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Multiculturalism is one of the characteristics that distingnishes contem-
porary western societies. In this social context, one could perceive the efforts
of the different cultural traditions that coexist within the same society to have
theirs respective identities recognized. This dynamic process raises a series of
theoretical and practical problems. But the former need to be resolved first
before any specific, practical solutions can be proposed.!

Education; as it is understood in the British tradition influenced by R.S.
Peters, involves the initiation of the young members of a society in public
traditions. In this regard, there seems to be a need to re-examine the relation-
ships of the following within a democratic state: 1) the public and private
spheres; 2) a person’s rights and the comnion good; and 3) the individual and
society, within a democratic State.

This re-examination is necessary so that education could more effec-
tively assume its role in promoting an understanding of common ideals that
are essential for the proper functioning of a democratic society. Concretely,
the "following questions could be posed. To what extent must citizens in a
democracy be required to consider as their own the common ideal being
posed to them? And, what should these ideals consist in? Do they refer fo
some abstract political rights or are the common ideals based on a substan-
tive consensus about values and practices that forges a sense of community
within a democratic state?

Throu'ghout the history of civilization, different views about the relation
between education and sociefy abound and these could shed some light in
finding the adequate responses to these questions.> The Greek classics, it
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particular, could offer us an interesting perspective. More concretely, reading
the classics can help us discern the questions that we need to ask cohcerning
what we are doing not only in education but in our society as a whole.® With-
out doubt, we need to acknowledge that the configuration of our society is the
same context for the development of education, in many respects, far removed
from the Greek polis. For example the prevailing mentality in our time is
immersed in liberalism. Thus we find a tension an even an opposition between
ethical demands and different forms of political interests,

Nevertheless we could not fail to believe that rational dialogue is pos-
sible. By dialogue we are referring to a method of political discourse among
persons in a democratic society. In this respect, although it is beyond the
scope of this article, it is interesting to point out on one hand Habermas’s
position regarding the necessary submission to an ideal situation of dia-
logue®, and on the other hand, Spaemann’s criticism of Habermasrs ideal
involving “a discussion free from all dominion”, as a utopia of a totalitar-
ian — anarchist character® -

1. Perception and Conduct of Persons in Sociely:
two different approaches

Any perspective that we adopt with regard to man and his relations
with society would have important consequences for education. Langford,
in particular, considers this question in detail in his book on Education,
Persons and Sociely and he contrasts two approaches represented by Locke,
on one hand, and Gombrich on the other hand. It could be enlightening to
discuss his ideas here

According to Locke’, each individual constructs his unique way of seeing
things from his own personal experience. Nevertheless, Locke emphasises
that we cannot forget that our way of seeing the world is directly or indirectly
determined by the way the world is; that is, by reality. On the other hand,
according to Gombrich?, seeing the world involves the influence of a social
tradition. It therefore implies a certain social relativism. According to him,
somal tradition provides a way of seeing reality -not reality itself- and in this
sense it is a social construction. But then, we could, in response, say that we
could only make use of a way of seeing things in the present and only in
certain -but not all- circumstances. Thus, while social tradition may have

taught us to see things in a particular way, what we really see When we use
this method of seeing, is determined by reality.
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Agide from having different conceptions of perception, Gombrich and
Locke also differed in the way they conceive conduct. Locke sees man as a
rational individualist who has the power to choose and decide for himself
what to do and how to do it. Thus for Locke, the relationship between seeing
and doing is different from that suggested by Gombrich. According to the
former, what we see depends on what is given us to be seen. It does not depend
on a way of seeing things and what we see is therefore neutral with respect to
any possible subsequent action. It is then reasonable to suppose that, two
people in the same place and at the same time, will see the world in the same
way. But it could not be assumed that they will act in the same way. They will
only do so if their desires coincide. _

Locke expects the same objects to affect different people in the same
way, insofar as they share the same powers and rationality, and therefore
they tend to act in the same way, but there is no reason why this should
necessarily be so. Gombrich takes for granted that a way of seeing the world
implies a particular way of acting in relation to it, Furthermore, a way of
seeing is also a way of acting.

