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Il'y a une urgence nouvelle a contribuer a la réflexion éthique dans le monde de la
formation et de I’éducation. Elle est motivée par la convergence d’un certain nombre de
symptdémes contemporains, qui indique I’apparition — ou la résurgence — d’un conflit majeur
dans la pensée.

D’un c6té, la négation méme de ce qui constitue le noyau raisonnable de ’lhumanité,
cette capacité a reconnaitre que certaines propositions objectives ne peuvent pas étre
refusées méme si elles nous déplaisent. On peut appeler cela «I’ére de la post-vérité», et y
voir, avec Tocqueville, un effet de I’ «individualisme» qui consiste a ériger de petites
principautés subjectives ou chacun pense ce qu’il veut, sur les questions qu’on agite, et le fait
savoir autour de lui, pour peu que cette «poussiere intellectuelle» ne contrarie pas, mais
favorise, I’exercice du pouvoir de ceux a qui il a fait I'labandon de la charge des «grandes
difficultés» sur lesquelles il n’a pas prise — par ignorance ou manque de formation. Telle
célébrité des réseaux numériques peut prétendre que la Terre est plate, car sa profération,
dans son ineptie méme, fait partie de cette logique du choc qui, comme I’a analysé Walter
Benjamin, prépare a la passivité en détruisant les apprentissages par I’expérience. Ou tel
responsable politique peut nier les observations scientifiques convergentes sur la
transformation climatique, en renforcant a son insu la thése tocquevillienne selon laquelle, a
I’ére de I'individualisme démocratique, chaque petite communauté peut établir une vérité
universelle a partir de son propre jugement.

Mais d’un autre c6té, I’affirmation que le reméde contre cette ahurissante autonomie
des sujets passe par la Science, a tout le moins par une vision de la science fantasmée par des
formes de gouvernementalité. Ainsi, il devient fréquent de lire et d’entendre que désormais,
la solution aux maux de I’éducation — dont le principal n’est pas I’échec d’éleves contraints a
la résignation mais plutét I'inquiétude que provoque leur insatisfaction et leur résistance a
I’autorité — peut étre apportée par les neuro-sciences qui auraient le pouvoir de dire la vérité
sur les démarches pédagogiques, les apprentissages, les comportements des éléves, les
manuels, les rythmes scolaires, etc. Cette Science, par son apparition méme, détruirait
(comme le Livre d’Ethique dont parle Wittgenstein), toutes les sciences de I’éducation et
renverrait la philosophie elle-méme au rang des réveries romantiques sur les enfants.
L’existence d’une telle Science protégerait de facto des dangers de la post-vérité, en
prescrivant de maniere trés précise les techniques permettant les apprentissages les plus
performants et les plus adéquats a la réussite du projet d’un systéme éducatif contemporain.

On comprend bien que ce conflit apparent ne renvoie qu’a deux formes rivales de

gouvernement des esprits, selon I’expression de Guizot, qui sont au fond d’accord pour
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refuser ce qui les conteste, une véritable émancipation intellectuelle qui donnerait a chacun, a
partir de son expérience scolaire, I’aptitude a prendre part aux « grandes difficultés », c’est-a-
dire, a devenir un citoyen actif.

Le but de cet ouvrage est bien de contribuer a cette activité, qui est favorisée par une
attitude critique, de décentration et de discussion et dialogue avec les autres. Mais aussi, et
cet aspect en est inséparable, de prise de confiance raisonnable en soi permettant
’engagement dans I’action collective responsable. L’éthique, dans la formation et
I’éducation, nous montrent les contributions de I'ouvrage, se déploie selon ces deux lignes de
forces en direction de I’horizon de I'affranchissement vers une « vie digne d’étre vécue »,
selon la formule socratique.

Encore davantage si éducation et éthique sont intrinsequement liées, puisque
I’éducation est essentiellement une activité relationnelle dans laquelle, en milieu scolaire,
’enseignant entre en relation avec différents acteurs, au premier chef I’étudiant, pour
favoriser sa formation-transformation, son développement vers un plus-étre.

Les questions qui concernent I’éthique et I’éducation sont par ailleurs multiples. Elles
portent notamment sur le rapport a I’étudiant: quels comportements adopter envers |ui,
quels liens affectifs, quelle proximité sont permis? Y a-t-il un rapport d’autorité enseignant-
étudiant qui induise I'imposition de sanctions? Sur les valeurs et les finalités éducatives:
quelles valeurs doit promouvoir le systéme éducatif et le groupe d’intervenants a I’école, qui
doit en décider et comment les mettre en pratique? Quelles sont les finalités de I’éducation
sur le plan de la formation a I’éthique de I’étudiant: la transmission de valeurs morales,
I’habilitation a entrer dans un rapport dialogal avec I’autre? Sur la conduite professionnelle de
I’enseignant: quels rapports doivent étre entretenus avec les pairs, les parents et les
directions d’école? Par exemple, les enseignants se doivent-ils d’étre solidaires avec leurs
pairs ou dans le cas d’une inconduite sur le plan éthique, doivent-ils en informer la direction?
Doivent-ils garder confidentielles les informations données par les étudiants ou en parler avec
les parents si I’étudiant a un probléme majeur? Comment résoudre les dilemmes éthiques
vécus dans la pratique éducative?

En amont des différentes réponses individuelles ou collectives qu’on peut apporter a
ces questions, il est important de réfléchir a leurs enjeux et a leurs fondements. Les textes de
ce collectif constituent des contributions a la réflexion sur ces différentes questions en
exposant des considérations théoriques ou pratiques sur les rapports entre éducation et
éthique, selon différents angles d’analyse: le bien-étre, sur le rapport a l'autre et a soj;

I’expérience, sur des dispositifs de formation; I’écriture et ses enjeux éthiques; I'espace
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professionnel, sur la compétence et I'expérience éthiques; le penser I’éthique, sur les
questions de prudence, d’hospitalité, de confiance, de sagesse, de praxis, de dignité et de

dialogue; les concepts éducatifs, sur la contemporanéité et le statut de I’activité éducative.

Plus précisément, Alain Kerlan dans son article sous le titre Bien-étre, morale et
modernité; Charles Taylor, une perspective philosophique nécessaire, remarque que la
problématique morale traditionnelle se définit comme «souci de I'autre», tandis que I’éthique
contemporaine met plutét en avant le «souci de soi» et la quéte du bien-é&tre. Le philosophe
canadien Charles Taylor analyse ce glissement sous le theme de «l’authenticité», de la quéte
de l'authenticité, et le met en relation avec le malaise de la modernité. La vogue du
développement personnel est 'une de ses illustrations les plus importantes. Devenir soi-
méme, devenir ce que I’on est, telle serait, selon Kerlan, I'injonction qui gouverne nos vies et
nos conduites et il pose la question concernant le mode de I’éducation nécessaire et de ses
fins, dans le cas ou «l’authenticité» est désormais la valeur qui gouverne nos vies

Jacques Quintin avec son texte sous le titre L’enjeu éthique du bien-étre part de la
constatation que I'idée du bonheur ou du bien-étre n’est pas une évidence. Depuis les Grecs
anciens, I’étre humain n’a jamais cessé de s’interroger sur I’essence du bien-étre, tandis que
dans le monde contemporain, le théme du bien-étre est omniprésent et devenu un impératif.
Sur cette base, I'auteur se demande si cet intérét pour le bien-&tre n’est pas le symptéme
d’une perte d’intérét pour la liberté. De plus, il interroge I'idée que la vie morale méne au
bien-étre, au fur et a mesure que la grande question consiste a savoir si nous pouvons
produire du bien-étre et si ’école peut y contribuer. La question du bien-étre devient une
question éthique et exige par le fait méme de la sagesse. En fait, si nous ne pouvons pas
produire directement du bien-étre, nous pouvons mettre en place des conditions
pragmatiques pour son émergence. Quintin prétend que ce n’est pas de bien-étre dont nous
avons besoin, mais de rencontre de soi, de liberté, de solidarité et de beauté. Selon lui, le
bien-&tre doit étre porteur de vérité, d’ouverture sur d’autres horizons. Il ne s’agit pas
d’atteindre un résultat, le bien-étre, mais d’instaurer un processus de transcendance. Pour ces
raisons, le bien-&tre ne doit pas se substituer au travail de la pensée.

Elena K. Théodoropoulou, dans son texte intitulé Dans les parages du bien-étre et la
‘vue perspicace des fondements des bdtiments possibles’ prétend que I'invocation du bien-étre
a l’école semble rester a la fois une exigence abstraite, tout aussi bien que vaguement
circonscrite au sein d’une conception quasi-romanesque ou sociologisante pour I'intégration

heureuse de jeunes personnes a la vie scolaire, voire une expression stéréotypique d’ordre
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pédagogico-humaniste, hygiénologique ou administratif. Tout aussi bien, il s’agirait d’un
vouloir d’arrangement de la culture scolaire sur une base morale généraliste qui ne s’expose
pas éthiquement, a savoir, ne pose pas la question de sa constitution éthique ou des ses
présupposés éthiques ou des conséquences de I'invocation de ce concept. D’autre part,
Théodoropoulou remarque qu’une association spontanée du bien-étre des éleves a I’école
avec la valeur et les pratiques du souci semble constituer également un automatisme
emblématique basé plutdt sur une conviction généralement établie concernant les valeurs
éthiques tenues comme fondamentales pour une description de la profession éducative mais
aussi pour la nature présumée de I’éducation elle-méme. Par conséquent, la physicalisation,
la normalisation et l'institutionnalisation du bien-étre n’évite pas semble-t-il de laisser les
personnes humaines étrangement étrangéres au sein d’'une communauté professant pour
autant le souci-pour-autre/éleve. En fait cela court-circuite le paramétre majeur pour la
compréhension philosophique du bien-étre consistant a la formation de soi par soi-méme au
sein d’un rapport dialogique et critique avec les autres en vue de I'ouverture d’un espace de
communauté éthique. S’agirait-t-il finalement d’un malaise du bien-étre?

Michel Fabre dans son article L’éthique pragmatique de John Dewey analyse les
grandes étapes de I’évolution de I’éthique de Dewey depuis ses débuts idéalistes jusqu’a son
achévement pragmatiste. Le renoncement aux absolus idéalistes, la critique des présupposés
des théories morales conduisent Dewey a élaborer une théorie du jugement prenant en
compte les différents facteurs moraux dans une enquéte orientée par I'idée de prudence et
un horizon personnaliste.

Laurence Cornu, dans son texte intitulé Pour une éthique de I’hospitalité s’interroge :
«comment parler de I’éthique? souligne que dans I’éducation, comme dans d’autres champs,
on attend un agir éthique plus qu’un discours sur I’éthique. Mais comment le penser?
Distinguée de la morale, I’éthique (I’agir éthique) prend en compte I'autre, dans le concret
des situations. Si I’éducation est bien action aupres des nouveaux venus, I’éthique qu’on
attend dans le champ de I’éducation est moins une «pratique de soi» qu’une attention au
potentiel de changement, de transformation et d’émancipation de "autre dont I’éducateur a
la responsabilité. Selon Cornu, trois registres doivent pouvoir étre I’objet d’attention: I’agir
opportun, la disposition de I’éducateur a la disponibilité, et enfin le dispositif accueillant a
I’autre: ainsi peut s’esquisser une éthique de I’hospitalité.

Christiane Gohier avec son texte sous le titre Du point de vue de I’Univers a la
constellation du Je-Nous. Quand la confiance inspire confiance, remarque que la conception du

bien-étre en éducation renvoie notamment a celle de la confiance entre les différents acteurs,
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tandis que la question elle-méme de la confiance dans le rapport a l'autre concerne
directement I’éthique en tant que souci de lautre. L’auteure examine différentes
conceptions de la confiance dans le rapport a I’autre chez des auteurs représentant plusieurs
écoles de pensée: Jirgen Habermas et Axel Honneth, de I’école de Francfort, Bernard
Williams, dans la tradition de la philosophie analytique et Didier Moreau qui s’en inspire,
Gloria Origgi en philosophie de I’esprit, Daniel Weinstock dans la tradition libérale, Marc
Angenot sur la rhétorique du discours social ainsi que Patrick Watier en sociologie
compréhensive. Gohier présente enfin une conception de I’éthique du lien qui repose sur la
relation de confiance a I'autre et se fonde sur un rapport du Je au Nous qui présuppose
I’existence des deux péles de la relation et inclut, tout en le dépassant, le rapport du Je au Je

Maughn Gregory, dans son article intitulé Ethique, éducation et la pratique de la
sagesse fait la remarque que I’éducation morale dans les départements de philosophie et aux
écoles professionnelles implique le savoir disciplinaire et I’analyse textuelle, mais elle reste
désintéressée par rapport a la vie éthique des étudiants. Analogiquement I’éducation aux
valeurs suit les objectifs éducatifs concernant la formation des croyances et le comportement
moral des étudiants, mais elle manque de profondeur philosophique et des méthodes de
recherche au niveau des valeurs. Dans ce cadre, contrairement a I'approche de
la «transmission des valeurs», I'approche «de la recherche», reconnait le besoin et la capacité
des jeunes personnes de se confronter avec "'ambiguité morale et le pluralisme, d’affronter
leurs propres doutes moraux, de critiquer les normes conventionnelles et de s’engager a la
recherche éthique. Pour faire face a ce manque, Gregory renvoie a des pratiques de sagesse
communes entre les anciennes écoles grecques et romaines de philosophie. Dans ce cadre, la
philosophie est comprise comme une étude disciplinée et une pratique de bien-étre, le savoir
et la pensée discursive joue un réle limité en relation avec une vie méritant d’étre vécue,
I’enseignement des exercices «spirituelles» ou contemplatifs, incluant méditation, examen de
conscience, correction fraternelle, contemplation du cosmos, pratique de vigilance et
réflexion sur la mort est promu comme par ailleurs I'établissement des communautés
philosophiques pratiquant la recherche collaborative, le dialogue, la correction mutuelle et Ia
culture de P'amitié philosophique. Le but principal des pratiques intellectuelles et
contemplatives dans ces écoles était la transformation de soi, allant des états de confusion,
d’inquiétude, d’égotisme et de désir insatiable a des états de tempérance, de compassion et
de tranquillité.

Elena Théodoropoulou & Mania Monioudi, dans leur article Une remarque sur la

pensée critique: en pertinence avec l'oikeibsis stoicienne constatent que I’Oikeiosis (Annas:
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1992; Ramelli: 1973; Long and Sedley: 1987), une condition fondamentale de I’éthique
stoicienne, en tant qu’obligation de recherche de soi, méne a la rencontre avec I’Autre, une
rencontre qui n’est pas imposée comme un devoir — de ’hnomme civilisé a travers la moralité
sociale occidentale psychologisée- mais comme une rencontre naturelle au sein de la
cosmopolis. Ainsi, dans un mouvement de familiarisation, c’est la présence binaire des étres
humains qui est révélée, en tant que conscience de soi, connaissance de soi et amour a
’égard de soi et en tant que co-existence, réalisée comme une expression d’amitié et
d’amour pour IPAutre, I’étranger (xenos). Dans ce sens, oikeiosis peut renvoyer au
cosmopolitisme, un idéal politique, culturel et social dans le cadre de la philosophie stoicienne

D’autre part, si un des objectifs principaux et le plus diffusés de ces dernieres
décennies est le développement de la pensée critique (Siegel: 1988; Lipman: 1988), ce méme
objectif est hautement associé avec le besoin de cultiver systématiquement la conscience de
notre présence binaire dans le monde- a travers tant notre existence privée que notre co-
existence sociale. Ce qui plus est, la pensée critique soutient I"association de cette conscience
elle-méme avec la compréhension du besoin pour I’acception de I’autre dans le cadre d’une
culture interculturelle basée sur le droit a la diversité. Théodoropoulou et Monioudi
soutiennent que ce concept d’oikeidsis (comme exprimé par les philosophes du Portique
ancien, moyen et nouveau) peut nous procurer un exemple caractéristique d’une approche
philosophique pour le développement de la pensée critique. Dés lors, ce concept peut
illustrer la reconceptualisation de la pensée critique elle-méme dans les pratiques éducatives
d’un point de vue philosophique.

Elena Nikolakopoulou, avec son texte sous le titre L’événement de I'hospitalité et
I’éthique de la responsabilité infinie chez Jacques Derrida propose |'exploration de la maniére
avec laquelle Jacques Derrida distingue les deux c6tés hétérogénes du concept d'hospitalité:
I'hospitalité pure ou inconditionnelle et I'hospitalité conditionnelle. D'une part, c’est la loi
morale absolue de ['hospitalité réelle, pure ou inconditionnelle qui impose la réception
inconditionnelle de tout venant et d'autre part les lois de I'hospitalité inscrites a la politique
et au droit et incluses dans une condition d'obligations mutuelles, dans un droit a I'hospitalité
qui spécifie les limites, les pouvoirs et les devoirs. A partir de la tradition (épique, grecque,
romaine, abrahamique), Elena Nikolakopoulou observe que notre expérience de I'hospitalité,
soit en tant que réception soit en tant qu’offre, nous montre qu’elle se pose sous conditions,
étant dés le début piégée dans le lieu sous conditions du langage contenant la condition du
nom de I’ «étranger» , qui n’apparait pas comme une personne quelconque, mais justement

comme un étranger, sur le seuil, qui, tout en rendant possible toute transition, il rend
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impossible une hospitalité pure et infinie, une hospitalité de la transcendance, a I'endroit
méme de la subjectivité (ipseité), de I'étranger et de I'hote. C’est une ipseité pourtant que I'on
oppose en méme temps comme une force de résistance et comme une contre-force, contre
toute menace extérieure. Dans son effort de restreindre la domination et la violence, Derrida
réintroduit I'élément éthique en politique, le rapport a l'autre qui est un rapport de
responsabilité infinie. Toute échange au nom du difficile a gérer et de I'inconditionnel est une
décision de folie, comme il semble possible seulement dans la limite de I'impuissance
(indécidable). Parce que justement le paradoxe de la décision et de la responsabilité infinie
envers |'autre réside dans ce moment de I'inattendu, de la vigilance et de la reconnaissance
de l'urgent, ou nous restons en suspens a l'intérieur, a I'extérieur et au milieu entre
I'expérience du possible, de I'apprentissage, du savoir et de la théorie et de la pensée sans
limite philosophique. L'auteure conclut qu'ace carrefour, la philosophie rencontre
I'éducation, pose et interroge la question sur «['étranger », discute difficilement avec
I'éducation interculturelle, quand cette derniére voit I'étranger comme tel en le situant dans
des conditions d'éthique normative, au sein d’un agir moral et politique précis.

Maéva Legrenzi, avec son texte sous le titre Pour un ‘éthos’ contemporain souligne
gu’agir de maniére éthique, c’est prendre conscience et assumer la responsabilité que nous
avons vis-a-vis d’autrui. Si autrui participe a la définition de moi-méme, comment participé-je a
la définition du soi d’autrui? L’éducation au sens large est au cceur du processus de
construction du soi, c’est pour cette raison qu’il est primordial d’y conceptualiser I’éthique,
discipline intérieure orientant nos actions. Partant de cette nécessité, Legrenzi tente de
mettre en lumiéere le champ a partir duquel I'éthique, depuis I’Antiquité s’est définie, par
rapport a la morale d’abord, puis par rapport a son propre domaine d’application. Cette étude
s’est retrouvée réinvestie a travers le concept d’ethos grec, révélant la nécessité d’une praxis,
et situant I’éthique a la fois dans une théorie de la subjectivité et dans une théorie des
moeeurs. Ce faisant, le texte essaye de dresser les outils adéquats a une vision de ethos grec
moderne.

