactly parts, at |east part-like aspects. For McTaggart, in
contrast, it was the Universe conceived as a system of selves linked directly or indirectly by bonds of affection and
appearing to each other much of the (apparent) time as the physical world.

British and US absolutists tended to treat time more bluntly as an illusion than did their German predecessors
mentioned above. For the former, the Absolute was a Nunc Stans containing all finite experiences which, although
they appear to themselvesto be in time, are in truth its eternal components. For the German absol utists (at least for
Fichte and Schelling) free will, fairly much asit is commonly conceived, was among the most stressed features of
the Absolute, and derivatively of humans. Indeed, their chief quarrel with Spinoza, whose monism they were
trying to capture in more Kantian terms, was his determinism. The British and US absol utists were more
Spinozistic on this matter, believing frankly in a ‘block universe’.

2 Bradley and Royce

Arguably the best case for, and the best characterization of, the Absolute was that of Bradley and Royce. For
Bradley, the Absolute was ‘a single Experience, superior to relations and containing in the fullest sense everything
which is’ (Bradley 1914: 246). For Royce it was a universal self whose lifeis composed of the lives of all
conscious beings (there being no others) experienced in unity.

Their argument was somewhat as follows. First comes the well-argued idealist claim that there is no such thing as
unexperienced reality - in fact there is nothing other than lived experience itself. Now, on the face of it,
experiences occur as aspects or components of finite centres of experience, such as we think of asthe
consciousness of men and animals, so it seems that the world must be the totality of these. But how are they in any
real relation to one another rather than isolated monads, each altogether wrapped up in itself? The common-sense
view isthat they are variously juxtaposed in a single space and time, just as are the brains which underpin them.
But for idealism, space and time and all their contents exist only as presentations within, or constructions wrought
within, centres of experience so that it is these that contain them rather than vice versa. There must, then, be some
kind of whole other than that of space and time within which finite centres of experience exist, and this can only be
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some more comprehensive, indeed ‘infinite’, centre of experience within which they all occur together ina
mutually necessitating manner. Thiswill be timeless, yet will contain each centre of experiencein every one of its
tempora phases, and it will be a state of perfect understanding of, and satisfaction with, itself and all that it
contains (for ignorance and dissatisfaction can have no place when nothing from outside can block knowledge or
desire).

Royce added his own specia twist to the argument by contending that there could not be a relation of aboutness
between one’s thoughts and external objects (and that therefore one’s thoughts could only be about the present
contents of one’s own mind) unless the thoughts and the external objects were all contents of one all-embracing
mind which used the former as a correct or incorrect way of characterizing the latter.

One problem with the Absolute, as conceived by Bradley and Royce, was a specia version of the problem of evil:
How can the whol e be perfect when so many of its parts or aspects are so bad? This objection was presented in its
most lively form by William James. Royce gave the most elaborate solution. The highest goods consist in the
overcoming of evils, so that what is mere evil from afinite point of view is, from the Absolute’s point of view, that
which is eternally overcome by the good which keepsit down. The true image of the Absoluteis Saint George,
with the dragon struggling perpetually beneath him, the whole thereby possessing a perfection much greater than
the merely saccharine goodness of aworld without evil (see Evil, problem of 81).

Many of these absolutists, though decidedly not al, saw the Absolute as the Christian God properly conceived;
however, in some respects the Absolute of Western absolute idealism is much closer to Brahman as conceived by
Advaita Vedanta, though a more active Brahman than the West wrongly supposes to be the Hindu one (see
Vedanta).

See also: |dealism; Kant, |.
T.L.S. SPRIGGE
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Theterm ‘absolutism’ describes a form of government in which the authority of the ruler is subject to no
theoretical or legal constraints. In the language of Roman law - which played a central rolein all theories of
absolutism - the ruler was legibus solutus, or ‘unfettered legislator’. Absolutismis generally, although not
exclusively, used to describe the European monarchies, and in particular those of France, Spain, Russia and
Prussia, between the middle of the sixteenth century and the end of the eighteenth. But some form of absolutism
existed in nearly every European state until the late eighteenth century. There have also been recognizable forms
of absolute rulein both China and Japan.

As a theory absolutism emerged in Europe, and in particular in France, in the late sixteenth and early seventeenth
centuries, in response to the long Civil Wars between the Crown and the nobility known as the Wars of Religion.
In the late eighteenth century, as the reform movement associated with the Enlightenment began to influence most
European rulers, a form of so-called ‘enlightened absolutism’ (or sometimes ‘enlightened despotism’) emerged. In
this the absolute authority of the ruler was directed not towards enhancing the power of the state, but was
employed instead for advancing the welfare of his subjects.

1 Thelegal definition

Like most such terms, absolutism is a nineteenth-century coinage. But the term ‘royal power absolute’ was
employed, in one context or another, by nearly all the monarchs of Europe from the late fifteenth to the
mid-eighteenth century.

Although it was sustained by, and has become associated with, a number of social and cultural developments -
lavish courts, an extensive bureaucracy, standing armies and the creation of a new noble class - absolutism was
primarily atheory of legisative authority. This maintained that all rulers possessed exclusive executive and
legislative authority, and consequently that the laws they made constituted an expression of their will. In the
formula used by the jurist Ulpian, and repeated in one form or another by al would-be absolute monarchs, ‘that
which pleases the prince has the force of law’. All theories of absolutism claimed, in effect, that modern kings
possessed the same authority - frequently described by the term imperium - as that once exercised by the Roman
emperors. To sustain this claim common law, based as it was upon the legislative will of the community, was
gradually replaced throughout Europe during the sixteenth and seventeenth centuries by Roman law. (The sole
major exception was England, the ambition of whose monarchs was checked by the execution of Charles| in
1649.) The only theoretical limit to the monarch’s legidlative authority was the Divine and Natural Laws, which,
since there was no one other than God to execute them, provided only the flimsiest of constraints. The kings’
positive laws might be interpreted within certain narrowly defined limits (although all absolute rulers from
Justinian to Napoleon attempted by codification to eliminate interpretation), but they were mandatory (see Roman
law).

Absolutism was thus aradical attempt by increasingly centralized, increasingly modern, states to overturn the
broadly contractual theories of authority which had grown up after the collapse of the Roman Empire. These had
maintained that the king derived his authority from a contract with the people, who had been granted power
directly by God himself (see Contractarianism). The laws were made by the representative assemblies of the
people and administered by the king. He was the servant of his people, and his role was one of magistrate not
judge. And although in practice the people had few means by which they might rid themselves of a ruler, there did
exist quite powerful safeguards for their collective rights. Absolutism, in contrast, denied the representative
assemblies any legidlative or executive power. In Spain, the Cortes had been reduced to little more than a
tax-voting body by the mid-sixteenth century. In France, the Estates General fell into disuse after 1612, and in
1673 the Parlement of Paris, abody which modelled itself on the Roman Senate, was deprived of even its hallowed
right to remonstrate against royal edicts before registering them.

2 Two theories of absolutism

Despiteits essentially legal core, absolutism was by no means a single or unitary theory. In its most extreme form,
it maintained that the power of the ruler derived directly from God, as the source of al created things. This, known
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as Divine Right, found its most powerful exponent in Jacques-Bénigne Bossuet. Bossuet claimed (an argument he
derived from Hobbes) that as the people had had no historical sovereign before the institution of kingship, kings
must have been the creation of God, and were, therefore, accountable to him alone. Most theories, however,
including Hobbes’s own, were dependent upon some version of an original contract theory (see Hobbes, T. §7).
Thesefell into two broad categories.

The first maintained that royal authority derived, as the contractualists had maintained, from an agreement between
the ruler and his people, but that since this was a contract, it involved an irreversible transference of power. The
people might be entitled under certain conditions to resist their rulers, but they no longer possessed the authority to
replace him. Perhaps the most persuasive, and certainly the earliest exponent of these claims was Jean Bodin (83)
whose Les six livres de la république (The Sx Books of a Commonwealth) first appeared in 1576. For Bodin the
state was the ‘lawful government of many families’. The ruler held the same position vis-a-vis society as the
father did towards the members of his family. This granted him absolute and undisputed power over them. (Bodin
even wished to see the right granted to fathers by Roman law to execute their children reintroduced into France.)
Sovereignty, which was to become the key term in all subsequent discussions of royal authority, could thus be
defined as ‘the giving of laws to their subjects in general without their consent’. Legal authority and the state itself
thus became an expression of the king’s legislative will (see Sovereignty).

The second theory, whose most powerful exponent was the Spanish Jesuit theologian and jurist Francisco Suarez
(84), maintained that the authority of al rulers derived from a delegation of power from the people (Suarez 1612).
Although, like Divine Right, this granted the ruler absolute legislative and executive authority, it meant that the
people could, in extremis (or if the throne fell vacant), reclaim that authority. For this reason Suarez, like most
Jesuits, accepted that tyrannicide might be an acceptable means of disposing of an unjust ruler, an opinion which
led to the public burning of hiswritingsin both London and Paris.

On both accounts, the people retained certain rights asindividuals; crucially, that of self-defence and (for Bodin)
the right of property. Having surrendered, in Hobbes’ formulation, both their will and their judgment to their
rulers, they were wholly subject to them, but they remained free agents. Furthermore, although his person and the
state became a single entity, the ruler did not have property rightsin the state and could not, therefore, alienate any
part of it. There therefore existed a distinction, albeit one which subsequent legal theorists such as Montesquieu
would reject asillusory, between “absolutism’ and ‘despotism’. As even Bossuet was prepared to concede, a
king’s rule should be absolute, but never (as the Ottoman Sultan’s was thought to be) arbitrary. In practical terms
this meant that the king should, wherever possible, consult the representatives of his subjects, but he was not
obliged to follow their advice. The king should also abide by his own laws, and respect local custom. But all
absolutists allowed that such constraints could be set aside in cases of necessity. The concept of ‘necessity’ asa
device whereby the rule of law might be suspended - closely associated as it was with theories of ‘reason of state’ -
thus became a key term in the vocabulary of absolutism.

3 Absolutism and the moder n state

For al its archaic trappings, absolutism was essentially a modern theory of state authority. Writerslike Bodin,
Hobbes, Suarez and Bossuet possessed a recognizably modern conception of legidative authority as the means to
protect the interests of the entire society. All, in different idioms, argued that unless such authority was clearly
vested in one source, no society could ultimately escape internal conflict of the kind which had afflicted Francein
the sixteenth and England in the seventeenth century.

Numerous historians have argued that, despite the vast body of theoretical literature endorsing absolute rule, the
power of early-modern monarchs was never in fact complete. But no state power ever is. The theory of absolute
sovereignty was about de jure not de facto power. By the end of the seventeenth century, moreover, the rulers of
Spain, France, Sweden, Russia and large parts of Germany had gained effective control over al the armed forces
and communications within their territories. Their subjects may have defied them, but they never consistently
challenged their right to rule.

Absolutism sought to establish in this way the undisputed power of the state over the numerous factional and
regional interests which had governed medieval societies. In the sixteenth and seventeenth centuries this power
was embodied in kings. But, as Hobbes said, it did not really matter if the ruler was one or many. The final
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beneficiaries of this insight were the French Revolutionaries. Far from being the end of absolutism, the Revolution
was its fulfilment. For it was the Revolutionaries who, by replacing the monarch with an assembly, assured the
fina transformation of French society into a modern - and absolute - parliamentary state. By the end of the
nineteenth century all the major states in Europe, with the exception of Britain and Russia, had followed their
example.

See also: Filmer, Sir Robert
ANTHONY PAGDEN
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The central philosophical question about abstract objectsis: Are there any? An affirmative answer - given by
Platonists or Realists - draws support from the fact that while much of our talk and thought concerns concrete
(roughly, spatiotemporally extended) objects, significant parts of it appear to be about objects which lie outside
space and time, and are therefore incapable of figuring in causal relationships. The suggestion that there really
are such further non-spatial, atemporal and acausal objects as numbers and sets often strikes Nominalist
opponents as contrary to common sense. But precisely because our apparent talk and thought of abstracta
encompasses much - including virtually the whole of mathematics - that seems indispensable to our best attempts
to make scientific sense of the world, it cannot be simply dismissed as confused gibberish. For this reason
Nominalists have commonly adopted a programme of reductive paraphrase, aimed at eliminating all apparent
reference to and quantification over abstract objects. In spite of impressively ingenious efforts, the programme
appearsto run into insuperable obstacles.

The simplicity of our initial question is deceptive. Understanding and progress are unlikely without further
clarification of the relations between ontological questions and questions about the logical analysis of language,
and of the key distinction between abstract and concrete objects. There are both affinities and, more importantly,
contrasts between traditional approaches to ontological questions and more recent discussions shaped by
ground-breaking work in the philosophy of language initiated by Frege. The importance of Frege’s work lies
principally in two insights: first, that questions about what kinds of entity there are cannot sensibly be tackled
independently of the logical analysis of language; and second, that the question whether or not certain expressions
should be taken to have reference cannot properly be separated from the question whether complete sentencesin
which those expressions occur aretrue or false.

1 Logical and ontological categories

Although what most obviously needs explaining is the abstract-concrete distinction, the relevant notion of object
also callsfor elucidation. Thereisafamiliar, everyday use of the term “object’ in which we may speak of the
objects found in the accused’s pockets, for example. There are probably no very precise rules governing this use,
but it seems clear that being extended in space and timeis at |east a necessary - but probably not a sufficient -
condition for its application. If ‘object’ is so understood, the term “abstract object’ is straightforwardly
self-contradictory. We should infer, not that Nominalism wins by default, but that some other more general, less
restrictive notion of object isin play in philosophical discussions. But if so, how should it be characterized? To
avoid begging gquestions, it might be proposed that anything should be reckoned an object to which we may make
reference. Arguably, however, this goes too far the other way - we may as well be said to refer to fiddling asto
Nero, when we assert that Nero fiddled, but should be loathe to count fiddling an object.

A way forward which preserves this general approach isto take objects to be the referents of expressions of a
certain restricted class - what are usually called ‘singular terms’. To take this step isto follow Frege in viewing the
ontological categorization of entities as dependent upon a prior logical categorization of expressions. Objects,
properties and relations, for example, are essentially the non-linguistic correlates of, respectively, singular terms
(for example ‘Nero’, ‘this lake’, ‘the dome of St. Peter’s’ and so on), one-place predicates (¢... fiddles’, ‘... is
deep’), and two- or more-place predicates (‘... loves... ’, “... istaler than... *). An abject, on this account, is the
referent of an actual or possible singular term.

When object is so understood, our opening question is, in an important sense, a distinctively modern one. It is not
that we can discern no significant common concerns underlying ancient disagreements over the status of Plato’s
Forms and the great medieval battle between realists and nominalists over the existence of universals on the one
hand, and modern ontological disputes on the other. Traditional and modern discussions share a general concern
with the relations between language and the world. At bottom, disagreement over abstract entities is disagreement
over whether an adequate account of language-world relations can be provided without reference to any such
entities. It remains the case that afundamental shift has taken place in the way very many philosophers conceive
and argue about ontological issues in general, and issues about abstract entities especially. Ancient and medieval
disputes focused on the existence of universals as opposed to particulars, with the former thought of as abstract
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entities which both predicates (‘is red’, ‘is wise’) and corresponding abstract nouns (‘redness’, ‘wisdom’) stand
for. But on the Fregean approach, it makes no sense to suppose some one kind of thing to be the common referent
of expressions of completely different logical types. This need not mean that there is no significant disagreement
between medieval realists and nominalists; but it does mean that they misconceived the issue, or at least ran
together questions we should separate. For it is one question whether abstract nouns are to be conceived as genuine
singular terms, standing for objects, and a quite distinct question whether the corresponding predicates have
reference - if so, then they stand, not for objects, but for properties (concepts, in Frege’s sense) (see Universals).

2 The abstract-concr ete distinction

Abstract objects can be neither seen nor heard, nor can they be tasted, felt or smelled. But for several reasons it
would be unsatisfactory to take inaccessibility to sense- perception as the basis of our distinction. Besides
importing an unwanted relativity to human sensory faculties, it would fail to draw the distinction clearly, there
being room for dispute over what should count as perceiving something. If the range of sense-perception is taken
asincluding only what can be discerned with the naked organ, asit were, the condition for being concreteis
clearly too restrictive. The range might be extended to allow for detection via more or less remote effects, but once
the criterion isloosened in this way, the proposal slides into taking capacity for involvement in causal interactions
as the mark of the concrete. This suggestion avoids the difficulties with a sensory-access criterion but, even if
extensionally correct, does not go to the heart of the matter. We expect capacitiesin general to have some
categorical basis. Why are concrete objects capable of causal interaction but abstract objects not? The answer, it
would seem, should yield a more illuminating account of the distinction. Partly for this reason, a more promising
account of the distinction sees lack of location in space or time as distinctive of the abstract - what cannot be
anywhere, anywhen, cannot be a factor in the causal nexus.

Although it iswidely endorsed and gives intuitively correct results in the cases to which philosophers have
attended, this account is nevertheless flawed. Thisis because there are candidates for abstract status which, though
plainly lacking spatial properties, are not wholly atemporal. In the sense in which two pairs of playersat different
chessboards may be said to be engaged in one and the same game, the game of chessis plausibly taken to be an
abstract object; but whileit is not located anywhere, it has not always existed, but was devised at a certain time.
Other examples are natural languages, many if not all works of art, and words and letters in the type- as opposed to
token-sense (roughly, the sensein which there are just six, not eight, distinct lettersin the word “abstract’) (see
Type/token distinction). Thus while the abstract-concrete distinction undoubtedly has much to do with spatiality
and temporality, it does not seem straightforwardly identifiable with the distinction between what has spatial or
temporal position and what has neither. An alternative proposal of considerable interest isthat concrete objects are
those which are, in principle, capable of being picked out ostensively, while abstract objects are those to which we
can refer only by means of some functional expression (Dummett 1973: ch. 14). Thus we may pick out a particular
tree by the words ‘That beech’, perhaps accompanying our utterance with a pointing gesture; but we cannot, for
example, literally point to a certain shape or number - rather, we must refer to them as, say, the shape of such and
such avase or the number of eggsin the carton (Noonan 1976; Hale 1987: ch. 3).

3 Groundsfor belief in abstract objects

Many philosophers, appealing to Ockham’s Razor - the principle that entities should not be multiplied beyond
necessity - deem it mortally sinful to believe in abstract objects unless such belief is unavoidable, but disagree
about whether it is actually avoidable. Orthodox nominalists hope to avoid it by carrying through a programme of
reductive paraphrase. However, in view of the resistance of various kinds of apparent reference to/quantification
over abstract objectsto elimination by reductive paraphrase or re-interpretation in concrete terms, this does not
appear feasible as a completely general means of escaping commitment to abstract objects (see Ontological
commitment). This has led some philosophers to conclude that reference to and quantification over domains
including abstract objects is indispensable to afully adequate account of the world. Thereis a strong appearance
that thisis the case with reference to mathematical entities - numbers of various kinds, functions and more
generally, sets. On the face of it, the natural sciences, and physics especially, require substantial use of arithmetic
and analysis, and the latter in turn draws fairly heavily on set theory. This argument - known as the Quine-Putnam
Indispensability Argument - provides, if accepted, a strong indirect reason for believing in numbers and sets at
least: scientific theories require acceptance of mathematical theories, so that whatever reasons we have to believe
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that our best scientific theories are true is reason to accept mathematical theories, and so to believe in the abstract
objects of which they speak.

This argument has been vigorously contested, particularly by Field (1980), who argues - in support of a new and
highly unorthodox brand of nominalism - that there is, contrary to appearances, no need for mathematical theories
to be true for their use in science to be justified. It is enough that such theories should have a certain strong kind of
consistency property, which he calls ‘conservativeness’. Since a nominalist can accept mathematical theories as
having this property without believing them to be true, they have no need to engage in any kind of reductive
trandation programme of the sort previously mentioned - they can simply use mathematical theories while denying
that they are literally true, thereby avoiding commitment to the abstract objects their truth requires. Among the
difficulties confronting this approach, one important assumption Field makes is worth highlighting. Field takes the
Quine-Putnam argument to offer the only ground worth taking seriously for holding mathematical theoriesto be
true, so that if heis ableto undermineit, there remains no pressure to take on the ontological commitments they
import. If Field’s assessment were correct, the best grounds we could have for believing maths and so on, would be
indirect and a posteriori. But this assessment rests upon the challengeable assumption that the only statements we
may justifiably accept on other-than-indirect a posteriori grounds are those directly ascertainable as true by
observation. Perhaps we should take seriously, as he does not, the possibility that belief in the truth of
mathematical statements and acceptance of their ontology may be warranted a priori.

4 Groundsfor disbelief

Unquestionably the most important arguments against abstract objects are epistemological. Oneisthat - in view of
the presumed causal inertia of abstract objects - to construe statements of some given kind as having their
truth-conditions constituted by states of affairs essentially involving such objects, putsthose statements
irretrievably beyond the reach of our knowledge. Crudely, if mathematical statements have Platonistic
truth-conditions, we could not possibly know them to be true; since we do have mathematical knowledge,
Platonism isfalse. Inits simplest and earliest versions, this argument relies upon avery exacting form of causal
theory of knowledge, which takes it to be an invariably necessary condition for athinker X to know that p, that X’s
true belief that p should itself be caused by, or otherwise suitably causally related to, the fact that p (see
Knowledge, causal theory of). A problem with this argument is that while such a strong condition (just how strong
depends on how precisely the vague phrase ‘suitable causal relation’ is understood) may be satisfied in standard
cases of perceptual and memory knowledge, it isvery hard to see how it could be quite generally met, even when
restricted in scope to ordinary empirical knowledge concerning perfectly concrete matters. Our inductively
grounded belief that all aardvarks have bugsis, we may suppose, causally induced by inspection of alarge and
suitably varied contingent of bug-infested aardvarks - but thereis no sort of causal relation, however complicated
or attenuated, of which it may with any plausibility be claimed both that it holds between our general belief and
the fact that all past, present or future aardvarks have bugs and that its holding is epistemically significant. If
knowledge does not demand a suitable causal link in every case, the argument against Platonism collapses, at |east
in its present form.

A related argument alleges that no satisfactory sense can be made of the idea that we are capable of identifying
reference to or thought about abstract objects. And once again, the argument in its simplest form rests upon an
eminently challengeable assumption - in this case, that identifying reference or thought about a particular object
always requires a suitable causal link between the speaker/thinker (or their utterance/thought) and the object in
guestion (see Reference). Opponents of Platonism may hope to fashion more sophisticated causal analyses of
knowledge and reference which are strong enough to sustain versions of these objections without being so strong
as to be independently objectionable, but none has yet come forth.

A more powerful epistemological objection appeals to the thought that, even if knowledgeis not to be analysed in
specifically causal terms, we should expect to be able to provide a naturalistic explanation of our tendency to get
things right significantly more often than not, in any area where we are disposed to credit ourselves with a capacity
for knowledge (see Reliabilism). In the absence of causal or other natural relations between ourselves and abstract
objects, it is hard to see how any such credible explanation might run for any region of discourse whose statements
are supposed to carry Platonistic truth-conditions. The argument relies on the assumption that ontological views
are tenable only to the extent that they |eave space for a credible epistemology. The arguments reviewed here
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confront Platonism with a strong challenge, even if they could not, by their very nature, tell decisively against
it.
See also: Nominalism; Ontology; Realism and antirealism; Universals
BOB HALE
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The Academy was a public gymnasium in northwest Athens. Plato taught there, and the Academy remained the
centre of Platonic philosophizing until the first century Bc. Hence the term ‘Academy’ came to be used to designate
Plato’s school; members of the school were called ‘Academics’. (And hence, ultimately, the modern use of the
words to describe intellectual institutions and their members.)

Theword ‘Academy’ originally had atopographical reference. A mile and a half northwest of the Athenian agora,
aong the Ceramicus road, there was a public gymnasium and wrestling square set in a spacious park. Like most
gymnasia, the Academy contained an exedra - a sort of open-air lecture theatre. Here Plato talked and taught
philosophy. He set up a shrine to the Muses in the park; and he acquired a house, with alittle garden, in the
neighbourhood, where his friends and pupils congregated. A contemporary comic poet imagines a group of
students assembled in the garden earnestly attempting to produce a definition of the pumpkin.

Plato’s house was used by his successors until the time of Polemo (in the late fourth century Bc), whose pupils
lived in hutsin the garden; and Platonists continued to teach in the Academy until the beginning of the first
century Bc. But after that time there seems to have been no specia relationship between Platonism and the
geographical Academy.

Theword ‘Academy’ was readily transferred from the concrete to the abstract: it came to designate the school or
institution which Plato established and which his successors conserved. The nature of the institution is imperfectly
known; but it is clear that there was a head, or ‘scholarch’, who was (at least sometimes) elected to office; that
there were senior and junior members; and that there were discussions, lectures and dinners. Y et the Academy was
not an embryonic university: there were no degrees and no administration block.

On Plato’s death in 347 Bc, his nephew Speusippus led the school. He was followed by Xenocrates Polemo and
Crates. In about 265 Bc Arcesilaus assumed the scholarchate and turned Platonism down the sceptical path which it
followed for almost two centuries. Of later scholarchs the most engaging and the most celebrated was Carneades.
In 88 BC, when Athens was in the grip of war, the scholarch Philo of Larissa decamped to Rome. It seems likely
that Philo was the last Platonist geographically connected to the Academy. But philosophy is above mere
geography, and Platonism survived and flourished until the end of the ancient world. Modern authors will refer to
later Platonists as Academics: the nomenclature is inaccurate, the inaccuracy venial.

Ancient writers, remarking upon apparent changes in the intellectual drift of the school, would speak of a plurality
of Academies. The most generous listed five: the Old Academy, which lasted from Plato to Polemo; the Middle
Academy, founded by Arcesilaus; the New Academy, inaugurated by Carneades; afourth Academy under Philo;
and afifth under Antiochus. The Academics did not necessarily endorse these divisions. Thus Cicero, himself
professing an Academic scepticism, simply distinguished between the Old Academy from Plato to Polemo and the
New Academy from Arcesilaus onwards; and Philo notoriously maintained that there had only ever been one
Academy.

See also: Platonism, Early and Middle §1
JONATHAN BARNES
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Philosophical study of human action owes its importance to concerns of two sorts. There are concerns addressed
in metaphysics and philosophy of mind about the status of reasoning beings who make their impact in the natural
causal world, and concerns addressed in ethics and legal philosophy about human freedom and responsibility.
‘Action theory’ springs from concerns of both sorts; but in the first instance it attempts only to provide a detailed
account that may help with answering the metaphysical questions.

Action theorists usually start by asking ‘How are actions distinguished from other events?’. For there to be an
action, a person has to do something. But the ordinary ‘do something’ does not capture just the actions, since we
can say (for instance) that breathing is something that everyone does, although we don 't think that breathing in
the ordinary way is an action. It seems that purposiveness has to be introduced - that someone’s intentionally
doing something is required.

People often do the things they intentionally do by moving bits of their bodies. This has led to the idea that
‘actions are bodily movements’. The force of the idea may be appreciated by thinking about what is involved in
doing one thing by doing another. A man piloting a plane might have shut down the engines by depressing a lever,
for example; and there is only one action here if the depressing of the lever was (identical with) the shutting down
of the engines. It is when identities of this sort are accepted that an action may be seen as an event of a person’s
moving their body: the pilot’s depressing of the lever was (also) his moving of his arm, because he depressed the
lever by moving hisarm.

But how do bodies’ movings - such events now as his arm’s moving - relate to actions? According to one
traditional empiricist account, these arecaused by volitions when there are actions, and a valition and a body’s
moving are alike parts of the action. But there are many rival accounts of the causes and parts of actions and of
movements. And volitional notions feature not only in a general account of the events surrounding actions, but
also in accounts that aim to accommodate the experience that is characteristic of agency.

1 Actions, events and individuation

‘Action’ and ‘act’ are often used interchangeably. But ‘action’ is given a definite meaning when actions are taken
to be a species of events: it denotes particulars of a certain sort - concrete items in the spatiotemporal world. Itis
useful then to give a different meaning to ‘act’: acts are things people do (which are sometimes called act-types).
Such things are not particulars, since one person can do the same thing as another. If Mary and John both voted for
Smith, for instance, then Mary’s act (voting for Smith) was the same as John’s; but obviously the event that was
Mary’s voting for Smith was not the same action as John’s voting for Smith.

IsMary’s voting for Smith ever the same action as Mary’s doing some other act? Thisis a question now about the
individuation of actions. Proponents of afine-grained account (for example Goldman 1970) say that there are as
many actions as there are acts exemplified by the agent on occasion, so that, in our pilot example, the man’s
depressing of the lever is one action and his shutting down of the enginesis another action. Proponents of a
coarse-grained account, on the other hand (for example Davidson 1971), assert the identity of his depressing of the
lever with his closing down of the engine. They think that actions are often described in terms of their effects.
When the description ‘Paul’s depressing of the lever’ is used, an event is seen to have resulted in the lever’s being
depressed; when ‘Paul’s shutting down the engines’ is used, an event is seen to have resulted in the engines’
shutting down. But if Paul shut down the engines by depressing the lever, then the lever’s coming to be down in its
turn caused the engines’ cutting out, so that in fact an action of Paul’s is spoken of twice over here: it is described
now in terms of one effect, now in terms of another.

This coarse-grained account can be made plausible by thinking of Paul’s part in the engines’ coming to be shut
down as his moving of hisarm. The thought is that for the engines to shut down, nothing was required of Paul after
his arm had moved. Since he is the only relevant agent, Paul’s moving his arm is the only action that there is, and
‘his moving of hisarm’ isjust one of its descriptions.

Various objections are made to the coarse-grained account, and these have led some philosophers (for example
Ginet 1990) to intermediate accounts of actions’ individuation. (An intermediate account might have it that Paul’s
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moving his arm is the same as his moving his arm against the lever (which would be denied by the fine-grained
theorist), but is different from his shutting down of the engines (which would be denied by the coarse-grained
theorist).) One objection to the coarse-grained account would say about Paul’s case that his shutting down of the
engines (s) took place later than his moving his arm (m), so that these have different properties: moccurred at t, s
att+n,sothat m # s. A proponent of the coarse-grained account of course maintainsthat srealy did occur at t if
mdid. They claim that our tendency to suppose otherwise is explained by our confusing s with the effect in terms
of which we think of it. (The engines’ shutting down is an effect which indeed occurred later than the action, they
say.) A related objection relies on intuitions about when tensed sentences such as ‘He has shut down the engines’
arefirst true. Here the coarse-grained account’s proponent allows the relevant intuition: this sentenceis not true
until some time later than ‘He has moved hisarm’ isfirst true. But, they say, the truth of ‘He has shut down the
engines’ requires more than the past occurrence of the event s: it also requires the past occurrence of the engines’
shutting down.

The coarse-grained account joins with adefinition of ‘an action’ as ‘someone’s intentionally doing something’ to
giveintuitively right results. Suppose that Paul’s shutting down of the engines was a terrible mistake, and that he
was responsible for an accident. We understand how we can think of Paul as an agent in respect of something he
did quite unintentionally, when we appreciate that his doing one thing was (the same as) his doing another. One
thing he did was to shut down the engines, and he did this accidentally; but his doing this was his depressing of the
lever, and depressing the lever was something that he did intentionally. For an event actually to have been an
action of some person’s according to the definition, it has to be true only that at least one of the things they did
was something they intentionally did.

This criterion of actionhood is sometimes put by saying that an action hasto be ‘intentional under one of its
descriptions’. ‘Under a description’ has wide philosophical currency. But it can be misleading. When “doing things
under descriptions’ is employed, it is made to seem as if there were these things people do, and that they have
various descriptions. Things people do do not have various descriptions, however: people’s actions have various
descriptions, and these descriptions correspond one:one with the things, or acts, that they then do.

2 ‘Basic acts’

Acts are done by doing other acts. But not every act someone does could be done by doing some different one, or
nothing would ever get done. Among the things that a person does on occasion, then, there must be something
which is simply done - not done by doing something else. This has been called the basic act. Where someone ®s
by ¥-ing, ¥-ing is said to be more basic than ®-ing; and the basic act is defined as the one than which no other
was more basic.

Moving the body (that is, moving a bit of it in one or another way) is usually a basic act. When Mary raises her
right arm directly - in order to vote at the meeting - raising the right arm is the basic act. But in the unusual casein
which someone raises their right arm by lifting it with their left arm, raising the right arm, athough a bodily act, is
not the basic one. (What is basic here is moving the left arm.) Such an example shows that in order to say what
was basic in aparticular case, one has to know not only what bodily movements occurred in that case but also
what was actually done by doing what else. Acts, then, are not basic tout court. Relative to Mary’s action, but not
relative to the action that was someone’s raising their right arm ‘indirectly’, raising the right arm is basic.

The need to think about applications of basicnessin connection with particular cases has sometimes given rise to
talk of basic actions. But such talk conflicts with the coarse-grained account of actions’ individuation. Where a
person’s raising their arm is considered to be identical to their voting, it cannot be supposed that their raising their
arm is basic and their voting is not. If anotion of abasic act that is not relativized to particular cases is wanted, we
have to think about what someone can do directly. (The person who used their left arm to raise their right arm
might, or might not, have been able to simply raise their right arm.) Using a notion of a basic ability, we could
speak of things as basic for a person with a particular repertoire of maotions (not relative to any particular action
now).

We encounter relations of dependence when we go through alist of more and more basic acts. Considering Paul’s
action, and going through his various acts - causing an accident, shutting off the engine, depressing the lever,
moving the arm - it is natural to think of what is less basic as depending on what is more basic. We may think of
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al the dependencies as causal onesin the particular example. But there are different kinds of dependence, and
when the different kinds are distinguished, different relations of ‘more basic than’ can be distinguished. For
example if wetake it that a convention must obtain for someone’s raising their arm to count as their voting, we
could say about Mary’s action that voting was conventionally more basic than raising the arm.

The thought that moving the body is basic seems now to be the thought that moving the body does not usually
depend upon anything else - neither causally, nor in any other way. And yet physiologiststell us that, in fact, our
bodily movements depend upon our muscles’ contractions - that we move our bodies by contracting our muscles. It
seems, then, that even where someone simply moved their arm we have a candidate for amore basic act than
moving the arm - namely, contracting muscles. In fact, what this shows is that the perspective of an agent is
ordinarily assumed in thinking about what is done; when moving the body is taken as basic, the focus is on things
that the people might think of themselves as doing. A different notion of basicnessis needed to accommodate the
facts that the shift to a physiologists’ perspective reminds us of. To allow for the fact that moving the body
depends upon other things being done, a ‘purely causal’ notion of basicness may be introduced. Thisis not the
intuitive, central notion that recapitul ates the idea of what someone ‘simply does’ or ‘does directly’. Philosophers
have meant a variety of different things by ‘more basic than’.

3 Volitional theories: actions, partsand causes

Eventslike muscles’ contractions, which occur beneath the body’s surface, come to natice not only in our thinking
about different ideas of basicness. they may be prominent also when we enquire what precise causal story should
be told about any action. And it is not only physiological thinking which makes philosophers want a precise causal
story: adefinition of ‘an action’ as ‘someone’s doing something intentionally’ belongs with a view which
distinguishes actions from other events by reference to a particular sort of psychologically specifiable causal
history. On this view, a person who does something intentionally does the thing because they have areason to.
Saying what their reason was requires knowing what their relevant beliefs and desires were (see Belief; Desire;
Intention); and it provides a distinctive kind of explanation of why they did the thing (see Reasons and causes).
But it may be asked whether there is not a more immediate causal story to be told about an action than that which
shows up in areason explanation. Do actions have immediate mental antecedents of a certain sort?

It has sometimes seemed that actions must have such antecedents, because wanting, believing and intending all
seem inadequate to explain actually doing something. Suppose you want to move your arm. Y our arm doesn’t
move until ... what? ‘Until there is a volition” was an answer often given in the eighteenth and nineteenth
centuries. philosophers often posited valitions, or acts of will (asthey are alternatively called), as events which
initiate the causal process of acting, bridging the gap between wanting and doing. This was a gap between the
mind and the body in the thinking of dualists (see Dualism; Will, the).

Volitions fell out of philosophical favour when Ryle objected to them as spurious (Ryle 1949). Ryle asked why
‘the Will’ has to be exercised in action at all, thinking that the postulation of volitions was a hangover from the
idea of a ‘ghost in the machine’. One of his arguments against volitions posed a dilemma: either volitions are
themselves ‘active’, or they are not. If they are ‘active’, then if avolition really were required for a genuine action,
we should always have to posit a new volition as cause of any volition, and we should be led to an infinite regress.
If, on the other hand, volitions are not themselves ‘active’, but are mere causes of actions, it is hard to see why
anyone should think that their introduction helpsin recording what is specia to action.

Some volitional theories rather obviously escape this objection. John Stuart Mill, for instance, thought that an
action was ‘a series of two things; the state of mind called a volition followed by an effect’ (Mill 1843: 1 3.5). In
its twentieth-century guise, the Millean theory takes an action to be composed from (&) a volition (b) a movement
of abit of the body of the person whose volition it is. On this theory, Ryle’s question as to whether avolition
itself, or only its effect, is ‘active’ has no simple answer, since each of these thingsis a part of an action. But
Ryle’s underlying question may still be pressed: “Why posit a sort of mental item such that actions are present only
when an item of that sort is a cause?

The account of valitions as parts of actions draws attention to the distinction between actions, each one of whichis
someone’s moving abit of their body, and bodies’ movements, each one of which is abit of someone’s body’s
moving. (The thesis which is often used to summarize the coarse-grained view of actions’ individuation - that
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actions are bodily movements - is now seen to be crucially ambiguous at best.) When this distinction is made, there
are two other views about bodies’ movements, both different from the Millean, componential view. (A) Actions
areidentical with bodies’ movements, so that, for instance, a person’s raising their arm istheir arm’s rising. (B)
Bodies’ movements are not even parts of actions, so that a person’s arm’s rising is wholly distinct from their
raising it. (A) isimplausible inasmuch as it seems to sever the connection between acting and doing something;
unless aperson’s arm’s rising isitself the person’s doing something, that connection is broken when movements
areidentified with actions. (B) isamore plausible view - at least for the philosopher who think that actions are
described in terms of their effects; for the latter, a person’s arm’s going up can be the effect of their raising it, just
asaflag’s going up is the effect of someone’s raising the flag.

According as (A) or (B) is accepted, the doctrine that volitions cause bodies’ movings turns out differently. When
bodies’ movings are thought to be actions, volitions are conceived in the manner Ryle found objectionable - they
are thought of asthe last item in amental causal chain leading outward to something physical. But when bodies’
movings are thought to be no parts of actions, the theorist can say that a volition causes abody’s movement and is
itself an action. When that is said, an item is recognized the status of which isineluctably psychophysical, being
both avolition and an action; the theorist may refuse any picture in which the mental can be marked off from the
physical on acausal chain. It remains a good question why one should suppose that thereis afaculty of the Will
the products of which, volitions, have to be brought into an account. But when valitions are identified with actions,
we can be certain at least that there is nothing mythical or “ghostly” about them.

The claim that physical actions are redescribable in recognizably psychological terms is made not only by
philosophers who say that actions are volitions, but also by others who have no truck with volitions. Some
philosophers argue that anyone who does something intentionally triesto do it. (They alow that one need not think
of oneself as trying to do the things one does intentionally, and they allow that ‘They tried to do it” is not usually a
natural thing to say about someone who encountered no difficulties and who did not need to make any special
effort.) If that is correct, then, given a coarse-grained view of individuation, each action is someone’s trying to do
something. One may arrive at an account in which a person’s having a reason to do something leadsto their trying
to do it; when their trying to do it has the effects they want (as usually it does), it istheir doing the thing. To the
question “Your arm doesn’t move until ... what?’, the answer now could just as well be ‘Until you move your arm’
or ‘Until you try to move it” (see Mental causation).

4 Agents’ experience and knowledge

When the Will features in accounts of action, it may be thought of, in Cartesian spirit, as something the operations
of which are available only to introspection (see Introspection, psychology of; Private states and language). One of
the ideas to which Ryle was objecting in his attack on volitions was the idea that for each visible action of a person
there is an inner item accessible to them alone. Now, although we may not wish to describe our experience of
agency in Cartesian terms, it seems undeniable that there is consciousness of voluntary agency. If volitionis
thought of as action’s conscious aspect, then it is not an invention of philosophers but afeature of everyone’s
experience. So it could be correct to suppose that volition isa part of the phenomenon of action, even if it should
be denied that each action has a volition as a part or as a cause.

A person who is doing something intentionally knows what they are doing - or, if they do not know this, they
know at least what they are trying to do; and they know this without making observations of themselves of akind
that others can make. The experience of acting, which is the basis of such knowledge, is not just proprioceptive
experience (it is not just experience got from information fed back from the body about the body when the body is
moved). So the idea of a distinctive conscious state contemporaneous with an action seems correct. Thereislittle
agreement about how such an idea should be recorded in an account. Sometimes the content of the experience of
acting is spoken of in terms of ‘exertion’, which can make it seem as though some actual effort were always
required to move abit of the body. But if the idea of experienced exertion is meant only to capture the fact that it
would feel very differently to usif we did not move our bodies voluntarily, it is acceptable. Suppose that you were
wired up in such away that your efferent neural pathways could be so stimulated that your muscles would contract
and your finger move when some other person determined that this should happen. Of course there would not be
an action of your moving your finger in that case; but also, we think, the characteristic experience of agency would
be missing.
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Such experience, it might be thought, is present in all conscious creatures who do things - whether or not they are
rational agents who do things intentionally. If that is right, it may be necessary also to record another kind of
experience, which is peculiarly human now, and which may be called the experience of freedom, or the sense of
alternative possibilities (see Free will 85). Thinking of agents as conscious subjects can remind us of how narrowly
focused the philosophy of action becomes when it is concerned exclusively with questions of actions, events and
individuation, basic acts and valitional theories (see Consciousness).

5 Philosophy of action applied to ethicsand law

There is another sort of narrowness in accounts of action that confine themselves to a conception of actions as a
species of events. In marking out a class of actions, and investigating how these relate to volitions, movements,
etc., the philosopher does not start to address many of the conceptual questions that are asked about action by the
legal, or moral, philosopher. An ordinary concern with human action is not a concern with which events occur, but
isaconcern with what people do. (A fine-grained ontology, of ‘act tokens’ or ‘tropes’ is sometimes introduced in
order to reflect this ordinary concern.)

Arguably ‘intentionally’ isthe only piece of psychological vocabulary needed to characterize the actions, when
actions are taken to be a species of events (see above). But resources beyond “intentionally’ are certainly required
to make the many distinctions needed to understand lawyers’ accounts of mens rea and moral philosophers’
accounts of responsibility. In considering someone’s culpability, it is not enough to consider those of their
attitudes which constitute their reason for doing what they do and which connect with what they do intentionally.
One might need to know, for instance, whether some effect that was not intended by them as a means was or was
not one which they foresaw as resulting from their choice. (Did Paul know what he was doing when he
unintentionally shut down the engines?)

For a person to be praised or blamed as an agent there need not be any event which is an action of theirs. There are
cases, for example, where someone intentionally does not do something (Jane intentionally did not answer the
guestion, say), and where although ‘intentionally’ applies, its application is not to any event (there is no event
which is Jane’s not answering the question). There are other cases where an agent is held responsible for some
effect in the world, but where none of the things they did or did not do was something they intentionally did, or did
not, do. Legal conceptions of recklessness, negligence, or strict liability would all introduce examplesin this
category (see Mora agents; Responsibility).

Questions asked in legal and moral philosophy require a more broadly-based conception of the phenomena of
agency than the action/theoretic account on its own can provide.

See also: Rationality, practical
JENNIFER HORNSBY
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Adorno, Theodor Wiesengrund (1903-69)

Philosopher, musicologist and social theorist, Theodor Adorno was the philosophical architect of the first
generation of Critical Theory emanating from the Institute for Social Research in Frankfurt, Germany. Departing
from the per spective of more orthodox Marxists, Adorno believed the twin dilemmas of modernity - injustice and
nihilism - derived from the abstractive character of Enlightenment rationality. In consequence, he argued that the
critique of political economy must give way to a critique of Enlightenment, instrumental reason.

Identity thinking, as Adorno termed instrumental rationality, abstracts from the sensory, linguistic and social
mediations which connect knowing subjects to objects known. In so doing, it represses what is contingent,
sensuous and particular in persons and nature. Adorno’s method of negative dialectics was designed to rescue
these elements from the claims of instrumental reason. Adorno conceded, however, that all this method could
demonstrate was that an abstract concept did not exhaust its object. For a model of an alternative grammar of
reason and cognition Adorno turned to the accomplishments of artistic modernism. There, where each new work
tests and transforms the very idea of something being a work of art, Adorno saw a model for the kind of dynamic
inter dependence between mind and its objects that was required for a renewed conception of knowing and acting.

1Life

Theodor Wiesengrund-Adorno (Wiesengrund, his father’s name, shrank to the initial W. during hisexilein
Californiain 1943) was born in 1903 in Frankfurt. From his mother and sister the young Adorno derived his
lifelong passion for music. Near the end of the First World War, Adorno began spending his Saturday afternoons
studying Kant’s Critique of Pure Reason with the socia critic and film theorist Siegfried Kracauer. Under
Kracauer’s guidance, Adorno came to experience the first Critique not as mere epistemology, but ¢ as akind of
coded text from which the historical situation of spirit could be read’ (1992: vol. 2, 58). This method of reading
and thinking, entwining epistemology with socia physiognomy, became the constitutive gesture of Adorno’s
philosophy.

After completing a dissertation on Edmund Husserl’s phenomenology, Adorno received his doctorate from the
Johann Wolfgang Goethe University in 1924. In the following year, he travelled to Viennato study composition
with Alban Berg and involve himself with the circle of composers and musicians gathered around Arnold
Schoenberg. His Vienna interlude was to have a lasting impact; not only did he become aleading advocate of the
‘new music’, but his philosophical style can be traced to the ‘atonal” compositional techniques of Schoenberg and
Berg.

Returning to his studiesin Frankfurt, Adorno took his habilitation with athesis published as Kierkegaard:
Konstruktion des Asthetischen (Kierkegaard: The Construction of the Aesthetic) (1933). In this difficult work,
three themes that were to remain decisive emerge: (1) the criticism of existentialism as betraying its desire for
concreteness by transforming existential elements into abstract categories, such as that of subjectivity in
Kierkegaard (Adorno continued to make an analogous criticism of Heidegger’s notion of ‘being’); (2) areading of
the social world asreified, that is, aworld in which institutions indifferent to the claims of subjectivity dominate
over persons; (3) the attempt to provide a historical and materialist concretization of theological ideas.

Adorno fled Hitler’s Germany in 1934 to Merton College, Oxford. During histhree and a half yearsin England,
Adorno wrote articles for the house journal of the Institut fiir Sozialforschung (Institute for Social Research),
which was then under the direction of his friend Max Horkheimer (see Frankfurt School), and worked on a book
on Husserl, which was eventually published in 1956. Adorno spent the war yearsin the USA. During that time he
collaborated with Horkheimer on Dialektik der Aufkidrung (Dialectic of Enlightenment) (1947), often regarded
(not altogether accurately) as the statement of first-generation critical theory (see Critical theory).

After the war, Adorno returned to Frankfurt to help rebuild the Institute. Over the next twenty years he produced a
stream of works of musical and literary criticism, social theory and philosophy. His 1957 article ‘Sociology and
Empirical Research’ is now regarded as the initiator of the “positivist dispute’ that raged in Germany in the 1960s,
with Adorno and Karl Popper as the main combatants. Adorno’s two major philosophical works, Negative
Dialektik (Negative Dialectics) (1966) and Asthetische Theorie (Aesthetic Theory) (1970), were written during this
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period, the latter published ayear after Adorno’s death.

2 For and against Marx

Adorno’s philosophy is aresponse to his understanding of the social world he inhabited. Adorno never doubted
that advanced, Western societies were structured by capitalist relations of production as analysed by Marx. In
particular, he accepted Marx’s account of commodity fetishism and the domination of use values by exchange
value. Adorno a so accepted the proposal that the same mechanisms structuring the economy were effective in
structuring cultural practices. While domination and poverty (broadly speaking, injustice) are the central
consequences of capital’s rationalization of the economy, alienation and meaninglessness (broadly speaking,
nihilism) are the central consegquences of its rationalization of culture (see Alienation; Nihilism).

However, against the background of the rise of fascism in Europe and the dissolution of workers’ movements, later
augmented by the events of the Holocaust, Adorno came to doubt that there really were significantly progressive
tendencies latent in the economic and social fabric of the modern world. On the contrary, he came to believe that
the rationalization of modern societies was all but complete, and hence came to view Marx’s theory of history,
with its commitment to an intrinsically progressive developmental sequence of social formations, as drawing on
the same structures of rationality as those governing capitalist processes of production. If it is those structures of
reason and rationality that are at the roots of the deepest dilemmas of modernity, then the crisis of modernity is
primarily acrisis of reason. What isthus required before all elseisacritical diagnosis of modern reason; in
criticizing this formation of reason Adorno is simultaneously criticizing the world it engenders and providing the
termsfor aradical transformation of that world.

3 A genealogy of reason

It is modern scientific rationality, with its commitment to the primacy of method, analysis, subsumption,
universality and logical systematicity, that Adorno believesis at the centre of the modern crisis of reason. He
contends that knowing and its objects become deformed or distorted when reason is defined in terms radically
independent of the objects to which it applies, where by ‘objects’ Adorno means not just objects known, but
egually the sensory images of those objects, the articulation of those images in language, the entanglement of
natural languages in social practices and the complex histories of those practices. Each of these items could be
regarded as a systematic source of error (and in the course of the emergence of modern, enlightened rationality was
so regarded), from sceptical worries about the deliverances of the senses to concern about collective prejudices
sedimented in linguistic and social practice (see Descartes, R.; Bacon, F.). With respect to the theory of rationality,
anxieties about these sources of error led to the view that reason must be fully autonomous, and not determined by
anything external toit. It isthis thought that underlies the primacy of method. In the theory of language, the same
project is pursued in the attempt to eliminate opacity, indeterminacy and vagueness from the meaning of concepts,
thisisthe project of positivism and the analytic tradition generally.

Dialectic of Enlightenment aimsto provide a genealogy of enlightened rationality. Enlightenment opposes myth,
the enchantment of the natural world through the projection onto it of human fears and hopes. The presumed
superiority of reason over myth is hence its freedom from anthropomorphic projections; reason depicts the world
objectively rather than through subjective projections. Horkheimer and Adorno contend that this flattering
self-image of reason is both formally and substantively fallacious. Both myth and reason emerge in the course of
humankind’s struggle to free itself from bondage to mythic powers (themselves projections of primordial fear of
the natural world in which humankind was immersed) and to gain control over the natural world in order to satisfy
human needs and desires. Both myth and reason employ the principle of immanence, the explanation of every
event as the repetition of agiven pattern or law (what Adorno elsewhere calls ‘identity thinking’), in order to
combat fear of the natural world by bringing it into an explicable order. Repetition, ‘the new isthe old’, originaly
provides for conceptual control over the natural world by revealing an intelligible order and eventually, through
the technological application of modern science, for actual control over the natural world. Hence the formal
features which provide for the supposed autonomy of enlightened reason are in fact grounded in the
anthropogenesis of human reason in its struggle with nature. Enlightened reason is not objective, but subservient to
the human desire to control nature; such reason can be construed as the discursive embodiment of the human drive
for self-preservation, and hence as instrumental.
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4 Nonidentity and negative dialectics

Enlightened reason is premised on afalse inference: because some false beliefs (myths, superstitutions and the
like) are subjective projections, then the medium of those projections (sensory images, language, social practices
and history) must themselves be systematic sources of error. Complete independence from these mediumsis thus
taken to be a condition for true knowledge. This drive for independence is most fully elaborated in the writings of
the German Idealists, above all Kant and Fichte, where the autonomy of reason and the meaning-independence of
concepts become explicitly identified with the spontaneity of the ‘transcendental’ subject. Unknown to itself, this
subject and the philosophical concept of system it subtends are still in the throe of the drive to self-preservation,
their abstract conceptuality still harbouring both fear and rage against their objects. The conception of idealism as
rationalized rage is Adorno’s appropriation and transformation of Nietzsche’s notion of ressentiment. Idealist rage
is directed at anything that refusesto fit or, in Adorno’s terminology, is nonidentical with the demands of
autonomous reason. Because the autonomy of reason is secured through the meaning-independence of concepts
from concrete experience and its mediums, then what is incommensurable with this reason is whatever is
irredeemably particular and contingent. The goal of Adorno’s philosophy isthe ‘rescue’ of nonidentity - the thing
initself in its concrete, historically mediated sensuous particul arity.

Adorno’s method of rescue is the use of diaectic. The point of diaectical anaysisisto demonstrate that the
rationalized concept of an object does not exhaust the thing conceived. It attains this end by showing that what
were conceived to be extrinsic encumbrances on reason (sensory images and so on) that could be stripped away in
its attainment of autonomy are in fact the necessary mediations through which knowing subjects come into relation
to objects known. Adorno borrowed this conception of diaectic from Hegel. Adorno construes his dialectic as
‘negative’, in opposition to Hegel, because, on the one hand, he believes that Hegel’s ‘system’ collapses back into
the kind of identity thinking that dialectic opposes; and, on the other hand, because he believes that dialectical
analysis only works under conditions in which the mediations it elaborates are systematically, in theory and in
practice, denied.

Because an alternative conception of reason is not currently available, despite being a real historical possibility,
Adorno’s philosophy is utopian. Cognitively and practically, utopiais conceived of by Adorno ‘as above identity
and above contradiction; it would be a togetherness of diversity” ([1966] 1973: 150). An image of such
‘togetherness of diversity’ is provided by modernist works of art.

5 Aesthetic theory

Adorno argues that distinctly modernist works of art exemplify the possibility of an alternative grammar of reason
and cognition. He focuses on modernist works - atonal music, abstract painting, ‘absurdist’ literature (particularly
Kafka and Beckett) - because these works self-consciously attempt to establish their aesthetic validity, and hence
their objectivity, in explicit opposition to all existing norms for artistic production and al established criteriain
accordance with which art works have been judged. Existing norms and established criteria are the equivalentsin
art to the demands of method in science. Enlightened reason hasit that such norms and criteria, in science and art,
are spontaneous products of reason itself. Success for amodernist work isfor it to be compelling, demanding
aesthetic attention and assent, in excess of established criteria of aesthetic value and, even moreradicaly, in
excess of al criteriawhich heretofore have constituted what it isfor anitem to be awork of art.

‘The falsehood opposed by art,” Adorno argues,  is not rationality per se but the fixed opposition of rationality to
particularity’ ([1970] 1997: 144). The binding of rationality to what occurs in particular cases refutes the thesis of
the meaning-independence of concepts from their objects and the autonomy of reason, and hence the principle of
immanence. That this refutation occursin art works entails that such binding is only a semblance or image of an
alternative grammar of reason, since in modernity art isno longer arationally legitimated vehicle of
representation; art works now are ‘meaningful” wholes without external purpose. That what happensin art can
none the less matter to rationality generally derives from the hypothesis that the language of art and the discourse
of rationality outside the artworld are not mutually indifferent language games. Rather, art picks up the debris of
nonidentity left over from rationalization processes outside art; it is the refuge of the nonidentical. Further, art is
driven to its modernist extremes of atonality, abstraction and absurdity in order to sustain itself as art, unique
works of contemplation, in opposition to the recurrent demands of the principle of immanence.
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Adorno’s philosophical practice explicitly bindsitself to the practices and fate of artistic modernism, and in this he
is being self-consistent. Adorno aims to expose philosophy, the attempt to ground rationality and cognition, to its
nonidentical other, forcing philosophy to surrender its claim to autonomy and meaning-independence. Thisisan
avowedly peculiar terminus for aradical philosopher: defending the claims of the victims of history by forging an
aliance between philosophy and high modernist art.

This state of affairs links together with the three dominant lines of criticism of Adorno’s thought: (1) it is unduly
pessimistic about the emancipatory potential of modern liberal societies; (2) it turnsits face against the call for
praxis indigenous to the Marxist tradition; (3) it provides only an aesthetic alternative to current problems and
conceptions of reason. Although it will remain a matter of dispute, it can be argued that these objections simply
bypass Adorno’s original insight, namely that the dilemmas of injustice and nihilism have a common root in the
abstractive achievements of autonomous reason. Traditional Marxism focuses on the question of injustice, while
ignoring the problem of nihilism; conversely, existentialists such as Nietzsche and Heidegger aim to overcome
nihilism while they remain insensitive to the claims of justice. If Adorno is correct in maintaining that these
dilemmas are interconnected, then his philosophy has something to say to us. The fragile hope of his
philosophizing liesin the belief that the claims of justice are best served through the defence of the claims of the
rationality inherent in modernist works of art.

See also: Enlightenment, Continental
JM. BERNSTEIN

List of works

Adorno, T.W. (1933) Kierkegaard. Konstruktion des Asthetischen, Tiibingen: J.C.B. Mohr; trans. R.
Hullot-Kentor, Kierkegaard: Construction of the Aesthetic, Minneapolis, MN: University of Minnesota Press,
1989.(Thisis Adorno’s first major work, and it includes all the major themes - the critique of existentialism as
abstract, the role of aesthetics, the thematics of sacrifice - that will come to dominate his thought. The
introduction to the trandation by Hullot-Kentor is helpful.)

Adorno, T.W. and Horkheimer, M. (1947) Dialektik der Aufkidrung, Amsterdam: Querido; trans. J. Cumming,
Dialectic of Enlightenment, London: Allen Lane and New Y ork: Herder & Herder, 1972.(Thisis the founding
document of first-generation Critical Theory in which the critique of instrumental reason comes to displace the
critique of political economy. It includes Adorno’s famous treatment of Odysseus as already enacting the
Enlightenment sacrifice of the particular to the universal, and his analysis of the culture industry.)

Adorno, T.W. (1949) Philosophie der neuen Musik, Tiibingen: J.C.B. Mohr; trans. A.G. Mitchell and W.
Blomster, Philosophy of Modern Music, Sheed & Ward, 1973.(Adorno’s classic defence of Arnold
Schoenberg’s twelve-tone system as the high point of musical modernism. Its conception of modern music was
the crucial source for Thomas Mann’s Doctor Faustus.)

Adorno, T.W. (1951) Minima Moralia. Reflexion aus dem Beschddigten Leben, Frankfurt: Suhrkamp; trans.
E.F.N. Jephcott, Minima Moralia: Reflections from Damaged Life, London: New Left Books, 1974.(One
hundred and fifty-three dazzling aphorisms, in which Adorno reflects on the vanishing of concrete, individual
experience in modern, bourgeois society. Its fluent mixture of philosophy and cultural criticism makes it the
most accessible of Adorno’s works.)

Adorno, T.W. (1956) Zur Metakritik der Erkenntnistheorie. Studien iiber Husserl und die phdnomenologischen
Antinomien, Stuttgart: Kohlhammer; trans. W. Domingo, Against Epistemology: A Metacritique, Studiesin
Husser| and the Phenomenological Antinomies, Oxford: Blackwell, 1982.(A dense reading of Husserl’s
phenomenology, with the emphasis on the inevitabl e abstractness of the phenomenol ogical method, and hence
its loss of the very concreteness it seeks.)

Adorno, T.W. (1957) ‘Sociology and Empirical Research’, in T.W. Adorno et al., Der Positivismusstreit in der
deutschen Soziologie, Neuwied and Berlin: Luchterhand, 1969; trans. G. Adey and D. Frisby, The Positivist
Dispute in German Sociology, London: Heinemann, 1970.(Includes essays by Popper, Habermas, Dahrendorf,
Harald Pilot and Hans Albert, among others. The trandation also includes areview of the original by Popper,
and a helpful introduction by David Frishy.)

Adorno, T.W. (1963) Drei Sudien zu Hegel, Frankfurt: Suhrkamp; trans. SW. Nicholsen, Hegel: Three Sudies,
Cambridge, MA, and London: MIT Press, 1993.(These very essayistic explorations of Hegel elaborate the
competing ideals of rationality in dialectical and deductive thinking.)

Adorno, T.W. (1964) Jargon der Eigentlichkeit. zur deutschen Ideologie, Frankfurt: Suhrkamp; trans. K.
Tarnowski and F. Will, Jargon of Authenticity, London: Routledge & Kegan Paul, 1973. (Adorno’s fiercely

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Adorno, Theodor Wiesengrund (1903-69)

critical account of Martin Heidegger’s existentialism as abstract and ahistorical.)

Adorno, T.W. (1966) Negative Dialektik, Frankfurt: Suhrkamp; trans. E.B. Ashton, Negative Dialectics, London:
Routledge & Kegan Paul, 1973.(This work pursues an immanent critigue of the idealism of Kant and Hegel as
the vehicle for acritique of modern instrumental reason. It contains Adorno’s most sustained arguments
concerning the nature of human conceptuality, and his famous reflections on the meaning of philosophy ‘after
Auschwitz’.)

Adorno, T.W. (1970) 4sthetische Theorie, Frankfurt: Suhrkamp; trans. R. Hullot-Kentor, Aesthetic Theory,
London: Athlone Press, and Minneapolis, MN: University of Minnesota Press, 1997.(Arguably thisisthe
premier work of twentieth-century philosophical aesthetics and the philosophy of art. Transforming the central
concepts of modern aesthetics accordingly, Adorno contends that the works of high modernism model a
suppressed conception of human rationality that challenges that of Enlightenment rationalism.)

Adorno, T.W. (1992) ‘The Curious Realist: On Siegfried Kracauer’, in Notes to Literature, trans. S.W. Nicholson,
New Y ork: Columbia University Press.(Adorno’s account of the thought and influence of his early tutor.)

References and further reading

Bernstein, J.M. (1992) The Fate of Art: Aesthetic Alienation from Kant to Derrida and Adorno, Oxford: Polity
Press and State College, PA: Penn State Press.(Chapters 4 and 5 detail the argument of 85.)

Bernstein, J.M. (ed.) (1994) The Frankfurt School, vol. 2: Horkheimer and Adorno, London: Routledge.(Contains
twenty of the best journal articles on the whole range of Adorno’s output, including influential pieces by
Jirgen Habermas on Dialectic of Enlightenment and Albrecht Wellmer on Aesthetic Theory.)

Bernstein, J.M. (1997) Adorno: Of Ethics and Disenchantment, Cambridge: Cambridge University Press.
(Expounds the analysis of concepts and rationality in 83, and relates it to the ethical vision animating Adorno’s
philosophy.)

Buck-Morss, S. (1977) The Origin of Negative Dialectics. Theodor W. Adorno, Walter Benjamin and The
Frankfurt Institute, Hassocks, Sussex: Harvester Press.(An intellectual biography of Adorno that usefully
focuses on the deep influence of hisfriend Walter Benjamin in the formation of several of the key conceptsin
Adorno’s theory.)

Jarvis, S. (1986) Adorno: A Critical Introduction, Cambridge: Polity Press.(An illuminating study that tracks
Adorno’s Hegelianism and his use of the idea of determinate negation through the breadth of hiswork.)

Jay, M. (1984) Adorno, London: Fontana.(A clear introduction for the general reader, but without a sharp,
philosophical focus.)

Rose, G. (1978) The Melancholy Science: An Introduction to the Thought of Theodor W. Adorno, London:
Macmillan.(An advanced introduction, particularly strong on reification and the concept of diaectic.)

Sacks, M. (1990) ‘Through a Glass Darkly: Vagueness in the Metaphysics of the Analytic Tradition’, in D. Bell
and N. Cooper (eds) The Analytic Tradition: Meaning, Thought and Knowledge, Oxford: Blackwell.(Elaborates
the suggestion about language made in 83 in Wittgensteinian terms.)

Zuidervaart, L. (1991) Adorno’s Aesthetic Theory: The Redemption of Illusion, Cambridge, MA, and London:
MIT Press.(A sound study of Adorno’s aesthetics, especially useful on the central terms of Adorno’s argument
in Aesthetic Theory. Zuidervaart is critical of Adorno’s strong cognitivist approach to art.)

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Adverbs

Adverbs

Adverbs are so named from their role in modifying verbs and other non-nominal expressions. For example, in
John ran slowly’, the adverb ‘slowly’ modifies ‘ran’ by characterizing the manner of John’s running. The debate
on the semantic contribution of adverbs centres on two approaches. On the first approach, adverbs are understood
as predicate operators: for example, in ‘John ran slowly’, ‘ran’ would be taken to be a predicate and ‘slowly’ an
operator affecting its meaning. Working this out in detail reguires the resources of higher-order logic. On the
second approach, adverbs are understood as predicates of ‘objects’ such as events and states, reference to which
isrevealed in logical form. For example, ‘John ran slowly’ would be construed along the lines of ‘there was a
running by John and it was slow’, in which the adverb ‘slowly’ has become a predicate ‘slow’ applied to the event
that was John s running.

Snce adverbs are exclusively modifiers, they are classed among the syncategorematic words of terminist logic, the
investigation of which carried the subject forward from Aristotle in the thirteenth century. (The contrasting
‘categoremata’ - grammatical subjects and predicates - are those words which have meaning independently.) They
are of contemporary interest for philosophical logic and semantic theory, because particular accounts of them
carry implications for the nature of combinatorial semantics and language understanding, and for ontology.

1 Syntactic types and semantic combination

There are several types of adverbia constructions, of which we distinguish the following classes: (a) ‘manner’
adverbs, which intuitively function as simple modifiers of verbs; (b) ‘thematic’ adverbs, of which some and
possibly all function as (at least) two-place predicatesin their own right; (c) adverbs of quantification, which
express generality applying to whole sentences; and (d) discourse particles, whose meaning evidently derives from
their role in linking clauses or independent sentences. (These categories are not exhaustive.) ‘Adverbs’, especialy
manner ‘adverbs’, are not in fact confined to single words. The general category is therefore not that of adverbs,
but of adverbial phrases or adverbials (for example, ‘more quickly than Mary’, ‘very frequently”).

Typical manner adverbials are asin (1) below, thematic adverbs asin (2) and adverbs of quantification asin (3):

(1) John walked slowly/quietly/more quickly than Mary.
(2) Mary apparently/reluctantly went to New Y ork.
(3) Mary occasionally/always walks to work.

Discourse particles, considered briefly below, include ‘but’, ‘anyway’ and several others. We discuss these cases
inturn.

The essential logical problem of manner adverbialsis already apparent in the simplest examples. A verb combines
with a manner adverb to form a complex verbal construction of the same type. Thus ‘walk’ and ‘walk slowly’ are
both predicates, and the syntax of the combination may be depicted as follows:

[v [v walk][ aq, slowly]]

If (disregarding tense) we take ‘walk’ as a one-place predicate, then the semantics of this combination might be
given by positing that ‘slowly’ isinterpreted as a predicate operator; that is, as a function that maps one-place
predicate interpretations onto other one-place predicate interpretations. Alternatively, it may be suggested that
‘slowly’ and the other manner adverbials are, logically speaking, predicatesin their own right, specifically
predicates of actions. The adjectives to which they are related do seem to play thisrole. Corresponding to (1), for
instance, we have the adjectival predications

(4) John’s walk was slow/quiet/quicker than Mary’s.

If we take the further step of supposing that the verb ‘walk’ isin fact a two-place predicate, with a position for
actions, then the combination ‘walk slowly’ can be interpreted as

wak(x, €) & slow(e),
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where e ranges over actions. Comparing this account with the first alternative,
(slowly(walk))(x),

we see atrade-off; where predicates are taken to have a simple structure, the adverbial must be understood as an
operator; but where extra structure, in the form of aplace for actions, is posited, the semantic combination is
truth-functional and predicate operators are not required.

The alternatives just sketched each have their defendersin the literature on adverbials. Adverbs are construed as
predicate operatorsin formal theories of linguistic structure, including those of Montague (1974) and Lewis
(1975). The predicative alternative was first advanced at length by Davidson (1967), and is elaborated by Parsons
(1990). Semantic and metaphysical issues arise for each account; we take up some of these below.