2. Human sociability

In contrast to both Locke and Gombrich, Aristotle defines man as a being
that 1s necessarily political, This perspective has been to some extent revived
by the so called Communitarion authors. More concretely, a person is consid-
ered (o be by his social, cultural and historical circumstances. Taylor, Sandel
and Macintyré — each one using a different aproach- have made the most
powertil criticism of'the liberal individualism. Taylor points out that the greatest
part of contemporary liberal theory is based on an atomistic conception of the
individual and on a vision of lupman conduct reduced almost exclusively to the
desire and the freedom of choice. In contrast to this atomistic conception,
particularly as presented in the writings of Robert Nozick, Taylor offers a
concepl of an intersubjective and relational self that emphasises the social,
cultiral, historical and linguistic dimensions in the constitution of personal
identity. And in contrast to the voluntarist approach of human conduct, Taylor
highlights the role of critical reflection, personal interpretation and rational eval-
vation; With similar arguments, Sandel draws our attention to the essential role
of the community in the formation of personal identity by showing the inade-
quacy of the concept of an impersonal, free and igualitarian self that Rawl’s
Theory of Justice snggests, and by pointing out the umportance of the cognitive
dimensions of thought and deliberation in a theory of human conduct,
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Macintyre, on the other hand, defends a teleclogical conception of human
nature and a contextualised vision of human behaviour. According to his tel-
cological conception, moral behaviour involves the exercise of virtues which
necessarily involves doing something good, rather than to the more conscious
adhesion to rules and principles - deontology. The good can be achieved through
what Macintyre calls the “narrative unity” of human hfe, According to this
contextualised approach to human behaviour, no agent can locate, mterpret
and evaluate actions 1f it is not within the frontiers of a moral tradition or a
moral community. The great defect of the Enlightenment project, in trying to
provide & rational basis to morality and politics, has been the rejection of both
the teleological conception of human nature and the contextualised vision of
human behaviour, Consequently, it left the individuals with no criteria to judge
between rival values and with no moral context to give significance and co-
herence to their actions.

In this respect, Macintyre’s point of view is similar to Aristotle. Human
beings possess a specific nature which confers on them certain ends; virtues
are those superior qualities of character that enable human beings to aim to-
wards the end proper of human beings. However, these virtues are not just
simple means to achieve an end .°. Virtues, as understood by Aristotle, cannot
be exercised outside the political community; we are involved with others in a
common project; that of living a good life,”

For Macintyre there are three central concepts: practice, narrative unify
of human life and tradition. The first and third elements are social by nature,

and together all three provide a rational framework for morality, a framework

where the concept of virtue occupics a central position,

Aristotle wrote that man is by nature a being that can communicate and is
a political animal. This affirmation is only intelligible if we start from a tele-
ological concept of nature.

“We may as well ask where language comes from or why we speak. It is
obvious that we speak because we leamt how to do so from our parents. Anyone
who hears no speech remains dumb, and anyone who never takes part in any

~form of communication cannot even be said to be able to think, because our
thoughts are a kind of inmer speech. And yet no one would say that language is
a form of external determination which has become internalized®."

The fact that the human being needs the help of other men in order to
learn to speak is simply a confirmation of the communal nature of man; since
that which we can do through our friends is as though we did it ourselves.
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Rousseau on the contrary, {ried to explain the nature of man by consider-

mg all the real historical and social conditions merely abstract dimensions.

But, since man’s reason is historical, in this radical abstraction of all history,
the definition of man as a rational animal is lost. Thus, according to Rous-
seau, man is by nature a being without language and without society for im,
the beginning of the histerical existence of man mvolves o “move away from
nature” and the historical process of humanisation is set in motion by contin-
gent factors. It would appear that from the start he considers that man is
“free” in a negative sense, that is, in so far as man is not determined by an
instinctive integration in his social milien.