Adalberto Dias de Carvalho, avec son texte sous le titre Utopie, droits humains et les
défis de notre contemporanéité éducative prétend que I'éducation est fondamentale en vue
d'assurer et de construire I'acces a la contemporaneité comprise comme le vécu dynamique
du présent. Cependant la contemporanéité défie couramment I'éducation au fur et a mesure
que celle-ci sert surtout les seuls propos de la reproduction culturelle et sociale. En fait,
I'éducation devra avoir toutes les deux dimensions - de la reproduction et de Il'innovation -

dans la mesure ou celles-ci ne s'excluent en étant méme complémentaires. Carvalho
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remarque que la contemporaneité se trouve au coeur d’un contexte critique, I'expression de
la dignité humaine, ce qui exige I'appropriation réflexive du temps - du passé, du présent et
du futur - en lui prétant valeur et sens. Mais elle peut étre aussi envisagée comme
I'assomption de la situation humaine en tant que traversée par la mémoire, I'horizon et le
projet en tant que supports du profil de la dignité humaine.

Maria das Dores Formosinho & Carlos Sousa Reis avec leur article sous le titre Un
horizon éducatif soutenu par une axiologie transubjective et une éthique dialogique de la
responsabilité présentent le besoin de reformulation du discours pédagogique, non pas
seulement relativement a sa dimension scientifique, mais aussi par rapport a ses fonctions
éthiques concernées. Ce besoin est traduit par Le questionnement sur le statut qui doit étre
attribué de nos jours a l'activité éducative, basée précisément sur des domaines disciplinaires
qui la soutiennent, I'interpretent et la conditionnent. Visant a atteindre |'utopie —une société
plus juste et en paix- la relativisation que la réflexion postmoderne a introduit, met au clair le
besoin pour des méta-discours sur I’éducation en vue de revitaliser ses références
axiologiques. Au fur et a mesure que I’activité est menée dans une tension dialogique entre le
désirable et le possible (a la fois dans sa dimension relationnelle et dans son apparatus
institutionnel), Formosinho et reis constatent que les discours pédagogiques doivent non pas
seulement chercher a interpréter la dynamique de la réalité sociale, a s’y adapter, mais
également a établir des références axiologiques en procurant une réflexivité dialogique par
rapport aux fins ultimes et les objectifs de I'activité éducative reliés a notre époque.

Muriel Briangon & Marie-Louise Martinez avec leur texte sous le titre Lévinas et
I’éthique éducative: d’un discours de justice d 'autre s’approchent de la problématique centrée
sur lintroduction d’une compétence éthique dans le référentiel professionnel des
enseignants en 2010 et d’un Enseignement Moral et Civique a la rentrée 2015 qui est une
réponse législative sensée remédier a [I'oubli des questions morales dans Ia
professionnalisation des enseignants comme a I’école et dans la société. Certes le droit est
entré dans I’école depuis les années 80, mais la question est si son application dans I’espace
scolaire peut-elle imposer I’éthique. La réponse de Briancon et Martinez a cette
problématique passera par I’explicitation de I’éthique relationnelle d’Emmanuel Lévinas
déchirée entre une justice transcendante et le droit humain. Les deux visions de la justice
entretiennent des rapports complexes. Leur antagonisme rend nécessaire une pensée
dialogique qui résoudrait bon nombre de difficultés d’interprétations de I’ceuvre

Iévinassienne mais qui serait un obstacle a la mise en ceuvre d’une éthique éducative.

27



Céline Chauvigné & Didier Moreau avec leur article intitulé L’expérience éthique des
éducateurs et des enseignants débutants: vers la cohérence de la vie morale vers la cohérence
de la vie morale» se demandent comment les jeunes professionnels peuvent-ils se former par
eux-mémes en commengant leur métier. L’article fait I’hypothése de la recherche d’une
cohérence de la vie morale qui les oriente vers la problématisation éthique de leur agir
professionnel. Pour la vérifier, Chauvigné et Moreau ont inscrit leur recherche dans le champ
de I'action sociale comme objet central de la sociologie et celui de I'éthique de I'éducation
comme élément structurant d'une formation de soi. Par le biais d'une enquéte empirique le
texte se met a identifier et a interroger les orientations de I'activité sociale ainsi que les
leviers d'une construction de soi en vue d'une éducation tout au long de la vie.

Arie Kizel & Nava Bar dans leur texte sous le titre Ethique d’inclusion des Eléves avec
des Problémes Spéciaux: Le cas de ’Education Spéciale en Israél présentent le développement
des approches sur la base du systeme d'éducation spéciale en Israél, comme une étude de cas
pour la compréhension de la facon dont I'Etat s'adresse aux étudiants avec des besoins
spéciaux en tant qu’une implémentation de I'éthique de l'inclusion. La premiére partie de
I'article présente les éléments idéologiques du systéme d'éducation spéciale en Israél tout au
long de son développement historique, tout en notant quatre étapes principales de ce
développement: la Iégislation de la loi sur I'éducation spéciale, I’établissement de comités
pour I'examen de Pimplémentation de la loi sur I'éducation spéciale, I'ajout de I' «article
d'inclusion» a la loi sur I'éducation spéciale et le début du projet pilote de perception de
«L'argent suit I'enfant» selon le choix de ses parents suivant les recommandations du comité
Dorner. A la suite, I’article présente la maniére par laquelle le continuum des cadres éducatifs
en Israél a été structuré au fil des années afin de servir la perception éducative basée sur le
principe philosophique d'égalité. Sur la base de cette conception on trouve, selon Kizel et Bar,
I'idée de I’éthique d’inclusion, comme établie a travers le fait que tous les membres de la
société auront compris que toutes les personnes ont un droit fondamental non pas
seulement d’existence mais aussi d’espace et d’expression.

Beatriz Fabiana Olarieta, Daniel Gaivota, Vanise Dutra Gomes & Walter Omar Kohan
avec leur texte Ou est I’enfance? Ou est I’école? Ou est I’école de I’'enfance? Ou est I’enfance de
I’école? présentent une expérience de philosophie a I'université de Rio de Janeiro réalisée
avec des éleves d'une école publique a la municipalité de Duque de Caxias. La narration vise a
problématiser le sens de la réalisation de ces activités ainsi que le rapport que cette

derniere implique avec I'enfance, I'école et la philosophie.
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Sophie Bossard avec son article sous le titre Le voyage comme ‘Tlot de décélération’:
prendre le temps de devenir soi développe une réflexion sur le concept de voyage a partir le
cas d’un dispositif nommé Experiment, a savoir d’un projet personnel de voyage d’une durée
de quatre mois en fin de troisi€me année du cycle ingénieur, obligatoire pour ’obtention du
dipldome, mais dont les modalités sont relativement libres (projet de défi sportif,
d’acculturation, d’aide humanitaire, etc.) avec la condition importante de le vivre
majoritairement seul. Or, prendre le temps de voyager, de vivre ses propres expériences loin
d’un cocon familier, de faire un détour vers I’autre pour devenir soi nous pose la question
pourquoi une école d’ingénieurs fait-elle le pari de la décélération et du temps pour soi?
L’article s’intéresse a la confrontation de ces deux temporalités vécues par le sujet: la
décélération du voyage opposée a I'accélération constante de la société. Elle expose
I’articulation entre voyage et formation de soi au sein ; elle questionne le r6le de ce voyage,
moment privilégié hors du temps scolaire, dans la formation de I’étudiant. En prenant
théoriquement appui sur les concepts d’itinéraire, itinérance et errance, mais aussi de
prévision et prévoyance (Théodoropoulou et Dias de Carvalho), en mobilisant aussi les
concepts de voie exodique de Serres et d’aventure de Simmel, Bossard essaye de montrer
que ce temps de voyage est vécu comme un temps de décélération qui s’avére propice a la
formation de soi, s’inscrivant ainsi dans ce que nous nommons le champ de I’éducation
métamorphique (selon Moreau) et permettant au sujet d’accéder a sa propre vérité. Les
résultats de sa recherche (Bossard, 2016), selon la méthode de P’analyse structurale
(Demaziére et Dubar, 1997) viennent éclairer les processus de formation de soi en révélant,
face au modele rationnel de "optimisation du temps et des relations, la place du lacher-prise
et de la disponibilité a soi pour que la métamorphose, silencieusement (Jullien, 2009), puisse
opérer.

Pablo Flores del Rosario dans son article Pour une these sur la relation entre éthique et
apprentissage ‘sous forme de texte’ en Philosophie de I’Education formule I’lhypothése que si on
prend pour point de départ I’acte éthique, on constate que des concepts tels que la vérité, le
sens, la signification, ainsi que I"apprentissage ne sont que le résultat de certaines pratiques
sociales; or ces concepts ne sont pas absolus, mais le produit d’'un échange public. Dans cet
échange nous apprenons de tout le monde puisque tous nous participons a la construction
de notre apprentissage. Il s’agit, selon Rosario, d’un processus que I’on peut penser comme
I’écriture collective d’un texte. Cet article se développe en trois moments: d’abord, on y
trouve quelques observations sur la philosophie de I’éducation basées sur I'acte éthique;

ensuite la raison pour laquelle les concepts ci-dessus mentionnés ne sont pas absolus, mais
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répondent a un processus d’échange entre les individus y est expliquée; ces derniers créent
un degré de responsabilité face a chacun de ces concepts. Enfin, on aborde l'idée de
I’apprentissage en tant que construction d’un texte.

Juan José Martinez Olguin, dans son texte intitulé Qu’est-ce qu’apprendre a écrire?
Ethique, éducation et écriture essaye d’aborder le probléme de I’écriture du point de vue de la
philosophie de I’éducation. Dans ce cadre, il considere que la question la plus urgente dans le
champ éducatif concerne la maniere par laquelle on apprend a écrire et ce qui est plus:
Qu’est-ce que «apprendre a écrire» signifie? A partir de cette question, dont la réponse
semble a premiére vue évidente, Martinez Olguin propose I'inauguration de la réflexion sur

’enseignement de I"écriture et notamment sur I’enjeu éthique que le rapport entre écriture et

éducation implique.

C’est une époque celle-ci vers laquelle nous nous tournons de nouveau en donnant de
I’emphase aux solutions qu’une «éducation morale» peut, éventuellement, offrir, au fur et a
mesure que la possibilité des bilans éthiques est nostalgiquement révoquée, la distinction
entre éthique et non-éthique semblant plus claire (ou imposée d’une maniére évidente),
tandis que le droit de prévision, (production, reproduction, décompte), aveugle, mécanique,
indiscutable des régles et mesures semble aussi étre rétabli. A Ia fois pourtant, nous doutons,
aujourd’hui, du droit d’une éducation a la morale, de la peur d’une dérive de catéchisme et
d’endoctrinement. Pourtant, nous ne cessons pas de nous refugier, tout en gardant, souvent,
nos réserves, a I’éducation, encore davantage si la référence a I’éthique pose, de I'intérieur, la
question de sa puissance réelle.

D’autre part, la redéfinition constante des systemes de valeurs, contient des
procédures de vitesses multiples et de caracteres différents, dont la coordination semble
désespérer I’éducation ou de lui donner le droit (lui commander) de choisir la voie du
contournement des contradictions ou des conflits dans un semblant d’harmonisation
nécessaire. Pourtant, la constitution éthique elle-méme des sujets, quoi qu’elle soit leur
implication dans le jeu éducatif, ainsi que la clarification de la signification qu’une telle
constitution porte reste un probléme majeur. Et la question se pose de nouveau: est-ce
vraiment possible que I’éducation morale ne constitue pas un levier, d’un certain catéchisme?
Et vice versa. Est-ce possible d’imaginer des sociétés dénuées des garde-fous de la morale?
Revient ainsi le besoin d’acquisition de cette capacité qui concoit I’éthique d’une maniére
double: en tant qu’horizon et en tant que nécessité. Mais est—elle capable I’éducation, telle

que nous la connaissons, de fonder et soutenir une telle éthique double? A savoir, une
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éducation de la responsabilité?  Cest sur ce point justement que nous reconnaissons
Pintervention, médiation ou émergence philosophique - a savoir sur la conscientisation (et
son exercice) de I'enjeu éthique ou de I’éthique en tant qu’enjeu ainsi que sur la clarification

des complications.

«L'éthique et ses métaphores [ancre, récif, iceberg, gouffre, vortex, horizon, support,
mur, rempart, fusée éclairante, lien, chaines], tend d’étre laissée fonctionner en éducation,
surtout comme un garde-fou, base et processus de délimitation, comme un guide de
solutions et un fournisseur d'assurances, mais aussi en tant que garantie de sens, sens parait-
il préexistant, plutdét que comme un spatiotemporel de risque et d'aporie, ce qui est pour
autant ne cesse pas d'étre une qualité inhérente a la nature et I'histoire de I"acte-événement
éducatif tel un enjeu éthique. Le regard philosophique essaye de tolérer et la recherche
philosophique de mettre en valeur tant le risque que le besoin de compréhension de la
complexité éthique dans I'espace glissant de [I’éducation se tenant en suspens»
(Théodoropoulou, K., E., Livre des résumés du Colloque International: Ethique en éducation.
Dépistages et clairieres philosophiques, Rhodes, 12-14 Mai 2015, http://www.pse.aegean.gr/

labs/eerpreff/media/Drwmena/Sunedria_Ektheseis/12 14 Maiou 2015/perilipseisRhodes.pdf.

Elena K. Théodoropoulou, Didier Moreau, Christiane Gohier, Rhodes, Paris, Québec, 2015-8

There is a new urgency to contribute to ethical reflection in the world of training and
education. It is motivated by the convergence of a number of contemporary symptoms,
which indicates the appearance - or resurgence - of a major conflict in thought. On the one
hand, the very refutation of what constitutes the rational core of humanity, this ability to
recognize that certain objective propositions cannot be refused even if they displease us. We
can call this «the era of the post-truth», and to see there, with Tocqueville, an effect of
«individualism» which consists in raising small subjective principalities where each one thinks
everything he wants, on the questions agitated, and makes his thoughts known, only if this
«intellectual dust» does not upset, but favors the exercise of power of those to whom he
abandoned the charge of «great difficulties» that he did not take - because of ignorance or
lack of training. Any celebrity of digital networks can at any moment pretend that the Earth is
flat, because this utterance, in its very ineptitude, is part of this logic of shock which, as

analyzed by Walter Benjamin, prepares for passivity by destroying the learning by experience.
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Or any politician can deny converging scientific observations on climate change, unknowingly
reinforcing the Tocquevillian thesis according to which, in the age of democratic
individualism, every small community can establish a universal truth based on its own
judgment.

But on the other hand, there is the affirmation that the remedy against this
bewildering autonomy of the subjects passes by Science, at least by a vision of science
fantasized by forms of governmentality. Thus, it becomes a commonplace to read and hear
that henceforth, the solution to the ills of education (the main among them being not the
failure of students forced to resignation but rather the anxiety caused by their dissatisfaction
and their resistance to authority) can be provided by neuroscientists who should have the
power to tell the truth about pedagogical approaches, learning, student behavior, textbooks,
school rhythms, etc. This Science, by its very appearance, would destroy (like the Book of
Ethics of which Wittgenstein speaks) all the sciences of education and would return
philosophy itself to the rank of romantic reveries on children. The existence of such a Science
would protect de facto against the dangers of the post-truth, by prescribing in a very precise
way the techniques allowing the best performing and most adequate learning to the success
of the project of a contemporary educational system.

It is understandable that this apparent conflict refers only to two competing forms of
government of minds, in the words of Guizot, who are basically in favor of refusing what
challenges them, that is to say a real intellectual emancipation that would give everyone,
from his academic experience, the ability to take part in «great difficulties», that is to say, to
become an active citizen. The purpose of this book is to contribute to this activity, which is
favored by a critical attitude of decentration, discussion and dialogue with others; but also,
and this aspect is inseparable, of a reasonable self-confidence allowing commitment to
responsible collective action. Ethics, in formation and education, as the contributions of the
book can shows us, unfolds according to these two lines of forces towards the horizon of the
emancipation leading to a «life worthy of being lived», according to the Socratic formula

Moreover, if education and ethics are intrinsically linked, since education is essentially
a relational activity in which, in the school environment, the teacher connects with various
actors, primarily the student, in order to promote his training-transformation, its
development towards a more-being. Anyway, the questions that concern ethics and
education are multiple. They relate in particular to the relation with the student: what
behaviors to adopt towards him, which emotional ties, which proximity are allowed? Is there

a teacher-student authority relationship that induces the imposition of sanctions? On values
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and educational aims: which values should promote the educational system and the group of
educators in the school, who should decide and how to put them into practice? What are the
aims of education in terms of the students' ethics training: the transmission of moral values,
the ability to enter into a dialogical relationship with the other? On the professional conduct
of the teacher: what relationships should be maintained with peers, parents and principals?
For example, should teachers be in solidarity with their peers or in the case of ethical
misconduct, should they inform management? Should they keep the information given by the
students confidential or speak with the parents if the student has a major problem? How to
solve the ethical dilemmas experienced in educational practice?

Upstream of different individual or collective responses that can be made to these
questions, it is important to reflect on their stakes and foundations. The texts of this
collective volume constitute contributions to the reflection on these different questions by
exposing theoretical or practical considerations on the relations between education and
ethics, according to different angles of analysis: the well-being, on the relation to the other
and to one's self; experience, on training devices; writing and its ethical issues; professional
space, on ethical competence and experience; to think the ethical, on the issues of prudence,
hospitality, trust, wisdom, praxis, dignity and dialogue; educational concepts, on the

contemporaneity and status of educational activity.

In this frame, Alain Kerlan with his article under the title Well being, moral and
modernity; Charles Taylor, a necessary philosophical perspective argues that If traditional moral
problems are defined as «care for the other», contemporary ethics rather emphasizes the
«concern for oneself» and the quest for well-being. The Canadian philosopher Charles Taylor
analyzes this shift under the theme of «authenticity», the quest for authenticity, and puts it in
relation to the malaise of modernity. The vogue of personal development is one of its most
important illustrations. Becoming oneself, becoming what we are, Kerlan writes, would be
the injunction that governs our lives and our conduct. But how can we educate, and for what
ends, whether «authenticity» is henceforth the value that governs our lives?

Jacques Quintin, with his text titled The moral stake of well-being defends that the
idea of happiness or well-being is not obvious. Since ancient Greeks, human beings have
never stopped wondering about the essence of well-being. In the contemporary world, the
theme of well-being is omnipresent, and it became an imperative. We shall wonder if this
interest in well-being is not the symptom of a loss of interest in freedom. Furthermore, we

shall question the idea that moral life leads to well-being. Finally, the big question consists in
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knowing if we can produce well-being and if school can contribute to it. The question of well-
being becomes an ethical issue and requires wisdom. If we cannot directly produce well-
being, we can set up pragmatic conditions for its emergence. It is not well-being that we
need, Quintin asserts, but the meeting of oneself, freedom, solidarity, and beauty. Well-being
must become a carrier of truth, an opening of other horizons. It is not so much a question of
reaching an effective result, i.e. well-being, but it is a question of establishing a process of
transcendence. For that reason, well-being does not have to substitute itself to the work of
thinking.