Thematic adverbs are intuitively distinguished from manner adverbs in as much as they yield constructions adverb
+ verb which cannot be treated simply as new verbs: apparently going to New Y ork is not away of going to New
Y ork; and reluctantly going to New Y ork isnot amanner of travel, but an instance of travel whose agent was
reluctant to undertake it. For the examplesin (2) the following paraphrases suggest themselves.

It was apparent that Mary went to New Y ork.
Mary went to New Y ork and she was reluctant to go to New Y ork.

The discourse particles, traditionally and appropriately called adverbs, have come under relatively formal study
only in recent years. The following examples are representative:

(5) He was poor but honest.
(6) Anyway, I’'m going to New Y ork.

They resist analysisin terms of their contribution to truth-conditions, but carry implications for the discoursesin
which they occur, with (5) involving some presumptive contrast with what might have been expected and (6), as an
assertion, functioning to indicate a return to a superordinate topic of conversation. See Levinson (1983) for
examples and discussion.

2 Ambiguities

Many adverbs are ambiguous between thematic-adverbial and manner-adverbial interpretation. In an example such
as

(7) Mary quickly objected,

we may have either the interpretation ‘Mary’s objection was delivered in aquick manner’ or the interpretation

‘Mary’s objection came a short time after the enunciation of the proposition to which she objected’. The second,
thematic-adverbial interpretation shows up in the corresponding adjective ‘quick’ in a construction such as

Mary was quick to object.

These examples suggest that grammatical appearance belieslogical structure, since the thematic adverbial in (7)
functions, logically speaking, as the main predicate of that sentence. Austin (1956) observed that adverbial

position often disambiguates, with post-verb adverbs favouring the manner-interpretation, and pre-verb adverbs the
thematic, asin the pair

He trod on the snail clumsily.

Clumsily, he trod on the snail.

Adverbs of quantification pick up arguments including, but not restricted to, the temporal. Sentences such as (8)
are ambiguous, depending upon whether the quantification is over occasions, or over the subject:

(8) Travel books are seldom worth reading.

Where the adverb quantifies over time, (8) means that the occasions are few when it is worth reading travel books.
But there is another salient interpretation:
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Few travel books are worth reading.

Where quantification over time would be ridiculous in view of the subject matter, construal of the adverb with the
subject is particularly salient, for example:

Quadratic equations seldom have real solutions.

The above reflections have it that thematic adverbs and adverbs of quantification are not modifiers at all, except in
apurely grammatical sense. Inversely, there have been suggestions that what appear in language as if they were
arguments to a predicate actually function as adverbial modifiers. Perhaps the best known account of thistypeis
Roderick Chisholm’s discussion of acertain class of statements about appearances. Chisholm suggests that a man
who ‘sees spots before his eyes’ should be thought of as ‘sensing in a spotty manner’ or as someone whom things
‘appeared to spottily’ (1957). This philosophical move is designed to rid the locution of any implication that in
sensing spots before his eyes the man is sensing a mysterious object, an appearance, which is before him, his eyes
or hismind (see Mental states, adverbial theory of). In asimilar vein, Goodman ([1968] 1976) construed the
locution ‘X represents an F’, under the condition where there is no implication that such an F exists, as ‘is an
F-representation’, effectively treating the predicate F adverbialy.

The suggestions of Chisholm and Goodman, left as they are, become problematic if the project of giving a
combinatorial semantics for language is taken seriously (see Compositionality). Suppose x isapicture and (9) is
true, with no existential implications:

(9) x represents two unicorns galloping in afield.

If we write, with Goodman,

x is atwo-unicorns-galloping-in-a-field representation,

then we have yet to provide a semantic structure to go along with the syntax. But there must be some such
structure, since, for example, (9) obviously implies

X represents more than one unicorn in motion.

Similar issues arise for the predicate-operator theory of manner adverbs. For instance, that theory does not
immediately deliver the obvious implication

(20) John walked slowly; therefore, John walked.

In Montague (1974) and much subsequent literature, this and similar implications are the conseguences of

semantic postulates in the sense of Carnap (1956). Even with such postulates, the relation between the adverbial
constructionsin (1) and their adjectival paraphrases (4) requires clarification. By contrast, the predicative theory
proposed by Davidson is specifically designed to capture such implications and paraphrases. The premise of (10) is
rendered as

(12) (Je)(wak(John, €) & slow(e)),

that is, ‘There was awalk by John and it was slow’; and the conclusion has the form
(12) (Je)walk(John, €),

‘There was awalk by John’, atrivial implicate of the premise. For the paraphrase relation between (1) and (4), we
have only to note that the complex noun ‘John’s walk’ would be understood as a definite description of an action;
that is, as ‘(the €) walk(John, €)’. ‘John’s walk was slow’ then becomes

(13) dow((the €) walk(John, €)).
Given any standard treatment of the definite description, (13) will imply (11). However, the Davidsonian view is

committed to supplying extra, hidden structure in all cases, and to taking events asindividuals, a step that has often
been considered metaphysically dubious.
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Ensembles of adverbs show ambiguity of scope (see Scope). For example, one interpretation of (14) has John
being clever in that he made a stupid response:

(14) John cleverly responded stupidly.

Modal adverbs such as ‘necessarily” and ‘contingently’, which modify whole sentences, allow singular terms and
quantifiers within their superficial scopeto be interpreted as outside it (a point known to the terminist logicians).
Tracking the relative scopes of modalitiesis part of the contemporary application of modal logic. Asin the cases
of manner and thematic adverbs, there are both operator-theories and predicate-theories of these expressions; that
is, the modalities may be developed as one-place modal operators, with the same syntax as negation; or as
predicates of sentencesin afirst-order formulation of the logical syntax of natural language (see Modal operators).
Montague (1963) argued that the latter was unacceptable since the normal laws of modal logic could not al be
maintained, on pain of paradox. The argument has subsequently been devel oped and discussed by others. see
Koons (1992) for a survey and response.

3 Extensionality

Adverbial constructions of both the manner and thematic types, together with others, show akind of superficial but
persistent non-extensionality: superficial, because it may disappear under analysis, and persistent, because it may
show up in places that the analysis itself uncovers. Predicate-operator theories can accept non-extensionality asthe
norm. Supposing, for example, that those who breathe are exactly those who perceive, it is absurd to infer that x
perceives rapidly from the premise that x breathes rapidly. The predicate-operator theory, taking all operations to
beinintension, has no such consequence. Or supposing that those who went to New Y ork were exactly those who
visited Times Square, it does not follow that if Mary reluctantly went to New Y ork she also reluctantly visited
Times Square.

For theories of Davidson’s type, the constructions

x breathed rapidly
x perceived rapidly

are of the same logical type, but the events on which the adverb is predicated are different. The coextensiveness of
‘breathe’ and ‘perceive’ amounts to the coextensiveness of

(for some €) breathe(x, €)
(for some €) perceive(x, €).

Such coextensiveness no more implies the equivalence of “x breathed rapidly’ to ‘x perceived rapidly’ than the
coextensiveness of ‘x kicked something’ and ‘x saw something” would imply the equivalence of ‘x saw something
red” and ‘x kicked something red’.

Non-extensionality is more troublesome when one considers events related as genus and species. For example,
‘Mary flew slowly across Spain’ does not imply ‘Mary travelled slowly across Spain’, even though any event of
flyingisan event of travelling. It follows that it isinadequate to represent ‘Mary flew slowly across Spain’ simply
as

(for somee) (fly(Mary, €) & across Spain(e) & slow(e)).
Rather, we must add that the event e, which was a flying and therefore atravelling, was slow for a flying. These
examples show at least that manner adverbials are relative to the sets of events against which agiven event is

evaluated. Other examples may show that it is not merely sets but also properties, not extensionally individuated,
that form the background.

In any case, non-extensionality is evident in constructions with thematic adverbs. Davidson, following a
suggestion by Hector-Neri Castafieda, considered examples such as that of

Oedipus intentionally married Jocasta,
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from which it does not follow that Oedipus intentionally married his mother. In this case, the locus of
non-extensionality, although due to the presence of the adverb ‘intentionally’, is the predicate ‘intend’, from which
the adverb is derived. In this sense, it isindependent of any peculiarities of adverbs, asin the Davidsonian
paraphrase

Oedipus married Jocasta, and he intended to marry Jocasta.

Higginbotham (1989) explores a number of similar examples.

See also: Logica and mathematical terms, glossary of; Syntax 86
JAMES HIGGINBOTHAM
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Aenesidemus (1st century sc)

Aenesidemus was a Greek philosopher of the first century sc who revived Pyrrhonian Scepticism, formulating the
basic Ten Modes of Scepticism, or tropoi, and demonstrating that concepts such as cause, explanation, goodness
and the goal of life engendered endemic and undecidable dispute; faced with this the Sceptic suspends judgment -
and tranquillity follows.

Aenesidemus was probably active around the middle of the first century sc. He considered that Academic
scepticism under Philo of Larissa had so far abandoned its original, uncompromising attitude to knowledge that he
described the dispute between Philo and Antiochus as “Stoics fighting with Stoics’ (fr. 71C9). In response, he
turned to the Scepticism of Pyrrho for sustenance, effectively re-founding Pyrrhonism and determining the broad
outlines it wasto follow (see Pyrrhonism). The fundamental arguments of the Ten Modes of Scepticism are
attributed to him. He wrote an eight volume Pyrrhonian Discourses, a summary of which survivesin the
ninth-century patriarch Photius’ library catalogue (frs 71C, 72L), and is said to have composed an On Inquiry, an
Against Wisdom and a First Introduction.

Thefirst book of Pyrrhonian Discourses argued that the Academics were in fact dogmatists, committed to beliefs
both positive (‘some things are plausible’) and negative (‘nothing is apprehensible’). Pyrrhonists, by contrast,
‘determine absolutely nothing, not even this claim that nothing is determined’ (fr. 71C8). They will not assert
dogmatically (that is, with strong commitment to the truth) that something either is or is not the case, saying only
that it no moreisthanisnot, or that it sometimesis and sometimesis not, or that it isfor one person and not for
another (fr. 71C6-7) (see Pyrrhonism 8§81, 3). This, according to Aenesidemus, amounts simply to following the
appearances, reacting to the way things seem to be; about reality the Pyrrhonist suspends judgment, the result of
such suspension being tranquillity (Diogenes Laertius, | X 106-7).

The remainder of The Pyrrhonian Discourses cast doubt on the concepts of dogmatist physics (cause, principle,
generation, motion, and so on) (see Pyrrhonism 85) and the veridicality of perception, aswell as dealing
sceptically with signs, the gods, scientific explanation and various topicsin ethics, the aim being to emphasize the
dubiousness of all dogmatic positions on these topics and the extent of their differences, with aview to promoting
suspension of judgment (and hence tranquillity). Some of these arguments are preserved elsewhere: signs should
be evident as signs (that is in what they signify) to everybody if they are to function as signs, but they are not
(Sextus Empiricus, Against the Professors V111 215); the concept of cause isincoherent (1X 219-26); scientific
‘explanations’ are underdetermined (Sextus Empiricus, Outlines of Pyrrhonism | 180-5). Aenesidemus’ Scepticism
appears both consistent and compl ete.

Elsewhere, however, Sextus reportsthat ‘Aenesidemus...says that the Sceptic way isaroad leading to Heraclitean
philosophy, since saying that opposites appear to hold of the same thing precedes saying that they actually do hold
of the same thing’ (Outlines of Pyrrhonism | 210) (see Heraclitus §3). Thus, apparently, indeterminacy in
appearances is grounds for belief in indeterminacy in the objects, which is unsceptical, involving a commitment to
the way things actually are. Perhaps Aenesidemus simply offered such arguments dialectically, to emphasize
dogmatic disagreement; perhaps he thought (possibly following Pyrrho - see Pyrrhonism 81, and compare Pyrrho
83) that such statements were coherently Sceptical; or perhaps he simply changed his mind. The evidenceis
insufficient - and we can only suspend judgment on the issue.

R.J. HANKINSON
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Aesthetic attitude

It is undeniable that there are aesthetic and non-aesthetic attitudes. But is there such a thing as the aesthetic
attitude? What is meant by the aesthetic attitude is the particular way in which we regard something when and
only when we take an aesthetic interest in it. This assumes that on all occasions of aesthetic interest the object
attended to is regarded in an identical fashion, unique to such occasions; and this assumption is problematic. If an
attitude’s identity is determined by the featuresit is directed towards; if an aesthetic interest in an object is (by
definition) an interest in its aesthetic qualities; and if the notion of aesthetic qualities can be explained in a
uniform manner; then there is a unitary aesthetic attitude, namely an interest in an item ’s aesthetic qualities. But
this conception of the aesthetic attitude would be unsuitable for achieving the main aim of those who have posited
the aesthetic attitude. Thisaimisto provide a definition of the aesthetic, but the aesthetic attitude, understood as
any attitude focused upon an object’s aesthetic qualities, presupposes the idea of the aesthetic, and cannot be used
to analyseit. So the question is whether there is a characterization of the aesthetic attitude that describesits
nature without explicitly or implicitly relying on the concept of the aesthetic. Thereis no good reason to suppose
so. Accordingly, thereis no such thing as the aesthetic attitude, if thisis an attitude that is both necessary and
sufficient for aesthetic interest and that can be characterized independently of the aesthetic.

1 Theidea of the aesthetic attitude

What is meant by the aesthetic attitude? Although it has often been supposed that there is such athing, its
existence has a so been denied. Those who believe in the aesthetic attitude embrace one of two conceptions: either
a certain conception of the essence of aesthetic appreciation or interest, or a certain conception of the essence of
artistic appreciation or interest, that is, appreciation of or interest in something as awork of art. Each maintains
that there is a particular attitude we adopt towards an item when and only when our interest in the item isof a
certain kind, and each calls this attitude ‘the aesthetic attitude’; but whereas the first alternative specifies this
interest as appreciation of the item from the aesthetic point of view, the second identifies it as appreciation of the
item asawork of art. The first is usually understood as being the wider conception, including the second as a
special case. For it is often believed that (1) aesthetic interest can be directed towards either nature or art, and (2)
to beinterested in awork of art asawork of art isto be interested in it aesthetically. But the first conception is not
aways thought of as wider than the second. Some thinkers deny (2), on the ground that interest in awork of art as
awork of art requires more than, or something different from, an aesthetic interest in the item. And some thinkers
maintain that the concept of regarding something as awork of art is basic, and that to regard nature aestheticaly is
toregard it as, or asif it were, awork of art. Without prejudging any of theissues, it will simplify exposition to
focus on the first conception.

2 Aesthetic and non-aesthetic attitudes

One source of the ideathat there is such athing as the aesthetic attitude is undoubtedly the thought that any item
that we can treat or regard aesthetically we can also treat or regard non- aesthetically. It isindeed true that we can
adopt towards any item - even something that is a work of art - an attitude that is not concerned with its aesthetic
appedl, for there certainly are non-aesthetic or non-artistic attitudes and no item necessarily precludes having an
attitude of one of these kinds directed towardsiit. Y ou can look at a hibiscus, not to delight in the beauty of itsform
and colours, but merely to see whether it needs water; and even if you are bored by Bach’s The Art of Fugue you
might listen to it in order to fall asleep. Now from the fact that for any item it is possible to adopt an attitude
towards it that is not concerned with its aesthetic or artistic appedl, it is easy to jump to the conclusion that there is
an attitude we adopt towards any item when and only when we take an aesthetic interest in it. Thiswould be the
aesthetic attitude. However, the conclusion makes a much stronger claim than the premise from which it is derived.
The premise claims only that whatever you may be taking an interest in, your interest might not be in its aesthetic
or artistic appeal. This does not imply the double-barrelled thesis that (1) when your interest in any itemis
aesthetic or artistic, your attitude towards the item must always be of the same unitary kind, and (2) whenever your
attitude towards anything is of this kind, you are taking an aesthetic or artistic interest in the item. So the
conclusion follows from the premise only if the premise is supplemented.

The strongest basis for the conclusion would be, first, an exhaustive specification of different kinds of attitude and,
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second, a demonstration that one of these attitudes is such that (a) if any other attitude is adopted towards an item,
but this attitude is not, then the item is not being regarded aesthetically (and so the attitude is necessary for
aesthetic appreciation), and (b) if an item isthe object of this attitude, then it is being treated aesthetically, no
matter what other kinds of attitude may also be directed towards it (and so the attitude is sufficient for aesthetic
appreciation). The provision of such abasisis clearly the intention of those who offer, first, a positive
characterization of a certain attitude, al other attitudes being defined by contrast with this attitude (thus exhausting
the possibilities), and, second, a number of examples for which, supposedly, the adoption of this attitude is both
necessary and sufficient for the item to be the object of aesthetic appreciation.

If there is such athing as the aesthetic attitude, can it be given a positive characterization that specifiesits nature?
Nearly all adherents of the aesthetic attitude have believed that it is susceptible of a helpful analysis, but it has also
been argued that it is not.

The principal interest of the concept of the aesthetic attitude derives from a concern to define or circumscribe the
notion of the aesthetic or (more usually) of art. One leading idea has been that of defining the notion of awork of
art in terms of the aesthetic attitude, perhapsin such a fashion asthis: awork of art is an artefact solely, mainly or
at least partly designed to give satisfaction to the aesthetic attitude. But a definition of art in terms of the aesthetic
attitude will beilluminating only if an understanding of the concept of the aesthetic attitude does not presuppose
an understanding of the aesthetic. If the aesthetic attitude isidentified merely as the attitude of concern for or
interest in an item’s aesthetic properties or aesthetic value, and if awork’s artistic properties or artistic value are
constituted (partly or wholly) by its aesthetic properties or value, then the suggested definition will be unhelpfully
circular; and an analogous conclusion will follow if the aesthetic attitude is defined as the attitude necessary for or
most conducive to the derivation of the aesthetic pleasure an object merits, or that is necessary to ensure that an
aesthetic judgment about an object is as well-founded as it can be. So the question arises of whether it is possible
to define the aesthetic attitude independently of any idea of the aesthetic.

| shall consider, first, the project of defining the aesthetic attitude independently of any prior concept of the
aesthetic; second, the idea that although there is such athing as the aesthetic attitude, it resists definition; and third,
the claim that the aesthetic attitude is a myth.

3 Characterizing the aesthetic attitude

A recognition of truth, beauty and goodness as the principal concerns of the human mind has given rise to the idea
that the aesthetic attitude must be distinguished from, on the one hand, cognitive attitudes, and on the other,
practical ones. Whereas a cognitive attitude towards an object is concerned with the acquisition of knowledge from
it and apractical attitude with its utility, the aesthetic attitude has a different focus. Or so it is claimed. How might
this focus be defined?

In fact, only asmall number of locutions have been used to characterize the aesthetic attitude. Perhaps the most
common has been in terms of the notion of disinterestedness. That your attitude towards an object is disinterested
does not mean that you are not interested in it. What does it mean? If “disinterested’ means no more than
‘unbiased’, thiswould not serve by itself to mark off the aesthetic attitude from paradigms of cognitive or practical
attitudes, which can also be unbiased. If it meansthat your attitude is not aesthetic if you are interested in
determining what the object is, what to do with it or its suitability for some purpose, it is wide of the mark; for,
leaving other considerations aside, it rules as unaesthetic those cases in which you consider whether an object is
suitable for an aesthetic end, such as when you consider whether avase is the right shape, size and colour for the
collection of flowers you propose to arrange.

It is sometimes suggested that something is an object of aesthetic appreciation only if it is being attended to for its
own sake. Thisidea can be understood in stronger and weaker forms. On the one hand, ‘for its own sake’ might
mean ‘for no further reason but just for the sake of it’. But thiswould yield a mistaken account of aesthetic
appreciation, for you can have a variety of reasons for attending to something that you are appreciating
aesthetically. On the other hand, “for its own sake’ might mean ‘not solely as ameansto an end’, thus allowing for
the possibility that an object is being attended to for its own sake, or asan end in itself, even whenitisbeing
attended to for ulterior purposes. If this requires a spectator’s interest in the object not to be solely concerned with
some non-aesthetic end, it would render an account of the essence of the aesthetic in terms of the aesthetic attitude
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vicioudly circular. But if the requirement is only that the interest should not be solely as a meansto some end, then
even if thiswere to be a necessary condition it would not be a sufficient one for the interest to be aesthetic. Y our
interest in amathematical proof or a game of soccer is not aesthetic ssimply because you are uninterested in any use
to which these might be put.

Another suggestion is that your attitude towards an object is aesthetic if and only if, in interacting with it, you
consider just the object itself - its elements and the relations amongst its elements - not any relationsin which it
stands to anything other than itself. Accordingly, the aesthetic attitude is thought of as being an attitude of
contemplative detachment from all considerations of utility, which focuses only on what the object is ‘in itself” (its
shapes and colours, for example). But, apart from any other considerations, this overlooks the fact that works of art
can be designed to serve non-artistic functions and that aesthetic admiration can encompass the appearance that an
object presents of its suitability for discharging these functions. Thisis especially pertinent to works of
architecture, for which harmony of form with function is an aesthetic merit.

So none of these suggestions, either in itself or combined with another, provides a definition of an attitude that
satisfies the conditions required by the concept of the aesthetic attitude.

4 Transitive and intransitive particularity

Wittgenstein drew a distinction between a ‘transitive’ and an ‘intransitive’ use of the word “particular’. Y ou use
the word in the transitive fashion if you use it as a prelude to a description, comparison or specification of the
nature of the phenomenon you are referring to - a description that you intend to produce or, perhaps, that you wish
to have produced by the person you are addressing. When you use the word intransitively it is not thereby your
intention to follow it up with a specification of anything. Rather, you are using it, Wittgenstein says, as what might
be called an ‘emphasis’: either it has some such force as ‘strong’, ‘striking’ or ‘impressive’, or it merely gives
expression to the fact that your attention is taken up with the phenomenon you are indicating.

Richard Wollheim (1980) has argued that although there is such athing as the aesthetic attitude, which he equates
with the attitude of treating or regarding something as awork of art, philosophers of art who refer to the aesthetic
attitude as a particular attitude are systematically ambiguous about whether they intend a *particular attitude’ in the
transitive or the intransitive sense. And he claims that despite the many attempts to give a positive characterization
of the aesthetic attitude, it can be conceived of as a particular attitude only in the intransitive sense. It might seem
that thisis tantamount to denying the existence of the aesthetic attitude or to asserting that there is nothing
distinctive of it. But, Wollheim maintains, the point is rather that ‘there need not be any comprehensive way of
referring to what is distinctive of it other than as the aesthetic attitude’.

But Wollheim’s position receives no support from Wittgenstein’s distinction. For consider saying ‘Jack has a
particular way of asking afavour.’ If you are using the word ‘particular’ transitively, then you will continuein
some such fashion as ‘namely, he drops his eyes and then looks to see how his request has been received.’ If you
are using the word in the intransitive sense, you will not continue in this fashion, for you are merely expressing the
fixity of your attention on the way John asks a favour. However, it does not follow from the fact that your useis
intransitive that there is no particular way in the transitive sense in which Jack asks afavour. Clearly, thereis:
Jack’s way of asking afavour can be characterized in other terms. The same holds for the remark that the aesthetic
attitude isa particular attitude. The fact that the word “particular’ is here being used intransitively does not
preclude a positive characterization of the nature of the attitude. Hence no reason has been given for believing that
what is distinctive of the aesthetic attitude cannot be captured other than by referring to it as the aesthetic

attitude.

5Myth or reality?

Is the aesthetic attitude a myth? That depends, first, on the difference between a single attitude and a motley
collection of attitudes, and, second, on what work the aesthetic attitude is supposed to do.

An attitude towards an object is a disposition to think and feel about and to behave towards it in characteristic
ways. You have a hostile attitude towards someone if you are liable to think hostile thoughts about them, to
experience hostility when meeting them, to avoid their company, and, perhaps, to behave in ways that are harmful
to them. Now your attitude towards an object can be such that you are disposed to thoughts about its aesthetic
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character, to feelings aroused by its aesthetic qualities, and to aesthetically relevant behaviour. But there is no hope
of circumscribing aesthetically relevant behaviour without using the concept of the aesthetic, as can be easily seen
from the fact that it might on occasion consist in nothing more than walking away from an aesthetically
uninteresting picture. And neither aesthetic thoughts nor aesthetic feelings have a nature that can be specified
independently of the idea of the aesthetic. Accordingly, even if the diversity of aesthetic thoughts, feelings and
behaviour does not imply that aesthetic attitudes are irreducibly diverse, their unity is achieved only by bringing
them under the concept of the aesthetic. So the idea of the aesthetic attitude explicated in thisway - as an attitude
that must be thought of as a disposition to aesthetic thoughts, feelings and behaviour - is not suited to play the
foundational roleit is often assigned. It does not enable a penetrating analysis of the aesthetic, but must be defined
in terms of it.

The prospects are bleak indeed for specifying in non-aesthetic terms an attitude that is both necessary and
sufficient for aesthetic appreciation, as my critique of the standard definitions indicates; and the idea that thereis
an attitude that is distinctive of aesthetic interest but that is resistant to analysisis baseless. Hence, the aesthetic
attitude is either amyth or of little interest.

See also: Aesthetic concepts
MALCOLM BUDD
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Aesthetic concepts

Aesthetic concepts are the concepts associated with the terms that pick out aesthetic propertiesreferred toin
descriptions and evaluations of experiences involving artistic and aesthetic objects and events. The questions
(epistemol ogical, psychological, logical and metaphysical) that have been raised about these properties are
anal ogous to those raised about the concepts.

In the eighteenth century, philosophers such as Edmund Burke and David Hume attempted to explain aesthetic
concepts such as beauty empirically, by connecting them with physical and psychological responses that typify
individuals’ experiences of different kinds of objects and events. Thus they sought a basis for an objectivity of
personal reactions. Immanuel Kant insisted that aesthetic concepts are essentially subjective (rooted in personal
feelings of pleasure and pain), but argued that they have a kind of objectivity on the grounds that, at the purely
aesthetic level, feelings of pleasure and pain are universal responses.

In the twentieth century, philosophers have sometimes returned to a Humean analysis of aesthetic concepts via the
human faculty of taste, and have extended this psychological account to try to establish an epistemological or
logical uniqueness for aesthetic concepts. Many have argued that although there are no aesthetic laws (for
example, ‘All roses are beautiful,” or ‘If'a symphony has four movements and is constructed according to rules of
Baroque harmony, it will be pleasing’) aesthetic concepts none the less play a meaningful role in discussion and
disputation. Others have argued that aesthetic concepts are not essentially distinguishable from other types of
concepts.

Recently theorists have been interested in ways that aesthetic concepts are context-dependent - constructed out of
social mores and practices, for example. Their theories often deny that aesthetic concepts can be universal. For
example, not only isthere no guarantee that theterm ‘harmony’ will have the same meaning in different cultures:
it may not be used at all.

1 Eighteenth-century views

Although questions about the origin and nature of our ideas of the beautiful, the proportionate, the harmonious,

and so forth, can be found in ancient and medieval writings, the seat of aesthetic concepts developed in the
eighteenth century was increasingly located primarily in human experience rather than in the objects of those
experiences per se. Edmund Burke, for example, set out to explain where our ideas (and hence concepts) of the
sublime and beautiful come from, and answered that they come not from objects per se but from objects as they are
experienced (see Sublime, the 82). Thus one and the same abject can be described as “fearful’ or ‘sublime’
depending upon the circumstances of the viewer. A building in flamesis frightful if oneisin the building and fears
for one’s life; it is sublime if one is standing across the street from it and has no fear that oneself or one’s loved
ones are endangered, and one can thus take pleasure (though Burke called it ‘relative pleasure’) in the shapes,
colours and sounds, and so on. (see Burke, E.).

David Hume asserted that the existence of what are now generally referred to as aesthetic concepts depends upon
human beings having the requisite psychophysical machinery for experiencing the world in certain ways. The
locus of aesthetic experiences and ideas, he argued, is taste (see Artistic taste 81). This faculty not only accounts
for the fact that one can claim that, say, aflower is beautiful (just as the faculty of sight accounts for the fact that
one can claim that the flower isred), it also provides an empirical basis for what he calls the ‘standard of taste’.
Just as people with adequate colour vision and proper training will correctly apply colour concepts, that is, apply
them in such away that others with adequate vision and training will agree, so people whose taste is sufficiently
sensitive and who have been correctly trained will competently apply aesthetic concepts, and will agree with other
similarly competent judges.

Hume’s approach exemplifies an urge to reconcile two counterintuitive forces that continue to appeal to both
theorists and non-theorists in aesthetics. On the one hand there is the belief that aesthetic concepts are somehow
subjective - that, as the saying goes, beauty isin the eye of the beholder. There is no guarantee that my concept of
beauty will match yours, indeed there is ample evidence that one should not even hope for such agreement. Some
likeit cold, somelikeit hot, and any basis for a standard of application for evaluative concepts like
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‘aesthetically good’ or ‘aesthetically bad’ seemsineluctably illusive. On the other hand, there does at least
sometimes seem to be an objective basis for aesthetic concepts. We do seem to mean the same things when we talk
about a beautiful sunset or suspenseful movie. If someone denied the grandeur of the Rocky Mountains, we would
think less of the person, and not less of the mountains (see Hume, D.).

The drive to account for both subjectivity and objectivity is at the heart of perhaps the most systematic and
influential treatment of the nature of aesthetic conceptsin the history of western philosophy, namely that of
Immanuel Kant. In his The Critique of Judgment, he provides a many-faceted definition of ‘the beautiful’ (asan
exemplar of aesthetic concepts) that incorporates metaphysical, epistemological, psychological and logical
analyses and which he believes reconciles the attractions of both subjectivity and objectivity (see Beauty 84).Kant,
like Hume, agrees that aesthetic concepts are ‘taste concepts’, whose existence depends upon human experience.
In particular, he believes that aesthetic concepts are grounded in pleasure and pain. Hence they are subjective, and
any agreement between persons cannot be empirically based, as Hume had hoped. But,Kant argues, aesthetic
concepts are pure in the sense that they are neither related to nor dependent upon cognitive or ethical concepts.
Our feelings of pleasure or pain in the presence of an object have nothing to do with our scientific conception of
the object (and are even independent of our belief that the object exists) nor with our belief that it is useful or
morally good (see Art and morality 83). Since aesthetic concepts are not connected to anything special about me
(what | asan individual believe about the nature of the object or itsrelation to my preferences or duties), | must
believe that all human beings who similarly respond as human beings, and not as individual s with special histories,
will react as| do - that they will similarly feel pleasure or pain in the presence of this object. Thus an aesthetic
concept has a universal aspect. If | attribute beauty to aflower, | expect everyone else (to the extent that they
respond aesthetically) to do so, too. Thus aesthetic concepts are subjectively located, but universally applicable,
according to Kant.

2 Frank Sibley and hiscritics

In the twentieth century, the role of taste and the Kantian drive to distinguish aesthetic concepts from other kinds
of conceptsis exemplified in the writings of the influential British aesthetician, Frank Sibley. Taste, according
toSibley, is aspecia mental faculty that enables some people to have certain perceptions and to form concepts on
the basis of those perceptions. This special psychological faculty explains, he further believes, a special logic that
characterizes the use of aesthetic conceptsin discussion and argument.

If we observe people describing an event or object, according to Sibley, we notice that there are some features that
everyone with normal eyes, ears and intelligence perceives - shape or loudness, for example. But there are aso
features that are perceived only by people with a special sensitivity - balance or unity, for example. These latter
people are the ones who have taste. If avase is gracefully curved, either one sees the gracefulness or one does

not.

Sibley believes that this explains why aesthetic concepts are not condition-governed. That is, no list of
non-aesthetic features (those perceivable by everyone) islogically sufficient for deducing that an object or event
has any particular aesthetic features (those perceivable only by people with taste). Told that avase is pink, made of
glass, and fifty centimetres high, one is unable to conclude that the vase must be gracefully curved. And thisis
true, Sibley argues, no matter how long alist of non-aesthetic propertiesis provided.

None the less, Sibley argues, aesthetic concepts are objective; that is, ‘The vaseis gracefully curved’ is either true
or false. In this respect, aesthetic concepts are like colour concepts. Only people with adequate colour vision can
see pinkness, but nevertheless we believe that the sentence, ‘The vaseispink,” is either true or false. Thisis
because people with normal colour vision agree about it. With respect to aesthetic concepts, agreement also
provides the foundation of objectivity. People of taste agree that the vase is gracefully curved, and thisis all we
need to support the claim that aesthetic judgments have truth values.

Sibley’s view combines psychological, logical, epistemological and metaphysical components, and it has been
criticized in al of thesefields. It is often objected that ‘taste’ isavery unclear notion - certainly not adequate to
support a unique logic of aesthetic concepts. Nor isit so easy to distinguish aesthetic from non-aesthetic properties
(and hence the corresponding concepts). And many writers have argued that the analogy of aesthetic and colour
concepts does not really support the sought-for objectivity of the former; thereis nothing like the widespread
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agreement that can be found for non-aesthetic qualities (on the assumption that they can be distinguished from
aesthetic qualities) in the aesthetic realm. Disagreement among recognized expertsin discussions of works of art is
notorious.

None the less, many theorists agree with Sibley that there is something special about aesthetic concepts and that
there are no ‘aesthetic laws’, that is, that thereis no way of defining an aesthetic concept in terms of non-aesthetic
concepts. Isabel Hungerland (1968) has described a distinction that she believes marks non-aesthetic concepts
from aesthetic concepts: a seeming/being distinction. One can say that a person looks (seems) healthy but is not
healthy, or that a house looks pink but is not pink. But this difference is absent in aesthetic attributions, she
believes. If avase looks gracefully curved, it is gracefully curved; if avoice sounds swest, it is sweet.

Peter Kivy has objected to this way of distinguishing aesthetic from non-aesthetic concepts (1968). ‘Unified’, he
argues, is surely an aesthetic concept; but it fails Hungerland’s seeming/being test. A symphony may seem unified
but may not really be unified. Kivy is also sceptical that there are no aesthetic concepts that can be reduced to
non-aesthetic concepts. A very full description of a piece of music in non-aesthetic terms may lead one to conclude
that the piece is unified. Thus there does not seem to be, for Kivy and others, a definitive way to distinguish
aesthetic from non-aesthetic concepts.

3 Recent attemptsto establish aesthetic realism

The view that there are no aesthetic laws connecting aesthetic and non-aesthetic concepts remains prevalent. Mary
Mothersill, for example, argues that there are no principles or laws of taste and that everyone admits this when
pressed (1984). None the less, aesthetic judgments are genuine judgments, that is, they have truth values and play a
rolein inference. They are open to serious question and debate (unlike, say, judgments about whether raw oysters
taste good). They can be confirmed or disconfirmed by pointing to features of an object or event that are believed
to cause pleasure, not just in the individual making the judgment but in other individuals who similarly investigate
the object or event. Discussions that include aesthetic concepts are undertaken with the same hope of eventual
agreement among persons of normal intelligence and interest as are discussions about many non-aesthetic
concepts. There may be no reason to expect, as Kant believed, that everyone ought to find the same things
beautiful; none the less we do expect that when we point to features or objects or events that we find beautiful, at
least like-minded individuals will concur, according to Mothersill.

Another way theorists have tried to establish aesthetic realism is by arguing that aesthetic concepts connect to
objective features of the world via arelationship known as ‘supervenience’ (See Supervenience). Even if aesthetic
concepts may not be definable in terms of non-aesthetic concepts, if one can establish that the properties associated
with these aesthetic concepts supervene on physical propertiesthat exist in the world, then thereis a foundation for
the objectivity of aesthetic judgments. Philosophers have characterized supervenience in various ways, however,
the important feature they all try to capture is the connection between a stable set of base properties and some
property that seems to depend upon them, even though that dependence cannot be captured via a strict definition. It
is possible to imagine two houses that share all base properties except that one house is yellow, the other not.
“Yellow’ is not supervenient. But if both houses share all base properties then it is not possible for one to be
beautiful, the other not beautiful. ‘Beauty’ is supervenient. Aslong as the base properties are stable and the
meaning of ‘beauty’ remains the same, then it will be either true or false that anything with those base propertiesis
beautiful. Thus a vase’s graceful curves cannot be defined in terms of its angles, size, colour, material, and so
forth, but its gracefulness does depend upon the particular physical properties that it possesses. If all the physical
properties stay the same, so will all of its aesthetic properties, in this view. Thus aesthetic concepts are connected
to the real world, and individual attributions of an aesthetic term can be explained or justified in terms of ‘real
world’ properties.

But not everyone agrees that aesthetic concepts are illuminated via the notion of supervenience. For onething, itis
difficult to specify clearly what counts as a base property. Sibley, for example, thinks that colour is not an

aesthetic property (for anyone with ordinary perceptive powers can see the colour of an object); others think that
colour is obviously an aesthetic property. Furthermore, an essential assumption is that the meaning of ‘beauty’ be
stable - and thisis an assumption that has been seriously questioned. A building considered beautiful in one culture
may not be considered beautiful elsewhere. Thusit appears that beauty is not supervenient, for it is possible for
two houses to have all the same properties except that one is beautiful, the other not beautiful.
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4 Aesthetic concepts as contextual constructs

If taste or some similar universal human propensity to have certain sorts of experiences in the presence of some
objects or events is the foundation of aesthetic concepts, then one would expect that all people (at least al who
share a certain degree of sensitivity) will form similar concepts. Beauty and ugliness, for example, should be
concepts formed and sustained by persons across time and space. Just as colour concepts or concepts of heat and
cold exist across cultures because human beings are physically and mentally constructed to experience variations
in colour and temperature, so aesthetic concepts should exhibit cross-cultural similarity if we are physically and
mentally constructed so as to experience variations, say, in proportion or rhythm.

Recently, however, agrowing number of theorists have discussed ways in which aesthetic concepts may be
socially constructed. The widely shared common-sense attitude that there is no fact of the matter with respect to
aesthetic judgments (some people like opera, some rock music), and the relativism that often accompanies this
attitude are more systematically articulated in aesthetic theories that ground aesthetic concepts in contextual
features of the circumstances in which they arise.

Not only do people from different communities disagree about what is beautiful, moving or harmonious,
communities do not universally share the same aesthetic concepts at all. In Japanese poetry, for example, makoto is
avery important concern. No direct English tranglation of the word, however, is possible. At best one can give a
rough gloss: sincere or genuine expression of an appropriate emotion. The word is most commonly used in
discussions about haiku - a poetic form that also lacks a direct equivalent in English literature. We lack the word
and hence the concept. R.G. Collingwood warned that we cannot describe African art in English without making it
seem like English art and vice versa. Some ethnomusicol ogists observe that even as basic a concept as rhythm does
not travel from Europe to Africawithout significant alteration. One’s concepts are determined by the language that
one speaks - and this language is shaped and determined by interests and attitudes that are culturally specific.

If aesthetic concepts are culturally determined, then understanding any particular concept will demand fluency in
the culturein which it is operative. Thisis exactly what several contemporary theorists urge. Many feminists
theoreticians, for example, criticize aestheticians like Kant and Sibley for assuming that they could speak with a
‘universal voice’. If Kant did not see arelation between moral and aesthetic concepts, it does not follow that they
are separate in the experiences of al human beings. One’s gender, class, religion, economic or political status do
often affect the way one forms and applies aesthetic concepts, they insist. If a person does not see what Frank
Sibley sees, Sibley is not necessarily a more sensitive person.

Aesthetic concepts are learned in contexts where roles of performer, creator, audience, critic, tourist, and so forth
are learned. These roles are culture-bound; indeed, some of them do not even exist in some communities. Some
aesthetic responses may seem ‘natural’ (for example, all people seem to like watching sunsets), but many are the
conseguence of socia prescription and proscription. Often sharing non-aesthetic valuesis a prerequisite of sharing
aesthetic values, and hence of sharing aesthetic concepts.

See also: African aesthetics; Art criticism; Feminist aesthetics
MARCIA EATON

References and further reading

Brand, P. and Korsmeyer, C. (eds) (1990) ‘Feminism and Traditional Aesthetics’, special issue of Journal of
Aesthetics and Art Criticism 48: 4.(Examples of feminist approaches to understanding aesthetic concepts;
advanced reading.)

Burke, E. (1756) A Philosophical Inquiry into the Ideas of the Sublime and the Beautiful, Oxford: Blackwell,
1987.(Classic historical text.)

Cohen, T. (1973) ‘Aesthetic/Nonaesthetic and the Concept of Taste’, Theoria 39: 113-152. (A response to Sibley,
for the advanced reader.)

Callingwood, R.G. (1938) The Principles of Art, Oxford: Clarendon Press.(Influential and readable work on the
role of expression in explaining aesthetic concepts.)

Eaton, M .M. (1995) ‘The Social Construction of Aesthetic Response’, British Journal of Aesthetics 35 (2):
95-107.(Contextualist approach to aesthetic concepts, for the advanced reader.)

Hume, D. (1757) Of the Sandard of Taste and Other Essays, ed. JW. Lenz, Indianapolis, IN: Bobbs-Merrill,

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Aesthetic concepts

1965.(A classic and highly readable historical text.)

Hungerland, I. (1968) ‘Once Again, Aesthetic and Non-Aesthetic’, Journal of Aesthetics and Art Criticism 27:
285-95.(Written as aresponse toSibley; contains advanced material.)

Kant, I. (1790) The Critique of Judgment, trans. J.C. Meredith, Oxford: Clarendon Press, 1973.(A classic
historical text.)

Kivy, P. (1968) ‘Aesthetic Aspects and Aesthetic Qualities’, Journal of Philosophy 65 (4): 85-93.(One response
toSibley’s view; an advanced text.)

Levinson, J. (1990) ‘Aesthetic Supervenience’, in Music, Art, and Metaphysics, Ithaca, NY: Cornell University
Press.(An advanced discussion of supervenience of aesthetic properties.)

Mothersill, M. (1984) Beauty Restored, Oxford: Clarendon Press.(This advanced book presents a
twentieth-century Kantian view.)

Petit, P. (1983) ‘The Possibility of Aesthetic Realism’, in E. Schaper (ed.) Pleasure, Preference and Value:
Sudies in Philosophical Aesthetics, Cambridge: Cambridge University Press, esp. 17-38.(Good discussion of
problems in aesthetic realism; an advanced text.)

Sibley, F. (1959) ‘Aesthetic Concepts’, Philosophical Review 68: 421-50.(An influential and clearly written article
shaping twentieth-century discussion of aesthetic concepts.)

Stahl, G. (1971) ‘Sibley’s "Aesthetic Concepts': An Ontological Mistake’, Journal of Aesthetics and Art Criticism
29: 385-90.(A response to Sibley’s 1959 article; for the advanced reader.)

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Aesthetics

Aesthetics

Aesthetics owes its name to Alexander Baumgarten who derived it from the Greek aisthanomai, which means
perception by means of the senses (see Baumgarten, A.G.). Asthe subject is now understood, it consists of two
parts. the philosophy of art, and the philosophy of the aesthetic experience and character of objects or phenomena
that are not art. Non-art items include both artefacts that possess aspects susceptible of aesthetic appreciation, and
phenomena that lack any traces of human design in virtue of being products of nature, not humanity. How are the
two sides of the subject related: is one part of aesthetics more fundamental than the other? There are two obvious
possibilities. Thefirst is that the philosophy of art is basic, since the aesthetic appreciation of anything that is not
art isthe appreciation of it asif it were art. The second isthat there is a unitary notion of the aesthetic that applies
to both art and non-art; this notion defines the idea of aesthetic appreciation as disinterested delight in the
immediately perceptible properties of an object for their own sake; and artistic appreciation isjust aesthetic
appreciation of works of art. But neither of these possibilitiesis plausible.

Thefirst represents the aesthetic appreciation of nature as essentially informed by ideas intrinsic to the
appreciation of art, such as style, reference and the expression of psychological states. But in order for that curious
feeling, the experience of the sublime - invoked, perhaps, by the immensity of the universe as disclosed by the
magnitude of starsvisible in the night sky (see Sublime, the) - to be aesthetic, or for you to delight in the beauty of
aflower, it is unnecessary for you to imagine these natural objects as being works of art. In fact, your appreciation
of them is determined by their lack of features specific to works of art and perhaps also by their possession of
features available only to aspects of nature (see Nature, aesthetic appreciation of).

The second failsto do justice to the significance for artistic appreciation of various features of works of art that are
not immediately perceptible, such as a work’s provenance (see Artistic forgery) and its position in the artist’s
oeuvre. A more accurate view represents the two parts of the subject as being related to each other in a looser
fashion than either of these positions recognizes, each part exhibiting variety in itself, the two being united by a
number of common issues or counterpart problems, but neverthel ess manifesting considerable differencesin virtue
of the topicsthat are specific to them. In fact, although some issues are common to the two parts, many are specific
to the philosophy of art and a few specific to the aesthetics of non-art objects.

Both works of art and other objects can possess specifically aesthetic properties, such as beauty and graceful ness.

If they do possess properties of this sort, they will also possess properties that are not specifically aesthetic, such

as size and shape. And they will be susceptible of aesthetic and non-aesthetic appreciation, and subject to aesthetic
and non-aesthetic judgments. What distinguishes an item’s aesthetic from its non-aesthetic properties and what
faculties are essential to detecting aesthetic properties (see Aesthetic concepts)? What is the nature of aesthetic
appreciation? It has often been thought that there is a particular attitude that is distinctive of aesthetic appreciation:
you must adopt this attitude in order for the item’s aesthetic properties to be manifest to you, and if you arein this
atitude you are in a state of aesthetic contemplation (see Aesthetic attitude). This suppositious attitude has often
been thought of as one of disinterested contemplation focused on an item’s intrinsic, non-relational, immediately
perceptible properties. But perhaps this view of aesthetic interest as disinterested attention is the product of
masculine bias, involving the assumption of a position of power over the observed object, areflection of masculine
privilege, an expression of the ‘male gaze’ (see Feminist aesthetics §3). Another ideais that awareness of an
object’s aesthetic propertiesis the product of a particular species of perception, an idea which stands in opposition
to the claim that this awareness is nothing but the projection of the observer’s response onto the object (see Artistic
taste).

An object’s beauty would appear to be arelational, mind-dependent property - a property it possessesin virtue of
its capacity to affect observersin a certain manner. But which observers and what manner? And can attributions of
beauty, which often aspire to universal interpersonal validity, ever attain that status (see Beauty)? The great
German philosopher Immanuel Kant presented a conception of an aesthetic judgment as a judgment that must be
founded on afeeling of pleasure or displeasure; he insisted that a pure aesthetic judgment about an object is one
that is unaffected by any concepts under which the object might be seen; and he tried to show that the implicit
claim of such ajudgment to be valid for everyone isjustified. But how acceptable is his conception of an aesthetic
judgment and how successful is his attempted justification of the claims of pure aesthetic judgments (see Kant, I.
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§12)?

1 Aesthetics of art

Those questions that are specific to the philosophy of art are of three kinds: onesthat arise only within a particular
art form or set of related arts (perhaps arts addressed to the same sense), ones that arise across a number of arts of
heterogeneous natures, and ones that are entirely general, necessarily applying to anything falling under the mantle
of art.

Here are some of the most salient facts about art. Not everything is art. Artists create works of art, which reflect
the skills, knowledge and personalities of their makers, and succeed or fail in realizing their aims. Works of art can
be interpreted in different ways, understood, misunderstood or baffle the mind, subjected to analysis, and praised
or criticized. Although there are many kinds of value that works of art may possess, their distinctive value istheir
value as art. The character of awork of art endows it with a greater or lesser degree of this distinctive value.

Accordingly, the most fundamental general question about art would seem to be: what isart? Isit possible to
distinguish art from non-art by means of an account that it is definitive of the nature of art, or are the arts too
loosely related to one another for them to possess an essence that can be captured in a definition (see Art,
definition of)? Whatever the answer to this question may be, another entirely general issue follows hard onits
heels. It concerns the ontology of art, the kind of thing awork of art is. Do some works of art fall into one
ontological category (particulars) and some into another (types) or do they all fall within the same category (see
Art works, ontology of)? And a number of other important general questions quickly arise. What isawork’s
artistic value and which aspects of awork are relevant to or determine thisvalue? Is the value of awork of art,
considered as art, an intrinsic or an extrinsic feature of it? Isit determined solely by the work’s form or by certain
aspects of its content - itstruth or its moral sensitivity, for example? Can judgments about a work’s artistic value
justifiably lay claim to universal agreement or are they merely expressions of subjective preferences? And how isa
work’s artistic value related to, and how important isit in comparison with, other kinds of value it may possess
(see Art, value of; Formalism in art; Art and truth; Art and morality; Schiller, J.C.F.)? What is required to detect
the critically relevant properties of artworks, over and above normal perceptual and intellectual powers, and how
can judgments that attribute such properties be supported (see Art criticism)? What kinds of understanding are
involved in artistic appreciation, and must an acceptable interpretation of awork be compatible with any other
acceptable interpretation (see Art, understanding of; Artistic interpretation; Structuralism in literary theory)? In
what way, if any, does the artist’s intention determine the meaning or their work (see Artist’s intention)? What is
an artist’s style and what is its significance in the appreciation of the artist’s work (see Artistic style)?

2 Aestheticsand thearts

One question that arises only for asmall set of art forms concerns the nature of depiction. It might be thought that
the analysis of the nature of depiction has no special importance within the philosophy of art, for pictorial
representation is just as frequent outside asinside art. But this overlooks the fact that real clarity about the waysin
which pictures can acquire value as art must be founded on a sophisticated understanding of what a picture is and
the psychological resources needed to grasp what it depicts. So what isit for a surface to be or contain a picture of
an object or state of affairs? Must the design on the surface be such asto elicit a certain species of visual
experience, and must the function of the means by which the pattern was produced, or the intention of the person
who created it, be to replicate features of the visible world? Or is a picture a member of a distinctive kind of
symbol system, which can be defined without making use of any specifically visual concepts (see Depiction;
Goodman, N. 82)? Another question that has alimited application concerns the distinctive nature and value of a
particular artistic genre, the response it encourages from us, and the insight into human life it displays and imparts.
For example, whereas a comedy exploits our capacity to find something funny, a tragedy engages our capacity to
be moved by the fate of other individuals, and erotic art aimsto evoke a sexua reaction; and this difference in the
emotional responses at the hearts of the genres goes hand in hand with the different aspects of human life they
illuminate (see Comedy; Emation in response to art; Erotic art; Humour; Tragedy).

Questions about the individual natures and possibilities of the various arts include some that are specific to the
particular art and some that apply also to other arts. On the one hand, relatively few art forms (architecture and
pottery, for example) are directed to the production of works that are intended to perform non-artistic functions, or
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are of akind standardly used for utilitarian purposes, and, accordingly, the issue of the relevance to its artistic
value of awork’s performing, or presenting the appearance of performing, its intended non-artistic function
satisfactorily is confined to such arts (see Architecture, aesthetics of ). Again, only in some arts does a spectator
witness a performance of awork, so that issues about a performer’s contribution to the interpretation of awork or
about the evaluation of different performances of the same work are limited to such arts (see Art, performing). And
since only some works of art (novels, plays and films, for example) tell astory, and only some refer to fictional
persons or events, questions about the means by which a story istold or how referencesto fictional objects should
be understood have a restricted application within the arts (see Narrative; Fictional entities). On the other hand,
most, if not al, arts allow of works within their domain being correctly perceived as being expressive of
psychological states, and, accordingly, giverise to the question of what it is for awork to be expressive of such a
condition (see Artistic expression). But the means available within the different arts for the expression of
psychological states are various. poetry consists of words, dance exploits the human body, and instrumental music
uses nothing other than sounds. And these different artistic mediaimpose different limits on the kinds of state that
can be expressed by works of art, the specificity of the states, and the significance within an art of the expressive
aspects of its products (see Gurney, E. 8§2). Furthermore, it isageneral truth about the various arts, rather than one
special to expression, that what can be achieved within an art is determined by the nature of the medium the art is
based on. Accordingly, an adequate philosophy of art must investigate the variety of such media and elucidate the
peculiar advantages they offer and the limitations they impose (see Abstract art; Dance, aesthetics of; Film,
aesthetics of ; Hanglick, E.; Langer, S.KK.K>; Lessing, G.E. 82; Music, aesthetics of; Opera, aesthetics of;
Photography, aesthetics of; Poetry).

See also: Aesthetics, African; Aesthetics and ethics; Aesthetics, Chinese; Aesthetics in Islamic philosophy;
Aesthetics, Japanese; Belinskii, V.G.; Metaphor; Rhetoric; Russian literary Formalism; Tolstoi, Count L.N.
MALCOLM BUDD
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Aesthetics and ethics

The contrast between ethical and aesthetic judgments, which has provided a good deal of the subject-matter of
aesthetics, stems largely from Immanuel Kant s idiosyncratic view of morality as a series of imperativesissued in
accordance with the dictates of practical reason, while for him judgments of taste are based on no principles. This
has led even non-Kantians to argue that aesthetic judgments are primarily concerned, asis art itself, with
unigueness, while morality has mainly to do with repeatable actions. This tends to separate art from other human
activities, a separation which was encouraged by the collection of uselessitems by ‘connoisseurs’, who took over
astheir vocabulary of appreciation the traditional language of religious contemplation. This viewpoint has been
attacked passionately by idealist aestheticians, who claimthat art is a heightening of the common human activity
of expressing emotions, to the point where they are experienced and rendered lucidly, as they rarely arein
everyday life. Marxist aestheticians, whose roots lie in the same tradition asidealists, argue that art isinherently
political, and that the realm of ‘pure aesthetic experience’ is chimerical. Meanwhile the analytic tradition in
aesthetics has spent much effort amplifying Kant-style positions, without taking into account their historical
conditioning. Thereis a tendency to contrast the activities of the moralist, prescribing courses of action, with that
of the critic, whose only job can be to point to the unrepeatabl e features which constitute a work of art.

1 Origins of the discussion

Ethicsisthe study of what people ought to do and the concepts employed in giving an account of why they should
behave in certain ways; this study includes consideration of such factors as the nature of the judgments made about
people’s actions (are they objective or subjective?). Aestheticsis the study of a certain way of responding to nature
and to some artefacts, pre-eminently works of art, and an investigation of the status of the judgments we make
about them. At least, that is roughly how the subjects have been conceived traditionally. It isimpossible to give a
noncontroversial definition of either of them. That has consequences for the comparisons and contrasts between
them which have been afeature of, at least, aesthetic discussion since Kant (see Kant, I. 812). He was the first
great philosopher who gave extended and elaborate treatment to the nature of aesthetic judgment, though
unfortunately that was as part of his attempt to overcome crippling difficultiesin the rest of his system. Despite
that, he largely set the agenda for subsequent discussion of aesthetic judgment, both its form and its content.

Though he did not place his thoughts on the subject in a historical context, it aids understanding if we do. Kant
was writing in an intellectual climate in which natural science was increasingly taken to be the paradigm of human
knowledge, with its picture of awholly causally determined order (see Determinism and indeterminism 81). Kant
accepted that account of the world of appearances (nature as we normally conceive it, including human nature), but
argued that if we are to be moral agents we must be free in some strong (metaphysical) sense. For Kant, to be free
isto be subject to a set of universal laws different to the descriptive laws of nature, namely those of practical
reason, which are prescriptive. So as inhabitants of the phenomenal world we are intelligible according to the laws
which govern everything elseinit. As inhabitants of the noumenal world (the world of things-in-themselves) we
are answerable to the moral law, alongside all other rational beings (see Kantian ethics).

This oppressively well-regulated view of things, in which both as objects and as agents we are to be regarded
simply as law-governed items, not only hasits own difficulties in reconciling the two kinds of being, but also
leaves no room for taking an interest in something without seeing it as a member of aclass (see Universalismin
ethics 83). It is at this point that the aesthetic makes its debut, as akind of interest in certain things, expressed in a
kind of judgment, which is concerned with those things quite apart from any use to which they may be put, or
even, Kant says, independently of whether they actually exist: an interest which iswithout, in the appropriate
sense, interest.

2 Development of a contrast

It might be felt that, given the importance which Kant attached to the contrast between an aesthetic and any other
kind of interest in things, it is surprising that it had not been made before. In fact it had, but in a different context,
aswe shall see. Furthermore, a set of pressures of akind quite remote from anything Kant had in mind made such
acontrast not only intelligible but urgent. With the growth of a merchant class intent on displaying its wealth, the
purchase of useless objects which could be collected and displayed in private exhibitions became a major form of
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consumption. Taste, in anew and extended sense, was necessary to make fine discriminations between superior
and inferior specimens of the same kind of thing, where what made the crucial difference between good and bad
became ever more recondite, requiring the activity of people called ‘virtuosi’ or, in subsegquent gallicized form,
‘connoisseurs’. They employed afairly rich evaluative vocabulary, but the justification for its use was to be found
not in general rules, but in the possession by individual things of certain perceptua properties, properties discerned
through taste. Thus on account of the colours which constitute them, and the balances between those colours, one
judges whether paintings are unified, harmonious, and so on. The proper judgment of taste, as Kant wasto put it, is
aways singular: ‘This is beautiful’.

The peculiar set of forces which drove Kant’s system, especially by the time he came to deal with beauty in the
Critik der Urteilskraft (Critique of Judgment) (1790), can be ignored. Despite them he managed to exert a huge
influence on the young subject of aesthetics, and to establish a contrast or set of contrasts with ethicswhich is still
going strong, though there have been many opposing voices. As much as the welcome stress on the particular
which aesthetic contemplation was alleged to certify, there was a vocabulary at hand which had seemed in danger
of losing its employment: the vocabulary of theology, or rather that part of it which was concerned to stress the
unique value of the object of devotion. Hence the striking similarity between the traditional terminology of
worship and the new one of aesthetic absorption. It is no coincidence that for the first time we come across the
phrase ‘the religion of art’. The phenomenon itself would have been inconceivable at an earlier date.

3 Aesthetics and history

Though philosophers are notorioudly prone to self-consciousness about the nature of their subject, they have
tended to regard the relationship between it and other disciplinesin aless historically aware way than might have
been expected. So the Kantian stress on the uniqueness of the aesthetic object has not often been subjected to
historical scrutiny. Thisfailure has resulted in a set of contrasts between the aesthetic and the ethical which have
been taken as timeless truths about the two areas, rather than as the consequences of the triumphant progress of
science and the decline of religion, among other factors. During the nineteenth century the conflicting, rather than
complementary, tendencies to see art and aesthetic experience as sui generis, or as socialy significant and morally
and politically committed, simply confronted one another, strongly-worded manifestos appearing on each side,
with little recognition of the elaborate background which had led to this polarization of attitudes.

The most striking contributions to aesthetics have, as a consequence, come from, on the one hand, idealist
philosophers, such as R.G. Collingwood (1938), who have stressed the relationship between aesthetic and moral
experience, and in general the connections between art and life, to the point where we are all seen as potential
artists, though we rarely actualize our capacities (see Collingwood, R.G.; Art and morality 81). For a school of
thinkers which lays great moral stress on self-realization, and sees the artistic enterprise as a matter of clarifying
feelings, it is not surprising that morality finally comes to be seen as an art, if not as art (see Self-realization). On
the other hand, major statements of a quite different hue have come from Marxist-oriented philosophers, above all
some members of the Frankfurt School, such as Theodor Adorno, who have been at painsto point out both ‘the
ideology of the aesthetic’, that is, the extent to which insisting that aesthetic experienceis unrelated to other kinds
isitself apolitical statement, and the general pervasiveness of palitics, so that a major function of aesthetic theory
isto bring to light the hidden ethical and political alegiances of varying aesthetic stances (see Frankfurt School).

Both these opposing schools derive in large measure from the inspiration of Hegel (88); that is not surprising,
given the stress in his own writings on aesthetics on the primacy of art rather than nature, the historical dimensions
of artistic production and understanding, and the different functions which art servesin different societies, or the
same society at different stages.

4 Aesthetics and ethicsin analytic philosophy

The least rewarding incursions into aesthetic theory and its relationship to ethics have been by Anglo-American
philosophers of the last forty years. They have tended to produce, no doubt unwittingly, parodies of Kantianism, in
which the contrast between our responses to art and our moral judgmentsis rendered so extreme that it has been
aleged by, for example, Hampshire (1952) and Strawson (1966) that the uniqueness of art-objectsis such asto
render them ineffable. These philosophers are so filled with abhorrence at the idea of using works of art for any
purpose at al that they claim that their glory istheir purposel essness, except perhaps for their unique rendering of
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unigueness. On this view, morality assimilates, art differentiates. Whereas the moralist has to recommend and to
judge, the critic has only to point out the specific features of objects under contemplation. Aesthetics has asalarge
part of its point the indication of its own limited range: mainly to stressthat it is not, at any crucia juncture,
comparable to ethics. Unfortunately the tendency of this tradition of aestheticsto refrain from giving examples
means that the reader islikely, when encountering areference to ‘moral actions’, to think of keeping a promise, or
something equally banal; whereas when the reference isto ‘a work of art’ the natural tendency will be to think of
the Sistine Chapel ceiling, or a Shakespeare play. Hence it is not surprising that morality and art, ethics and
aesthetics, are thought to be sharply divergent, and that the critic’s roleis taken to be utterly dissimilar to the
moralist’s.

Analytic aesthetics has been written almost exclusively from the spectator’s viewpoint. The same may be true of
Hegel, but it did not influence the way he saw the subject as it has done recent aesthetics. For most of its history,
writing in general terms about art (though it was not then called “aesthetics’) in fact consisted of discussions of the
rules which, if not sufficient for the production of great art, were thought to be certainly necessary. Equally, alarge
amount of moralizing did not take the form of giving rules, but of holding up examples of the good life, of
preaching ways of being rather than doing. In such a different climate of thought, the comparisons and contrasts to
be drawn between the disciplines of aesthetics and ethics would be startlingly unlike those we have grown familiar
with in recent thinking.

See also: Aesthetics, Chinese; Art and morality; Art, value of
MICHAEL TANNER

References and further reading

Abrams, M .H. (1985) ‘Art-As-Such: The Sociology of Modern Aesthetics’, Bulletin of the American Academy of
Arts and Sciences 38: 8-33; repr. in Doing Things with Texts, New Y ork: W.W. Norton, 1989.(An invaluable
essay for showing the effect of general historical factors on the production of philosophical theory.)

Collingwood, R.G. (1938) The Principles of Art, Oxford: Oxford University Press. (The most impressive, though
extreme, statement of an idealist aesthetic.)

Eagleton, T. (1990) The Ideology of the Aesthetic, Oxford: Blackwell.(A useful conspectus, from a Marxist
standpoint, of the development of the notion of the aesthetic during the last two centuries.)

Hampshire, S. (1952) ‘Logic and Appreciation’, World Review; repr. in W. Elton (ed.) Aesthetics and Language,
Oxford: Blackwell, 1959.(A classic statement of the starkest possible opposition between mora and aesthetic
judgments.)

Kant, |. (1790) Critik der Urteilskraft, trans. W.S. Pluhar, Critique of Judgment, Indianapolis, IN: Hackett
Publishing Company, 1987.(The basic work in the history of aesthetics, which has determined the way in
which the issues have been discussed, as well aswhat they are.)

Mothersill, M. (1984) Beauty Restored, Oxford: Oxford University Press.(A full-length Kantian account of
aesthetic judgment, full of resourceful and stimulating argument.)

Strawson, P.F. (1966) ‘Aesthetic Appraisal and Works of Art’, Oxford Review 3; repr. in Freedom and
Resentment, London: Methuen, 1974.(A position very similar to Hampshire’s, with arguments supplied: it
raises the question in the reader’s mind of why we should take any interest at all in works of art.)

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Aesthetics in Islamic philosophy

Aestheticsin Islamic philosophy

The major Islamic philosophers produced no works dedicated to aesthetics, although their writings do address
issues that contemporary philosophers might study under that heading. The nature of beauty was addressed by
Islamic philosophersin the course of discussions about God and his attributes in relation to his creation, under
the inspiration of Neoplatonic sources such as the pseudo-Aristotelian Theology of Aristotle, a compilation based
upon the Enneads of Plotinus. Considerations of artistic beauty and creativity were also addressed in works
inspired by Aristotle’s Rhetoric and Poetics, and Islamic philosophers also adapted some of Plato’s views on
literature and imitation, particularly those expressed in the Republic.

On the whole, Islamic philosophers did not view artistic and literary creativity as ends in themselves. Rather, their
interest was in explaining the relations of these activities to purely intellectual ends. In the case of poetics and
rhetoric in particular, the emphasisin Islamic philosophy was pragmatic and political: poetics and rhetoric were
viewed as instruments for communicating the demonstrated truths of philosophy to the populace, whose
intellectual abilities were presumed to be limited. The medium of such communication was usually, although not
necessarily, that of religious discourse. Islamic philosophers also devoted considerable attention to explaining the
psychological and cognitive foundations of aesthetic judgment and artistic production within the spectrum of
human knowledge. They argued that rhetoric and poetics were in some important respects non-intellectual arts,
and that poeticsin particular was distinctive in so far asit addressed the imaginative faculties of its audience
rather than their intellects.

1 Beauty

Plotinus’ Ennead V.8, ‘On Intelligible Beauty’, was the basis for the fourth chapter of the Arabic compilation
known as the Theology of Aristotle (see Plotinus 881, 7). Against the background of the discussion of beauty in
thistext, Islamic philosophers devel oped the theme of the differences between sensible and intelligible beauty; and
the love and pleasure associated with each.

The notion of intelligible beauty isincluded in the discussion of the names and attributes of God contained in
al-Farabi’s al-Madina al-fadila (The Virtuous City) (see al-Farabi §2). Among the divine names al-Farabi lists
‘beauty’ (al-jamal), ‘brilliance’ (al-baha’), and ‘splendour’ (al-zina). Although the connotations of these terms
are principally visual and hence sensible, al-Farabi argues that beauty in al thingsis primarily ontological: the
more any being attainsits final perfection, the more beautiful it is. From this he reasons that God, whose existence
ismost excellent, is the most beautiful of beings. Moreover, God’s beauty surpasses al other beauty becauseit is
essential, not accidental: the source of God’s beauty is his own substance as defined by his self-contemplation,
whereas created beauty derives from accidental and corporea qualities that are not one with their own substances.
Finally, al-Farabi argues that pleasure and beauty are intimately related, and that consequently God’s pleasure, like
his beauty, is beyond our comprehension. Pleasure is attendant upon the perception or apprehension (idrak) of
beauty, and it increases in proportion to the beauty of what is perceived. Since God is the most beautiful of beings,
and since his proper activity consistsin an act of self-contemplation in which knower and known are completely
one, the intensity and certitude of God’s perception of his own beauty, a-Farabi reasons, must yield a pleasure of
equal intensity. Moreover, since God’s perception of his own beauty is the function of an eternal and uninterrupted
act of contemplation, his pleasure, unlike ours, is continual rather than intermittent.

While al-Farabi’s treatment of beauty in this context is principally an extension of his general account of divine
transcendence and perfection along standard Neoplatonic lines, the development of the connection between beauty,
perception and pleasure introduces a more properly aesthetic element into his account. Beauty in God, like beauty
in the sublunar world, is found principally in thingsin so far as they achieve their proper perfection; when that
beauty, be it sensible or intelligible, becomes an object of contemplation, it becomesin turn a source of pleasure
for the one beholding it.

The contrast between sensible and intelligible beauty and the affective pleasures proper to each is developed in
more detail in the Risala fi al- ‘ishq (Treatise on Love) by Ibn Sina. In the fifth chapter of thiswork, 1bn Sina
discusses the youthful love of external, bodily beauty. He opens his discussion of the love of beauty with a
consideration of four principles, three of which pertain to the psychology of the human soul. Thefirst is based
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upon Ibn Sina’s characteristic view of the soul as a single substantial unity comprising a hierarchy of distinct
powers. Either these powers can work together in harmony, in which case the lower will be ennobled by their
cooperation with the highest faculty, that of reason, or the lower powers can rebel. These two possibilities are
especially evident in the relations between reason and imagination (al-takhayyul) and the desires attendant upon
them. The second principle is an elaboration upon the first: there are some human actions which pertain only to the
bodily, ‘animal’ faculties within this hierarchy, including sensation, imagination, sexual intercourse, desire and
aggression. Either these actions can be pursued in a purely animal fashion, or they can be transformed into
something uniquely human under the guidance of reason.