But it is evident from conunon experience that every organism constitutes

a system that interacts with its enviromment. Every living being occupies the
cenfre of its world. Thus, each individual is an end in himself and his dignity
is independent of any function.

“A person’s dignity is grounded in the fact that he is not just one aspect of
reality amongst others, but that he is urged by his conscience to dea) justly with
realily. As a potentially moral being, a person deserves unconditional respect™,?

It so happens that man does not necessarily remit the whole environment

to himself, he may realise thal he also is part of the environment for others.
Precisely in this relativisation of the actual finite self, of one’s own desires,
interests and objectives, the person expands and becomes something absolute.
Thus a systent with a capacity to learn can take into account the relations of
the systems surrounding it.

3. The natural tendencies of sociability

In this context, the social virtues are fundamental for the construction
and preservation of society. This is why Aristotle insists that justice alone
without friendship, would not be encugh to maintain the unity of a society.
We can therefore look at the social virtues, and include a reference to the
natural tendencies on which they are founded.” This will make it easier for
us fo establish what makes up the basic structure of society in anthropolog-
ical terms. It is important to realise that the virtues constitute a systetit: they

can be analysed scparately in terms of their features and effects, but really
they are all interrelated. !

1. One of the virtues in Aristotelian thought is the virtue of piety. It is the
tendency to seek the foundations of one’s being, life and knowledge in the
expression of the reverence to God, and in honouring our parents, society and
country. The Latin term used to designate this is pietas, which is applied to
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religious worship, filial love and patriotism. Patriotism, refers to feverence
towards one’s country, oners home, and it makes us acknowledge our im-
mense debt to others.

Piety is the counterpart of honour. They are two sides of the same coin.
They both entail veneration towards one’s origin and one’s creator. This is the
reason why it is difficult to confuse honour with pride.

This virtue, which was more evidently manifested in the past, is feeble
‘today. As a result of man losing a sense of his roots, man does not know who he
is. Thus, he easily becomes bewildered. This is the image of the person without
roots, a deeply confiised being. All this is because piety has been undermined.
Rootlessness produces inadequate citizens in society. If I owe nothing to any-
one, if T do not acknowledge any origin, then T have become rootless. Similarly
the person who has no sense of respect for his country canmot be an ideal citizen.
We then need to ask ourselves whether it is possible to base citizenship on friend-
ship alone. A typical vice of this tendency is racism: if we owe everything to our
race, then freedom does not exist. We can thus see that these tendencies require
virtues that enable man to do better and to be more himself.

2. Similarly, the tendency to respect legitimate authority is highlighted.
This demands that we honour and give due respect to people in authority. We
owe it to them by virtue of their duly constituted position or authority. The

Latin term is observantia. This tendency is the natural basis for what is known

as the principle of authority in social and political philosophy.
However, the acceptance of authority does not exclude — but demands —
the constructive criticism of those aspects requiring improvement.

3. Included within this framework is the tendency to acknowledge the menit .

of those who are better. than ourselves, to safeguard their reputation or to ac-
knowledge their esteem (honor). To be a citizen, esteem is necessary, for without
it, civil society is incomplete. Man naturally aspires for honour and a good repu-
tation. He wants to be respected. He wants that his worthwhile contnibutions re-
ceive the recognition of others. In modern language, one way of referring (o this
tendency, even though the connotations are somewhat different, would be to talk
of leadership. Another way would be to talk of the hero or the genius. This human
tendency can be observed in all societies and its demands are satisfied through
institutionalised ways of acknowledging or recognising excellence. _
This is a natural tendency however, needs certain requisites in order to
become a virtue. The aspiration for honour must be based on a genuine effort
to become better as persons and on using honourable means. (Honour that 1s
no more than an appearance lnvolves a deceptlon on a very intimate Ieval)

m R
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4. There is alse the tendency to follow what we are told, or to respect
norms of behaviour. Obedientia is the Latin term. Lévi-Strauss calls this “the
need for order”, which he says is the ultimate foundation for society, and
which Hobbes describes as “a desire for security”. In fact, it does create
securily and confidence in the social order.