Elena K. Theodoropoulou through her article In the sur-roundings of well-being and the
‘perspicacious view of the foundations of possible buildings’ thinks that the invocation of well-
being in education seems to remain an abstract one as well as ambiguously defined in the
context of a quasi-fictional or sociological perception for a happy integration in school life,
even more so a stereotyped expression of either pedagogical-humanistic or hygienic or
administrative order. This invocation reflects equally a tendency of adjustment of school
culture on a basis generalistically ethical, because is neither reflecting nor being exposed
ethically, that is, it does not raise the question of its moral constitution or moral preconditions
or implications of a such invoking this concept. On the other hand, a spontaneous link
between the well-being of students in school with value and care practices seems to
constitute also an emblematic automatism based rather on a vague conviction about ethical
values considered as fundamental for the description of the teaching profession but also the
supposed nature of education itself.

Michel Fabre in his article under the title The pragmatic ethics of John Dewey analyzes
the big stages of the evolution of Dewey’s ethics since its idealistic beginning until its
pragmatic completion. Far from idealistic absolutes, Dewey critics moral theory’s
presuppositions and designs a judgment’s theory which take into account the various moral
factors in an enquiry directed by the idea of Wisdom whit a personalist horizon.

Laurence Cornu in her text For an ethics of hospitality, remarks that in education, it is
important to put the question of ethics. But in this field, as in others, more than one discourse
about ethics, the moral act is expected. How to talk about ethics? Distinct from moral, ethics
(acting morally) takes into account the other, in concrete situations. If education is an act
addressed to newcomers, the expected in this context ethics is less a «practice of the self»
rather than an attention on the dynamic of change, transformation and emancipation of the
other, whose the teacher is responsible for. Our attention, Cornu insists, should be focused

on the following three registers: the opportune action, the disposition of the teacher to
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disponibility and a reception mechanism of the other: thus can be designed an ethics of
hospitality.

Christiane Gohier in her article under the title From the point of view of the Universe to
the constellation of I-We. When the trust inspires trust ascertains that the conception of the
well-being in education refers, mainly, to that of trust between the various agents. The
question of trust within the relationship to the other relates directly to ethics as concern for
the other. We will examine different conceptions of trust in relation to the other in authors
representing several schools of thought: Jirgen Habermas and Axel Honneth, from the
Frankfurt school, Bernard Williams, in the tradition of analytical philosophy and Didier
Moreau, who is inspired by it, Gloria Origgi in philosophy of mind, Daniel Weinstock in the
liberal tradition, Marc Angenot on the rhetoric of social discourse and Patrick Watier in
interpretative sociology. Gohier’s analysis concludes with a brief presentation of a conception
of care ethics based on the relationship of trust to the other and established on a relation of
the | to the We that presupposes the existence of the two poles of the Relationship and
includes, while exceeding it, the relation of the | to the I.

Maughn Gregory with his article Ethics education and the practice of wisdom
underlines the fact that ethics education in post-graduate philosophy departments and
professional schools involves disciplinary knowledge and textual analysis but is mostly
unconcerned with the ethical lives of students. Ethics or values education below college aims
at shaping students’ ethical beliefs and conduct but lacks philosophical depth and methods of
value inquiry. The «values transmission» approach to values education does not provide the
opportunity for students to express doubt or criticism of the proffered values, or to practice
ethical inquiry. The «inquiry» approach to values education recognizes the need and the
capacity of young people to grapple with moral ambiguity and pluralism, to confront their
own moral doubts, to criticize conventional norms and to engage in ethical inquiry. Values
clarification, critical thinking and Philosophy for Children are inquiry approaches to values
education, with important differences. Gregory mentions five wisdom practices common
among early Greek and Roman philosophical schools should inform ethics education at all
levels. First, philosophy was understood as the disciplined study and practice of living well.
Second, knowledge and discursive thinking played a limited role in relation to the life worth
living. Third, these schools taught certain contemplative or «spiritual» exercises, including
meditation, examination of one’s conscience, fraternal correction, contemplation of the
cosmos, practicing present-moment awareness and reflection on death. Fourth, many of

these schools established philosophical communities that practiced collaborative research,
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dialogue, mutual correction, and the cultivation of philosophical friendship. Fifth, the primary
aim of intellectual and contemplative practices in these schools was self-transformation, from
states of confusion, restlessness, egotism, and craving, to states of temperance, compassion,
and tranquility.

Elena K. Theodoropoulou & Mania Monioudi in their text A remark about critical
thinking: in relevance with Stoic oikei6sis argue about the Stoic concept of Oikeidsis (Annas:
1992; Ramelli: 1973; Long and Sedley: 1987) in correlation with the concept of critical thinking.
Oikeibsis, an essential condition of Stoic ethics, as the obligation of the quest of the Self,
leads to the encounter with the Other, an encounter which is not imposed as a duty - of the
civilized man as seen through the western psychologized social morality - but as a natural
encounter within cosmopolis. Thus, in a movement of familiarization, is revealed the twofold
presence of human beings in the world as self-consciousness, self-awareness and love
towards the self and as a social co-existence, realized as an expression of friendship and love
for the Other, the foreigner (xenos). In that sense, oikeiosis can be related to
cosmopolitanism, a political/cultural/social ideal in Stoic philosophy.

On the other hand, if one of the main and most widespread educational goals of the
last decades is the cultivation of critical thinking (Siegel: 1988; Lipman: 1988), this very goal is
highly associated with the need to systematically cultivate the consciousness of our twofold
presence in the world - through our private existence and social co-existence. Furthermore,
Theodoropoulou & Monioudi think that critical thinking sustains the association of this very
consciousness with the understanding of the need for the acceptance of the other in the
frame of a wide, intercultural culture based on the right to diversity. The concept of oikeidsis
(as expressed by philosophers of early, middle and late Stoa) can provide us with a
characteristic example of a philosophical approach for the cultivation of critical thinking.
Accordingly, this very concept can illustrate a reconceptualization of the critical thinking itself
in educational practices from a philosophical point of view.

Elena Nikolakopoulou with her article under the title The event of hospitality and the
ethics of infinite responsibility in Jacques Derrida aims at the exploration of the way in which
Jacques Derrida distinguishes two heterogeneous sides to the concept of hospitality: the
unconditional and the conditional one; on the one hand, there is the super-ethical, absolute
law of genuine, pure or absolute hospitality, which demands the a priori, unconditional
reception of each and every newcomer and, on the other hand, there are the laws of
hospitality which are inscribed in politics and the legal code, and are brought under a

condition of mutual obligations, under a right to hospitality which specifies limitations,
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powers and duties. Starting from the tradition (epic, ancient Greek, Roman, Abrahamic),
Elena Nikolakopoulou observes that our experience of hospitality, whether as offer or as
acceptance, shows us that it is conditional since it is enclosed in the conditional locus of
language, as it includes the condition of the name «xenos». The latter comes not as any
random individual, but as a stranger, to the threshold, the very one which makes transit
possible but renders pure and infinite hospitality impossible, at the very place of ipseité, of
the stranger and the host, which rises as a counter-force to any external threat. In an attempt
to restrict domination and violence, Derrida reintroduces to politics the ethical element, the
relation with the other, which is that of an infinite responsibility. Any exchange in the name of
the unmanageable and the unconditional is a decision of madness, as it seems possible only
within the limits of the indécidable. The paradox of the decision and the infinite responsibility
towards the other consists precisely in that moment of the unexpected, the vigilance and
recognition of the urgent, in which we remain pending within, without and in between the
order of the experience of the possible, of learning, knowledge, theory and the limitless
philosophical thought. The author concludes that on this crossroad, philosophy meets
education, poses and asks the question about the «stranger/xenos», discusses with difficulty
with intercultural education, which sees the stranger as such and places her/him in conditions
of normative ethics, in the scope of a precise ethical and political doing.

Maéva Legrenzi with her text For a contemporary ‘ethos’ claims that to act in an
ethical manner is to be conscious and take responsibility as to how to act in relation to others.
If others share at the definition of myself, how do | participate in the definition of the inner
self of others? Education in its broadest sense lies at the heart of the creation of one’s self,
which is why is essential to conceptualize ethics, a personal discipline guiding our actions.
Therefore Legrenzi has tried to illuminate the route from which, ethics, since antiquity is
defined, firstly by morals then by it’s self. Her study is based on greek ethos revealing the
need of a praxis and placing ethics on one hand in a subjective theory and on the other in a
theory of morals. That said we have tried to adapt these thoughts to a vision of a modern
greek ethos.

Adalberto Dias de Carvalho with his article under the title Utopia, human rights and
the challenges of our educational contemporaneity asserts that education is required to sustain
and build the profile of contemporaneity, understood as the dynamic awareness of the
present. Nevertheless the truth is that contemporaneity repeatedly challenges education
because of its inertia in serving before of all cultural and social reproduction. In fact education

presents these two dimensions - reproduction and innovation -, which rather than excluding
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each other, complement themselves. Carvalho claims that contemporaneity is, at this critical
context , the expression of human identity that provides the reflexive appropriation of time -
past, present and future — giving to it value and meaning. But it can also be seen as an
assumption of the human situation while crossed by memory, horizon and project, as the
ethical supports of human dignity.

Maria das Dores Formosinho & Carlos Sousa Reis in their text An educational horizon
supported by a transubjective axiology and a dialogical ethics of responsibility ask about the
status that should be attributed today to educational activity, based precisely on the
disciplinary areas that support, interpret and condition it: this status undoubtedly translates
the need to reformulate the pedagogical discourse, not only with regard to its scientific
dimension, but also as far as its ethical functions are concerned. Aiming towards the
attainment of utopia - a more just and peaceful society of free men - the relativization that
postmodern reflection has introduced show the need for new meta-discourses on education,
to revitalize its axiological references. As the activity is carried out in a dialogical tension
between the desirable and the possible (both in its relational dimension and in its institutional
apparatus), Formosinho & Reis assert that the pedagogical discourses must not only seek to
interpret the dynamics of social reality, to adapt to it, but also establish axiological
references, providing a dialogical reflexivity about the ultimate aims and purposes of
educational activity referred to our times.

Muriel Briancon & Marie-Louise Martinez through the article under the title Lévinas
and the educational ethics: from one conception of justice to another remark that the
introduction of an ethical competence in the professional reference table of the teachers in
2010 and a Moral and Civic Course at the start of the school year 2015 is a sensible legislative
answer to remedy the forgetting of moral questions in the professionalization of the
teachers, at school and in society. Certainly the right entered the school since the 80’s, but,
Briancon & Martinez, wander if its application can impose, in the school space, the ethics?
Their answer to this problem will pass by the explicitation of the relational ethics of
Emmanuel Lévinas torn between a transcendent justice and the human right. Both visions of
justice maintain complex reports. Their antagonism makes necessary a dialogical thought
which would solve a lot of difficulties of interpretations of Lévinas work but which would be
an obstacle to the implementation of an educational ethics.

Céline Chauvigné & Didier Moreau with their article about Ethical experience of
educators and young teachers: to the coherence of moral life wander about the ways a young

professionals train themselves by starting their teaching? We hypothesize that they seek a
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coherent moral life. This quest directs them towards the ethical problematization of their
professional action. To verify this, Chauvigné & Moreau have placed their research in the
twofold direction of the social action and the ethics of education as a self-training. This
empirical research made it possible to identify and question the orientations of the social
activity of novice teachers and the factors of self-construction with a view to lifelong learning.
How can they work for their moral development by promoting the intellectual emancipation
of pupils?

Arie Kizel & Nava Bar in their article under the title Ethics of Inclusion of Students with
Special Needs: The case of the Special Education in Israel present the development of the
approaches at the basis of the special education system in Israel as a case study for the
understanding of the way in which the state addresses students with special needs as an
implementation of Ethics of Inclusion. The first part of the article mentions the ideological
elements of the system of special education in Israel throughout its historical development,
while noting four main milestones of this development: the legislation of the Special
Education Law, the establishment of committees for the examination of the implementation
of the Special Education Law, the addition of the «Inclusion Article» to the Special Education
Law, and the beginning of the pilot of the perception of the «Money Follows the Child»
according to his parents' choice following the recommendations of the Dorner Committee.
The second part of the article presents the way in which the continuum of the educational
frameworks in Israel was structured over the years so as to serve the educational perception
based on the principle of equality & develops the philosophical frame of the ethics of
inclusion.

Beatriz Fabiana Olarieta, Daniel Gaivota, Vanise Dutra Gomes & Walter Omar Kohan
present through their article Where is childhood? Where is school? Where is the school for
childhood? Where is the childhood of school? an experience of philosophy at the State
University of Rio de Janeiro, accomplished with students from a public school at the
municipality of Duque de Caxias. Their narrative aims to problematize the meaning of
carrying out these activities, as well as the relationship affirmed with childood, school and
philosophy.

Sophie Bossard in her text The journey as ‘an island of decelaration’: take the time to
become oneself recognizes that it takes time to travel, to live our own experiences far from
our familiar cocoon, to make a detour to the other in order to become ourself: why an
engineering school is taking up the challenge of deceleration and personal time? The article

looks at the confrontation between two temporalities lived by the subject: the slow travel
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against the social acceleration. Bossard presents the link between travel and self-learning
based on the analysis of the device of the «Experiment», in the frame of which the student-
engineers have to organise a 4-month travel project in relation with their personal yearnings.
This project can take different forms (sport challenge, acculturation, humanitarian aid) but
they have to be alone for a long time. Theoretically, the work of Dias de Carvalho & Elena
Theodoropoulou on itinerary, homelessness and wandering, but also on forecast and
foresight, & the work of Serres (1985) on exodus and Simmel on adventure, illustrate the
notion of slow travel as self-training time. The questions of the metamorphosis of the subject
(Moreau: 2011) and the construction of his own truth are also considered. Through a research
(Bossard: 2016), using the methodology of structural analysis (Demaziére et Dubar: 1997),
shows the self-training process: against rational time, the student has to take care of himself,
in order to take metamorphosis time.

Pablo Flores del Rosario starts his text For a position about the relation between ethics
and learning “in the form of a text” in Philosophy of Education from a working hypothesis: the
truth, sense, the meaning and learning are a result of certain social practices, if we think from
the perspective of ethical act. In this perspective, not the truth, knowledge o sense are
absolute, because are concepts publicly traded, where we all learn from everyone because
we all participate of the construction of text that is our learning. The hypothesis unfolds in
three sections. In the first section Rosario present some considerations about the philosophy
of education from the perspective of the ethical act. In the second part elaborates the idea
that neither truth, knowledge or meaning are absolute, because they are publicly negotiated
concepts, where everyone learns from everyone, as long as the position of each one starts
from the question of responsibility before each of these concepts. In the third part the thesis
of learning as text is presented: the construction of the text that is our learning.

Juan José Martinez Olguin attempts with this article What does it mean to learn to
write? Ethics, education and writing approaches the problem of writing in terms of philosophy
of education. We propose that this return to the question that remains the most urgent at
the educational level: how do we learn to write? What does it mean to «learn to write?»
Starting from this question, whose answer seems prima facie obvious, Martinez Olguin try to
inaugurate a reflection on the moral challenge of teaching writing and the relationship

between writing and education.

This is a time in which we tend to turn emphatically, once again, to solutions which a
«moral education» might potenially offer, as the possibility of quick ethical balancings is

nostalgically revisited, reminiscent of a time in which the distinction between the moral and
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the immoral seemed clearer (or self-explanatorily imposable), and the possibility as well as
the right to a blind, mechanical, indisputable prediction, production, reproduction, counting,
djudication of moral rules and measures still existed. At the same time, however, we are
currently in doubt regarding the right to a moral education, from fear of an aberration
towards indoctrination or dogmatism. Still, we do not cease to turn, if not with certain
reservations, to education, even more so if a reference to ethics poses from within the issue
of its real potential.

On the other hand, the progressing redefinition of our value systems comprises
processes of many speeds and different characters, the coordination of which seems to
despair education or to hand it the right to choose the route of circumvention of
contradictions and clashes while keeping a surface of necessary harmonization. Nonetheless,
the very moral constitution of subjects, from whatever position they are involved in the
educative process, and the clarification of the importance of this constitution becomes a
major problem. And the question repeats itself: is it ever possible that moral education does
not constitute a lever of, however moderate, indoctrination? And conversely: Is it possible to
imagine societies without the safety barriers of ethics? Thus, the need of achieving the ability
of a double perception of ethics is revisited: it is to be understood as an horizon and as a
necessity. But is education, as we know it, capable of founding such a double ethics? That is,
an education of responsibility? Thereupon exactly lies philosophical intervention or mediation
or emergence - on the realization (and its exercise) of the moral stake or of ethics as a stake

and the clarification both concepts.

Ethics and its metaphors [anchor, reef, iceberg, abyss, vortex, horizon, strut, wall,
bulwark, flare, bond, chains] tend in education to be left to function as a balustrade, base and
process of demarcation, a guide for solutions and a provider of reassurement, but also as a
guarantee of preexisting and predominant meaning rather than as a spacetime of risking and
questioning, an element which is, nonetheless, inherent in the very nature and position of the
educational act-event as an ethical stake. The philosophical outlook tries to endure and
philosophical research tries to highlight the risk, as much as the necessity of understanding of
the ethical complex in the slipperv educational space, which remains in limbo.
(Theodoropoulou, K. E., Book of abstracts and CV’s: Ethics in Education. Philosophical tracings
and approaches, Rhodes, 12-14 May 2015, http://www.pse.Aegean.gr/labs/eerpreff/

media/Drwmena/Sunedria_Ektheseis/12 14 _Maiou_2015/perilipseisRhodes.pdf).

Elena K. Theodoropoulou, Didier Moreau, Christiane Gohier, Rhodes, Paris, Québec, 2015-8
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YTdpxeL Wa vEa, emelyovoa avdykn va ocupfdAovue otov nBkS mpofAnuationd
IOV ATtAoXOAE( TOV KOOUO TNG EMUOPPWONG Kal Tng ekmaidevong. Mpokadeltat and
oUYKALoN €vOG aplOuol olyXpOovVWY CUUTTTWHIATWY, CUYKALOT 1 oTtola SE(YVEL TNV ELPAVION
—1 TNV avalwnipwon— g LEYAANG cUYKPOUONG 0T OKEW.