Ibn Sina’s third principleisthat everything ordained by God has its own proper goodness and hence is the object
of some legitimate desire; nonetheless, the lower desires can interfere with the higher, and thus their unlimited
pursuit isto be avoided. Finaly, Ibn Sina’s fourth principle presents his definition of beauty in so far asitisthe
object of love for both the rational and animal souls: beauty (al-husn) consistsin order (al-nazm), composition,
(al-ta 'lif) and symmetry (al-i ‘tidal). In the animal soul, this love of beauty is purely natural, arising either from
instinct or from the simple pleasure of sensible perceptions. In the rational soul, however, love of beauty is more
reflective, ultimately resting upon the recognition of the proximity of the beloved object to God, the First Beloved.

In applying these principles, 1bn Sina argues that there is what we might call an innate aesthetic sense implanted in
every intellectual being (al- ‘agil) which kindlesin it a passionate desire for what is beautiful to behold (al-manzar
al-husn). Despite the overall orientation of his discussion to the desire for the supra-sensible and purely intelligible
beauty of God, I1bn Sina’s remark here clearly pertainsto the realm of sensible judgments. In fact, Ibn Sinaeven
argues that such adesire for sensible beauty on the part of an intellectual being can be a noble thing, so long as the
purely animal aspects of the desire are subordinated and the intelligible allowed to influence the sensible: such a
purified aesthetic desire, according to Ibn Sina, resultsin a partnership (al-shirka) between the animal and rational
souls. As evidence of this more genera claim, Ibn Sina notes that even the most wise of humans can be
preoccupied by a ‘beautiful human form’, and he implies that such a preoccupation is justified not only by the
intrinsic aesthetic principles he has outlined, but also on the assumption that internal and external beauty and
harmony mirror one ancther, unless the external beauty has been accidentally harmed or the internal character has
been altered (for better or worse) by habituation. Finally, Ibn Sina aso defends the desire for some sort of physical
union with such a beloved, through kissing and caressing, although the expression of such an aesthetic impulse
through sexual union is considered inappropriate except for the purpose of procreation, and where sanctioned by
religious law.

2 Rhetoric and poetics

Most discussions of aesthetic themes by Islamic philosophers occur in the context of their considerations of the
arts or rhetoric and poetics and the Aristotelian treatises devoted to these topics (see Aristotle §29). Following a
practice established by the sixth-century Greek commentators on Aristotle, these treatises were classified by the
Islamic philosophers as parts of Aristotle’s logical corpus, the Organon (see Aristotelianism in Islamic
philosophy). Thus the approach to these arts was not primarily aesthetic, but was focused on linguistic issues and
the cognitive functions of rhetorical and poetic language. Rhetoric and poetics were classified as popular methods
of instruction which produced less than certain states of belief in their audiences, who were assumed to be
incapable of grasping the finer points of truly philosophical demonstration.

The Islamic philosophers did not explicitly limit the use of rhetoric and poetics to the spheres of religious
discourse and political communication, however, and in their commentaries on Aristotle’s Poetics some effort was
spent on explaining the linguistic mechanisms whereby speech becomes figurative and metaphorical. 1bn Rushd in
particular attempted to apply his understanding of Aristotle’s views on poetics to the interpretation and criticism of
Arabic poetry, and his Talkhis kitab al-s4i ‘» (Middle Commentary on the Poetics) is full of citations of the works
of well-known Arabic poets. Nonethel ess, most of the interest taken by the Islamic philosophersin the arts of
rhetoric and poetics stemmed from the foundations provided by these arts for explaining the relationship between
philosophy and religion. The central books of a-Farabi’s Kitab al-huruf (The Book of Letters), along with Ibn
Rushd’s Fad al-magal (Decisive Treatise), are devoted to this theme, which is nicely summed up in the following
passage from al-Farabi:

And since religion only teaches theoretical things by evoking imaginings and by persuasion, and its followers
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are acquainted with these two modes of instruction aone, it is clear that the art of theology which follows
religion is not aware of anything that is not persuasive, and it does not verify anything at al except by
persuasive methods and statements.

(Kitab al-huruf: 132)

The use of the language of ‘imaginings’ and ‘persuasions’ indicates a reference to the cognitive aims that the
Islamic philosophers traditionally ascribed to the arts of rhetoric and poetics. Religion is areflection of and
handmaiden to philosophy, dependent upon philosophy as a copy is dependent upon its original. In understanding
religion as an imitation of philosophy, the Islamic philosophers were consciously evoking the background of
Aristotle’s Poetics and Plato’s Republic and the aesthetic theories which they devel oped through a creative
blending of the respective views of their two ancient sources on the nature of imitation.

3 Imitation and imagination

Ibn Sina’s Risala fi al- ‘ishg, discussed in 81, contains elements of atheory of aesthetic judgment that isalso
developed, from a somewhat different perspective, in his discussions of the psychological underpinnings of the art
of poetics. In these discussions, aesthetic judgments are attributed to the faculty of imagination (al-mutakhayyila)
and the related internal sense faculties that formed a part of the Islamic Aristotelians’ development of the concept
of imagination (phantasia) found in Aristotle’s On the Soul and Parva naturalia. In turn the notion of imitation or
mimesis, asfound in Plato’s Republic aswell asin Aristotle’s Poetics, was interpreted in terms of the functions of
the imaginative faculty.

Al-Farabi, Ibn Sinaand Ibn Rushd all identify the imagination as the faculty by which poets produce the figurative
discourses proper to their art, and to which they appeal in their audience. These authors all contrast this use of and
apped to the imagination with the strictly intellectual and rational aim proper to all other modes of discourse and
forms of reasoning. Al-Farabi’s Ihsa’ al- ‘ulum (The Book of the Enumeration of the Sciences) provides one of the
most extensive descriptions of the character of poetic imagination. Two aspects of poetic statements are
emphasized by al-Farabi: their representation of their subjectsin terms ‘more noble or more debased’ than they
actually are, and their ability to bring about an appetitive, aswell as a cognitive, movement in the audience. That
is, by depicting a subject in terms of images that evoke aloathsome object, the poet is able to make the hearers feel
aversion to the thing depicted, ‘even if weare certain that it isnot in fact asweimagineit to be’ (Iasa’ al- ‘ulum:
84). The reason for this aversion is directly linked to the poet’s appeal to the imaginative faculty: ‘for the actions
of a human being frequently follow hisimagination, more than they follow his opinion and his knowledge, because
often his opinion or his knowledge are contrary to hisimagination, whereas his doing of something is proportional
to hisimagining of it, and not to his knowledge or his opinion about it’ (Z4sa’ al- ‘ulum: 85).

A similar point is made by Ibn Sinain a number of texts. Ibn Sina frequently contrasts poetics with other modes of
discourse by distinguishing the poet’s attempt to produce an act of imagination (takhyil) in the audience with the
more intellectual goal of seeking to produce an act of assent (tasdiq) to the truth or falsity of some claim. Ibn Sina,
like al-Farabi, emphasizes the fact that such acts of imagination may often be contrary to what we know or believe
to be the case, and he has a favourite example to illustrate this point: if someonetells usthat ‘honey is vomited
bile’, we are likely to lose our appetite for the honey before us, even if we are quite certain that the metaphor is
literally false. Ibn Sina aso echoes a-Farabi’s claim that this ability of the imagination to affect our actionis
owing to the close link between the imaginative faculty and the appetitive motions of the soul.

The emphasis upon the imagination’s ability to intervene in the soul’s intellectual assent appears to have been
directly linked by the Islamic philosophers to the theme of imitation. Al-Farabi, for example, appears to have made
this connection in his Ihsa’ al- ‘ulum, since he concludes his remarks on the poetic statement’s ability to influence
behaviour with the observation that thisis ‘what happens when we see likenesses imitative of the thing, or things
resembling something else’. By the same token, throughout his Talkhis kitab al-sAi 7, Ibn Rushd consistently
interprets the Arabic term for mimésis (muhaka) as equivalent to takhyil, the evoking of an image. And in severa
passages, |bn Sina contrasts imaginative utterances which ‘imitate one thing by another’ with imaginative
utterances that happen to be literally true as well. Generally, then, for the Islamic philosophers ‘imitation’ appears
to refer to those specific acts of imaginative representation in which the object is depicted in terms not proper to it,
or more specifically, which portray it as better or worse than its actual state. In thisway, imitation is linked not
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only or even principally to Aristotelian mimésis, but rather to Plato’s notion of imitation asit relates to the theory
of the Forms found in the Republic (see Mimésis; Plato §14).

This emerges clearly from adiscussion in alittle treatise by al-Farabi known simply as the Kitab al-s#i ~ (Book on
Poetics). Inthistreatise, a-Farabi identifies imitation, along with metric composition, as constitutive of the very
substance of poetry, with imitation the most crucia of the two elements. In order to explain the nature of poetic
imitation, which occurs through language, al-Farabi draws heavily upon its similarities to imitation through action,
for example, in the making of statues or in performative imitations. Here too imitation is said to have asits end to
‘cause an imagining’ of the imitated object, either directly or indirectly. The difference between direct and indirect
imitation refers to the distance that separates the representation of the object from the redlity itsdlf, asillustrated in
the example of a statue. For if an artist wished to imitate a person named Zayd:

... he might make a statue which resembles him, and along with this make amirror in which he sees the statue
of Zayd. And it might be that we would not see the statue itself, but rather the form of his statue in the mirror.
And then we would know him through what imitates an imitation of him, and thus be two degrees removed
from himin reality.

(Kitab al-shi ‘r: 94-95)

The possibility of degrees of removal from the original is highly evocative of Plato’s description of the possible
states of removal from the Forms in the myth of the cave. Al-Farabi believes this possibility holds not only for
artistic imitation, but also for linguistic imitation in poetry. While these associations are sometimes viewed
pejoratively by the Islamic philosophers, as one might expect in the light of their Platonic resonances, this attitude
isnot universal. Al-Farabi himself reports noncommittally that many people consider the more remote imitation to
be the more perfect and artistic, and here asin his other works he admits the power of imitative utterances for
inciting humans to actions to which intellectual opinion or knowledge fail to move them.

ItisIbn Sina (88), however, who goes furthest in eliminating the negative overtones of these descriptions of poetic
speech. In al but his most youthful writings, I1bn Sina emphasizes that the poet’s concern with the imagination
requires that hiswork be judged on its own terms and not on the level of intellectual judgments. Strictly speaking,
poetic imaginings are neither true nor false; but in so far as poetic statements may imply corresponding intelligible
propositions, they may possess a truth-value incidentally and secondarily. For this reason, although many will
remain literally false, this need not be universally the case:

And in general poetic [syllogisms] are composed of premises which evoke images. .. be they true or false.
Generally they are composed of premisesto the extent that they possess afigure and a composition which the
soul receives by means of what isin them of imitation and even of truth; for nothing prevents this [that is, their
being true].

(al-Isharat wa- "/-tanbihat: 80-1)

By the same token, Ibn Sina also allows for the use of poetic and imaginative discourse that is ethically neutral,
seeking neither to ennoble nor to debase what is imitated, but rather merely aiming to ‘provoke wonder through the
beauty of the comparison” and thus to fulfil what could be termed a purely aesthetic end.

See also: Aesthetics; Aristotle §29; Beauty; al-Farabi; |bn Rushd; Ibn Sina; |magination; Mimésis; Plato §14;
Platonism in Islamic philosophy; Poetry; Rhetoric
DEBORAH L. BLACK
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The study and analysis of African art and aesthetics have been dominated by Western culture. Initially the
aesthetic sensitivities of African cultures were characterized as ‘primitive’ and of low intellectual calibre. Africans
reacted to such negative stereotyping by articulating their own, deliberately non-Western aesthetic theories. The
best known of these is négritude.

With its emphasis on learning about a culture by living in it for a period of time, anthropology encouraged
scholarsto relate African art directly to the aesthetic values of the cultures that produced it. This kind of
contextual approach has also become the special concern of African art historians.

One can exemplify the exploration of the aesthetic conceptions of a particular culturein thisway by considering
the case of the Yoruba peoples of southwestern Nigeria. The Yoruba have a detailed and refined aesthetic
vocabulary that has been subjected to extended description and analysis. Where human beings are concerned the
highest form of beauty is attributed to a person’s good moral character. Where objects are concerned beauty is
influenced by their utility or, in the case of figurative carvings, by the intelligence and ability of the artist.

1 Primitive cultures and négritude

The history of Western art and aesthetics might have been different if the founding fathers of these disciplines had
been natives of a non-Western culture. The artistic genres and aesthetic standards imputed to Western culture by
these experts might have been spurned as mistaken, alien, or pejorative. They might be said to have been prime
examples of an ethnocentrism which imposes the aesthetic standards of one culture upon others. They might have
succeeded in crossing cultures in order to identify some Western aesthetic sensitivities, about which they may have
voiced some derogatory remarks and attributed their origins to something like a ‘primitive” or ‘child-like’
mentality.

Each of these possibilities evokes unpleasant memories of scholarly theses that were enunciated when African and
Western cultures interacted over the issue of aesthetic sensitivities, in particular those said to inform the genres of
artefact that Western art collectors and museums began to define as constituting African art. The bulk of material
published in thisfield is the product of Western scholarship. This scholarship began by denying African
intellectual capabilities the same level of aesthetic consciousness that was embraced by the West. African aesthetic
sensitivities were said to be primal, inarticulate, collective and instinctive. Africans were thought to be emotional
rather than intellectual. As a result the artefacts produced by their cultures were said to express and represent
semiconscious hopes and fears about the vaguely understood forces that controlled tribal society and the natural
world. ‘Primitive’ art was conceived of as the product of ‘primitive’ understanding.

Eventually this emotional and expressive, as opposed to rational and intellectual, characterization of African
personality and culture was adapted and reformulated as a positive, lyrical and intellectually refined aesthetic by
indigenous African scholars. Termed négritude, this school of thought whose most prominent exponent was the
sometime president of Senegal Leopold Sédar Senghor, rebuked Western scholarship for failing to assign African
aesthetic sensitivities separate but equal status vis-a-vis their Western equivalents. It also inspired a renewed sense
of black artistic merit that led to a flowering of modern African art in such diverse fields as drama, poetry, fiction,
fashion and dance. Theoretical elements of négritude have also been adopted by the cultural and intellectual
movements identified with Afrocentrism (see African philosophy, Francophone §4).

Nevertheless, as far as the Western-engendered collection and study of African art was concerned, the predominant
interest and emphasis remained with mainly figurative, carved scul pture produced prior to the European
colonization of Africa during the nineteenth century. Such pieces were viewed as comparatively ‘authentic’.
However, this term became associated with exaggerated Western notions of the semibarbaric, isolated, expressive
tribal cultures that worshipped them, made sacrifices to them and created them out of an imagination that had not
distinguished the rational from the emotional, the scientific from the superstitious.

2 Anthropology and African art history
It was modern twentieth-century Western anthropology which renewed interest in the identification, study and
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appreciation of the intellectual dimension to African aesthetic values. African art objects, whose aesthetic
properties had previously been assessed in virtual ignorance of the specific cultures that produced them (as
expressions of ageneralized, primitivized mentality) began to be culturally recontextualized on the basis of tribal
attributions. Even if African art and aesthetics were not anthropological priorities, the general emphasis upon
reintegrating objects and beliefs with the social and cultural contexts that originally produced them eventually
reignited interest in indigenous artistic traditions and aesthetic values. Such renewed interest was underscored by
the importance of doing fieldwork in Africa.

One controversia issue that remained unresolved was the degree to which traditional Africans were capable of
articulating whatever aesthetic values informed their cultures. The point was whether Africans themselves could be
relied upon to articulate their aesthetic values or whether (usually foreign) anthropologists would have to intuit
them on their behalf. Some scholars continued to argue that much of whatever constituted African culture
remained at a preverbal level. Whatever aesthetic standards there were implicit in inherited traditions and
traditions governed cultures as rules rather than as reasons. Discussion and innovation were not priorities. The
forms of figurative scul pture and patterns of textiles were inherited from atribal past, replicated in the tribal

present and passed on unaltered to the tribal future. In thisintellectual atmosphere of elementary discursiveness
there was no need to articulate or discuss fundamental aesthetic values. Aesthetic standards need not involve more
complex considerations than how to polish an object, or colour atextile.

Increased interest in the social and cultural forces responsible for African art and in the aesthetic values that
governed its creation has led to the emergence of a separate and specialized discipline known as African art
history. In the process of disengaging itself from traditional anthropological interests and methods, this discipline
has come to focus on the artistic and aesthetic in African cultures. Further social and cultural research has been
encouraged to illuminate different African artistic and aesthetic elements. The scope of African art and aesthetics
has been broadened beyond the objects found in private collections and museums so as to include architecture,
bodily adornment and jewellery, aswell as craftwork and oil and watercolour paintings. The technical aesthetic
vocabulary and standards applied by Africans to the artistic elements of their cultures have been detailed. The
peoples of Western cultures have been reminded that their aesthetic sensitivities and artistic preferences are
products of Western acculturation and may therefore cause them to perceive the aesthetic in a different manner
from individuals who are the product of an African culture. In addition, the level of cross-cultural critical
appreciation of African art and aestheticsis in the process of being improved so that its technical, formal and
intellectual properties may be better interrelated and appreciated. In thisway African art history as subject matter
can be accorded separate but equal status alongside the aesthetic traditions and heritages of other geographical and
art historical groupings.

3 Yoruba moral discourse

To the philosopher of language the extent to which members of African cultures can articulate their aesthetic
valuesis an important consideration. It seems an unnecessarily indirect and complicated strategy to arrive at the
exegesis of any African aesthetic vocabulary by approaching it viathe eclectic variety of objects that Western
collectors and museums have made into African art. It would make better sense to begin the study of the aesthetic
of any African culture with the terminology used by people of that culture. Such an approach may not provide
information about whatever technical vocabulary might be employed by professional artists and criticsin such a
society. But it might be an essential foundational exercise preliminary to the identification and analysis of any
more technical terminology.

The Y oruba of southwestern Nigeria have a subtle and systematic aesthetic vocabulary evidenced by ordinary
discourse (see Y oruba epistemology). Y oruba aesthetic discourse is intimately related to Y oruba moral discourse.
Moral discourseis grounded in epistemological, or cognitive, considerations as one of the fundamental issuesis
how a person can know the moral character, or iwa, of another. The Y oruba argue that since consciousness - okon -
is private, behaviour - isesi - isthe only basis on which the moral character of other people can be judged.

The Y oruba define behaviour by the actions, or ise, and words, or oro enu, of a person. In philosophical
terminology thisis conventionaly referred to as nonverbal and verbal behaviour. Since the Y oruba equate
knowledge, or imo, with what a person witnesses at first hand, there are severe strictures governing the attribution
of either words or actions not experienced in this way.
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Such strictures are predictable in an oral culture where literacy cannot be taken for granted. Their point seems to
be as epistemic asit ismoral. Just as people in Western cultures are concerned with exercising control over the
media, members of Y oruba culture wish to exercise control over the mouths constituting the mediain oral culture.
False claims of knowledge of technical problems, or the moral character of people can endanger lives and destroy
reputations.

4 Y oruba aesthetic discour se

Morality is linked with the aesthetic in everyday Y oruba discourse. Thisis because the Y oruba believe that the
purest or highest form of beauty, or ewa, in humansis a good moral character, or iwa rere. They appreciate that in
purely physical terms one person may be more attractive than others. Asthisis amatter of chance rather than
choice, it isof superficial importance when it is a question of a person whose moral character can be relied upon in
any situation. This means that a person who happens to be physically unattractive may still be deeply admired and
praised for the beauty of their words and actions. Conversely a person of remarkable physical beauty may come to
be regarded as viciously immoral on the basis of their words and actions. This preference for a beauty, or ewa, that
is ‘moral’ or ‘inner’ is summed up by the Y oruba aphorism ‘Iwa /’ewa’, meaning ‘good moral character isbeauty’.

Viewing Y oruba aesthetic discourse from this perspective reminds us that the Y oruba, like many other peoples,
spend most of their time talking about ‘beauty’ with regard to humans rather than to the kinds of African art
objects of special interest to collectors and museums. The Y oruba also attribute beauty to the natural world and to
human artefacts, although different criteria are employed for measuring it.

With reference to the natural world athing may be appreciated solely for its physical beauty, as might be the case
with aglorious sunset. A natural object may be described as having both beauty (ewa) and character (iwa) if itis
aso useful to humankind in the sense of an attractive tree that also provides edible fruit, or a splendidly feathered
chicken that also provides eggs and the main course for supper. In other words both beauty and character are most
importantly assigned to natural objects by measuring their utility and usefulnessto humankind.

With reference to human artefacts, the Y oruba may refer to a well-maintained agricultural farm, a new piece of
furniture, or an attractive woven textile as possessing beauty. Aswith natural objects, the human artefacts may also
be said to have character arising from their utility in the sense of anew chair that is comfortable and sturdy and the
cloth that is durable as well as attractive.

Figurative sculptures, or carvings of human beings, also fall within the category of human artefacts. However, a
sculpture of ahuman is not human. It cannot say or do and does not behave in any conventional human sense. This
means that it cannot have moral character as this arises from verbal and nonverbal behaviour, or isesi. Y oruba
appreciation of thisisindicated by the fact that such objects are referred to as having exterior or bodily (ara)
beauty (ewa). Such beauty takes into account factors such as form, polishing and colouring.

In recent years scholars have sought to identify the more specialized vocabulary by means of which professional
artists and connoisseursin Y oruba society articulate the formal principles and values that define and govern art
work in the indigenous culture. The main aims are to elaborate whatever indigenous aesthetic consciousness may
inform many of the objects the West has come to regard as African art, as well asto illuminate the many other
decorative and performative practices, such as fashion, masquerade, poetry and song that are often of greater
aesthetic importance and more enduring value to indigenous Y oruba culture. What is most striking about this more
specialized vocabulary is the degree to which it replicates values affirmed by the epistemology and morality.
Unlike Western culture, where the importance and relevance of aesthetic theory to artistic practice has declined,
the relationship between the aesthetic and the artistic in Y oruba culture appears to be fundamental.

Thereis an emphasis upon the artist being calm, controlled and reasonable (ifarabal€). The artist must also possess
the aptitude for clear observation, understanding and expression (iluti). These essential foundational elements of
the aesthetic consciousness must be intact in order to show sensitivity to the subjects portrayed and the audience
reached. The Y oruba emphasize that the more narrow and conventional (at least in Western terms) “artistic
imaginative insight’, or oju inu, which enables artists to ‘picture’ the forms they seek to instantiate, along with
design components, or oju ona, such as colour, substance, rhythm, outline or harmony, can be exemplifiedina
superior manner only if based upon these foundational elements.
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Previously published accounts of a 'Y oruba aesthetic by professional art historians do not present it asasingle
component belonging to an integrated system of epistemic, moral and aesthetic values. This may be attributed to a
variety of influences, such as the vested interests of dealers and private collectors of African art whose focusis on
the objects, the vestiges of the false stereotype that Africans are less capable of expressing themselvesin rational
and systematic terms, and the lack of attention paid by academic philosophers to semantic networks of meaning
which underlie African discourse.

There is no obvious reason why the methodological approach illustrated by this account of a'Y oruba aesthetic
could not be applied to the discourse of other African cultures. Relatively few systematic studies of the values
underlying, informing and interrelating epistemological, mora and aesthetic priorities and practices in African
cultures have so far been undertaken. Even if their discourse embraces different epistemic standards and alternative
moral virtues leading to other aesthetic values, the results could be of interest. In addition, such narratives would
help to demonstrate that the museum objects which for many constitute African art may only occupy a minor and
subsidiary rolein the overall aesthetic that defines such cultures.

See also: Aesthetic concepts; Aesthetics, Chinese; Aesthetics, Japanese
BARRY HALLEN
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Aesthetics, Chinese

In China, poetry, painting and calligraphy are traditionally known asthe ‘Three Perfections’ of the cultivated
scholar. They are construed as ethico-aesthetic acts of self-signification and are evaluated as to their efficacy in
fostering harmonious relations of social exchange within the concrete circumstances of particular social contexts.
In contrast to Western notions of mimesis, the Chinese poetic tradition assumes the existence of fundamental,
mutually implicating correlations between the patterns (wen) immanent in nature and those of human culture.

This gives rise to two traditions of Chinese poetics. First, thereisthe canonical tradition of Confucian exegesis, in
which a poem was assumed to invoke a network of pre-established categorical correlations (lei) between poet and
world, which enabled the imagery to be read as verbal indices of both personal feeling and the relative stability of
the social and natural order. Second, there is the non-canonical tradition of neo-Daoist and Buddhist-inspired
poetics which represented a shift from the didactic to the affective power of natural imagery to make reference to
the poet’s state of mind.

Calligraphy and painting were adopted by the gentleman-scholar as ethico-aesthetic practices of xiushen
(self-cultivation) and self-expression, and for promotion of social exchange. Early writings describing calligraphy
and painting deploy metaphorical imagery that makes reference to both nature and the body. This imagery invoked
the indigenous correlative rhetoric that sought consonance between the patterns immanent within the natural
order and those of the human realm. The embodiment of tradition, through the practice of making artistic
references to the past, was fundamental to the art of the scholar-painter, for it served to establish one’s artistic
lineage and to sanction or authorize one’s own self-presentation within a particular historical situation.

1 The ethico-aesthetic Way of Chinese art

In China, poetry, painting, and calligraphy are traditionally known asthe ‘Three Perfections’ (sanjue) of the
cultivated scholar. They were so designated because each of these modes of aesthetic practice came to serve asan
important means of ‘self-cultivation’ (xiushen) aswell as self-expression, and often appear combined in asingle
work of the scholar-artist.

According to tradition, poetry, painting and calligraphy originally stem from a common root-metaphor, namely
wen. In the first Chinese etymological dictionary, Xu Shen’s Shuowen jiezi (Explanations of Smple and
Compound Characters), c. Ap 100, the character wen is said to consist of ‘intersecting strokes, representing a
criss-cross pattern’. Wen is a semantically multivalent term that can refer to physical markings, patternson
coloured woven silk and painted designs of carriages as well aswriting, literature and culture. The aesthetic
conception of wen isgiven by Liu Xi (early third century ap) in hislexicographic work Shiming (Explanations of
Names): “Wen means assembling various colours to form brocade or embroidery, assembling words to form
phrases and meanings like patterned embroidery” (Liu 1975: 101).

The Western word that comes closest in meaning to wen is textus, Latin for ‘woven’, from which the words ‘text’
and ‘textile’ are derived. However, textus does not connote the cosmological, and thus ethical, implications of wen.
These can be traced back to the legendary accounts of the sage-king Bao Xi or Fu Xi, recorded in the Dazhuan
(Great Commentary) to the early divination text, the Yijing (Book of Changes). Contemplating the images (xiang)
in the heavens above and the patterns (wen) on earth below, Bao Xi invented the bagua or eight trigrams,
traditionally regarded as the prototypes of the Chinese scripts, the very foundation of Chinese civilization.

It is precisaly through a patterning of human relations in correlation with the configurations immanent in natural
phenomena that the ethical implications of wen are realized: ‘Contemplate the configurations [wen] of heaven to
observe the changes of seasons; contemplate the configurations of man to accomplish the [cultural] transformation
of the world” (Liu 1975: 18-19). It isin light of this that we can appreciate the Chinese word for “civilization’,
wenhua, whichisliterally ‘transformation through patterning’.

2 Poetry

The earliest writings on Chinese poetry can be found in the Daxue (Great Preface) and commentaries to the first
anthology of poetry, the Shijing (Book of Songs) in the sixth century sc, and commentaries to the Lisao
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(Encountering Sorrow), the longest elegy in the Chuci (Songs of Chu) anthology, attributed to Qu Y uan (?343-278
BC). These commentaries, written by Confucian scholars of the Han dynasty (206 sc-Ap 220), establish away of
construing poetry as an ‘ethico-aesthetic practice’ that dominated literary exegesis up until the Tang dynasty
(618-906).

Chinese poetry does not take its start, as does Western poetry, from the act of positing the subject and object of
cognition (that is, the objectification and independent, self-subsistent existence of self and world). In the dualistic
thinking predominant in the West, the poetic representation of objective things and events is amimetic, and hence
fictive, representation of the non-subjective things and eventsin external reality (see Poetry). The Western
conception of mimesisis essentialy predicated on the dualistic notion of metaphor as ‘identity in difference’. This
binary logic has led to two fundamentally opposing positions concerning the image (imago), be it poetic or
pictorial. Classical views of mimesistreat the image as an imitation (imitatio) of a pre-existing phenomena world
(see Mimeésis). Advacates of this position tend to embrace a ‘perceptualist’ theory of art. The romanticist,
however, construes the image as the pure artifice (inventio) of the artist, representing, yet distinctly different from,
the sensible world.

In contradistinction to the mimetic practices and subject-object duality of the West, the Chinese poetic tradition
assumes the existence of fundamental, mutually implicating correlations between the patterns (wen) immanent in
nature and those of human culture. The Chinese poem was thus understood to invoke a network of pre-established
categorical correlations (lei) between poet and world, which receives systematic formulation in such thinkers as
Dong Zhongshu, the leading Confucian of the Western Han period.

The correlation between poetic natural imagery and human situations is achieved through three master tropes: fu or
descriptive ‘exposition’, bi or metonymic ‘comparison’, and xing or metaphoric substitution or ‘stimulus’. What
differentiates these poetic tropes from their Western rhetorical counterpartsis that they were not construed as the
invention of the individual poet. Rather, links between poetic imagery, be they metonymic juxtapositions (asin the
Shijing) or metaphoric substitutions (asin the Lisao), were traditionally considered to draw upon shared
affiliationsin apriori categorical correlations (lei) antecedent to the poem. It is an expressive-affective conception
of poetry that assumes an internal (emotion, ging) and external (nature, jing) correlation, based on relations of
causality, which enable the imagery to be read as verbal indices of personal feeling and the stability of the political
and cosmic order. It is a Confucian notion of poetry which fulfils a crucial function of moral, social and political
critique.

Lyric poetry, according to Lu Ji (ap 261-303), ‘originates in emotion’ (shi yuan ging), a response of the poet to the
stimulus of nature. Thisis made clear in his Wen fu (Exposition on Literature):

He moves with the four seasons, to sigh at transience,
And looks at the myriad objects, contemplating their complexity.
He laments the falling leaves during autumn’s vigour,

And delightsin the tender branches of fragrant spring.
(Wen fu, in Yu 1987: 33)

Nature is thus conceived as the stimulus or semantic evocator and source of poetic imagery.

It is a stimulus/expression/affect conception of poesisin which natural images draw forth pre-established
categorical correlations (ganlel) which stimulate (ying) or arouse (qi) in the heart-and-mind (xin) of the reader a
morally didactic and emotionally affective response (gan). Then, through a process of contextualization, the
poet’s work is interpreted as a didactic response to the particular set of circumstances that occasion the poetic
response. In thisway, Chinese poetry is understood as ultimately addressing an actual historical condition in the
world around the poet. Thistradition persisted in later yearsin attempting to read poetry as a political commentary
or moralistic purpose, referring, no matter how obliquely, to the life history of the poet.

With the collapse of the Han Confucian order, China entered into a period of political division and social
instability that enabled neo-Daoism and eventually Buddhism to exert an influence on the intelligentsiain southern
China. It was during this period that Chinese scholars turned away from the discredited affairs of the court and
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engaged in practices of ‘self-cultivation” and spontaneous acts called ‘self-so-ing’ (ziran) within natural settings
(see Self-cultivation in Chinese philosophy). It is aso at this time that we witness the rise of atradition counter to
that of the Confucian exegetes, beginning with the non-canonical landscape-poetry of Tao Qian (ap 365-427) and
Xie Lingyun (ap 385-433) of the Six Dynasties Period and culminating in the classical poetry of Wang Wei, Li Bo
and Du Fu of the Tang dynasty (ap 618-906). This represents a shift from the didactic to the affective power of
natural imagery. Scenic elements of an ostensibly observed natural scene are not only described in vivid detail, but
also integrated into the coherent order of the represented scene and establish correlative relationship with the
emotional situation of the poet.

Tao Qian is credited with transforming the expectations of an occasional poem so that it reads less as an allusion to
the political realm than as areference to the life of the individual poet (for example, retirement). While he often
employs natural images that carry long established conventional associations (such as the pine tree) by embedding
them within passages of detailed descriptions, they are naturalized by the reader as integra parts of the visualized
world of the poem. The natural images are read not only as a description of an ostensibly perceived scene, but also
as making personal reference to the poet’s state of mind.

In the landscape poetry of Xie Lingyun, nature is even more precisely described than in the poetry of Tao Qian.
However, it is not a detailed description of nature for its own sake, nor isit meant to convey symbolic or
philosophical overtones. In the absence of natural images replete with conventional associations, Xie Lingyun’s
landscape poems are read as autobiographical narratives whose references are largely personal. The detailing of his
perceptions and reactions to apparently observed scenery and his engagement with it carry meanings that establish
arelation to the poet’s state of mind. Thisis explicitly brought out in summary statements at the end of his poems.

In the Tang dynasty, this led to a significant reformulation of aesthetic theory, one in which the poet adopts a more
receptive attitude and responds spontaneously to the world around him. Thisis a position informed by Daoist and
Buddhist ideals, an embodied subjectivity that enables the poet to lodge his mind in the objects of the world in
such away that they can be imbued with emotional and intellectual content.

In the poetry of Wang Wei and Li Bo, informed by Daoist and Buddhist thought, the agency of the poet as
authorial or poetic subject yields to the active presence of the objects of the natural world and defers to natural
images to suggest emotion. In Du Fu’s poetry, images of self and images of the world are so intertwined asto
present, at one level, coherent scenes with a vividness and perceptual accuracy and, at another level, imagery that
evokes an unstated emotional and/or intellectual ‘meaning beyond the words’. Ershisi shipin (The Twenty-four
Types of Poetry), by the late Tang poet-critic Sikong Tu (837-908), exemplifies the move toward a poetry that
employs natural images of the abject world ‘to suggest something ineffable and intangible’. The description of
nature in his poems embodies the notion of going beyond the words of the poem, pointing to that which lies
beyond words.

Although Confucian canonical exegetes focused on the moral implications and didactic force of poetic images of
nature, and non-canonical critics focused on the way natural images come to embody human feelings, their
premises were nevertheless identical. In the words of Fang Hui (1227-96), ‘the profound meaning of the
comparison and stimulus is to establish the secret links that hold together all thingsin the universe” (Yu 1987:
217). Lastly, there was an unstated assumption that all poetry, be it canonical or non-canonical, makes ultimate
reference to the world of the poet.

3 Calligraphy and painting

The ethico-aesthetic practice of Chinese calligraphy and, by extension, Chinese painting has its genesisin the
ancient ritual practices (li) of the Zhou dynasty (1122 sc-221 Bc), aformative period in Chinese civilization, which
‘witnessed atransition from spirit-centred to human-centred ritual, from shaman-counsellors to sage-counsellors,
from authority by virtue of one’s position to authority of one’s person’ (Hall and Ames 1987: 87). One of the ways
of seeking moral perfection, of becoming an authoritative person (ren), isthrough the practice of art as a means of
self-cultivation (xiushen) (see Confucian philosophy, Chinese).

Calligraphy and music, two of the ‘Six Arts” (liuyi) in classical Confucian thought, emerge from this formative
period of Chinese culture asritual aesthetic practices for the upper class, as disciplines of the body (ti) and
mind/heart (xin), which engage the gentleman-scholar in the cultivation of the self. Xiushen (‘self-cultivation’,
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literally “cultivation of the body’) speaksto the ‘importance of taking care of one’s body as a necessary condition
for learning to be human’ (Tu 1985: 96) (see Self-cultivation, Chinese theories of). In thisrespect it is interesting
to notethat, ‘Etymologically the character yi, which is commonly rendered as"art", signifies the activity of
planting of [sic] cultivating fields” (Tu 1983: 60). Noting the cognate relation between the characters for ‘ritual
action’ (li) and ‘body’ (ti), it isinteresting to observe that ‘li actions are embodiments or formalizations of
meaning and value that accumulate to constitute a cultural tradition’ (Hall and Ames 1987: 88).

The ideathat art can serve as ameans of self-cultivation findsits earliest expression in a passage on the meaning
of music in the Liji (Book of Rites): ‘The perfection of virtueis primary, and the perfection of art follows
afterward’ (Liji 17, 3, 85, in Cahill 1966: 122). An affirmation of the practice of art can also be found in the
following statement by Confucius: ‘The Master said, Set your heart upon the Way, support yourself by its power,
lean upon Goodness, seek delight in the arts’ (Lunyu 7, 6, 881-4, in Ledderose 1979: 29).

The concept of the Six Arts did not survive the fall of the Han Dynasty. During the Six Dynasties period, under the
influence neo-Daoism and Buddhism, the perfection of selfhood came to be conceived as a ‘dynamic process of
spiritual development” whose internal generative force was often said to be heavenly endowed in nature. It was
during thistime that members of China’s cultured scholarly elite adopted the practice of calligraphy and the
playing of the lute (van Gulick 1969) as the specific meansto pursue aesthetic self-expression and self-cultivation.
As Tu Wei-ming has noted, ‘One learnsto play the lute or to sing lyric songs in order to communicate with others
and, more importantly perhaps, to experience the internal resonance one shares with nature” (Tu 1983: 62).

In neo-Daoist inspired calligraphy of the Eastern Jin dynasty (Ap 317-420), for example, the metaphysical
principle ziran (‘naturalness’ or ‘self-so-ing’), an impersonal creative potential, is cited as one of the most
important aesthetic principles. The Northern Song calligrapher/connoisseur Mi Fu (1052-1107) reserved the
aesthetic ideal of tianzhen (natural perfection) to praise the calligraphy of the Eastern Jin master Wang Xianzhi (ap
344-88). Lothar Ledderose has observed that: ‘plain tranquillity (pingdan) and natural perfection (tianzhen) were
not only stylistic and aesthetic concepts which could be used to describe and evaluate works of calligraphy, but
these terms also described the ideal state of mind of the artist” (Ledderose 1979: 58). According to Mi Fu: ‘the
movement of the brush should come swiftly with a natural perfection and emerge unintentionally’ (Ledderose
1979: 64). An appeal to an egoistic source of creativity would simply be unthinkable.

One of the distinguishing features of early Chinese aesthetic discourse is a predominance of physiological and
nature imagery. The following passage from the Bizhen tu (Diagram of the Battle Formation of the Brush), an
early text attributed variously to Wei Furen (ap 272-349) and Wang Xizhi (ab 321-379), exemplifiestheway in
which the aesthetic discourse on Chinese calligraphy is framed in the terminology of human physiology:

Calligraphy by those good in brush strength has much bone; that by those not good in brush strength has much
flesh. Calligraphy that has much bone but slight flesh is called sinew-writing; that with much flesh but slight
boneis caled ink-pig. Calligraphy with much strength and rich in sinew is of sage-like quality; that with
neither strength nor sinew is sick. Every writer proceeds in accordance with the manifestation of their digestion
and respiration of energy, hsiao-hsi [xaoxi].

(Bizhen tu, in Hay 1983: 85)

In another passage in the Bizhen tu, images from nature are used to characterize the ideal rendering of the seven
strokes that represent the so-called ‘diagram of the battle formation of the brush’:

First stroke - like a cloud formation stretching athousand li; indistinct, but not without form.
Second stroke - like a stone falling from a high peak, bouncing and crashing, about to shatter.
Third stroke - the tusk of an elephant or rhinoceros (thrust into and) broken by the ground.
Fourth stroke - fired from a three-thousand pound crossbow.

Fifth stroke - awithered vine, ten thousand years old.

Sixth stroke - crashing waves or rolling thunder.

Seventh stroke - the sinews and joints of a mighty bow.

(Bizhen tu, in Barnhart 1964: 16)

The deployment of metaphorical imagery, referencing the human body and nature in Chinese aesthetic theory, is
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not simply arhetorical flourish but, in fact, serves a specific epistemological function. It constitutes an indigenous
correlative rhetoric stemming from the Chinese view of spiritual development that sought within the ritual
aesthetic acts of self-cultivation to embody patterns of behaviour deemed consonant with the immanent patterns
perceived within the natural order of things.

The concepts of lei (‘kind’ or ‘categorical correlation’) and ganlei ‘responding according to categorical
correlation’, which were fundamental to early Chinese poetic theory, play a prominent role in Zong Bing’s
(375-443) essay Hua shanshui xu (A Preface to the Painting of Mountains and Rivers), the earliest extant
philosophical treatise on painting written in China. This can beillustrated in the following passage:

Now the Sage, with his spirit realizes the Way; thus the worthy can pass through it. Mountains and rivers
(likewise), with their forms, relish the way; thus the virtuous can enjoy it. How similar they are to each other!
(Hua shanshui xu, in Munakata 1983: 118)

The reference to ‘mountains and rivers’ aludes to the Chinese term for landscape painting, shanshui hua (literally,
‘mountain-water painting’). Zong Bing’s categorical correlation of the ‘Sage’ and ‘mountains and rivers’ bringsto
mind a passage from the Confucian Lunyu (Analects):

The Master said, ‘The wise [zhi] find joy in water [shui]; the benevolent [ren] find joy in mountains. The wise
are active [dong]; the benevolent are still [jing]. The wise are joyful [I€]; the benevolent are long-lived [shou] .
(Lunyu, in Lau 1992: 53)

The mountains and waters thus come to symbolize, respectively, the dimensions of constancy and change and, by
metaphorical extension, tradition and its creative adaptation to the conditions of an ever-changing present.

The correlative rhetoric of ganlei was soon eclipsed by such physiological concepts as qi (vital force or energy
flow) or giyun (resonance of vital force,) and xue (blood) or xuemo (blood-pulse). Qi isvariously translated as
‘breath’, “spirit’ or ‘energy’: the vital force that animates life (see Qi). Xue or xuemo, when it appearsin
discussions on calligraphy, refersto the energy functioning through the rhythmic flow of the ink within and
between the characters. The quintessentia use of gi as an aesthetic term appearsin the Liufa or ‘Six Laws’ of
painting by the portrait painter and theorist Xie He in the early sixth century Ap. Thefirst, and thus most
important, of Xie He’s lawsis ‘Qiyun shengdong’ which can be trandated as ‘life-movement [is achieved through]
spirit resonance (or resonance of vital force)’. Xue, or the energy functioning through the rhythmic flow of theink,
isimplied in the second of Xie He’s laws of painting, ‘Gufa yongbi’ or ‘bone-method (that is, inner structure)
when wielding the brush’. This can be interpreted as indicating the precise way in which to achieve “spirit
resonance’. Painting and calligraphy are thus conceived as configurations of energy, materializing through the
brush into the traces of ink.

Chinese medical treatises have been shown to be another important source for the deployment of metaphorical
imagery referencing the human body and nature in Chinese aesthetic theory. Previoudly, it was noted that ritual
aesthetic acts of self-cultivation embody patterns of behaviour deemed consonant with the immanent patterns
perceived within the natural order of things. In traditional Chinese medical treatises, the body is conceived asa
system or network of patterned energy flow and transformation, that is, as a microcosmic correlative of the
macrocosmic world of nature. Painting and calligraphy, conceived as configurations of energy materializing
through movements of the brush into the traces of ink, thus came to be seen as ways of capturing the patterns of
shengdong or ‘life movement’ of the phenomenal world.

The Bifaji (A Note on the Art of the Brush) of Jing Hao in the early tenth century is a reformulation of Xie He’s
‘Six Laws’ for the purpose of representing the landscape. Jing Hao was a Confucian scholar-painter who, during
the social and political turmoil of the Five Dynasties Period, retired to the Taihang mountains of Southern Shenxi.
The centrepiece of the Bifaji isthe Six Essentialsin painting alandscape, reported to have been conveyed to the
author/narrator by arustic old man whom he came upon while painting in the Stone Drum Cave:

Spirit (qi) is obtained when your mind moves along with the movement of the brush and does not hesitate in
delineating images. Resonance (yun) is obtained when you establish forms while hiding [obvious] traces of the
brush, and perfect them by observing the proprieties and avoiding vulgarity. Thought (si) is obtained when you
grasp essential forms eliminating unnecessary details [in your observation of nature], and let your ideas
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crystallize into forms to be represented.
(Bifaji, in Munakata 1974 12)

These first three essentials of landscape painting prescribe artistic norms and conventions for the use of brush and
ink that are self-effacing, concealing all traces of the material or formal process of representation and thus, by
implication, all traces of personal expression in order to give transparent access to that which is represented. Jing
Hao’s ‘Six Essentials of Painting’ exhibits the influence of neo-Confucian values when it emphasizes the
disclosure and transmission, through the receptive mind and the responsive hand of the painter, of the immanent
patterns of nature in terms of the rhythmic patterned relations of the painted landscape forms.

4 Literati aesthetics

The re-establishment of national unity and order under the Song dynasty (960-1279) ushered in socia and political
conditions conducive to the formulation of anew literati aesthetic. The feudal aristocracy of landed gentry,
prominent during the Tang dynasty, gave way in the Song to an ‘aristocracy of merit” (Bush 1971: 4), a
‘meritocracy’, as Civil service examinations provided truly talented scholars with access to high government office.
Towards the end of the Northern Song (960-1126), a new and distinctive literati style of painting and calligraphy
began to develop among a small circle of scholar-officials. A literati aesthetic theory was also formulated in an
attempt to define the artistic and social identity of what the great Song poet and calligrapher Su Shi (1037-1101)
referred to as shiren hua (scholar’s art), in contradistinction to that of the professional painter and calligrapher.
Where professional artists were dependent upon and sought the patronage of othersfor their livelihood, the
literatus engaged in the practice of painting and calligraphy as means of self-cultivation, self-expression and social
exchange with other, like-minded scholars. To this end, the literati style placed less emphasis on the descriptive
depiction of nature, choosing rather to foreground the expressive potentialities of amore ‘calligraphic’ handling of
the brush. A key tenet of literati aesthetics, the claim of equivalence between literati painting and poetry, appears
in an inscription written by Su Shi on a painting by the great Tang poet Wang Wei: ‘When one savors
Mo-chieh’s [Mojie’s] poems, there are paintings in them, /When one looks at Mo-chieh’s pictures, there are
poems’ (Bush 1971: 25), became one of the defining features of the literati aesthetic.

Song literati aesthetic theory discounted the mere technical skill of the professional painter to represent nature, in
favour of what would come to be termed xieyi, ‘to sketch, or paint ideas’. Terms such as chu (mood or flavour) and
pingdan (plain tranquility) figure prominently in the writings of Mi Fu (1052-1107) and his son, Mi Y uren
(1086-1165). These aesthetic terms identify the emotionally nuanced vyi (‘quality’, or ‘idea’) of a scene, which can
only come to artistic expression through the cultivated sensibilities of the literatus. For example, in Mi Fu’s
opinion: ‘“When Chu-jan [Zhuran] was young, he made many [forms like] ‘alum lumps’; when he was older, in his
tranquility (pingdan) the flavor (chu) was lofty’ (Bush 1971: 68). Pingdanis ‘a simplicity with underlying depth’
(Bush 1971: 72).

During the succeeding Mongol Y uan dynasty (1260-1368), literati theory consciously stressed the
non-professional status of the scholar-painter and the expressive, non-representational style of literati painting.
There were two schools of literati aesthetics: classicist and individualist. Zhao Mengfu (1254-1322), a brilliant
painter and calligrapher, isidentified with the classicist position. A traditionalist, Zhao Mengfu stressed the
importance of guyi, or the ‘sense of antiquity’:

A sense of antiquity isessentia in painting. If there is no sense of antiquity, then although awork is skillful, it
iswithout value. Modern painters only know how to use the brush in a detailed manner and apply colours
abundantly, and then think that they are competent artists. The fact isthat if a sense of antiquity islacking, all
types of faults appear throughout awork, and why should one look at it? What | paint seemsto be summary
and rough, but connoisseurs redlize that it is close to the ancients, and so consider it beautiful.

(Bush 1971: 121-2)

A more individualist position is asserted by such reclusive scholar-painters as Wu Zhen and Ni Zan (1301-74).
Often, asin the following colophon by Ni Can (dated 1368), there is a self-conscious affirmation of the status of
literati painting as merely ‘ink-play’ (moxi) in which great liberty istaken in the rendering of motifsin the interest
of expressing the artist’s mood:
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Chang I-chung [Zhang Yizhong] aways likes my bamboo paintings. | do bamboo simply to express the
untrammeled spirit (yigi) in my breast. Then how can | judge whether it is like something or not; where its
leaves are luxuriant or sparse, its branches slanting or straight? Often when | have daubed and rubbed awhile,
others seeing this take it to be hemp or rushes. Since | cannot bring myself to argue that it is truly bamboo, then
what of the onlookers? | simply do not know what sort of things I-chung is seeing.

(Bush and Shih 1985: 280)

In the Ming dynasty (1368-1644), Chinais once again under native rule. Aesthetic theory aswell as artistic
practice come to take on an art historical dimension, as scholar-painters explicitly re-assert their social and artistic
identity within alineage of literati painters and calligraphersthat is traced back through the Y uan and Song to the
patriarchs of the tradition, Wang Wei, Dong Y uan and Zhuran. Towards the end of the Ming, this tendency
culminates in the formulation of the theory of the ‘“Northern and Southern Schools’ of painting (nanbei pai).
Attributed to Dong Qichang (1555-1636), this theory systematically establishes the canon of literati painting and
calligraphy (the Southern School) as the orthodox tradition for future generations of scholar-painters.

Dong Qichang formulates an aesthetic theory and artistic practice that synthesizes the classicist and individualist
tendencies of the preceding Y uan dynasty. For the late Ming master, the proper approach to the canonical art of the
past is one of a ‘creative imitation” (fang) and ‘transformation’ (bian) within one’s own personal style in away
that will alow one to speak with authority to the historical and art historical conditions of the present. Dong
Qichang writes:

Chu-jan [Zhuran] followed [imitated] Tung Y uan [Dong Y uan], Mi Fu followed Tung Y uan, Huang
Kung-wang [Huang Gongwang] and Ni Tsan [Ni Can] both followed Tung Y uan. It was all the same Tung
Y uan, but there several [versions of his styl€] did not resemble each other. If another kind of painter had done
it, it would have been just like a copy. How could anything done that way be transmitted down through the
ages?

(Cahill 1982: 123)

It is precisely through an interpretive re-inscription or ‘embodiment’ of the ‘orthodox’ tradition within his own
body of artistic expression, that the scholar-painter, sanctioned by the past, comesto signify himself in the present.
Dong Qichang’s notions of shenhui (communion of the spirit), fang (creative imitation) and bian (transformation)
established the basis for both the Orthodox and Individualist Schools of literati painting in the Qing dynasty
(1645-1912).

See also: Aesthetics; Aesthetics, Japanese; Art works, ontology of ; Artistic expression; Poetry
STEPHEN J. GOLDBERG
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Aesthetics, Japanese

While theterms ‘aesthetics’ and ‘philosophy’ were only introduced into Japan during the Meiji Period (post
1868), Japanese culture has nevertheless witnessed the proliferation of various arts and theories of art for over a
millenium. Given that ‘aesthetics’ generally connotes a scientific, often taxonomic approach to the inquiry into
beauty and art, it may be preferable to consider Japanese art and theories of art from the per spective of different
ways of artistry, rather than impose on it alien categories and assumptions. Even our under standing about what
constitutes art must alter when we consider such arts as the production of incense, the tea ceremony, the martial
artsor flower arrangement, most of which do not have precise analogues in the West; or if they do, are not
considered arts alongside poetry, drama, music and painting.

One of the hallmarks of Japanese art is the emphasis on an awareness of nature. Not only is the natural world a
rich storehouse of images and metaphors for use as subject matter, but it is also the means whereby the practices,
values and aspirations of the art are defined. Sgnificantly, art itself is seen to be catalysed directly by an
encounter with the natural world. All living beings, we are told, are given to song. Yet the natural world also came
to be a shibboleth in society among the members of the Japanese court, where a finely honed seasonal awareness
came to attest to the refinement and sensibility of the individual. Of all the arts, poetry was seen as pre-eminent, in
part because of poetry’s powers to influence the spirits inherent in the natural world. Even the emphasis on place
and place-namesin Japanese art may be traced to an understanding of the Japanese landscape and language as
sacredly imbued.

Another feature of Japanese art and theories of art isits orientation toward the human. In other words, we may
define Japanese art as ‘expressive-affective’ in its configuration, stressing the experience of the artist as well as
the response of the audience in encountering such a work. In fact, the two roles of artist and audience are related
through the focus of the work of art, which usually frames a single moment and its quintessential significance,
hon-i, which is unchanging. The quality which ideally characterizes both artist and audience is makoto or
sincerity, underlining the point that the function of most Japanese art is to make us feel, rather than think.

Asin a number of other traditions, Japanese ways of art are bound up inextricably with issues of religion and
religious practice. Not only did Shinto animatism have a profound impact on how Japanese viewed their landscape
aswell astheir own lives, but other imported systems of belief also influenced the course of artistic development,
especially Buddhism. Buddhism darkened the hues of classical Japanese art by introducing ideas such as mappd
(Latter Days of the Law), which saw the present as degraded and corrupt with respect to the past, and mujo
(inconstancy), or the awareness of the ephemerality of this phenomenal world. In Mahayana Buddhism, art was
perceived as a means of religious awakening, both in the case of poetry viewed as a form of intense meditation
(shikan) and as parables whereby the truth could be disseminated obliquely (hdben). This paved the way for the
pursuit of various forms of art to become a path (michi) to spiritual awareness. The relation of teacher and student
in an art form closely resembled the relation of spiritual master to disciple, a feature which is echoed in the
various ‘secret’ artistic treatises whose form, approach and significance suggest esoteric Buddhist manuals setting
forth precepts for future generations.

Japanese theories of art also concerned themselves with various aesthetic ideals, distillations of the changing
notion of beauty in each era. From aware (the beauty inherent in transience) and miyabi (courtly beauty) during
the Heian Period (784-1185), to yiigen (the beauty of mystery and overtones) and sabi (the beauty of desolation
and loneliness) in the medieval period, finally to wabi (the beauty of dearth and the humble) and karumi (the
beauty of playful lightness) during the Edo Period (1600-1868), to mention only a few of the many ideals, we see
an evolution of ideals as a response to cultural and historical change.

What becomes evident in any survey is the assumption of an underlying unity, asin the notions that the impulse
toward art is natural and universal; that art functions as a bridge mediating the experience of artist and audience;
that sincerity and heart are to be privileged above all other qualities; and that the discipline of art can be a means
of spiritual awakening. But we also discover that ideas, such as play, are critical to all forms of art in Japan.
Other issues have surfaced periodically in various art formsin the course of Japanese history, such as the struggle
between tradition and innovation or the debate about art as spontaneous versus art as the product of careful
cultivation (that is, the question of artifice in art), or the question of the singularity of Japanese art.
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1 Art, poetry and the natural world

Any sustained encounter with Japanese art or theories of art reveals the importance of the natural world, in the
form of images of seasonal beauty, organic metaphors derived from natural objects and processes, and the
identification of the internal psychological |andscape with the natural world. Further, within the notion of the
natural world lies embedded the importance of specific places within the landscape of Japan, which serve as
touchstones to which art frequently alludes.

The twenty-one imperially commissioned anthologies of classical Japanese poetry (chokusenshir), compiled from
the tenth to the fifteenth centuries, illustrate well the ubiquity of natural images and topics; each anthology devotes
the first six books specifically to seasonal poems (two each for spring and autumn with one for summer and one
for winter) and the remaining books, which focus on travel, love, sorrow and miscellaneous topics, are also replete
with natural images. Similarly, most visual art focuses on scenes of natural beauty or wonder, ranging from the
three classical beauty spotsin Japan known as nihon sankei (Matsushima, Amanohashidate and Itsukushima) to
typical scenes of enduring beauty (such as cranes amidst the pines) or seasonal beauty (brilliantly coloured autumn
foliage) to a single object, such as afish, in the natural world. In fact, the Edo period court painter Tosa Mitsuoki
in the Honcho Gaho Taiden (The Authoritative Summary of the Rules of Japanese Painting) stresses: ‘Anyone
who wishes to learn the art of painting should first study the way of thingsin nature’ (Ueda 1967: 31).

Other arts, such as flower arrangement or garden design, have as their explicit object the representation in
miniature of the natural world. For example, in the Sakuteiki (Notes on Garden Design), an eleventh-century
manual by the courtier Tachibana no Toshitsuna, we are instructed from the outset:

Y ou should design each part of the garden tastefully, recalling your memories of how nature presented itself for
each feature.... Think over the famous places of scenic beauty throughout the land, and... design your garden
with the mood of harmony, modelling after the general air of such places.

(Slawson 1987: 57)

Even arts which seem somewhat removed from the natural world (music, calligraphy, incense, swordsmanship)
view themselves in some measure as representational arts and use natural images and metaphors taken from life to
describe elements of their art, especially the epiphanic culmination of beauty in their art, asin the notion of the
Flower (hana).

Indeed, while it becomes imperative for the student of any art in Japan to begin by studying nature, it is clearly not
enough to have ageneral fed of the natural world. Instead we are commended to study nature precisely and
minutely. The greatest haiku poet, Matsuo Basho, according to his disciple Hattori Dohd, once commented, ‘If you
wish to learn about a pine, go to a pine and if you wish to learn about bamboo, go to bamboo.” This notion was
often echoed by later writers such as the modern poet Masaoka Shiki, who advocated a theory of poetry known as
shasei (sketch from life) as embodied in his statement: ‘If you have the time to sit at a desk and read a book on
tanka [classical poetry], you should instead pick up acane and go for aleisurely walk along a path in the woods’
(Ueda 1983: 19).

In the course of Japanese cultural history, however, the natural world as embodied in art did not simply
realistically reflect external reality. Instead, beginning especially in the courtly Heian Period (784-1185), certain
elements of the natural world were deemed to be worthy of inclusion into art, such as cherry blossoms, maple
leaves, warblers and frogs, while other natural beings and objects, such as mudsnails, onions, the flowers of maple
trees and foliage of cherry trees, were either discarded or ignored entirely. These elements obviously do exist in
nature, but courtly poetic decorum eliminated them from the vocabulary of art. Not until the radical rejection of
canonical poetic vocabulary by the Kyogoku-Reizei school in the fourteenth century do we see dogs appear in
formal poetry, for example, and it isreally with the advent of haikai (comic linked-verse poetry) that we see such
lowly elements as fleas and lice included as a matter of course.

If the study of the natural world, however circumscribed, seems necessary to the production of good art, itisaso
true that the genesis of art itself traditionally emerges from a direct encounter with the natural world. For example,
Ki no Tsurayuki’s [Japanese] Preface to the Kokinwakashii (The Anthology of Japanese Poetry Ancient and
Modern) (circa 905), the locus classicus of theories of art in Japan, begins:
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Japanese poetry has the human heart for its seed and burgeons forth into myriad words asits leaves. Human
beingsin thisworld confront a plethora of experiences, and, hence, they give utterance to the concernsin their
hearts through the sights and sounds around them. When hearing the call of the warbler amidst the blossoms,
and the cries of the frog dwelling in the waters, among al living beings, is there any who does not burst forth in
song? It is poetry that effortlessly moves both heaven and earth, inspires pity in the unseen demons and gods
around us, makes tender the connections between men and women, and consoles the hearts of raging warriors.
(Kokinwakashii, in Rodd and Henkenius 1984)

For Tsurayuki, it is the natural world that inspires in us the desire to compose verse and in fact the poetic process
itself is posited by him in organic terms, utilizing the metaphor of a plant sprouting.

Echoing the Chinese courtly predilection for appreciating the natural world seasonally (emphasizing autumn and
spring), in part derived from the Daoist love of the natural world, Japanese poets typically have associated each
season with particular floraand fauna (for example, plum blossoms with very early spring, bell crickets with
autumn). Further, each season was paradigmatically embodied in a particular time of day as attested by the
opening of the well-known Makura no Soshi (Pillow Book) of the court lady Sei Shonagon, which begins
dliptically, ‘In spring the dawn, in autumn the dusk... > An appreciation and understanding of seasonality became
akind of shibboleth among the members of the court, in which the truly refined and courtly sensibility could be
discriminated from the uncouth and insensitive through the tacit acknowledgement of or subtle allusion to the
modalities of the calendar. In renga (linked verse) poetry, flora and fauna became catal ogued quite strictly
according to the months of the year. For example, we are told that in verse associated with the fifth month, one
may mention nightingales, early summer showers, orange flowers and irises. In haiku (or hokku) poetry, which
developed out of renga, this seasonal association was mandated in the form of kigo or seasonal words, in which
through allusion to the month, season, flora, fauna, climatic phenomena, or seasonal occurrence such as afestival,
one would indicate the season.

In addition to the widespread use of natural images and topics in various forms of art, the natural world also
functioned as akind of dynamic and resonant mirror to the internal landscape of human feeling. While the notion
of ‘pathetic fallacy’, or the according of human emotion to the natural world, has been derided by somein the
Western tradition, notably John Ruskin in the nineteenth century, in Japan it has held a place of overarching
importance. The ‘pathetic fallacy’ in the West implies a heavy-handed anthropomorphizing of nature, for example,
‘the heavens weeping rain’. In the Japanese tradition, by contrast, we discover that the natural world and human
world serve to mirror one another as well as catalyse parallel feeling in one another, in amuch more nuanced
fashion. Hence, while autumn with its inevitable desolation of life, withered leaves, and cries of insects comesto
embody melancholy, asit often hasin Western forms of art, it also serves as an externalized psychological mirror
for the human heart, as attested in thisillustration from Genji Monogatari (The Tale of Genji), when we are
informed that following the death of the Emperor’s beloved and his rejection of any substitute, ‘His serving
women were plunged into dew-drenched autumn’. It is both literally autumn and metaphorically autumn, and it is
less that one catalyses the other than a parallel accord between the internal and external worlds.

The proliferation of natural imagery in Japanese art aso incorporates a preoccupation with place - both generic, as
in Tsurayuki’s opening, and specific, asin Hirashige Ando’s series of woodblock prints (ukiyo-€) in the Edo
Period (1600-1868) entitled ‘Thirty-six Views of Mount Fuji’. Another illustration of the emphasis on specific
place names may be found in the classical poetic rhetorical technique of utamakura (the citing of one or more
traditional place names from the poetic catalogue, such as Mount Y oshino or Tatsuta River).

Beyond the superficial understanding of Japanese culture as intrinsically enamored of natural beauty,
commentators have ascribed this concern with the natural world and with place to either spiritual or functionalist
causes, in other words, as the result of the claims of the indigenous system of beliefs known as Shinté and its
myriad divinities of the natural world (kami), or as the outcome of inhabiting a densely populated island nation,
insular and keenly aware of land as precious. These surely have had an impact on the emergence of Japanese
consciousness, but what remains obscure is what deeper relation art, especially verbal art, has with the natural
world and the idea of place.

Of dl the arts, poetry emerges as the most valued form, and one whose assumptions underlie each of the other arts.
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Further, as we consider the various forms of art that emerged - painting, the study and production of different kinds
of incense, flower arranging or sculpture - we detect the importance of the textual and verbal components of each
of these arts. The supremacy of poetry among the arts derives not only from itsinfluence on and presence in each
of the arts, but also from its extraordinary efficacy, as suggested by the far-reaching claims of the quotation from
the preface of the Kokinwakashu above.

We may of course ascribe the ubiquity of natural imagery and the pre-eminence of poetry among the different arts
to the influence of Chinese culture on Japan, and indeed many of the images that Tsurayuki uses are derived from
the Great Preface to the Chinese classic the Shijing (Book of Songs), but even in the earliest poems as represented
in the oldest texts (Man 'yoshii, Kojiki, Engi Shiki) which betray relatively little trace of sinification, we may detect
a preoccupation with poetry itself and its manifold powers. Tsurayuki notes in his preface the universality of
poetry and how the impulseto sing is shared by all life, but alludes only offhandedly to how poetry is able to
accomplish these things, as he speaks of poetry moving the hearts of gods and demons.

Apart from the hierarchy among artsin the course of Japanese cultural development to which we have aready
alluded, it is generally serious art, which demonstrates a concern with public conventions, that is privileged over
comic or aberrant art, which is personal or idiosyncratic in nature. The folklorist-literary scholar Orikuchi Shinobu
deduces from all of this that the genesis of poetry arose indeed from the intersection between art and nature,
though not simply from lyrical rapture amidst the blossoms, but from ancient word-charms and spells, thought to
have been bequeathed by the gods to human society to effect certain results in the natural world (prosperous
harvests, purification, exorcism).

In support of this view, many have cited the famous passage in the Kgjiki, which discusses the origin of the
performing arts (drama-dance-mime) in the form of No, asillustrated by the gods themselves. In this episode, the
Sun Goddess, Amaterasu Omikami, having been perturbed, has shut herself into a cave thereby relegating the
world to darkness. The gods having tried various manoeuvres to persuade her to come out to no avail, another
divinity, Amano Uzume, manages to lure her out by means of a song and dance she performs while in a state of
abandoned divine possession. This distracts the gods from their predicament, inspires curiosity in the Sun Goddess
and causes all to become engrossed in her performance. It is through the clever and beguiling use of art that order
isrestored to the world and that the gods of the land themselves have been moved and reconciled. But while this
narrative illustrates the placative function of verbal art in dealing with kami (spirits inhabiting the natural world),
in other words its rhetorical ability to persuade the gods to alter their course of action, aswell as suggesting song
as amedium familiar to the gods, it does not account for the emphasis on place.

According to the literary critic Konishi Jin’ichi (1984), the problem of place may be resolved through an
understanding of the idea of kotodama or ‘word-spirit’. Various utterances, which could only be pronounced in
particular contexts and particular places that were called kotoage, unleashed the power of the kotodama which
could be either malign or benevolent. It was not their semantic or rhetorical capacity that produced these effects,
but rather simply the utterance of those syllables by a human voice. He argues that the concept of kotodama (and
hence the construction of such aterm), as opposed to the living enactment of it in archaic Japan, only came much
later after Japanese poets in their intercourse with the continent became aware of the singularity of their beliefs
about language and the natural world. Since kotodama were only efficacious when released by the utterance of
kotoage in purely Japanese language (with no foreign loan-words) and within Japan itself, there comes about a
new understanding of the natural world and the places within it, whose names alone can activate the mighty
powers inherent in language.

2 Art in its expressive-affective capacity

A number of critics have pointed out that virtually all Japanese art and theories of art betoken an
expressive-affective orientation. In other words, rather than privileging the relation of awork to nature (art as
representational or mimetic) or as an elaborate structure whose significance inheres principally inits formal
properties, Japanese art emphasizes the relationship between the artist and the work of art as well asthe
relationship between the work of art and its audience.

More often than not, we are told, artists produce works, not because of adesire to assert themselves but because of
an inability to restrain themselves. Tsurayuki’s female narrator commentsin hisfictionalized diary Tosa Nikki
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(Tosa Diary):

| do not set down these words, nor did | compose the poem, out of mere love of writing. Surely both in China
and Japan art is that which is created when we are unable to suppress our feglings.
(Miner et al. 1985: 7)

We sense an urgency about art: as humans we are filled with emotions generated by experiencesin thisworld, and
we must express them in the form of art.

At its base, we may say that Japanese art islyrical in nature; it highlights the emotional responses of an individual,
or the group in the voice or person of an individual, to the natural world around. Hence we see comparatively little
in the way of abstract, didactic or gnomic art, other than explicitly religious or heuristic works such as visual
representations of Buddhas or neo-Confucian homilies. The principal function of most art is not to instruct directly
(though the very cultivation of art may be seen as uplifting to character or, put more precisely, the pursuit of art
necessitates the cultivation of a high moral discipline), but rather to allow the individual to manifest an outpouring
of feelings in aresonant fashion that serves as gratifying release.

The focus of many works of art is the revelation of a single moment of being, to use Virginia Woolf’s phrase, in
which the intensity and purity of feeling and experience are transmuted into athing of beauty. Thereisa
spontaneity and singularity about the artistic moment, which of course is the culmination of much concentrated
study of the art form, and which at particular moments of artistic inception allows the artist to produce a
masterpiece without hesitation or conscious forethought. What awork of art offers usideally is not the opportunity
to uncover or unearth the mind or personality of the artist but the quintessential distillation of an authentic human
experience amidst the natural world. It is not validity but sincerity (makoto) that we prize. Analogously, the
affective relation between awork and its audience is intended not so much to make us think, but to make us fed!.
Asaresult, atacit connection is effected between artist and audience which is mediated by the work of art.