5. Man also has a tendency to present himself as he is, which is known as
veracity (veritas and veracitas). In contemporary thought this is referred to as
authenticity. The term can be understood in different ways. For example, in
Kierkegaard and n existentialist thought, this is the tendency to tell the truth
about oneself and the world, in general. .

6. Similarly, man also has a tendency to “give what he is* (in Latin terms
this would be called afabilitas and amicitia). In ordinary language, we refer to
this as cordiality or cheerfulness. Max Scheler in his Wesen und formen der
sympathie writes that this is one basis for society.

This tendency leads to the virtue known as friendship. In Aristotle’s view
the inclination towards having friends and sharing goods is the most important
thing in life, but without a common origin and conunon honour, it is difficalt to
achieve. Enmity is thus a vice which destroys honour and piety. Moreover, the
man who is not able to satisfy the need to form friendships is unhappy.

Friendship, however, must be compatible with other related tendencies
such as to obey and to command. Furthermore, friendship does not require
that everyone agrees all their opinions about a certain point. Adopting some-
one else’s opinion might in itself be a sign of lack of interest or of indifference.
Some people try to be non confrontational or pacific but the end result is that
they contribute nothing. The differences in opinions need not foment enmity,
Rather they are opportunities to rectify or to give a correction to another.,

Furthermore, friendship gives expression to two interrelated human ten-
dencies, without which the deep meaning of friendship would not be under-
stood nor would social relationships be established: gratitudo and vindicatio.

7. The tendency to repay in some way for what we receive from others
is gratitudo, It forms a whole network of social relationships of' a non-jurid-
ical nature that arise out a sincere recognition of the good performed by
individuals and groups.

We find that man tends to be grateful. However, gratitude, and the retum-
mg of favours or acknowledging what one has received (without an exchange of
good things there can be no {riendship), is a tendency that can become & vice. If
we are ungrateful, that is, we do not remember the favours we have received,
then this constitutes an offence against friendship (arnd against piety). In this
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context, if we feel offended because we have received favours, ther we are
probably too proud. It is most probable that we have a false understanding of
the concept of honour.

8. Related to gratitudo we find vindicatio, which is a tendency that seeks
to re-establish the order or the property that has been damaged. Vindicatio is
the spontaneous tendency upon which the entire edifice of justice and law is
built. The existence of this tendency become obvious when offences against
friendship and gratitude are committed. It is not easy to understand how vin-
dicatio can be a natural tendency that is potentially virtuous. But vindicatio is
not to be confused with revenge. Vindicatio can be expressed as anger. Thus,
is anger always wrong? We could say that when we see that something is not
right, there are grounds for being indignant. Thus, vindicatio should not be
confused with enmity; vindicatio is intended to make a correction. Thus, social
stability requires that wrongdoings should not go unpunished.

Consequently, if we separate vindicatio from friendship, then it is not virtu-
ous (just as friendship would not be virtuous without piety and honour). This is
obvious if we-consider how it is related to forgiveness. Few would deny the
tendency to forgive, but forgiveness. presupposes that a wrong has been done,

The corresponding vice of friendship is hatred: this feeling emerges as a
deviation of vindicatio, and becomes an obsession. It is obvious that someone
who hates loses his freedom with respect to evil. When he desires to return
evil with evil, then in a sense he becomes a slave to that evil desire, and is
prone to commit & cruel act.

9. Man also has a tendency to give of what he has. This is liberalitate in

Latiu. It is a natural tendency to give, which M. Mauss regards as the ultimate

foundation of social relationships (Essai sur ke don),

In this regard, indifference towards others is a vice. To be mdlﬂ"erent
means that we do not care about others and we do not mind whether they act
in one way or another. But tolerance is one thing and indifference is something
else. It is clear that everyone is responsible for himselfherself; but this does
not mean that other people are of no interest to us.