ATté TN pla mAevpd, n (Bla n dpvnon avtoL ov amoteAel Tov 0pOoAoykd TTupriva
™G avOpwmdTNTAC, AUTAG TNG IKAVOTNTAG AVAYVWPLONG TOU OTL OPLOUEVEG AVTIKELLEVIKES
TPOTACELG OEV UTTOPOVY va artopplpBolyv, akdua Kat av pag eivat Sucdpeoteg. MmopoUue
TO PALVOUEVO AUTO VO TO OVOUACGOUUE «ETOXN TNG LETA-AAROELOG» KAl va avayvwplooupe
ekel, padl pe tov Tocqueville, TO AMOTEAECUA TOU «ATOUKIOULOU», TTOU GuV(OTATAL OTNV
OVEYEPON ULKPWY UTTOKELLEVIKWY KUPLAPXLWY, OTIov 0 KaO€vag okE@TeTal O, TL O€AgL, o€
EPWTNLATA TTOV EYEIPOVTAL KOl KAVEL YVWOTEG TIG OKEWPEL TOV, OPKE( AUTH 1 «TTVEVUATIKN
OKOVN» VA UV AVTIOTPATEVETAL AAAAL va EVVOE( TNV Aoknon tng e§ovalag EKEVWY 0TOUG
omol(oug aveéBeoe TNV guOUVN EvAVTL TWV «IEYAAWY SUOKOALWV», TIG omtoleg dev aveéAafe
Adyw dyvoiag 1 €AAenhng ekmaidevong. Mapopoiwg, pio omoladrmote dlaonUOTNTA TWV
Un@lakwy dIKTOwy umopel va .oxuplotel 0Tt n ' elval emtimedn, emedr] avtn n €K@pacn
YVOUNG, LE OAN TNG TNV AmpEMELn, elval HEPOC TNG AOYLKIG TOU GOK Ttov, OTwg o Walter
Benjamin €xel avaAUoEL, TTPOETOIHALEL GTNY TTAONTIKATNTA KATAOTPEPOVTAG KABE nadnon
mov Paociletat otnv eumepla. 'H o TAde MOATIKOG umevBuvog umopel va apvnOel
OUYKA(VOUOEG ETLOTNUOVIKES TTAPATNPAOELS OXETIKA LE TNV KALLATIKY aAdayr], EvioxVovTag
gv ayvola tou tn Bewpla Tou Tocqueville 4T, dnAadr}, oTnV €MOX TOU SNUOKPATIKOV
OTOMIKIOMOU, KABE WiKpr] KowdTnTa Umopel va eykaTaoToEl pa KABOAKN] aArBela
OPUWLEVN ATTOKAELOTIKA aTtd TN SIKN TG Kplon.

AAAG amtd TNV AAAN mAgvpd, n emPePaiwon STt TO @APUAKO gvavTiov auTrig TNg
AKPWG AVNOUXNTIKNG AUTOVOU{OG TwY UTTOKEIUEVWY SlEpxeTal Héoa amd tnv Emotrun,
TOVAQXLOTOV €0Tw amd €va Opaud TG EMOTAUNG, OTTWG TO QAVTACLHVOVTAL Ol LOPYES
kKuBepvnoludtntag. Etot yivetal €va cuxvo @alvopuevo to va dlaBAalove Kat va akoUUE OTL,
oto €8¢, n Avon ota Sewvd Tng ekmaldevong — €K Twv omolwy To KUPLO Oev elval N
amotuyia Twv padntwy tov avaykalovtat otny mapaitnon, aAAd wdAdov n avnouvxia tnv
omola TpokaAel n Sduoapgokeld Toug Kat n avtiotaor toug otnv egovoia - pmopsl va
mtapaoyeOel amd TIg vevpoemioTrHeg Tov Ba lyav tnv e§ovaia va Touvy TNy aARBEL YL TG
TS AYWYLKEG TTPOOEYYI(OELS, TN WAONOM, TN CUUTEPLPOPA TWV UHAONTWY, Ta OXOAWKA
eYXEPdLa, Toug ox0AKOUG puBOVG KATL. AuTh N Emtlotriun, ard tny B tng tnv epgdvion,
Ba katéotpepe (Omwg to PPAl0 TNG HOWKNG yla To omolo HAdeL o Wittgenstein) OAgg Tig

EMOTNUEG TNG eKTAdEVONG Kat Ba €oteAve TNy (Bla Tn @llocogia miow, oTn CEPA Twv
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POLAVTIKWY OVEWPOTOANoewY yla Ta madid. H Umapgn wag tétowag Emwotriung Oa
npootdteve de facto amd TOuG KLWOUVOULG TNG UETA-AANOElG, TPOdlaypApovTag e
aKpBELA TIG TEXVIKEG TTOV ETUTPETOVY TIG LOPPESG HAONONG TIG TTAEOV ATTOSOTIKESG KAl TG
TIAEOV KATAAANAEG yla TNV €mtitu)ia Tou oxedoL yla €va CUYXPOVO EKTTALOEVTIKO CUCTNHA.

Elvat amoAltwg Katavontd 8Tt aut N QAVOUEVIKT] GUYKPOUOT OEV TTAPATTEUTIEL
mapd o V0 HOVO AVTAYWVIOTIKEG LOPWES SLAKLPBEPYNONG TOV HLAAOV, CUUPWVA HE TNV
Ekppaon tou Guizot, oL omoleg katd PAaBog cupgpwvovy va apvnBolv autd TOL TS
au@oPNnTel, W0 TTPAYUATIKY] TIVELHATIKY XElpa@étnon mou Ba €8wve otov Kabéva,
Eeklvwvtag amd TN OXOAWKY] TOu akdua eumelpla, TNV KAVOTNTO VO CUUUETEXEL OTLS
"ueydAeg SuokoAleg", dnAadn va yivel evepydg oAltng. O okomdg avtou tov BiAlov elvat
va oUUBAAAEL o€ avTr] TN dpaoTNPEOTNTA, HETA ATt TNV AvAdELEN TNG KPLTIKAG OTAONG, TNG
ATTOKEVTPWONG, TNG oL{NTNONG KAl TOL dLaAdyou e Toug AAAoug. AAAG emtiong, KaL autni N
TTLXN E(VaL AdLaXWPELOTN LE TA TTAPATIAVW, TNG EAAOYNG AUTOTIETOONONG TTOV ETLTPETEL TN
déopevon otnv umevBuvn cuAdoywn dpdon. H nbwn, otnv ekmaidevon Kat oTnv
ETUOPPWOT, OTtwG Hag delxvouy Ta Keleva ToOu GUAAOYIKOU auTOL TOWOV, EeduTAwvETAL
oUWV UE QUTEG TG OVO YPAUUEG LOYXVOG TPOG Tnv Katevbuvon tou opllovta
XEPAPETNONG TTPOG pia «{wn d&la va PlwBel», cuU@wva LE TOV ZWKPATIKNA dlatimtwon.

Akdua mteploodTepo Se €dv, n ekmaldevon Kat n nOwKN elval dppnkta cuvOESEUEVEG,
KaBwg n exkmaidevon elval ovolaOTIKA Wla OXECLAKN Spaoctnpdtnta otnv omola, oTo
0X0AWKS TEPPAAAOY, 0 SACKAAOG CUVIEETAL [LE SLAPOPOUG TTAPAYOVTES, TPWTIOTWG UE TOV
padntr, yla va TpowOroeL TNy Slaudp@won-HeTAoXNUATIOUS TOV, TNV avATtTLEr TOu TTPOog
la Badutepn ovtdtnTa, €va TAEov-lval.

Ta €EpWTAUATA TTOU aAWopoLV oTnv NOWKN Kal TNV ekmaldevon elval TOAAATAG.
Txetilovtal €0IKOTEPA E Tr OXEON UE TO HAONTH: TOLEG CUUTEPLPOPEC TIPETEL val
voBetnBoly amévavti tou, Towol cuvaoOnuatikol decuol, ol TPocEyylon elval
ETUTPETTH; YTUAPXEL OXEON SATKAAOL-POLTNTH TTOL TTPOKAAE( TNV EMUPBOAT] KUPWOTEWY;
SIXETIKA UE TIG A&(EG KO TOUG EKTTAUSEVTIKOUG OTOXOUG: TTOLEG aleC 0@elAeL va TtpowBr|oeL TO
EKTTALOEVTIKO GUOTNUA KOl N OPAdA TWV EUTAEKOUEVWY OTO OXOAE(O, TTOLOG TTPETEL va
Amo@AC(oEL YUAUTEG KOl TTWE va TG epapuooel; Motot elvat oL 0ToxoL TNG eKTtaidevong arnd
TNV artoyn g EMUOPPWONG TWY HaBNTWY 0TV NOWKN: N LeTAdoon Twv NOKWY aguwy, n
evOLVAUWON TNG KAVOTNTAG TOUG va €l0EABOVY OE Wi SLAAOYIKY] OXEon UE TOV AAAO;
IXETIKA UE TNV EMAYYEALATIKN] CUUTEPLPOPA TOU SAOKAAOU: TOLEC OXECELS TIPETEL val
dlatnpovvtal HE TOUG OLUVOUNAIKOUG, TOUG yovel Kat To SLleEVBLVVTIKG TTpoowTIKG; la

TIOPABELY[a, Oa TTPETEL OL EKTTAUSEVTIKOL va Elvatl AAANAEyyvOL LE TOUG CUVASEAPOUG TOUG 1
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0€ TEPIMTWON TAPATTTWHATOG O€ NOIKO emiTedo, va evnuepwoovy tn dlevOuvon; Oeldouy
VO KPATOOUV EUTILOTEVTIKEG TI TANPo@opleq mouv dlvovtal amd Toug Habnteég 1 va
WAROOUY HE TOUG YOVE(G av O HaBNnTrg €XEL ONUAVTIKO TPORANUa; MWG va EMAVOOUY Ta
NOWKA SIANUUATA TTOV PUOVOVTAL KATA TNV EKTTALOEVTIKY] TTPAKTIKY);

Mpwvy Ouwg akdpa amd TG OSLAPOPES ATOWUIKEG 1] CUAAOYLKEG OTIOVINOELS TTOU
urmopovv doBovv oe avutd Ta epwTAUATA, €lval ONUAVTIKO va TPORANUATICTOUUE yla Ta
StakuBedpata kat ta OepéAld TouG. Ta Ke(Heva aUTHG TNG OULAAOYIKYG TTPOOTIAOELAC,
OUVELC@EPOUY OTOV TPOPANUATIONS OXETIKA HE aAUTA TA OLOWOPETIKA EPWTAUATA,
eKOETOVTAG BEWPNTIKOVG 1 TTPAKTIKOUG TTPOPRANUATIOHOUE OXETIKA UE TIG OXECELS HLETAED
ekmta(devong Kat deovtoAoylag, CUIEWVA LE SLOWOPETIKES ywVI(EG avdAuong: OTtwg elval To
€v {nv, n ox€on Ue TOV AAAO KOl UE TOV EQUTO, N EUTELP(O OE OXEOTN UE EKTTAULSEVTIKOUG
UNXOVIOHOUG, 1 Ypa@n Kot Ta nOKA SlaKuBeVUATA TNG, O ETTAYYEALATIKOG XWPOG, 1 NOWKN
de€lotnta Kat gumepia, n okEPn NG NOWKNG, W TPog  {nTrpata ouveong, @Aogeviag,
EUTLOTOOUVNG, coplag, TPAEng, aglompemelag, SLaAdYOoV, Ol EKTTALOEVTIKES EVVOLES, OXETIKA

LE TN OUYXPOVN KATACTACN KOL TO KABECTWE TNG EKTTASEVTIKIG SpaoTNnPLOTNTAC.

>to mapamdvw mAaiolo, o Alain Kerlan pe to kelyevo Ev {nv, nSu) nat
uovtepvindtnto: Charles Taylor, uio avayxaio @LAOCOQIXT] TPOOTTTIXY SLATILOTWVEL OTL EAV N
napadootakn Nk mpoPAnuatiky oplletal wg «@povtida ya tov dAAo», n olyxpovn
NOWKN @EPVeEL UTTPOOTA HAAAOY TN «@POVTISA Ylot TOV €QVTO» Kal TNV avalitnon Tou €v
{Av. Mpotelvel &g wg dapecoAapntr otn avdivon Tov, Tov Kavadd @udécogo Charles
Taylor mou avaAvel To Tmopamdvw YyAlotpnua, KAtw amd T OeuaTiKi NG
«aVOEVTIKOTNTAG», TNG avaliTnong tng avBevTKOTNTAG, Kol TO OETEL 0 OXEoN UE TNV
duopopla g vewtepkotnTag. H pdda Tng mpoowmikig avdmtuing elvatl pa amd TG
ONUAVTIKOTEPESG EKOVEG TNG. Na ylivouue o €auTtdg pag, datelvetal o Kerlan, va ylvoupue
auvtd mou elpacte, avtr Ba rTav n evtoAr] mou KUBepva TN {wr] Kat T CUUTTEPLPOPA A,
AAAG TTWG UTTOPOUVUE VO EKTTALSEVCOVE KAL YL TTOLOUG OKOTTOUG, €AV 1 «AUOEVTIKOTNTON
elvat oto €€n¢ n a&la Tov KuPepvd tn {wr] Hag;

O Jacques Quintin oto To N9wd StniBevpua tov gv {nv emonuaivel 4tL n WEa NG
gvtuxiag 1 tov gv {nv dev elval Tpo@avrig. Artd toug apyaiovg ‘EAAnveg, ol AvBpwToL ToTE
dev oTapdtnoav vo avopwTtlovvTal yla TNy ovoia Touv €v {nv. ZTov oVYXPOVO KOGUO, TO
B€ua Tov €v {nv elval TavToyoL TaPOV — EXEL TAEOV UETATPATE( O€ ETTLTAYY]. AVAPWTIETAL,
€10, 0 Quintin, €4V TO EVOLAPEPOV YL Tr CUYKEKPLULEVT EVVOLA SEV E(VAL TO COUTTWUA HLAG

ATTWAELAG EVOLAPEPOVTOG Yl EAELOep(a. ETtAEoV, au@ofnTel Tnv 8€a otL n nBKN {wn
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odnyel 0to €v {nv. TéXog, Bewpel OTL TO LeEYAAD EpwWTNUA cuvi{oTaTal 0TO Vo LABouvue av
uropov e va tapd&oupe gu {nv Kat edv To oXoAglo umopel va cupuPdAeL o€ auTtd. To {Tnua
Tov €v {nv ylvetal {Ntnua nBwé kat amattel cola. Oswpel OTL Ay dev umopolLUE AUeTa va
mapd&ouvpe €v {nv, UMOPOUUE va SLAUOPPUWOOVUE TI TTPAYUATIKEG CUVONKEG yla Tnv
avaduon] tov. ATt dev elvat avTtd TTov XpelaldUaoTe, AAAA N GUVAVTNON LLE TOV EAUVTO Uag,
n €AguBepia, n aAAnAgyyon Kat n opop@Ld. To €v {nv peEmel va YIVeL PopEag Tng aAnOEeLag,
g€va dvolypa o€ AaAdoug opllovteg. Aev elvat tédoo {Atnua upetaPacng oe pla
OTOTEAECUATIK KATAANEN, dnAadr to (Blo to €u {nv, aAAd B<ua eykabidpuong wiag
dtadkaoiag vtépPaong. Ma to Adyo avtd, To €v {nv dev XPELAJETAL VO UTTOKATAOTHOEL TN
SOVAELd TNG OKEYNG.

H EAeva K. @eodwpomovAov, pe to Keluevo Xta mepl-ywpa Tov €U {nv xot N
‘Stopatinnr 9o twv YeueAiwy Twv Suvatwy owodounudtwy’ oxvplletal 6tL n emikAnon tov
€v {nv otnv ekmaidevon potdlel va mapapevel pia emtikAnon apnpnuévn 600 Kat aoaQwg
TPOCGdloPIOUEYN  OTOUG  KOATTOUG g avtiAnng  olovel-uublotopnuatikng 1
KolvwvioAoylovoag yla TNV €uTLXN €vTagn TWV VEAPWY TPOCWTIWY O0Tn OXO0AKN J{wn,
OKOUO TIEPLOCOTEPO LA OTEPEOTUTN E€K@PAON E€(TE TALDOAYWYIKO-AVOPWTLOTIKAG  E(TE
UYELOVOAOYIKNG €(TE SLoKNTIKNG TAENG. EEloov, Ba empokeLto yla pla S1dOeon SievBetnong
NG OXOAWKNG KouAToUpag o€ pila Paon yevikédoya nbwr, mov dev avaloyilletal ovte
ekTBeTaL NOWKA, dnAadr}, Sev BETeL TO EpWTNUA TNG NOWKIG TNG CLYKPATNONG 1} TWV NOWKWY
TPOUTTOOECEWY 1] OUVETELWY TNG €MKANONg tng €vvolag. Amd tnv dAAn, Oswpel, n
OeodwpomovAov, 4Tt pia avdépunTn cLUVSED TOL €V {NV TWV LAONTWV/TPLWY OTO GXOAED
e TNV ala Kal TI§ TPAKTIKEG TNnG @povtidag potdlel va ouviotd €vav eupAnuatikod
avtopatiopd, ov Baciletal udAAov o€ pla TEmOONON €V YEVEL EYKATECTNUEVN OXETIKA UE
T NOKEG agleg Bewpolpeveq wG OEUEALWDELS yloL TNV TEPLYPAPY] TOU EKTTALOEVTIKOV
emayyeéApatog aAAd emiong TNy ewaldpevn @von  tng ©Owag g ekmaidevong. H
uoKomolnon, n Kavovikomolnon Kat n Beopomoinon tov v {nv dev amo@evyel, @aivetal,
va a@rivel ta avBpwriva mpéowma PE Topd&evo TPOTO Eva OTOUC KOATTOUG LOG
Kowotntag, Tou  dlaknpuooel  wotdco T @povtida-ya-tov/tnv-dAdo/n.  Ztnv
TPAYUATIKOTNTA, OUTO TIAPOKAUTITEL TN UEYLOTN TOPAUETPO Y TN @LAOCOQIKNA
Katavonaon tov v {nv, n omola cuviotatal otn SlapdpPwaon Tov eavtol and tov (Blo Tov
EAUTS OTOUG KOATTOUG HLAG SLAAOYIKNG KAl KPLTIKAG OXEONG HE TOUG AAAOLG EVOEL TOU
avolylatog evOog Xwpou NBKNG KovdTtnTag. AvapwTLETaL EAY, TEAKA, €4V Ba Umopovoaye

va WArjcouue yia pa duogopia tov v {nv.
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O Michel Fabre oto dpBpo H mpayuatiotiw] NS} touv John Dewey avalvel Ta
peydAa otddia tng e§EALENG TG NOWKNG Tou Dewey amd to WOAALOTIKS TO EEK(VNUa WG TNV
TIPOAYUATIOTIKI] TOU OAOKANPWOT. AOTIOTWVEL OTL N amoKnpuén Twv OEAAOTIKWY
ATOAVTWY, N KPLTIKY TwVY Ttpolmobécewy Twyv NOKwWyY Bewplwyv odnyovy tov Dewey va
ene€epyacOel pa Oswpla tng kplong Aaufdvovtag vmtdyn toug SlawopeTikolg NOKOLG
mapdyovteg Héoa 0TO TAA(OLO pLag Epeuvag KateuBuvouevng amd tnv O€a tng cLUVESNG Kal
gvayv op((ovTa TPOCWTTOKEVTPLKO.