Some critics and theorists structure their texts specifically towards the production of art such as Ki no Tsurayuki
while others, such as Zeami, the great playwright and theorist of No theatre, stress the role of the audiencein its
appreciation of art aswell as the development of the artist. The more cultivated the audience, the greater the
inducement for artists to express themselves well. Thus, Zeami insists: ‘It is crucial for the actor to performin
such afashion so as to harmonize with the feelings of the nobility” (Rimer and Y amazaki 1984: 19). What is
idealized is the reciprocal relation between the artist of impeccable sensibility and training and the audience,
equally trained and possessed of a discriminating awareness, a relation which allows for the intuited sharing of
fundamental experience.

While the focus of the artistic work is understood to be expressive-affective in its orientation, this does not
preclude the notion of art asimitation (monomane). For example, Okura Toraakirain his Warambegusa (For My
Young Successors) articulates the ideals of kyogen theatre (comic interludes performed in between the more
serious and weighty No dramas), asserting: ‘More than anything else kyogen is an art of imitation.... It imitates al
kinds of thingsin this world’ (Ueda 1967: 102). However, while monomane sounds very much like the idea of
mimesis, in fact it suggests less a connection with the object asit existsin the world, than the idealized essence of
the object asrealized in the realm of art. Zeami mentionsthe principle, ‘first truly become the thing you are
performing’ (Rimer and Yamazaki 1984: 77), but he does not mean a performance aong the lines of
method-acting. By ‘the thing’, he means the reified and transmuted kernel of the role, what is sometimes called
hon-i, or essential character as codified by artistic conventions, not the role asit is embodied in an actual being in
society. Though hon-i, derived from a Chinese term pen-i, originally meant something like ‘individual will or
aspiration’, it came to connote ‘poetic intent’, and thence ‘fundamental character or nature’. As examples, the
hon-i of cherry blossomsis embodied by beautiful transience, of travel by misery and loneliness; of age by regret
and nostalgia. The artist in encountering the outside world does not in fact confront the real world, but rather the
world of hon-i or codified essences, those very essences recognized as such by the audience. Thisis what
Chikamatsu M onzaemon, the supreme playwright and arbiter of the Edo-period puppet theatre, ningyo joruri,
meant when he asserts, ‘Art isthat which existsin the slender gap between truth and falsehood.’

The notion of hon-i of course represents in part the world of accreted tradition against and atop of which artists
inscribe their own work, and poses a critical dilemma about how artists can be authentic about their experience
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even astheir vision isfiltered through the screen of tradition. However, hon-i is understood to be more than just
convention; it iswhat Motoori Norinaga referred to as ‘the heart of things’ (koto no kokoro or mono no kokoro),
that essential nature that is not subject to the vicissitudes of time (see Kokoro). Nevertheless, throughout the
course of Japanese artistic development we may detect afruitful tension in the form of tradition versusinnovation
that is crucial to the expressive-affective orientation, given the inevitable changes that each new generation must
confront. Tsurayuki notes at the end of his preface to the Kokinwakashii, ‘Those who know poetry and who
understand the heart of things will look up to the old and admire the new as they look up to and admire the moon
in the broad sky’ (Kokinwakashii: 47). The medieval poets and critics, Fujiwara Shunzei and his son Teika, also
address thisissue in their well-known exhortation “old words, new heart’. According to Basho’s disciple Kyorai:

Of the haiku there is a style that remains unchanged for thousands of years. Thereis aso a style that prospers
only for atime. These are the two poles of the late Master’s teaching, and they are really the same in essence.
They are the same, because they both resort to a single source, the poetic spirit.

(Ueda 1967: 147)

Ancther implication of the emphasis on the expressive-affective orientation, the human aspect of the work of art, is
the overriding importance placed on process as opposed to telos, goal or end. Almost al treatises on art in Japan
discussin great detail how artists can go about cultivating their art, rather than enumerate precisely the constituent
features of agreat work of art in the abstract. The twentieth-century philosopher Kuki Shiizo speaks of the
traditional Japanese emphasis on process when he discusses the notion of bitai (coquetry) as a cultural ideal and
how its evocation of kanosei (possibility) makesit endlessly alluring. He speaks of how after the devastating 1923
Kanto earthquake, the Japanese quickly went about rebuilding the subway in the city of Tokyo, knowing of course
that it could be destroyed at any point in time, to the amazement of Europeans for whom it seemed a doomed
effort. Kuki explainsthat it is the process of construction and cultivation, not the end result, that sustains the
Japanese will. Hence, he argues that from a Japanese perspective, the position of Sisyphusin Greek myth is quite a
desirable one, since he will always bein the midst of atask, never having to confront the bleakness of completion
or perfection.

3 Art and itsrelation toreligion

The indigenous system of beliefs known as Shintd had a significant impact on the development of the arts in Japan
(see Shinto) and, as some believe, literally gave rise to them in the form of the kotodama. Other forms of art
associated with Shintd animatism (which has been described as a pre-animistic system which features belief in
spiritual entities with non-human traits) include kagura (god’s music), kamiasobi (god’s dances), both of which
contributed to the development of No theatre, norito (poem-like liturgical texts) and setsuwa, or short mythic
narratives dealing with the deities and various creation themes, often orally related by professional narrators
known as kataribe.

Asan aside, the kataribe, who were often female, were thought to represent a transitional phasein verbal art
between the stage of oral transmission and the advent of writing. In aworld where memory was being displaced by
written text, the kataribe functioned as a repository of group memories of ancient narratives until finally they were
almost entirely displaced by written accountsin the highly literate late ninth century, when their only remaining
function was limited to recitation of specific works at ceremonial times. According to Orikuchi Shinobu, these
narratives, as well as poetry and proverbs, originated in the incantatory utterances of shamanesses who were
possessed by the spirits of the marebito, or the visitor gods, who would descend at regular intervalsinto the human
realm from the Land of the Eternal. Eventually, of the incantations divided into ji and kotoba sections (third-person
and first-person assertions by the god respectively), the former developed into narrative art and the latter into
poetry and proverbs. The narratives, no longer seen as the actual words of the gods, came to be related by female
kataribe, presumably the secularized descendents of and successors to shamanesses who left their ancestral
villages, and thus was born narrative art from religious beliefs.

Even more important was the impact of Buddhism on the arts of Japan, in terms of form, practice and
understanding (see Buddhist philosophy, Japanese). It is noteworthy to remember that Buddhism was a so the
principal vehicle whereby writing was introduced into and popularized in Japan. Further, both the Tendai and
Shingon sects, but especially Shingon with its emphasis on the symbolic understanding of essentia truth as
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conveyed in art, had a formidable impact on the development of courtly arts from the latter part of the ninth
century onwards. Various arts were associated specifically with the religious practices of Buddhism, such as
carved wooden statues of Buddhas and Bodhisattvas, the bussokusekika (the Buddha’s Footprint Poems at

Y akushiji in Nara), painted mandaras (cosmic diagrams of Buddhist figures), jigoku-hen (frightening hell screens
designed to chasten unbelievers), and the texts of Gozan bungaku (the heavily Chinese-influenced literature of the
Zen Buddhist monks of Kyoto and Kamakura during the Kamakura-Muromachi Period). While Jodo (Pure Land)
and Nichiren Buddhism held considerable sway over the populace, it was the esoteric sects as well as Zen that had
the greatest influence on the practice of poetics and the development of the arts.

The two Buddhist concepts mappo and mujo substantially altered the outlook of poets and artists in the medieval
period. Mappo (the Latter Days of the Law), known in Sanskrit as Kaliyug (the Dark Age), representsin the
cyclical time of Mahayana Buddhism the final corrupt, decadent stage of life in which a Buddhais needed to be
born on earth to enlighten the misguided and transmit the Law for the cycle to begin anew. In poetry and poetics,
this resulted in the glorification of the past as akind of Golden Age and the dismissal of the present as a barbarous
erain adismal state of decline. Hence, throughout poetic treatises and works of art we see evidence of this ideain
the disdain shown for the present state of affairs and the nostalgia and reverence for the past. Mujo, the
inconstancy of the phenomenal realm, like the earlier notion of hakanasa (ephemerality), underscored change as
ineluctable in thisworld, but presented it in a much darker fashion. It no longer functions as an emblem of the
beautiful, but that which we as deluded beings refuse to acknowledge, thereby bringing misery and suffering on
ourselves (see Mujo). Both mappé and mujo discomfit us with our place in the present world and foreshadow the
need for transcendence.

The paradoxical question of how art, itself rooted in the phenomenal world, can help usto transcend the
unrelenting realities of this realm, was thought to be resolved through the evocation of the ideal of hoben (skill in
means or expediency). In the Hokkekyo (Lotus Sutra), the central scripture of Tendai Buddhism, Buddhais asked
how one goes about teaching the truth to those ignorant of it and hence unable to recognize truth as truth. Buddha
responds with the idea of hoben or heuristic aids, such as parables. Even though these are fictions, he explains,
ironically they can help the ignorant to grasp some notion of truth, which eventually will lead to complete
understanding. Thus, writers in the middle ages were fond of quoting the Tang Chinese poet Bo Zhuyi’s famous
phrase, kyogen kigo (wild words and fancy phrases) as aluding to the possihilities of art as hoben: ‘For many years
have | hoped one thing, that my actions in this world and the sins resulting from my wild words and fancy phrases
shall become ever after a means of paying homage to the Law and be allied to the dissemination of Buddha’s truth.
L et the countless Buddhas of the Three Realms hearken unto this.’

Thus even art, which does not seem to promulgate religious truth explicitly, may be seen to further the teachings of
Buddha. Even a genre perceived to be as frivolous as monogatari or narrative may at heart be an instrument for
Buddha’s teachings. Art, though fictive, can serve to guide an audience indirectly to the higher truth and often with
greater efficacy than any tract or scripture. This offers an interesting counterpoint to Sir Philip Sidney’s An
Apology for Poetry, in which he defends art against the criticism that asfiction it lies, by pointing out that since
fiction avers nothing, it cannot be equated with falsehood.

Beyond its function as a conduit to truth, art may also serve as a direct means of religious awakening as addressed
in the idea of poetry asaform of shikan, or the Tendai practice of intense and concentrated meditation. According
to the Maka Shikan (Great Cessation and Insight), one of the three great texts of the Tendai sect, by desisting from
the impulse towards discrimination between objects in the world and concentrating on the integrity of each, we can
gain insight into our own inner nature. Fujiwara Shunzei applies the insights garnered from this text to the
composition of poetry. Poetry in this form of meditation allows usto dissolve polarities and distinctions,
recognizing them as having significance only in the illusory phenomenal world, and in so doing, alowsfor a
fundamental unity to be realized between the poet and the object. Thus, the very act of poetic composition as
shikan enables usto achieve a higher spiritual awareness of self.

Just as Tendai laid the groundwork for Zen, so too did the notion of shikan shape the notion of michi (path or way)
initsimplications for the arts. By the fourteenth century, we see a number of arts subscribing to the Zen notion
that any vocation, if pursued fervidly and with a purity of heart, can be a means to enlightenment in the form of
satori or sudden awakening in thislife. These include poetry, tea, flower arrangement, No theatre, martial arts such
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asthe art of the sword, and a host of others. What is significant about a michi isthat it requires asingular devotion
to the art form, the eschewal of base behaviour, a humble, amost monastic lifestyle, and the realization that the
purpose of such a pursuit is neither power nor fame, nor any other mere gratification of the senses, but rather a
lofty and transcendent goal which requires us to see into ourselves.

Following a michi, whether it be the way of renga or calligraphy, does not imply a solitary pursuit, but, more often
than not, the attaching of oneself as a student to a teacher or master. The organization of most artsin Japan
revolves around specific schools or lines of artistic inheritance known as ie. In many ways, thisisthe legacy of
esoteric Buddhism with its emphasis on secret transmission of the innermost truths strictly from master to chief
disciple. Just as Saicho (Dengyd Daishi) dispensed precepts for spiritual awakening to his chief disciples
(endonkai), so too are artistic precepts passed through the ie system from master to disciple. Thus, we encounter
the practice of hidensho or secret treatises, which purport to divulge the ultimate truth that can only be understood
by those few chosen initiates. These were often written in a dense and elliptical style that precluded the ignorant
from understanding the hidden implications. The hidensho were not substitutes for the master’s teachings, but
instead, since they consisted of generalized truths that could only be understood only by those aready initiated
into the arcane mysteries of the art, were meant to be passed down through the generations ensuring that the art
form continued. In addition, they were proof in themselves of one’s having received the mantle of authority in the
particular art form. Thus, during the decades that followed the death of the great Fujiwara Teika, his descendents
continued to dispute fiercely among themselves about the ownership of hiswritings and documents, which were
simultaneously both a poetic and political inheritance.

The relation between teacher and student in the arts represents an almost sacred bond in which students abase
themselves before the master as proof of their readiness to learn, paralleling the relation of monk to spiritual
master. To belong to an ie headed by alineal master means to subscribe to its rules, its practices, its dicta, and
moreover to learn, not by reading or imagining or experimenting, but rather by direct emulation of the master’s
teachings. Thisteaching invariably takes the form of kuden or oral transmission, which is seen as far superior to
anything transmittable in writing. Further, within esoteric traditions, kuden referred to those hermetic teachings,
secret in nature, which revealed the ultimate truths. Given the importance placed on kuden, many traditional
treatises in Japan take the form of mondo or catechistic question and answer, asif representing as closely as
possible the actual oral transmission.

Though evident in certain periods, in certain genres and in the work of particular artists, both Confucianism and
Daoism had much less direct influence than did Buddhism on the course of Japanese poetics and the arts. The
didactic strain characteristic of Confucianism does surface on occasion, asin Edo Period literati homilies designed
to ‘praise virtue, castigate vice’ (kanzen choaku), a phrase deriving from Confucianism that appears as early as
Shotoku Taishi’s Jushichijo Kempo (Seventeen Article Constitution) of 604 (see Shotoku Constitution). Daoist
ideas, while especially evident in certain of the writings of the Man’y6 poets, become amalgamated with other
forms of Japanese thought such as Zen, and thus manifests itself only indirectly in the general esteem for the
natural world, and the borrowing of terms, such as the Chinese feng-liu as furyi, or elegance (see below).

4 The historical development of traditional aesthetic ideals

When we look at pre-ninth century Japan, although we encounter a great body of art and poetry, we see littlein the
way of contemporary commentary on aesthetics and poetics. While later eras detect certain idealsimplicit in this
period, such as makoto (sincerity), masuraoburi (ideal of virility) or man yogokoro (the Man’yo spirit), in fact
these ideal s are anachronistic and represent an attempt to instill conceptions of art somewhat removed from the
period. What the idealization of these elements reveals is an Edo-period nostalgia for an imagined simpler, more
straightforward time, which precluded any outside influence and any notion of transcendence.

One of the earliest commentators on art was the Buddhist monk Kiikai (Kobo Daishi), who in his Bunkyohifuron
(Secret Treasury of Poetic Mirrors) and Bumpitsu genjinsho (Essentials of Poetry and Prose) sought to introduce
Chinese theories about verbal art into Japan. It is after this point that we detect the emergence of indigenous
artistic ideals that, though indebted at some level to Chinese culture, represent singularly Japanese notions about
art. The construction of aesthetic ideals arose mainly in the Heian Period as courtiers sought to codify matters of
art into a coherent form that both set itself off from the domain of Chinese culture and art (principally of the Six
Dynasties) and within Japan delineated the boundary line between those within and those outside the court.
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Apart from critical terms, such as kokoro (heart), kotoba (words) and sama (style), one of the earliest ideals
evident in Japan is aware, aterm signifying poignant beauty that recurs a number of times in works such as Genji
monogatari (arepository in fictional form for Heian responses to and understanding of art) and the imperialy
commissioned anthologies of poetry. In Heian Period usage, aware seems closely aligned with the idea of
hakanasa or transience, suggesting the truism that what is sad is hecessarily beautiful, and what is beautiful is sad.
The notion of kokoro is central to the ideal of aware, since the capacity to be moved is afunction of sensibility. In
its approbation of Genji as the supreme work of fiction, the Mumyazoshi (Nameless Writings), circa 1200, a
treatise in the form of a dialogue on monogatari or narrative, cites numerous instances of aware such as Yiigao’s
death, Genji’s exile and Fujitsubo’s becoming a nun and taking the tonsure.

Our modern understanding of aware depends in large measure on the Edo commentator Motoori Norinaga’s
conceptualizing of it in the form of mono no aware (the pathos of things), often seen as analogous to the
expression lacrimae rerum. He explains aware as originating in two cries of wonderment at the world, ‘Ah’, and
‘Hare’. While he notes that originally aware was used of anything that moved the human heart, later it came to be
associated exclusively with the miserable or wretched. For Norinaga, aware symbolized the sensitivity to temporal
beauty that defines the experience of creating or appreciating art.

The overal aesthetic of the court, especialy in the Heian period, was referred to as miyabi (also read sometimes as
gainits Sino-Japanese reading) or courtly beauty, a beauty that was ornate, brilliant, and characterized by
elegance. Thisisthe kind of beauty personified by the title character Genji himself: handsome, refined,
well-versed in al the arts, graceful in all his actions. It implies what the Renaissance writer Castiglione referred to
as sprezzatura, an elegant nonchalance, as well as a peerless sensibility. Closely allied with it was the notion of
Sfuryi, from the Chinese Daoist term fengliu, which originally connoted the elegant world enjoyed by the
Immortals consisting of music, poetry, wine, and the world of desire. Firyiz, whose characters were read also as
miyabi in Japanese, emphasized a fashionable chicness, brilliantly realized as well by the figure of Hikaru Genji,
the Shining One. Miyabi, needless to say, eschewed anything touched by ugliness, poverty, or corroded by age.

In the late Heian and early part of the Kamakura Period, we see anew set of ideals emerge, the most important of
these being sabi and yiigen, as propounded by Fujiwara Shunzei and his son Teika among others. This new erawas
heralded by active civil strife from 1183-85 in which the imperial family, various noble clans and the mgjor
Buddhist monasteries fractured internally and, in the ensuing conflict, many were eventually decimated. Hence the
tone of these new ideals was much darker and more tinctured by the Buddhist notion of the inconstancy (mujo) of
this phenomenal and deluded world. Sabi, or the ideal of loneliness or desolation, remains one of the most
enduring ideals in the course of Japanese cultural development, playing asignificant role in various arts such as
the tea ceremony, flower arrangement and brushed ink painting, as well as later forms of poetry such as the haikai
of Bashdo. Sabi, in sharp contrast to miyabi, is subdued, monochromatic in hue, and melancholic in tone. We see
the opposition of these two idealsin this poem by Telka:

Miwataseba

hana mo momiji mo
nakarikeri

ura no tomaya no
aki no yugure

(As| gaze out, both cherry blossoms and maple leaves are absent, instead grass- thatched huts in the autumn
gloaming.)
(Shinkokinwakashi 4: 363)

Instead of the gorgeous and conventional images of vernal and autumnal beauty, we are presented with an alternate
image of isolated, unadorned, and barely discernible beauty. Sabi implicitly acknowledges the darkness of life,
even as it reconstructs the misery into athing of quiet beauty. While Shunzei also favored the ideal of aware,
similar in content if not in tone or affect, the austerity of sabi became the hallmark of hiswork and this period in
Japan. In the hands of later poets, such as Matsuo Basho, sabi or loneliness became conflated with sabi, a
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homophonous word for rust, and thus is transformed into the antithesis of miyabi, the beauty of the extraordinary
giving way to the beauty of the ordinary, the sere, the solitary.

Another ideal developed by Shunzei’s son Teikain his early formulations was the notion of yaen or ethereal
charm. This, like many other concepts, had its origin in Chinese poetics and signified a dreamy, feminine,
winsome beauty of a sort associated with the delicacy of afragrant blossom or the romance and magic of a spring
evening. In its emphasis on transcendent possibility and the resonance of yojo or overtones, yoen is not unrelated
to yirgen, perhaps the most profound and ineffable of all Japanese aesthetic ideals. Yiigen, the style of mysterious
beauty or aternately mystery and depth, was originally a Buddhist term meaning ‘obscure, dim, or deep’, but was
elevated by Shunzei into an aesthetic ideal suggesting great subtlety, complexity and reverberation. Yigen
portends an otherworldly atmosphere that hints at but never elucidates fully the possibility of transcendent vision.

Zeami aso borrows the notion of yizgen from poetry and employsit in his discussions on drama, noting:
‘Particularly in the No, yigen can be regarded as the highest principle.” However, his understanding of it suggests
more the mastery of elegant beauty and grace than what is suggested by the use of yigen in poetry. Still, evenin
No, yiigen continues to represent an elusive ideal that is the culmination of artistic endeavour.

The cultura shifts of the fifteenth and sixteenth centuries foreshadowed the aesthetic ideals of the Edo period, with
their emphasis on quotidian life amidst the newly urbanized lower social strata as embodied in the townsmen or
chonin class. Sen no Riky, the acknowledged master of sado (or chado), the tea ceremony, according to his
student Nambo Sokei, preferred above all other ideals wabi or the beauty of impoverishment. He remarks, ‘There
should be adearth of teaimplementsin the room’, and advises that these few objects should be arrayed simply.
Among the many revealing anecdotes related about him is the story of his deliberating mutilating avase to usein
tea ceremony as areminder to us of the beauty inherent in the imperfect and the shabby.

Basho, the haiku master, embraced the ideals of earlier ages, especially the notion of sabi, but sought to mitigate
sabi first through the humanizing notion of wabi and then through the ideal of karumi (lightness). Sabi, with its
unrelieved austerity and detachment, was in some ways as alien to the common people as the earlier miyabi had
been, and hence Bashd sought to include the commonplace, the humble and the destitute, as well as the simple, the
playful and the light-hearted, in hiswork in order to suggest a more encompassing aesthetic for his age. While
wabi helped to convey a more humanistic and egalitarian ideal, in that by elevating the disfigured and the
discarded we attest indirectly to the resilience and beauty of imperfect humanity, the notion of karumi or lightness
proved to be central to his poetry in relieving the weight and darkness implied by sabi. Both wabi and karumi are
evident in a verse such as this excerpted from a haikai sequence:

Teno hirani
shirami hawasuru
hana no kage

(In the palm of my hand, the lice crawl forth, in the shade of cherry blossoms)

The humble image of lice, juxtaposed with the traditionally exalted cherry blossoms, is framed by the human
observer’s eye and hand to produce a poem of considerable whimsy and poignancy.

One last magjor aesthetic ideal known as iki (the ideal of the chic or stylish) emerged in the late Edo period among
the femal e entertainers of the cities of Edo. Iki paralleled the ideal of sui (written with the same character
signifying essence), which dominated in western Japan, but was much less constrained, ornate and traditional asa
fashion. Iki in its casual nonchalance and disdain for convention suited well the character of Edo, unburdened by
many centuries of tradition, and came to symbolize the pragmatic surface coolness belying the sentiment welling
up within, characteristic of this period dominated by urban, mercantile values.

5 Theunity of theartsand theidentity of the nation

Far more than the art and aesthetic theories of other cultures and traditions, those of Japan betray aremarkable
uniformity in their underlying assumptions regarding the nature of art, its provenance and its aims. For example,
one shared quality (not discussed above), the idea of playfulness, appearsin virtually every art form from the
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comic narrative about the plump, middle-aged goddess Ama no Uzume luring the Sun Goddess from her cave by
means of alascivious primordial striptease, to the courtly game competitions known as monoawase, which
involved the wagering of iris roots, pictures, poetry or virtually any object, to the various kinds of playful poetry
including the courtly oriku or acrostic, the darumauta or nonsense poetry associated with Zen practicesin the
medieval period, and the satiric, often bawdy poetry known as senryiz produced in the Edo period. While art is not
aways ironic or comic, the notion of art as serious play or pasttime prevails across the various genres and
modalities of artistic expression in Japan. Even the preference shown by the aristocratic elite for the gifted amateur
in the arts, as opposed to the professional, while indeed betraying the influence of Chinese literati notions, also
demonstrates this principle of play as being central to art in Japan. Play does not stand in opposition to makoto
(sincerity); if anything, it atteststo it.

Many schemas have been proposed for understanding Japanese art as an integrated unity. The literary critic
Donald Keene, for example, offersus aformalist grid in which four qualities recapitul ate the notion of beauty
within the boundaries of Japanese art and aesthetics. suggestion, irregularity, simplicity and perishability. These
can be associated with the ideals that arose in specific historic contexts (that is, yojo or yigen; wabi; sabi; and
hakanasa ormuja), but represent as well enduring concepts that characterize the landscape of Japanese art from tea
ceremony to calligraphy to garden design to poetry.

By contrast, other schemas that have been proposed imply an ideological difference that functions to distinguish
Japanese art from any other. Konishi Jin’ichi invokes a polar struggle in the tension between what he terms the
poles of ‘consummation’ and ‘infinity’ in the ubiquitous human ‘longing for the eternal’. Ga, or the aesthetic of
the high and the refined which seeks perfection of form in the flowering of ideals already in existence (in other
words, tradition), reflects this impulse toward consummation, whereas zoku, or the impulse toward infinity, is
characterized by a preoccupation with the low, the vulgar and the popular, embracing innovation freely and with
energy. During much of Japan’s cultural history, ga was associated with the legacy, direct and indirect, of Chinese
aristocratic culture whereas zoku frequently was associated with indigenous notions emerging from the common
people. For Konishi, ga and zoku function not merely as aesthetic ideals but ideological poles, which have been
naturalized in the context of Japanese society and thought and whose dynamic interaction in different erasis
evident in the forms of cultural production.

The novelist Tanizaki Jun’ichird, in hisessay ‘In’ei Raisan’ (In Praise of Shadows), also argues for a polarity, but
in his case this polarity derives not so much from ideological differences within a society as from differences
between Western art and Japanese art. In his wide-ranging analysis which discusses various arts from theatre to
domestic architecture, with an especially appealing comparative section on bathrooms, he presents Western art as
revolving around the worship of light and illumination, and Japanese art around darkness and obscurity as central
metaphors. In many ways, what Tanizaki presentsis an apology or defence of Japanese culture and art, suggesting
that the very terms of Western approbation are inadequate for understanding Japanese notions of beauty. In doing
so, he echoes the ideas of other commentators, such as Okakura Kakuzowho in his Ideals of the East and The Book
of Tea sought to define an aesthetic of Japan that stood aloof from Western paradigms.

Lest this be mistaken as a solely modern impulse to see the ethnic or national character embodied in cultural
production, such as art and aesthetic theories, it is useful to recall Tsurayuki’s Preface in which the very first
words suggest hisinsistence on and preoccupation with Japanese poetry, attesting to what we might term ‘the
anxiety of influence’ resulting from the penumbra cast by China’s looming cultural shadows. We see this same
preoccupation with Japanese art and its implications throughout Genji Monogatari, where China functions
simultaneously as a yardstick and as that cultural monolith which must be transcended. Without a doubt, we see
this same urge to identify artistic production with a peculiarly Japanese understanding of the world in the work of
the kokugakusha of the eighteenth century, including Kamo no Mabuchi, whose work especially on the Man yoshii
asserts the centrality of indigenous thinking, and Motoori Norinaga, perhaps the greatest of al Japanese literary
critics, who champions a Japanese artistic perspective that stands apart from Chinese notions of didacticism and
morality, stressing both the intrinsic essence of thingsin the natural world as well as their effect on an observer.

One of the resulting tensions produced by these views is the paradoxical irony of asserting on the one hand the
ubiquity of art and its universal nature as exemplified by Japanese art, while simultaneously arguing for its
singular Japanese composition and tenor. We encounter this tension in the work of a number of modern
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philosophers who were engaged by questions of aesthetics in the context of phenomenology and hermeneutics,
including Kuki Shiizo (in ki no kozo(The Structure of 1ki)) and Watsuji Tetsurd (in Fido (Climate and
Environment)). Kuki saw in the Edo ideal of iki a configuration, not merely aesthetic or ideological, which
quintessentially mapped out Japanese being along the continuum of possibilities. For Watsuji, whose work also
pays homage to the thought of Martin Heidegger, the resolution of thisirony depends on understanding all cultural
production as emanating from a particular geographical context; in short, he argues that placeisaskey astimein
understanding human being. In other words, we are shaped ineluctably by the land into which we are born and by
our society, aview clearly in accord with those articulated in the early works of Japanese art.

See also: Aesthetics; Aesthetics, Chinese; Kokoro; Nature, aesthetic appreciation of
MEERA VISWANATHAN
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Affirmative action

The term ‘affirmative action’ originated in the USA under President Kennedy. Originally it was designed to ensure
that employees and applicants for jobs with government contractors did not suffer discrimination. Within a year,
however, ‘affirmative action’ was used to refer to policies aimed at compensating African-Americans for unjust
racial discrimination, and at improving their opportunities to gain employment. An important implication of this
shift was that affirmative action came to mean preferential treatment.

Preferential treatment was later extended to include women as well as other disadvantaged racial and ethnic
groups. The arguments in favour of preferential treatment can be usefully classified as backward-looking and
forward-looking. Backward-looking arguments rely on the claim that preferential treatment of women and
disadvantaged racial minorities compensates these groups or the members for the discrimination and injustices
they have suffered. Forward-looking arguments rely on their claimthat preferential treatment of women and
disadvantaged racial minorities will help to bring about a better society.

There has been much criticism of both types of argument. The most common accusation is that preferential
treatment is reverse discrimination. Other criticisms are based around who exactly should be compensated, by
what means and to what extent, and at whose cost. Finally, thereisthe fear of the unknown consequences of such
action. Arguments have been forwarded to try and solve such difficulties, but the future of preferential treatment
seemsto liein a combination of the two arguments.

1 Backward-looking arguments

In the USA, Native Americans and African-Americans are the best examples of disadvantaged racial minorities
that have been treated unjustly. One kind of backward-looking argument claims that the members of these groups
suffer from ongoing racia discrimination practised by the white majority, and aso from the effects of past
injustices that the nation practised against their parents and ancestors; that they therefore deserve to be
compensated; and that according them some preference over whites in the competition for jobs, promotions and
places at universitiesis an appropriate way to give them the compensation they deserve. A second kind of
backward-looking argument adds that preferentia treatment of Native Americans and African-Americansisalso a
way to compensate the groups to which they belong. Both kinds of arguments are extended with somewhat
diminished force to justify preferential treatment of women and other racial minorities that have been unjustly
discriminated against.

2 Forwar d-looking arguments

Forward-looking arguments for preferential treatment do not require that preferentially treated individuals be
themselves the victims of injustice. They justify treating some individuals preferentially if thiswill help make
society more efficient, and more likely to give equal consideration to the common interests of its members. For
example, preferential treatment of women in fields like engineering may make society more efficient by
encouraging women with engineering talent to develop and use it. Similarly, preferential admission of
African-Americans to medical school may help enable society if African-American doctors are more likely than
white doctors to practise medicine in black ghettos where medical careisrelatively scarce.

3 Criticisms of backwar d-looking arguments

The most general criticism of preferentia treatment isthat it is reverse discrimination. The implication is that
preferential treatment is morally similar to the discrimination it is meant to compensate for. Thisimplication is
false. The discrimination preferential treatment is meant to compensate for is based on contempt for the interests or
abilities of those discriminated against (see Discrimination). Preferential treatment is not based on such contempt.
More specific criticisms of preferential treatment are directed at the backward-looking and forward-looking
arguments.

Since backward-looking arguments for preferential treatment claim that it is required by compensatory justice,
they presuppose aview of what compensatory justice requires. The most elementary requirement of compensatory
justiceis that those that deserve compensation must have been wrongly injured. Some critics of preferential
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treatment object that it cannot be justified by compensatory justice because thisis not usually the case. When
directed against preferential treatment of African-Americans this objection is based on two grounds. an
underestimation of the effects of racia discrimination and prejudice; and afa se inference based on the fact that the
black middle-class beneficiaries of preferential treatment are probably less injured than blacks in the lower and
under classes to the conclusion that the former are only slightly injured or not injured at all.

A more serious question concerns who should bear the costs of compensating the beneficiaries of preferential
treatment. A plausible view isthat the costs of compensating the victims of wrongful injury should be borne by
those responsible for the wrongful injury. Many critics object that even if practically everyone in the society is at
least indirectly responsible for wrongly injuring the beneficiaries of preferential treatment, the policies
implemented in its name usually seem to impose the heaviest costs on those least responsible. A similar objection
can beraised if compensatory justice allows that the costs of compensating the victims of wrongful injury may
have to be borne by the beneficiaries of the wrongful injury. The most troubling difficulty, however, isthat we
usually cannot know whether the beneficiaries of preferential treatment are getting the compensation they deserve.
A plausible view of compensatory justiceisthat it requires that the wrongly injured persons be brought up to ‘the
level of wealth and welfare that they would now have if they had not been disadvantaged” (Nickel 1975: 536). On
this account, beneficiaries are compensated presumably if compensatory justice secures them jobs and positions
roughly similar to those they would have secured in the absence of injury. But preferential treatment does not
obvioudly secure its beneficiaries the jobs and positions they would have recovered in the absense of injury.
Consider, for example, the black beneficiaries of preferential treatment. If unjust racial discrimination had never
happened, the conditions and prospects for blacks would be very different from what they are. For example, many
more blacks, probably including the beneficiaries of preferential treatment, would be better qualified, and certainly
many would be chosen for the jobs and places which preferential treatment secures. What is uncertain is that the
black beneficiaries of preferential treatment would be the very ones chosen for these jobs and positions.

This difficulty isnot insurmountable, but it has moved some advocates of backward-looking arguments of
preferential treatment to stress that the larger aim isto compensate unjustly treated groups. On this account, it does
not matter that the individuals who get jobs and places as aresult of preferential treatment may not be the ones
who would get these jobs and places in the absence of injustice directed at the groups they belong to. What matters
isthat their getting such jobs and placesis away to compensate these groups. This shift in the backward-looking
argument raises a number of questions. Even if the typical beneficiaries of preferential treatment have been
unjustly treated, it does not follow that the groups to which they belong are owed compensation; not every group
of unjustly treated individuals need be owed compensation over and above the compensation owed the individuals
that compose it. Indeed, not every group of unjustly treated individualsis the kind of group that can claim
compensation. It iswidely acknowledged that certain kinds of groups can claim compensation; nation states, firms
and families are examples. But it is not obvious that the groups whose members benefit from typical programmes
of preferential treatment are those kinds of groups. This difficulty can probably be resolved with respect to groups
like African-Americans and Native Americans, groups that most resemble those that theorists acknowledge can
meaningfully be owed compensation. Supposing thisto be the case, this still leaves the difficulty of establishing
the conditions that have to be satisfied to compensate such groups. Some theorists doubt that preferential treatment
as standardly practised satisfies these conditions, given that it seems to contribute to the growing gap between the
black middle-class and the black underclass (Wilson 1987). Presumably this objection can be met by redesigning
present policies of preferential treatment. More general questions have been raised about the level of wealth and
wellbeing preferentially treated groups would have to be brought to in order to be compensated. The assumption
that thislevel isthe level of flourishing groupsin the society has been challenged on the ground that cultural
differences between groups may explain most of the inequalitiesin their levels of wealth and wellbeing. However,
even if this challenge is generally sound it does not defeat the claim that some preferentially treated groups deserve
compensation.

4 Criticisms of forward-looking arguments

Forward-looking arguments do not have to resolve the difficult counterfactual problems that beset the
backward-looking arguments. A common criticism of forward-looking argumentsis that since they justify
discriminating in favour of minorities and women when doing so maximizes utility, they must be committed to
discriminating against women and minorities when doing so maximizes utility. This criticism is, however, largely
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irrelevant because most advocates of the forward-looking arguments do not rely heavily on the supposition that
preferential treatment maximizes utility; their more favoured supposition is that preferential treatment will enable
society to give more equal consideration to the common interests of its members. The example given earlier
concerning the treatment of women in fields such as engineering suggests the plausibility of this supposition. A
frequent objection isthat even if this supposition is plausible, preferential treatment is unjustified because it
violates colour-blind or gender-blind principles. These principles forbid denying an individual a place, job or
promotion on account of their colour or gender. They are plausibly implied by the equal opportunity principle,
assuming that individuals have not previously been denied opportunities to acquire qualifications for places, jobs
and promotions on account of their colour or gender. That assumption is false where preferential treatment is
urged. However, athough preferential treatment violates colour-blind and gender-blind principles it need not
violate the equal opportunity principle. On the contrary it may help to implement that principle. For example,
preferential admission of women in fields such as engineering may help society equalize opportunities by helping
to break down stereotypes that falsely suggest that women cannot perform well in such fields. A deeper weakness
of the objection isthat it falsely assumes that the purpose of providing opportunities for places and jobsisto
reward merit. In fact, the purpose of providing opportunities for places and jobsisto satisfy the needs and give
equal consideration to the interests of members of the society. Meeting that purpose may require violating the
colour-blind and gender-blind principles.

Further objections to the forward-looking arguments focus on the consequences of preferential treatment. One set
of objections deniesthat it will have the good consequences its advocates predict. A crude example of this kind of
objection is that we do not equalize the interests of the black poor in medical treatment by certifying unqualified
blacks as doctors to treat them. A more serious objection denies that there is any good reason to suppose that black
doctors are more likely than white doctors to work among the black poor. Another set of objections maintain that
preferential treatment islikely to have some untoward consequences. Favourite arguments are that it will create the
stereotype that women and minarities cannot succeed in competition with white males without special help, and
that it will undermine the self-esteem and self-respect of those it sets out to benefit. These dangers seem most
likely where the beneficiaries of preferential treatment misunderstand its rationale.

5 Conclusion

The case for preferential treatment remains highly controversial. Philosophers disagree about what its
consequences are likely to be, and about who has been injured enough to deserve it. More importantly, they aso
disagree about the requirements of compensatory justice, the demands of equality and the nature of the good
society. The case for preferential treatment of such groups can only be strengthened by grounding it explicitly on
well-argued answers to these philosophical questions.

See also: Equality; Justice
BERNARD BOXILL
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In order to indicate the range of some of the kinds of material that must be included in a discussion of philosophy
in Africa, it isaswell to begin by recalling some of the history of Western philosophy. It is something of an irony
that Socrates, the first major philosopher in the Western tradition, is known to us entirely for oral arguments
imputed to him by his student Plato. For the Western philosophical tradition is, above al else, atradition of texts.
While there are some important ancient philosophers, like Socrates, who are largely known to us through the
reports of others, the tradition has developed increasingly as one which pays careful attention to written arguments.
However, many of those arguments - in ethics and politics, metaphysics and epistemology, aesthetics and the
whole host of other magjor subdivisions of the subject - concern questions about which many people in many
cultures have talked and many, although substantially fewer, have written outside of the broad tradition of Western
philosophy. The result is that while those methods of philosophy that have developed in the West through
thoughtful analysis of texts are not found everywhere, we are likely to find in every human culture opinions about
some of the major questions of Western philosophy. On these important questions there have been discussionsin
most cultures since the earliest human societies. These constitute what has sometimes been called a
“folk-philosophy’. It is hard to say much about those opinions and discussions in places where they have not been
written down. However, we are able to find some evidence of the character of these views in such areas as parts of
sub-Saharan Africa where writing was introduced into oral cultures over the last few centuries.

Asaresult, discussions of African philosophy should include both material on some oral cultures and rather more
on the philosophical work that has been donein literate traditions on the African continent, including those that
have devel oped since the introduction of Western philosophical training there.

1 Oral cultures

Two areas of folk-philosophy have been the object of extended scholarly investigation in the late twentieth
century: the philosophical psychology of people who speak the Akan languages of the west African littoral (now
Ghana) (see Akan philosophical psychology) and the epistemological thought of Y oruba-speaking people of
western Nigeria (see Y oruba epistemology). In both cases the folk ideas of the tradition have been addressed by
contemporary speakers of the language with Western philosophical training. Thisis probably the most
philosophically sophisticated work that has been carried out in the general field of the philosophical study of
folk-philosophy in Africa. It aso offers some insight into ways of thinking about both the mind and human
cognition that are different from those that are most familiar within the Western tradition.

One can also learn a great deal by looking more generally at ethical and aesthetic thought, since in al parts of the
continent, philosophical issues concerning evaluation were discussed and views developed before writing (see
Aesthetics, African; Ethical systems, African). Philosophical work on ethics is more developed than in aesthetics
and some of the most interesting recent work in African aesthetics also focuses on Y oruba concepts which have
been explored in some detail by Western philosophers. The discussion of the status of such work has largely
proceeded under the rubric of the debate about ethnophilosophy, aterm intended to cover philosophical work that
aimsto explore folk philosophiesin a systematic manner (see Ethnophilosophy, African). Finaly, there has also
been an important philosophical debate about the character of traditional religious thought in Africa (see African
traditional religions).

2 Older literatetraditions

Although these oral traditions represent old forms of thought, the actual traditions under discussion are not as old
asthe remaining African literate traditions. The earliest of theseis in the writings associated with the ancient
civilizations of Egypt, which substantially predate the pre-Socratic philosophers who inhabit the earliest official
history of Western philosophy (see Egyptian cosmology, ancient). The relationship between these Egyptian
traditions and the beginnings of Western philosophy have been in some dispute and there is much recent
scholarship on the influence of Egyptian on classical Greek thought (see Egyptian philosophy: influence on
ancient Greek thought).

Later African philosophy looks more familiar to those who have studied the conventional history of Western
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philosophy: the literate traditions of Ethiopia, for example, which can be seen in the context of along (if modest)
tradition of philosophical writing in the horn of Africa. The high point of such writing has been the work of the
seventeenth-century philosopher, Zar’a Ya‘ecob. Hiswork has been compared to that of Descartes (see Ethiopia,
philosophy in).

It is also worth observing that many of the traditions of Islamic philosophy were either the product of, or were
subject to the influence of scholars born or working in the African continent in centres of learning such as Cairo
and Timbuktu (see Islamic philosophy). Similarly, the work of some of the most important philosophers among the
Christian Church Fathers, was the product of scholars born in Africa, like St Augustine, and some was writtenin
the African provinces of Rome.

In considering African-born philosophers, there is Anton Wilhelm Amo, who was born in what is now Ghana and
received, asthe result of an extraordinary sequence of events, philosophical training during the period of German
Enlightenment, before returning to the Guinea coast to die in the place he was born. Amo’s considerable
intellectual achievements played an important part in eighteenth- and nineteenth- century polemics relating to the
‘capacity of the negro’. Unfortunately, only a portion of his work has survived.

3 Recent philosophy

Most work in African philosophy in the twentieth century has been carried out by African intellectuals (often
interacting with scholars outside Africa) under the influence of philosophical traditions from the European
countries that colonized Africaand created her modern system of education. As the colonial systems of education
were different, it is helpful to think of this work as belonging to two broadly differentiated traditions, one
Francophone and the other Anglophone. Whileit istrue that philosophersin the areas influenced by French (and
Francophone Belgian) colonization devel oped separately from those areas under British colonial control, a
comparison of their work reveals that there has been a substantial cross-flow between them (as there generally has
been between philosophy in the French- and English-speaking worlds). The other important colonia power in
Africawas Portugal whose commitment to colonia education was less developed. The sole Portuguese-speaking
African intellectual who made a significant philosophical contribution is Amilcar Cabral, whose leadership in the
independence movement of Guinea Bissau and the Cape Verde islands was guided by philosophical training
influenced by Portuguese Marxism. Cabral’s influence has not been as grest as that of Frantz Fanon. He was born
in the French Antilles, but later became an Algerian. He was a very important figure in the development of
political philosophy in Africa (and much of the Third World).

Among the most important political thinkers influenced by philosophy are Kwame Nkrumah, Kenneth Kaunda and
Julius Nyerere (see African philosophy, Anglophone). Out of al the intellectual movementsin Africain this
century, the two most important ones of philosophical interest have been négritude and pan-Africanism (see
African philosophy, Francophone; Pan-Africanism).

Philosophy in Africa has changed greatly in the decades since the Second World War and, even more, as African
states have gained their independence. Given the significance of the colonial legacy in shaping modern
philosophical education in Africait is not surprising that there have been serious debates about the proper
understanding of what it is for a philosophy to be African. These lively debates, prevalent in the areas of African
epistemology, ethics and aesthetics, are found in both Francophone and Anglophone philosophy (see Aesthetics,
African).

See also: Marginality; Postcolonialism
K. ANTHONY APPIAH
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Contemporary African philosophy is in a state of flux, but the flow is not without some water sheds. The chief
reason for the flux liesin the fact that Africa, in most part, isin a state of transition from a traditional condition to
a modernized one. Philosophically and in other ways, the achievement of independence was the most significant
landmark in this transition. Independence from European rule (which began in Libya in 1951, followed by Sudan
in 1956, Ghana in 1957 and continued to be won at a rapid pace in other parts of Africa in the 1960s) did not
come without a struggle. That struggle was, of necessity, both political and cultural. Colonialism involved not only
political subjection but also cultural depersonalization. Accordingly, at independence it was strongly felt that
plans for political and economic reconstruction should reflect the needs not only for moder nization but also for
cultural regeneration. These are desiderata which, while not incompatible in principle, are difficult to harmonize
in practice. The philosophical basis of the project had first to be worked out and this was attempted by the first
wave of post-independence leaders. The task of devising technical philosophies cognizant of Afiica’s past and
present and oriented to her long-term future has been in the hands of a crop of professional philosopherstrained
in Western-style educational institutions. Philosophical results have not been as dramatic as in the case of the
political, but the processis ongoing.

The political figuresthat led African states to independence were not all philosophers by original inclination or
training. To start with only the best known, such as Leopold Senghor of Senegal, or Kwame Nkrumah of Ghana,
were trained philosophers, but others, such as Kenneth Kaunda of Zambia, brought only an educated intelligence
and a good sense of their national situationsto the enterprise. In all cases they were rulers enthusiastically
anointed by their people to chart the new course and lead them to the promised land. An example of how practical
urgency can inspire philosophical productivity can be found in the way that all these philosophers propounded
blueprints for reconstruction with clearly articulated philosophical underpinnings. Circumstantial necessity, then,
rather than Platonic selection made these |eaders philosopher-kings. It is significant, also, to note that all the
leaders mentioned (and the majority of their peers) argued for a system of socialism deriving from their

under standings of African traditional thought and practice, and fromtheir perceptions of the imperatives
generated by industrialization, such asit had been. Concern with this latter aspect of the situation led to some
flirtation and even outright marriage with Marxism. But, according to the leaders concerned, the outcome of this
fertilization of thought had enough African input to be regarded as an African progeny. Accordingly, practically
all of them proffered their theories and prescriptions under the rubric of African socialism. No such labelling is
possible in the work of African philosophers, but there are some patterns of preoccupation.

1 The epistemological anthropology of négritude

Of all the African leaders under study, Senghor, poet and man of letters, is perhaps the most learned and most
remarkablein hisviews. He is a so the most famous champion of négritude. Thisterm refersto both aliterary
movement and its defining outlook. Négritude was focused on restoring in black people the pridein their being and
culture that had been eclipsed by colonization. The pioneer of négritude was Aimé Césaire, the black poet and
playwright from Martinique. In the hands of Senghor, négritude also became akind of epistemological
anthropology and a political philosophy.

According to Senghor, négritude designates ‘the whole complex of civilized values - cultural, economic, social
and political which characterize the black peoples or, more precisely, the Negro-African world” (Mutiso and Rohio
1975: 83). The character of these values emerges at the social, and more fundamentally, epistemological levels.
Socidly, the key to these values was held to consist in what Senghor calls the ‘communal’ characteristic of
African society. Countries exhibiting that kind of social formation are onesin which ‘the group takes precedence
over the individual’; they are ‘above al, religious countries where money is not king’ (Senghor 1965: 58). Senghor
stresses the importance of the institution of the family, which he saysisthe ‘microcosm’ of thiskind of society. As
he points out, ‘family’ in this context has to be understood in a non-Western sense as referring to akinship unit
including ‘all persons, living and dead, who acknowledge a common ancestor’ (1965: 48). Senghor suggests that
this unit is better called a clan following anthropological usage. In atypical traditional village or town it would be
more numerous and at the level of a nation, innumerable. In its smallest proportions, then, a ‘family”’ in this sense
isasubstantial community and provides, as the immediate context of early socialization, anatural school for the
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cultivation of abroad sense of social belonging and obligation. ‘The African’, says Senghor, ‘is thus held in a
tight network of vertical and horizontal communities which bind and at the same time support him’ (1965: 43).
More significantly, Senghor adds, ¢ Heis the fullest illustration of the truth, honored in our time by socialism, that
man can only live and realise himself in and through society’ (1965: 43).

However, Senghor does not suggest that Africans devalue individuality: the African ‘claims hisautonomy... to
affirm himself asabeing’ (1964: 94). But, the logical point to be noted here is that in the African scheme of things
individuality is defined in terms of community, not vice versa. In consegquence, the African approach to
self-consciousness is non-Cartesian. Instead of ‘I think, therefore | am’, he or she, according to Senghor, would
say (dispensing with ‘the logician’s conjunction "therefore"’ as a mere distraction), ‘I feel, | dance the Other; |
am’ (1964: 73). This axiom of communalist self-consciousness became even better known about a decade later in
Mbiti’s formulation as ‘T am because we are, and since we are, therefore | am’ ([1969] 1990: 106). However,
Senghor’s epistemological reading of this mode of self-affirmation remains uniquely hisown. To him it was
typical of the ‘emotive’ and ‘participatory’ character of African cognition, which he considered to be in marked
contrast with Western ways of knowing. He wrote:

Let us consider the negro-African as he faces the object to be known, as he faces the Other: God, man, animal,
tree or pebble, natural or social phenomenon. In contrast to the classic European, the African negro does not
draw aline between himself and the object; he does not hold it at a distance, nor does he merely look at it and
analyseit. More exactly, after having held it at a distance, after having scanned it without analysing it, he takes
it vibrant in his hands, careful not to kill or fix it. He touchesit, feelsit, smellsit ... Thusthe negro African
sympathises, abandons his personality to become identified with the other.

(Senghor 1964: 72)

Senghor actually maintained that these ‘modes of knowledge’ or ‘forms of thought (are) different and linked to
the psycho-physiology of each race’ (1965: 33).

Senghor attached great importance to this account of African cognition because he thought that it explained ‘the
cultural values of the Africans... their religion and social structure, their art and literature, above all the genius of
their languages’ (1965: 35). Thus the communalist cast of African society is a social manifestation of the sense of
community which the African feels with the whole of creation. This manifestation traditionally took the form of
social arrangements of mutual caring and support which ensured for the individual a reasonable amount of
wellbeing. A key feature of this system was the combined individual and clan ownership of the means of
production (mainly land) and the products of labour, which, in the opinion of Senghor, made African society
‘collectivist’ or ‘socialist’. To Senghor, the task facing contemporary African political thought was how to capture
this pristine socialism in modern social and political institutions. In the event he found little rationale for extensive
nationalization, and his prescriptions and their implementation were only remotely analogous to socialism
customarily understood.

From a philosophical point of view the most interesting questions relate to Senghor’s theory of ‘forms of thought’.
Recalling his claim that: ‘European reasoning is analytical, discursive by utilization; African reasoning is intuitive
by participation’ (1964: 73), the following questions may be asked: Do these characterizations represent distinctive
cognitive categories? Are they, can they be, physiologically ingrained? And isthe racial apportionment justified?
In response to outcries from some African intellectuals scandalized by this apparent attribution of a constitutional
incapacity for analysis to the African psyche, Senghor, notwithstanding protestations to the contrary, changed his
position substantially: “In truth every ethnic group possesses, along with different aspects of Reason, all the
virtues of man, but each has stressed only one aspect of Reason, only certain virtues’ (1964: 75). He even called
for the integration of cognitive methods.

A striking feature of Senghor’s discussions of the philosophical bases of his ideological recommendationsis his
frequent grappling with Marxism. He is highly impressed by the intellectual power of Marx and much taken with
Marx’s dialectical method, which he somehow believed was in harmony with African ways of thinking: ‘Negro
African reason is traditionally dialectical, transcending the principles of identity, non-contradiction and the
"excluded middle"” (1964: 75). But there is a pronounced ambival ence with regard to certain elements of the
Marxist construct. These were the materialistic aspect of dialectical materialism, its atheism and what he perceived
to beits determinism, al of which, in themselves, he regarded as objectionable and incompatible with the
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traditional African worldview. Moreover, he did not think that the class struggle was a necessary factor in the
African quest for a contemporary form of socialism.

2 Metaphysics and African socialism

These rejections of Marxist materialism, atheism and determinism generally came to be taken as the marks by
which to distinguish the philosophy of African socialism from the Marxist variety. However, these marks of
distinction were not always applicable. For example, the philosophy of Kwame Nkrumah of Ghana, the major
architect of Africa’s victoriesin her anti-colonia struggles of this century, was an eminent counterexamplein at
least two respects. First, although Nkrumah was not an atheist, materialism appealed to him. Second, although he
was not initially enthusiastic about the necessity for a class strugglein Africa, he later changed his mind. These
differences are symptomatic of a deeper differencein philosophical outlook and ideological commitment.
Senghor’s appreciation of Marx was theoretical rather than ideological. Nkrumah'’s, on the other hand, was
far-reaching in both its theoretical and ideological aspects. Furthermore, Nkrumah had an emphatically
neo-Marxist notion, not apparent in Senghor, of the intimate relationship of abstract philosophy with political
practice. Thisis seen in his book Consciencism: Philosophy and Ideology for De-Colonization ([1964] 1970) in
assertionslike ‘Idealism favours an oligarchy, materialism favours an egalitarianism’ ([1964] 1970: 75), which
illustrate the predominant tendency of the interpretations of the history of Western philosophy with which he
prefaced hisideological affirmations. But by far the most philosophically interesting difference between the two
philosopher-kings is the fact that, while Senghor believed that materialism (dialectical or otherwise) was
incompatible with religion, Nkrumah did not (see Dialectical materialism).

Thus, very early in hislife as an anti-colonial leader in Ghana Nkrumah proclaimed in a public lecture, ‘I am a
Marxist Sociaist and a nondenominational Christian, and | see no contradiction in this’. In view of his claims of
African authenticity for histheory, he also might have added, ‘Moreover, | believe in the essentials of the African
traditional worldview, and | see no contradiction in this either’. The way in which he defended his belief that the
dialectical materialism of Marxism is consistent with the theism of Christianity and the metaphysics of the
traditional African worldview was to deploy an ingenious distinction between materialism as the theory of the sole
reality of matter and the primary reality of matter. In Nkrumah’s view, the first variety of materialismis
injudicious asit conflicts with both fact of mind and the spiritual aspects of human experience. On the other hand,
amaterialism of the second persuasion can accommodate these previously recalcitrant facts, provided it has an
intelligible and valid account of the emergence of mind from matter. Dialectical materialism is, according to
Nkrumah, of the second type and he invented for it just such an account: ‘The key to the solution of the problem’,
he explained, ‘lies in categorial convertibility’ ([1964] 1970: 20). Categorial conversion was defined not by direct
specification, but amost recursively, by cases. ‘By categorial conversion, | mean such athing as the emergence of
self-consciousness from that which is not self-conscious: such athing as the emergence of mind from matter, of
quality from quantity’ ([1964] 1970: 20). As an aid to the understanding of these category transitions,
Consciencism: Philosophy and Ideology for De-Colonization says that philosophy turnsto science for ‘models’
and discovers exemplarsin ‘the inter-reducibility of matter and energy’ and in chemical change wherein

‘physical quantities give rise to emergent qualities’ ([1964] 1970: 21).

For further enlightenment as to the nature of categorial conversion, the reader was directed to the following
explanatory comparison: ‘The average man belongs to a category distinct from that of the men and women of
flesh and blood; but the concept of the average man is obtained by a certain conceptual conversion of information
about individual men and women’ ([1964] 1970: 22). Here the category of ‘living men and women’ is primary and
that of the average man derivative. Similarly, from the primary category of matter we can arrive at the derivative
category of mind by alogical processing of data about ‘nervous’ matter. Propositions about the mind are then seen
to be ‘materially equivalent’ to propositions about ‘a critical organization of matter’. In this way the categorial
differences are reveaed as facons de parler.

The problems afflicting this account are difficult to minimize. For example, in so far as the average-man
illustration is germane, the convertibility involved isalogical relationship. Consequently, phenomena such as the
emergence of chemical properties from ‘physical quantities’ held up as amodel must fall beyond the pale of
categorial conversion. More gravely, the objective of reconciling dialectical materialism with Christianity,
however nondenominational, must entail conceiving of the eternal, supreme, spiritual being of that religion asa
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kind of emergence from matter, which would mean reconceiving that being out of al recognition. Consistency,
then, cannot be achieved. However, given Nkrumah’s faith in categorial conversion, it is easy to understand this
problematic catholicity on his part. The same faith in the idea of categorial convertibility, which he held was to be
found among African traditional conceptions, enabled him to combine Marxist materialism with his background in
African thought. That some very transformative ‘conversion’ was necessary is apparent from the fact that he
believed that ‘man isregarded in Africaas primarily a spiritual being’ ([1964] 1970: 68).

This African connection was as important to Nkrumah as it was to Senghor. To Nkrumah it showed that his
appropriation of the Marxist philosophy (and in general his explorations of Western philosophy), did not
compromise his African authenticity. With the attainment of independence, Nkrumah felt there was need to
articulate a philosophy that could harmonize the competing segments that have come to inhabit the African
conscience through historical circumstances. These segments derived from the presence in contemporary Africa of
influences from African traditional culture and from Islamic and Euro-Christian sources. The synthesis of Marxist
philosophy with some Christian and African traditional conceptions, which Nkrumah called philosophical
consciencism, was he said, exactly such a philosophy.

Nkrumah gave the following indications of the traditional African ingredientsin this philosophical compound:
philosophical consciencism ‘agrees with the traditional African idea of the absolute and independent existence of
matter, the idea of its powers of self-motion... the ideaof categorial convertibility, and the idea of the grounding
of... ethicsin the nature of man’ ([1964] 1970: 97). Also, asfar as socialism is concerned, ‘the traditional face of
Africaincludes an attitude towards man which can only be described, in its social manifestations, as being
socialist’ ([1964] 1970: 68). The implied reference is to the communalism of traditional Africa, which according to
Consciencism: Philosophy and Ideology for De-Colonization, is ‘the sociopolitical ancestor of socialism’ ([1964]
1970: 73). On the question of the socialistic complexion of traditional communalism Nkrumah and Senghor are at
one. They are also in agreement with Julius Nyerere of Tanzania, one of the most respected of Africa’s
statesman-thinkers. However, they differ with Nyerere in other ways. Both Senghor and Nkrumah seem to make a
veritable conceptual linkage between their metaphysics and their socialist ideology. Thisis not true of Nyerere:
“There is not the slightest necessity for people to study metaphysics and decide whether there is one God or many
Gods or no God before they can be sociaists. These questions are important to man, but irrelevant to socialism’
(1969: 39).

3 An analysis of socialism and a reflection on violence

There is an absence of metaphysical learning in Nyerere’s pages. However, the reader does find a highly
philosophical approach to the socialist ideology based on an analysis of the traditional communalism of his society
and its contemporary condition. Nyerere traces the idea of socialism to its foundation, which he findsin the
principle of equality. ‘Socialism’, he says, ‘is, in fact, the application of the principle of human equality to the
social, economic and political organization of society’ (1968: 79). Broadly construed, thisis an equality of
benefits. Consequently, for Nyerere, socialism is a distributive dispensation and not primarily a system of
production. But he concedes that certain forms of production can lead to the unequal acquisition of wealth on a
scale which makes it possible for some people to gain exploitative dominance over others. Therefore arationaly
selective public ownership of the means of production can become a means for achieving the basic aim of
socialism. However, social ownership ought to be distinguished from social control as the former can be combined
with al kinds of despotisms, while the latter, if genuine, cannot. Furthermore, the latter can conceivably be had
without the former. Hence, what socialism requiresisthe socia control of certain means of production. This has
important political implications. Socia control is not conducive to socialism (as the social embodiment of human
equality) unlessit is exercised by acitizenry enjoying equality of freedom and participation. Therefore,
‘Democracy is another essential characteristic of asocialist society’, and the rule of law isa part of it: ‘until it
prevails socialism does not prevail® (1969: 31, 34). Besides, asocialist society in Nyerere’s view must be suffused
with an ethos of cooperativeness as opposed to personal competitiveness.

There have been expositions of social and political testaments with significant philosophical components by other
African political leaders, such as Sekou Touré of Guinea, Obafemi Awolowo of Nigeria, Felix Houphouét-Boigny
of the Ivory Coast, Kenneth Kaunda of Zambia and Amilcar Cabral of Guinea-Bissau. They all, except
Houphouét-Boigny, advocated varieties of socialism, but none surpassed the conceptual clarity of Nyerere.
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Without exception, however, all the socialisms have come under a cloud on account of the uniform failure of the
socialist experimentsin Africaand elsewhere. Their philosophical components, nevertheless, challenge a properly
philosophical evaluation.

Worthy of special mention in connection with the literature produced by Africa’s statesman-philosophersis
Kaunda’s book of meditations on the theme of violence (Kaunda on Violence (1980)). The question of the moral
legitimacy of violence in the liberation struggles of Africawas the cause of much earnest soul-searching among
sensitive peoplein Africa (Mazrui (1978), Wiredu (1986), Serequeberhan (1991)). The book by Kaundais an
agonized philosophical soliloquy on his persona evolution from an adherent of Gandhian nonviolenceto a
principal supporter and sustainer of the armed struggle in southern Africa. His considered judgment, after extended
reflections articulated with singular lucidity, isthat violence is never justifiable morally, but it may be forgiven (by
the Lord Almighty) if it isin reaction to the violence of an oppressor. This thoughtful conclusion raises quite
subtle issuesin moral philosophy of relevance in Africaand everywhere else. But in Africait also providesa
reasoned contrast to the relatively untroubled advocacy of anti-colonial violence in Fanon’s The Wretched of the
Earth (1961), a book which deservedly has a considerable African following (see Fanon, F.).

4 The question of African philosophy in our time

If the challenges of independence provided the direct stimuli of the philosophical enterprises of Africa’s political
leaders, they also provide the indirect cause of the character and present state of academic philosophy in Africa.
This brings us to our second watershed. Pre-independence curriculain philosophy in African universitiesin the
British colonial orbit were unmodified importations from the UK, not to say impositions, without any African
admixtures. If mention was made of any African philosophical conception bordering on the philosophical inside
those universities, it was likely to emanate from a department of anthropology or religion. Naturally, not long after
independence, the general movement towards the reclamation of the African identity made itself felt in philosophy
departments in the form of a search for an African orientation in teaching and research in philosophy. Two of the
subprojects that have received some attention in the pursuit of this objective are the study of the philosophical
ideas embedded in African oral traditions and the utilization of insights from that study in combination with
insights from other sources in the contemporary world for the construction of philosophies for modern existence.

To take thefirst project first: although its necessity iswidely recognized, its modalities are enveloped in deepest
controversy. Debate has raged principally around the criticisms by Paulin Hountondji (1983) of contemporary
studies of traditional African thought that construe it as a continental monalith of philosophical unanimity.
Hountondji, the Francophone African philosopher who has most influenced contemporary philosophical
discussionsin Anglophone Africa, has used the term ‘ethnophilosophy’ to designate studies of this kind, which he
regards not as nonphilosophy (asit is sometimes supposed), but rather as bad philosophy. They are apt, he says, to
be ‘the description of an implicit, unexpressed worldview, which never existed anywhere but in the
anthropologist’s imagination’ (1983: 63). Among the works Hountondji placesin this category are Bantu
Philosophy (1959) by Placide Tempels, a Belgian missionary and African Religions and Philosophy (1969) by
John Mbiti, an African theologian. African traditional thought itself, however, according to Hountondji,
‘possesses a complexity, arichness and a depth with which we have as yet scant acquaintance, and which we must
now recover’ (1983: 280). Nevertheless, not being articulated in the form of explicit and systematic expositions,
traditional African thought cannot be said to contain the discipline of philosophy, even though its ancestral
originators may have been philosophersin their own right. At best, we ‘can probably recover philosophical
fragments from our ora literature’ (1976: 106-7), but the forging of a discipline from this material worthy of the
name of philosophy remains a challenge to contemporary Africans that can only be met in close aliance with the
quest for scientific knowledge (see Ethnophilosophy, African).

These sentiments have fallen harshly on the sensibilities of the traditionalists among contemporary African
philosophers, and the ensuing controversy has seemed interminable to both onlookers and some insiders
(Serequeberhan (1991) is an excellent sampling of the exchanges). Nevertheless, some significant work has been
done because of that controversy and alongside it, although it is somewhat scattered. Among the most accessible of
such work are Gyekye (1987) and Gbadegesin (1991). These books contain detailed interpretative expositions of
African traditional philosophy, focusing on the Akan of Ghana and the Y oruba of Nigeriarespectively. Both
philosophers find in their traditional heritage dualistic but richly stratified conceptions of human personality. They
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aso find, like the philosopher-kings before them, a communalistic ethic and, contrary to alongstanding orthodoxy,
arationalistic, rather than a supernaturalistic ethics. In philosophical theology they call attention to unaided
indigenous postulations of a supreme being, although in Gyekye’s interpretation, but not in Gbadegesin’s, the
conception is substantialy similar to the God of Christianity. In either case, their interpretations stand in contrast
to the account of Luo traditional religion advanced by Okot P’Bitek, the Ugandan poet, novelist and philosopher,
in an earlier phase of contemporary African philosophy. In two books of notable conceptual sophistication, African
Religions in Western Scholarship (1970) and Religion of the Central Luo (1971), P’Bitek argued that the
conceptual framework of the Luo has no place for the notion of a supreme being or even for the beginning of the
world and that the widely received notions of a Luo supreme being are only thanks to a Western missionary
superimposition.

Whatever the truth in this matter, it cannot be doubted that the years of Western leadership in the literature on
African thought have left encrustations on indigenous conceptual structures that are due for systematic
unscrambling. It is arguable, for example, that the dualistic conception of body and mind, which is often attributed
to Africans, in fact, presupposes a mode of conceptualization that ill-coheres with African traditional thought
habits, which are frequently empirical, as distinct from empiricist (see Akan philosophical psychology). This
suggests a need for conceptual decol onization which, although not in itself atouchstone of philosophical truth, isa
necessary preliminary to the accomplishment of the historic tasks facing contemporary African philosophy.

5 Typology of current trends

In addition to traditional thought there have been other objects of attention. In hisnow famous typology of trends
in contemporary African philosophy, the Kenyan philosopher Odera Oruka (1990) discriminates four trends which
he lists as (1) ethnophilosophy, (2) philosophic sagacity, (3) nationalist-ideological philosophy and (4)
professional philosophy. Subsequently in Sage Philosophy (1991) he increased the number to six, adding
‘hermeneutic philosophy and artistic or literary philosophy’. By ‘artistic and literary philosophy’ Oruka means not
only the explicit philosophical reflections volunteered from time to time by the creative spirits of contemporary
Africa, such asin Wole Soyinka’s Myth, Literature and the African World (1976), but also the philosophies
implicit in their poems, plays, novels and other artistic productions. Oruka’s act of inclusion betokens a strong
sense of the value of intensive interaction between professional philosophy, on the one hand, and art and literature,
on the other, a source of intellectual richesin other traditions.

According to Oruka’s scheme of classification the work of the statesman-thinkers falls under
nationalist-ideological philosophy while the studies of traditional thought may be said to fall under
ethnophilosophy, provided thisterm is divested of any pejorative connotations. But ethnophilosophy is also
generally part of the work of the professionals. The sameis true of what Oruka calls ‘hermeneutical philosophy’.
This he defines as consisting of “philosophical analysis of conceptsin a given African language to help clarify
meaning and logical implications’ (1990: 11). Inillustration of the ‘hermeneutical category’ he cites Gyekye’s An
Essay on African Philosophical Thought (1987), Wiredu’s ‘The Concept of Mind with Particular Reference to the
Language and Thought of the Akans’ (1987) and Hallen’s and Sodipo’s Knowledge, Belief and Witchcraft:
Analytic Experiments in African Philosophy (1986).