To taise indifference to the status of a social panacea would result in the
destruction of society; it denies man’s nature. Both hatred and indifference are
profoundly wrong because they are offences against human dignity. It is obvi-
ous that these attacks against the dignity of the human being must be rejected,
and the damage they cause to others must be avoided. But if this tendency (to
give what one has) is virtuous, then it must lead in the direction of promoting
Tuman dignity. Here, we reiterate its refation with the idea of honour. *

G www-cri
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Since all these social virtues are based on natural tendencies, they can
be taught with the help of education, primarily within the family, but also -
and very effectively- at school, More than the norms, which are in any case
indispensable, social virtues constitute the more ideal reference points to
indicate the tenor and character of co-existence in society, the natural place
for human sociability.

NOTES

' Cfr. Naval, C., Educar cindadanos, La polémica liberal-comunitarista en ed-
ucacion. (2* ed.). Pamplona: EUNSA, 2000,

2 Cft. Gutmann, A., Democratic Education. Princeton, New Jersey: Princeton
University Press, 1987,

3 Cfr. Salkever, 8.G., Finding the mean. Theory and Practice in Aristotelian
Folitical Philosophy. Princeton, New Jersey: Princeton University Press, 1990.

+Cfr. ]. Habermas, Conciencia moral y accion comunicativa. Barcelona: Edi-
ciones 62, 1985,

*Cfr. R. Spaemann, Critica de las utopias politicas. Pamplona: EUNSA, 1980,
P 223-247 (*La utopia del buen gobernante™).

¢ Cfr. Langford, G., Education, Persons and Society. A Philosophical Enguiry.
Hong Kong: MacMillan, 1985. (Chap. 2: “Philosophical Foundation™).

" Cfr. J. Locke, An Essay Concerning Human Understanding, abridged and ed. by
I W. Yolton, ] M. Dent. London, 1977, and Second Treatise of Civil Government, ed.
J.W., Gough, Basil Blackwell. Oxford, 1956. Alsc J.8. Mill, Utilitarianism, ed. by
Qskar Piest. Indianapolis-New York: The Bobbs-Merrill Company, Inc, 1957 (1863).

3 Cfr. E. Gombrich, 4#t and Hlusion. Oxford: Phaidon Press, 1959,

? “For what constitutes the good for man is a complete human Life lived at its best,
and the exercise of the virtues is a necessary and central part of such life, not a mere
preparatory exercise to achieve such a life. We thus cannot characterize the good for
man adequately without already having made reference to the virtues” {A. Macintyre,
After Virtue. Notre Dame: University of Notre Dame Press, 1981. P 140).

2 Cfr. Mulhall, S. & Swift, A., Liberals & Communitarians. P. 80-82,

* R. Spaemann, Basic Moral Concepts. London and New York: Routledge,

1989. P. 62-63.

2 Cfr, Aristételes, Eth, Nic., 1112b 25.

¥ R. Spaemann, Basic Moral Concepts. London and New York: Routledge,
1989. . 73.

W Cfr, el articulo de Choza, ., Etica y Politica: Un enfoque antropoldgica,
Ftica y Politica en la sociedad democratica. Madrid: Espasa-Calpe, 1981, P. 17-74;
and L. Polo, Quién es el hombre?. Cap. VII {“Las virtudes sociales™).

1% In Classical thought, the most systematic studies on the social virtues are to
be found in book IV of Aristolle’s Nichomachean Ethics and questions 101 to 119
of St. Thomas Aquinas’ Swmma Theologica TI-IL
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KYJIBTYPHBIE PEBOJIIOLHN B HCTOPUM POCCHI,
WIH «KYHA K HAM ILIBITH?»