H Laurence Cornu oto Kelpevo tng pe titAo Mo uoe nSua tng praoeviag Oewpel dtL
oTnV ekmaidevon, elvat onuavtikd va B€Toupe To epwtnua tng NOKAG. AAAL o€ avuTtd TO
nedlo, dmwg & oe dAAa, TEPLoodTEPO amd €va Adyo ywa tnv nOwKr, avauevetal n nOwn
TPAEN. O€tel Aoutdy, n Cornu To EPWTNUA OXETIKA E TO TTWE UTTOPE( KAVE(] va AN CEL YL
TNV NOwKn. Atakptt} amd toug nOwKovg Kavoveg, n NOwN (to mpdttely nOKA) Aaupdvel
uTtOWN TOoV AAAO, HECQ OE CUYKEKPLUEVEG KATAOTACELS. EQv n ekmaidevon elvatl Tpdén mou
ameVOUVETAL OTOUG VEOWEPUEVOUG, N OVAUEVOUEVN Ot auTd To TAalolo O elval
AYOTEPO M0 «TTPOAKTIKA TOU €auTOU» Tapd Wio TPOooxr OTn OSUVAMIKY OAAAyNC,
UETAUOPPWONG KO XELPAWETNOTNG TOV AAAOU, TOU OTTO(OV 0 EKTTAULSEVTIKOG EXEL TNV ELOVVYN.
H mtpoooxn prag Ba mpémel va emikevtpwOel ota akdAovBa tpla emimeda: TNV KATAAANAN
TPAgn, otnv dudOson Tou EXMAOEVTIKOU OTn SLABECIUOTNTA KAl OE €va UNYAvIoPo
urtodoxrig Tov dAAovu: €tot umopel va oxedlaotel pia nOwn tng @lAogeviag.

H Christiane Gohier oto Amd tnv ot ywvio TOv ZUUTAVTOG OTOV KOTEPLOUO TOU
Eyw-Euels. Otav n eumiotoolvn eUmvEeL eumioToovvn emonuaivel 4tL n €vvola tov v {nv
oTNV eKkmaldevon avagepetal Kuplwg oTny €vvola TngG EUMLOTOOUVNG OVAUESOH OF
SLapopeTIKOVG opels dpdong. To {ATnUa TNG EUMIOTOOVVNG HECA OTOUG KOATTOUG TNG
OX€0NG HE TOV AAAoV agopd dueca otnv nOwKn wg @povtida yla Tov dAAov. Xto tAaiolo
auto, e€eTdlel SLdopeg avTIANPELS Ttep( TNG €vvolag TNG EUTLOTOOUVNG LECA OTN OXEON LLE
Tov GAAOV O€ OLYYPAWE(G TTOU EKTTPOCWTIOVY SLAPOPES OXOAEG OKEYNG: Jiirgen Habermas
kat Axel Honneth, artd tn oxoAn tg ®pavkgovptng, Bernard Williams, amtd tnv avaAutikn
mapadoon g @locolag, Didier Moreau, tov eumvéetat and tnv tedevtala, Gloria Origgi
and ™ @oocopia tou vou, Daniel Weinstock amd tnv @AeAevBepn mapddoon, Marc
Angenot amd tn pnTopLKr Tov KoWwvikoL dlaAdyou Kat Patrick Watier amd tnv mAgupd tng
KaTavoNTKAG Kowvwviodoylag. H avdAvon tng Gohier kataAnyet He cvvtoun mapovaoioon
o avtidAndng mepl Tng NOKNG TG @povtidag, PacIoUEVNG 0T OXEON EUTLOTOOVVNG UE

Tov dAAov Kat edpaiwpévng oe wia oxéon tov Eyw pe to Epel, mov mpolmoOETeL TV
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Umtap€n SVo TOAwWY TNG IXEoNG Kal TTeEpLAAUPAVeEL, KaBWG Ty vrtepPaivel, Tn ox€on Tov Eyw
ue to Eyw.

O Maughn Gregory 0to Kelpevd tov HOuur, exmaiSevon ot n mpaxtinr tng copliog
Kataypa@el Ot N NOKN ekTaldeVon O0TA UETATTUXIOKA TUAMATA @PAoco@(ag Kal OTL
ETTAYYEALATIKEG OXOAEC TEPAAUPBAVEL TNV YVWON TOU EMOTNUOVIKOU Tedlou Kat TNy
KEWWEVIKY avaAuon, aAAd eml( tng ovolag mapapével adidgopn yla tnv NOKN {wr Twv
omovdaotwy. H exkmaidevon twv aflwv akoAouBel TOUG OTOXOUG OXETIKA UE TN
Slapdppwon Twv NOKWY TEMOONCEWY Kal TNG CUUTEPLPOPAS TWY OTTOLdACTWY, AAAd
otepeltal Prloco@koL BdBoug kat peBddwy alakng épeuvag. O Gregory dlatelvetat Oty
o€ 0, TL aopa otn pebodoroyla tng ekmaildevong aduwwy, o avtiBeon pe Tnv TPoogyylon
NG «UETAdOONG Olwv», 1N «EPEVVNTIKI» TPOCEYYLON, TOU OCUUTEPIAAUPBAVEL TN
amooa@nvion Twy aglwyv, TNV KPLTkn okén kat T Pllocoplia yla Madid, avayvwpilel tnv
QVAYKN Kat TNV KavoTNTA TWwV VEWY va avTutaAépouv TNy nOKR aod@eld Kat Tov
TTAOUPAALOUO, VO AOKI|OOVY KPLTIK O€ CUUBATIKEG VOPUEG KAL VA EUTTAAKOUV UE TNV NOWKN
€peuva. KatoaAnyel OTL OPLOUEVEC TIPOAKTIKEG 0O0W@(aG, KOWEG WETAEY TwV TPWOLLWY
EAANVIKWYV KOl PWUHATKWY @LAOCOW@IKWY OXOAWY, TIPETEL VO EVNUEPWVOLY TNV NOWKN
exkmtaidevon o€ OAa Ta emimeda, OULUTEPIAAUPAVOUEVWY TWV OTOXOOTIKWY N
«TIVEVUATIKWY» OOKNOEWY, TWY QLAOCOQIKWY KOLVOTATWY Kat TNng emdiwgng g avto-
HETAUOPPWONG.

Ot ‘EAgva OgodwpomovAov & Mdvia Movioudn oto Mia mapatripnon yta TNy xpLtn
onEPN: n ovva@Ela UE TNV oTwiny owelwon, emonuaivouy 0Tl n owkelwotg, (Annas: 1992,
Ramelli: 1973, Long and Sedley: 1987), ouvcwaotikri ouvOrikn NG OTWIKNG NOWKNAG, WG
uTtoxpewon NG avalditnong tou Eavutol, odnyel otn ouvdvinon pe tov AAAo, W
ouvVAvTNnon 1ov dev eMIPBAAAETAL WG KABNKOV - TOU TOALTIOUEVOL avBpwTTov OTtwg ylveTal
avTANTTdg péoa amd tn SuTIKY YUXOAOYIKOTIOMNUEYT KOWWVIKN NOWKN - aAAd wg uia
PUOLKN oLVAVTNON Uéoa OTny KOoUomoAn. Etol, péoa oe pla kivnon e€-owkelwong,
QTMOKAAUTTITETAL N  ditt] mapovsia Twv avOpdTvwyY OvTwy 0Tov KOOUO WG
aUTOOLVEWBNOIR, AUTOYVWOIO KAl AyATn TTPOG TOV EAUTO KAl WG KOWWVLIKY ouV-UTtapén, N
omolot TTPAYUATWVETAL WG EK@paon @Alag Kat aydmng ywa tov AAAo, Tov &€vo. Me tnv
évvola autr, n owelwolg umopel va OXeTI(ETAL UE TOV KOOUOTOATIOUS,  €va
TIOALTIKO/TOALTIO UK O/KOLWVWVIKO AVIKG 0TN ZTWIKN @lAoco@ia. ATt Tnv dAAn TTAgLpd, oL
OeodwpomovAov & Moviovdn emionuaivouv emiong, 0T, €dv €vag amd Toug KUPLOUG Kal
A€oV  SLadedopévoug EXTTALOEVTIKOUG OTOXOUG Twv TeAeuTalwy OekaeTWY elval n

KaAALEPYELaL TNG KPLTIKAG oKEPNG (Siegel: 1988, Lipman: 1988), autdg 0 0TdX0G cUVIEETaL
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KategoxnV UE TNV avAyKn CUOTNUATIKAG KAAAEPYELNG TNG OLVEBNONG TNG SUTANG Uag
TapoVo(ag 0TOV KOOUO - LETA ATtO TNV BLWTLKN HaG UTTAPEN Kat TNV KOWVWVIKY cuviTtapén.
Evd emumAgoyv, n Kptikn oképn vmootnpl{el Tn cuvEVWON auTrg TG cuveldnong Pe tnv
Katavonon tng avaykng amodoxng Tov dAAou oTo TAA(olo ULag gvpelag, SLATTOAITIOWIKIG
KovAtoUpag Baclopévng oto dikalwpa otny owiAopopgia. loxvpllovtat dtL n €vvola tng
OWKELWOEWS (OTtwG eKPPALETAL atd TOUG PLA0CAPOUE TNG apxalag UEong Kal VeSTEPNS
3Tt0dg) pmopel va pag SWOEL €va YOPOKTNPOTIKG TOPAdELYHA MG PLAOCOWQIKNG
TIPOGEYYLONG YL TNV KAAALEPYELA TNG KPLTIKIG OKEPNG. Kat OTL Katd cuvemela, autr n dwa n
gvvola Umopel va ameKovioeL o EaveVVOLOAdynon tng Blag tng KPLTIKG oKEPNG o€
EKTTOULOEVTIKEG TIPAKTIKEG LTS TO Ttplopa TG wldocolag.

H EAeva NikoAakomovAouv e To dpBpo To cuuBav tng pLroeviag xat n nOwu tng
amelpng eu9uvng otov Jacques Derrida e€etdlel Tov Tpdmo Ue Tov omolo o Jacques Derrida
Slakpivel evtdg TG €vvolag g @lrogeviag dVo eTepoyevel| TTAEVPEC TNG: TNV ATTPOUTTOOETN
Kat Ty umd Spoug @Llogeviar apevdg, LTAPXEL O LTEP-NOWKAG, AtOAUTOC VOUOG TNG
aAnBuwn¢, kabapng 1 atdAutng @Lrogeviag, Tov EMITACOEL TNV a priori dvev Opwv de&lwon
KGO €PYXOUEVOL KAl APETEPOL, OL VOUOL TNG QAOEEVIOG TTOV EYYPAQOVTAL OTNY TTOALTIKY
Kat oto OlKalo, Kal EVTAoOoOVTAL O Ul oLVONKN apolPalwy UTOXPEWOEWY, OE €va
dwkalwpa @rogeviag, mov mtpoodlopilel dpla, e€ovoieg, kal kKabrikovta. EkKivwvtag amd
NV apdadoon (emKr, apXaoeAANVIKY, pwuaikr, appaapki), n ‘EAeva NikoAakomovAou
mapatnpel dtLn eumelpla Tov €XOVUE yLa TN @LA0Eevia, £lTe WG TPOo@OopPA elTe wG uTTOdOXN,
delyvel Ot TOeTaL LTS Spoug, ovoa €€ apxng eyKAwPLoUEvn, oTov LTS dpoug TOTO TNG
YAWooAg, KABWE TEPLAAUPAVEL TN CLUVONKN AUTH TOL OVOUATOG TOL «E€vour. O TEAeuTalOg
dev euavifetal wg o omoloodNmoTe AAA0G, aAAd akpPws wg &Evog, oty Katoxn N
KuPLOTNTA EVOG XWPOU, 0TO KATW@AL TO omtol(o tnv (Bla otiyur Tov KdAvel duvatr KAOe
StéAgvon, kKabotd advvatn pa @lofevia kabapn kal drelpn Kal otov (5lo ev TEAEL TOV
toémo tng avtotntag (ipseité), tou &€vou Kal TOuv OWKOdeoTATN, TOUL TAUTOXPOVA
avtutapatd®stal wg avt-duvaun Tpog KABE eEWTEPIKY ATELAY. TNV TTPOOTTAOELd TOv O
Derrida, va mteplop(oeL Tnv Kuplapyia Kat Blo EmavelTAyeL 0TNV TTOALTIKY] TO NOIKS oToLKE(lo,
TNV OX€0M UOU UE TOV dAAO, 1 omtola elval pa oxéon Amelpng evBOVNG. KaBe cuvdlaAAayn),
0TO OVOUQ TOU SUCUETAXEPLOTOU Kal TOU ampouTmdOetou, elval pa and@acn TPEAAC,
KaOw¢ powdlel va elvat duvat pévo oto dpo tng aduvauiag (indécidable). H EAeva
NwkoAakomovAov mapatnpel Tt To apddofo tng amd@acng Kat Tng Amelpng vOvvng
OTEVAVTL OTOV AAAOV, EYKELTAL OKPPBWS OTn OTLyUr E€Kelvp TOU ATPOCUEVOL TN

EMAYPUTIVNONG KAl AVAYVWPLONG TOU KATETEYOVTOG, OOV PPLOKOUAOTE UETEWPOL EVTOG,
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EKTOC Kal avauetagy tng Tagng tng eumelpiag Tov duvatov, tTng HAOnNoNg, yvwong Kat
Bewplag, kat ™G, Xwplg Opla, POCOPIKAG OKEYNG. ZTO OTAUPOSPOUL EKE(VO OTTOUL N
@loco@ia cuvavtd Ty Ttadela, BETEL KAl EPWTA TO EPWTNUA YA TOV «§€VO», CUVOMIAEL
dUoKoAa UE TN SLATOATIOUKY eKTTadevoN, n omola PAETEL TOV §€VO WG TETOLO KAl TOV
tomoOetel 0€ OUVONKEG KAVOVIOTIKNAG NOWKNG, €VTOG €VOG GULYKEKPLUEVOLU NOKOL Kal
TLOALTIKOU TIPATTELY.

H Maéva Legrenzi oto Kelpevo tng pe titAo lMNa éva ovyypovo ‘rj9o¢’, dtatelvetat 4Tl
TO va evepyou e He NOKS Tpdmo onuaivel va €xoupe cuveldnon kat va avaiappavouvue tTnv
guOLVYN YLA TO TTWE VA EVEPYOULE OE OXEON LE TOUG AAAOUG. AVOPWTIETAL TTWG CULLUETEYEL
KATOl0G OTOV OPLOUS TOU ECWTEPLIKOV EAUTOV TWV AAAwY, €Av oL dAAot potpdlovtat Tov
0pLOUO TOL €aVTOL TOV; H exkmtaidevon e Tnv evpUTEPN €vvoLld TNG BPIOKETAL OTO ETKEVTPO
™G Onuovpylag Tou €autol Kat avtd egnyel to Adyo ywat( elval amapaitnto va
Slapop@waoove TNy €vvola TG NOWKNG, o TpoowTiky meldapyla Tov kabodnyel Tig
TPAEeL pag. Q¢ ek Toutouv, n Legrenzi mpoomalel va @wticetl tn dladpour péoa and tnv
omola, opiletat n NOwN, NdN amd v apxaldtnTa, TPWTA ar’éAa Ce OXEon UE TNV
TPEXOVTEG NOWKOUG KAVOVEG OGO HETA Kal 0€ OXEom e TO (Lo to Tedlo eappoyng tg. H
UEAETN TNG EMEVOVETAL ATTO TNV €VVOLA TOU EAANVIKOU OOV ATOKAAUTITOVTAG TNV AVAYKN
lag PAgng Kat TomoPeTwvTag TNV N ovyxpdvwg oto mAaloo pag Bswplag tng
UTTOKELIEVIKOTNTAG Kat piag Bewplag Twv nbwv. Me ta mapamdvw dedopéva, tpoomadel va
TIPOCUPUOOEL AUTEG TIG OKEWPELS OE Eva Opapa VOG GUYXPOVOL EAANVIKOU OOULG.

O Adalberto Dias de Carvalho oto Outormia, av9pwmivar SialWUaTo xoL OL TTPOXANOELG
NG EXTTOULSEVTINNG UKG OUYXPOVIXOTNTAG SLATILOTWVEL OTL N ekmaidevon elvat ovoLwWdWG
amapaltntn ya tn datripnon Kat tn dounon g €KOvAg TNG CLYXPOVIKOTNTAG, TTOU
katavoeltat wg N duvaukny avtidnn tou mapdvtog. Qotdco, n aAnBewa elvatr Ot
n ovyxpovikotnta amoteAel cuvnBwg TPOKANON yw Tnv ekmaldevon efattiog NG
adpAveLdg TNG 0TO VA UTNPETE( KATEEOXNY TNV TTOAITIOULK KOL KOWVWVLIKT] avartapaywyn.
Ttnv mpaypatikdtnTa dpwg, dtatelvetal o Carvalho, n ekmtaidevon ogeldet va teptdapfdavet
Kal TG 8V0 SLOTACELS -avamapaywyng Kal Kawotoplag- ol omoleg, avt( va amokAgiovy n
o tnv dAAn, aAAnAocuumAnpwvovtal. H ouyxpovikotnta, oTny Kopdld TWV KPLTIKWY
ouppalopévwy Tng, OUVIOTA TNV €Kgpacn tng avOpwmivng aflompemelag, n omola
TIAPEXEL Kol OmaTel TNV OAVAOTOXAOTIKY OWKEOTONoN Tou  xpdvou - TapdvTog,
TAPEAOOVTOG Kal HEAAOVTOG- Ttpoodidovtdag tou agla kat vonua. EmutAéov, pmopel va

Wwhel wg pa umdéBeon NG avOpwWTLYNG KATAoTAONS, KABWG avth dtaoy(Cetat amd n

49



puvun, tov oplfovta Kat To OXEd0 WG NOwKA umooTnplypata NG avepwmivng
a&lompéEmeLag.

Ot Maria das Dores Formosinho & Carlos Sousa Reis 0to dpBpo toug pe titAo Evag
opllovtag exmatdevutinds vmootnpt{Ouevos omd ule Swmoxewwevinr) aflodoyle ot pio
Stadoyri nSuep g €vdvvng vmoypapuilfovy OtL TO yeyovdg OTL €PWTOVUE yld TNV
katdotaon Tov TPEmeL va anodoBel orilepa oTNY EKTTASEVTIK dpaotnpldtnTa, otn Pdon
TWV EMOTNUOVIKWY TEPLOXWY TOv Tnv  vmofactdlovy, TNV  €PUNVEVOLV KAl TNV
TPoUTTOOETOVY, HETAPPAlEl,  Xxwplg au@BoAin, TNV avaykn ylw avaudp@won Tou
madaywytkov Adyouv, OxL Hévo amd TNV EMOTNUOVIKH TOU TTAELPA AAAG KAl WG TPOG TIG
NOweEg Tov Aettovpyleg. Ot Formosibho & Reis Slatelvovtat dti, otoxevovTag otny enTEVEN
oG ovtomiag -plag TEPLOOOTEPO EPNVIKNG Kowwviag €eAevOépwy avBpwmwy-, N
OXETIKOTIO(NON TTOV O HETAVEWTEPLKAG AVAOTOXATUOG ELOTYOYE, (PAVEPWVEL TNV AVAYKN yld
VEOUG HETA-AOYOUG OXETIKA UE TNV ekmaidevorn, Ue otdxo tnv avalwoydvnon Twv
a&loAoywwy TG avagopwyv. Kabwg n dpactnpdtnta emteAeltal evtog Hag SLAAOYIKNAG
évtaong petagy tov emBupunTol Kat Tou Tbavoy (Kal Ta V0 EVTOG TNG OXECLOKIG TOUG
dldotaong Kal Tov Becukoly Toug TAaLsiov), ot Tawdaywytkol Adyol dev TpEmEL LOVO va
avalntrioouy va gpUNVEVCOLY TN SUVAIKI TNG KOLVWVIKNG TTPAYUATIKOTNTAG, dnAadn va
TPOCAPUOOTOVV OE auThyv, AAAd emiong va eykabWdpuoouv aELOAOYLKEG aVOPOPEC,
TLAPEXOVTOG ETOL ULA SLAAOYIKY] AVOOTOXAOTIKOTNTA OXETIKA LLE TOUG ETYATOUG OTOXOUG Kall
OKOTIOUG TNG EKTTALEVTIKNG SpaoTnPLOTNTAG AVAPOPLKA LLE TNV ETTOXN HAG.