Of special interest is Gyekye’s chapter on ‘Philosophy, Logic and the Akan Language’. Disavowing any a priori
relativization of philosophical thesesto particular languages, Gyekye points out how travel across languages can
affect the fate of a philosophical thesis or problem. In one of his examples, he argues that in Akan (the language of
one of the ethnic groups of Ghana), the expression woho, by means of which the concept of existence may be
trandated, has an irreducibly locative component, carried by the particle #o, which means ‘at some place’. Given
this conceptua situation, he explains, something like St Anselm’s ontological argument for the existence of God
would be unlikely to enjoy an appearance of plausibility in Akan philosophical discourse. Nor could the
controversy, historically precipitated by the Saint’s argumentation as to whether existence is a predicate, tempt
Akan curiosity, for in Akan terms, the question would reduceto ‘something like "Isthat something is there an
attribute?'’, which is ‘bizarre’ (1987: 179-81) (see Existence). In asimilar vein, Kwasi Wiredu in hisarticle, ‘The
Concept of Mind with Particular Reference to the Language and Thought of the Akans’ (1987) argued the point
that any conception of mind as some kind of an entity must jar severely on the conceptual framework embedded in
Akan thought and talk about things mental. There is no unanimity among contemporary Akan philosophers on

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



African philosophy, Anglophone

these interpretations, but in matters philosophical this should catch no one by surprise. Furthermore, in neither case
are the conceptual disparities revealed taken as proof of philosophical wisdom or its opposite. What they might
establish is that certain ways of thought and puzzlement entrenched in Western philosophy are not humanly
ineluctable. While it would be premature to invest this reflection with arelativistic significance, the need for a
serious examination of relativism is certainly collateral to these types of inquiries.

The book by Hallen and Sodipo (1986) represents something of a methodological innovation in contemporary
research in African philosophy (see Y oruba epistemology). The two academic philosophers sought the expertise of
aclass of Nigerian traditional healers (known as onisegun) recognized for their mastery of Y oruba thought and
language, by interacting with them on terms of respectful collegiality. They regarded the onisegun not as
informants, as was customary in academic research, but as fellow philosophers and held long discussions with
them on the semantics of certain philosophically-sensitive Y oruba concepts. They then drew upon the results,
which they published in faithful transcription, to make comparisons with approximate conceptual counterpartsin
English. They discovered that the approximations in every case had a significant roughness at their philosophical
edges. The best analogy of the knowledge-belief distinction in the Y orubalanguageisthat between mo and
gbaghd. But mo exacts more stringent conditions than knowledge, as the following observation by Hallen and
Sodipo indicates:

Gbagbo that may be verified is gbagho that may become mo. Gbaghd that is not open to verification (testing)
and must therefore be evaluated on the basis of justification (alayé, papo, etc.) cannot become mo and
consequently its ooto [truth] must remain indeterminate.

(Hallen and Sodipo 1986: 81)

The contrast with well-known analyses of knowledge in English-speaking philosophy is so striking that Hallen and
Sodipo are moved to conclude that “propositional attitudes are not universal’. Asabrief illustration of one
implication of the contrast, it isimportant to consider the following. In contemporary Anglo- American philosophy
itis generally agreed that s knowsthat p if and only if pistrue, s believesthat p and sisjustified in believing that
p under some Gettier-chastened condition(s) (see Justification, epistemic §3). But, however chastened, the
justification condition must be too weak for the Y oruba mo, since it requires, asis clear from the context, a
first-person experiential verification. More interestingly, the belief condition does not survive a 'Y oruba conversion
either. If aperson is acknowledged to mo p, then to say that they gbagbo p isnot just an understatement, but a
self-contradictory misstatement, for the use of ghagbo impliesthat mo is unattained. Thus, though gbagbo may
ascend to mo, the transformation is qualitative and mo at the cognitive apex categorially scorns the base degrees by
which it did ascend (with apologies to Shakespeare). All thisis, of course, on the assumption that Hallen and
Sodipo areright in their interpretation, quoted above, of what the onisegun say and furthermore that the onisegun
areright in their account of the conceptual situation in the African vernacular. Without mentioning the
complications introduced by the comparative dimension, this already suggests the multifaceted character of the
problem of evaluating all ‘hermeneutical studies’ that have atranscultural effect. Nevertheless, the importance of
such investigations in contemporary African philosophy can hardly be exaggerated.

6 Indigenous African philosophers

Equally important are investigations into what Oruka calls ‘philosophic sagacity” or, better, ‘sage philosophy’.
Oruka himself is responsible for the path-breaking publication in this area of research. In his Sage Philosophy
(1991) he gives extensive exposure to the philosophical views of indigenous thinkers in contemporary Kenyan
society practically uninfluenced by Western ideas. Particularly noteworthy about their thinking is the fact that they
are aware of the traditional thought of their community, but not overawed by it. They put forward their views, like
most philosophic thinkers, astheir own, not as the community’s. In thisthey differ from Hallen and Sodipo’s
onisegun. Although those indigenous experts on Y oruba thought may be bright philosophers, they prefer to throw
light on the Y oruba conceptual framework rather than on their own in a personal sense. They abjure intellectual
individualism, going as far asto forbid the mention of their namesin the published text. Both types of thinkers are
known in African society.

To return to Oruka’s philosophic sages: in sketches of their philosophical positions in response to their academic
interlocutors, they express with force and lucidity a variety of views on many subjects, including God, religion,
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witcheraft, body and mind, virtue, good and evil, truth and falsehood, happiness, life and death, justice, equality,
freedom, law, crime, punishment, human suffering, man and woman, ethnicity, and communalism. Perhaps the
most intriguing variation of viewsisto be found in their conceptions of God. Sage Akoko maintains that the nature
of God in unknowable, but his existence can be inferred from the uniformity of nature (1991: 37). Chaungo, on the
other hand, is convinced that God isthe sun. It ‘heats the land all day, and its absence coolsthe land al night. It
driesthings: plants useit to grow. Surely, it must be the God wetalk about’ (1991: 115-6). To Kithanje, God is of
the nature of a process rather than of an object. His thought about God revolves round ‘the mixture of heat and
cold’. When these merge ‘there comeslife... The act of fusion which brings forth life is what we call God. And
that is what we mean when we say that God created the universe’ (1991: 134). For his part, Oruka Rang’inya
contendsthat it iswrong to personalize God. Heissimply ‘an idea, the idea which represents goodness itself’
(1991: 119). With Njeru wa Kinyenje, outright atheism isfinally reached: ‘Both religion and witchcraft... have no
truthsin them’ (1991: 38).

In the literature of African thought south of the Sahara such philosophic individuality has, by along-standing
mistake, rarely been ascribed to individual Africansin traditional life. M. Griaule’s Conversations with
Ogotemmeli (1965) is an apparent exception. Ogotemmeli, a Dogon sage from the west African nation of Mali, is
clearly shown to be an individual of outstanding speculative abilities. But the intricate web of thought he weaves
belongs to his ethnic group, not to him personally. However, since communal thought is a kind of pooling together
of the thought of individual thinkers, the Ogotemmeli phenomenon should have given pause to those who were
tempted to suppose that traditional Africawas bereft of individuals of philosophic initiative.

With respect to Africa north of the Sahara, it has not been possible for anyone to harbour alike misapprehension.
The existence of individual philosophical thinkersin ancient Egypt has never been in doubt, even if their exact
racial identity has been the subject of debate. Moreover, the Arab portions of Africaare heir to atime-honoured
Islamic tradition of written philosophy. Even further south, it iswidely known, through the industry of Claude
Sumner of the University of Addis Ababa, that in Ethiopiathere isahistorical heritage of written philosophy (see
Ethiopia, philosophy in 81). The high point of that heritage is The Treatise of Zar’a Ya ‘ecob ([¢.1599-¢.1692]
1993). Living and meditating contemporaneously with Descartes, although independent of him, and initially in
seclusion (by reason of Catholic persecution), Zar’a Ya‘ecob developed a philosophy which affirmed belief in
God, but subordinated religious creeds and their moral prescriptions to the dictates of reason. He held that in the
search for truth, especially in religious matters, no one should passively depend on the determinations of other
people ‘for al men are plaintiffs and defendants between themselves’ ([¢.1599-¢.1692] 1993: 17). Everyone
should be guided by the light of their own intelligence. That intelligence is capable of conceiving of God as ‘a
creator, greater than all creatures’ and of ‘seeing him mentally’. Out of ‘the abundance of his intelligence’ God has
created aworld of natural law and order and given usthe intelligence to grasp it if we would but inquire rationally.
Accordingly, in his evaluations of religious teachings he proceeds on the principle that something accords with the
will of God only if it accords with the deliverances of reason. With thisintellectual weapon he makes short work
of Christian ‘stories of miracles that they claim had been wrought in Egypt and on Mount Sinai’ by Moses. Nor is
he any less scathing of certain Mohammedan tenets. For example, he believes that Mohammed’s teaching ‘that a
man could marry many wives’ could not possibly come from God as it ‘ruins the usefulness of marriage’
([c.1599-c.1692] 1993: 18-19).

In general Ya’ecob’s treatment of morality is uncompromisingly rationalistic. For him the golden ruleis a directive
of reason. Since the ‘prohibitions of killing, stealing, lying, adultery’ are derivable from it, he says of them: ‘our
reason teaches us these and similar ones’. In respect of these, therefore, ‘the decalogue of the Pentateuch expresses
the will of the creator’. But he makes an exception in the case of the commandment of the Sabbath because

‘reason says nothing of the observance of the Sabbath’ ([¢.1599-¢.1692] 1993: 21). Altogether, Ya’ecob setsup a
stringent regime of reason in the face of which Descartes might conceivably have balked. Undoubtedly, the work
of Ya’ecob iseminent in what might be called the classical heritage of African philosophy.

7 The quest for a synthesis

The study and evaluation of African traditional philosophy and the classical heritage of African philosophy are two
of the more straightforward components of the agenda of contemporary African philosophy. Another, infinitely
trickier, isthe project of synthesizing any insights that might be had from the study of Western philosophy (and
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any other philosophical traditions) with those gained from indigenous sources in the construction of African
philosophies for contemporary existence (from which open-minded non-Africans might have something to learn).
One potent source of ambivalence among some Africans towards this type of effort, asit pertains to Western
philosophy, isthe fact that it is apt to look like a mindless imitation of the philosophical ways of one’s erstwhile
colonizers. The best antidote to such qualmsis for African researchers to be conscious of their African purposes
and always to scrutinize critically the conceptual pertinence - recall the need for conceptual decolonization - and
the theoretical soundness of any appropriations of ideas or adaptations of technique. They do not need to approach
the enterprise in a spirit of passivity. In principle, they can make original and enriching contributions, at one and
the same time, to the given foreign tradition as well asto their own: afact which is sometimes forgotten. There are,
moreover, existential reasons for African interest in Western philosophy. Through the twin historical facts of
Western colonization and Christian evangelization, African cultures have been profoundly impregnated with
ethical, metaphysical and epistemological ideas of a Western provenance. These ideas cry out for critical
examination in Africaas much asin their places of origin. (The principle is applicable, mutatis mutandis, to
Islamic ideasin Africa.)

Whether in full realization of these considerations or from a semiconscious attunement to the needs and
possihilities of the contemporary African situation, many African philosophers have devoted considerable attention
to topics that historically have been grist for the Western philosophica mill. The unspoken principle of this
practiceis that they can be turned to African purposes too. The 1980s and 1990s have seen a great deal of African
philosophical output of this sort.

Africans working towards the advancement of African philosophy can ponder the historic precedent of such
famous sons of Africaas Tertullian, St Cyprian and St Augustine. These were among the Graeco-Romanized
indigenes of colonized North Africawhose thought has influenced Western philosophy, leaving in some cases
permanent imprints. They do not seem in their intellectual efforts to have been motivated by the quest for a
synthesis of the African and non-African elementsin their experience, although it cannot be assumed that their
thinking was altogether without African traces. On the contrary, it may well be, as John Ferguson suggestsin his
essay ‘Aspects of Early Christianity in North Africa’ (1969), that the character of the Christianity they advocated
owed something to their African background. Nevertheless, forging an African tradition of thought does not seem
to have been a priority in their concerns. In pursuit of this objective Africans will have to bend any foriegn
influences to African purposes. These purposes will sometimes be common to humankind, but sometimes
contingent upon the distinctive circumstances of African existence.

See also: Aesthetics, African; African philosophy, Francophone; Ethical systems, African 8§1; Ethnophilosohy,
African
KWASI WIREDU
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The imaginative and intellectual writings that have come out of French-speaking Africa have tended to be
associated exclusively with the négritude movement and its global postulation of a black racial identity founded
upon an original African essence. Beyond its polemical stance with regard to colonialism, the movement generated
atheoretical discourse which served both as a means of self-validation for the African in particular and the black
racein general. This discourse developed further as the elaboration of a new worldview derived from the African
cultural inheritance of a new humanism that lays claimto universal significance.

Despite its prominence in the intellectual history of Francophone Africa and in the black world generally,
négritude does not account for the full range of intellectual activity among the French-speaking African
intelligentsia. The terms of its formulation have been challenged since itsinception, leading to ongoing
controversy. This challenge concerns the validity of the concept itself and its functional significancein
contemporary African thought and collective life. It has involved a debate regarding the essential nature of the
African, as well as the possibility of constructing a rigorous and coherent structure of ideas (with an indisputable
philosophical status) derived from the belief systems and nor mative conceptsimplicit in the institutions and
cultural practices subsisting from Afiica’s precolonial past.

The postcolonial situation has enlarged the terms of this debate in French-speaking Africa. It has come to cover a
mor e diverse range of issues touching upon the African experience of modernity. As an extension of the
‘indigenist’ theme which isits point of departure, the cultural and philosophical argumentsinitiated by the
adherents of négritude encompass a critical reappraisal of the Western tradition of philosophy and its historical
conseguences, as well as a consideration of its transforming potential in the African context. Beyond the
essentialismimplied by the concept of négritude and related theories of Africanism, the problem at the centre of
French-African intellectual preoccupations relates to the modalities of African existence in the modern world.

From this perspective, the movement of ideas of the French-speaking African intelligentsia demonstrates the
plurality of African discourse, as shaped by a continuing crisis of African consciousness provoked by the
momentous process of transition to modernity. A convergence can be discerned between the themes and styles of
philosophical discourse and inquiry in Francophone Africa and some of the significant currents of
twentieth-century European philosophy and social thought engaged with the fundamental human issues raised by
the impact of modern technological civilization.

Two dominant perspectives frame the evolution of contemporary thought and philosophical discoursein
French-speaking Africa: thefirst is related to the question of identity and involves the reclamation of a cultural
and spiritual heritage considered to be imperilled; the second relates to what has been called ‘the dilemma of
modernity’ experienced as a problematic dimension of contemporary African life and consciousness.

1 The French colonial context

The development of philosophical discourse as adistinct current of intellectual activity in Francophone Africa has
run paralld to that of an innovative imaginative expression. Such development is bound up with the ideol ogical
project of an assertive cultural nationalism. The movement of thought that informs the process of self-reflection on
the part of French-speaking African intellectuals, culminating in the idea of négritude, derives itsimpulse from an
affective response to the colonial situation. It reflects an effort to grapple with the multiple implications of the
collective predicament that forms the larger historical context of the colonial experience, namely the violent
encounter between Africa and Europe and its concomitant ideological devaluation of the black race. These factors
and the inherent discomforts of the immense process of social and cultural change have been determinantsin the
origin and evolution of what Robert July (1968) has called ‘modern African thought’.

If the general circumstances of the historic conflict between Africaand Europe provide the sentimental hinterland
from which the energy of intellectua activity in Africa derives, the specific orientation of contemporary thought in
Francophone Africa has been further conditioned by the sustained contact of its intellectual elite with the literary
and philosophical traditions to which their French education gave them access. It is worthy of note that the cultural
tenets of colonial administration in the areas of Africaunder French and Belgian rule, and the educational system
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they inspired, were given coherence as functional elements of what was termed the policy of assimilation. The
notion of the civilizing mission of European colonialism central to this policy was premised on the idea of the
basic inferiority of African culture, which wasin need of the redeeming function of Western civilizing values.
Constraints of assimilation account for the centrality in Francophone African literature of the theme of alienation,
which was given expression as a sense of dissociation from the moral and psychological security of defining
origins. The imaginative exploration of thistheme found its parallel in a conceptual engagement on the part of the
Francophone black (African and Caribbean) intellectual elite with the question of identity. The force of lived
experience lent urgency to the thought-provoking question of existence. For the Francophone African elite who
were ‘assimilated’ but none the less preoccupied with interpreting and coming to terms with the colonial
experience, intellectual activity could only proceed as a meditation upon the self in relation to a singular
historicity.

Associated with the cultural malaise of assimilation was the negative image of Africathat was constantly projected
by the Western texts on which was based much of the education of the Francophone African elite. The ideological
thrust of these texts is exemplified by the work of Pierre Loti (1888) and other writers associated with the so-called
colonial novel. Their perspective helped to propagate the idea of Africa as alandscape whose inhospitable nature
was reflected in the savage disposition of itsindigenous populations (Fanoudh-Siefer 1968). This literature was the
symbolic expression of a European ethnocentrism that had been given philosophical respectability by Hegel, who
excluded the African continent from his conception of the world historical process and the unfolding of the
universal mind, the foundations of his philosophical system. Arthur de Gobineau’s Essai sur /’inégalité desraces
humaines (1884) gave systematic form to the hierarchy of the races established as commonplace to European
thought in his time within which African and black races occupied the lowest level. However, it was left to Lucien
Lévy-Bruhl to lend the authority of learned discourse to the great divide between the West and the rest of

humanity affirmed in de Gobineau’s essay. In the series of studies beginning with Les fonctions mentales dans les
sociétés inférieures (1912) and culminating in La mentalité primitive (1922), Lévy-Bruhl undertook to establish
the disparity between Western and non-Western cultures at the level of the mental operations by which both were
regulated. The term ‘prelogical mentality” which he proposed to describe the quality of mind of non-Western
peoples was to have resonance beyond the discipline of anthropology. These and other works of the same tenor
composed an articulated Western discourse on Africa, which emerged as the antithesis of Europe in the structure of
ideas and images by which the colonial ideology was sustained.

2 Intellectual resistanceto colonial discourse

The counterdiscourse that was articulated by the Francophone African elite in the 1930s was called into being by
the demoralizing effect and egregious nature of this discourse of imperial hegemony. Their response was
facilitated by the crisis of European civilization in the early twentieth century after the First World War. The
disenchantment with the traditional humanism in Europe reflected in the literature and philosophy of the period
provided an appropriate context for the note of dissidence voiced in the ideological writings of the colonized
Francophone black intellectual (Kesteloot 1965). Marxism and Surrealism were primary influences, but more
pertinent were the formative roles played by French thinkers in the interwar years, which added a particular tone to
the expression of some of the leading figures in Francophone African intellectual movements. Of special interest in
this respect is the organic nationalism of Maurice Barrés and the anti-intellectualist philosophy of Henri-Louis
Bergson, both of whom bequeathed an ambiguous legacy of attitudes and ideas to the cultural nationalism of
France’s colonial subjects. While the conflation of race and culture provided an anchor in Barrés (1897) for an
exclusive vision of the national community, Bergson promoted a special reverence for those noncognitive modes
of experience embodied in forms of artistic expression in reaction against the dominant rationalist tradition. Both
laid the foundation for Senghor’s later celebration of négritude as ablack racial endowment and provided the
language for its formulation.

Paradoxically, the discipline of anthropology, in which anew spirit of cultural relativism had begun to prevail,
provided the immediate source of intellectual armoury of the Francophone African response to colonial ideology.
The efforts of French scholars Robert Delavignette and Maurice Delafosse to explicate African forms of social and
cultural expression and accord them recognition culminated in Marcel Griaule’s Dieux d’eau: entretiens avec
Ogotemmeli (1948). The articulation in this work of the elaborate cosmology of the Dogon, as related by the
African sage Ogotommeli, revealed an evident symbolic architecture and conceptual organization in an African
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culture that advanced the case for arevaluation of the continent and its peoples.

3 Placide Tempels’s Bantu Philosophy

Placide Tempels’s Bantu Philosophy (1945) was decisive in giving a philosophical orientation to the emerging
discourse of cultural nationalism in Francophone African. Tempels’s objective was to reveal the existence of a
reflective disposition among the Luba, an ethnic group in the then Belgian Congo. He ascribed to them a collective
philosophy distinguished by an ontology summed up in the following quotation:

| believe that we should most faithfully render Bantu thought in the European language by saying that the
Bantu speak, act, live as if, for them, beings were forces. Force is not for them an adventitious accidental
reality. Force is even more than a necessary attribute of beings: Force isthe nature of being, forceis being,
being isforce.

(1945: 35)

The passage makes obvious the derivation of Tempels’s work from Bergson: the notion of ‘vital force” by which
he sought to characterize Bantu thought recalled the French philosopher’s élan vital. Tempels’s reconstruction of
mental structure from ‘collective representations’ dear to Durkheim and his disciples in the French school of
anthropology was an application of Lévy-Bruhl’s method, although areversal of its theoretical import and
ideological implications. Bantu Philosophy provided the model and conceptual framework for the construction of
an origina African philosophy and has remained a central reference of philosophical debate in Africa.

4 Négritude

Itisagainst this historical and intellectual background that the concept of négritude took form. It was the eminent
French philosopher Jean-Paul Sartre who was the first to give the concept extended philosophical formulation. His
essay ‘Orphée noir’ (Black Orpheus) (1949) was an expansive reflection on the term which had been coined by the
Martinican poet Aimé Césaire in the context of his poem Cahier d’un retour au pays natal (Notebook of a Return
to my Native Land) (1939) to denote the advent of a liberated black consciousness. In the essay Sartre offered a
definition of négritude in Heideggerian/Existentialist terms, as ‘the-being-in-the-world-of-the-Negro’. Extending
this definition by reference to the orthodoxies of Marxism, he situated the racial consciousness designated by
négritude and the project of collective freedom it proclaimed in an historical perspective asastagein adialectic
destined to be transcended by the advent of a classless and racel ess world society.

Senghor’s conception of négritude both enlarges upon Sartre’s definition and gives it a new orientation. Rather
than a contingent factor of black collective existence and consciousness as with Sartre (for Senghor this aspect
corresponds to what he cals ‘subjective négritude’), the concept denotes for Senghor an enduring quality of being
constitutive of the black race and exempt from the exigencies of the historical process. The term further signifiesa
complex of objective factors that shape the African experience, embodied in forms of life on the continent and
manifested in the modes of thought and feeling of its people, hence Senghor’s definition of négritude as ‘the sum
total of African cultural values’ (1970). His theory of négritude takes the form of an exposition of the African’s
distinctive manner of relating to the world. Appropriating Lévy-Bruhl’s notion of “participation’, Senghor accords
primacy to emotion as distinctive of an African mode of access to the world. Emotion is accorded special
signification by Senghor; it is no longer merely a psychological state, but amode of apprehension, a ‘capturing of
integral being - body and consciousness - by the indeterminate world’ (1962: 15). Senghor’s thinking concerns
itself with the opposition between both the mystical approach to reality that the developed emation determinesin
the African, aswell asthe pure intellection that is held to be characteristic of the West and historically enshrined in
the cogito of Descartes. According to Senghor, emotion is governed by intentionality and thus presentsitself asa
valid mode of cognition.

We have here the epistemological foundation of the African worldview and collective ethos as interpreted by
Senghor, who positsin the African atotal grasp of reality embracing the continuum from the realm of nature to the
supernatural. The informing principle of this Weltanschauung and system of socia organization emanating from it
amounts to a spiritualism that invests all phenomenawith a sacred character. Senghor has extended this ideainto
his theory of African socialism, presented as the social philosophy entailed by the theory of négritude. Although
commanded by practical considerations, African socialism as enunciated by him is a strategy for reconciling the
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imperatives of modernity - social and economic development in Western terms -with an African ethos. For
Senghor (1961) this socialist ideal is governed by the need to infuse the humanizing values of traditional Africa
into the new structures of collective life in the modern dispensation. Therefore, African socialism presents itself
less as the construction of a concrete social progamme than as an axiology.

Senghor’s theory of négritude developed as a function of his poetic vocation. Although in later works (Ndaw
1983) he restated his system of ideasto align it more closely with the classical epistemology codified by Aristotle,
the theory bears a close affinity with the various continental forms of L ebensphilosophie that have sprung up asa
reaction to the instrumental reason of modern social organization (see Lebensphilosophie). Thereisasensein
which Senghor’s négritude may be interpreted as an African version of Bergsonism: averification in African form
of the cultural expression of the idea of intuition as the sign of experience at the most profound level of

CONSCi OUSNESS.

5 Ethnophilosophy

Senghor’s négritude represents an effort to provide a comprehensive elucidation of African being. Despiteits
limitations and disputed status as philosophy, it marks, as D.A. Masolo has observed, ‘the legitimate origin of
philosophical discussionin Africa’ (1994: 10). The movement of self-definition it initiated led to the effort in
Francophone Africato generate an African philosophy from anthropological literature pertaining to the traditional
cultures on the continent. The school of thought spawned by this effort, known as ethnophilosophy, is represented
by Alexis Kagamé’s La Philosophie bantu-rwandaise de /*érre (Bantu-Rwandan Philosophy of Being) (1956), a
work conceived as a verification and reformulation of Tempels’s propositions in more rigorous analytical terms.
Kagamé appealed to his native Rwandan language to reconstruct the philosophy underlying his people’s
worldview. From the root stem, ntu, signifying essence in general, Kagamé has deduced four fundamental
categories of Bantu thought: man, being endowed with intelligence, or muntu; being without intelligence, such as
animals, plants, minerals, or kintu; the space-time continuum, or hantu and modality, or kuntu. According to
Kagamé these terms function both as markers of implicit thought processes and vehicles of an explicit
philosophical discourse demonstrable by reference to Rwandan oral tradition.

Kagamé’s exposition is not intended as a reconstruction but as a description, stricto sensu, of an authentic system
of Bantu thought, which corresponds with Aristotle’s system for its translation into a non-African language and
frame of reference. For this reason the work raises the question of language in African philosophy and the problem
that Benveniste has identified as the relation between ‘categories of language and categories of thought’ (1966).
Kagamé’s pioneering effort was followed up by explorations of traditional systems of thought in the work of
scholars who form what V.Y . Mudimbe has designated (1986) as Tempels’s philosophical school. Composed
mainly of central Africans and dominated by clerics, the major preoccupation of this school has been to identify
those elements of the African personality compatible with Christian doctrine. Their endeavour has fostered the
emergence of atheology that reconciles the West and Africathrough a shared spirituality.

6 Cheikh Anta Diop

Ethnophilosophy, as adirect tributary of négritude, seeksto define African identity in terms of an ontology.
Another current of cultural nationalism, the historical school associated with the work and personality of the
Senegal ese scholar Cheikh Anta Diop, discovers thisidentity in what may be called an African longue durée. Diop
is best known for his book Nations négres et culture (Black Nations and Culture) (1956), which advanced the
thesis of ancient Egypt as an integral part of ablack African civilization. The real significance of Diop’s work
resides lessin the validity of his arguments and conclusions than in the development he gave to the thesisin
subsequent works. In L’Unité culturelle de I’Afrigue noire (Cultural Unity of Black Africa) (1959), Diop
considered Africaas asingle, unified cultural area on the basis of the continuity of cultural forms and value
systems between ancient Egypt and indigenous civilizations throughout Africa. This argument was summarized in
‘Egypte ancienne et Afrique noire’ (1962). The philosophical implications of Diop’s work emerge from the
comprehensive vision of Africa’s historical personality by which it isinformed and its spirit of confrontation with
Hegel’s philosophy of history. The erudition and methodological effort he invested in constructing an

‘historical sociology’ aimed to restore Africato an honourable place in universal history. As he says,

‘Historical science cannot shed all the light one might expect it to cast upon the past until it integrates the African
component of humanity, in proportion to the role it has actually played in history, into its synthesis’ (1962: 11).
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Diop’s work established aline of historical reflection and research in Francophone Africa, as exemplified in the
writings of Joseph Ki-Zerbo (1972) and especially Théophile Obenga, Diop’s most accomplished disciple. His

L’ Afrique dans [I’Antiquité (1970) represents a summation of the ideas and methods of the school spawned by Diop
(see Egyptian philosophy: influence on ancient Greek thought).

7 Thecritique of négritude

A reaction set in against the theory of ablack racia self and the creation of an African collective identity
propounded by négritude and endorsed by ethnophilosophy. The critique of négritude, which began in the 1950s
with attacks on Sartre’s definition by Albert Franklin (1953) and Gabriel D’ Arboussier (1959), developed into
controversy that has not subsided. The radical spirit of this critique was embodied in the work of Frantz Fanon,
beginning with his analysis of the pathology of colonialism in Black Skin, White Masks (1952). This analysis took
the form of a Hegelian enactment of the black subject’s drama of consciousness, that of the struggle for
recognition involved in the master/dave dialectic. Fanon’s clinical perspective focused on the inward
psychologica depredations of colonial domination. The ethics of violence elaborated in The Wretched of the Earth
(2961) springs from his conception of its restorative value for the colonized native. His uncompromising
radicalism with its repudiation of mere culturalism endows violence with a transcendent significance: African
culture will take concrete shape around the struggle of the people, not around songs, poems or folklore” (1961:
164).

The critique of Senghor undertaken by Stanilas Adotevi (1972) owesits force to Fanon’s example and to his
disposal of identity as an issue worthy of moral concern and theoretical interest. Fanon’s influence also accounts
for the break with the spirit of cultural nationalism embodied in négritude by the philosopher Marcien Towa
(1971). Hisintransigence is displayed in the following terms: “The transformation of one’s present condition
signifies at the same time the transformation of one’s essence, of what is particular to the self, of what is original
and unique about it; it isto enter into a negative relationship with the self” (1971: 41). This growing disaffection
towards négritude developed into a theoretical attack on ethnophilosophy as its outgrowth, marking a significant
phase in the evolution of Francophone African philosophy. Eboussi-Boulaga’s initial objection to Tempels, whose
philosophy he described as ‘an ontological system that istotally unconscious, and given expression in an
inadequate and incoherent vocabulary’ (1968) extended in Towa’s essay into acritical reappraisal of
ethnophilosophy, culminating in an effort to demolish its conceptual edificein Paulin Hountondji’s African
Philosophy: Myth or Reality (1983). Hountondji’s focus on the methodological procedures of the
ethnophilosophers led him to discern a ‘confusion of genres’ in their attempts to construct a philosophical
discourse from material with an ethnological interest. For him ethnophilosophy was ‘a hybrid ideological
discipline without a status in the world of theory’ (1983: 52). To the unanimism implicit in the conception of
philosophy as a collective system of thought immanent in a people’s culture, Hountondji opposed the criterion of
philosophy as an explicit discourse and its rigorous character as a critical activity. He represented philosophy as a
reflection on science considered as a significant component of modern culture and equated the philosophical
enterprise with the development of science. The lack of scientific culture in Africaforced him to reach the
conclusion that the continent is along way from fulfilling the conditions necessary for philosophical practice.

Hountondji progressed from a narrow conception of philosophy to a broader view amounting to a form of
pragmatism (see Pragmatism), involving an interrogation of the possible function of philosophy in the African
context. A reappraisal of modes of scientific thought and practice in traditional Africaand aconcern for their
modernization and expansion in contemporary Africa have come to provide the principal orientation of his
reflection, inspired by a sharper sense of the possible relation of philosophy to public policy and social practice.
Therefore, the role of philosophy has come to include for Hountondji ‘the analysis of the collective experience
with aview toward a critique of everyday life’ (1992: 359). The political implications of such a critique, suggested
by the work of Henri Lefebvre in France after the precedent of the Frankfurt school, are made clear.

The political dimension of Hountondji’s critique is fully actuaized in Achille Mbembe’s ‘Provisional Notes on the
Postcolony’ (1992: 3-37). A phenomenology of political life in contemporary Africa, the essay emphasizes the
introspective and critical character of intellectual activity in French-speaking Africain the postindependence
period as afunction of the existential problems inherent in the process of transition in contemporary Africa.
Beyond what has been called ‘the crisis of relevance’ in African philosophy (Oladipo 1992), this activity aimsto
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lay the philosophical foundation for social development in Africa in pursuit of a new order of collective life, which
Hountondji termed ‘the Utopia of another society’ (Mudimbe 1992: 360).

8 V.Y. Mudimbe and the critique of Africanist discourses

Vaentin Mudimbe’s work is significant in terms of the question of the relationship of discourse and constitution of
thought with the ambiguous modernity of Africa. He delineated, after Foucault, an ‘archaeology of African
knowledge’ motivated by the ambition to found a new African philosophy with an original register of enunciation,
able to underwrite Africa’s conceptual autonomy. In L ‘autre face du royaume (1973), he criticizes the discourse of
ethnology as an aberrant language.

The Invention of Africa (1988), Mudimbe’s best known work, is a development of this judgment and an
examination of itsimplications for African expression in the modern world. In his view the homology between the
political and economic imperialism of the West on one hand and its ‘epistemological imperialism’ on the other,
congtitutes Africa as a province of a Western epistemological territory. The function of anthropology devel oped
through the nineteenth century wasto ‘account for the normality, creative dynamism and achievements of the
"civilized world" against the abnormality, deviance and primitiveness of the non-literate world’ (1988: 24).
African studies formed part of this development. It has been so fully integrated into the Western order of discourse
that the entry of Africans served to amplify the conceptual scope of this order in what Mudimbe calls a

‘discourse of succession’. Mudimbe remarked that ‘the main problem concerning the being of African discourse
remains one of the transference of methods and their cultural integration in Africa’ (1988: 182). His solution was
to adapt structuralism to the project of reconstruction in African philosophy (see Structuralism). The structuralist
method permits an escape from the constraints of a systematized rationality while affording an entry into the truth
of theworld: ‘empirical categories can be used as keysto asilent code, leading to universals’ (1988: 35). Itis
unclear how this approach yields the ‘absolute’ or ‘transhistoric discourse’ that Mudimbe claims as the alternative
to Western rationality. Despite what a commentator has called ‘the ambiguous nature of the project suggested by
Mudimbe’ (Masolo 1991: 109), the interest in Mudimbe’s work resides in its account of the African intellectua
adventure, which amounts to avision of the African mind in its encounter with the Western world system.

9 Summary

The themes and positions reviewed provide the main lines of French African thought which have inspired a current
of philosophical activity in Africawith its own style of discourse. This has prompted the view that the academic
practice of philosophy in Africais divided between the analytical tradition in Anglophone Africaand the
continental tradition in Francophone Africa. Philosophical inquiry in both parts of Africaexhibits the three modes
that Richard Rorty has identified in contemporary Western philosophy as ‘science, metaphor, politics” (1991: 9-
26). Although French-speaking African philosophers do not employ the vocabulary of Anglo-American analytical
philosophy, the debate on the epistemological status of traditional thought in Africa hasinvolved themin a
sustained reflection on the nature and scope of philosophy itself. Both sidesin the debate have been obliged to
undertake a clarification of the terms of their discourse, as with Kagamé, whose categories a so receive some close
technical scrutiny by Hountondji (1983: 188-9). The debate has generated a metaphilosophy concerned with issues
such as the relation of myth to metaphysics and the procedural questions touching upon the proper order of terms
and concepts as well as the conditions of philosophy as both a discipline and cultural practice. The debate assumes
significance by reason of the comparative perspective it projects on the discipline, covering such questions as the
meaning of concepts across cultures, leading ultimately to the problem of universalism.

Francophone African thought provides an African perspective on the relation between ‘Thought and Change’
(Gellner 1965) demonstrated in the West by the progressive imbrication of social science with philosophy since
Weber: adevelopment that points to acritical engagement with the whole range of poalitical, social, cultural, moral
and aesthetic issues posed to modern awareness by the triumph of rationalism and the scientific revolution. The
critical thrust of current debates associated with postmodernism concerning the philosophical legacy of the
Enlightenment reflects a sustained effort of internal reassessment in the West, a process in which the reappraisal of
Western rationalism by Senghor and other French-speaking African intellectualsis profoundly implicated. Asa
‘strategy of differentiation’ (Irele 1995: 15-34), négritude seeks to redefine the terms of the relationship between
peoples and cultures within a comprehensive intelligence of the world. The metaphoric allure of a certain style of
philosophical discourseidentified by Rorty is captured in négritude, whose speculative mode offers a challenge to
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the Western paradigm in rejection of its ‘master narratives’ (Lyotard 1979).

Beyond this polemical aspect of négritude, which also informs Mudimbe’s work, Francophone African philosophy
assumed atheoretical and historical interest in aglobal assessment of the dominant trends in modern philosophy
and social thought. The commonality between such devel opments in Western thought exemplified by the Frankfurt
school’s critique of culture in modern industrial society (see Frankfurt School), the Neo-Marxism of Henri
Lefebvre, North American neopragmatism and ‘communitarianism’ bears witness to a renewed focus on first order
guestions and on concrete issues of existence in the ‘lifeworld’ (Habermas 1985). The intersection between these
trends in modern Western philosophy and intellectual activity in French-speaking Africa assumes a broad
contemporary significance in thislight, as under the pressure of historical experience, French-speaking African
intellectuals have forced philosophy to confront anew the problemsthat presided at its origins in the West and
which seem to govern its future direction.

See also: African philosophy, Anglophone;Cultural identity; Marginality
F. ABIOLA IRELE
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African traditional religions

Religion has been at the centre of recent philosophical debate in Africa for two major reasons. Thefirst isthat the
answers to many central canonical philosophical questionsin precolonial African societies take a religious form.
As a result any attempt to construct an African philosophy begs attention to the epistemological and ontol ogical
standing of claims of this general sort. The second reason religion has been central to African philosophy is that
one of the major issuesin modern African philosophy iswhether distinctively African modes of thought exist.
Within this debate influential positions have been argued by reflecting on the character of traditional religious
thought and practice and contrasting it with modes of thought purportedly associated with Western science.

1 Religion

Religion is aterm whaose definition is seen as controversial. Beliefs, ingtitutions and practices can be said to be
religious, but the relative importance of belief as opposed to ritual practice, or of ethical belief as opposed to the
metaphysical, varies greatly among the belief systems with which Westerners might be familiar - Christianty,
Buddhism, Judaism and Islam. Questions of creed, reflecting both the centrality of such questions to Western
philosophy and the crucial role of creedsin Christian thinking are at the heart of the literature under discussion in
this entry, which derives mainly from philosophers educated in Christian cultures. It will be necessary to draw
attention to matters obscured by the focus on matters of propositional belief.

2 ‘African traditional religion and Western science’

Philosopher-anthropol ogist Robin Horton(1967) wrote a paper with thistitle in which he argued that the religious
ideas of precolonia Africamaintained by many postcolonial Africans were best understood as constituting a body
of theory whose fundamental aim, like that of Western science, was explanation, prediction and control of the
phenomena of everyday life. Horton made the claim that traditional African religion islike modern Western
science. Horton begins with the idea that anthropology’s first task isto provide for one culture, ‘the West’, an
understanding of the concepts of another. Tranglation isthe first step of this task. In the preface of Patterns of
Thought in Africa and the West (1993) Horton argued that, ‘since translation involved finding equivalences of
intention and structure between source-language and target-language, it followed that the scholar in quest of the
appropriate trand ation instruments for African religious thought must be prepared to inquire deeply into the
intentions and structures embodied in various areas of Western discourse’ (1993: 2). At the time of writing,
ethnographic studies of African religion were dominated by a sort of Durkheimian consensus which held that
religious notions were fundamentally symbolic of social relations. Taken to extremes this led to the ‘symbolist’
view that religious practices, far from being attempts to mobilize the world of spiritsin the pursuit of mortal ends,
were, like art, fundamentally expressive with the aim of representing social norms and ideas. Symbolists wanted to
deny in particular that religious appeal to spirits presupposes literal belief in them any more than, for example, the
function of Hamlet as dramarequires belief in the literal existence of a Danish prince.

One motive for this view, Horton suggested, was the urge to escape the ethnocentrism of Victorian anthropol ogy
with itsimage of childlike primitives. In their rush to avoid ethnocentrism Horton thought that some symbolists,
faced with theirrationality of traditional beliefs, insist that these beliefs are both rational and ‘symbolically’ true.
Horton shares the urge to avoid ethnocentrism, but argues that the assumption underlying this argument that the
beliefs areirrational is equally ethnocentric. False beliefs, simply put, do not have to be irrational.

Against the symbolists Horton argued that if any area of discourse in the West provided a model for the central
purposes of African religious thought, it was not art but science. He sketched a picture of the role of sciencein the
West as the development of theories which seek to place eventsin awider causal context than that provided by
common sense. At the heart of this process, in Horton’s account, was the development of a structure of belief in
invisible entities whose behaviour accounted for the manifest behaviour of the visible world. He felt a key element
of theory building was the development of anal ogies between invisible entities and visible ones. In the natural
sciences these invisible entities - atoms and molecules - were modelled on everyday inanimate objects like tiny
billiard balls speeding about in the vast spaces of the microcosm, crashing into each other from timeto time. (All
this at his time of writing amounted to mainstream philosophy of science.) In African religions, invisible entities -
gods and spirits - were modelled not on objects but on human beings.
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Horton pointed to this difference and offered to explain it, suggesting that it arose from the fundamental nature of
explanation as the reduction of the unfamiliar to the familiar. In traditional cultures nature is untamed, alien and a
source of puzzlement and fear. Social relations and people, on the contrary, are familiar and well understood.
Thus, explaining the behaviour of nature in terms of agency is reducing the unfamiliar forces of the wild to the
familiar explanatory categories of personal relations. In the West, on the other hand, ‘alienated man’ finds social
relations puzzling and problematic and the physical world seems stable and familiar.

Horton went on to argue for a further difference. His summary was that African thought, unlike Western science,
operated in a ‘closed’ predicament. His use of language derived from Karl Popper’s distinction between ‘open’ and
‘closed’ societies (see Popper, K.R.), but Horton reduced Popper’s connected set of oppositionsto asimpler
contrast: that between closed cultures ‘characterized by alack of awareness of alternatives, sacredness of beliefs,
and anxiety about threats to them’ (1993: 223) and open cultures, aware of alternatives and less threatened by the
possibility of intellectual change.

These arguments have been subjected over the yearsto a great deal of scrutiny. The most controversial claims
presuppose that precolonial African societies have remain unchanged. The stability of social relations implicit in
his explanation of why people are appea ed to as models, is belied by the turbulent history of many regions of west
Africasince the 1700s. The very same wars and migrations must have made people extremely aware of aternative
theoretical possibilities. This question of the openness of traditional cultures will be examined later.

3 Initial criticism

The centrality of Horton’s argument about religion to the debate in Anglophone African philosophy is evident in
the quantity of papers devoted to this question in the leading Anglophone African journal Second Order. In the
first issuein 1972 Vernon Pratt argued, after Wittgenstein, that Horton had understated the significance of the fact
that it was agents not objects that were central to traditional religious theory. Explanations in terms of agency, he
argued, differ from causal explanations in two crucial ways. First, agency isintrinsically unpredictable: someoneis
predictable only if his choice ‘has been made for him’. Second, ‘it is of the nature of an action to break in on a

course of events’. Horton (1967) replied that the first of these claims was mistaken and the second claim, although
true, did not distinguish agent explanation from the general causal explanation.

A similar debate occurred between Horton and Besttie, the symbolist-anthropologist, in which Beattie (1973)
offered a number of argumentsin defence of the view that traditional religion does not involve literal belief in
spirits. He argued that the reason why spirits are perceived as unobservable is that the practitioners of traditional
religion understand that they do not exist. He suggested that religious entities are invoked at the point where a
problem cannot be dealt with by ‘available empirically-grounded techniques’ and that they must therefore be dealt
with ‘in terms of expressive symbolism’ (1993: 4). Horton responded with the view that there is no reason to
suppose either that traditional believers are unconvinced of the existence of the spirits to which they refer or that
the only possible response to the failure of ‘available empirically-grounded techniques’ is symbolic, since
scientific theory is also aresponse to such failures.

An interesting philosophical exchange between Horton and John Skorupski (1976) concerned itself with Horton’s
proposed explanation of the ethnographic observation that in many traditional religions an object is said to belong
to akind to which, as far as an observer is concerned, it obviously does not belong. (Examples are the Nuer
identification of twins with birds, reported by Evans-Pritchard in Nuer Religion (1956) and the Dinka claim that
some men ‘are’ lions.) Horton proposed that these should be seen as theoretical identifications, such as the famous
identification proposed by Eddington (1928) of the ‘hard, solid table of common sense thought and action” with
the ‘largely empty space, peopled by minuscule planetary systems, of theoretical physics’ (Horton 1993: 84).

Skorupski argued that Horton misidentified the character of the theoretical identifications of the sciences, believing
instead that they are not inherently paradoxical. He went on to suggest that the right Western analogy can be found
in certain Christian biblical tales, such as the identification of Christ’s body and blood with the bread and wine of
the Eucharist.

4 Critiques of the analogy between science and traditional religion

The Ghanaian philosopher Kwasi Wiredu (1980) has indicated that it is prima facie very odd to equate traditional
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religious belief in west Africawith modern Western scientific theory when the obvious analogy is traditional
Western religious belief. Kwame Anthony Appiah (1982), beginning with Wiredu’s observation, has argued that
the reason the parallel between science and religion is misleading is not, as the symbolists held, that religious
appealsto spirits are not meant literally. Rather, Appiah suggested that religion has changed a great deal in the
modern West over the centuries, particularly the religious life of intellectuals which has turned increasingly
towards ‘the contemplative, conceived of as spiritual intercourse with God’. Technical questions have ‘remained
recalcitrant to scientific investigation - questions about one’s relations with others - and questions that could not
even in principle be addressed by science - questions of value’ (1982: 186). This change makes for substantial
differences between thereligious life of intellectuals in the industrialized world and that of traditional cultures.

Thereisafurther crucial change, Appiah argues, in the nature of contemplative religion in the West. As
interpersonal relations have become less ceremonious, so have private religious acts. Since the reformation,
Christian prayer has become more like intimate conversation. The ceremoniousness, or ritual character of religious
activity in traditional culturesis not analogous in the world or the practice of science. Appiah also argues that there
is more of afundamental reason why the equation of religion and science is misleading, stating that the social
organization of inquiry in modern culturesisradically different from itstraditional counterparts. Horton had
acknowledged thisin hisinitia discussions of the contrast between ‘open’ and ‘closed’ cultures. Much attention
has been devoted to criticizing Horton’s account and trying to alter it.

5 Critiques of the open-closed dichotomy

Barry Hallen (1977) based hiswork on his experience of philosophical discussions with Y oruba diviners and
healers. He argued that there are certainly African religious traditions that show an awareness of other traditions.
Hallen takes as his model Karl Popper’s characterization of critical reflection on tradition. Thisisasignificant
gesture considering the Popperian provenance of the open-closed dichotomy which identifies the tradition as a
tradition, displays an awareness of its consequences and is aware of at least one alternative and might choose to
affirm or reject it. These tests show that the Y oruba diviners are critically appreciative of their tradition (see

Y oruba epistemol ogy).

In response to Hallen’s critique, Horton chose to speak not of the closed nature of traditional belief systems but,
borrowing a term from Wole Soyinka (1976), of their being ‘accommodative’. He discussed work by students of
UK anthropologist E.E. Evans-Pritchard (1937), such as G. Lienhardt’s discussion of Dinkareligion in Divinity
and Experience and J. Middleton’s Lugbara Religion, which not only addressed the kind of static body of belief
captured in Evans-Pritchard’s picture of the Azande thought world, but aso stressed the dynamic and, as Horton
came to admit, ‘open’ way in which they ‘devise explanations for novel elementsin... experience’ and ‘their
capacity to borrow, re-work and integrate alien ideas in the course of elaborating such explanations’. He claims
that it isthis “"openness’ that has given the traditional cosmologies such tremendous durability in the face of the
immense changes that the 20th century has brought to the African scene’ (Appiah 1987: 226).

Horton contrasted this accommodative style with the ‘adversary’ style of scientific theory, characterized by the
way in which the main stimulus to change of belief isnot ‘novel experience but rival theory’ (Appiah 1987: 226).
This change from the Popperian terminology of ‘open’ and ‘closed’ allows Horton to reframe the difference
between traditional religion and science as not being related to the individual cognitive strategies, but with social
ones.

Evans-Pritchard (1937) argued in his classic work that the Azande were not ‘experimentally inclined’; that
although inclined to scepticism, their scepticism never reached to the level of general theory; that they did not
share their experiences and that their beliefswere ‘generally vaguely formulated’ (1937: 202-4). However, none
of thisistrue of science: it is centrally experimental; scepticism about general theoriesis one hallmark of great
scientists; information iswidely disseminated and precision of formulation is regarded as crucial. Each of these
differences, as Appiah argued, is central to the social organization of inquiry.

Anthropologist Jack Goody (1977) argued that a key precondition of these forms of socia organization of
knowledge is the development of distributed literacy. He claimed that oral cultures have been limited by their
inability to reaffirm what other theorists have written against experience. It isthis fact, Horton went on to
argue(1993: 161-93), that accounts for the possibility of the accommodative style. Literacy makes possible the
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precise formulation of the issues under discussion as being characteristic of scientific theory. Precise formulation
alows inconsistencies to be recognized.

6 The devout opposition

Perhaps the least known of Horton’s controversies outside Africais the best known among students of African
religion because he has taken on a consensus view of African traditional religion developed by a group he dubbed
‘the devout opposition’. This group included many Christian professors working in such places as Nigeria. For
these scholars “the focal object’ (1993: 165) of African religion isthe Christian God. Other spirits are regarded as
his agencies and the attitude of believers towards God is one of awe. The group also thought that the aim of
religious life was to achieve communion with God. Horton’s views are summarized in the form of a debate with
this group in hislater work (1993) in which he argued, first, that the ethnographic evidence does not support these
claims and that it isthe desire not to denigrate traditional belief, combined with Christian theology, that leads the
devout opposition to their views. He says that:

‘It is not surprising that the clearest indications of the ideological character of the "devout" position should
come from African rather than Western scholars. After al, it is their non-Christian kith and kin whose statusis
at stake... it isclear that there isastrong link... between establishing that African religions show the essential
characteristics of True Religion and establishing the human worth and dignity of Africans’.

(1993: 191)

Horton wanted to argue that scholarly discussion of religion can proceed while suspending the issue of whether
monotheism is true. However, Appiah (1993: 7) suggested that if there is a God who makes himself known, albeit
obscurely, in African religious experience, then his existence and these experiences may be as relevant to
understanding the beliefs of Africans as any other facts about the world in which they live. Horton does not
pretend to be atheist, however, his argument with the devout opposition is both anthropological and theological.
Appiah felt that Horton was wrong in his contention that the question of God’s existenceisirrelevant to the
philosophical study of religion.

See also: Latin America, Pre-Columbian and indigenous thought in; Religion and science
K. ANTHONY APPIAH
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In the popular sense, an agnostic is someone who neither believes nor disbelievesin God, whereas an atheist
disbelievesin God. In the strict sense, however, agnosticism is the view that human reason is incapabl e of
providing sufficient rational grounds to justify either the belief that God exists or the belief that God does not
exist. In so far as one holds that our beliefs are rational only if they are sufficiently supported by human reason,
the person who accepts the philosophical position of agnosticismwill hold that neither the belief that God exists
nor the belief that God does not exist is rational. In the modern period, agnostics have appealed largely to the
philosophies of Hume and Kant as providing the justification for agnosticism as a philosophical position.

1 Degrees of agnosticism

Although the philosophical position described as ‘agnosticism’ - scepticism with respect to the existence or
nonexistence of a supernatural divine being - has along history, the term itself was introduced by Thomas H.
Huxley in 1869 in order to provide an ‘ism’ that described his own intellectual outlook on matters of
religion.Huxley held that neither belief nor disbelief in the existence of God or some supernatural divine reality is
warranted, because in his judgment we are simply unable to discover sufficient rational grounds to support either
belief or disbelief. Thus agnosticism as a philosophical position is best understood as the view that it is beyond our
cognitive powers to determine the existence or nonexistence of God or some divine reality responsible for the
existence of the natural universe.

We can distinguish three sorts of agnostic - weak, moderate and strong:

(1) An agnostic (weak sense) is one who understands the concept of God and/or the concept of a supernatural
divine redlity, but who neither believes nor disbelieves in the existence of God or in the existence of adivine
reality responsible for the existence of the natural universe. Thisisthe popular sense of the term.

(2) An agnostic (moderate sense) is one who is an agnostic in the weak sense, but who a so holds that human
beings are unable to discover sufficient reason to believe or disbelieve in the existence of such aGod or divine
reality.

(3) An agnostic (strong sense) is one who is an agnostic in the moderate sense, but who also holds that it iswrong
or in some way improper to believe or disbelievein the existence of such a God or divine reality unless one has a
sufficient reason to believe or disbelieve.

A person may be an agnostic (weak sense) without holding that it is beyond human cognitive abilities to discover
sufficient reason to believe in God. For one may make a correct assessment of one’s own lack of sufficient reason
for belief or disbelief without affirming that no human being is without such reason. An agnostic in the weak sense
need not hold the philosophical position of agnosticism, for that position requires that one hold that human
cognitive powers are inadequate to justify belief with respect to the existence or nonexistence of God. On the other
hand, one can hold the philosophical position of agnosticism without being an agnostic at all, whether weak,
moderate or strong. Some religious thinkers (Kierkegaard, for example) have held that it is proper to believein
God by faith even though reason cannot provide sufficient rational grounds for or against the existence of God.
Thus areligious believer may accept the philosophical position of agnosticism without being an agnostic in the
sense of someone who neither believes nor disbelievesin God.

The moderate agnostic and the strong agnostic hold the philosophical position of agnosticism, although the
moderate agnostic need not be critical of the religious believer or disbeliever. For a moderate agnostic may allow
that it is not improper to believe or disbelieve without adequate grounds provided by human reason. Only the
strong agnostic must be critical of the believer and disbeliever. It isfair to say that most philosophers who have
been agnostics have been strong agnostics.

2 Justifications for agnosticism

Justifying agnosticism as a philosophical position requires a careful investigation of the limits of our cognitive
powers. Specifically, it must be shown that human reason is simply incapable of reaching either affirmative or
negative judgments concerning the existence of the God of traditional theism or any sort of divine reality
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responsible for the existence of the natural universe. Huxley and other agnostics professed to find support for their
view in the philosophies of Hume 86 and Kant §88. Hume had presented devastating critiques of traditional natural
theology in his Enquiry Concerning Human Under standing (1748) and his Dialogues Concerning Natural
Religion (1779). And athough Kant, in his Critique of Pure Reason (1787), sought to counter what he took to be
Humean scepticism regarding scientific knowledge, he repudiated all attempts at speculative metaphysics and
natural theology, arguing that such efforts exceed the limits of pure reason.

In the nineteenth century the legacy of Hume and Kant flourished in the agnosticism of Sir William Hamilton,
Herbert Spencer, Thomas Huxley, Ledlie Stephen and John Stuart Mill. In hisinfluential essay ‘Theism’ (1874),
Mill contended that only the argument from design remained as a potential source for rational support for some
form of divine reality responsible for the order, if not the existence, of the natural universe (see God, arguments for
the existence of §84-5). He noted Darwin’s competing explanation involving the struggle for survival and natural
selection. But since Mill regarded Darwin’s theory as alegitimate but unproven hypothesis, he argued that the
apparent design in animal life gives some degree of probability to the view that there is an intelligent being which,
though finite in power, isresponsible for the order in (but not the existence of) the natural world. However, this
degree of probability isfor Mill apparently insufficient to warrant belief, for he concludes his essay with the
judgment that the rational position with respect to the supernatural is agnosticism as distinguished from either
belief or disbelief.

In the twentieth century, two philosophical movements gave at least indirect support to agnosticism: logical
positivism and naturalism. Logical positivists held that a statement is cognitively meaningful (asserts something
true or false) only if it is either analytic or empirically verifiable in principle. They also maintained that statements
about the God of traditional theism (or other supernatural entities) are neither analytic nor empirically verifiable in
principle. The result is that logical positivism denies the assumption of agnosticism that theism and atheism are
intelligible positions, while affirming its conclusion that neither belief nor disbelief in God isrational.
Naturalism’s basic thesisis that the only things about which reliable knowledge can be obtained are things that can
be investigated by the methods of science. This thesis implies agnosticism concerning the supernatural in so far as
the supernatural eludes investigation by the methods of science. Since naturalists tend to hold that the only
individual things of whose existence we have reliable knowledge are physical things, the conclusion is drawn that
the existence or nonexistence of God is unknowable. (Some naturalists have gone on to argue that we do have
sufficient evidence for atheism.)

With the collapse of logical positivism and the resurgence of philosophy of religion as adisciplinein the latter half
of the twentieth century, significant challenges to agnosticism and naturalism have been advanced by philosophers
seeking either to establish the truth of traditional theism or to establish that belief in theism isrational. The effort
to establish that belief in God isrational has taken three directions. First, against the legacy of Hume and Kant it
has been argued that there are truth-conducive reasons or evidence for belief in God. Second, following William
James’ classic essay ‘The Will to Believe’ (1897), it has been argued that pragmatic (but non-truth-conducive)
reasons for belief in God are sufficient to render belief rational (see James, William 884-5). Third, some
philosophers (such as Plantinga 1981) have argued that belief in God isrational because it isajustified basic
belief, rather than a belief justified by evidence. Agnostics, for the most part, have been concerned only with the
issue of whether there are sufficient truth-conducive reasons to support belief or disbelief in a supernatural, divine
reality.

See also: Atheism; Natural Theology; Religion, history of philosophy of 88; Religion and Epistemology; Religious
Experience §882-3
WILLIAM L. ROWE
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Agricola, Rudolph (1444-85)

Rudolph Agricola was one of the leading humanists of northern Europe in the late fifteenth century. His polished
Latin style, his Greek learning and his knowledge of classical literature made him a hero to Erasmus, More, Vives,
Melanchthon and Ramus. His major work, De inventione dialectica (On Dialectical Invention) (1479), provides an
original account of practical argumentation by combining elements from the established teachings of rhetoric and
dialectic with analysis of passages from classical literature. It includes a new version of the topics of invention,
based on Cicero’s method of devising arguments, outlined in his Topics. Agricola’s letter De formando studio (On
Shaping Studies) (1484), which circulated widely in the sixteenth century, outlines a plan of knowledge and
discusses methods of study. Although his approach was strongly humanist and the Roman rhetorician Quintilian
was his favourite author, hislogic remained firmly Aristotelian, unlike that of his predecessor Lorenzo Valla. He
remained awar e of the achievements of scholasticism, expressing admiration for Duns Scotus and adopting an
extreme realist position in metaphysics.

1Life

Rudolph Agricola (born Roel off Huusman, at Baflo, near Groningen in the north east Netherlands) received a
scholastic education in Belgium at Louvain (MA 1465) before moving on like many other northerners to study law
in Italy at Pavia. He neglected his legal studiesto concentrate on reading classical Latin literature and improving
his Latin style. In 1475 he transferred to Ferrarain order to improve his knowledge of Greek. He served Duke
Ercole | d’Este as organist for atime and made the acquaintance of prominent humanists such as Battista Guarini
and Ermolao Barbaro. In 1479 he returned to Germany with his friend Dietrich von Plieningen, pausing in
Dillingen to complete De inventione dialectica (On Dialectical Invention) (1479), before returning to Groningen.
He was secretarius of Groningen from 1482-4, undertaking diplomatic missions on behalf of the town. He was
able to return to full-time study, and to begin learning Hebrew, in 1484 when he went to Heidelberg to assist his
friend Johann von Dalberg, who had recently become Bishop of Worms. He taught on the fringes of the university
and twice preached to the clergy of the diocese. He died on 27 October 1485 shortly after returning from ajourney
to Rome to congratul ate the newly elected Pope Innocent VIII.

Agricolawas fortunate to have spent amost ten yearsin Italy studying Latin and Greek. In Paviaand Ferrara, he
lived at the centre of agroup of northern students whose unofficial humanistic studies he supervised and with
whom he shared his discoveries. He looked on himself as a perpetual beginner, aways learning languages while
others went on to higher studies. He planned to devote his old age to biblical studies. For the generation of
Erasmus he was most important as an example, the Frisian who had equalled Italiansin humanistic learning, since
his major work did not appear in print until 1515 (see Humanism, Renaissance 885-6).

2 Deinventione dialectica

Dialectical invention for Agricolainvolves not only finding persuasive material for a composition, but also putting
it into an effective order. The core of his De inventione dialectica is the topics, the subject of Book 1. Agricola’s
new version provides afull and clear account of how the topics are used, a better organized list of topics, and a
carefully exemplified account of the variety within each topic and the uses of each.

Thetopics are alist of headings (for example, definition, genus, cause, and effect) which can be applied to any
subject. Agricola explains that while the things in the world and the connections between them are infinite in
number, nevertheless there are certain common characteristics in the links between things, which can therefore be
divided into classes. These classes of relations are the topics. In other words the topics are a useful way of
investigating the things which are connected to particular subjects because they correspond to connections which
exist in theworld. Thisfitsin with Agricola’s realist position in metaphysics, and it provides (as no one had
before) an explanation for the effectiveness of the topics, but it evidently suits some topics (genus, cause) better
than others (etymology, similars).

None of his predecessors had attempted to explain how the (rather heterogeneous) list of topics works or why itis
complete, whereas Agricola divides the topics into seven groupsin line with the degree of closenessto the subject,
ranging from ‘within the substance’ to ‘opposites’. Although thislist improves on previous accounts by Aristotle
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(87) (whose conception of the topic is rather different), Cicero (82) and Boethius (83), it remainsinconsistent in
places. Agricola’s new topics entries are much longer than those of his predecessors. His approach is practical
(showing how a definition is built up), inquiring (thinking about the different relations between causes,
intermediate ends and effects) and literary (taking apart asimile by Lucan and exploring the implications of
aternative objects of comparison).

In Book 2 Agricola shows how arguments derived from the topics can be used in real argumentative situations,
looking at how material can be prepared for topical invention, analysing argumentative and expository writing,
discussing the forms of argumentation appropriate in practical use, and providing a number of drillsto familiarize
the student with the use of the topics. One of these exercisesinvolves analysing the argumentative structures which
underlie passages of writing. Agricola himself used this method in his diaectical commentary on Cicero’s oration
On the Manilian Law, which in turn inspired Melanchthon’s commentaries (see Melanchthon 881-2) and the
analyses of Ramus (82) and his followers.

Book 3 shows how the topics can be used to produce material which will move and please an audience aswell as
teach them. It includes a discussion of emotion which relies on, and refers the reader to, Aristotle’s Rhetoric.
Agricolaalso revitalizes the rhetorical art of disposition by illustrating the range of possible forms of organization
(both overall and local) available to awriter, and by showing how decisions about ordering involve considering
subject-matter, audience and the writer’s own persona and intention.

Agricola’s work has often been linked with Lorenzo Valla’s attack on Aristotelian logic in his Dialectica (see
Valla, L. 83), but in fact Agricola endorses many Aristotelian doctrines which Vallarejects. The two men share an
interest in the topics and the aim of writing alogic suitable for practical arguing in neoclassical Latin.

Manuscripts of De inventione dialectica were hard to find in the twenty years after Agricola’s death, but after 1515
it became one of the most influential dialectic books of the sixteenth century, with forty-four editions of the (very
long) text, and thirty-two editions of various epitomes. Praise of Agricola and details from his work can be found
in many Renaissance dialectic books, notably in the works of Erasmus, Vives (84), Melanchthon and Ramus.

3 Other works

Agricola produced trandlations, orations, letters, poems and treatises. Many of his works are pedagogic in their
aim, notably his Latin transation of the Progymnasmata (short writing exercises) of Aphthonius, a Greek
rhetorician of the third century Ap, which in its adaptation by L orichius became one of the most printed school
textbooks of the sixteenth century. His minor works also offer two discussions of the nature and organization of
philosophy. The Oratio in laudem philosophiae (Oration in Praise of Philosophy) was delivered in autumn 1476 to
inaugurate the academic year in Ferrara. Agricola praises philosophy because it investigates everything, because it
can turn everything to good, because it enables a person to rise above the vicissitudes of fortune and because the
soul knows itself happy in self-contemplation.

Philosophy is divided into rational (grammar, dialectic and rhetoric), natural (physics, which includes medicine,
mathematical arts and theology) and moral (politics, justice), according to Agricola. The general scheme seemsto
derive from the division of philosophy found in Isidore of Seville’s Etymologiae (see Encyclopedists §7), but
Agricola’s placing of theology within natural philosophy isoriginal. Agricola’s letter De formando studio (On
Shaping Studies) (1484) chooses philosophy as the subject of study for the addressee, the Antwerp musician
Jacques Barbiriau, because of his ability and because he does not require that his studies provide him with income.
Philosophy in other words is the highest of studies, but is only open to people with some independence. After
setting aside the trivium (grammar, rhetoric and dialectic) as the entrance to the arts, not the thing itself, he
provides anew division of philosophy into two parts, natural and moral, both of which must be studied using the
best authors. Natural philosophy, which includes geography, agriculture, medicine, architecture, painting and
sculpture, as well as physics and biology, is valuable in forming the mind because it shows the worthl essness of
wealth and the fragility of human bodies. Moral philosophy, the more important part, involves the study of poetry,
oratory, history, ethics and sacred writings (both the scriptures and Christian authors).

Agricola discusses three methods of study: reading, the compilation of commonplace books, and the sharing and
development of knowledge through composition. In a sense, rather in the manner of Augustine’s De doctrina
christiana (On Christian Doctringe), aliterary approach, and a choice of classical and Christian authors, have taken
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over the whole of philosophy (though it should be remembered that the elder Pliny’s Natural History was one of
Agricola’s favourite books). Agricola also wrote two small treatises, Sngulares aliquot de universalibus
guaestiones (Some Questions about the Universals) (1539) and the unpublished De universali singulari et uno (On
the Universal, the Sngular and the One), in which he maintainsthat all universal terms correspond to real things
in the world. These treatises await thorough study, as does Agricola’s understanding of Ramon LIull, to whom he
makes a tantalizing reference in De inventione dialectica.

See also: Humanism, Renaissance; Logic, Renaissance
PETER MACK
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Agricultural ethicsis the study of moral issues raised by farming. These include: human interference with the
course of nature; the effects of certain agricultural practices on present social conditions, and on the conditions
under which future generations will live; the treatment of animals, especially when its aimis human advantage;
and the value of farming as a human activity in itself.

1 Basicjustification

Some anti-agriculturalists defend a return to the life of hunting and gathering. Few philosophers have explicitly
defended such aview, but it seemsalogical consequence of some positions in environmental ethics. (Taylor
1986), for example, holds that al living thingsincluding plants have atelos, or ‘goal’, and that we have at least a
corresponding prima facie duty not to interfere with them. Most humans could survive, and many could flourish,
eating only nuts, berries and vegetabl e products taken from dead or dying plants. If al living things deserve
respect then agriculture, the implements and practices of which are expressly designed to kill targeted plants and

animals, might be unjustifiable. Callicott (1989) believesit is our duty genuinely to share the earth with other
species, an impossibility when farmers plough up wildlife habitat (see Environmental ethics).

Two popular presentations of the anti-agricultural ideal make explicit its practical implications. In Edward
Abbey’s novel, Desert Solitaire, a character laments the oppressive presence of humans in the United States’
Southwest, and opines, ‘I’d rather shoot a man than a snake.” In Daniel Quinn’s novel, Ishmael, agorillaexplains
that the majority of humans are ‘Takers’, who have deprived the world of its wildness and diversity. The preferred
form of human life from the gorilla’s perspective is that of hunting and gathering in which ‘Leavers’, eschewing
the arts of cultivation, ensure the integrity of nonhuman planetary life.