Bradumup KH/IIKOB

«Hayuonansiwiid xapaxmep... ecia NOCREICMBUE  UCTHOPUNECKOT
HCUIHU U MGILKG YHCE 8  CRONCUBUICMER SHOE MONCEM CAVHCUMD OAft
obwacuenuss  ee ocobiennoement. Taxum obpaszom, npescde uesm ofivic-
HUE UCIMOPUIO PYCCKOT KVIBHYPE! HAPOOHBIM XAPAKMEPOM, HVICHO
OGBACHLMb CAM  PYCCKU HaPOOHbIN XAPaKmep UCmopuell KyIsmypbL.
<...» Hauboiee suidaiouetica Yepmon pyeekozo HapooHozo cRAA0A OKa-
3ARACH NOTHAS HEGRPRJENENNOCHTL I OMCYINCINBLUE PEKO BHIDAICENNOZG
COBCMBERHO20 HAYUOHRANBHO20 OBAUYBLA Y.

ILIL Muroxos. O4geprs 10 #CTOPHY pyeerol KyasTypel B 3 11 T; 2.
Bepa. Tropuectro. OGpazopanme. M., 1994. C. 14,

«Kakoepr aunzeucmutecky ommedeRRble pycekue kagecmea? Omo, -

Hupedcoe 8oe2o, YOas, WUPOMA 1 NPAMOMA; CMENTKA 1 CMERAIKA; 20cmer-
PUUMCTIBO (XeBOCONBCINGO), (30)OVIHeEHOCHD U WEdPOCE;  HO MAKIICE
becreunocmy, Gecxo3aticINBeHROCHIb, PACXIABAHHOCE, MeHb U BApcmeo u
Jaoice XAMCMEo, CEUHCMEo, JukocHe U eapeapemeo... Kax audum, covema-
Hie JOCMAMONHO NPOMUGCPEUNUE0R..,, CONAKO 6 MMM OObe0uHeH N eclb
onpedeienHas notka. Bo-nepsoix, GORBIMUHCIED U3 MUK KAHECE (3HOe-
MUUHO ... | Kpatine MpYoHO NOdIaromes nepesody Ha UHOCMpannste 2wl
<...> Bo-emopbix, ROWRY 80e 9 KAYecmea 0OOINauaiom Hexomopsle
Kpatinye Rposeienus (K HOIONCUMIbNbIE, MaK ¥ OnMpUydamenbHsie)...
Mooicno maxoce cxasams, WO RUHZEUCIMUYECKIM UHEAPUAHINOM BCEX ...
CPYCCKUX S KANECME ABAAENCA OFCYIMCINGHe 02pAnTumenell wil coepoicy-
saiowgLx meHoenyuti... Pycckue OXOMHO npusHaiom y ceba pasiie Hedo-
SN, SANHCHO MORBKO, 4mobbl 50 Obu «8LI0MIoUuecty  Hedocman-
KU, CEAIAUHBIE AR UM UHade ¢ udeet] UpeMepHOCTl Y,

E.B. Paxununa. Korasrvmusiii aHam TPeAMETHEN HMEH:
CeMAHTHKa H codeTaeMocts. M., 2000, ¢. 96-97.

3a THICAUEIETHION HCTOPHKO PGCCHH HAPOZ €6 THEPEKHI HEMAIO BOKH,
PeBOIFONUFH ¥ APYTHX KATAKAHMOB, OGBACHHTE 3Ty HCTOPHIG TOJIBKO C
TIOZHIMH MAPKCHCTCKOTO TE3ca — «OBITHE ONpPESeIeT CO3HARME» — DI~
TENBFHO HEBOIMOKHO. [I0TOMY YTO PEBOJEOLIMH HAMHHAIOTCA B IONOBAX ¥
JEOHEH, 4 38TeM OHHY BITAKTCE BOIUIOIIATEH CBOH 3aMBICET B XKWU3HE, Yamie