Ot Muriel Briangon & Marie-Louise Martinez oto O Lévinas ot n exmatdevtue nduurj:
amd éva Adyo mepl Swxatoovvng o’évav @Ado, emonualvouy OTL eloaywyn Mg nOWKng
Oe€LOTNTAC OTOV EMAYYEALATIKO 08Nyd TWV EKTTASEVTIKWY TO 2010 Kat Wio HOwn kat
MoAtiky Aywyn otnv €vapén tng OXOAKAG XPOVIAG 2015 OATTOTEAOUV MO VOUOBETIKN
amdvTnon OTOXEVUEVN OTO va Bepameloel amd tn AROn nOKA {NTriLaTA OXETIKA UE TNV
ETTAYYEALATIKOTONON TWV EKTAUSEVTIKWY, TOOO OTO OXOAE{0 KalL otnv Kowwvia. Ot
Briancon & Martinez avapwTtiovvtat edv, 0To Babud otov omolo To Alkalo €xeL EL0EABEL 6TO
oxoAglo 11dn amd tn dekaetia Tov '80, N EQapUOYY] TOL 0TO OXO0AKS Tted(o pmopel Tpayuatt
va emPBAAeL TNy NOKA. H armdvtnor toug o€ avtdy Tov TpoPAnuatiopd Oa SEABeL amd tnv
ATTOCAENVLION TNG OXECLAKNG NOIKKG Tov Emmanuel Lévinas, kaBwg avtr] diydletal avdueoa
o€ pa dikatoolvn vmtepPatikn Kat To avOpwmivo dikato. Ot Vo Bedoelg TG dkatoovvNg
dlatnpovv TEPITAOKEG OXEOEG. O avTAywVIOUOS TOUG KaBLoTA avaykalo o oKEpn
SlaAoytkr] Tov Ba ETTEAVE €vay (KAVOY apLOUS EPUNVEVTIKWY SUCKOALWY TOu AERvactavol

€pyov, 0AAG Ba €0TEKE EUTTOSLO OTNV EQAPUOYT] LLAG EKTTALSEVTIKIG NOKNAG.
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Ot Céline Chauvigné & Didier Moreau oto Ke(puevéd toug H ndui eumeplo
EUTTAUSEVTINWY AL PXAPLWY SaoxdAwy: TPOG TN cuvox Ths NOw¢ wrg, TpoPAnuatifovtal
OXETIKA UE TO TG UTOPOVY OL VEOL ETAYYEALATIEG EEKIVWVTAG TO EMAYYEAUA TOUG, va
ekTtaldevOOVY LovoL Toug. To ApOpo GLYKPOTE( TNV EPEVVNTIKY LUTOBEDN LG CUVOXNG TNG
NOwn¢ {wrig Tov TouG TPOCAVATOAIlEL TTPOG TOV NOKO TTPOPANUATIONS TNG EMAYYEALATIKIG
Toug dpdong. MNa tnv emaAiBevon tng mapamdvw vndOeong, ot Chauvigné & Moreau
EYYPAWOLY aUTHV TNV €peuva 0To eSO TNG KOWVWVIKNG SpAong WG KEVTPIKOU AVTIKEILEVOU
NG KowvwvioAoylag Kabwg Kat og eKelvo TNG NOWKNG TNG ekTaidevong wg Sopkov atotyelov
LLOG KOTOOKELAG TOU €QUTOU. AgCUEVOVTAL €TOL, HEOW WLOG EUTELPIKIG €PELVAG, Va
TOUTOTIO|COUVY KOl VO ETMEPWTNHOOUVTOUG TPOCAVATOAIOHOUG TNG  KOWWVIKNG
dpaotneldTNTAg OTTWE KAl TOUG HOXA0UE HLag dlapdp@waong Tov eavtol ev OPeL pag dla
Blov ekmaidevong.

Ot Arie Kizel & Nava Bar oto H n9ud t¢ Evtaéng twv Madntwv ue Eldinég Avayueg: H
repimtwon g Edunris Aywyric 0to loparjA Kataypdwouy 0T, LETA TNV (5puomn Tov KPATOUG
Tou lopanA (1948), To Bua NG EWBIKNAG aywyng avamtuxOnke WLaltepa 0Ty EKTTASEVTIKN
atlévta. H avtAndn mov ftav cuvnOwouévn oe avty v meplodo, ATtav OtL To €WBIKO
0XOA€{0, TAPOVCLALEL Tar] TTAEOVEKTHATA €vavTl dAAou TAalolov Kat OtTL, o€ autd
aKpPWS To oxoAelo TTAPEXETAL N KAAVTEPN BEpamela yla TOUG/TIG LAONTEG/TPLEG UE ELOIKEG
avaykeg (SWSN, Avissar: 2010, 21). H katevBuvtripla €vvola og auTeg Tig e§eAlgelg itav n
avtiAinyn g dtakprrdTnrag, n omolo HETAPPACTNKE O€ €va ELSIKO EKTTAUSEVTIKO CUOTNUA
HE aveEdpTnto KaOeoTWG, TTov Spa Eexwplotd amd tn yevikn ekmaidevon (Marom, Bar-
Simon, Kron, Koren: 2006).H mpwtn KpLtikn oty avtiAnyn g dtakprrdtntag Eeklivnoe otn
dekaetia Tov 1970, 4TAV AVATTTUXONKE ULa SLAPOPETIKA TTPOCEYYLON, 1 OTtoldl OVOUAOTNKE
«Kavovikomo(non», Kat n omola €0gce 0TO KEVTPO TNG TO dKalwua Ttou atdpov otTny
Kowvwvia, cuureplAaufavouévov Tou atOUou UE EBIKEC AVAYKES, OE €vav (PUOLOAOYLKO
tpomo {wri¢ (Nirje: 1985). Ot Kizel & Bar dtamtotwvouy 0Tt 0To TAA(GLo auThE TNG avTAnyng,
oto lopanA, omwg Kat otov AuTikO KOoUo, dpyloe va avamtuooeTAl €va K{vnua TTou
eMKaAovvtay tnv €vtagn kal BaciotnKe oty avOpwTIOTIKY @LA0COW@IKY avTAnyn, n
omola Bewpel OTL €va dtouo UE OIKEG avayKeg elval (00 oTa dKaubuata He Tov Habnt
mov dev elval avamnpog. Méoa amd To CUVEXEG TwY TAAGWY TNG €WKNG aywyrig oTo
lopanA, ek@pdletal otadakd n avtidinyn tng nOwng TG ovumepAnng, Omwg TNV
amokaAolv ot Kizel & Ba. O 6pog «ouvexEG MAALC(WV» a@OPA OTn VOULHoTonon tng
duvatdtntag twv AUEA va evowpatwBolv ot €va EAdxoTo MeploploTikd mepBaiiov

(LRE), wg tpog TNV totdtnta {wng KaL Tnv emiTeVEn OKOTWY Katl 0TOXwWVY TTou Kabopillovtat
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yla Ty ekmaidevuor] Toug. H ouumepAnNmTikn Tpoogyyton elval pa eE€ALEN Tov odnyeltal
ané v avtiinyn g €vragng mov tomoBetel O0TO KEVTPO TNG TNV amodoxn Tng
dlapopeTikdTNTAG KABE PEAOVLG TNG OUAdag, TOCO OUCLAOTIKA O0O0 Kol TUTIKA. «Ta
PU00OoPIKA {nTtripata dev avtideTwTi{ovTal ypriyopa Kol OmO@ACIOTIKA UE €va UOVO
xoptl. Emopévwg, o €g PaBog kat euPpOng ovlitnon HeETAED Twv TOAAWY
evilapepduevwy pepwv elvat kaAvtepn» (Danforth kat Rhodes: 1997, 0. 358). To mpdPAnua
HUE TOV OPOUS TNG €vtagng OMOKAEOTIKA UE Opoug TOmoBETnong, emionuaivouv ot
ouyypapels, elvat OtL pag A€el €AdxloTa yw TNV TOWOTNTA TNG TPOCYEPOUEVNS
ekmaldevong o€ autd ta cup@paldpeva. ITNV TPAYHATIKOTNTA, N Kivnon tng €vtagng
Baclotnke o€ €va povtédo agopolwong. Ze avt(Beon He TNV EVOWUATWON, 1 CUUTTEPANYN
a@opd 0To dKalwUa TWV HaBNTWY VoL CUPUETEXOLY TTANPWG 0T oX0AKN {wr Kal 0To
KaOrikov Tou oxoA&lov va Toug VTTOdEXTE! KaL VA TOUG SeXTEL.

OL Beatriz Fabiana Olarieta, Daniel Gaivota, Vanise Dutra Gomes & Walter Omar
Kohan oto keluevo toug pe titAo Mov gival n madur) nAwdo; Mov eivat to oxoAelo; Mov elvat
T0 ox0oAglo NG matdinrg nAuiag; Mov eivat n mouduer) NAuiar Tou oxoAelov; Ttapovatalovy pa
eumelpla @loocopliag oto Mavemotnuiov touv Plo vte T{avépo, Omwe TPAYUATOTOWONKE
UE HaOnTEg evOg dnudctov oxoAelov oto drjpo Touv Duque de Caxias. H ariynon embLwKeL
va TTPOPANUATOTOUCEL TO VONUa NG Ste€aywyrg avtwy Twy dpaoctneloTiTwy, Kadbwg Kat
TN oX€0N HE TNV TAUdIKATNTA, TO OXOAE(O Kat TN PLAocopia TTov auTr] EVEXEL

H Sophie Bossard pe To taéi(dt w¢ ‘vnolda emiBpaduvong’: va malpvelg xpdvo yla vo
yivelg o eavtdg oov eme€epydletal Tn cLVONKN Tov va Talpvel Kavelg To xpdvo Tou yla va
Ta&O€PeL, va {IoEL TIG SIKEG TOU EUTTELPIEG LAKPLA ATTO TO OLKOYEVELUKO KOUKOUAL, VO KAVEL
Lo TapAKapn Tpog Tov AAAO yla va YIVEL 0 EAUTOG TOV EEKLVWVTAG ATt TO EpWTNUA yLaTi
[ OX0AN] UNXAVIKWY avaAdauBdvel To otolynua tng eMPBPAduvong Kat TOV TPOGWTTKOU
XPOVou. H pHEAETN Tng evila@EpeTaL Yl TNV avTutapdBeon avaueoa o€ auTeg TG dVo
XPOVIKOTNTEG, oL Blwvovtal amd To umoKkeluevo: tnv emPpdduvon tov ta&dlov evavtia
0oTn ouveyxn emtdyvvon tng Kowwviag. EkBEtel tn ovvdeon peTagy Tagdlov Kal
Slapdppwaong Touv gavtol oto Aalowo pag dtadkaciag Le To dvoua «Melpapa», dnAadn
€VOG TTPOOWTIKOU oxedlov Tagdlov SLApKELNG TEGTAPWY UNVWY, 0TO TEAOG TOUu TP(TOU
€TOUG TWV OToLdWY, €vOG TAESLOV UTTOXPEWTIKOV yla TN Adn tou mtuxiov, aAAd tou
o1o{oV Ol SLAPOPETIKEG TTTUXEG UTTOPOUV va SLAHOPPWOOUY OXETIKA eAgVBepa (ABANTIKES
TIPOKANOCEL, BAEPELS yla TTOATIOWIKY avartAaioiwon 1 avOpwmiotiky foriBela, K.A.mt.). H
Baowkn wWoTO0O KAl ONUAVTIKY ouvOrkn elval va pmopel va (el Kavelg katd Kavova Hovog.

H Brossard avopwTiétal yia TO poAo Tou Tagldlol autoy, w¢ TAEOVEKTIKAG Yl TN
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Slapdppwon Tov €avtol OTLYUNG, €€w amd Tov OULUPATIKA OPYAVWHEVO XPOvo. Xe
BewpnTikO emimedo, avagopéq ot Kelpeva twv Dias de Carvalho k g  ‘EAevag
O€0dwpPOoTOVAOL OXETIKA UE TN dtadpour], TNV EAAeWbn OTEYNG KAl TNV TTEPUTAAVNOT], AAAQ
Kat TNy mtpdyvwaon Kat Ty TpdPAedn, To €pyo tou Serres & tou Simmel yla tnv €080 Kat
TNV TEPUTETELN, OTMOTUTIWVOLY TNV €vvold Tou apyol Tagldol wg Xpovou ywa TN
Stapdppwon tou eavtov. To dpBpo emixelpel va del€el 4Tl avtdg o xpdvog tou Tagdlov
Buovetatl wg €vag xpovog emiBpdduvong, Tou atodSEIKVUETAL EVVOIKY yla TN Slapdp@won
TOU EAUTOV Kal EYYPAWETAL ETOL HECA OE AVTO TTov ovoudletal Ted(o TNG LETAUOPPIKIG
ekma(devong (Moreau: 2011) ETUTPEMOVTAG OTO UTIOKE(IEVO va €xeL TpdoPaon otny (Bla Tou
v aAndela. Ta amoteAéopata tng €pevvdg tng (Bossard: 2016), cuu@wva e tn pHéBodo
™G doukng avdAvong (Demaziére et Dubar: 1997), épxovtat va Slagwtioouvv tn dadkaoia
Slopdp@wong TOV EAUTOV, ATTOKAAUTITOVTAG, ATEVAVTL 0TO OPOOAOYIKO HOVTEAO TNG
BeATIOTOTONONG TOU XPOVOU KAl TWV OXECEWY TOU, TN SLUOECUITNTA TOU EAVTOV, ETOL
(OOTE VA UTTOPECEL, 1 LETAUOPPWOT, OLWwTNAA va cupPel (Jullien: 2009).

O Pablo Flores del Rosario 6to dpBpo tou lNa uile 9éon oxetind ue tn oxéon nuerg
noL ua9nong ‘urto tn uopen xelwévou’ atn Pdoco@io tng Modelag, ekKivel amd pa ev eeAlgel
untdBeon epyaciag: OtL n aAnbela, n alobnon, To vonua Kat n udbnon elvat anotéAeoua
OUYKEKPLLEVWY KOWVWVLKWY TIPOAKTIKWY, UE TNV TPOUTTOOECT TTWG CKEMTOUACTE GTNV TPO-
OTTIKNA TNG NOWKNG TTPAENG. ME AUTAY TNV TTPOOTITIKY], OUTE N AANOELA, OUTE N YVWON OUTE TO
vONnua cuvioToUV KATL TO artdAUTO, KAOWE TTPOKELTAL VLA EVVOLEG TTOV Y(VOVTAL AVTIKE(UEVO
dnudolag dampayudtevong, KATL To omolo onuaivel Tt Aol pabaivoupe amd GAoug,
KaOWG GAOL CUMUETEXOUUE OTNV KATAOKELY TOU KEWWEVOL Ttov lvat . pdOnon. Auti n
untéOeon epyaociag EeTVAlyETAL OE TPELG EVOTNTEG: OTNY TPWTN €vOTNTA TtapovotdlovTat
OPLOUEVEG OKEPELG OXETIKA UE TN PLAocOo@(a TNG TTadElag artd TV OTTIKY] Ywvia Tng nOwKng
TPAEnG. Xtn devtepn evotnTa, o Rosario emefepydletal v W€a 0Tl oUTe aAnOela oUTe
yvwon ouTe vonua elivat ardAuta, Kabwg n TomoBETnon tov KABe atdpov EeKvd amd to
{Atnua g guBVVNG ATTEVAVTL OE AUTEC TG EVVOLEG. XTO TPITO UEPOC QVATTTUOOETAL N
tomoBétnon OtL n nudbnon Aoylletal wq KE(UEVO: N KATAOKELN TOU KEWWEVOL elval n
udobnon pog.

O Juan José Martinez Olguin oto Kkelpevo Tt onuaivel uaSaivw va ypapw; H9L),
exnta(devon nat ypapr vmootnpllel 4Tt To TPOPRANUA TNG ypa@ng BETeL ya TN @locopia
g mtaudelag To TPOPAnUa tng (dlag Tng didaokaAiog Tng ypawng. MdAwota, To TpdAnua
™G ypawrg oto medlo g @lloooplag tng madelag dev Eepelyel amd To GUVOAO TWV

npokataApewy pe T omoleg To edo NG PLlocoplag avIIHETWTLOE auTd To (Blo To
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TPSPANUA: TTpoKaATAANYEL TTOU TTEPLYPAPOLY auTO TTov ovopddletal, amd tov Derrida kat
UETA, AOYOKEVTPKA OKEWN. H didaokalla TnG ypa®ng, CUU@WYA UE AUTH TNV TTPOOTITIKY,
dev odnyel oe Pabv mpoPAnuationd, 1 KaAvtepa: dev 0dnyel o€ €va PLAOCOWIKO
TPOPANUATIONS Yl TO TL uTtovoel auTd To €(80g ddaokaAlag. Mpotelvel eEmouEvwg 8w, O
Martinez Olguin, mpwta an’ dAq, va eMOTPEPOVE GTO EPWTNUA TTOV, KATE KATTOLO TPOTO,
mepLAappavetat ndn oTny pWTNON OXETIKA UeE TN ddaokaAla tng ypa®rig: To {Atnua tg
EKUAONONG ™G ypawng amaAdaypévo wotdco amd tnv O€a, TOCO OUXVH OTOV
EKTIAULOEVTIKO XWpPO, Tov avTilaufdvetal T ypa®r wg TeXVKY. Ma To okomd autd,
mpotelvovtal SV0 TTOAD GUYKEKPIUEVEG KLVNOELG: TTPWTOY, Kal He Pdon €va Keluevo Tou
Barthes, Tnv €moTPOQ@N O0TO XEPWVAKTIKO vONnuUa autol TTov onualveL va YpA@EeL KAVE(S,
devtepov, otn Pdon tng ddAegng mov €dwoe o Henri Bergson oTo MAVEMIOTAULO TNG
O&@dpdng To 1911, TNV TPOOTAOEM TPOCOXNG TNV OOl 1 TPAKTIKA TNG YPAWNS

OUVETAYETAL.

Elvat etoltn pa Moy} OOV OTPEPOUACTE KAl TTAAL UE EUPAOT 0TI AVOELS TIG
omoleq Uopel, EVOEXOUEVWG, VA TIPOCWEPEL ULa «NBIKY] eKTTaldEVOT», KABWG ETAVAPEPETAL
VOOTOAYIKA, N SuvatdtnTa TWV YPNYopwY NOIKWY LlCOAOYIOUWY, OTAV EUolale OAWETTEPN
(1 avtovénta emPBaAriduevn) n Sdkpon HeTAgy NOWKoUL Kat pn nOWKoUL Kat LTAPXE N
duvatdtnta Kkat To SwKalwua TUEPANG UNXAVIKAG, —avapg@opitnTng mpoPAedng,
Tapaywyng, avamapaywyng, KATaueTpnong, emdikaong nOKwyY Kavovwy Kat HETPWV.
Suyxpovwg wotdoo, aug@dAiovue onuepa  ya to dkalwua g ekmaldgvong otnyv
NOwn, amd to YOO TNG KATNXNTIKNG KAl EVOOYUATIOTIKAG EKTPOTAG. MapdAa avtd dev
TAVOVUE VA TIPOCPEVYOUUE, LE OOEG ETIPULAAEEL;, oTnY ekTaidevon, akdua TepLoadTEPO
€AV N avaopd otnv NOKN BETEL, €K TWV €0wW, TO {NTNUA TWV TTPAYHATIKWY SUVATOTATWY
™nge.