A more anti-humanistic philosophy seems hardly imaginable when, as Callicott puts it, the measure of atruly
ecocentric ethic isthe extent of its misanthropy. It would seem to be one of our basic duties, commensurate with
others’ basic moral rights, to endeavour to feed the world’s hungry (see Development ethics; Justice,
international). To abandon the arts of cultivation would result in our failing to meet this duty. The justification of
the practice of agriculture is secured by whatever arguments justify the existence of the most basic of duties.

Many Jewish and Christian theologians formulate duties to nature in terms of stewardship, holding that the earthis
agift of God to humans so that we may use but not abuse soil, water, air and animals. Similarly, many secular
philosophers believe that we are justified in cultivating the earth and breeding plants and animals selectively, if we
do so in asustainable way: the entitlement to treat plants and animals as things of instrumental value only is
circumscribed by duties to future generations, humans who will need adequate natural resources to grow crops (see
Future generations, obligations to).

2 Social justice

Concerns about fairnessin the distribution of food and farmland have been raised in both developing and
developed countries. Most of the world’s poor are small tenant farmers. In order to increase the standard of living
of these farmers, the governments of many developing countries adopted in the 1970s the policy of
‘industrializing’ agriculture; urging their farmersto copy the model of large successful farmersin developed
countries. During the green revolution of the 1960s and 1970s, countries such as India, Costa Rica and Nigeria
increased the efficiency of farmers’ yields by borrowing money from international lending agencies such as the
World Bank. The funds were used to extend credit to farmers, who were taught to buy high yielding varieties of
seeds (such asrice, wheat, and maize) and to use the necessary accompanying technologies: mechanical
implements (tractors) and synthetic chemicals (herbicides and pesticides). Many farmers flourished and nations
that once imported grain became self-sufficient in certain crops.

Questions were rai sed, however, about the equity of the strategy. Critics alleged that industrial farming benefited
larger farmers unfairly because they had easier access than small farmers to credit and expanded landholding. As
crops were grown in greater abundance, the price farmers received for each bushel decreased and producers were
forced to try to spread their costs over more acres. Were the poor and hungry actually disadvantaged by the
industrialization of agriculture? Were small tenants dispossessed of land unjustly when larger farmers,
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beneficiaries of the new technologies, bought up their smallholdings? Some argue that they were (Lappe and
Coallins 1979), others that they were not (Ruttan and Hayami 1984). The debate turns on the resolution not only of
important empirical questions (for instance, did industrial agriculture reduce opportunities for labour employment
and earnings?) but also of significant philosophical questions (for example, is it obligatory or supererogatory to aid
unfortunates in other nations?).

In devel oped countries debate about social justice in agriculture sometimes takes as a focus the structure of the
agricultural industry. In the United States, for example, the question has been expressed in terms of the desirability
of ‘saving the family farm’. Family farms are medium-sized businesses owned, worked and loved by families, the
kind of farm being displaced by smaller hobby farms, on which the majority of income derives from off-farm
activities, and by large super farms, often worked by hourly employees who are not stakeholders.

Questions to be addressed here include: Do family farmers practice better stewardship of the land than other
farmers? Are rural communities better places to live if they are surrounded by many medium-sized farms rather
than afew large farms? Are farm animals treated more humanely on family farms? Can smaller farmstake
advantage of economies of scale and produce food as efficiently as larger farms?

Another issue concerns the role of governments in agriculture. Should public policy target benefits and subsidies at
medium-sized farms, and not at hobby or super farms? Or are such policiesinherently unfair in so far asthey do
not benefit all farms equally?

Finally there are socia justice questions related to pesticides and farmworker and consumer health. It has been
argued on deontological grounds, for example, that farmers are morally unjustified in using chemicals that are
carcinogenic to consumers (see Risk).

3 Nonhuman animals

Perhaps the most controversial matter in contemporary agricultural ethics concerns the moral standing of
nonhuman animals. Some, such as Regan (1983), argue that it is morally wrong to raise and slaughter animals for
food because farm animals typically are ‘subjects of alife” with intrinsic value and basic moral rights of their own.
Others argue that animals lack moral rights because they lack conscious experiences, moral autonomy and a sense
of justice, and that it is therefore permissible to use cows and chickens in humane ways (see Mora standing;
Animals and ethics). Utilitarians generally believe that animal pain counts morally, but they differ over whether
the benefits of using animals in agriculture outweigh the costs. The issue gains urgency with the development of
powerful new scientific techniques to manipulate the animal genome (see Genetics and ethics §83). As subjects of
genetic engineering, farm animals have suffered from unintended del eterious effects, while research animals have
suffered the consequences of being intentionally bred for propensity to develop debilitating diseases.

4 Virtue

If we believe Xenophon in the Oeconomicus, Socrates once said that ‘the best kind of work and the best kind of
knowledge is farming, by which human beings supply themselves with necessary things’. While some believe that
the past ten thousand years of agriculture has led inevitably to irreversible catastrophic environmental degradation,
many affirm with Xenophon’s Socrates that there is no better work or knowledge than farming. What did Socrates
mean by the idea that farming provides the best kind of knowledge? Perhaps he meant what Wendell Berry meant
when hewrote that it is ‘a law’ that

land that isin human use must be lovingly used; it requires intimate knowledge, attention, and care.... A family
that has farmed a farm through two or three generations will possess not just the land but a remembered history
of its mistakes and of the remedies of those mistakes.

(1987: 349)

Why should such knowledge be ‘the best kind’? Perhaps because in it the intellect is uniquely connected with the
body, and spirituality to physicality. As Berry putsit, those who farm ‘gain the means of life; ... they gain the
longevity and dependability of sources of food, both natural and cultural. [On afarm] the proper answer to the
spiritual calling becomes, in turn, the proper fulfilment of physical need’ (1987: 351).

To farm may be to practice a virtuous calling, an art with its own intrinsic rewards (see Virtue ethics). For a people
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to become landless, or to become utterly dissociated from the means by which their most basic physical needs are
met, may mean they are destined to become bereft not only of the best kind of work, but of the best kind of
knowledge as well.

See also: Applied ethics; Business ethics; Technology and ethics
GARY L. COMSTOCK
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Agrippa (1st/2nd century ap)

Agrippa, a Sceptic of thefirst or second century ap, compiled five general modes of Sceptical argument: the views
of positive theorists are subject to endemic disagreement due to the relativity of appearances, and adjudication
cannot succeed, since it will either be mere assertion (and hence will not command assent) or appeal to further
considerations, which process will either be infinitely regressive or circular, or terminate in unfounded
assumption.

Agrippais mentioned only once in our sources (Diogenes Laertius, | X 88), where no information is given about
him beyond the attribution to him (and his associates) of a set of five modes with which to commend Pyrrhonian
Scepticism (see Pyrrhonism). Sextus Empiricus ascribes these modes only to ‘the more recent Sceptics’ (Outlines
of Pyrrhonism| 164), with no mention of Agrippaat all; nor does Agrippa’s name figurein the list of prominent
Pyrrhonians with which Diogenes Laertius closes hislife of Pyrrho (IX 115-16).

The basic argument schemata of Pyrrhonism - Aenesidemus’ ten modes (see Aenesidemus; Pyrrhonism §2) -
collect different types of cases of opposing appearances of one sort or another, and move from the relativity of
appearances (and the impossibility of favouring one set over another) to suspension of judgment about the natures
of things, although they are less clear as to quite how suspension is to be achieved. The Agrippan modes organize
the Sceptical material rather differently, and remedy that last deficiency. Thefirstisthat ‘according to which we
find that an undecidable conflict has arisen among both lay people and philosophers concerning the matter in hand
as aresult of which, being unable either to accept or reject it, we end up suspending judgment’ (Outlines of
Pyrrhonism | 165). The third asserts that appearances are in general irremediably relative, which is responsible for
the dispute in the first place.

By contrast, the remaining modes are general and methodological, designed to undermine the attempts of
dogmatists to offer reasoned defences of their positions. The second mode is that of regress: each supposed
justification of a position will itself require justification, and so on ad infinitum; but such a sequence offers no
ultimate justification at all, and again suspension follows. Dogmatists may sometimes simply offer unargued
assumptions, or hypotheses, but these are not compelling since in any case we might equally assume the opposite;
this forms the basis of the fourth mode (Outlines of Pyrrhonism | 173-4). Finally dogmatists will sometimes
attempt, whether wittingly or not, to show that their suppositions are reciprocally supporting; but, as the fifth mode
demonstrates, if p rests on g and q upon p, then neither rests upon anything.

These modes may be (and generally are) deployed in combination against any dogmatist’s claim to have
established a criterion which might distinguish truth from falsity and thus provide foundations for knowledge (see
Pyrrhonism 84). Suppose a dogmatist asserts that p. If that is a mere assertion, then the Sceptic produces the fourth
mode. If pisin turn supported by g, and g by r, and so on, either that procedure terminates somewhere (in which
case the fourth mode again becomes operable); or it does not, committing the dogmatist to regress; or, eventually
one of the supporting propositionsisitself shown to rest on p, in which case, as the fifth mode hasit, the whole
structure is built on sand.

The Agrippan modes are weapons of great scope and power; and Sextus’ presentation of the Ten Maodes of
Scepticism was evidently influenced by them. Indeed, the whole subsequent history of the epistemol ogy of
justification may be seen as a series of attempts to evade their purportedly all embracing grasp.

R.J. HANKINSON

References and further reading

Barnes, J. (1990) The Toils of Scepticism, Cambridge: Cambridge University Press.(A detailed and subtle
philosophical treatment of Agrippa’s modes.)

Diogenes L aertius (c. early 3rd century Ap) Lives of the Philosophers, trans. R.D. Hicks, Diogenes Laertius Lives
of Eminent Philosophers, Loeb Classical Library, Cambridge, MA: Harvard University Press and London:
Heinemann, 1925, 2 vols.(Greek text with facing trandation; 1X 61-116 is devoted to Pyrrhonism.)

Hankinson, R.J. (1994) The Sceptics, London: Routledge.(Chapter X deals with the Agrippan modes.)

Sextus Empiricus (c.ap 200) Outlines of Pyrrhonism, trans. J. Annas and J. Barnes, Outlines of Scepticism,

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Agrippa (1st/2nd century AD)

Cambridge: Cambridge University Press, 1994.(Fine transation with introduction and notes.)

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Agrippa von Nettesheim, Henricus Cornelius (1486-1535)

Agrippavon Nettesheim, Henricus Cor nelius (1486-1535)

Famous in the sixteenth century for writings in which he steps forward variously as magician, occultist,
evangelical humanist and philosopher, Agrippa shared with other humanist writers a thoroughgoing contempt for
the philosophy of the scholastics. In his more evangelical moods Agrippa could be taken for a radical exponent of
the philosophia Christi of his older contemporary Erasmus, or mistaken for a follower of Luther, whose early
writings he actively disseminated in humanist circles. However, his deepest affinities are with magically inflected
philosophies: the Neoplatonism and Hermetism of Marsilio Ficino, and the syncretic Christian Kabbalah of
Giovanni Pico della Mirandola, Johannes Reuchlin and Johannes Trithemius.

Aswell as expounding an influential magical view of language, Agrippa contributed to the sixteenth-century
revival of scepticism, denounced the ‘tyranny’ of those who obstructed a free search for truth, criticized the
subjection of women and (with a courage unusual in histime) resisted and mocked the instigators of the
witch-craze. Finding in Hermetic-Kabbalistic doctrines the inner truth both of religion and of philosophy, Agrippa
was also aware of parallels between these magical doctrines and the Gnostic heresies. His heterodoxy made him a
target for pious slanders: within several decades of his death he became the protagonist of demonological fictions
which were soon absorbed into the legend of Dr Faustus.

1Life

Born to afamily of the lesser nobility in Cologne (from whose Latin name, Colonia Agrippina, he drew his
humanist cognomen), Agrippatook hisfirst degree at Cologne in 1502; after further studies in Paris and elsewhere,
he claimed to have doctorates in canon law, civil law and medicine - and also to have been knighted in recognition
of military service.

In 1508 he took part in an unsuccessful military adventure which a secret occultist society, of which hewas a
member, undertook in Spain, possibly at the behest of Emperor Maximilian |. Members of this society
subsequently became prominent in French humanist and court circles, providing Agrippawith a network of
supporters upon whom, as his reputation for encyclopedic learning grew, he was able to draw in his searches for
patronage. When in 1509 he lectured on Reuchlin’s Kabbalist philosophy at the University of Déle in
Franche-Comté and wrote De nobilitate (published in 1532), Agrippa had hopes of preferment in the court of
Margaret of Austria, Regent of Franche-Comt¢ and the Low Countries. These were dashed when he was
denounced at court by a prominent Franciscan as a ‘judaizing heretic’. Returning to Germany, in 1510 he
completed the first version of De occulta philosophia (published in 1533), and in the same year travelled to
England, apparently in the service of Maximilian .

For the first several years of his Italian sojourn, which lasted from 1511 to 1518, Agrippa continued to serve the
emperor both as diplomat and soldier. But by 1515 he was lecturing on the Hermetica at the University of Pavia- a
position which he promptly lost, along with hislibrary and other possessions, after the French victory at
Marignano. In 1518 Agrippa moved north again, taking up a position as city orator and advocate in Metz.
Intervening there in the case of awoman accused of witchcraft, he secured her freedom, recovered her property,
and accused the inquisitor responsible for torturing her of heresy. But this and other instances of resistance to
tyranny and obscurantism made him unpopular with the orthodox. He returned to Cologne in 1520, lived from
1521 to 1523 in Geneva (where he was at the centre of a group of reforming tendencies), and then moved to
Fribourg (also in Switzerland), where he practised medicine.

In 1524 Agrippa secured a place in the French royal court at Lyons as personal physician to the gueen mother,
Louise de Savoy. But by 1526 he was in trouble, having rashly revealed his sympathy for the rebellious Duc de
Bourbon and Emperor Charles V, who was at war with King Francis |. During the same year Agrippawrote De
vanitate (published in 1530), which includes a vehement critique of the corruption and venality of court life.
Perhaps as aresult, his salary was withheld, while at the same time he was refused permission to leave the court.

Dismissed at last in 1528, Agrippa obtained a place in the court of Margaret of Austriaat Antwerp as
historiographer to Emperor Charles V. But when Margaret died in late 1530 he was again unable to secure
payment for his services. Furthermore, the printing of De vanitate in 1530 had earned him condemnation from the
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theological faculties of Paris and Louvain, which led to difficulties with the imperial privy council. In 1531 the
printing of a much expanded version of De occulta philosophia in Antwerp was blocked after the first of itsthree
books had been printed; two years later, thanks to the patronage of the reform-minded Archbishop of Cologne,
Agrippawas able to see this book and severa others, including De nobilitate and a commentary on the art of
Ramon LIull, through the press.

Returning in 1535 to Lyons, Agrippawas imprisoned by Francis| for having written against Louise de Savoy.
Released through the intervention of friends, he died shortly afterwards in Grenoble.

2 Verbal magic

Agrippaderived from the Neoplatonists (and ultimately of course from Plato’s Cratylus) the view that the power
inherent in natural thingsliveson andislatent in ‘the form of the signification’ (1533: 1.I1xx). Because the hidden
powers of things proceed in the first place from celestial causes, and because the celestial powers which move the
elemental world, acting from circumference to centre, originate with ‘the word of God, which word the wise
Chaldeans of Babylon call the cause of causes’ (1533: 11.1x), it follows that the philosopher or magician whose
words can draw upon the power of this originary creative Word should be able to intervene powerfully in the
natural order. Agrippa’s insistence on the purely natural quality of verbal magic cannot disguise the heterodox
implication of thisview of language, which isthat the magician can get in at the top of the hierarchical structure of
the cosmos because his ‘mysterious words’ and ‘ingenious speech’ draw upon the power contained within God’s
Word - aterm which refersto the canonical scriptures as well asto Christ, the creative Logos (see Language,
Renai ssance philosophy of).

3 Agrippa as sceptic and free-thinker

The main purpose of De vanitate (1530) is to bring the reader to a position of Christian fideism (though onein
which Christian faith is thoroughly infused with Hermetic and Kabbalistic motifs). To thisend Agrippa’s chapter
on logic makes a brief but effective deployment of sceptical arguments. Aristotle’s principles of demonstration
(see Aristotle 86), he argues, require an understanding of causes and principles to which we give our assent on the
basis either of authority or of sense-based experience (for knowledge is agreed to arise from the senses, and
Averroes (Ibn Rushd) makes agreement with sensible things a criterion of truth) (see Ibn Rushd 86). But the senses
are often deceived, and furthermore cannot attain the intellectual level at which we encounter the causes of lower
things. It istherefore manifest that ‘the way of the truth is shut up from the senses’, and that sciences rooted in
them are ‘uncertain, erroneous and deceitful’ (1530: cap. 7). Appeals to authority are no more acceptable, since the
final recourse of the scholastics against those who deny the first principles of their sciencesisto violence, ‘so that
of philosophers they are made torturers and hangmen, since they will compel us by force to confess that which
they should teach by reason’ (1530: cap. 1) (see Scepticism, Renaissance 82).

4 Agrippa asfeminist

In De nobilitate (1532) Agrippaarguesthat ‘between man and woman by the substance of the soul one has no
higher pre-eminence of nobility above the other, but both have by nature equal liberty of worthiness. Yet in all
other respects, apart from the divine substance of the soul, the excellence and nobility of womankind surpasses
beyond limit the rude gross nature of men” (Opera: sig. li 4v). Some of the examples with which he developsthis
claim are deliberately frivolous, and yet he does insistently challenge the misogynist legal culture by which
women, ‘being subdued as it were by force of arms, are constrained to give place to men, and to obey their
subduers, not by any natural or divine necessity or reason, but by custom, education, fortune, and a certain
tyrannical occasion’ (Opera: sig. LI 3v). Frangois Rabelais’ portrait of Agrippa as Her Trippa, an occultist who is
ready to predict Panurge’s cuckoldry by al the magical arts at his disposal, while remaining unaware that the court
lackeys are lining up to frolic with his own wife, can be understood as a sardonic response to Agrippa’s feminism
(see Rabelais, F. §3). A more positive response is evident in Johannes Wier’s De praestigiis daemonum (Of
Demonic Deceptions) (1563), a book which in some parts of western Europe had a moderating effect upon the
witch-hunts of the time: Wier, who had been Agrippa’s student, adopted his opinion that the elderly women who
were the prime targets of the witch-hunters were suffering from melancholia rather than demonic possession, and
that Christians should give them spiritual and material comfort rather than persecuting and torturing them (see
Feminism 82).
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5 Agrippa’s philosophical influence

The apparent contradiction between the sceptical fideism of De vanitate and the encyclopedic syncretism of De
occulta philosophia is to some extent dissipated by Agrippa’s reliance in both books upon a Hermetic-Kabbalistic
doctrine of spiritual rebirth and deification. However, Agrippais neither a coherent nor in most respects an
original thinker. His most strongly voiced opinions are often taken verbatim from the works of Marsilio Ficino,
Giovanni Pico della Mirandola and Johannes Reuchlin, and since he typically appears more interested in
assembling diverse opinions on a subject than in assessing their relative truth, his own impulses may seem more
antiquarian than philosophical. (Given the hostility he encountered from theol ogians of the mendicant orders from
1509 onwards, one may suspect that he was content to allow the material he had assembled to work within the
reader’s mind, without himself taking the risk of underlining its heterodox implications.)

Agrippawas widely read for well over a century after his death. He was, on the one hand, denounced by John
Calvinin De scandalis (On Scandal) (1550) as a mocker of sacred truthsin the vein of Lucian of Samosata, by
Jean Bodin in De la démonomanie des sorciers (On the Devil-mania of Sorcerers) (1581) as the leading sorcerer of
his age, and by André Thevet in Lesvrais pourtraits et vies des hommesiillustres (The True Portraits and Lives of
Iustrious Men) (1584) as having spawned hordes both of scoffers and magicians. On the other hand, his works
were cited and echoed by literary figures ranging from Jean dela Taille to Sir Philip Sidney, Fulke Greville,
Christopher Marlowe and Thomas Nashe, as well as by occult philosophers from John Dee and Giordano Bruno to
Thomas Vaughan. Moreover, Michel de Montaigne’s scepticism, which represents man as ‘naked and empty,
acknowledging his natural weakness, apt to receive from above some strange power, disfurnished of human
knowledge, and so much the more fit to harbour divine understanding, nullifying his judgment so asto give more
place to faith’ ([1580] 1962 (1): 562), is clearly indebted to Agrippa’s De vanitate (see Montaigne, M. de §3).
Perhaps more significantly, it has recently been argued that René Descartes’ writings, from the early Olympica
(Revelation from Olympus) and Cogitationes privatae (Private Thoughts) (1619-21) to the Meditations (1641),
make sustained use of motifs derived from the philosophical Hermetica, and that Descartes’ understanding of the
Hermetic writings was conditioned by his early reading of Agrippa (see Keefer 1996).

See also: Hermetism; Humanism, Renaissance; Kabbalah; Platonism, Renai ssance 85; Scepticism, Renaissance 82
MICHAEL H. KEEFER

List of works

Agrippa, H.C. (1486-1535) Opera (Works), Lyons, ¢.1600, 2 vals; facsimile repr. ed. R.H. Popkin, Hildesheim
and New Y ork: Olms, 1970.(The most easily accessible collection of Agrippa’s writings - though in Latin.)

Agrippa, H.C. (1530) Deincertitudine et vanitate scientiarum et artium atque excellentia verbi dei declamatio,
Cologne; trans. J. Sanford, Of the Vanitie and Uncertaintie of Artes and Sciences, London, 1569; repr. ed. C.M.
Dunn, Northridge, CA: California State University Press, 1974.(Agrippa’s most sustained piece of satirical and
polemical writing, this work was frequently reprinted and widely quoted - by, among others, later
sixteenth-century religious radicals.)

Agrippa, H.C. (1532) De nobilitate et praecellentia foeminei sexus, Cologne; repr. in R.H. Popkin (ed.) Opera,
vol. 2, Hildesheim and New Y ork: Olms, 1970; trans. T. Clapham, Of the Nobilitie and Excellencie of
Womankynde, London, 1542.(An important early expression of male feminism; the English translation of this
book has been described as ‘the most explicitly feminist text to be published in England in the first half of the
[sixteenth] century’ (Jordan 1990: 122).)

Agrippa, H.C. (1533) De occulta philosophia libri tres, Cologne; trans. J. Freake, Three Books of Occult
Philosophy, London, 1651; repr., ed. D. Tyson, St Paul, MN: Llewellyn Publications, 1993.(The best-known
Renai ssance encyclopedia of learned magic, this book effectively de-centres orthodox Christianity through its
explorations of parallels with Judaic, Muslim and pagan traditions.)

References and further reading

Hermes Trismegistus (pseud.) (c.100-300) Hermetica, ed. B.P. Copenhaver, Cambridge: Cambridge University
Press, 1992.(The best English trandation of writings in which Agrippa was obsessively interested.)

Jordan, C. (1990) Renaissance Feminism: Literary Texts and Political Models, Ithaca, NY, and London: Cornell
University Press.(Includes an analysis of Agrippa’s place on the feminist side of Renaissance debates on the
status of women.)

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Agrippa von Nettesheim, Henricus Cornelius (1486-1535)

Keefer, M.H. (1988) ‘Agrippa’s Dilemma: Hermetic "Rebirth" and the Ambivalences of De vanitate and De
occulta philosophia’, Renaissance Quarterly 41: 614-53. (Explores the commonalities and divergences of
Agrippa’s two major works in terms of their deployment of motifs derived from the Hermetica and their
author’s awareness of parallels between Hermetic texts and Gnostic heresies.)

Keefer, M.H. (1996) ‘The Dreamer’s Path: Descartes and the Sixteenth Century’, Renaissance Quarterly 49:
30-76.(Referred to in 85, this essay argues that Agrippa’s writings led Descartes to Hermetic texts which were
decisive in shaping his philosophical project.)

Montaigne, M. de (1580) Essais de Montaigne, ed. M. Rat, Paris: Editions Garnier Fréres, 1962, 2 vol s.(Referred
toin 85. Montaigne is both the most engaging and the most influential of sixteenth-century sceptical thinkers;
the influence of Agrippa can be detected in the most extended statement of his sceptical philosophy, his
‘Apology for Raymond Sebond’. The first edition of Montaigne’s essays was published in 1580, although the
final, most complete version appeared posthumously in 1595.)

Nauert, C.G., Jr (1965) Agrippa and the Crisis of Renaissance Thought, Urbana, IL: University of lllinois Press.
(The standard biography and the most detailed study of Agrippa’s thought.)

Tomlinson, G. (1993) Music in Renaissance Magic: Toward a Historiography of Others, Chicago, IL, and
London: University of Chicago Press, 44-66.(The best summary account available of Agrippa’s magic.)

Yates, F.A. (1964) Giordano Bruno and the Hermetic Tradition, London: Routledge & Kegan Paul.(This
compulsively readable account of Renaissance magical traditions includes a rather dismissive account of De
occulta philosophia.)

Yates, F.A. (1979) The Occult Philosophy in the Elizabethan Age, London: Routledge & Kegan Paul.(Gives
greater emphasis than Yates’ previous books to the influence of Kabbalah on Renaissance occult philosophy.)

Zambélli, P. (1969) ‘Cornelio Agrippa, Erasmo e lateologia umanistica’ (Agrippa, Erasmus and Humanist
Theology), Rinascimento 21 (2nd series, 10): 29-88.(See annotation to Zambelli 1985 for details.)

Zambdli, P. (1976) ‘Magic and Radical Reformation in Agrippa of Nettesheim’, Journal of the Warburg and
Courtauld Institutes 39: 69-103.(See annotation to Zambelli 1985 for details.)

Zambedlli, P. (1985) ‘Scholastiker und Humanisten: Agrippa und Trithemius zur Hexerei’ (Scholastics and
Humanists: Agrippa and Trithemius on Witchcraft), Archiv fiir Kulturgeschichte 67: 41-79.(These and other
articles by the leading Agrippa scholar have been crucial in situating his writings in relation to Erasmian
humanism, the radical Reformation, and overlapping views of magic and witchcraft.)

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Ailly, Pierre d’ (1350-1420)

Ailly, Pierre d’ (1350-1420)

D Ailly was a prolific writer on a number of subjects. His best known philosophical works concentrate on logic
and on faith and reason, with strong influences from Ockham in particular. He also wrote influential works on the
nature of the soul. He was one of the most eminent partisans of the late medieval nominalist movement and was
numbered among the foremost doctores renovatores by King Louis Xl in his decree against the nominalists. His
works continued to be highly influential as late as the Reformation period.

Pierre d’Ailly, rector of the Collége de Navarre, chancellor of the University of Paris, bishop of Le Puy and
Cambrai, cardinal and papal legate to Germany, was a man of wide interests and inexhaustible energy. He wrote a
great number of treatises on the most varied subjects, besides performing the many duties associated with his
ecclesiastical and secular posts. He left behind over one hundred and seventy works; those devoted to purely
philosophical matters are few in number and were all written in the early years of his academic career, while he
was teaching philosophy at the Collége de Navarre. The largest group of his worksis devoted to matters relating to
the Great Schism (during which there were two, or even three, popes) which endured for almost forty years. After
the beginning of the Schism in 1378, d’ Ailly concentrated on finding away to terminate this horrenda
monstruosaque divisio (abhorrent and monstrous division) and was completely distracted from philosophy.

His influences were widespread and lasting. Martin Luther was substantially influenced by d’Ailly’s theory of the
Eucharist (developed in the fourth book of his Commentary on the Sentences, written in 1376-7). In hisown
treatise De captivitate Babylonica ecclesiae (The Babylonian Captivity of the Church), Luther recalls:

Once, during my study of scholastic theology, Pierre d’ Ailly gave me occasion to think (while | was reading
his fourth book on the Sentences, where he argues most acutely) that it would be much more probable, and one
would need fewer of those superfluous miracles, if one would affirm that on the altar there were real bread and
real wine, not just their attributes - if the Church had not determined the opposite. When | later realized which
Church it was that had determined this - the Thomistic Church, to be sure - | became more courageous.

(De captivitate Babylonica ecclesiae)

Christopher Columbus owned d’ Ailly’s geographical works Imago mundi (The Appearance of the World) and
Epilogus mappae mundi (Epilogue on the Map of the World), both written in 1410. They influenced Columbusin
his search for a shorter searoute to Indiaand consequent discovery of America; of the authors Columbus had
studied, it was d’ Ailly whom he preferred to quote. Nicholas of Cusa used d’Ailly’s Exhortatio super kalendarii
correctione (On Corrections to the Calendar), written in 1411 for Pope John X111 and later publicly read at the
Council of Constance, for his own treatise De correctione kalendarii. In his Exhortatio, d’Ailly advocated - in vain
- the reform of the calendar that was later successfully promulgated by Pope Gregory XIl1. Johannes Kepler,
himself an apologist for areformed astrology, explicitly refersto d’Ailly’s astrological worksin histreatise De
stella nova in pede Serpentarii (The New Star in the Foot of the Serpent); in one of those works, the Elucidarium
astronomicae concordiae cum theologica et historica veritate (On the Concordance of Astronomy with Theology
and Historical Truth), written in 1414, one finds the first mention of d’Ailly’s famous prediction of the French
Revolution, which he repeated in his treatise De per secutionibus ecclesiae (The Persecutions of the Church).

Much of fourteenth-century thought is characterized by a desire to disengage faith from reason and to build upon
empirical facts rather than metaphysical assumptions. Thus, it is not by chance that two of d’Ailly’s favourite
phrasesin his philosophical writings are docet experientia (experience teaches) and patet inductive (thisis clear on
the basis of induction). His main sources are William of Ockham, Thomas Bradwardine, Gregory of Rimini and
John Buridan, among whom Ockham is clearly the foremost authority: ‘a few things said by him | value more
highly than many volumes by certain others’ (Tractatus de consolatione philosophiae Boethii, g.1, art.4: 132).

Pierre d’Ailly’s logical writings - Conceptus (Concepts), Insolubilia (Insolubles), Exponibilia (Exponible
Propositions) and Destructiones modorum significandi (Attacks on the Modes of Signifying) (of dubious
attribution) - were very influential in the later Middle Ages and through the fifteenth century. D’Ailly adheresto
the Ockhamist tradition in basing his logical theories on the notion of mental language. Concerning paradoxes of
self-reference (insolubilia), for instance, he holds that there are none in mental language, and that spoken or
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written paradoxes of this sort are ambiguous sentencesin so far as they correspond to two distinct mental
sentences, one true and the other false (see Language, medieval theories of 882, 3, 14). It isworth noting that the
term vitalis immutatio (vital change) plays an important rolein d’Ailly’s definitions of central logical terms such
as conceptus and significatio, which are thus closely connected with his theory of the soul and its powers.

His Tractatus de anima (Treatise on the Soul), certainly one of the most important systematic works on
philosophical psychology written in the fourteenth century, was widely read throughout the fourteenth, fifteenth
and sixteenth centuries. Gabriel Biel wrote a valuable commentary onit. The first chapter deals with the definition
of the soul and its tripartite division, chapters 2-8 deal with the powers of the vegetative, sensitive and intellective
soul, while the concluding seven chapters deal with the accidents of the soul: species, the acts of sensation,
intellection, volition and passion, and habits. D’ Ailly’s definition of the soul deviates from Aristotle’s formulation:
“The soul isthe substantial form of aliving body that has within it the capacity to carry out vital activities’. This
definition of the soul was adopted by other late medieval authors such as Symphorien Champier (see Soul, nature
and immortality of).

D’Ailly’s Tractatus super De consolatione philosophiae Boethii (Treatise on Boethius’ Consolation of
Philosophy) is mainly devoted to the theory of human happiness. Whether a human being can be called ‘truly
happy in this life’ was one of the central ethical questions in the Buridanist school, where the term homo
felicitabilis (the human being with a capacity for happiness) was coined. In this context, d’Ailly aso discusses the
guestion of immortality. In Tractatus de anima, he had followed Buridan in affirming that if one follows human
reason alone, then Alexander of Aphrodisias’ theory of the soul - that the human soul is ‘drawn from matter’s
potentiality’ and hence mortal - is the most probable (see Alexander of Aphrodisias). But in Tractatus de anima,
he strongly opposes Alexander and, while relying heavily on arguments taken from ancient authorities like Cicero
and Seneca, sides with Nicole Oresme in declaring that even ‘in accord with the light of nature’, the immortality of
the soul is more probable.

See also: Nicholas of Cusa; Soul, nature and immortality of the; William of Ockham
OLAF PLUTA
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Ajdukiewicz, Kazimierz (1890-1963)

Ajdukiewicz, like other typical members of the Lwéw-Warsaw School, the main Polish analytic movement, was
basically interested in logic, philosophy of language, epistemology, and philosophy of science. In the 1930s, he
proposed a form of radical conventionalism, an extension of the conventionalism of Duhem and Poincaré. Later,
he rgjected this radical conventionalismin favour of a semantic epistemology. In the philosophy of science he tried
to build a general theory of fallible inferences based on decision theory. Ajdukiewicz’s most important
contribution to logic is his formal notation for syntactic categories.

1Life

Ajdukiewicz was born on 12 December 1890 in Tarnopol, atown in the Austro-Hungarian Empire (now in
Ukraine). In 1908-12 he studied philosophy at the University of Lwow, mainly under Kazimierz Twardowski. He
was also trained by Jan Lukasiewicz in logic and Wactaw Sierpinski in mathematics. In 1912 he obtained his
Ph.D.; his dissertation concerned Kant’s theory of space. In 1913 Ajdukiewicz studied in Géttingen where he
attended courses given by David Hilbert and Edmund Husserl. He obtained his Habilitation degree from the
University of Warsaw with a dissertation on the foundations of mathematics. In 1921-6 he was an associate
professor (docent) at the University of Lwow. In 1926 he was appointed as professor of philosophy at the
University of Warsaw. In 1928 he returned to Lwow, where he was given a professorship. During the Second
World War helived in Lwoéw and taught in clandestine Polish schools. In 1945 Ajdukiewicz accepted a
professorship at the University of Poznan. In 1955 he moved to the University of Warsaw. He died on 12 April
1963 in Warsaw.

2 Radical conventionalism

Radical conventionalismis closely related to Ajdukiewicz’s theory of language and meaning. The meanings of
expressions in alanguage generate rules for accepting sentences of L. Ajdukiewicz singles out three kinds of
meaning-rules; axiomatic (they require the unconditional acceptance of certain sentences, for example ‘AisA’),
deductive (for example, B follows from ‘if A then B’ and A), and empirical (the sentence ‘snow is white’ is
asserted in a situation in which a person asserting this sentence perceives that snow is white).

It follows from the foregoing explanations that meanings determine meaning-rules. But in general, meaning-rules
do not determine the meanings of expressions; this holds, for example, for ordinary language. However, the
situation radically changes when we pass to closed and connected languages. Roughly speaking, alanguage L is
open if it can be extended to a new language L’ without changes in the meanings of the expressions of L;
otherwise, L isclosed. A language L is disconnected if there is a non-empty subset X of expressions of L such that
no element of X isrelated by meaning-rules of L to its remaining expressions; otherwise, L is connected. An
important consequence of the theory of closed and connected languages is this: if L isa closed and connected
language, it isimpossible to enrich L by new expressions in such away that old meanings are preserved.

For Ajdukiewicz, mature, particularly scientific, knowledge is expressed in closed and connected languages. The
set of meanings of a closed and connected language L isits conceptual apparatus. From general theorems on closed
and connected languages, one can infer that two conceptual apparatuses are either identical or mutually
non-translatable. The acceptance or rejection of sentences is always related to a definite language L. If L is closed
and connected, empirical situations do not force us either to accept or reject any sentence, because we can always
change our conceptual apparatus. Thisisan essential strengthening of usual conventionalism. For Poincaré and
Duhem, we are free to change our theoretical principles, because they are hidden conventions. For Ajdukiewicz,
experiential reports are also closely related to conceptua apparatus, and since every conceptual apparatus produces
aworld-perspective, we can say that theories and observational reports are accepted not absolutely but relative to
world-perspectives. Thisiswhy Ajdukiewicz called his conventionalism ‘radical’, contrary to the moderate view
of the Frenchmen (see Conventionalism).

3 Semantic epistemology
In the middle 1930s Ajdukiewicz rejected radical conventionalism, because he came to the view that his idea of
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connected and closed languages was a ‘paper fiction’. The change was also strongly motivated by the work of
Tarski which convinced many philosophers that semantics has important applicationsin philosophy. When he was
aradical conventionalist, Ajdukiewicz did not draw any ontological theses from his epistemol ogical
considerations; but his semantic epistemology is an attempt to bring together epistemology and ontology. If we
speak about the world, we use an object-language. Since epistemology intends to say something about the world
and our knowledge of it, an epistemologist must use a meta-language in order to capture knowledge and its object.
Ajdukiewicz, employing metalogic and semantics, gave a rigorous analysis of Rickert’s transcendental idealism
and Berkeley’s subjective idealism (see Berkeley, G.). For Ajdukiewicz, both kinds of idealism are incorrect,
because they neglect basic results of metalogic and semantics. Ajdukiewicz rejects Rickert’s idealism, because
truth, contrary to Rickert, cannot be established exclusively by purely deductive procedures; the incompl eteness of
arithmetic is an essential premise of Ajdukiewicz’s argument. Berkeley’s thesis that ordinary objects are
complexes of our ideasis rejected, because it conflates syntax and semantics. According to Ajdukiewicz, Berkeley
uses alanguage which is very similar to the language of syntax and offers a syntactic-like definition of existence.
However, since existence is basically a semantic concept and semanticsis not fully definable in syntax, Berkeley’s
argument fails. Thus, semantic epistemology leads to arealist account of existence.

4 Philosophy of science

In addition to his discussions of radical conventionalism, which implies that there is no absolute gap between
theories and experiential reports, Ajdukiewicz also worked on concrete problems in the philosophy of science. In
particular, he was interested in the logic of fallible inferences. His approach was based on concepts borrowed from
decision theory. In general, acceptances (rejections) of sentences are actions which are associated with profits and
losses. Assume that A is a sentence to be accepted and that Z is the minimal acceptable profit for the agent, when A
istrue, and Sisthe minimal acceptable loss, when Aisfalse. According to Ajdukiewicz theratio S/(S + Z)
expresses the degree of certainty which an agent accepting A can ascribe to this sentence. This relates degrees of
certainty to mathematical probabilities. Having this framework, Ajdukiewicz tried to establish the degree of
conclusiveness of afallible scheme of inference. Assume that K is background knowledge. We are interested in the
degree of conclusiveness of afallible (for example, inductive) inference from premises P to a hypothesis H. This
inference is conclusive if the degree of certainty of H does not exceed theratio of itsinitial probability to the initial
probability of premises, relativeto K. Ajdukiewicz’s analysis of fallible inferencesisatypical example of his
pragmatic approach to methodological problems, which consistsin relating analysed concepts to attitudes of
epistemic agents.

5 Contributionsto logic

Ajdukiewicz’s notation for syntactic categoriesis his main contribution to logic. The following example shows
how this notation works. We have two basic categories: sentences (s) and terms (n). Now, consider an expression
‘is tall’. It forms a sentence together with aterm, for example ‘Tom’. We ascribe to “is tall’ the symbol /n which
informs us that ‘is tall’ is a function forming a sentence with aterm as an argument. Now we build a sequence of
symbols for the sentence ‘Tom is tall’. The sequence s this: n, sn. It is obtained by writing the symbols for the
categories of all the expressions occurring in the considered sentence. We can simplify the sequence by performing
‘arithmetical’ operations on symbols by analogy with operations on ratios. Thus, we can ‘shorten’ {n, s/n} by
dividing both members by n; we assume that n/n can be cancelled. Thus, we obtain s as the sole member. A
general ruleisthis; if the simplification ends with n or s, the original expression is syntactically correct; otherwise
not. Thisidea gave rise to constructions known as Lesniewski-Ajdukiewicz-Lambek grammar, originated with
Lesniewski, continued by Ajdukiewicz, and fully developed by Lambek (see Syntax).

See also: Poland, philosophy in
JAN WOLENSKI
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The word Akan refers to the Twi-speaking peopl e of southern and central Ghana. Akan traditional philosophy is
essentially a philosophy of the person. It has cosmological ramifications, but the basic concepts emerge from the
analysis of the human personality. That analysisis extremely sensitive to the complexity of the human psyche and
the social dimensions of individual consciousness. These considerations explain and justify the prominent position
occupied by the concept of a person in contemporary Akan philosophy.

This emphasis on the person is a time-honoured feature of the written tradition of Akan philosophy and reflects the
priorities of the oral tradition, the mainspring of that system of thought. With respect to the nature of personhood,
however, there has been a divergence of preoccupation between the oral and the written traditions. The
predominant motivation of the written tradition has been metaphysical, as writers have sought to clarify the
ontological status of the constituents of human personality, while the main orientation of the oral tradition is social
and ethical. Within this tradition, a person is defined by their socia relations more crucially than by their
ontological essence.

In the Akan tradition the concept of a person has a normative as well as a descriptive component. The word onipa,
the Akan equivalent of ‘person’, is often used normatively to designate a person who has largely attained a
desirable socia standing. To achieve a high degree of personhood is therefore an inherent part of the Akan ethic.
To be aperson in the fullest sense is to be an adult who works hard, thinks judiciously and is able to support a
conjugal household as well as fulfil arange of obligations to an extended group of kinfolk and to the civic
community at large. Such an individual, also known as an obadwenma, meaning someone of ethical and cerebral
maturity, must also listen to and act in accordance with their conscience, known as tiboa, or literaly, animal in the
head (ti meaning head and (a)boa meaning animal).

In Akan circlesto talk or act unintelligently is to risk unflattering descriptions of the adwene in your head.
Adwene, or mind, is the noun form of the verb dwen, to think. The term denotes mental processes and emotional
dispositions. The Akans delight in metaphor and often locate the mind in the head asiif it isidentical with the
brain, or amene. Indeed, there islittle temptation to identify the mind with the brain or with any other kind of
substance, physical, abstract or spiritual.

Because the Akans traditionally do not conceive of the mind asakind of substance, they do not include it in their
ontological inventory of the elements which constitute an onipa, or person, in the minimal sense of a human being.
Within the oral and written traditions there is near unanimity that a person in Akan traditional thought consists of
ornipadua, literally the tree of a person, deriving from the mogya, or blood of the mother in combination with the
okra, the animating element which emanates directly from the supreme being. The factor that completes the
eguation that yields a person is the sunsum which originates from the father’s input in conception and is held to be
responsible for the unique personal presence of every individual. All akra (plura of okra) areidentical in naturein
as much asthey are al particles of the divine substance, but they are individuated by the unique destinies
prenatally assigned to them by the supreme being. In view of this common divine element, al human beings
whatever their social achievements or failures, are regarded as children of God each with the gift of immortality.
(A famous Akan adage holds that everyone isthe child of God; no oneisachild of the earth.)

The okra and the sunsum cannot be identified with the soul or spirit contrary to frequent practice in Akan
literature, asin the general cosmology of the Akans, al these entities are conceived in quasi-material terms.
However, this and other issues in the interpretation and eval uation of the Akan concept of a person, remain matters
of controversy among Akan philosophers.

See also: Persons
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Akrasa

The Greek word ‘akrasia’ is usually said to trandate literally as ‘lack of self-control’, but it has come to be used
asageneral termfor the phenomenon known as weakness of will, or incontinence, the disposition to act contrary
to one’s own considered judgment about what it is best to do. Snce one variety of akrasiaisthe inability to act as
one thinksright, akrasiais obviously important to the moral philosopher, but it isalso frequently discussed in the
context of philosophy of action. Akrasiais of interest to philosophers of action because although it seems clear
that it does occur - that people often do act in ways which they believe to be contrary to their own best interests,
moral principles or long-term goals - it also seems to follow from certain apparently plausible views about
intentional action that akrasiais simply not possible. A famous version of the suggestion that genuine akrasia
cannot exist is found in Socrates, as portrayed by Plato in the Protagoras. Socrates argues that it isimpossible for
a person’s knowledge of what is best to be overcome by such things as the desire for pleasure - that one cannot
choose a course of action which one knows full well to be less good than some alter native known to be available.
Anyone who chooses to do something which isin fact worse than something they know they could have done
instead, must, according to Socrates, have wrongly judged the relative values of the actions.

1 The Socratic view

The Socratic view that ‘no one does wrong willingly’ receivesits most detailed elaboration in the Protagoras. The
context is a discussion between Socrates and Protagoras about the nature of the virtues. It isin the course of
defending the suggestion that the virtues form akind of unity that Socrates maintains that no one can knowingly
choose the worse of two available alternatives.

There is much controversy about how, exactly, Socrates’ argument for his conclusion isto be understood. The
argument certainly appears to invoke some highly questionable assumptions about the relationship between
pleasure and pain and goodness and evil, and between all of these and human motivation; and there has been much
debate about whether we ought to regard these assumptions as ones which Socrates himself accepted, or whether
heis rather arguing ad hominem against those who do accept the hedonistic views on which his argument seems to
be based. Protagoras and Socrates declare themselves straightforwardly agreed on the point that knowledge cannot
be ‘pushed around by all the other affections’ (352cl) (that is, that if someone knows which isthe best course of
action, then nothing can persuade them to act otherwise than as that knowledge dictates). The argument is thus
presented as an attempt to convince not Protagoras, but rather those ordinary people who have not realised that
there isreally no such phenomenon as being induced to act contrary to one’s knowledge by the desire for pleasure.
This may leave room, therefore, for the view that the premises on which Socrates’ argument are based are not ones
he himself believed, but rather are assumptions that he attributes to these hypothetical interlocutors.

With this caution in mind, we can say that the structure of the argument is something like this:

(1) The evaluation of actions is always based, ultimately, on judgments about the total amounts of pleasure and
pain which will result, overal, from performing them.

(2) Sincethisis so, the good and the pleasant are (in some sense or other) the same, and similarly for the bad and
the painful.

(3) This meansthat any description of an agent which involves their being said to be ‘overcome by pleasure’ can
be replaced by a description of that agent as ‘overcome by the good’. But the good by which the agent is overcome
cannot, by hypothesis, outweigh the evil which will result from the action (otherwise the action would be virtuous
and the agent would have done nothing wrong).

(4) The agent who is ‘overcome by pleasure’, therefore, must be described as someone who chooses evil (pain) in
exchange for agood (pleasure) which does not adequately compensate for this evil.

(5) But, in weighing pleasures and pains against one another, one must always choose what one believes to be the
greater pleasure or the lesser pain - and one must therefore take whichever course of action it is that one believes
will result, overall, in the most pleasant or least painful outcome, all things considered.

(6) So, the only possible explanation for someone’s choosing an action which will bring more pain, overal, or less
pleasure, than some alternative known to be available is that they have misudged the total amounts of pleasures
and painsto be got from the alternative actions.
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Obvioudly, this argument is vulnerable to attack at many points. In particular, the psychological hedonism invoked
in premise (5) might be challenged. There may be other reasons for thinking that there is something right about the
Socratic view, but it seemsfair to say that what we are offered in the Protagoras amounts to a less than conclusive
case.

2 Aristotle on akrasia

Aristotle’s views on akrasia receive their most extensive airing in Book V11 of his Nicomachean Ethics, and the
bulk of what he saysis concentrated in a single chapter of that book, chapter 3. The text of this chapter, however,
is dense and complex, and there is considerable disagreement amongst commentators even about the very basic
guestion of whether Aristotle is to be seen as an apologist for the Socratic position or rather as a critic of its
over-intellectualized view of the causes of practical error. Some tranglators (for example Ross 1980) have credited
Aristotle with the straightforward assertion, early in hisdiscussion at V11 2, that the Socratic view ‘contradicts the
plain phenomena’ (1145b27), which clearly supports the second hypothesis; but since the Greek word
‘phainomena’ can aso be trandated ‘common opinions or beliefs’, this interpretation is not uncontroversial. And it
must be admitted that a good deal of what Aristotle saysin VIl 3 appears to associate the occurrence of akrasia
with a special kind of ignorance, an association reminiscent of the Socratic view that if onereally knowswhat is
best, one can do nothing else. Furthermore, the chapter ends with the claim that, in the light of what has been said,
‘the position that Socrates sought to establish actually seemsto result’ (1147b14).

On the other hand, there are numerous passages in other of Aristotle’s works where Aristotle appears to imply that
it is perfectly possible for an agent to pursue an undesirable course of action while knowing full well that it is not
the best thing to do. In the Eudemian Ethics, for example, it is said that to act incontinently “is to act through
appetite contrary to what the man thinks best’ (1223b8-9), and that the akrates has ‘a pain of expectation, thinking
that heisdoing ill’ (1224b20-21). Then again, in Magna Moralia, we have the incontinent agent characterised as
one ‘who knows indeed from reason that he ought not [to do the wrong thing], but givesin to pleasure and
succumbsto it’ (1203b5-6). These quotations seem to suggest that Aristotle is perfectly content with the
description of akrasia that Socrates sought to reject, the condition of one whose knowledge is vanquished, but not
necessarily clouded or annihilated, by the desire for pleasure. How, then, are we to square these passages with the
appearance that NE VII 3 endorses some version of the Socratic view?

There is not space here to review the many attempts that have been made to resolve the apparent contradiction.
Certainly, though, VII 3 does make it seem as though Aristotle isinclined to deny that there can be such athing as
utterly clear-eyed akrasia - the calm, deliberate and intentional performance of an action known not to bein one’s
own best interests. The chapter islargely concerned with the application to the problem of akrasia of two
distinctions, one rooted in Aristotle’s doctrine of the practical syllogism, the other concerned with a contrast
between the mere possession of knowledge and its use or exercise, and it is hard to see how these epistemic
considerations are intended if not as qualified support for the Socratic view that knowledge cannot be ‘dragged
around like a slave’. The suggestion seems to be that passion or desire makes it impossible for the akrates to reach
full-fledged knowledge of the conclusion of the practical syllogism which would lead him to perform the right
action. But if so, Aristotle would seem to be in agreement with Socrates that weakness of will is never realy just
that - that it is aways bound up with some form of self-deception, delusion or other epistemic error (see Aristotle
§23).

3 Davidson on weakness of will

In afamous article entitled ‘How is Weakness of the Will Possible?’ (1970), Donald Davidson locates the problem
of akrasia firmly within the philosophy of action, discarding its traditional connections with morality and the
defeat of moral judgment by passions of various kinds. According to Davidson, an agent acts incontinently if and
only if: (a) the agent does x intentionally; (b) the agent believes there is an alternative action y open to them; and
(c) the agent judges that, all things considered, it would be better to do y than to do x. It follows that, for Davidson,
there is not necessarily anything iniquitous about incontinence. He gives the following example. Suppose that |
suddenly remember, having already gone to bed, that | have not brushed my teeth. It is clear to me that missing
one night’s brushing won’t make much difference to my dental health and that getting up may result in my having
adisturbed and fitful night’s sleep, so | conclude that, all things considered, it would be better for meto stay in
bed. Nevertheless, | reluctantly get up and plod to the bathroom. On Davidson’s definition, my action counts as
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incontinent - though it is more plausible to say here that pleasure has been worsted by duty rather than the other
way round.

The problem of incontinence is represented by Davidson as an apparent inconsistency between three principles, al
of which, according to Davidson, seem ‘self-evident’, or at any rate can be made so, given suitable interpretation.
The three principles (from Davidson [1970] 1980: 23) are the following:

‘P1: If an agent wants to do x more than they want to do y and they believe themselves free to do either x or y, then
they will intentionally do x if they do either x or y intentionally.

P2: If an agent judges that it would be better to do x than to do y, then they want to do x more than they want to do
y.

P3: There are incontinent actions.’

Davidson rejects what he calls ‘the most common way of dealing with the problem of incontinence’, that is, the
abandonment of P2. Though he admitsthat ‘wanting” and ‘judging better’ can readily be interpreted so as to render
P2 fase, heinsists that there is also anatural reading that makes it true, which leaves the apparent inconsistency
intact. ‘Judging better’, he suggests, cannot be totally divorced both from behaviour and from desire - if one
sincerely believesthat x is abetter course of action, all things considered, than y, then one must, in some sense or
other, want to do x more than one wants to do y. And provided one concedes this, the problem about weakness of
will will remain.

Davidson’s solution to the problem is an attempt to show that P1-P3 are not, after all, inconsistent. The argument
turns on a distinction made by Davidson between unconditional evaluative judgments (for example, the
straightforward judgment that it is better to do x than to do y) and conditional, or prima facie, evaluative
judgments, which are relative to some body of evidence or other (such as the judgment that it is better to do x than
to doy, given al the relevant factors known to the agent). Davidson offers atreatment of the latter variety of
judgment from which it follows that no conditional evaluative judgment can be in any logical conflict with an
unconditional one. This enables him to reconcile P1-P3 by saying that the incontinent agent who does x rather than
y does indeed want to do x more than y and makes an unconditional judgment that the incontinent course of action,
X, is better than y. The awarenessthat y is better than x, on the other hand, is relative to a body of reasons - the total
body of reasons available to the agent - and therefore does not contradict the unconditional judgment in accordance
with which the agent acts (see Intention 83).

4 Mor al weakness

Moral weaknessisthat particular form of akrasia which consistsin failing to live up to one’s sincerely expressed
beliefs about what it would be morally best to do. Nothing is more obvious, one might think, than that people often
do things they genuinely consider to be morally wrong; but the existence of this type of weakness has sometimes
been thought to present problems for certain moral theories. In particular, any theory which makes action the test
or criterion of the sincerity of moral beliefs may have difficulty accounting for moral weakness. For such theories
will tend to suggest that those who do not act on the principles they profess cannot really be said to hold those
principles at al - thustheir failing will turn out to be not akrasia, but hypocrisy.

R.M. Hare’s ethical prescriptivism is one theory in particular which has been thought to conflict with the existence
of moral weakness (see Prescriptivism). Hare’s view (1963) isthat it is part of the meaning of moral judgments
that they prescribe; that is, they are intended as guides to conduct. The acceptance of some particular moral
judgment, then, is the acceptance of arecommendation to act in some particular way in some given circumstance
or type of circumstance - but how could one be said sincerely to have accepted such arecommendation if one fails
to act in accordance with it? Hare’s response, roughly, isto insist that typically, cases of ‘moral weakness’ are
cases where the agents concerned are psychologically incapable of doing what they think they ought. Hare’s view
isthat ‘T ought but | can’t’ is not a contradiction; the agent here is ‘prescribing in general terms, but exempting
himself because of the impossibility, in his case, of obeying this general prescription’ (1963: 53). One might
wonder though, whether thisis really a satisfactory account of all cases of moral weakness. Sometimes, no doubt,
moral agents are prevented from acting as they think they ought by compulsions and irresistible forces, but it
seems wrong to think of this as the general, or even the typical case.

See also: Mora agents; Moral psychology; Rationality: practical; Self-deception; Will, the
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al-Afghani, Jamal al-Din (1838-97)

Al-Afghani is often described as one of the most prominent Islamic political leaders and philosophers of the
nineteenth century. He was concerned with the subjection of the Muslimworld by Western colonial powers, and he
made the liberation, independence and unity of the Islamic world one of the major aims of hislife. He provided a
theoretical explanation for the relative decline of the Islamic world, and a philosophical theory of history which
sought to establish a form of modernism appropriate to Islam.

1Lifeand times

Jamal a-Din al-Afghani was born in 1838 about 180 miles from Kabul, of a distinguished family. He received a
thorough training in a variety of languages of 1slamic countries and the religious sciences. When he was eighteen
years old he began the constant travels which were to mark hislife. He visited much of the Islamic world as well
as Europe, and set up a political organization which called on Muslims to fight injustice and the imposition of
imperialism. He had a great impact upon Muhammad ‘Abduh and reactions by intellectual Egyptians to the
incursion of the Europeans. He eventually sided with the Ottoman empire but soon became disillusioned with the
Sultan, and died in suspicious circumstancesin Turkey in 1897.

2 Philosophy of history

Al-Afghani’s philosophical contributions are to be found in his book ar-Radd ‘alal-dahriyyin (Refutation of the
Materialists). Citing philosophers such as Democritus and Darwin, he criticized the naturalist and materialist
philosophers for their denial, either directly or indirectly, of the existence of God. He then went on to elaborate at
great length on religion’s contribution to civilization and progress. According to a-Afghani, religion has taught
humanity three fundamental beliefs: its angelical or spiritual nature, the belief of every religious community in its
superiority over other groups, and the assertion that our existence in thisworld is but a prelude to a higher lifein a
world entirely free from sorrow and suffering. Our angelic nature urges usto rise above our bestial proclivities and
live in peace with our fellow human beings. The feeling of competitive superiority on the part of the various
religious groups generates competitiveness, whereby the various communities will strive to improve their lot and
persist in their quest for knowledge and progress. Finaly, the third truth provides an incentive to be constantly
aware of the higher and eternal world that awaits us. Thisin turn will motivate human beings to refrain from the
evil and malice to which they may be tempted, and live alife of love, peace and justice.

Al-Afghani mentions that religion implantsin its believers the three traits of honesty, modesty and truthfulness. He
further maintains that the greatness of the major nations of the world has always been entailed by their cultivation
of these traits. Through these virtues the Greeks were able to confront and destroy the Persian empire. However,
when the Greeks adopted the materialism and hedonism of Epicurus, the result was decay and subjection by the
Romans. Likewise the ancient Persians, avery noble people, began with the rise of Mazdaism the same downward
journey as the Greeks, which resulted in their moral erosion and subjection by the Arabs. Similarly, the Muslim
empire, which rose on the same solid moral and religious foundation as did both the Greeks and Persians, became
so weakened that a small band of Franks (that is, the crusaders), was able to score significant victories against
them. Subsequently, the hordes of Genghis Khan were able to trample the whole land of Islam, sack its cities and
massacre its people.

Al-Afghani bases his philosophy on atheory of history in which religion is portrayed as a catalytic force in the
progress of humanity. Interestingly, he stresses that religious beliefs must be founded upon sound demonstration
and valid proof without any supernatural aspect. This rationalism manifests an important element of modernity in
al-Afghani’s thinking. However, such modernity does not diminish his strong belief in religion as an integral
component and fundamental force behind humanity’s quest for morality, truthfulness and integrity.

Al-Afghani’s philosophical views revealed agreat deal of faith in the human mind and its capacity for innovations
based on knowledge rather than ignorance. He expressed great faith in humanity as being one of the greatest
miracles of the universe, and believed that there are no areas which can remain forever closed to the human mind.
Surprisingly, he predicted that people would reach the moon as a step in a series of strides by mankind, as he
believed that nature and the universe were created so that we could continue the challenge of unravelling their
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Secrets.

In his criticism of Darwin’s theory of evolution (see Evolution, theory of), al-Afghani presents a philosophical
theory about nature in response to Darwin’s theory. He believes in the nature of what he termed “natural selection’,
whereby survival in nature will be for the strongest and the fittest. Thus if a number of plants are planted in a
single space of earth which does not have food for all these plants, it will be noticed that the plants will compete
among themselves for food. In due course, some of the plants will become more devel oped than the others, which
will wither. He applies the same theory to the world of animals, including human beings, where the influence of
power is more noticeable than elsewhere. He even goes further than Darwin by applying the theory to the area of
ideas, maintaining that ideas are born out of other ideas and may be greater than those ideas; this explains why
posterity may sometimes excel and be superior to its ancestry. Al-Afghani believes that these developments are
due to the impact of nature’s aspects and not necessarily the result of human effort. His criticism of Darwin’s
theory lessened gradually as he began to express views similar to those of Darwin. He cites earlier Muslim
scholars such as Ibn Bashroun who had talked about the evolution from dust of plants and animals. Al-Afghani,
however, continued to maintain strong disagreement with Darwin on one fundamental issue, that of the creation of
life; this al-Afghani unequivocally ascribes to God.

See also: ‘Abduh, M.; Darwin, C.R.; Evolution, theory of; Islamic philosophy, modern
ELSAYED M.H. OMRAN
OLIVER LEAMAN
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al-‘Amiri, Abu’l Hasan Muhammad ibn Y usuf (d. 992)

Although al- ‘Amiri had only a limited long-term impact, his extant works provide useful insights into an extremely
creative period in Islamic philosophy in the tenth century ap. He attempted to reconcile philosophy with religion
by showing that the genuine conclusions of philosophy could not contradict the revealed truths of Islam, and
attempted to build consensus within Islam. He argued for the individual immortality and the punishment or reward
of the soul. His analysis of the soul is largely Neoplatonic. The reward of the afterlife is determined by the
actualization of theintellect in thislife, aided primarily by right actions which moderate the physical faculties and
turn the intellect toward the Divine.

Abu’l Hasan Muhammad ibn Y usuf al-* Amiri was born in Khurasan (in modern Iran) in the early fourth century
AH (tenth century Ap) and died in Nishapur in AH 381/AD 992. He began his career in Khurasan, where he studied
under Abu Zayd al-Balkhi, and moved to Rayy and Baghdad, where he met and was discussed by such substantial
intellectuals as a-Tawhidi and Ibn Miskawayh. He ended his career in Bukhara, where he had access to the
Samani library (in which Ibn Sina studied shortly thereafter), and in Nishapur.

Al-‘Amiri’s main concern was the rational defence of Islam against aform of philosophy regarded as independent
of revelation, and against competing religious traditions. In the tradition of al-Kindi, he attempted to reconcile
philosophy with religion by showing that the real conclusions of philosophy could not contradict the revealed
truths of Islam. Unlike his contemporary al-Farabi, however, a-°Amiri argued that revealed truth must be superior
to philosophy, since revelation was necessary for the completion of the human intellect and as the indubitable
guide to right action. The Greeks possessed useful wisdom, but they could not be considered final authorities
because they lacked a prophet.

In spite of his attacks on, for example, the Mu‘tazila and the Batiniya esotericists, a- < Amiri’s approach was
generally conciliatory toward philosophy, the mutakallimun (theologians) and awide variety of Islamic sects. His
respected treatise on Sufism, for example, provided both arational, Aristotelian interpretation of Sufism and a
reconciliation of Sufism with more conventional Islam. He preferred to emphasize areas of agreement between
philosophers and Islamic sects, perhaps because he perceived the dangers of sectarianism in the diverse
environment of Khurasan and perhaps a so because Islam had not fully consolidated its position relative to
pre-Islamic traditions. He had a marked preference for religious, rather than philosophical, terminology (for
example, ruh rather than nafs for the soul), indicating that his probable primary audience was the Islamic religious
elite.

In al-7‘lam bi managib al-1slam (An Exposition on the Merits of IsSlam) and Ingadh al-bashar min al jahr
wa’l-qadar (Deliverance of Mankind from the Problem of Predestination and Free Will), a-‘Amiri attempted a
rational justification of the moral superiority of I1slam to other religions, especialy to Zoroastrianism and
Manicheism. In the latter work, he also attempted a resolution of the theological problem of free will by the
application of Aristotelian principles, a project which he repeated with greater philosophical subtlety in his
al-Tagrir li-awjuh al-taqdir (The Determination of the Various Aspects of Predestination).

His resolution of the problem of predestination required a distinction between necessary, contingent and possible
beings. Only God is necessary existence (wajib al-wujud), whose essence is identical with his existence. Human
use of multiple terms for divine attributes is thus figurative, since God is essentially a unity. All other existentsare
contingent and, in so far as they require the support of necessary existence, are preordained. The relations of
contingent things to each other, however, are of adifferent order, in which individual responsibility is possible.
Significantly, al-*Amiri’s use of the term wajib al-wujud is one of only two extant examples (the other is Ibn
Miskawayh) of the use of thisterm prior to Ibn Sina, who adopted the term into the very heart of his thought.
Al-‘Amiri’s interpretation of Empedocles suggests the possible existence of a pseudo-Empedoclean text or
tradition extant in his time which might have been a significant precursor of some important Avicennan arguments.

Al-*‘Amiri’s list of the five ‘sages’ of Greek philosophy is unusual, since Empedoclesisfirst in aline which
progresses through Pythagoras, Socrates, Plato and Aristotle. In keeping with al-‘Amiri’s conciliatory method,
each was given ameans of contact with a prophetic tradition, even though each spoke from the perspective of
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reason alone. Empedocles was said to have studied with Lugman in Syria, and Pythagoras with the companions of
Solomon in Egypt. Socrates, Plato and Aristotle then preserved and devel oped the wisdom of Pythagoras.
Al-*Amiri’s sources for philosophical history are primarily Neoplatonic, especially pseudo-Ammonius (see
Neoplatonism).

One or more fragmented tranglations of the Phaedo were especially important for a-‘Amiri’sKitab al-amad
‘ala’l-abad (On the Afterlife), in which he argued for the individual immortality and punishment or reward of the
soul. Hisanalysis of the soul islargely Neoplatonic, and the reward of the afterlife is determined by the
actualization of theintellect in thislife, aided primarily by right actions which moderate the physical faculties and
turn the intellect toward the Divine.

Al-*Amiri’s work was soon eclipsed by the philosophical revolution brought about by 1bn Sina. Nevertheless, his
work provides a window into the philosophical and religious debates which formed the background of that
revolution and into the sources upon which the participants in those debates drew. Although partisans of various
schools may find his interpretations problematic, his emphasis on the importance of good action over particulars of
doctrine and his synthesizing interpretations represent an important attempt to build consensus within Islam during
aturbulent, fractious, creative period in its history.

See also: 1bn Sina; 1slamic theology; Neoplatonism in Islamic philosophy; Predestination; Soul in Islamic
philosophy
TOM GASKILL
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Oriental Society, 1988.(Rowson contains acritical edition and translation with a commentary on al-° Amiri’s
most influential work, with thorough background and bibliographic material.)
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al-Baghdadi, Abu ’1-Barakat (fl. ¢.1200-50)

A maverick philosopher, respected medical authority, and seemingly somewhat tempestuous individual, Abu
‘I-Barakat al-Baghdadi produced one voluminous work (the Kitab al-mu ‘tabar) in which the philosophical views
current in hisday - principally associated with the name of 1bn Sina - were subjected to a penetrating analysis,
and many interesting alter natives suggested. His most provocative ideas concern self-awareness, the physics of
motion and the idea of time.

Hibat Allah Ali ibn Malka Abu ’1-Barakat al-Baghdadi was an idiosyncratic, highly original philosopher who
flourished in the first half of the twelfth century. Precise biographical information is unavailable. We know that he
was born into a Jewish family (his Hebrew name was Nathanel) and, as a Jew, was refused entry to the lectures of
Abu ’1-Hasan ibn Hibat Allah, afamous physician. Other slights, real or imagined, that he suffered on account of
his faith seem to have contributed to his decision, very latein life, to convert to Islam. The appellation awhad
al-zaman, ‘the singular [personage] of his time’, probably reflects his medical rather than philosophical
achievements. His formal teaching seems to have been limited to medicine, in which he had a number of students.
Ibn Khalligan’s biographical dictionary describes him as ‘very presumptuous’, his hauteur being revealed in his
many disputes with the humbler physician 1bn al-Talmidh, which display the ‘jealousy and rivalry that typically
prevail between men who are eminent in the same profession’. Hisinvolvement in philosophy seemsto have been
informal (even by the standards of the time) and tentative. He had one notable disciple in the polymath Fakhr
a-Din Al-Razi.

Al-Baghdadi’s mature views are found in his comprehensive Kitab al-mu ‘tabar, the title of which should be
trangdlated, according to Shlomo Pines (1979), ‘the book of what has been established by persona reflection’.
Al-Baghdadi characteristically begins his investigations with a pellucid statement of each problem he considers.
He then surveys earlier opinionsin detail, rarely naming his sources. He takes great painsto ferret out the
reasoning underlying each claim, following closely the development of the theory, the objections raised against it
and the adjustments made by its proponents. Each issue is approached freely and independently, without much
reliance on any over-arching methodological or philosophical commitments. The interplay between words and
conceptsis given particular attention. For example, al-Baghdadi developed his strikingly innovative theory of time
after reaching the conclusion that the word ‘time’ as used in everyday speech stands for a very fundamental
concept, the true nature of which has been obscured by scholastic analysis. Again, he lambasts aspects of the
sulphur-mercury theory of metals as ‘words that denote unreal fancies’.