A6 tnv AdAAn, o TPOIWYV EMAVATTPOCOIOPIOUOS TWY CLOTNUATWY a&lby,
TEPLAAUPAVEL SLABIKAGIEG TTOAAATIAWY TAXUTATWY KAl SLOPOPETIKWY XOPAKTHPWY, TWV
omoi{wv 0 GLYTOVIOUOG potdlel va amteATti{el tTnv ekmaildevon i va tng divel to dkaiwpa (va
NG TopayyEAAEl) va emAégel TV 080 NG mapdkauhng Twv avipdoewy 1 Twv
ouyKkpoUoewy oe pla emticpaon avaykaiag evapudvions. Qotdoo, n (da n Nk cuykpdtnon
TWV UTTOKELLEVWY, atr’dmola B€omn KL av EUTTAEKOVTAL OTNY EKTTASEVTIKA dladikaoia, & N
amooa@nVion tng onuaciag tng ovuykpdtnong avtrg eivat éva pellov mpdPAnua. Kat to
EpWTNUA emavaAappavetat eivat ToTEé duvatd n nOWKN aywyr va pnv aroteAel €va LoxAd,

€0Tw Nmag, katxnong; Kat avtiotpoga. Eivat Suvatdv va @avtaoTouue Kovwvieg dixwg
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T TTPOWPUAAKTIKEG UTTAPES TNG NOWKNG Emavagépetal €ToL N avdykn KATAKTNoNG Tng
KavotnTag ekelvng mouv avtidaufdavetat v nbKnR SutAd: wq opllovtar Kat g
avaykadtnta. AAAA elval kav n ekmaidevon, Omwg tnv E€poupe, va BeueAloEL ia
Tétola dutAn nbwn); Mia mauwdela, dnAadn, tng evdUVNG Exel akpPwg evtomifovpe emiong
™V @loco@kn TapeuPaon fi dtapecoAdpnon 1 avdduon — otn cuvewdntomnoinon (kat Tnv
aoknon tng) Touv NBkoL dtakuPevatog f TNG NOWKNAG wg dtakuPBevpatog & otn dtevkpivion

TOUG.

«H HOwN Kkat ot petaopeg tng [dykvpa, V@arog, maydBouvo, Bdpabdpo, divn,
oplfovtag, avtnpda, telyog, avdaxwpa, mpoPoAéag, deoudg kat deoud], telvel otnv
exkmaidevon va apnvetat va Aetovpyel Kuplwg wg KiykKABwua, Bdon kat dadkaoia
opoBeoiag, w¢ odnyodg emAVCEWY Kal TAPOXoS €Eaoc@alioewy aAAd kat wg gyyonon
TPOUTIAPXOVTOG Kal TIPOEEAPXOVTOG VONUATOG TTapd WG XWwpAXPovog SLaklvdUveLong Kal
amoplag, otowelov eyyevolg mapdAa autd otnv Bl T @ovon kat tn B€on ToL
EKTIAULOEVTIKOU  EYXELPNUATOG-YEYOVOTOG WG NOWKOL SlakuPBeVHATOC. TOo PLAOCOWIKO
koltaypa mpoomadel va avitéel Kat n @oco@IKN €peuva va avadelfel téoo TN
Slaklvdvveuon 600 Kal TNV avAyKn Katavonong tou ndkov GUUTAOKOU aTov 0AlcOnpd &
HETEWPO Ywpo NG ekmaidevong» (OeodwpomovAov, K., E, BPAlo Mepldipewyv &
Bloypa@kwy Inuelwudtwy oto: AleBveg Zvumdoio H H9u otny exmaibevon. OLAocopines
aviYveloels nat @loocopd EEpwta, POSog, 12-14 Malov, http://www.pse.aegean.gr/labs/

eerpreff/media/Drwmena/Sunedria_Ektheseis/12_14 Maiou_2015/perilipseis_Rhodes.pdf).

‘EAeva K. O©g0dwpomovAov, Didier Moreau, Christiane Gohier, P660og, Mapiot, Québec, 2015-2018
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Ethics education and the practice of wisdom’

Ethique, éducation et la pratique de la sagesse
HO9uun, exmaibevon nau n mpoxtiny TG coPiog

Maughn Gregory
Montclair State University

Ethics education in post-graduate philosophy departments and professional schools involves
disciplinary knowledge and textual analysis but is mostly unconcerned with the ethical lives of
students. Ethics or values education below college aims at shaping students’ ethical beliefs and
conduct but lacks philosophical depth and methods of value inquiry. The «values transmission»
approach to values education does not provide the opportunity for students to express doubt or
criticism of the proffered values, or to practice ethical inquiry. The «inquiry» approach to values
education recognizes the need and the capacity of young people to grapple with moral ambiguity and
pluralism, to confront their own moral doubts, to criticize conventional norms and to engage in ethical
inquiry. Values clarification, critical thinking and Philosophy for Children are inquiry approaches to
values education, with important differences. Five wisdom practices common among early Greek and
Roman philosophical schools should inform ethics education at all levels. First, philosophy was
understood as the disciplined study and practice of living well. Second, knowledge and discursive
thinking played a limited role in relation to the life worth living. Third, these schools taught certain
contemplative or «spiritual» exercises, including meditation, examination of one’s conscience, fraternal
correction, contemplation of the cosmos, practicing present-moment awareness and reflection on
death. Fourth, many of these schools established philosophical communities that practiced
collaborative research, dialogue, mutual correction, and the cultivation of philosophical friendship.
Fifth, the primary aim of intellectual and contemplative practices in these schools was self-
transformation, from states of confusion, restlessness, egotism, and craving, to states of temperance,

compassion, and tranquility.

Keywords: ethics, ethics education, values education, critical thinking, Philosophy for Children, wisdom,

spiritual exercises

' Maughn, G., «Ethics Education and the Practice of Wisdom», Teaching Ethics, vol. 9, Issue 2, Spring
2009, pp.105-130, DOI: 10.5840/tej2009929. (1 edition).
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L’éducation morale dans les départements de philosophie et aux écoles professionnelles implique le
savoir disciplinaire et I’analyse textuelle, mais elle reste désintéressée par rapport a la vie éthique des
étudiants. L’éducation aux valeurs suit les objectifs éducatifs concernant la formation des croyances et
le comportement éthiques des étudiants, mais elle manque de profondeur philosophique et de
méthodes de recherche au niveau des valeurs. Dans ce cadre, contrairement a Papproche de
la «transmission des valeurs», "approche «de recherche», reconnait le besoin et la capacité des jeunes
personnes de se confronter avec "'ambiguité morale et le pluralisme, d’affronter leurs propres doutes
moraux, de critiquer les normes conventionnelles et de s’engager a la recherche éthique. La
clarification de valeurs, la pensée critique et la Philosophie pour les Enfants sont justement des
approches de recherche, dans le cadre de I’éducation aux valeurs, qui présentent des différences
importantes entre elles. Cing pratiques de sagesse communes entre les anciennes écoles grecques et
romaines de philosophie pourraient informer I’éducation morale sur tous les niveaux: premiérement, la
philosophie est comprise comme une étude disciplinée et une pratique de vivre bien, deuxiemement, le
savoir et la pensée discursive y jouaient un réle limité en relation a une vie méritant d’étre vécue,
troisitmement, ces écoles enseignaient des exercices «spirituels» ou contemplatifs, incluant
méditation, examen de conscience, correction fraternelle, contemplation du cosmos, pratique de
vigilance et réflexion sur la mort. Quatriemement, beaucoup de ces écoles ont établi des communautés
philosophiques qui pratiquaient la recherche collaborative, le dialogue, la correction mutuelle et la
culture de Pamitié philosophique. Cinqui€mement, le but principal des pratiques intellectuelles et
contemplatives dans ces écoles était la transformation de soi, allantd'un état de confusion,
d'inquiétude, d'égotisme et de désir insatiable a un état de tempérance, de compassion et de

tranquillité.

Mots -clés: éthique, éducation éthique, éducation aux valeurs, pensée critique, Philosophie pour Enfants,

exercices spirituels
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Do you believe this is a small thing you try to define? Is it not
rather the whole conduct of living, how each one of us may live

the most profitable life??

Introduction

My analysis of the current state of ethics education begins with a distinction which,
like most distinctions, works as a generalization by ignoring important exceptions?. The
distinction is that approaches to ethics education in college and graduate school tend to be
so concerned with disciplinary knowledge and rigorous analysis—tend, that is, to be so
discursive and academic—as to be unconcerned with whether or not the students (or faculty)
are living ethical lives, while approaches to ethics education below college, which are mostly
programs in values education, are so concerned with shaping students’ ethical beliefs and
conduct that they tend to be glaringly un-academic: lacking in historical perspective,
philosophical depth and in methods of value inquiry. | will say more about ethics education in
these two contexts, and say what | think is positive about them, before | offer an alternative |

believe holds more promise.

Academic approaches to ethics education

In higher education it is safe to say that ethics education, which takes place mostly in
philosophy departments, in social services programs and in professional schools, is pretty
thoroughly academic in both the positive and the negative senses of that word. The
predominant approaches to teaching philosophical ethics are the historical and the topical or
applied. In the former, ethics is taught as a history of moral and political (and in some cases,
aesthetic) ideas and thinkers. This approach treats ethics as an area of content: a body of
historical and theoretical knowledge and of perennially contestable questions, as well as an
ongoing program of exegetical and theoretical inquiry. Topical ethics courses typically employ

the method of case study to apply ethical theory to con- troversial current events and issues.

* Plato, Great Dialogues of Plato, trans. by Rouse, W., H., D., New York: New American Library, 1956, p.
143.

3 An earlier version of this paper was presented at the Precollege Ethics Symposium sponsored by the
Squire Foundation at the Eighteenth Annual Meeting of the Association for Practical and Professional
Ethics, Hilton Hotel, Cincinnati, Ohio, March 6, 2009. | thank Joanne Matkowski, Michael Pritchard and
the reviewers of Teaching Ethics for their editorial and substantive comments on earlier versions of this
essay.
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Though most of the students in these courses will sooner or later confront at least some of
the issues covered in them, the students are sure to be evaluated for the ingenuity of their
analysis, rather than for their growing capacity or disposition to make sound ethical
judgments in their own lives. A third approach to philosophical ethics education, mostly
reserved for graduate programs, is meta-ethics, in which contending theories are studied
conceptually and logically, but then the move is made to epistemology and/or to critical
theory in order to determine how these theories can be evaluated.

Now and again professors of philosophy raise concerns about the ethical
ineffectiveness of ethics courses. Paul F. Camenisch observes that the curricular objectives of
philosophical ethics courses are typically limited to cognitive outcomes, especially the
capacity for reasoning about moral issues*. James B. Gould notes that «Too often [... ] current
ethics instruction seems to aim at [...] theoretical moral knowledge as an end in itself»®.
Edmund Pincoffs criticizes the notion that «the business of ethics is with ‘problems’, i.e.
situations in which it is difficult to know what one should do» which he labels «quandry
ethics»®. Christina Hoff Sommers worries that «students taking college ethics are debating
abortion, capital punishment, DNA research, and the ethics of transplant surgery while they
learn almost nothing about private decency, honesty, personal responsibility or honor»”.
These observations are under- written by the American Philosophical Association’s

«Statement on Teaching Philosophy», which provides that:

«Philosophical education involves [... ] [t]he development of an appreciation and grasp
of philosophical methods, issues and traditions [...] and [...] the cultivation of
students’ analytical, critical, interpretive and evaluative abilities in thinking about a
variety of kinds of problems, historical texts, and issues, both «philosophical» and

commonplace»®.

4 Camenisch, P., F., «Goals of Applied Ethics Courses», The Journal of Higher Education, 57, 1986, pp.
496-497.

> Gould, J., B., «Better Hearts: Teaching Applied Virtue Ethics», Teaching Philosophy, 25, 2002, p. 1.
® Pincoff, E., «Quandry Ethics», Mind, New Series, 80, 1971, p. 552.

7 Sommers, C., H., «Teaching the Virtues», Imprimis, 20, 1991, reference to: Gould, J., B., «Better Hearts:
Teaching Applied Virtue Ethics», Teaching Philosophy, 25, 2002, p. 1.

8 APA, «APA Statements on the Profession: The Teaching of Philosophy», Proceedings and Addresses of

the American Philosophical Association, 69, 1998, pp. 96-100, ref. to: Gould, J., B., «Better Hearts:
Teaching Applied Virtue Ethics», Teaching Philosophy, 25, 2002, p. 1.
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There is much to recommend philosophical approaches to ethics education. They
provide students a foundation in historical, theoretical and meta-theoretical content, and
practice in textual analysis, theory construction and criticism and in other intellectual
processes. However, these very strengths become liabilities when philosophical discourse
becomes ‘merely academic’ in the sense of being self-contained, when the study of ethics
becomes removed from being ethical in the sense of being a certain kind of person or living a
certain kind of life. As Aristotle repeatedly noted, «[ethical] inquiry does not aim at
theoretical knowledge ... for we are inquiring not in order to know what virtue is, but in order
to become good [... ]»°. «[O]ur aim is not to know what courage is but to be courageous, not
to know what justice is but to be just, in the same way that we want to be healthy rather than
to ascertain what health is [... ]»". A recent article in a philosophy magazine characterized

modern philosophy professors as being,

«[...] little devoted to the love of wisdom. In only a merely «academic» way do they
aspire to intellectual virtue. Even less often do they exhibit qualities of moral
excellence. On the contrary, many philosophers, or what pass as philosophers, are,
sadly, better described as petty social climbers, meretricious snobs, and acquisitive

consumerists»'.

However off-the-mark this characterization may be, consider that the vir- tue-less
professor of ethics cannot be called a hypocrite, as her professional responsibilities do not
include exhorting students to live well®. As another recent article put it, «<An undergraduate
signing up for a philosophy course in the hope it can improve their life would probably be told
not to expect a refund»'.

Pierre Hadot has observed that philosophical ethics began to thin out in the Middle

Ages, when the Greek and Roman philosophical schools had closed, when the «spiritual

9 Aristotle, The Nicomachean Ethics, trans. by Ross, D., USA/Oxford: Oxford University Press, 1998, p. 30.

'° Aristotle, Athenian Constitution, Eudemian Ethics, Virtues and Vices, trans. by Rackham, H., Cambridge,
MA: Harvard University Press, 1992, p. 217.

" Fosl, P., 2009, «<Show Me the Money», The Philosopher's Magazine, 44, p. 81.

2 Of course, there are professors who do just that, implicitly and explicitly. See, e.g. Gould, J. B,
«Better Hearts: Teaching Applied Virtue Ethics», Teaching Philosophy, 25,2002, pp. 1-25, & Whitman, J.,
P., «Exploring Moral Character in a Philosophy Class», Teaching Philosophy, 21,1998, pp. 171-182.

3 Vernon, M., «<Philosophy and the Art of Living», Philosophy Now, September/October, 20083, p. 32.

61



exercises» they invented had been diverted for use in Christian monasteries, and when
philosophical discourse had been reduced to theoretical scaffolding for theology in the
Christian universities'. By the time of Renaissance wisdom literature, the learned philosopher
lacking common sense or practical virtue was already a target of rebuke™. Centuries later, but
a century ago now, John Dewey bemoaned philosophy’s academic turn and urged that
philosophy «recover itself» by «ceas[ing] to be a device for dealing with the problems of
philosophers and becom[ing] a method, cultivated by philosophers, for dealing with the
problems of men» (and women). And as recently as last year, Hilary Putnam reminded an

APA audience that,

«[R]eflection on our ways of living [ ...] has always been a vital function of philosophy
[...] [T]he ancient questions, “Am | living as | am supposed to live?” “Is my life
something more than vanity, or worse, mere conformity?” “Am | making the best
effort | can to reach [...] my unattained but attainable self”” make all the difference in

the world»".

For many years now, philosophy as a way of life has been taken more seriously
outside than inside academia, in programs of practical and applied philosophy™ including

philosophical counseling™, the philosophy café*°, Socratic dialogue retreats, Philosophy for

'* Hadot, P., Philosophy as a Way of Life: Spiritual Exercises from Socrates to Foucault, trans. by Chase, M,
(Davidson, A,, 1., ed.) Malden, MA.: Blackwell Publishing, 1995, pp. 107, 269. & Hadot, P., What is Ancient
Philosophy? Cambridge: Harvard University Press, 2002, pp. 254-260.

5 In 1532 Guiamme Budé complained: «It is a deplorable commonplace to observe men who are deeply
learned and technically ‘wise’ with barely a trace of philosophy in this more richly ethical sense. Who
has not experienced the rude lack of humanity, the meanness and parsimony of such men[?] They are
said to be learned, and no doubt they are; but the generality of men do not consider them honest or
provident. (De Philologia, paraphrased in: Rice, E., F., The Renaissance idea of wisdom, Westport, Conn.:
Greenwood Press, 1973, pp. 151-52).

' Dewey, J., «The Need for a Recovery of Philosophy», (1917), in: Boydston, J., A., (ed.), «The Middle
Works of John Dewey», 1899-1924, Essays, The School and Society, The Educational Situation, Vol. 1: 1899-
1901, Carbondale, IL.: University of Illinois Press, p. 46.

7 Putnam, H., «12 Philosophers — And Their Influence on Me», American Philosophical Association
Proceedings and Addresses, 82, 2008.

® Laverty, M., J., «Philosophy for Children and | as Philosophical Practice», International Journal of
Applied Philosophy, 18, 2004, p. 141.

9 This practice has generated two academic journals: the International Journal of Applied Philosophy
and the International Journal of Philosophical Practice. Cohen, E., D., What Would Aristotle Do?: Self-
Control Through the Power of Reason, N.Y. : Prometheus Books, Amherst, 2003. & Ellis, A.,- Harper, R.,
A., A New Guide to Rational Living, N.J., Englewood Cliffs: Prentice- Hall, 1975. & Marinoff, L., Plato, not
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Children®, and numerous trade books®, radio programs?3, web logs** and public symposia
introducing non-philosophers to philosophical perspectives on meaningful living. Though
mostly conducted outside of schools, these programs are clearly modes of ethics education,
and are in fact academic insofar as they make use of historical and theoretical con- tent and
philosophical practices like critical reasoning, the study of classical texts, self-scrutiny and
public dialogue.

A common criticism raised against these programs is that in making philosophical
ethics accessible to non-philosophers (even to children) they forego the nuanced analysis and
rigorous argumentation that makes ethics philosophical. Mark Vernon gives the right
response to such criticism: that while practical philosophy should avoid banality, simplicity is
not the same thing as banality, and communicating clearly is not the same thing as dumbing
down®. In fact, insofar as the point of ethical discourse is to explain, justify and exhort
oneself and one’s fellow-citizens to living well, simplicity of theory and clarity of

communication are virtues, as Aristotle advised in both of his books on ethics®®. But the

Prozac!: Applying Philosophy to Everyday Problems, New York: HarperCollins, 1999. & Marinoff, L., The
Big Questions: How Philosophy can Change your Life, New York: Bloomsbury, 2003. & Raabe, P., B.,
Philosophical Counseling: Theory and Practice, Westport, Conn: Praeger, 2001.