Perhaps most interesting among a-Baghdadi’s achievementsis his reappraisal of theidea of time (Pines 1979).
Dissatisfied with the regnant approach, which treated time as an accident of the cosmos, al-Baghdadi drew the
conclusion that time is an entity whose conception (ma ‘qul al-zaman) is a priori and almost as general asthat of
being, encompassing the sensible and the non-sensible, that which moves and that which is at rest. Our idea of time
results not from abstraction, stripping accidents from perceived objects, but from a mental representation based on
an innate idea. Al-Baghdadi stops short of offering a precise definition of time, stating only that ‘were it to be said
that time is the measure of being (migdar al-wujud), that would be better than saying [as Aristotle doeg] that it is
the measure of motion’. His reclassification of time as a subject for metaphysics rather than for physics represents
amajor conceptual shift, not a mere formalistic correction. It also breaks the traditional linkage between time and
space. Concerning space, a-Baghdadi held unconventional views as well, but he did not remove its investigation
from the domain of physics (see Space; Time).

Al-Baghdadi’s most significant departure in psychology concerns human self-awareness. Ibn Sina had raised the
issue of our consciousness of our own psychic activities, but he had not fully pursued the implications for
Aristotelian psychology of his approach. Al-Baghdadi took the matter much further, dispensing with the traditional
psycholgical faculties and pressing his investigations in the direction of what we would call the unconscious.

Al-Baghdadi had many new ideas concerning the physics of motion. He seems to have adumbrated the notion of
acceleration as an increase in the velocity of amoving body attributable to the application to it of a constant force.
He also seems to suggest that motion isrelative, that is, that there is motion only if the relative positions of the
bodiesin question change. These ideas are highlighted here because of their resemblance to modern thoughts on
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the same subjects. The Kitab al-mu ‘tabar contains many other, no less innovative ideas that have no modern
counterpart; for example, the claim that each type of body has a characteristic velocity that reaches its maximum
when its motion encounters no resistance. Although al-Mu ‘tabar is not a systematic work, comprising instead
notes on various subjects that al-Baghdadi wrote for himself over the years, Pines showed that the paramountcy of
apriori knowledge underlies many of the work’s criticisms and innovations.

The impact of al-Mu ‘tabar on Islamic thought seems to have been limited to the Ishragi (illuminationist) tradition,
broadly defined (see Illuminationist philosophy). Indeed, the work’s tripartite structure (logic, physics,
metaphysics), the pride of place given to a priori knowledge, and the consequent primacy given to the author’s
own speculations, are the distinguishing features of 1bn Sina’s I sharat wa-’/-tanbihat, the earliest prototype of the
genre, and of al-Suhrawardi’s al-Talwihat, its most important representative. However, the spiritual tone of the
latter two books is far less prominent in al-Baghdadi’s work, although perhaps not entirely absent. As Pines
showed, the Ibn Sina of al-Shifa’ (Healing) isthe target of many of al-Baghdadi’s criticisms, strictures often
pursued in Fakhr a-Din a-Razi’s commentary on al-Isharat, and answered in Nasir al-Din al-Tusi’s glosses to the
same work. Al-Tusi usually refersto ‘al-Baghdadi and the other later [philosophers],’ giving the impression that
al-Baghdadi was the outstanding representative, or even founder, of awhole school of thinkers who challenged
some of Ibn Sina’s views. Al-Suhrawardi’s al-Talwihat refers to a-Baghdadi obliquely as ‘one of the Jewish
philosophers’. The target of that referenceis made clear by 1bn Kammiina, whose commentary on al-Talwihat cites
al-Baghdadi several times. Al-Baghdadi’s views were known to al-Shahrazuri, and he is mentioned some
half-dozen timesin Sadr al-Din al-Shirazi’s al-Asfar al-arba ‘a.

Despite his conversion to Islam, al-Baghdadi’s works continued to be studied at the yeshivah of Baghdad, then the
centre of Jewish conservatism, into the thirteenth century. Al-Baghdadi’s commentary to the Book of Ecclesiastes
continued to be copied at the same yeshivah, with full acknowledgement of its authorship. Shmu’el ben Eli, head
of the yeshivah and archrival of Moses Maimonides, cites the Mu ‘tabar in support of his contention that even ‘the
philosophers’ are forced to admit the possibility of bodily resurrection. Ben Eli does not reveal his source; it
appears to have been Maimonides’ disciple, Y osef ben Y ehudah, who tracked down the reference.

Ibn Khalligan reports that al-Baghdadi had a high reputation in the field of medicine, and a-Suhrawardi refersto
him as ‘a physician who sought to do philosophy’. He attended some of the Seljuq sultans and their familiesand is
reported to have cured himself of leprosy, in the process causing himself aperiod of blindness. Ibn Abi Usaybi‘a’s
biographical compendium relates some anecdotes and sayings and lists several of al-Baghdadi’s medical works.
However, few if any of these survive, and none have been studied. Al-Baghdadi aso wrote a short treatise ‘On the
Reason that the Stars appear at Night but are invisible during the Day’, and another small tract on the intellect.

See also: Ibn Sing; IHluminationist philosophy
Y. TZVI LANGERMANN
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Albert of Saxony, active in the middle and late fourteenth century, taught at the University of Paris and was later
instrumental in founding the University of Vienna. He is best known for hisworks on logic and natural philosophy.
In the latter field he was influenced by John Buridan, but he was also influenced by the English logicians. His
thought is rather typical of the sort that followed Buridan, combining critical analysis of language with
epistemological realism. He was important in the diffusion of terminist logic in central Europe, and of the new
physicsin northern Italy.

Albert of Saxony, or Albert of Rickmersdorf (sometimes called Albertus Parvus (Little Albert) to distinguish him
from Albert the Great) was born in Helmstedt, Germany, around 1316. He studied first in his native region before
going on to Erfurt (although thisis not known for certain) and then to Paris, where he became Master of Arts in
1351. In 1353, he became rector of the university, and taught in the arts faculty there for a decade; he also studied
theology, though apparently without receiving a degree. After a period during which he was involved in diplomatic
mediation between the pope and the Duke of Austria, Albert was put in charge of founding the University of
Vienna, and in 1365 he became its first rector. In 1366 he was made a canon of Hildesheim and was named bishop
of Halberstadt. He remained in the latter position until his death on 8 July 1390.

Since none of his theological writings survives, Albert of Saxony is known especially for his work in logic and
natural philosophy. However, he aso wrote commentaries on Aristotle’s Ethics and Economics, aswell asafew
small works on mathematics (Tractatus proportionum (Treatise on Proportions), Quaestio de quadratura circuli
(Question on the Quadrature of the Circle)). In thefield of logic, his main work is the summa entitled Perutilis
logica (Very Useful Logic). He also wrote a voluminous collection of Sophismata (examining various difficulties
of interpretation due to the presence of syncategorematic wordsin sentences), a set of Quaestiones logicales
(Logical Questions) that deal with semantical problems and the status of logic, and commentaries on Aristotle’s
Organon.

Although Buridan was then very popular in the arts faculty at Paris, Albert’s work attests also to the influence of
English ideasin Paris. The Perutilis logica, while developing treatises on obligations, insolubles and
conseguences, which were becoming more and more important at the time, is organized on the model of William
of Ockham’s Summa logicae (see William of Ockham 8§6). Albert accepts Ockham’s conception of the nature of a
sign. He believes that signification rests on areferential relation of the sign to the individual thing, and that the
spoken sign depends for its signification on the conceptual sign. He follows Ockham again in his conception of
universals and, for the most part, in histheory of supposition. In particular, he preserves Ockham’s notion of
simple supposition, the direct reference of aterm to the concept on which it depends when it signifies an
extra-mental thing. Finally, Albert follows Ockham in his theory of categories: contrary to Buridan, he refuses to
treat quantity as afeature of reality in its own right, but rather reduces it to a disposition of substance and quality.

On afew points, however, Albert distances himself from Ockham. For instance, he denies that in disputation an
equivocal proposition must be the object of a distinction through which it is assigned multiple senses: in
disputation, even equivocal propositions can only be granted, denied or doubted. In his Sophismata, Albert often
follows William Heytesbury (for example, in the analysis of epistemic verbs or of infinity). He admitsthat a
proposition hasits own signification, which is not that of itsterms: just like a syncategorematic word, a
proposition signifies a ‘mode of being’. Albert avoids concretizing such modes of being and, in the final analysis,
traces them back to relations among the things to which the terms refer. Nevertheless, he makes use of the idea of
the distinguishabl e signification of the proposition in defining truth and in dealing with ‘insolubles’ (paradoxes of
self-reference). Since every proposition, by its very form, signifies that it is true, an insoluble proposition will turn
out to be false because it will signify at once both that it istrue and that it is false (see Language, medieval theories
of).

Albert’s analysis of language is combined with an epistemological realism that emerges, for instance, from his
analysis of the vacuum. One could imagine that, through divine omnipotence, a vacuum exists. However, ho
science of nature can countenance the hypothesis of the existence of a vacuum. Albert refuses to extend the
reference of the terms of physicsto supernatural possibilities; thusin his view, physics cannot be devel oped
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through thought experiments or the study of imaginary cases, contrary to what was being done at Oxford at the
time. Instead, physics must report on the natural course of things.

Aside from his commentaries on Aristotle’s libri naturales, Albert wrote a commentary on John of Sacrobosco’s
De sphera (Treatise on the Sphere), and a Tractatus proportionum (Treatise on Proportions) inspired by Thomas
Bradwardine. Following the works of the Oxford Calculators (see Oxford Calculators), and of Nicole Oresmein
Paris, he tried to calculate the acceleration of the fall of bodies, but without succeeding in determining whether it is
proportionate to the time elapsed or to the distance covered. He was interested in many natural phenomena and
studied the movements of the earth and the phenomena of tides and geology.

Itis probably in the field of dynamics, however, that Albert’s role is most important. In order to account for the
motion of projectiles and for the acceleration in the fall of weights, he adopted Buridan’s impetus theory,
according to which impetusis a property acquired by bodies. With great clarity, he draws the consequences of
extending this theory to celestial movements, and is thus able to reject the traditional notion of intelligences
moving the spheres. He studies the motions of terrestrial and celestial bodies according to the same principles.
Many of his contributions to the field of dynamics are in his commentary on Aristotle’s On the Heavens, which
was very influential in northern Italy. Albert of Saxony thus took part in the development of avision of the cosmos
which broke with Aristotelian views.

See also: Buridan, J.; Language, medieval theories of; Logic, medieval; Natural philosophy, medieval; William of
Ockham
JOEL BIARD
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Albert the Great was the first scholastic interpreter of Aristotle’s work in its entirety, as well as being a theologian
and preacher. He | eft an encyclopedic body of work covering all areas of medieval knowledge, both in philosophy
(logic, ethics, metaphysics, sciences of nature, meteorology, mineralogy, psychology, anthropology, physiology,
biology, natural sciences and zoology) and in theology (biblical commentaries, systematic theology, liturgy and
sermons). His philosophical work is based on both Arabic sources (including Alfarabi, Avicenna and Averroes)
and Greek and Byzantine sources (such as Eustratius of Nicaea and Michael of Ephesus). Itsaimis to insure that
the Latin world was properly introduced to philosophy by providing a systematic exposition of Aristotelian
positions.

Albert’s method of exposition (paraphrase in the style of Avicenna rather than literal commentary in the style of
Averroes), the relative heterogeneity of his sources and his own avowed general intention ‘fo list the opinions of
the philosophers without asserting anything about the #uth’ of the opinions listed, all contribute to making his
work seem eclectic or even theoretically inconsistent. This was compounded by the nature and number of spurious
writings which, beginning in the fourteenth century, were traditionally attributed to himin the fields of alchemy,
obstetrics, magic and necromancy, such as The Great and the Little Albert, The Secrets of Women and The Secrets
of the Egyptians. This impression fades, however, when one examines the authentic works in the light of the history
of medieval Aristotelianism and of the reception of the philosophical sources of |ate antiquity in the context of the
thirteenth-century university.

1 Introduction of philosophy to the L atins

After studying in Padua and Cologne, Albert entered the Dominican order around 1220. He was the first German
to become master of theology at the University of Paris (1245-8). He then taught at the Dominican studium at
Cologne (where his students included Thomas Aquinas (until 1252) and Ulrich of Strasbourg). Between 1254 and
1257 he was the Dominican Provincial of Teutonia (Germany). As bishop of Ratisbon (Regensburg) in 1260, at the
express request of Pope Urban 1V, he preached the crusade ‘in Germany, Bohemia and other Germanic countries’.
After various visits to Wiirzburg (1264) and Strasbourg (1267), he lived in Cologne until his death in 1280.

Albert’s teaching in Paris was dominated by his writing the Summa de creaturis (Book of the Creatures) before
1246. Despite the censure imposed on the study of Aristotle during the preceding decade, Albert made extensive
use of Greek-Arabic Aristotelianism in his theology (see Aristotelianism, medieval). The same tendency can be
seen in his commentary on the Sentences, begun in Paris and finished in Cologne in 1249. It was aso in Cologne,
while at the studium generale of the Dominican Order, that Albert wrote most of hisworksin natural philosophy,
including the Physics, the commentary on On the Heavens, the Liber de natura locorum (The Nature of Places)
and the De causis et proprietatibus elementorum (The Causes and Properties of the Elements). In 1250-2, he
presented in lectures his first commentary on the Nicomachean Ethics (the Super Ethica, a question-commentary).
He returned to the Nicomachean Ethics in 1262-3, this time producing a paraphrastic commentary, the Ethica.

Albert’s large-scale paraphrases on the Organon were written between 1252 and 1256, based on Arabic works by
Avicenna (see Ibn Sina) and Alfarabi (see a-Farabi) which are for the most part lost today, and also on Latin
works (the Logica moder norum and commentaries by Robert Kilwardby, with which Albert became familiar in
Paris). The works on botany (De vegetabilibus et plantislibri VI1) and on mineralogy (De mineralibus) were
written in 1256-7; the treatises on biology and zoology (Quaestiones super De animalibus) are drawn from
disputed questions held in 1258. In 1262-3, Albert wrote his commentary on Euclid (Super Euclidem). The last
years of hislife were devoted to metaphysics and theology; his paraphrase of the Metaphysics was written in
1263-7. At the same time he wrote the De causis et processu universitatis (The Causes and Devel opment of the
Universe), agenera exposition of an Aristotelian natural theology in which Albert brings together all the
intellectual themes of late antiquity that were available in the second half of the thirteenth century.

At thistime, the mendicant orders vigorously denounced the intrusion of philosophy into theology. For instance,
Bonaventure in the Collationes de Decem praeceptis (Discourses on the Ten Commandments) in 1267 attacked the
‘arrogant presumption of philosophical investigation’ that ‘corrupts all of Holy Scripture” and denounced not only
those who ‘create’ the philosophical “fictions’ but aso those who ‘sustain and reproduce them’. In that context,
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Albert’s project to ‘bring Aristotle to the Latins’ constitutes a genuine defence of philosophical endeavour, not
only in the medieval university but also in Christian society in general. In Albert’s view, the enemies of
philosophy who ‘killed Socrates, threw Plato out of Athens... and forced Aristotle into exile’ (he openly criticizes
them in his paraphrase of the Politics V111, 6) are comparable to the ‘brute beasts’ of histime who ‘blaspheme
against what they don’t know’, university ‘preachers’ who in their sermons ‘attack the use of philosophy with all
possible means’, ‘without anyone’s being able to answer them’ (commentary on the V1ith Letter of Dionysius).

In opposition to these critics, Albert asserts the need to know and assimilate the philosophy of the ancients. His
insistence on the need for philosophy might seem ambiguousin so far asit givesrise to adistinction between two
disciplines “distinct in their principles’: theology, which is ‘founded on revelation and prophecy’, and philosophy,
which is ‘founded on reason’ (Metaphysica X|, 3, 7). This distinction, however, corresponds to a deeply rooted
tendency in the thirteenth century. The condemnations of 1277 at Paris are evidence of its strength and efficacy.
Nihil ad me de Dei miraculis, cum ego de naturalibus disseram (God’s miracles mean nothing to me, since | am
discussing natural things and events), therallying cry of the ‘Latin Averroists’ popularized by Siger of Brabant
(De anima intellectiva (The Intellective Soul) 111), was originally Albert’s (De generatione et corruptione |, 1, 22).
He borrowed it consciously and simultaneously from two authorities, one philosophical (Averroes (see lbn
Rushd)) and the other theological (Bernard of Clairvaux, reformulating a passage from Augustine). Albert wrote
al his philosophical paraphrasesin order to develop fully the discipline of philosophical research, a discipline that
is autonomous in its own domain, the domain of rational argumentation.

The nature of Albert’s commentaries might also seem ambiguous, in so far as his avowed Aristotelianism covers a
complex mix of Aristotelian and Neoplatonic theses. This ambiguity, however, cannot be blamed on Albert asit is
present in hisown Arabic ‘Aristotelian’ sources, which were for the most part permeated with the syncretic view
of Aristotle inherited from the Neoplatonic commentators of the fifth and sixth centuries (see Aristotelianismin
Islamic philosophy; Neoplatonism in Islamic philosophy). In asserting that ‘philosophical perfection” can only be
attained with both Aristotle and Plato as its foundation (Metaphysica |, 5, 15), Albert, who knows little of Plato, is
really taking up the ‘harmonizing’ reading of the Neoplatonic philosophers of late antiquity (see Neoplatonism),
which was adopted by the Arabic Aristotelians. If hisvision of Aristotle seems more Neoplatonic than
Aristotelian, it is precisely because it is based as much on the philosophies of Arabic commentators on Aristotle
(Alfarabi, Avicenna, the Liber de causis and Averroes) asit is on the philosophy of Aristotle himself.

Asthe principal engineer of the introduction of philosophy to the Latins, Albert tried to portray as homogeneous a
philosophy that is not and cannot be homogeneous in the eyes of the philologist. It is, however, this Arabic-Latin
version of Aristotelianism which was successfully installed in the Schools and was opposed to other versions of
Aristotle in the fifteenth century, Thomistic Aristotelianism and the Aristotelianism of the school of John Buridan,
which present Aristotle in aform more recognizable to us (see Aristotelianism, medieval).

2 Logic

Although he paraphrased al of the Organon, in expositions that were used frequently until the end of the fifteenth
century, it is not on account of its contribution to the development of the logica modernorum that Albert’s logical
work is most noteworthy. His principal contribution isin connection with the problem of universals (see
Universals). Porphyry, in the Isagogé, had wanted to keep this problem separate from the thought of the logician,
and to make it the domain of metaphysics and theology. It was Albert who first systematically formulated the
theory of universals that prevailed in scholastic and neoscholastic thought, the doctrine that there are three types of
universals (ante rem, in re and post rem). This doctrine is characteristic of the harmonizing tendency that
dominates all of Albert’s thought. It is also evidence of the continuity which, thanks to this doctrine, was
established between the philosophy of late antiquity and the philosophy of the late Middle Ages.

In answer to Porphyry’s problem (whether genera or species exist in themselves or reside in mere concepts alone;
whether, if they exist, they are corporeal or incorporeal; and whether they exist apart from or in and dependent on
sense objects), Albert does not repeat the arguments and theses of the realists and nominalists of the twelfth
century (though he knows them), and he does not choose between realism, conceptualism and nominalism. Instead,
he takes up and develops a distinction between types of universals which allows him to give athree-part answer to
the problem posed by Porphyry, an answer that is neither realist nor nominalist in the sense of the twelfth century
but is meant to transcend the conflict itself. Universals, then, are neither universal extramental ‘things’ (asthe
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realists believed), nor simple words or concepts (as the nominalists believed). Rather, auniversal is one entity
with three different aspects, three modi essendi (modes of being), which differ depending on whether the universal
isconsidered in itself (in divine thought or the separated Intellects), in natural things or in human thought. Albert
draws this three-part distinction from Avicenna’s Logica, reinforced by certain remarks from Eustratius of
Nicaea’s Commentary on the Nicomachean Ethics. This view of universals makes the Platonic notion of separated
Forms compatible with the Aristotelian notions of immanent forms and abstract concepts, and makes it possible to
preserve both notions within the same theory.

In reviving this doctrine, Albert unwittingly takes up the Neoplatonic solution to the problem of universals, the
distinction between universals that are before particulars (pro ton pollon), after particulars (epi tois pollois) and in
particulars (en tois pollois), a distinction that was systematized most notably by Ammonius, David and Elias (see
Neoplatonism). Albert’s extensive use of Arabic and Byzantine sourcesto illuminate Latin knowledge of the
twelfth century had at |east two clear consequences: the subordination of logic to metaphysics and, in metaphysics
itself, the subordination of Aristotle’s “Aristotelianism’ to a Greek-Arabic version of Aristotelianism (which
became the foundation of early neoscholasticism). Indeed, it is on this structure that Albert’s disciples (the
‘neo-Albertians’) built their school’s most characteristic positions as early as the fifteenth century. Jean de
Maisonneuve, Albert’s principal disciplein Paris in the early 1400s, criticized the nominalist followers of Buridan
(the epicuri litterales) for reducing the universal to the simple abstract concept, a criticism which Heimeric of
Campo levelled against Thomists as well. On the other hand, Heimeric also criticized the formalizantes (such as
Jerome of Prague) for believing in the existence of separated universals such as Plato’s Ideas. In short, Albert’s
disciples criticized other views of universals for being unilateral philosophiesthat consider only one aspect of the
being of universals.

3 Psychology

In thefield of psychology, Albert worked primarily on the exposition of the fundamental concepts of Aristotle’s
theory of the soul, especially of the theory of the intellect. Albert tried to correct and contribute to the exposition
of Aristotle in two areas. He fought against the doctrine of the unity of the intellect (or ‘monopsychism’ as
Leibniz called it), which tradition attributed to Averroes but which Albert attributed to ‘all of the Arabs’; and he
followed Averroes in criticizing the materialism of Alexander of Aphrodisias. In addition to his critical work,
Albert also tried to integrate the essence of the Greek-Arabic theory of the intellect, beginning with Averroes’
version, from which he “dissents little’ (‘in paucis dissentimus’, De anima 11, 3, 11). Indeed, it is clear that the
monopsychism Albert criticizesis the same as that which Averroes already criticized in his ‘Great’ commentary on
On the Soul: Avempace’s thesis that thereis only one intellect for all men, which is joined to the human soul ‘by
means of images’ (phantasmata) (see Ibn Bajja; Ibn Rushd). This view is unacceptable, says Averroes, because it
reduces the material intellect to asimple ‘faculty of imagination’.

Albert only occasionally extends his criticism of monopsychism to Averroes. There are two reasons for this
reticence: first, Albert is too dependent on Averroes to criticize his theory of intellect without making his own
theories incoherent; and second, he does not interpret Averroes in the light of the Averroists’ extrapolations, as
Aquinas does. Far from seeing Averroes as the ‘debaser’ and the ‘corrupter of Aristotelianism’, Albert on the
contrary wants to show that Averroes isthe only one to have successfully opposed Alexander’s materialist theory
on the groundsthat itisa ‘very grave error which entails the denial of al the nobility and even of the immortality
of the human soul” (De anima lll, 2, 5). Therefore, Albert holds the view that the possible intellect is external to
man, not because he understands it as a monopsychist thesis, as Aquinas does, but because, like Averroes, he
understands it in the more precise and limited sense that the possible intellect is not the perishable ‘form’ of a
perishable body, nor a ‘corporeal power caused by the elements’ that constitute the body.

What Albert judges to be fundamental in Averroes, then, isthe criticism of Alexander’s theory of the ‘eduction’ of
theintellect, not his thesis of the unity of the possible intellect. That iswhy Albert often asserts his perfect
agreement with Averroes who, better than any other, was able to prove the thesis which ‘from antiquity, all
Aristotelians have held’, excepting Alexander, that ‘the intellect enters the soul from the outside, it does not arise
from the composite or the mix of the elements, and does not pre-exist in potentiality in them’. To apply the eductio
formarum (eduction of forms) to the intellect implies denying its ‘divinity” and ‘depriving man of hisnature’, and
that poses a greater danger than giving an unsatisfactory explanation of the manner in which the possible intellect
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is united to human beings.

The essence of Albert’s criticism of Averroes thus centres on the difficult notion of the ‘acquired intellect’
(intellectus adeptus). Averroes reduces the acquired intellect to a momentary union of the human soul and the
separated intellect (each time there is an act of intellection), when instead one should think of it asareal power
and part of the soul, emanated in it, which is devel oped and strengthened by the acquiring of more intelligibles. In
Aristotelian language, one should think of the acquired intellect as a stable disposition (habitus) and not as a
transitory state (qualitas passibilis). Thus, Albert does not reject Averroes’ view of the union of the soul with the
separated intellect: he adapts and perfectsit. It is aso on the basis of this view that Albert reorganizes the entirety
of the Aristotelian doctrine of the intellect; and that he establishes, as early as the Summa de creaturis, a
correspondence table for the different classifications found in tradition. In this, Albert and Aquinas are
fundamentally opposed. Albert takes Averroes as his guide to reinterpret Aristotelianism, while Aquinastries to
distinguish Averroes from the Arabic sources (Avicennaand al-Ghazali) and the ‘Greek’ sources (Alexander,
Themistius and Theophrastus) in order to interpret Aristotle anew against him (see Averroism).

4 Metaphysics

In the field of metaphysics, Albert’s work takes an original direction, again characterized by a certain syncretism.
Drawing from Aristotle, Avicenna (see Ibn Sina), the Liber de causis (see Liber de causis) and Pseudo-Dionysius,
he formulates a system which again places him very much at odds with Aquinas. Albert’s philosophy is set in the
context of Aristotelian cosmology, which he claimsis valid from the point of view of natural reason. Asa
consequence, Albert admitsin his philosophy the system of Intelligences, which he carefully distinguishes from
angels. (He considers that identifying the two is atheological error, though not a specifically Christian one since
he denounces it primarily in two Jewish thinkers, Moses of Egypt, also called Maimonides, and Isaac Isragli.) This
distinction was taken up and made morerigid by Albert’s German Dominican followers, including Dietrich of
Freiberg and Berthold of Moosburg, together with the distinction between the order of ‘natural providence’ (the
order to which Aristotle, the Arabic philosophers and Proclus refer) and the order of ‘voluntary providence’ (the
order to which the Bible and theologians refer). Thisis astrictly philosophical way of contrasting the world of
nature and that of miracles, the world of the natural and that of the supernatural, a contrast which theologians
capture by the strictly theological division between the ‘ordered’ and the ‘absolute’ power of God.

However, in hisformulation of an Aristotelian metaphysics, Albert adds two important correctionsto the elements
he adopts from the Arabic sources. First, while adopting Avicenna’s metaphysics of emanation, he radically
modifies the theory of formal emanation (fluxus or influentia). The fluxus formae from which the intelligible and
material universe arises does not consist in an ‘overflowing’ (infusio, effusio) of the forms from an emanating
Principle (Avicenna’s and al-Ghazali’s dator formarum). Rather, it consistsin an anagogical process, the final
causality of the ‘appeal of the good” (advocatio boni), aview Albert draws from Pseudo-Dionysius, John Scottus
Eriugena and Maximus the Confessor, all of whom he would have read in the Dionysian corpus of the University
of Paris. As a partisan of the unity of substantial form, who holds at the same time that the forms of things are
contained in matter in an inchoate state (‘the inchoation of forms’), Albert views all form-generating processes as
ruled by the celestial spheres and their movers by means of a causality of attraction rather than strict emanation.
Thefirst principle or ‘First Cause’ does not infuse forms into matter: form and matter are con-created. The
function of thefirst principleisto call to itself all forms that are contained in matter, to unify them and to assemble
them by means of the ‘final attraction’ that it exerts on everything that is.

This notion of “attraction’ by the Good presupposes an identification of the First Cause of Arabic Aristotelianism
with the Platonic Good. Albert makes this identification consciously by showing that the Latins who reduce
emanation to a ssimple metaphysical mechanism corrupt all of philosophy. The true theory of emanation isthe one
that makes the Good into a principle that is ‘diffusive of itself and of being” (diffusivum sui et esse), not by
overflowing but by attracting. Albert explains that the supreme Good, the First Cause, “calls al thingsto be’, that
is, to ‘resemble’ it, because the nature of goodnessisto call (bonum comes from boo, boas, that is, voco, vocas, to
call), and its diffusion is nothing other than its calling (diffusio and boatus are synonyms). He supports this view,
not without paradox, by appealing to Paul’s letter to the Romans 4: 17: ‘God calls those things that are not as well
asthosethat are’.

Second, in order to certify that this assimilation of the First Cause with the final cause of being quabeing is
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authentically Aristotelian, Albert claims that Aristotle’s metaphysicsis not the last word of Aristotelianism.

M etaphysics must be completed by theology. Albert claimsthat he finds this theology in the Liber de causis. Far
from seeing in the Liber de causis an Arabic adaptation of Proclus’ Elements of Theology (as his student Aquinas
did), Albert assertsthat it is awork compiled by the mysterious ‘David the Jew’ (possibly 1bn Daud?) on the basis
of one of Aristotle’s letters On the Principle of the Universe (really awork of Alexander of Aphrodisias, which has
survived only in Arabic tranglation) and other elements borrowed from Aristotelian philosophers. Albert’s belief in
the Aristotelian authenticity of the Liber (widely accepted in Parisin the 1250s), allows him to spell out a
complete Aristotelian system that comprises metaphysics (the theory of being as being) and theology (the theory of
the cause of being) and goes further than the rudiments available in Book XI1 of Aristotle’s Metaphysics. The
supreme principle is not a mere first mover (primum movens), it is also afirst producer (primum agens) that
produces (emanates) all things and draws back (attracts) all thingsinto one.

In his De causis et processu universitatis, the height of his speculative philosophy, Albert offers us the most
important ‘reconstruction’ of Aristotelian theology we have received from the middle ages. This complete
theology is composed of atheory of the First Cause which draws from all the Arabic sources, (in particular
al-Ghazali), and atheory of emanation drawn from the Liber de causis. It isthus clear that, unlike his
contemporaries, Albert does not merely contrast revealed theology and rational philosophy, but within philosophy
itself he contrasts natural theology and simple metaphysics. Aristotle’s metaphysics is therefore completed twice.

Book | of De causis et processu universitatis, titled De proprietatibus primae causae et eorum quae a prima causa
procedunt (On the Properties of the First Cause and of the Beings That Emanate From It), reveals the character of
Albert’s general inquiry by characterizing the three philosophical positions of antiquity (Epicurean, Stoic and
Aristotelian) on the basis of their relation to the fundamental problem of theology: de primo omnium principio (the
first principle of all things) or de universi esse principio (the universal principle of all things). Then comes the
analysis of the fundamental themes of Aristotelian theology: De scientia primi (the knowledge of the first
principle), De libertate, voluntate et omnipotentia primi (the freedom, will and omnipotence of the first principle)
and De fluxu causatorum a causa prima et causatorum ordine (the outpouring of causal things from the first cause
and their ordered relationship), all of which are profoundly influenced by al-Ghazali’s views. In fact, Treatise 1V,
which constitutes the transition between Books | and |1, corresponds exactly to the programme of metaphysics that
a-Ghazali formulates at the beginning of Book I, V, of his own Metaphysica: Quomodo omnia habent esse a
primo principio et quomodo omnia perveniunt ad unum qui est causa causarum (How all things have their being
from the first principle, and how all things return to the One that is the cause of causes).

Albert gives his paraphrase of the Liber de Causisin Book |1, which he devotes to the analysis of the elements of
the noetic cosmos (Intelligences and ‘noble souls’, movers of the heavens), the description of the outpouring of
beings (de fluxu entis) and the theory of the government of the universe by the First Cause. On amost every point,
he holds views opposed to those of Aquinasin the latter’s commentary. The strength and appeal of Albert’s
reading of the completed ‘Aristotelian’ system is such that it resists Aquinas’ philological discovery. Until his
death, Albert continued to assert the Aristotelian authenticity of the Liber de causis, and the necessity of it for
completing the Metaphysics with a theology.

The distance between the philosophical positions of Albert and Aquinas can be seen even more clearly in their
more specific and detailed theories. In the field of ontology, for example, Albert holds Avicenna’s theory of the
‘indifference of the essence’ (the essence itself is neither universal, in the way empirical abstract concepts are, nor
particular, in the way particular beings existing outside the soul are), and he draws a connection between this
theory and the theory of the three states of auniversal. Thus he provides a picture of the process of abstraction that
isentirely different from Aquinas’ Aristotelian view. This distance between the two was later reinforced by the
neo-Albertians: neither Jean de Maisonneuve nor Heimeric of Campo, for whom ‘in its essence, the universa is
one, though it can occur in the soul, in the thing and in itself” according to three modes of being, viewed the
universal asit isin the soul using nominalist and/or Thomistic models of abstraction. The formation of the
universal in anima is not the result of abstractive induction on the basis of particulars, but rather the result of a
complex illumination of the human soul by the Intelligences, according to the process of mental unification and
simplification described in the theory of attractive causality. The formation of the concept called abstract is the
result of the fact that the ‘human soul isthe instrument of the light of the First Intelligence’ and that the First
Intelligence usesit in order to draw back everything into one.
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Similarly, while Albert, like Aquinas, is aresolute supporter of the analogy of being, his view, described long
before that of Aquinas, combinesin an original way the ‘focal” analogy of Averroes (analogia attributionis or
analogia accidentis, the coordination of the different ways in which being is accepted by the category of
substance), and Pseudo-Dionysius’ analogy ‘of reception’ (analogia recipientium, the defining of each being by its
‘measure’ Or ‘receptive capacity’ which placesit in ahierarchy). The problems which Albert’s and Aquinas’
theories of analogy set out to solve are entirely different. Albert’s understanding of analogy is primarily meant to
correct the static version of emanationism that dominates the Latin interpretation of the ‘Aristotelian’ cosmology
and noetic. He rejects the Latin analogy between the overflowing of the first cause and the way in which the light
of the sun isincorporated into different bodies. God’s communication with beings, according to the analogia
recipientium, is not the simple overflowing of the ‘giver of forms’ into the universe of beings subordinated to him.
For the Latin disciples of Avicenna, the light (lux) of the First Cause, unique and identical in itself, applies
indifferently and uniformly to all beings, shining (superlucens) the same light (lumen) on all. It gets differentiated
within them, according to their receptive capacity, which is determined by their nature or essence. For Albert, the
axiom according to which the ‘received’ (receptum) isfound in the ‘receiver’ (recipiens) according to its analogy
or receptive capacity, is not sufficient to characterize the analogical communication of the Principle (aslong asthis
capacity is conceived as a mere passive reception, and not rather as an active assimilation performed for al beings
by the intellectual beings only). The communication of the Principleisfully realized only in the intellectual
conversion of the entirety of being. In turn, this conversion occurs through the mediation of those beings that are
capable of intellective activity and who insure the anagogical assimilation of the universe to the principle from
which it emanates. The diffusion of the Good or the First Principle is not asimple ‘exit’, it is a double movement
of exit (exitus) and return (reditus), of descending and rising, to which al thinking beings contribute.

For Albert, the theory of analogy is thus not primarily meant to answer the problem of the ‘multiple meanings of
being’. It isnot an ontological or semantic theory meant to solve the aporias of the ‘problem of being’ formulated
by Aristotlein Book IV of the Metaphysics. Rather, it is atheological doctrine which, under the name of

‘ Aristotelianism’, Sets out a peculiar version of the Neoplatonic theory of the intellectual procession of the
universe. Despite the fact that Albert and Aquinas share a certain language (indifference of essences, the analogy
of being, the analogy of reception), they are answering different problems and their philosophical intentions are
not congruent. On all important points of metaphysics, therefore, the historiographical notion of an
‘Alberto-Thomist Aristotelianism’ seems quite fragile, if not unfounded.

5 Ethics

In moral philosophy, Albert is aresolute supporter of Aristotle’s view that the ‘contemplative’ or ‘speculative

life’ surpasses all other forms of life. Albert describes philosophical contemplation as the height and end of human
life. These ideas on ‘intellectual happiness’ were later taken up both by the Latin Averroists (from John of Jandun
to Nicoletto Vernia) and by Dantein his Convivio. Here again, Albert is close to Averroes and far from Aquinas.
Paradoxically, Averroes’ claim that the philosophical life is necessary and pre-eminent (see Ibn Rushd 84) findsits
clearest exposition in Albert’s Aristotelianism. It isin Albert’s work that psychology, the science of animate life,
manages to grow naturally into atheology, in so far as psychology isin its highest branch a science of human
beings, or more precisely in Aristotle’s terms, ‘a science of the most fundamental and best part of the being of

B

men .

The achievement of Albert’s Aristotelianism, then, isthat it naturally links psychology, ethics and philosophical
theology. Aristotle’s definition of the humanity of man receives an essentially practica interpretation: what
definesman is hisaspirationto ‘live according to the noblest part of himself* (secundum optimum eorum quaein
ipso). Since this ‘noblest’ (principale et melius) part is the intellect (considered both as a ‘divine el ement present
in human beings’ and as ‘what isin the highest degree man himself”) it is by giving anew interpretation of the
doctrine of the acquired intellect (intellectus adeptus) that Albert builds an ethical system. This ethical system,
though it is set ‘against the contemplation of love’ described by Aquinas and theologians, and despite the
condemnations of 1277, imposed itself as akind of corporate ideal to the masters of arts, both Averroists and
others.

The new doctrine of the acquired intellect can be easily summarized. The acquired intellect designates the state of
the human soul when it is joined (conjunctio, connexio) to the separated agent intellect. This union can bein
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potentiality - since the agent intellect is naturally joined to us as a power and faculty of the soul - or it can be
causal - since the agent intellect is the efficient cause of the actualizing of intelligibles in the soul and since, in the
acquired intellect, the agent intellect becomes the form of the soul. Their union produces in the soul the state of
contempl ative wisdom described by Aristotle as ‘the speculative life’. The state of union or speculative life isthe
state which philosophers define as the ‘supreme end’ of human life, the object of a specific longing (fiducia
philosophantium). Thus, there is here on earth aform of life which, while it anticipates the happiness promised to
the elect in the next world, is none the less self-sufficient (it isin this sense that Alfarabi defines the “other life” as
the union of the philosopher with the separated Intellect, in Deintellectu et intellecto (see al-Farabi)). In the most
literal sense of the term, thisform of lifeis ‘acquired’: it is the result of work and implies a progression (moveri ad
continuationem). The content of thisform of life is precisely what Aristotle defined as the object of philosophical
theology, the contemplation of the separated beings. The kind of life that is characterized by philosophical
contemplation can be called ‘intellectual happiness’.

This conception of philosophy as a contemplative form of lifeisindissolubly speculative and ethical. Albert
arrives at it by drawing from diverse sources, not only the Islamic Aristotelians (Alfarabi, Avicenna and
Averroes), but also the Byzantine commentators on the Nicomachean Ethics, Eustratius of Nicaea and Michael of
Ephesus, whom he was one of the first to read (see Byzantine philosophy). Albert’s often repeated identification of
the Arabic doctrine of the acquired intellect (intellectus adeptus) and the ‘Greek’ doctrine of the ‘possessed
intellect’ (intellectus possessus) is meant to establish the authentically Aristotelian character of Albert’s
reformulation of the goal of philosophical endeavour. Albert makes his view of this goal an ethical view, by
describing philosophy’s culmination as a state which heis not afraid to characterize, with Aristotle, as ‘divine’
(intellectus divinus). In comparison with authentic Aristotelianism, however, Albert’s position is marked by
something remarkably novel: the idea of an ascetic progression of the human soul, rising progressively from the
knowledge of the sublunar world to the intellectual intuition of the separated redlities.

The central ideain Albert’s thought is that here on earth, there is a happiness that rewards a philosophical effort
understood as a progressive detachment of the human soul from sensible things and the ‘acquisition of the
intellect’. Albert’s metaphysics, his psychology, his ethics and his natural theology al converge in this central
thought. It is thisideathat the so-called ‘Latin Averroists’ in Parisinherited from Albert. It is aso, probably, by
this aspect of hiswork that the master of Cologne exerted his most long-lived and varied influence.

See also: Aristotle; Aristotelianism, medieval; Aquinas, T.; Averroism; Ibn Rushd; Ibn Sina; Islamic philosophy:
transmission into Western Europe; Language, medieval theories of; Liber de causis; Logic, medieval;
Neoplatonism; Platonism, medieval
Translated from the original French by Claudia Eisen Murphy
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Albo, Joseph (¢.1380-c.1444)

Writing in the early fifteenth century, in times of extreme urgency for Spanish Jewry, Joseph Albo presented
Judaism as an axiomatic system founded on three primary principles and eight secondary ones. His Sefer
ha- ‘Iqqarim (Book of Principles), sought to defend Judaism against Christian attacks by laying out the basic
presuppositions of the Mosaic law.

Albo’s theology belongs to a tradition of theorizing going back to Maimonides in the twelfth century. But his
approach was grounded in a non-Maimonidean moral psychology. Responding to the Aristotelian intellectualism
of the Maimonidean philosophy, which held true belief to be essential to human virtue and salvation, Albo focused
on practice, fulfilment of the commandments. His act-centred view, grounded in the premise that beliefs cannot be
commanded, allowed for a certain latitude in faith, which had both intra-communal and inter-communal
advantages. If controversial doctrines such as ex nihilo creation could be made less prominent, acrimonious
internal debates could be avoided, and the community could be somewhat less exposed to external attack.

1Life

We know little about Joseph Albo’s life. He lived in Christian Spain, in Castile and Aragon, at a particularly
troubled time for Spanish Jewry, atime of religious persecution and forced conversion. There were terrible
anti-Jewish massacresin 1391 at Barcelona and el sewhere. Albo represented the Jewish community of Daroca
(near Saragossa) at the last of the great public disputations, held in 1413-14, in Tortosa. His Christian adversary,
Geronimo de Santa F¢é, was born a Jew, Joshua Lorki. This disputatio, like others held since the mid-thirteenth
century, was not a free-ranging debate between disinterested parties, but an occasion staged by the Church for the
public humiliation of Jews. In representing the Jewish side, Albo was defending both Judaism and the Jewish
people against a prejudiced, or even predetermined, response. Arraying his argumentsin what seemed a hopeless
cause, he wrote the Sefer ha- ‘Igqarim (Book of Principles) in four parts, discussing divine law in general and the
Mosaic law in particular. The book was hugely popular in Jewish circles and has never been out of print.
Trandlated into Latin, it was highly esteemed by such Christian thinkers as Grotius for its clear differentiation of
natural, conventional, and divine law, a distinction Albo probably learned from his study of Aquinas.

2 Thought and action

Albo’s contribution to legal theory finds its context in his engagement with the problems of Jewish dogmatics, the
guest to define the fundamental principles of Judaism and to lay out the further principles that derive from them.
Maimonides was the first thinker in the rabbinic tradition to posit a set of fundamental doctrines or beliefs
incumbent upon every Jew. For Maimonides, these beliefs, thirteen in number, included God’s existence, unity,
incorporeality and ontic primacy, the uniqueness and irreplaceability of the Mosaic revelation, the coming of a
messianic redemption, and bodily resurrection. Belief in these ideas defined the Jew and were necessary conditions
for the salvation promised to Israel in the world to come. Disbelief in these principles amounted to heresy.

Superficialy, Albo may seem to follow Mamonidesin outlining a set of necessary beliefs, differing only in that
he distinguishes fundamental from derivative principles. But appearances here are deceptive, for Albo does not
adopt Maimonides’ premise that beliefs are criteria for identifying a Jew or that nonbelief amountsto heresy. This
is not to say that Albo thinks an atheist has a place in the community, but for him, like his immediate predecessors
Simeon ben Tzemach Duran and Hasdai Crescas, Albo’s teacher, the focusis on acts. Acts make us what we are,
and acts, unlike beliefs, can be commanded. The point is not that one can believe just anything and still be a
member of the community, but that membership is consequent on acts, fulfilment of the commandments. Albo’s
account of belief is shorn of the normative weighting of Maimonides’ account. He does not lay out what must be
believed but treats the articles of faith as the presuppositions underpinning the practical life of a professing Jew.

Albo’s act-centred theology rests on an original approach to moral psychology. Maimonides, like Aristotle,
thought of human virtue as an expression of reason. It requires arationally attuned disposition and knowledge
suitable to one’s endeavour. But this account came under fire in the centuries between Maimonides and Albo.
Forced to defend themselves in disputations in terms that would have weight with their opponents, Jewsin the
fourteenth century came under the influence of Christian scholasticism, which was moving increasingly away from
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its Aristotelian and Averroist moorings. With the condemnation of Averroism in 1277, Aristotelian moral
psychology gave way to a greater voluntarism like that found in Duns Scotus and William of Ockham. Jewish
philosophy mirrored the Christian trend, notably in the case of Crescas. The rejection of intellectualism meant that
human felicity was no longer seen as the fruit of intellectua perfection or true belief. As aresult, for Albo, as for
Crescas, access to salvation takes on alessintellectually elitist cast. A further result of Albo’s approach to
understanding the principles of Judaism - and indeed of any revealed religion, once these principles are no longer
conceived as mandatory dogmas but as necessary presuppositions - is the opening of the way for objective inquiry
into revealed religion generally and Judaism in particular.

The Sefer ha- ‘Igqarim has four parts, an introduction and three books. Its stated purposeis ‘to explain those
principles which pertain to adivine law in general, the principles without which adivine law cannot be conceived’.
Before outlining these principles, Albo explains the need for such alaw, relying on arguments as old as Jewish
(and Islamic) philosophy itself: ‘it is not possible for the human intellect alone to attain a proper knowledge of the
true and the good. For human reason is not capable of comprehending things asthey arein reality.... There must
therefore be something higher than the human intellect by means of which the good can be defined and the truth
comprehended so as to leave no doubt. This can be done only through divine guidance. It isincumbent, then, on
every person to know that among all laws there is one divine law which gives this guidance’ (1.1-2). Only adivine
law can take us beyond the objectives of merely utilitarian legidation, which seeks no more than social order and
stability, and can open up to us the possibility of our genuine felicity.

All divine law, Albo argues, presupposes three principles: (1) that God exists, (2) that the Torah isdivine, and (3)
that reward and punishment, both now and in the hereafter, attend our actions. Why does Albo urge that all divine
legislation presupposes belief in the Torah? Albo’s response would be that in fact all monotheistic faiths agree on
the divine origin of the Mosaic law, although Christianity and Islam hold that the Mosaic |egislation has been
superseded. The polemical context that provides the background of Albo’s writing is strikingly clear here. But it is
important to Albo (partly because of his defensive posture) not to confine his argument suppositiously to parochial
assumptions. Hisintention is to move from the more general to the more particular by specifying the implications
of the basic principles. Thus, from his three general or ‘root’ principles ( ‘iggarim), he derives eight derivative
principles, also called roots (shorashim). The denial of any one of these latter principles ‘is tantamount to adenial
of the fundamental principle from which it isderived’. From God’s existence, he derives God’s (1) unity, (2)
incorporedlity, (3) atemporality, and (4) perfection. From the divine origins of the Torah, he derives (5) God’s
wisdom, (6) the possibility of prophecy, and (7) the authenticity of the mission of the historic prophets. From the
reality of reward and punishment, he derives (8) divine providence and knowledge of human actions and events.

Even these derivative principles are quite generic. None is distinctive to Judaism. But their derivation from the first
tier allows Albo to deny the consistency of Christianity: if God’s unity follows from his existence, Catholics
should deny the Trinity, lest their view call into question the very existence of God.

A third set of beliefs are called branches ( ‘anafim). They are (1) creatio ex nihilo, (2) the superiority of the Mosaic
prophecy, (3) theirreplaceability of the Torah, (4) the possibility for a human being to attain perfection by
fulfilling even a single commandment, (5) resurrection of the body, and (6) messianic redemption. For Albo these
six doctrines are not derived from the others but are peculiar to Judaism, traditionally taught and accepted. A
divine law can exist without these six ‘branches’.

The secondary status of these beliefs seems to allow Albo to defuse the traditionally acrimonious intra-communal
debates over such issues as creatio ex nihilo. Thisis not to say that Albo supposes that the tradition does not teach
creatio ex nihilo, but it does mean that he does not take God’s perfection to be inconsistent with the creation of the
world from pre-existent matter, as Plato was held to have taught. Those who held to the Platonic doctrine of
formatio mundi would not, as aresult, have to be construed as implying the denial of afundamental principle - as
Trinitarians were. Again, the downplaying of messianism may reflect a reaction against the centrality of that theme
in Christianity. Albo’s specia principles, then, both ground the particularity of Judaism and mitigate the intensity
of intra-confessional theological debates.

3 Contribution to Jewish philosophy
Albo comes late in the history of Jewish dogmatics. His contribution liesin the architectonic he constructs for
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Jewish faith and practice. Maimonides and others present the principles of Judaism on an equal footing. Albo
offers ahierarchicaly graded, logically structured schematization. The structure is designed both for internal
strength and for defence against external attack. The scheme allows Albo to contextualize Judaism generically asa
divine law but aso to render less vexed the internal debates over the niceties of those beliefs that are distinctive to
Judaism. Albo’s treatment of core beliefs not as axioms but more as themes whose appeal is traditional, but whose
nexus to the canonical axiomsis not one of entailment, is appreciated by contemporary students of Judaism for
fostering a certain openness with respect to belief without departing from the larger axiomatic structure that Albo
used in helping to define his faith and to defend it.

See also: Aristotelianism, medieval; Averroism, Jewish; Crescas, H.; Maimonides, M.
DANIEL H. FRANK
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Alchemy is the quest for an agent of material perfection, produced through a creative activity (opus), in which
humans and nature collaborate. It exists in many cultures (China, India, |slam; in the Western world since
Hellenistic times) under different specifications: aiming at the production of gold and/or other perfect substances
from baser ones, or of the elixir that prolongs life, or even of lifeitself. Because of its purpose, the alchemists’
guest is always strictly linked to the religious doctrine of redemption current in each civilization where alchemy is
practised.

In the Western world alchemy presented itself at its advent as a sacred art. But when, after a long detour via
Byzantium and Islamic culture, it came back again to Europe in the twelfth century, adepts designated themselves
philosophers. Snce then alchemy has confronted natural philosophy for several centuries.

In contemporary thought the memory of alchemy was scarcely regarded, save as protochemistry or as a branch of
esotericism, until interest in it was revived by C.G. Jung. Recent research isincreasingly showing the complexity
of alchemy and its multiple relation to Western thought.

1 Name and definition

The name ‘alchemy’ appeared in Islamic culture, whence it passed to Latin. It evolved (apparently) from the Greek
‘cheméia’ (art of melting metals) or ‘chymos’ (juice). An alternative etymology, supported by the Hermetic
tradition, indicates ‘kemi’ (black clay), the ancient name of Egypt, pointing to the mythological link with the god
Hermes-Thoth.

Initially alchemy denoted both the art and its product; this latter use, however, is rare in the Western tradition. Asa
name indicating the art or opus, its meaning varies depending on the period referred to: originally it designated the
practical and theoretical search for transmutation, whereas in contemporary esotericism it indicates the concrete
achievement(s) associated with a pre-eminently spiritual quest.

Accordingly, the decision about what is an alchemical text or an alchemical image may differ; we distinguish a
historical, an esoteric and a psychological approach. Historians consider written tradition (manuscript and printed
texts and images) the one and only testimony of a doctrine evolving in time. For esotericists, this same tradition is
nothing but the surface of a secret, immutable knowledge, often deliberately disguising its truth. For depth
psychology alchemy encompasses virtually every kind of symbolic production.

The definition given by H.J. Sheppard (1986), currently the most widely accepted, takesinto account all
approaches: ¢ Alchemy isthe art of liberating parts of the Cosmos from temporal existence and achieving
perfection which, for metals, is gold, and for man, longevity, then immortality and, finally, redemption’.

2 Epistemological structure

The association of practice and theory characterizes alchemy from its very beginning and distinguishesit from
other symbolic lore. Archaic metallurgy, in its connection with religiousrites, is generally considered the cradle of
alchemy: this opinion has accounted for the religious and even mystical elements in alchemy since the work of
Zosimus of Panopolis (c.3-4 AD). Y et the earliest acknowledged alchemical text (Bolus of Mende, pseud.
Democritus, Physika kai mystika c.1 Ap) shows that just those metallurgical practicesimbued with religious
significance were the basis on which atheory of matter was beginning to be built: atheory derived from practice,
not the contrary.

Indeed, the dependence of theory on practice marks the whole history of alchemy. For its theoretical content,
Western alchemy was called ‘the child of Greek philosophy’, but we cannot accept such a geneal ogy without
remembering that there was also another “parent’, namely, concrete work on matter. In the Middle Ages, as
practical achemy interacted with the development of techniques and craftmanships (metalurgy, goldsmith,
dyeing, pharmacology), it wasfirst considered an ‘ars mechanica’, but soon its theoretical meaning became clear
to philosophers like Albert the Great and Roger Bacon, and the close connection between alchemical practice and
religious-philosophical speculation continued with Paracel sus and the Rosicrucians, with Newton and Goethe (see
Paracelsus 83).
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Therefore we cannot speak of alchemy proper where we find only a practice, be it metallurgy, distillation or
whatever else: the dyeing recipes of medieval painters, or distillation among Renaissance physicians. However, we
must be equally careful not to speak of alchemy too readily whenever alchemical symbolism is used for other
purposes. for example, by mystics.

The connection between practice and theory accounts for, and delimits, the contribution of alchemy to the birth of
chemistry (see Chemistry, philosophical aspects of §1). Like ancient artisans, who owned secret techniques
transmitted through apprenticeship, alchemists were secretely initiated to the opus. The secrecy of alchemy isa
major point of divergence from chemistry, which, like all modern sciences, is characterized by public discussion
and teaching. Moreover, athough alchemists for centuries worked with metals and minerals, invented techniques
(for example, distillation), designed and used |aboratory apparatus that chemists would inherit, they never
relinquished their original religious attitude; as a consequence of this, theoretical developments were radically
different from those of modern chemistry. Basically, for alchemists, matter was no inert object but the body of
their own Mother Nature. So there is no epistemological continuity between alchemy and chemistry;
protochemical features may be disentangled only a posteriori from a doctrinal whole owing its orientation to
totally different ideas and purposes.

3 Features of thealchemical literature

The initiatory character of alchemical teaching accounts for the most striking feature of the language of alchemists,
that is, the use of arich symbolism. Metaphorical names for substances and processes were used from the
beginning, an attitude reinforced by Arab alchemists and complicated by the obvious difficulties of Latin
trandators. The use of metaphors met the need for secrecy and facilitated the merging of operative and religious
meaning; but it also prevented the creation of atechnical vocabulary (another major difference from chemistry)
and fostered the transformation of alchemy into an occult art.

Thisretreat into the occult, accompanied by the development of alchemical imagery, began at the end of the
Middle Ages, when metallurgical alchemy was defeated by the denunciation of alchemists as forgers and the idea
of the medical elixir began to be associated with the prophetic and visionary mood of the Spirituals. So, while
many medieval texts were written in aclear language and even, sometimes, in atruly philosophical style, the
number of obscure writings playing with symbols and visions increased steadily from the fourteenth century. Later
achemists went further, explicitly linking their art to ancient mythology and eventually wholly replacing words
with images.

Thus the main difference inside alchemical literature is between clear and obscure texts. Various genera belong to
the first group: recipes, practical treatises, theory and practice texts, commentaries, veritable summae; rarely does
their ‘clear’ character match our modern demands for clarity. Obscure texts comprise mainly visions, riddles, and
poems.

A relevant feature of the alchemical literature, since its very origin, isits pseudoepigraphical character, often
connected to the creation of legends concerning the supposed authors of alchemical writings. By means of
pseudoepigraphy alchemists clearly attempted to enrol themselvesin the philosophical tradition, albeit awkwardly.
Texts were attributed to pagan gods, mythological and biblical figures, ancient and medieval philosophers. Such
attributions assured secrecy, while raising the prestige of writings of obscure authors; they might even be a subtle
indication of affiliation.

4 Alchemical doctrines

The basic idea of alchemy isthe identity of nature and first matter as a dynamic unity: elements can pass oneinto
another, in acircular movement that alchemists reproduced in their vessels. No theory of natural loci (low and high
are interchangeable, according to the Tabula smaragdina ¢.9 Ap), no dualism of matter and spirit exists, as first
matter is the all-embracing source of change. The alchemist, who can obtain first matter by means of the
dissolution of natural bodies, is almost a new creator who makes a new reality come out of the artificially

produced chaos ‘putting nature into nature’, that is, cultivating the seeds of perfection existing in nature (perfect
metals) according to natural rules, and ‘awaiting nature’s time of delivery’. (R. LIull, Testamentum c.14 Ap).
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This structure is first seen as continuity inside the inanimate field of metals, and as analogy between metals and
planets. al metals are nothing but imperfect gold (like embryos at various stages), and the alchemist accomplishes
nature’s work outside the womb of earth in a shortened time, possibly within an astrological framework. Some
alchemists viewed the process as a victory over nature and time, foreshadowing the Promethean developments of
modern science and technology: there are some hints that medieval theol ogians rebuked alchemy for this claim.

Y et the relation between alchemical art and nature’s work was generally considered in a more subtle and complex
way, especially in the theoretical attempts made by fourteenth-century alchemists who developed the idea of dlixir.
Continuity from inanimate matter to human beings was explicitly or implicitly affirmed, and the alchemists were
conscious of themselves as a part of the matter/nature that they manipulated in order to perfect, not to dominate.
This consciousness preserved their attitude of religious reverence for nature, whose abandonment was a major
feature of modern science.

5 Alchemy and Western philosophy

Discussing matter and its transformations, al chemists encountered philosophical themes from the beginning. There
have even been attempts to trace back alchemy to Aristotle’s idea of change in material substances (see Matter 81),
but actually alchemy (practice plus theory) was not yet born. In later Antiquity an especial relationship existed
between alchemy and Hermetic thought (see Hermetism): the unity of first matter, the principle of sympathy, the
doctrine of occult virtues, all are behind Bolus” axiom that ‘Nature is charmed by nature, nature prevails over
nature, nature rules nature’. The Stoic doctrine of pneuma lingers on in the search for material essences through
digtillation, a practice that goes back to Mariathe Jewess (€.3 AD) (see Stoicism &4).

Medieva developments were considerable, as scholastic philosophers and a chemists compared alchemy to the
Aristotelian philosophical concepts. According to Albert the Great (De mineralibus ¢.13 ap) alchemy helped to
compl ete the Aristotelian science of metals. Roger Bacon showed a broader concern, viewing alchemy asthe
general theory of generation and corruption of all natural beings. Some alchemists even tried to trandate into
Aristotelian language their experience, identifying form with the purest and thinnest substance (quintessence)
resulting from sublimation or distillation. How much of Stoic natural philosophy intermingled with Aristotelian
ideasin this attempt is unclear. Form was also identified with the soul, so that all material bodies, metals included,
were considered endowed with a soul; body and soul were kept united by spirit, an idea which the alchemists could
aso find in medical literature, and developed into that of the universal ‘medium’ that gives unity and life to the
created world.

The Hermetic elements had never disappeared from Western alchemy, as the central role of the Tabula smaragdina
shows; during the Renaissance, they became prevalent. Alchemical doctrines were known to virtually every
Renaissance philosopher, discussed by most of them, accepted by many. The relation between Renaissance
Platonism and alchemical thought might be considered afresh, as alchemy is a project to obtain on earth the
stability and perfection that characterize the Platonic world of ideas, manipulating the universal spirit that mediates
between matter and the divine world. The most significant development, however, can be found in Paracelsus,
whose idea of ‘making visible the invisible’ rests on the alchemical assumption that the quintessence of material
bodies can be revealed through the opus. So, Paracelsian alchemy aimed at revealing the secret of life and putting
it to work for the spiritual and bodily health of humans. More definitely, the idea of an achemical remedy or dlixir
crystallized in that of potable gold, which interested Ficino and Francis Bacon among others.

In the seventeenth century, Francis Mercurius van Helmont turned the idea of the universal spirit into that of
akahest, the basis for subsequent chemical devel opments which ultimately led to the discovery of oxygen.
Newton’s alchemical and cosmological speculation about the creative, non-mechanical spirit animating matter is at
the core of the debate about the role of Hermetism in the Scientific Revolution. The re-emergence of Stoic ideas
concerning first matter and mixed bodiesin seventeenth-century achemy has recently been considered to establish
it as part of the normal science of that epoch. Even after the birth of modern chemistry, alchemy maintained its
appeal to speculative spirits. Goethe apart, we have the clear instance of the subsequent devel opment of
Naturphilosophie in nineteenth-century Germany (see Naturphilosophie), with alchemical doctrines flowing into
the mainstream of vitalism (see Vitalism). More surprising perhapsis to find achemy defined in the

Encyclopédie as chemistry brought to the highest degree of perfection and therefore capable of operating
marvellous effects, ‘la chimie sublime, la chimie par excellence’.
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6 Alchemy and the present

Nineteenth-century scholarly research on protochemistry overlapped with the latest development of esoterical
alchemy (hyperchemistry). Historians of chemistry judged alchemy amix of positive empirical data about
chemical matter with obscure mystical speculation. An echo of their attitude is till felt in the consideration of
alchemy as an error in the history of science, indeed, according to Bachelard, ‘the first error’ in the scientific
approach to the problem of matter.

Alchemy attracted the attention of C.G. Jung as a historical testimony of the dynamics of the unconscious. Jung’s
deep study of alchemy led him first to conceive of it as the projection upon matter of the unconscious tendency to
individuation; but he also saw in achemy the expression of a more complex relation between humanity and nature,
where matter is recognized as the feminine counterpart of the divine, and human knowledge is fostered by the very
light of nature (a Paracelsian ided), comparable to the light of Revelation. Thus Jung gave a positive value to the
link between religious attitude and empirical research in alchemy. On the other hand, the idea of the alchemists as
forerunners of the modern ideal of the scientist who overcomes nature and timeis at the core of M. Eliade’s (1956)
view of alchemy as an intermediate stage between archaic metallurgy and modern technology.

Recent proposals from within French esotericism bear on epistemology and aesthetics. A. Faivre’s (1971a)
conception of the non-dualistic logic of alchemy links it to the most advanced results in the epistemol ogy of
physics, while F. Bonardel (1993) defines the alchemist’s attitude as taking charge of the created world. She
opposes the Promethean-Faustian view of alchemy, and deplores its gradual fall from the origina position of the
art of Hermes, proposing its identification with poetry. Another contemporary way of stressing the Hermetic
meaning of alchemy isthat of focusing on its figurative symbolism, not only in the images linked to alchemical
texts or in the alchemical interpretation of artists of the past, but even in defining the creative process of
contemporary art as alchemy.

MICHELA PEREIRA
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Alcinous (c. 2nd century ao)

Long misidentified with the Middle Platonist philosopher Albinus, Alcinousisauthor of a ‘handbook of
Platonism’, which gives a good survey of Platonist doctrine asit was understood in the second century Ap. The
work covers logic, physics and ethics, and shows considerabl e influence from both Soicism and Aristotelianism, in
both terminology and doctrine, while remaining in all essentials Platonic.

A Middle Platonist philosopher, Alcinous was the author of the Didaskalikos ton Platonos dogmaton or
’instruction manual of Platonic doctrine’. He was long identified with the second-century Platonist Albinus, author
of an extant introduction to Plato’s dialogues, but this identification has been recently abandoned. In consequence,
we know strictly nothing of the life or times of this author, nor even whether the name may not be pseudonym.
None the less, he seems to fit best within the environment of second-century ap Platonism.

The work Didaskalikos, purporting to be a summary of Plato’s doctrines, possessesits real value as a summation
of the doctrines of at |least one school of later Platonists. It presents a concise survey of Platonist doctrine, in
thirty-six chapters. After three introductory chapters, concerned respectively with the definitions of philosophy,
the laying down of requirements for the successful philosopher and an enumeration of the *parts’ of philosophy
(logic, physics and ethics), Alcinous proceeds to take these topics in order, beginning with logic in chapters 4 to 6.
Chapters 7 to 26 deal with *physics’, and comprise both an account of first principles, ‘matter, form and god’
(7-11), and one of the physical world; the latter is very closely based on the Timaeus (12-26), although Alcinous
holds to anon-literal interpretation of the demiurgic creation myth. The final chapters, 27 to 34 are concerned with
ethics.

A good deal of both Peripatetic and Stoic doctrine and formulation is incorporated into the exposition, although
normally supported by the adducing of Platonic texts. However, all of Peripatetic logic is claimed for Plato, aswell
as such Aristotelian ethical principles as the mean, and metriopatheia (moderation of the passions). On the other
hand, such Stoic concepts as the self-sufficiency of virtue and the concepts of euphyiai, or *good natural
dispositions’, and prokopé, or *moral progress’, are also adopted. Alcinous’ position on free will and determinism
(ch. 26) also owes agood deal to Stoic theorizing, although Stoic determinism isfirmly rejected. On the whole,
Alcinousinclines to the Peripatetic rather than to the Stoic wing of Middle Platonism.

Digtinctive features of his doctrine are his theology (ch. 10) and his views on the reasons for the embodiment of
the soul (ch. 25). In Chapter 10 we find a hierarchy of principles set out, consisting of a supreme god, who isa
transcendent intellect, an intellect of the world-soul, and the world-soul itself, which seemsto be only rationa by
participation, after being *roused up’ by the supreme god. Thisis comparable to other Middle Platonic systems
observable in Plutarch and Numenius, but the relationship between the principlesis distinctive to Alcinous.

In Chapter 25 we find an interesting list of possible reasons for embodiment, giving evidence of considerable
debate on this question, and a theory of three faculties of disembodied souls not found elsewhere. In general, a
frustrating aspect of the Didaskalikos is the evidence it gives of active philosophical debate within Platonismin
this period, while not preserving the actual arguments; but that is inherent in the nature of the work.

See also: Platonism, Early and Middle
JOHN DILLON
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Alcmaeon (c. early to mid 5th century sc)

Alcmaeon of Croton was a Greek thinker with philosophical and medical interests. Hiswork focused on the nature
of man. Health was the outcome of ‘equal rights’ between, for example, hot and cold, moist and dry, disease that
of the ‘monarchy’ of one of them. ’Passages’ linked the sense organs to the brain, which Alcmaeon took to be the
seat of sensation and under standing. Plato followed himin this view, as also in his proof of the immortality of the
soul fromits continual motion.

Was Alcmaeon a philosopher or a doctor? The interests revealed in our information about his views, some
controversial evidence that he practised dissection and the existence in the southern Italian city of Croton of a
medical tradition, famous from the sixth century sc, al suggest a doctor. But Croton was also the centre of
Pythagoras’ activities; and Aristotle and Theophrastus present Alcmaeon as a philosopher. The book Alcmaeon
wrote was probably *on the nature of man’ (aslater authors might have titled it). Its opening words survive. They
include a dedication to three persons believed in later antiquity to be adherents of Pythagoreanism, although
Aristotle implies that, despite some similarities, Alcmaeon was not a Pythagorean himself. In sum, Alcmaeon has
the look of an independent thinker who responded creatively to a number of the intellectual currents of histime
and place.

The doxographer Aétius gives a striking exposition of Alcmaeon’s theory of health and disease:

Alcmaeon maintains that what sustains health is the *equal rights’ of the powers, moist and dry, cold and hot,
bitter and sweet and the rest, while *monarchy’ among them is what causes disease; for the monarchy of either
one of apair is destructive.

(fr. 4)

The use of political metaphor was presumably Alcmaeon’s own. Explanatory appeal to opposite powersisa
pervasive and fundamental feature of Presocratic thought, but it was here that Aristotle perceived a particular
similarity - if also adissimilarity - with the Pythagoreans’ systematic listing of key contrarieties (see
Pythagoreanism 82). He ascribes to Alcmaeon the generalizing remark that most things to do with human beings
come in twos, yet apparently found in him no attempt to construct a single system of opposites (Metaphysics| 5).

Alcmaeon is credited with three notable contributions to the psychology and physiology of the senses. First,
humans differ from other animalsin that they alone have understanding as well as sense perception (A5). Most
Presocratic thinkerstreat animals, too, as exercising intelligence. Second, the senses, as Alcmaeon argued case by
case, are al connected by *passages’ to the brain, which is conceived of asthe seat of sensation (A5). Other
Presocratics (for example, Empedocles) identify this seat with the heart. Third, he is said to have been the first
person to have performed an exsectio (A10). Probably this Latin term means not that he initiated a general medical
or scientific practice of dissection, but merely that once he cut out the eyeball of adead animal in an attempt to
verify histheory of ’passages’, and thereby revealed the existence of what we call the optic nerve. Some scholars
reject the authority of the report. If accepted it confirms the importance Alcmaeon says he attaches to using signs
to interpret what is unapparent (fr. 1): which is not, however, the same as subscribing to a methodology of rigorous
empiricism.

What sets Alcmaeon apart from the general run of early medical writersis his willingness to theorize about the
soul. Aristotle reports his view in these terms:

He saysthat the soul isimmortal owing to its similarity to the immortals, and that thisistrue of it becauseit is
alwaysin motion - for everything divine is alwaysin continuous motion: moon, sun, the stars and the whole
heaven.

(Onthe Soul | 2)

One testimony suggests in addition that Alcmaeon derived the continual motion of the soul from the capacity of
living things for self-movement (A12). Ancther assures us that according to Alcmaeon humans die because they
cannot join the beginning to the end (fr. 2). This obscure saying perhaps indicates the way the irreversible process
of ageing makes human beings - as opposed to their souls - unlike the heavenly bodies, which continue in motion
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by everlasting repetition of their revolution in the heavens. This group of texts furnishes evidence of the first
attempt we know of to argue the Pythagorean doctrine of the soul’s immortality.

Alcmaeon’s argument for the immortality of the soul is clearly what supplied the inspiration for Plato’s proof in
the Phaedrus (245c¢). His identification of the brain as the seat of sensation was a so accepted by Plato, after
previous development by Diogenes of Apollonia (83) and in the Hippocratic treatise On the Sacred Disease.
Aristotle notoriously took a different view, but even he borrowed from Alcmaeon’s ideas; for example, on the
cause of sleep. Asfor Alcmaeon’s theory of health and disease, there are reflections of it in various early
Hippocratic writings such as On Ancient Medicine.

MALCOLM SCHOFIELD
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al-Dawani, Jalal al-Din (1426-1502)

Jalal al-Din al-Dawani was a prominent philosopher and theologian from Shiraz, who came to the note of Western
scholars through an English trandlation of his ethical treatise theAkhlag-e Jalali (Jalalean Ethics), published in
1839. Although the larger part of his work written in Arabic has been little studied, he did write extensively and
engaged in a famous and lengthy philosophical dispute with another leading philosopher, Sadr al-Din
al-Dashtaki. His metaphysical views were quoted, and refuted, by Mulla Sadra. He emerges as a thinker who
combined elements of illuminationist and Peripatetic philosophy (and possibly also interestsin lbn al- ‘Arabi) to
confront theological, ethical, political and mystical concerns.

Jalal al-Din Muhammad ibn As‘ad a-Dawani (or Dawwani) was born near Kazarun, southern Iran, in the village
of Davan in aH 830 (AD 1426). He first studied there with his father, who had been taught by the Sayyid al-Sharif
a-Jurjani (d. AH 816/AD 1413), before going on to further and complete his education in philosophy, theology and
law in Shiraz. In common with the other leading religious scholars of histime and place, he was directly caught up
in the turbulent politics of Iran in the second half of the ninth century an (fifteenth century Ap). He was inducted
into various religious offices, and many of hisworks were dedicated to Aq Qoyunlu and other Timurid rulers and
princes. He also achieved fame as ateacher in the Begum madrasa (Dar a-Aytam) in Shiraz. The question of his
religious allegiance, whether Sunni or Shi‘i (he wrote theological works of both persuasions), has always been the
subject of debate and of many fanciful stories, but it may be of comparatively sight significance given the
situation in the Iran of histime, which was marked by a Sunnism with a strong Shi‘i colouring. He died in AH
908/aD 1502 near Kazarun, ayear or so before the Safavid capture of Shiraz, and is buried in his home town.

Al-Dawani first came to the attention of Western scholarship through the 1839 English translation of his Persian
ethical work, the Akhlag-e Jalali (Jalalean Ethics), more correctly known under its original title of Lawami
al-ishraq fi makarim al-akhlaqg (Lustres of Illumination on the Noble Virtues). Al-Dawani’s text marks a third
stage in the development of the ethical strand of writing begun by 1bn Miskawayh with the Tahdhib al-akhlag
(Cultivation of Morals) and continued by Nasir al-Din al-Tusi with his Akhlag-e Nasiri (Nasirean Ethics), on
which al-Dawani’s work is closely modelled. Al-Dawani retains al-Tusi’s division of the text into three sections -
ethics, economics and politics - and subdivides hiswork similarly, athough significantly he entirely omits
al-Tusi’s theoretical first section of the ethics. Thetitle, Lawami ‘ al-ishraq (Lustres of [llumination), may indicate
the author’s ishragi (illuminationist) and mystical concerns. The political content of the work has been of some
interest to historians, as regards both its descriptions of the ideal ruler and the titles used for its dedicatee, the Aq
Qoyunlu Uzun Hasan, which betray a possible ishraqi influence and seem to foreshadow the extravagant claims of
Isma‘il, the first Safavid monarch of Iran.

The Akhlag-e Jalali is generally acknowledged to be aless satisfactory work than al-Tusi’s, being weaker in
argument and encumbered with anecdotal material (following the literary taste of the period) from both Greek
(indirectly) and Islamic sources, being more ‘Ciceronian’, asits 1839 tranglator, W.F. Thompson, apologetically
expressed it. It is therefore easier to admire the work for its style than for its intellectual rigour. Thompson’s
tranglation does not improve matters, thanksto its baroque literary style and ponderous sentiments.

Apart from the Akhlag-e Jalali, over seventy-five works by a-Dawani are recorded, covering the fields of
philosophy, mysticism, theology and exegesis. Of particular interest to subsequent philosophers were his
commentary on a-Suhrawardi’s Hayakil al-nur (The Temples of Light), Shawakil al-hur fi sharh Hayakil al-nur
(The Houri’s Haunches in Commentary of the Temple of Light) and his series of glosses on the commentary by
‘Ala’ al-Din al-Qushji (d. AH 879/aD 1474) on al-Tusi’s Tajrid al-kalam (Abstract of Theology). In both works he
engaged with his contemporary Sadr al-Din al-Dashtaki (and subsequently the latter’s son Ghiyath al-Din). All
three were greatly influenced by al-Suhrawardi, although the Dashtakis perhaps more than a-Dawani. Sadr a-Din
denied any reality to existence, either mental or extramental, and could thus be described as an extreme
essentialist. Al-Dawani, on the other hand, held a view which harks back to Fakhr a-Din al-Razi. Existence in the
outside world, for al-Dawani, is a single necessary reality, absolutely devoid of multiplicity, and is thus equal to
God. Everything else is contingent: ‘entities’ whose existence is not real but only various ‘portions of existence’
(hisas) conceived by the mind. The reality of the external world is established solely through quiddities.
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Al-Dawani’s illuminationism is thus a modified one, but it proved more influential than al-Dashtaki’s extreme
form, for it was adopted by Mir Damad and initially by the latter’s pupil Mulla Sadra before he turned to his
radical existentialism.

See also: 1bn a-*Arabi; Illuminationist philosophy; Mystical philosophy in Islam
JOHN COOPER
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Alemanno, Y ohanan ben | saac (1433/4-after 1503/4)

An outstanding Jewish thinker of the Italian Renaissance, Alemanno combined an eclectic Jewish philosophic
rationalism, steeped in the medieval sources- Maimonidean, Averroist and Kabbalistic - with Renaissance
humanism and Neoplatonism. He was an Aristotelian and Maimonidean in ethics, a Platonist and Averroist in
political philosophy and a Neoplatonist and Kabbalist in metaphysics. His fusing of Aristotelian rationalism with
Platonizing mysticismis striking but not atypical for the period. Influenced by Renaissance thought after he settled
in Italy, he was active in Christian as well as Jewish circlesin Florence, Padua and Mantua. Pico della Mirandola
learned Hebrew under hisinstruction and relied on himfor access to medieval Jewish texts in philosophy and
Kabbalah. Both Christian Kabbalah and Renaissance Hebraism were products of the interactions in which
Alemanno was a chief participant. Histies to the Florentine Academy of the late 1480s are evident in his
adaptations to Jewish thinking of the ideas current among its members as to the unity of truth, the immortality of
the soul and the dignity of man.

1 Lifeand background

Like many of his philosophical contemporaries, Alemanno was an immigrant to Italy. Hisnameis an Italianized
rendering of the surname Ashkenazi. He was born in Paris and died probably in Mantua. The work of such
immigrants had a profound intellectual impact on the Italian Jewish communities of the latter Middle Ages and the
Renaissance. Their influence was also felt on Renaissance culture at large. Like most of his scholarly Jewish
contemporaries, Alemanno was a wandering scholar who travelled in search of alivelihood as a private teacher,
preacher or secretary, always seeking the patronage of influential Jewish financiers. While wandering among such
cities as Florence, Mantua, Padua and Bologna, he met many of the leading Jewish scholars of histime, including
Judah Messer Leon, author of the Nofet Tzufim (The Book of the Honeycomb’s Flow), an important rhetorical
treatise that aimed to integrate biblical rhetoric with the revived Ciceronian tradition of the Renaissance. Messer
Leon’s work profoundly influenced Alemanno, leading to his discovery of the full gamut of Renaissance humanist
and Neoplatonic ideas and to his contacts with such leading exponents of Renaissance humanism as Giovanni Pico
della Mirandola, his nephew Alberto Pico and Girolamo Benivieni. These scholars, especialy Pico della
Mirandola, relied on Jewish scholars like Alemanno, Elijah Delmedigo and Abraham Farissol, to learn Hebrew and
to gain access to the sources of Jewish philosophy, the fascinating materials of Kabbalah, and the works of such
Islamic thinkers as Averroes (see I|bn Rushd), which their Jewish guides translated for them into Latin from the
medieval Hebrew and Arabic texts. The collaboration of Jewish with Christian scholars led to the creation of a
Christian Kabbal ah and was the foundation of Renaissance Hebraism.

Alemanno and other Jewish scholars cultivated their contacts with the humanists not only as an avenue to
patronage, but also for the knowledge it gave them of the latest developmentsin literature, philosophy, medicine,
politics and magic (see Humanism, Renaissance). Alemanno was particularly interested in such current learning
and in transmitting it to his Jewish students and audiences. While Averroists like Delmedigo held suspect the
mystical tendencies of Christian Neoplatonism, Alemanno eagerly pursued them. Commissioned by Pico in the
late 1480s, the heyday of the Platonic Academy which Marsilio Ficino had established at Florence (see Platonism,
Renaissance), Alemanno wrote his Heshek Shelomo (The Passion of Solomon), an allegory on the Song of Songs
and one of the first expressions of the Renaissance idea of Platonic love, enunciated in Ficino’s contemporaneous
commentary on Plato’s Symposium. Jewish exegetes had traditionally read the Song of Songs as an alegory of the
spiritual love between God and Israel. That reading was now re-visioned through a Neoplatonic prism, in many
ways anticipating the approach of Judah Abravanel (Leone Ebreo) in the Dialoghi d’Amore (Dialogues of Love).
In the foreword to his long introductory essay, Shir ha-Ma ‘alot 1e-Shlomo (The Song of Solomon’s Ascents),
Alemanno describes his contacts with Pico at length, and portrayed Lorenzo di Medici, the patron of the Platonic
Academy, asthe living embodiment of the Platonic-Averroist philosopher king. In the text itself, King Solomon is
made the prototype of the ideal philosophical ruler.

2 Writings

Most of Alemanno’s writings survive today only in manuscript. Shir ha-Ma ‘alot le-Shlomo has been printed, but
the early editions are partial and inaccurate. Of Alemanno’s other writings, only afew extracts have appeared in
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scholarly papers.

His most important work is Hai ha-Olamim (Immortal Life), awork influenced in its construction by Ibn Tufayl’s
Hayy Ibn Yagzan (The Living Son of the Vigilant) (see Ibn Tufayl). Alemanno in fact wrote a supercommentary on
Moses of Narbonne’s commentary on this work, most probably for a translation of the work from Hebrew to Latin
commissioned by Pico. Hai ha-Olamim takes the form of a Platonic dialogue between a plain speaker and a
philosopher, which unfolds in painstaking detail the development of the perfect individual, from his creation in the
womb, through his physical, moral, political and intellectual development, until he reaches mystical union with
God. Asthetitle suggests, the soul of this perfect individual will become an immortal, Hai ha-Olamim. The
description of his physical and moral perfection follows the Aristotelian tradition; that of his political perfection,
mainly the Platonic tradition - all, of course, as seen through the eyes of medieval Muslim and Jewish
intermediaries. With the approach to spiritual perfection, the Neoplatonic and Kabbalistic elementsintensify, and
the discussion ends on a powerful mystical chord.

Alemanno’s other major work, ‘Enei ha- ‘Edah (The Eyes of the Community), isa commentary on the Pentateuch
through Genesis 5:1 and was probably linked originally to Pico’s Heptaplus de opere sex dierum Geneseos (On the
Sevenfold Narration of the Sx Days of Genesis), which deals with the same text and issues and was composed at
the same time, in the late 1480s. His Ligqutim (Compendia), comprises notebooks containing early drafts of his
mature writings and important data on hislife and intellectual background.

3 Philosophy

Rejecting what he saw as amedieval dichotomy between faith and reason, revelation and philosophy, and reacting
against the widely bruited Christian Averroist notion of a double truth, Alemanno, like Pico, proclaimed the unity
of truth and strove to harmonize philosophy, halakhah, Kabbalah, alchemy and astrology (see Halakhah;
Kabbalah; Alchemy; Averroism, Jewish). His synthesis depended on ranking the various disciplines, spheres of
existence and virtuesin a hierarchy that acknowledged a dynamic relationship of emanation and love between the
Creator and creation, and on making frequent anal ogies between matter and spirit, animal and man, microcosm and
macrocosm, the Neoplatonic Intelligences and the Kabbalistic Sefirot (mystic Neopythagorean hypostases that
mediate between the Infinite and creation). The heavy reliance on hierarchy and analogy generates a thick
amalgam of idesas, in which Alemanno tried, often without success, to validate Neoplatonic theses by way of
Aristotelian methods and typologies.

In the face of the esotericism fostered by medieval Jewish philosophers and Kabbalists, and insisted upon by many
irate contemporaries, Alemanno addressed his writings to the widest possible audience, asis shown not only by his
own declarations but also by his typically humanist attention to style and exposition. His model was the prophetic
programme of addressing the entire community, each member in accordance with his highest understanding. For
thinkers imbued with the values and practices of medieval Jewish philosophy, such exposure of the higher reaches
of tradition to anyone who would listen was pal pably subversive, but the aura of revealing long hidden secrets may
explain the special interest that Pico and other Christian humanists took in Alemanno.

Central among the mysteries to be made known was the Platonic or Neoplatonic theory of the immortality of the
soul, acoretopic for the Florentine Academy. Following the teachings of medieval Jewish thought, both
philosophical and Kabbalistic, Alemanno identified the soul’s immortality with its knowledge of the one eternal
truth that puts usin contact with the “active intellect’ and allows us to share the eternity of the Platonic Forms. But
unlike many medieval thinkers who tended to limit this possibility to a handful of philosophers, Alemanno strove
to widen it to the whole community, giving them access not only to physical resurrection, with the coming of the
messiah, but also to spiritual immortality. Alemanno’s teaching, preaching and lecturing was not only a quest for a
livelihood, but also a vocation, a quest to disseminate knowledge, and so immortality, as widely as possible.

Not surprisingly, Alemanno adopted the Florentine theory of the dignity of man. He dovetailed Ficino’s
assignment of man to the mid-rank of being, between the bestial and the Divine, with Pico’s insistence that while
each created being has its proper place in the chain of being, only humans hold all the possibilities of existence.
They can choose to descend into bestiality or raise themselves towards the Ideas and God. Alemanno, however,
found limits to this freedom in the play of astral influences, and he was less sanguine than Pico asto our ability to
make sound choices. In addressing this problem of human moral weakness, which a Christian thinker might have

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Alemanno, Yohanan ben Isaac (1433/4-after 1503/4)

interpreted in terms of original sin, Alemanno fell back on Jewish tradition: following Maimonides, he argued that
the Commandments can steady our irresolution. But this meant that only Jews can properly use their freedom to
attain the moral perfection that human beings need to achieve intellectual perfection and so be linked to the Sefirot
and gain immortality.

See also: Averroism, Jewish; Ficino, M.; Humanism, Renaissance; Kabbalah; Pico della Mirandola, G.; Platonism,
Renaissance
ABRAHAM MELAMED
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Alexander of Aphrodisias (fl. c. a0 200)

The Peripatetic philosopher Alexander was known to posterity as the commentator on Aristotle, until Averroes
took over thistitle. His commentaries eclipsed most of those of his predecessors, which now survive only in
scattered quotations. Used by Plotinus, Alexander’s commentaries were the basis for subsequent work on Aristotle
by Neoplatonist commentators, and even though some themselves survive only in quotations by these later writers,
Alexander’s interpretations of particular passages are till helpful and are cited by commentators today.

In addition to Alexander’s commentaries we have a number of monographs, and also collections of short
discussions which are connected with themes in hiswritings, though some are probably by pupils rather than by
Alexander himself. Alexander’s most influential and controversial doctrine has been his interpretation of
Aristotle’s theory of soul and intellect; regarding the soul as the product of the mixture of the bodily elements, he
has been seen as subordinating form to matter and as thereby misinterpreting Aristotle. Certainly his view
excludes any immortality for individuals, but even if Aristotle himself allowed thisit is arguable that to do so was
incompatible with his definition of soul as the form of potentially living body. Alexander himself interpreted
Aristotle’s “active intellect’ not as an immortal element in each individual, but as god, the unmoved mover,
apprehended by our own intellects. Both on the question of soul and on that of the status of universals, Alexander
gives a non-Platonizing reading of Aristotle, which accounts for some of the criticism to which he has been
subjected by successors both ancient and modern. Histreatment of the problem of free will has also been
influential, though his criticisms of determinism are more telling than his own positive solution.

Seeing histask as interpreting Aristotle’s writings with the aid of one another and explaining apparent
inconsistencies, Alexander contributed to the growth of Aristotelianism as a system; he does not criticize nor
challenge Aristotle, and regards his own innovations as Aristotelian doctrine, developed in the context of new
questions which Aristotle himself had not confronted in the same form. He was better at seeing the details than at
comprehending the global picture, and the potential of some of his doctrinal contributionsis most apparent in
what they suggested to others; but thereis still much to interest philosophersin his detailed argumentation on
particular points and passages.

1Life worksand relation to Aristotle

Alexander’s treatise On Fate is dedicated - with some elaborate rhetorical flourishes, and a request to consult him
if further clarification is needed - to the emperors Septimius Severus and Caracalla, in gratitude for his
appointment as a publicly recognized teacher of Aristotelian philosophy. Since Caracalla was made Augustus as
Septimius Severus’ colleague in Ap 198, and Geta joined them as athird Augustusin Ap 209, the date is fixed as
between these two points; but we do not know at what stagein Alexander’s career the appointment was made. Nor
do we know for certain where the post in question was, though it islikely enough that it was the chair at Athens
established by Marcus Aurelius (81) in 176; Alexander’s use of Aristotle’s statuein Athens as an examplein On
Aristotle’s Metaphysics (415.29-31) has been seen as supporting this.

Some of the general characteristics of Alexander’s writings have been indicated above. His surviving
commentaries are those on Metaphysics |-V (that on the remainder of the Metaphysics, like that on the Sophistical
Refutations, is not by Alexander but by the twelfth-century Michael of Ephesus), Prior Analytics I, the Topics, the
Meteorology and On Sensation. They are characterized by the frequent inclusion of aternative explanations, and
by an absence of the formal organization, reflecting the programme of teaching in a school context, that isfound in
the later Neoplatonic commentaries on Aristotle. Alexander also wrote commentaries, now known only from later
guotations, on the other logical and physical works of Aristotle. Whether he produced a full-scale commentary on
the Ethicsis debated, and he shows little or no interest in the zoological, political and rhetorical works.

Alexander’s monographs include, surviving in Greek, On the Soul (as distinct from his commentary, now lost, on
Aristotle’s On the Soul), On Fate, On Mixture, and, surviving only in Arabic translation, On the Principles of the
Universe (the authenticity of which has been questioned), On Providence, awork on differentiae, and Refutation of
Galen’s Attack on Aristotle’s Doctrine That Everything That Movesis Set In Motion by a Mover (the actual
connection of this treatise with Galen’s views, like much else in the Arabic tradition concerning the relations
between Alexander and Galen, is doubtful). There were other monographs, now lost (see below). In addition, the

Routledge Encyclopedia of Philosophy, Version 1.0, London and New Y ork: Routledge (1998)



Alexander of Aphrodisias (fl. c. AD 200)

extant collections of short discussionsinclude, in Greek, the so-called second book of Alexander’s On the Soul,
better known by the name Mantissa or *'makeweight’ given it by its modern editor, Ivo Bruns; three books of
Quaestiones (School-Puzz es and Solutions Concerning Nature); and one book of Ethical Problems. (Another
collection, of Medical Puzzes and Physical Problems, has nothing to do with Alexander.) These collections were
put together, often ineptly, by editors later than Alexander himself. Other similar material has been preserved in
compendiain Greek manuscripts or in Arabic tranglation. Study of the relative dating of Alexander’s works, and
on the relation between the commentaries and the short discussions, is still inits infancy.

Both the relationships among Alexander’s works and his loyalty to Aristotle can be illustrated by two particular
topics. Both in the Prior Analytics commentary and in a separate monograph, now lost (see Alexander, On
Aristotle’s Prior Analytics 125.30- 1; Philoponus, On Aristotle’s Prior Analytics 126.20), Alexander discussed
Aristotle’s modal logic; Alexander’s writings are amajor source for the controversy between Aristotle himself and
hisimmediate followers, Theophrastus (§2) and Eudemus, over the conversion of contingent premises and the
modality of the conclusions of syllogisms with *mixed’ premises (for example, one necessary and one assertoric).
However, while many would hold that there is more logical elegancein Theophrastus’ and Eudemus’ view that the
conclusion isin every case only as strong as the weakest premise (the medieval rule peiorem semper conclusio
sequitur partem) Alexander remains loyal to Aristotle (On Aristotle’s Prior Analytics 125.3-127.16). Second,
Alexander answers Aristotle’s problem in Physics VIII 4 254b33-, *What isit that causes the natural movement of
afalling heavy body?’, by an analogy between the soul, as the form of a living creature and cause of its movement,
and heaviness, as the form of a heavy body and the internal cause of its movement. Thisanalogy - and it is
presented only as an analogy - is put forward not only in the Refutation of Galen on Motion, but also in On the
Soul (22.7-) and On the Principles of the Universe; and it has been seen by Pines (1961) as a possible ancestor of
Philoponus’ explanation of the motion of a projectile forced - in Aristotelian terms, rather than natural - by an
internal impetus imparted to it by the thrower (see Philoponus §2). Alexander, as quoted by Simplicius, On
Aristotle’s Physics 1346.37-, remains loyal to Aristotle’s implausible explanation of the continued mation of a
projectile by movement imparted to the air behind the projectile aswell astoit.

2 Soul and intellect

Aristotle defines soul as the first actuality of a natural body potentialy possessing life, or, more shortly, of an
organic body, and regards the soul of aliving creature asits form (see Aristotle 817; Psychg). But it is
controversia how thisisto be understood. Some have interpreted Aristotle’s notion of soul as afunctionalist one;
but this view has been criticized on the grounds that it does not do justice to the close connection in Aristotle
between the performance of a given function and the particular arrangement needed for it. This close connection
between form and matter in Aristotle’s theory of them has caused major difficulties for interpreters, becauseit is
not clear how soul and body can be logically distinguished, if alifeless hand or eye is ahand or eye only in name,
and only an already living, ’ensouled’ body isto count as an organic body. It seemsthat either body must be
defined in terms of soul, which raises the question whether thereis any level at which the matter of aliving body is
specifiable without reference to its soul, or else that soul must be accounted for in terms of the arrangement of the
body and its parts.

Interpreters of Aristotle have favoured the former approach. Aristotle himself (in On the Soul | 4) rejects - though
with some hesitation - the notion that soul can be a ‘harmony’ or arrangement of the bodily elements, partly
because such an arrangement cannot itself be a cause of movement as the soul is. However, Alexander not only
defines the soul as the product of the mixture of the bodily elements (On the Soul 24.21-3), apparently following
Andronicus, but sets out his exposition of the nature of soul by starting with the simple bodies, earth, air, fire and
water, and working upwards through progressively more elaborate compounds until he arrives at living creatures
and finally at human beings. It istherefore hardly surprising that his account of the soul has often been criticized
as materialist, reductivist and un-Aristotelian. However, these criticisms may to some extent reflect the critics’
own standpoints, and their own interpretations of Aristotle. It is scarcely un-Aristotelian to suggest that a given
form requires a given arrangement of given types of matter, and Alexander’s order of exposition need not indicate
that he regards more complex forms as posterior to less complex ones so far as explanatory or ontological
dependence is concerned. Indeed he derives the substantiality of the form-matter composite from that of the form
and the matter (6.2-4), and insiststhat it is the form of each thing that determinesits nature (7.4-8). Moreover,
texts attributed to Alexander insist that form is not in matter, or soul in body, in the way that aquality can bein a
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substrate, because it is by the form and the soul that the matter and the body are characterized in the first place
(Quaestiones|| 8, 17, 26; Mantissa 119-22.)

It istrue that Alexander’s treatment of soul excludes any individual immortality; indeed this was his chief source
of popularity in the Renaissance (see 85). But Aristotle’s view itself arguably encounters difficulties where
personal immortality is concerned. Attribution to Aristotle, in his mature period, of belief in persona immortality
turns on interpretation of his remarks concerning intellect, and especially the so-called *active intellect” of hisown
On the Soul 111.5 (see Aristotle 819; Nous). Alexander, however, identifies the active intellect not with an element
peculiar to the soul of each individual but with god, the unmoved mover’ of Metaphysics XI1. The theory of
intellect is discussed both in Alexander’s On the Soul and in a section of the Mantissa which is of doubtful
authenticity and seemsitself to be a combination of several different texts, but which circulated independently in
the Middle Agesfirst in Arabic trandation and then in Latin, and was more influential than Alexander’s On the
Soul itself. Common to both worksis the view that the individual human’s intellect at birth is purely potential; itis
therefore referred to as *material intellect’, by analogy with the potentiality of matter in the ordinary sense of the
latter term. Since, however, it must be receptive to all forms, it has no nature of its own (see Aristotle, On the Soul
I11 4, 429b10-22); and indeed in On the Soul its state at birth is likened not so much to a blank writing-tabl et
(Aristotle, On the Soul 111 4, 429a31-) as to the blankness of the tablet (84.24-7). As a person grows to adulthood
the *material’ intellect develops, by the acquisition of concepts through the abstraction of matter from the formsin
substances composed of form and matter, until it becomesintellect ’in disposition’ (en hexel, later Latinized asin
habitu), capable of independent thought.

What is less clear is the part which the active intellect is supposed to play in this process. Alexander’s On the Soul,
characterigtically, simply presents two arguments that the unmoved mover, as pure self-thinking intellect and
intelligible in its own right, is responsible for our thinking too, without explaining very adequately how this comes
about. First, as supremely intelligible it must be the cause of other things” intelligibility (88.24-89.8) - an argument
which sounds more Platonist than Aristotelian, though it is not indeed being used here to establish the existence of
intelligible pure form. And second, it is the cause of being for al other things, and thus for all the objects of
intellect (89.9-19). Thisis probably to be understood in terms of the movement of the heavens, caused by the
unmoved mover, being the cause of sublunary coming-to-be (see 84); but as an explanation of how our intellects
become able to think it scarcely seems adequate. In the short text On Intellect (107.31-4, 108.19-22), on the other
hand, the active intellect appears to act directly upon our intellect, apparently by providing it with a paradigm of
pure form and thus enabling it to separate other, ‘enmattered’ forms from the matter in which they are embodied -
which apparently has the rather implausible implication that we must apprehend god, in order to possess this
paradigm, before we can think of anything else in general terms. In On the Soul 90.11- 20 it is argued that, since
intellect isidentical with its object at any given time, immortality can be present in us when we think of god; but it
is not our own "material’ intellect that then becomesimmortal. Thisis the only immortality open to us as
individuals (but see below on the eternity of species).

On Intellect (whether itself by Alexander or not) indicates that Alexander’s treatment of the topic built upon earlier
Peripatetic discussions, and that the identification of the active intellect with god rather than with an element in the
individual soul had already been connected with Aristotle’s reference to ’intellect from outside’ (Generation of
Animals 1l 3 736b27-). But that in fact relates to the origin of intellect in the context of the generation of individual
human beings, with no explicit identification of the source from which such intellect comes, and no apparent
reference to its entering into us through acts of intellectual apprehension, asin Alexander’s view.

3 Universals

Aristotle rejects the Platonist view that forms of material objects can exist even in the absence of any material
instances, and holds that the form of human being exists only in individual human beings and, in adifferent way,
in the minds that think of them. What is much less clear is Aristotle’s view of the ontological status of such forms,
and in particular whether they are to be regarded as individual or universal. Alexander regards universals as
posterior to individuals. He has therefore been criticized for adopting an un-Aristotelian nominalism; but his
position isin fact more subtle. If we accept the evidence of the Quaestiones (I 3), Alexander draws adistinction
between the nature, as such, of a species, and that nature as a universal. Definition is of what is common to the
members of a species, as opposed to the individual accidents due to matter (On the Soul 85.15-18, where
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Alexander seems to adopt a doctrine of numerically distinct formsin different members of the same species; see
Aristotle). But the definition of the nature of the species would still be the same even if only one member of the
species existed. Definition is thus of what is common, but not of what is common as common, and it is purely
accidental to a specific nature whether it is universal, in the sense of having more than one instantiation, or not.
However, while the individual is prior to the universal in the sense that an individual can exist without there being
auniversal, the universal is none the less, in cases where there is more than one instance, prior to any particular
individual; the existence of human being’ does not depend on the existence of Socrates or of any other particular
named individual (On Providence, Ruland 1976: 89; compare Alexander reported by Dexippus, On Aristotle’s
Categories 45.16 and by Simplicius, On Aristotle’s Physics 19.5-11). Similarly, the genusis prior to the species
(Quaestiones | 11-). There can be animals without there being horses, but not horses without there being animals;
on the other hand, this horse would still be an animal even if there were no other animals and no other horses at
al.

Alexander does say (On the Soul 90.2-11) that forms embodied in matter depend for their existence on being
intelligized, and that (Quaestiones 11 28 78.18-20) genus as genus - that is, asincluding several different species -
isjust aname, its existence depending on its being thought of. But it is hot clear that thisinvolves nominalism, if
by nominalism is meant the view that common natures are arbitrary thought-constructs or that their reality derives
purely from our giving a common name to a particular collection of individuals (see Nominalism). The point of the
statement at On the Soul 90.2-11 is to contrast them with pure intelligible forms (the unmoved movers), and, given
the part played by specific naturesin Alexander’s theory of providence (see 84), it seemsthat, far from being
nominalist, Alexander’s theory of speciesis essentialist, involving arigid distinction between the nature common
to the species and individual accidents.

4 Providence and fate

On both providence and fate Alexander adapts Aristotelian materials to the discussion of new issues, presenting
the resulting account as ’ Aristotelian’. In the case of providence, discussed in the treatise On Providence and in
severa of the Quaestiones, especially the unfinished dialogue Il 21, he is concerned to mediate between, on the
one hand, interpretations of Aristotle (especially but not only by the hostile Platonist Atticus) as making divine
influence on the sublunary world purely accidental and so not providence at all, and, on the other hand, the
pantheistic doctrine of the Stoics (see Stoicism 85), which he regards as unworthy of the divine dignity by
involving god directly in every detail of the world, however humble, and also as incompatible with the perceived
existence of evils. His solution makes use of the Aristotelian theory (Generation and Corruption |1 10) that the
motion of the heavens and especially of the sun on the ecliptic, caused by desire for the unmoved mover, is
responsible for the cycle of the seasons and thus for the continuity of coming-to-be and passing-away and the
perpetuation of natural kinds. Alexander interprets this as providence, but a providence concerned with the eternity
of species rather than with the fortunes of individuals. The charge that providence involves the divine existing for
the sake of what isinferior to it was apparently answered by the argument (Quaestiones | 23 36.22-3; compare
with | 25 41.1-2; On the Principles of the Universe, Badawi 1968: 127-8) that the continuation of the sublunary
world benefits the heavens by giving them a centre around which to revolve; and Alexander apparently accepted
that non-accidental providence must involve some awareness of its objects on the part of what exercisesit, the
divine presumably being aware of sublunary beings as species but not as individuals. Some of the details remain
obscure, especially as concerns the identity of the being or beings exercising providence and the relation here
between the divine heavenly spheres on the one hand and the unmoved mover(s) on the other; moreover,
Alexander’s theory of providence amounts to little more than an upholding of the general ordering of the world, as
opposed to the concern with its complex history, and especially with the fortunes of individual human beings,
characteristic of both the Stoic and the Judaeo-Christian traditions. At the end of the twelfth century Alexander’s
treatise On Providence was used as a source for ancient Greek theories - and its denial of divine concern for
individuals rejected - by Maoses Maimonides (Guide to the Perplexed 111 16-17).

The notion of ageneral ordering of the universe which is unaffected by variationsin detail also appearsin
Alexander’s treatise On Fate (ch. 25), whereit is used to counter the argument (Stoic, though the determinists
attacked in the treatise are never actually named there as Stoics) that a nexus of causes and effects admitting of no
exceptionsis essential if the unity of the universe isto be preserved (see Stoicism §20). Unfortunately - and
characterigtically - Alexander in thistreatise is more concerned to attack the determinist account of human agency,
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as conflicting with common experience and detrimental to morality, than to explain how in his own view human
agency fitsinto the world as awhole; this problem is more pressing for him than for Aristotle, because he is
concerned to reject determinism while also claiming to avoid the introduction of any "uncaused motion’. Thereisa
similarity between Alexander’s philosophical position here and the way in which Carneades had sought to escape
determinism while rgjecting the Epicureans’ uncaused atomic *swerve’ (see Epicureanism 884, 12; Carneades 83;
and further below), though the question of possible historical influence of Carneades on Alexander is undecided,
and Alexander makes no explicit reference to the atomic swerve or to the problems it involves. An attempt to
locate human agency in the context of a general worldview is made by one of the short texts attributed to
Alexander (Mantissa, Bruns 1887-92: 169-172), which thus reveals the limitations of Alexander’s own treatment.
However, by linking responsible choice to uncaused motion, contrary to Alexander’s own view, it succeeds only in
demonstrating the difficulties of aradical indeterminism.

In the absence of any single and systematic account of exceptions to determinism in On Fate, we are left with a
series of separate claims.

(1) Alexander begins by setting out (chaps 3-6) an anti-determinist doctrine of fate - perhaps taken over, indeed,
from earlier Peripatetic sources, basing it on the Aristotelian doctrine of nature as what applies for the most part
but not always. Our actions are for the most part in accordance with our individual character, but not inevitably so.
(2) The occurrence of chance events disproves determinism (ch. 8; compare ch. 24). The stock Aristotelian
examples of coincidences (finding buried treasure, and the like) which Alexander uses can, however, be
accommodated within the Stoic system; true, if everything that happensis part of a single providential plan they
will not really be coincidences, but Alexander’s claim that they are rests, like much of his anti-Stoic argumentation
in On Fate, on appeals to a common opinion which turns out to be Aristotelian school doctrine.

(3) Alexander argues (ch. 15) that our action can be free from being predetermined, and yet not be uncaused,
because we ourselves, as agents, are the cause, thisindeed being what it means to be human. This argument
resembles, in general character though not in the details of its expression, that of Carneades on the same issue
(Cicero, On Fate 25) which Richard Taylor has seen as anticipating modern agent causation theory. It is not,
however, clear that introducing non-physical causes can provide a way out of the dilemmathat either everything
that occursis predetermined on the physical level, or else there must be some break in the continuity of such
physical causation.

(4) Following Aristotle (Nicomachean Ethics 111 5), Alexander argues (chaps 27-9) that even if an agent cannot act
contrary to adeveloped character, the development of that character isitself the agent’s responsibility. This
argument is unsatisfactory in itself - as Alexander apparently realizes; see (5) - simply pushing the problem back
into the past; it also involves aview of the relation between natural endowment, developed character and action
which isat least on the face of it different from that in (1). (Other texts attributed to Alexander take up this point,
reconciling the two approaches by arguing that, while innate proclivities vary, everyone who is not morally
deformed has the capacity to become virtuous. Mantissa 175.25-32; Ethical Problems 161.15-29.)

(5) To meet the difficulty of reconciling responsible choice, understood as requiring that the agent be able (and
’able’ not just in a counterfactual sense) either to perform or not to perform the act in question, with the argument
that for any given agent with a given perspective on a given situation only one course of action will be reasonable,
Alexander makes three points. First, our actions are aimed not towards one goal but towards three: the noble, the
advantageous and the pleasant (ch.15). The identification of these three endsis Aristotelian (Nicomachean Ethics
11 3, 1104b30-), but not their treatment as equally valid alternatives for asingle individual, and in the context of
Alexander’s argument it raises the question of what account we are to give of an agent’s choice between them.
Second, there is a certain degree of |atitude, more than one possible action expressing a given character-trait or
goal (ch. 29). This seems not to capture morally significant choices. Third, we may sometimes act otherwise than
we normally would in a given situation, just to prove that we have the capacity to do so, and especialy to
confound a prophet (ch. 29). (A modern version might put it in terms of confounding a psychologist.) But thisis
entirely compatible with determinism, the abnormal action itself being a theoretically predictable reaction to an
unusual situation.

Although Alexander failsto clarify his position, to such an extent that D. Frede has classified his position as

compatibilist rather than libertarian (see Free will 81), the detailed arguments of the treatise On Fate anticipate
many of the moves made in the free-will debate subsequently, and show considerable ingenuity. Alexander’s
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strongest anti-determinist argument rests on the inability of determinism to make sense of our experiences of
choice and deliberation; and, in an argument analogous to Pascal’s wager (see Pascal §6), he claims (ch. 21) that
thereisless danger in believing our actions are not predetermined when in fact they are, than in believing that they
are when in fact they are not.

5 Influence

Alexander’s commentaries were read in the school of Plotinus, the founder of Neoplatonism (Porphyry, Life of
Plotinus 14). Studies of Alexander’s influence on Plotinus have tended to find numerous correspondences in points
of detail rather than conclusive evidence of influence on the major features of Plotinus’ system. Plotinus used
Alexander essentially as a guide to understanding Aristotle; the way in which Plotinus formulates the Aristotelian
principle of the identity of intellect and its object shows Alexander’s influence, but the doctrine itself had been
adopted by Platonism earlier. Some have seen a connection between Alexander’s discussion of a plurality of pure
forms without matter (the plurality of unmoved movers) and Plotinus’ doctrine of the unity of *forms in

intellect’; but Plotinian, and Platonic, forms are related to sensible objects in a different way from the Aristotelian
unmoved movers, and in any case Alexander refers to pure forms sometimes in the singular and sometimesin the
plural without seeming to attach much significance to the difference between the two. If Alexander’s remarks did
influence the Plotinian theory, they probably did so because of Plotinus’ reflecting upon them rather than because
of any awareness by Alexander of their possible significance. Similarly, too, with the suggestion that for
Alexander our intellect, by apprehending the divine intellect, also apprehends its eternal objects; such atheory can
be seen asalogical extension of Alexander’s views, but it goes beyond anything that he actually says.

This point can be generalized. The limitations of Alexander’s discussion of the active intellect have aready been
mentioned; hisrelatively terse reference to our achieving temporary immortality through contemplation of god is
probably to be interpreted in terms not so much of mystical experience as of a desire to develop the logical
implications of his account. Nevertheless, Alexander’s doctrine of a single suprapersonal active intellect was
immensely influential; it was later adopted by Averroes, though he - influenced by Neoplatonism - regarded the
"passive’ or potential intellect too as one for al human beings. Aquinas was therefore able to cite Alexander for
the individuality of the passive intellect in his controversy with the Averroists (see Aquinas 87; Averroism &1, 2),
even though differing from him concerning the active intellect and the immortality of the individual. In the
sixteenth century Alexander’s view, rejecting personal immortality, was advocated notably by Petro Pomponazzi,
in successful defiance of the decree of the Lateran Council in 1513 that ’individual immortality could be
demonstrated philosophically and consequently had to be defended by all philosophers’ (Kessler 1988: 495, 507),
and by Jacopo Zabarella.

See also: Peripatetics; Aristotle Commentators
R.W. SHARPLES

List of works

Apart from On Fate (dated between Ap 198 and 209; see §1), none of Alexander’s works can be dated absolutely,

and the study even of relative datesis still initsinfancy. For texts preserved in Arabic see the listing and

bibliography in Sharples (1987), to be corrected in the light of Hasnawi (1994) and Zimmermann (1994); Moraux

et al. (forthcoming).

Alexander (fl. c. Ap 200) Commentaries on Aristotle, in H. Diels (ed.) Commentaria in Aristotelem Graeca I-111,
Berlin: Reimer, 1883-1901.(Greek text; for individua commentaries, see 81.)

Alexander (fl. c. ap 200) Other writings, in |. Bruns (ed.) Supplementum Aristotelicum I1.1- 2, Berlin: Reimer,
1887-92.(Greek text; see 81.)

Alexander (fl. c. ap 200) Various works, trans. in R. Sorabji (ed.) The Aristotelian Commentators, London:
Duckworth, 1987-.(Annotated translations of various works.)

Alexander (fl. c. Ap 200) On the Soul and On Intellect, trans. in A.P. Fotinis, The De Anima of Alexander of
Aphrodisias, Washington, DC: University Press of America, 1979.(English translation, with commentary.)

Alexander (fl. c. Ap 200) On the Soul, trans. P. Accattino and P.L. Donini, Alessandro di Afrodisia: L anima,
Rome and Bari: Laterza, 1996.(Italian translation, with commentary.)

Alexander (fl. c. Ap 200) On Intellect, trans. in F.M. Schroeder and R.B. Todd, Two Aristotelian Greek
Commentators on the Intellect, Toronto, Ont.: Pontifical Institute of Medieval Studies, 1990.(English
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trandation, with commentary.)

Alexander (fl. c. ap 200) On Fate, in R.W. Sharples, Alexander of Aphrodisias On Fate, London: Duckworth,
1983; and in P. Thillet, Alexandre d’Aphrodise: Traité du Destin, Paris: Les Belle Lettres, 1984.(Sharples has
Greek text reprinted from Bruns (1887- 92), with English translation and commentary; Thillet has Greek text
with French translation and introduction.)

Alexander (fl. c. Ap 200) On Mixture, in R.B. Todd, Alexander of Aphrodisias on Soic Physics, Leiden: Brill,
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Alexander of Hales (c.1185-1245)

Alexander’s emphasis on specul ative theology initiated the golden age of scholasticism. His philosophy was
influenced by that of Aristotle, particularly in the field of ethics, and also by Augustine, Boethius and Peter
Lombard. He believed that philosophy, based on natural reason, and theology, based on divine revelation, were
two different disciplines and that philosophy ought to be independent of theology. He himself was primarily a
theologian, and the colossal Summa Halesiana, most of which was compiled under his direction, constitutes the
first complete theological synthesisin the West.

1Lifeand influences

Alexander of Hales, called doctor irrefragabilis (the invincible doctor), was born in the village of Halesin the
county of Shropshire (possibly the present Halesowen, now in neighbouring Worcestershire) circa 1180-85. The
son of arich rural family, he studied at the University of Paris, where he became regent master first in the faculty
of Artsand later in the faculty of Theology. In 1230, he represented the University as procurator at the Papal
Curia. In 1231, he returned for a short while to England, where he was made canon of Lichfield and soon after
archdeacon of Coventry. In 1235, he was one of King Henry III’s deputies, charged with renewing the peace treaty
between England and France.

During this period, however, he retained his chair at the University of Paris. In 1236, he renounced honours and
riches and entered the Order of St Francis, but he remained a master of theology and continued teaching as regent
master in the Franciscan friary in Paris, which was an integral part of the University. Alexander was the first
Franciscan Master of Theology and the first to teach theology by lecturing on the Sentences of Peter Lombard. His
most prominent disciples include Bonaventure, Richard Rufus of Cornwall and John of La Rochelle, to whom he
resigned his chair in theology near the end of hislife. Alexander died in Paris on 21 August 1245.

Asamaster of arts, Alexander was familiar with the logical works of Aristotle, and with Books Il and 111 of the
Nicomachean Ethics, the so-called ethica vetus. He accepted Aristotle’s definition of virtue and some of hisviews
on the passions. Again following Aristotle, Alexander distinguished voluntary acts, involuntary acts and acts
resulting from ignorance, and held that certain acts are indubitably evil.

By contrast, Alexander’s knowledge of the Metaphysics, Physics and On the Soul was scant and superficial. At the
time he was studying and teaching in the faculty of Arts, the so-called libri naturales were not availablein Latin
tranglation, and when they became available their reading and teaching were forbidden in Paris for several years.
Philosophically, Alexander is more closely related to Augustine and Boethius than to Aristotle. He took from
Augustine the distinction between natural, rational and moral philosophy, and from Boethius the distinction
between nature and person and the view that all creatures are composed of essence (quod est) and existence (quo
est). Most of the philosophical speculationsin the Summa Halesiana must be attributed to Alexander’s younger
collaborators, John of La Rochelle, William of Militona and Odo Rigaldi, who had more thorough training in the
philosophy of Aristotle.

2Works

Alexander was, above al, atheologian. Though he believed that all philosophy begins with the principle of
non-contradiction, he maintained that we must humble our minds in obedience to Christ and accept what appear to
be contradictory statementsiif that is what faith requires (Glossa |11 d.24 FBS 14. 295). However, Alexander also
supported the disciplinary separation of philosophy and theology which wasto allow the independence of
philosophy. He held that since philosophy is based on natural reason and theology on divine revelation, the two
disciplines follow different paths and arrive at different levels of certitude.

Before 1945, none of Alexander’s certainly authentic works were known. His fame and reputation rested entirely
on the very extensive Summa theologica or Summa Halesiana, originally called the Summa Fratris Alexandri.
However, the authenticity of this great work was a matter of debate among medievalists. Thisis partly because the
Franciscan Roger Bacon, Alexander’s contemporary, suggested that others wrote the Summa and attributed it to
Alexander out of reverence. Also, different parts seem to be by different redactors; they are not always consistent.
Finally, the Summa borrows from the writings of contemporary or earlier authors. Nevertheless, it is now an
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established fact that the first three books (with the exception of some later additions) were composed before
Alexander’s death in 1245, very likely under his supervision, and the principal sources used were Alexander’s own
earlier writings. Therefore, even though the work is not, strictly speaking, a Summa Fratris Alexandri, it is correct
to call it Summa Halesiana. The fourth book was finished after Alexander’s death by William of Militona, who
incorporated into it his own extensive and influential questions on the sacraments.

Later in his career as amaster of theology, Alexander held many disputations on a variety of theological problems.
The 68 questions he disputed before he became a Franciscan friar in 1236 have been edited; a further 78 questions,
disputed later, still await editing.

Alexander’s earliest known work, his commentary (Glossa) on books of the Sentences of Peter Lombard, was
composed between 1223 and 1227. In the first book of the Glossa, there is aremarkable analysis of the mystery of
the Trinity with subtle distinctions between properties, relations and notions (see Trinity). In Book 11, Alexander
teaches how we can see the vestiges of the Creator in the created universe and the image of the Trinity in the
rational soul, which is one simple substance endowed with intellect, will, and memory (Fornaro 1985) (see Soul,
nature and immortality of). In Book 111, the doctrine of the hypostatic union is impressive for both its range of
interest and its originality. It surpasses earlier authors in the variety of topicsit treats, the sophistication of its
theological method and the profundity of its thought (Principe 1967). In the fourth book, on the seven sacraments
of the Church, he reveals himself an accomplished canonist, quoting Gratian and the Decretals of Gregory X
hundreds of times.

According to Roger Bacon, Alexander was the first to introduce the four books of the Sentences of Peter Lombard
as atextbook for the faculty of theology. It was Alexander who divided the booksinto “distinctions’, according to
the principal problems treated. As divided by Alexander, the Sentences remained the basis of theol ogical
instruction for three centuries; hundreds of commentaries were written on it. Alexander of Hales fully deserves his
reputation as one of the greatest theol ogians of the thirteenth century.

See also: Aristotelianism, medieval; Augustinianism; John of La Rochelle; Lombard, P.; Trinity
GEDEON GAL
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Alexander propounded a metaphysical system based on a view of Space-Time differentiated into ‘motions’ from
which new qualities emerged at certain levels of organization; matter, life and mind being those qualities so far
realized. Space-Timeis a processwith a ‘nisus’ (that is, an internal drive) towards a quality, as yet unrealized,
called ‘Deity’.

1 Space, time and deity

Alexander was born in Sydney, Australia, cameto Balliol College, Oxford, and was subsequently Fellow of
Lincoln College, Oxford, and Professor of Philosophy at the University of Manchester. His metaphysics rested on
the concept of a Space-Time continuum ordered in four-dimensional perspectives from ‘point-instants’, which are
not extended events, but limiting cases of ‘motions’, histerm for the actual differentiations within Space-Time.
These mations form patterns, the most general of which, notably causation, are all-pervasive categories. Asa
direct realist, he claimed that these categories were discerned, not impaosed, by conceptual schemes. More specific
motions in Space-Time displayed patterns in which distinctive qualities emerged at certain levels of organization.
‘Matter’, with itsinertial properties, isthe lowest level; certain of its complexes display the new quality ‘life’, and
some of these display afurther quality ‘mind’. Thisview isaform of evolutionary naturalism, but not materialism,
since ‘matter’ isthe name for certain qualities from which further qualities of life and mind emerge, and these
latter are not reducible to the former. Moreover, the basic reality is not matter but Space-Time.

Space-Timeis not a closed system within which there can be redistributions of spatiotemporal coefficients. Its
temporal aspect makes it an ongoing processin which thereisa ‘nisus’ towards the production of new qualities.
Beyond those known to us, there may be one, as yet unrealized, called ‘Deity’. ‘Deity’ isnot God as existent, but a
quality towards which we can aspire.

2 Knowledge and values

The time dimension of Space-Time gives things an internal aspect as going through a process, while the space
dimension sets them in an external relation called ‘compresence’. A subject’s inner experience of knowing is
caled ‘enjoyment’ and its relation of compresence to an object is called ‘contemplation’. Thisisadirect realism,
which raises difficulties over questions of error and counterfactual conditions. This realism extends to secondary
gualities, such as colours. Besides secondary qualities there are “tertiary’ qualities called values, which arise in
situations where one compresent factor isamind. Chief of these are Truth, Beauty and Goodness. Here
Alexander’s main interest, expressed in a number of discussions of pieces of prose, poetry, art and architecture,
was aesthetics. He held that there is a constructive impul se to manipul ate materials which can be disengaged from
practical ends and become contemplative, so leading to aesthetic appreciation. In stressing the need for a materia
medium as the carrier of the value of Beauty, Alexander’s aesthetics are of a piece with his view of
neurophysiological processes as bearers of non-reducible mental qualities shown in the capacity for conscious
enjoyment and contemplation.

See also: Aesthetic concepts; Beauty; Value, ontological status of
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al-Farabi, Abu Nasr (c.870-950)

Al-Farabi was known to the Arabs as the ‘Second Master’ (after Aristotle), and with good reason. It is unfortunate
that his name has been overshadowed by those of later philosophers such as Ibn Sna, for al-Farabi was one of the
world’s great philosophers and much more original than many of his Islamic successors. A philosopher, logician
and musician, he was also a major political scientist.

Al-Farabi has left us no autobiography and consequently, relatively little is known for certain about hislife. His
philosophical legacy, however, islarge. In the arena of metaphysics he has been designated the ‘Father of ISlamic
Neoplatonism’, and while he was also saturated with Aristotelianism and certainly deploys the vocabulary of
Aristotle, it is this Neoplatonic dimension which dominates much of his corpus. Thisis apparent in his most
famous work, al-Madina al-fadila (The Virtuous City) which, far from being a copy or a clone of Plato’s Republic,
isimbued with the Neoplatonic concept of God. Of course, al-Madina al-fadila has undeniable Platonic elements
but its theology, as opposed to its palitics, places it outside the mainstream of pure Platonism.

In his admittedly complex theories of epistemology, al-Farabi has both an Aristotelian and Neoplatonic dimension,
neither of which istotally integrated with the other. His influence was wide and extended not only to major Islamic
philosophers such as Ibn Sina who came after him, and to lesser mortals such as Yahya ibn ‘Adi, al-Sjistani,

al- ‘Amiri and al-Tawhidi, but also to major thinkers of Christian medieval Europe including Thomas Aquinas.

1 Lifeand works

Abu Nasr Muhammad ibn Muhammad ibn Tarkhan ibn Awzalagh al-Farabi was born in approximately AH 257/ap
870. He may rightly be acclaimed as one of the greatest of |dlamic philosophers of al time. While his name tends
to be overshadowed by that of 1bn Sing, it isworth bearing in mind that the latter was less original than the former.
Indeed, awell-known story tells how Ibn Sina sought in vain to understand Aristotle’s Metaphysics, and it was
only through a book by al-Farabi on the intentions of the Metaphysics that understanding finally came to him.
However, unlike Ibn Sina, al-Farabi has left us no autobiography and we know far less about hislifein
consequence. Considerable myth has become attached to the man: it isunlikely, for example, that he really spoke
more than seventy languages, and we may also query his alleged ascetic lifestyle. We do know that he was born in
Turkestan and later studied Arabic in Baghdad; it has been claimed that most of his books were written here. He
travelled to Damascus, Egypt, Harran and Aleppo, and in the latter city the Hamdanid ruler Sayf al-Dawla became
his patron. Even the circumstances of his death are not clear: some accounts portray him dying naturaly in
Damascus while at least one holds that he was mugged and killed on the road from Damascus to Ascalon.

Al-Farabi became an expert in philosophy and logic, and aso in music: one of his worksiis entitled Kitab
al-musiga al-kabir (The Great Book of Music). However, perhaps the book for which he is best known is that
whose title is abbreviated to al-Madina al-fadila (The Virtuous City), and which is often compared, misleadingly
in view of its Neoplatonic orientation, to Plato’s Republic. Other major titles from al-Farabi’s voluminous corpus
included the Risala fi I- ‘aql (Epistle on the Intellect), Kitab al-huruf (The Book of Letters) and Kitab isa’

al- ‘ulum (The Book of the Enumeration of the Sciences).

2 Metaphysics

Majid Fakhry (1983) has described al-Farabi as ‘the founder of Arab Neo-Platonism and the first major figurein
the history of that philosophical movement since Proclus’. This should be borne in mind as we survey the
metaphysics of the philosopher whom the Latin Middle Ages knew as Abunaser and whom the Arabs designated
the ‘Second Master’ (after Aristotle). It should be noted that al-Farabi was an Aristotelian aswell asa
Neoplatonist: heis said, for example, to have read On the Soul two hundred times and even the Physics forty
times. It should then come as no surprise that he deploys Aristotelian terminology, and indeed there are areas of
his writings that are quite untouched by Neoplatonism. Furthermore, al-Farabi tried to demonstrate the basic
agreement between Aristotle and Plato on such matters as the creation of the world, the survival of the soul and
reward and punishment in the afterlife. In a-Farabi’s conception of God, essence and existence fuse absolutely
with no possible separation between the two. However, there is no getting away from the fact that it is the
Neoplatonic element which dominates so much else of a-Farabi’s work. We see this, for example, in the powerful
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picture of the transcendent God of Neoplatonism which dominates al-Madina al-fadila. We see thistoo in
al-Farabi’s references to God in a negative mode, describing the deity by what he is not: he has no partner, heis
indivisible and indefinable. And perhaps we see the Neoplatonic element most of al in the doctrine of emanation
asit isdeployed in al-Farabi’s hierarchy of being.

At the top of this hierarchy isthe Divine Being whom al-Farabi characterizes as ‘the First’. From this emanates a
second being which isthe First Intellect. (Thisistermed, logically, ‘the Second’, that is, the Second Being). Like
God, thisbeing is an immaterial substance. A total of ten intellects emanate from the First Being. The First
Intellect comprehends God and, in consequence of that comprehension, produces a third being, which isthe
Second Intellect. The First Intellect also comprehends its own essence, and the result of this comprehension isthe
production of the body and soul of al-sama’ al-ula, the First Heaven. Each of the following emanated intellects are
associated with the generation of similar astral phenomena, including the fixed stars, Saturn, Jupiter, Mars, the
Sun, Venus, Mercury and the Moon. Of particular significance in the emanationist hierarchy is the Tenth Intellect:
it isthisintellect which constitutes the real bridge between the heavenly and terrestrial worlds. This Tenth Intellect
(varioudly called by the philosophers the active or agent intellect in English, the nous poiétikos in Greek, the dator
formarumin Latin and the ‘agl al-fa “‘al in Arabic) was responsible both for actualizing the potentiality for thought
in man’s intellect and emanating form to man and the sublunary world. With regard to the latter activity, it has
been pointed out that here the active intellect takes on the role of Plotinus’ Universal Soul (see Plotinus).

In Farabian metaphysics, then, the concept of Neoplatonic emanation replaces that of Qur’anic creation ex nihilo
(see Neoplatonism in Islamic philosophy 82). Furthermore, the Deity at the top of the Neoplatonic hierarchy is
portrayed in avery remote fashion. Al-Farabi’s philosophers’ God does not act directly on the sublunary world:
much is delegated to the Active Intellect. However, God for al-Farabi certainly has an indirect ‘responsibility” for
everything, in that all things emanate from him. Y et we must also note, in order to present afully rounded picture,
that while it is the Neoplatonic portrait of God which dominates al-Farabi’s writings, thisis not the only picture. In
some of hiswritings the philosopher does address God traditionally, Qur’anically and Islamically: he doesinvoke
God as ‘Lord of the Worlds’ and ‘God of the Easts and the Wests’, and he asks God to robe him in splendid
clothes, wisdom and humility and deliver him from misfortune. Y et the overwhelming Neoplatonic substratum of
so much else of what he writes fully justifies Fakhry’s characterization of a-Farabi, cited earlier, as ‘the founder of
Arab Neo-Platonism’.

3 Epistemology

Farabian epistemology has both a Neoplatonic and an Aristotelian dimension. Much of the former has already been
surveyed in our examination of a-Farabi’s metaphysics, and thus our attention turns now to the Aristotelian
dimension. Our three primary Arabic sources for this are al-Farabi’s Kitab iksa’ al- ‘ulum, Risala fi 'I- ‘agl and
Kitab al-huruf.

It isthe second of these works, Risala fi 'I- ‘aql, which provides perhaps the most useful key to al-Farabi’s complex
theories of intellection. In thiswork he divides ‘aq! (intellect or reason) into six major categoriesin an attempt to
€laborate the various meanings of the Arabic word ‘ag!. First, there is what might be termed discernment or
prudence; the individual who acts for the good is characterized by this faculty, and there is clearly some overlap
with the fourth kind of intellect, described below. The second of al-Farabi’s intellectsis that which has been
identified with common sense; thisintellect has connotations of ‘obviousness’ and ‘immediate recognition’
associated with it. Al-Farabi’s third intellect is natural perception. He tracesits source to Aristotle’s Posterior
Analytics, and it is thisintellect which allows us to be certain about fundamental truths. It is not a skill derived
from the study of logic, but it may well be inborn. The fourth of the six intellects may be characterized as
‘conscience’: thisis drawn by the philosopher from Book VI of Aristotle’s Nicomachean Ethics. It is a quality
whereby good might be distinguished from evil and results from considerable experience of life (see Aristotle
§818-21).

Al-Farabi’s fifth intellect is both the most difficult and the most important. He gives most space to its description
in his Risala fi 'I- ‘aql and considersit to be of four different types. potential intellect, actual intellect, acquired
intellect and agent or active intellect. ‘Aql bi’l-quwwa (potential intellect) is the intellect which, in Fakhry’s words,
has the capacity ‘of abstracting the forms of existing entities with which it is ultimately identified” (Fakhry 1983:
121). Potential intellect can thus become ‘ag! bi’I-fi ‘I (actual intellect). Inits relationship to the actual intellect, the
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third sub-species of intellect, ‘agl/ mustafad (acquired intellect) is, to use Fakhry’s words again, the ‘the agent of
actualization’ to the actualized object. Finally, thereisthe ‘agl al-fa “‘al (agent or active intellect), which was
described in 82 above and need not be elaborated upon again.

The sixth and last of the major intellectsis Divine Reason or God himself, the source of al intellectual energy and
power. Even this brief presentation of Farabian intellection must appear complex; however, given the complexity
of the subject itself, thereislittle option.

The best source for a-Farabi’s classification of knowledgeis his Kitab iisa” al- ‘ulum. Thiswork illustrates neatly
al-Farabi’s beliefs both about what can be known and the sheer range of that knowledge. Here he leaves aside the
division into theological and philosophical sciences which other Islamic thinkers would use, and divides his
material instead into five major chapters. Through all of them runs a primary Aristotelian stress on the importance
of knowledge. Chapter 1 deals with the ‘science of language’, Chapter 2 formally coversthe ‘science of logic’,
Chapter 3 is devoted to the ‘mathematical sciences’, Chapter 4 surveys physics and metaphysics, and the final
chapter encompasses ‘civil science’ (some prefer the term “political science’), jurisprudence and scholastic
theology. A brief examination of these chapter headings shows that atotal of eight main subjects are covered; not
surprisingly, there are further subdivisions aswell. To give just one example, the third chapter on the mathematical
sciences embraces the seven subdivisions of arithmetic, geometry, optics, astronomy, music, weights and
‘mechanical artifices’; these subdivisionsin turn have their own subdivisions. Thus al-Farabi’s epistemology, from
what has been described both in this section and 82 above, may be said to be encyclopedic in range and complex in
articulation, with that articulation using both a Neoplatonic and an Aristotelian voice.

4 Political philosophy

The best known Arabic source for al-Farabi’s political philosophy is al-Madina al-fadila. While this work
undoubtedly embraces Platonic themes, it isin no way an Arabic clone of Plato’s Republic. This becomes very
clear right at the beginning of al-Farabi’s work, with its description of the First Cause (Chapters 1-2) and the
emanation of ‘the Second’ from ‘The First” (Chapter 3). Later in the work, however, al-Farabi lays downin
Platonic fashion the qualities necessary for the ruler: he should be predisposed to rule by virtue of an innate
disposition and exhibit the right attitude for such rule. He will have perfected himself and be a good orator, and his
soul will be, asit were, united to the active intellect (see 83). He will have a strong physique, a good understanding
and memory, love learning and truth and be above the materialism of thisworld. Other qualities are enumerated by
a-Farabi aswell, and it is clear that here hisideal ruler is akin to Plato’s classical philosopher-king (see Plato
§14).

Al-Farabi has anumber of political divisions for hisworld. He identifies, for example, three types of society which
are perfect and grades these according to size. Hisideal virtuous city, which gives its name to the whole volume, is
that which wholeheartedly embraces the pursuit of goodness and happiness and where the virtues will clearly
abound. Thisvirtuous city is compared in its function to the limbs of a perfectly healthy body. By stark contrast,
al-Farabi identifies four different types of corrupt city: these are the ignorant city (al-madina al-jahiliyya), the
dissolute city (al-madina al-fasiga), the turncoat city (al-madina al-mubaddala) and the straying city (al-madina
al-dalla). The souls of many of the inhabitants of such cities face ultimate extinction, while those who have been
the cause of their fall face eternal torment. In itemizing four corrupt societies, al-Farabi was surely aware of

Plato’s own fourfold division of imperfect societies in the Republic into timarchy, oligarchy, democracy and
tyranny. The resemblance, however, is more one of structure (four divisions) rather than of content.

At the heart of al-Farabi’s political philosophy is the concept of happiness (s« ‘ada). The virtuous society
(al-ijtima “ al-fadil) is defined as that in which people cooperate to gain happiness. The virtuous city (al-madina
al-fadila) is one where there is cooperation in achieving happiness. The virtuous world (al-ma ‘mura al-fadila) will
only occur when al its constituent nations collaborate to achieve happiness. Walzer reminds us that both Plato and
Aristotle held that supreme happiness was only to be gained by those who philosophized in the right manner.
Al-Farabi followed the Greek paradigm and the highest rank of happiness was allocated to hisideal sovereign
whose soul was ‘united as it were with the Active Intellect’. But Walzer goes on to stress that al-Farabi  ‘does not
confine hisinterest to the felicity of the first ruler: heisequally concerned with the felicity of al the five classes
which make up the perfect state” (Walzer, inintroduction to al-Madina al-fadila (1985: 409-10)). Farabian
political philosophy, then, sits astride the saddle of Greek eudaimonia, and a soteriological dimension may easily
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be deduced from this emphasis on happiness. For if salvation in some form is reserved for the inhabitants of the
virtuous city, and if the essence of that city is happiness, then it is no exaggeration to say that salvation isthe
reward of those who cooperate in the achievement of human happiness. Eudaimonia/sa ‘ada becomes a
soteriological raft or steed.

5 Influence

Theimpact of al-Farabi’s work on Ibn Sinawas not limited merely to illuminating Aristotle’s Metaphysics. It was
with good reason that a-Farabi was designated the ‘Second Master’ (aefter Aristotle). One modern scholar recently
acknowledged the dependence of Ibn Sina on a-Farabi in a book dealing with both which he entitled The Two
Farabis (Farrukh 1944). And if Aquinas (89) did not derive his essence-existence doctrine from al-Farabi but from
the Latinized Ibn Sina, asis generally assumed, there is no doubt that Farabian concepts of essence and existence
provided a base for the elaborated metaphysics of 1bn Sina and thence of Aquinas. Finally, the briefest of
comparisons between the tenfold hierarchy of intellection produced by al-Farabi and the similar hierarchy
espoused by Ibn Sina, each of which gives akey role to the Tenth Intellect, shows that in matters of emanation,
hierarchy and Neoplatonic intellection, Ibn Sina owes a considerable intellectual debt to his predecessor.

Al-Farabi influenced many other thinkers aswell. A glance at the period between aH 256/ap 870 and AH 414/AD
1023 and at four of the major thinkers who flourished in this period serves to confirm this: Y ahyaibn ‘Adi, Abu
Sulayman a-Sijistani, Abu ‘I-Hasan Muhammad ibn Y usuf al-* Amiri and Abu Hayyan al-Tawhidi may all be said
to constitute in one form or another a ‘Farabian School’. The Christian Monophysite Y ahyaibn ‘Adi studied in
Baghdad under al-Farabi and others. Like his master, Y ahya was devoted to the study of logic; like his master also,
Y ahya held that there was areal link between reason, ethics and politics. Al-Sijistani was a pupil of Yahya’s and
thus at one remove from al-Farabi; nonetheless, he shared in both his master’s and al-Farabi’s devotion to logic,
and indeed was known as a-Sijistani a-Mantigi (The Logician). In his use of Platonic classification and thought,
a-Sijistani reveals himself as atrue disciple of al-Farabi. Although al-‘ Amiri appearsto speak disparagingly of
a-Farabi at one point, there can be no doubt about al-Farabi’s impact on him. Indeed, al- Amiri’s works combine
the Platonic, the Aristotelian and the Neoplatonic. Finally, Abu Hayyan a-Tawhidi, a pupil of both Y ahya and
a-Sijistani, stressed, for example, the primacy of reason and the necessity of using logic. Like others of the
Farabian School outlined above, al-Tawhidi contributed towards a body of thought the primary constituents of
which were the soteriological, the ethical and the noetic.

See also: Aristotelianism in Islamic philosophy; Greek philosophy: impact on Islamic philosophy; Ibn Sina; Logic
in Islamic philosophy; Neoplatonism in Islamic philosophy; Political philosophy in classical 1slam
IAN RICHARD NETTON
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