2 Phillips, C., Socrates Café: A Fresh Taste of Philosophy, New York: W.W. Norton & Co., 2001. The most
prominent American organization sponsoring philosophy cafés is the Society for Philosophical Inquiry
directed by Christopher Phillips: www.phi- losopher.org/en/Socrates_Cafe.html, last visit: 02/15/09.

' See www.montclair.edufiapc, last visit: 02/14/09.

22 Baggini, J., What’s it all About?: Philosophy and the Meaning of Life, Oxford/ New York: Oxford
University Press, 2005. & De Botton, A., The Consolations of Philosophy, New York: Pantheon Books,
2000. & Eagleton, T., The Meaning of Life, New York: Oxford University Press, 2007. & Phillips, C., Six
Questions of Socrates: A Modern-Day Journey of Discovery Through World Philosophy, New York: W.W.
Norton, 2005. & Phillips, C., Socrates in Love: Philosophy for a Die-Hard Romantic, New York: W.W.
Norton & Co., 2007. & Vernon, M., «Philosophy and the Art of Living», op. cit. & Vernon, M., Wellbeing,
Stocksfield: Acumen, 2008b.

3 See, e.g. Jack Russell Weinstein’s philosophical radio program “Why?” from the University of North
Dakota, airing on Prairie Public Radio: www.whyradio- show.org, last visit: 02/14/09.

*4 See, e.g. www.maverickphilosopher.typepad.Com/maverick_philosopher and www.markvernon.com/
friendshiponline/dotclear, both last visit: 02/15/09.

*>Vernon, M., «Philosophy and the Art of Living», op. cit. p. 33.
26 Nussbaum quotes from the Eudemian Ethics at 1214-16 and the Nicomachean Ethics at 1094-5 to
explain Aristotle’s position that ethical argumentation, under the medical analogy, must be as clear and

consistent as possible, without becoming too abstract to address human ethical experience Nussbaum,
M., C., op. cit., pp. 71-73.
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underlying point of most criticism of practical philosophy is that philosophical ethics is no
longer expected to serve these moral functions.

In social service programs and professional schools, ethics education is undertaken to
make students aware of ethical problems and opportunities unique to these lines of work, of
the ethical codes these professions have evolved in order to self-regulate”, and of relevant
statutes making certain kinds of professional misconduct actionable or even criminal. In
addition, many professional schools expect their students to cultivate certain ethical
perspectives and commitments befitting the profession. The College of Education and Human
Services where | work, for instance, declares its mission to include «preparing professionals
[...] [w]ho are committed to ... the pursuit of social justice; [w]ho promote learning and
growth for all, with respect for social, cultural, economic, and individual differences» and
«[w]ho under- stand their role in preparing and supporting individuals and groups to be active
and critical participants in an emerging political and social democracy»®. The scope of
professional ethics education is therefore both wider than philosophical ethics—in that it
engages students not only in moral reasoning, but also in commitment to ethical conduct and
to particular ethical values* - and also narrower, in that its focus is necessarily limited to work
life.

But though the link between ethics education and ethical commitment and behavior
is more clearly intended in professional schools than in philosophy departments, the nature
and the efficacy of that link are less than clear?. For one thing, as Abbot demonstrates, the
purposes of professional ethics codes are to ensure the professions’ «control of expertise,
[corporate] monopoly, and high [social] status», as much as they are to protect and serve
clients®—neither of which is necessarily tied to personal moral growth. Another problem is

that themes of client stewardship and public service delivered in professional ethics

7 Abbot, A., «Professional Ethics», The American Journal of Sociology, 88, 1983, p. 856.
28 CEHS, «College Mission & Goals», in: Montclair: Montclair State University, undated.

*9 In this regard, Waithe and Ozar note that unlike philosophical or theological ethics courses, which do
not purport to instill particular values in students, «When a [professional] school [...] certifies that a
student has satisfactorily completed certain coursework, it is certifying that the student meets the
standards of educational preparation for professional practice. Consequently, the public served by that
practitioner can assume the practitioner will act [... ] in accord with the relevant bodies of knowledge
and values of the profession» (Waithe, M., E., - Ozar, D., T.,, «The Ethics of Teaching Ethics», The
Hastings Center Report, 20, 1990, pp. 17-21).

3° Ibid., pp. 17-19.

3" Abbot, A., op. cit., p. 873.
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education are often countermanded by the (barely) hidden curriculum of self-service
prevalent in business and other professional schools, as recently critiqued by New York Times
columnist Frank Rich3. A third problem, identified by Union Bank of Switzerland (UBS) global
business analyst Prabhu Guptara, is that professional ethics has become disassociated from

personal values, in both theory and practice.

«Most people in the world today don’t see that their values -wherever their values may
come from - have anything specific to do with their business practice. They’re just
trying to follow good professional ethics. It doesn't really matter if they’re Muslims or
Hindus or Buddhists or Christians or atheists or what. They don’t really think about
where those business [...] or professional ethics have come from [...] And then you’ll
find [a] small minority that wrestles with questions of “Is this the right way to make
money? Am | making too much money? What is the effect of my business on my clients
[...] on my sup- pliers [...] on the environment? How do | square the amount of money

I’m making with my responsibilities in a world of extreme need?”’» 33,

Guptara recommends asking ourselves how our religious and moral orientations, our
personal and communal ethical practices, and our approaches to work, including professional
ethics, can and should relate to each other. Contrary to this approach, professional ethics
education typically defines and constructs the meaning of workplace ethics without any

relationship to personal values or to holistic accounts of a meaningful life.

Values Education in the schools

The word «ethics» hardly appears in precollege programs. Instead, we find the words
values (meaning moral values), citizenship, and of course, character34. Camenisch argues that
this linguistic difference signifies a difference in the goals of moral education undertaken by
different disciplines. He identifies «moral reasoning», «morally relevant feelings, values and
commitments» and «moral choices and actions» as «three reasonably distinct, if not
ultimately separable targets» of moral education, and observes that philosophy courses

generally focus on moral reasoning and use the term «ethics», while programs originating in

32 Rich, F., «<Awake and Sing!» (New York ed.), New York Times, New York City, 2009, pp. WK8.

33 Guptara, P., -Tippet, K., «The Gods of Business», Speaking of Faith, Vol. 2009, American Public Media,
2006. Transcript of radio interview.

34 | speak here of U.S. public schooling, recognizing that many private schools address these matters
with religious education.
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psychology and education «focus more on the affective dimensions of the moral life» and
«use the language of ‘values’»%. Camenisch doesn’t mention the obvious but problematic fact
that values education, which aims at shaping people’s moral feelings and behavior, is directed
mostly at young children, while ethics education, which limits itself to moral reasoning—and
avoids even shaping people’s moral beliefs—is directed almost exclusively at adolescents and
adults.

Precollege values education is a thriving enterprise. Forty-three states have enacted

laws mandating or supporting it3¢, using language like this, from Tennessee:

«The course of instruction in all public schools shall [...] help each student develop
positive values and improve student con- duct as students learn to act in harmony with
their positive values and learn to become good citizens in their school, community, and

society»3’.

New Jersey, where | live, aligns the goals of values education with curric- ulum
content standards, recommending, for instance, that health education address social and
emotional health, character development, and sexual relationships, that social studies
promote American values, citizenship and connections among global cultures, and that family
and life skills education teach critical thinking, self-management and ethics (there’s the
word!)?®. These kinds of regulations generate and shape—and are in turn generated and
shaped by - myriad institutions, advocacy groups, research agendas, conferences,
professional journals, grant funding and curriculum sales.

Values education has taken two quite divergent paths, though one of them - what |
will call ‘values transmission’ - is more like a super high- way, compared to the little footpath |
will call ‘value inquiry.’ By ‘values transmission’ | mean that the values to be educated are not
up for questioning or critique - by educators, let alone by students. One important sub-
category of this approach is behaviorist programs like D.A.R.E. (Drug Abuse Resistance

Education), the «Just Say No» campaign, and similar programs that target other high-risk

35 Camenisch, P., F., op. cit., pp. 496-497.

36 «Character Education Legislation», web page of the Character Education Partnership,
http://www.character.org/charactereducationlegislation, last visit: 02/09/ 09.

37 Tennessee Code Annotated 49-6- 1007(a) (2005) in: Brimi, H., «Academic Instructors or Moral Guides?
Moral Education in America and the Teacher’s Dilemma», The Clearing House, 82, 2009, pp.125-130.

38 NJCCE, N. J. C. f. C. E., «<New Jersey Core Curriculum Content Standards: Alignments with Character
Education / Social Emotional Learning», Rutgers, Piscataway: The State University of New Jersey, 2007.
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behaviors like sexual activity, bullying, suicide and gang involvement. In classifying these
programs as behaviorist | have in mind three characteristics, the first of which is that they are
explicitly aimed at behavior modification. As Hunter Brimi observes, in these programs,
«behavior [is] depicted as simply right or wrong», and «[r]ather than allowing students to
engage in [...] moral reasoning [...], they [are] expected to do what they [are] told: resist
drugs, abstain from sex, or adhere to whatever behavior [is] deemed correct and
appropriate»®. Second, behaviorist programs employ all manner of stimulus-response
conditioning to motivate right behavior and the avoidance of risky behavior, including
slogans, buttons, T-shirts, national award competitions, motivational speeches, student
pledges, graphic films, shock statistics, demonstrations by police officers, and pep-rally school
assemblies. Third, these programs are heavy on content, e.g. how alcohol affects the nervous
system, which methods of contraception prevent pregnancy and STDs, and the sad statistics
of teenage tragedies.

The most common values-transmission approach, character education, is also and by
far the most widely-researched and the most heavily financed approach to values education
today. Character education is behaviorist in all three senses: behavior modification is one of
its aims, it employs motivational strategies and it delivers a large amount of relevant content.
What distinguishes character education from strictly behaviorist approaches is that it aims to
modify other aspects of character than just behavior, including moral belief and feeling*°. It is
widely recognized that character education is essentially a virtue ethics approach in the
tradition of Aristotle*'. This approach embeds strictly behavioral aims like «don’t take drugs»,
«do vote», and «do practice safe sex», in much thicker aims such as becoming responsible,
caring, honest, fair, respectful, and developing a strong work ethic*. Although this focus on
human virtues seems philosophically partisan in not giving equal time to the other two major
ethical theories (utilitarianism and deontology) that offer alternative conceptions of the

ethical life, an important advantage of character education is that it is able to avoid religious

39 Brimi, H., op. cit., p. 128.

49 Lickona, T., «Education: Seven Crucial Issues», Action in Teacher Education, 20, 1998, p. 78, in: Brimi,
H., op. cit., p. 129.

4 Brimi, H., op. cit., p. 128.

4 Lickona, T., Schaps, E., Lewis, C., «CEP’s Eleven Principles of Character Education», Character
Education Partnership, Washington, D.C, 2007, p. 1.
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and cultural partisanship by advocating virtues with broad cross-cultural appeal and literary
sources from around the world and dating back thousands of years®.

A more important advantage is that in situating desirable behavior in a more holistic
notion of personhood (someone who thinks and feels about what she is doing), character
education is meant to be less manipulative than strictly behaviorist approaches. This is born
out in the way character education literature describes educational ends and means for each
of the «cognitive, emotional, and behavioral aspects of moral life»**. Cognitively, the virtuous
person doesn’t just know what’s expected but has an educated understanding of the virtues.
This requires the study of relevant literature, history and philosophy, as well as practice in
conceptual analysis, group discussion and personal reflection. Emotionally, the virtuous
person cares genuinely about values and about others. This requires practice in «developing
empathy skills, forming caring relationships, [...] communicating feelings, [and] active
listening»*. Learning to behave virtuously requires opportunities to exercise practical
wisdom: to actually practice virtues in concrete situations that call, e.g., for collaborative
work, dividing labor, reaching consensus, resolving conflict and creative problem solving“®.
The most conducive context for such practice is a safe, just, caring and supportive com-
munity—which is what classrooms and schools are meant to be, in the literature of character
education?.

| have categorized character education as a values-transmission approach because
despite its commitment to moral reasoning, character education programs give little if any
recognition to the fact that children’s experience is fraught with moral ambiguity, that a
coherent and unified notion of «core» virtues is achieved by downplaying value pluralism
within and among cultural groups, the fact that meanings and practices associated with
traditional virtues change over time, and that deeper understanding may complicate rather

than reinforce value commitment*®. Nor do these programs provide opportunity for

4 Character Education guru Thomas Lickona even argues that certain human virtues are “objectively
good” and do not change over time. Lickona, T., «Character Education: Seven Crucial Issues», op. cit.

44 Lickona, T., Schaps, E., Lewis, C., op. cit., p. 1.

4 Ibid., p. 1.

46 Ibid., p. 2.

47 Ibid., pp. 2-3.

48 Pritchard cautions that while multicultural moral education may help students «acquire greater

acceptance of and respect for those whose beliefs and practices differ from their own, [...] there are
limits to this. Deep differences in values might be discovered—as well as intractability. This, too, has to
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students to express doubt or criticism of the proffered virtues, or to practice open- ended
ethical inquiry. The virtues that constitute good character come pretty much pre-defined in
the curriculum materials, the only thinking expected from children is thinking about how best
to implement them, the «moral feeling» expected is appreciation of just these virtues,
uncomplicated by doubt. This failure to recognize the complexity and ambiguity of children’s
ethical experience is surely an adultist fallacy.

Character education is further shaped as a values-transmission approach by its
commitment to rigorous empirical evaluation. The eleventh of the Character Education
Partnership’s Eleven Principles of Effective Character Education reads:

Effective character education must include an effort to assess progress using both
qualitative and quantitative methods. Three broad kinds of outcomes merit attention:

@) The character of the school: To what extent is the school becoming a more
caring community?

(b) The school staff’s growth as character educators: To what extent have adult
staff—teaching faculty, administrators, and support personnel—developed understandings
of what they can do to foster character development?

(o) Student character: To what extent do students manifest understanding of,
commitment to, and action upon the core ethical values?

The most common kinds of data used to measure the success of character education
programs are school surveys*® and statistics like «office referrals, suspensions, detentions,
and expulsions»°. Taking such indicators as evidence of moral growth is scientifically
problematic, but is considered a cost-effective alternative to the more sophisticated research
that would be necessary to generate scientifically-sound diagnostics of psychological
constructs associated with the virtues—which, in any case, would be philosophically and
politically fraught. Of course, there is a broad constituency of educators, parents and
politicians who are not troubled by the fact that tracking compliance with conventional

values is the most convenient method of assessing character education.

be factored into moral education» Pritchard, M., S., «Moral Diversity and Moral Education», Analytic
Teaching, 15, 1995, pp. 11-18.

49 Brown, P., M., - Stillson, V., G., «New Jersey Center for Character Education Finds Positive Results
Across the State», Character Education and Civic Engagement Technical Assistance Center E-Newsletter 3,

3, 2008.

5° Brimi, H., op. cit., p. 129.
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The need and the capacity of young people to grapple with moral ambiguity and
pluralism, to honestly confront their own moral doubts, to criticize conventional norms and
to engage in constructive, open-ended ethical inquiry, are directly addressed by inquiry
approaches to values education. One such approach is the values clarification program
developed in the 1960s°'. This program guides students in personal inquiry to discover and
construct their own values, and to achieve integrity or coherence among their own beliefs,
values and actions. The method is open-ended discussion, typically around hypothetical
situations presented by the teacher, who strictly avoids advocating her own moral views, or

those of the dominant culture. In the words of the program’s originators:

«We need to listen to young people as we have never listened before. We need to ask
them about their ideas, about their purposes, about their beliefs, and we need to begin
a dialogue with each of them [...] [C]hildren should be free to state their own
interests, their own purposes and aspirations, their own beliefs and attitudes, and

many other possible indicators of values»>2.

Although values clarification emphasizes the process of value determina- tion over
the content of the particular values chosen and clarified by the students, the program’s
process is more therapeutic than intellectual. Children are expected to choose their value
commitments from among alternatives, and to espouse their choices publicly, but not to
construct arguments in support of them, or to defend them against peer criticism, which is
discouraged. This lack of intellectual rigor has been rightly criticized; but one thing values
clarification gets right is its student-centeredness. If the approach seems too individualistic,
consider the lack in values-transmission programs of any meaningful personal response.
Asking students to «think for themselves» about questions of value dignifies them as moral
agents and illuminates the fact that careful inquiry into questions of value must be, to some
extent, private and personal.

A quite different inquiry approach to values education is what | would call the critical
thinking approach, in which students are taught methods of critical reasoning as the means

of reaching moral judgments that are sound, especially in the logical sense. Many of these

>' Raths, L., E., Harmin, M, Simon, S., B., Values and Teaching, Columbus, OH.: Charles E. Merrill, 1966. &
Simon, S., B., Howe, L., W., Kirschenbaum, H., Values Clarification: A Handbook of Practical Strategies for
Teachers and Students, (Revised Edition ed.), New York: Warner Books, 1995.

> Raths, L., E., Harmin, M., Simon, S., B., Values and Teaching, Columbus, OH: Charles E. Merrill, 1978,
p.viii (2™ edition).
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programs derive from analytic philosophy, with its penchant for defining and tracing out the
logical relationships among philosophical concepts. The close attention these programs give
to concepts like person, mind, friendship, rights, community and justice, is a welcome
supplement to the comparatively flat content of most values transmission programs. These
programs are also informed by developmental psychology, especially the work of Lawrence
Kohlberg, in which children’s moral development is understood as one aspect of their
cognitive development, which is marked by increased sophistication through predictable
stages®. However, moral education programs informed by cognitive stage theories offer
nothing for young children, who are taken to be incapable of moral reasoning®. More
troubling, like the college-level philosophy courses they are often patterned on, many of
these programs focus exclusively on moral dilemmas, ethical puzzles and other cognitive
operations, neglecting emotional, inter-personal and behavioral aspects of moral growth.
They take the product of ethical reasoning to be sound rational propositions that are not
necessarily even beliefs, once again substituting ethical life with discourse about ethics.

The program | work with, Philosophy for Children, is in some ways a critical thinking
approach to values education, but with some important differences. First, the program
emphasizes creative and caring, or value- oriented thinking in addition to critical thinking as
tools for philosophical inquiry®>. Second, the aim this program sets for the children’s inquiry is
not rational propositions, but «ethical, social, political, and aesthetic judgments ... applied
directly to life situations»*®. These judgments are meant to be rational—based on sound
arguments and good evidence—but are also meant to be reasonable: informed by multiple
and diverse perspectives and made accountable to a community of peers®. To facilitate these

social aspects of inquiry, Philosophy for Children operationalizes the pragmatist notion of the

53 Kohlberg, L., Levine, C., Hewer, A., Moral Stages: A Current Formulation and a Response to Critics, NY/
Basel: Karger, 1983.

>4 Pritchard notes that “stage theories imply that children live in a quite different moral world than
adults, encourage a condescending attitude toward children’s moral thinking and discourage genuine
moral dialogue between children and adults. Pritchard, M., S., «On Becoming a Moral Agent: From
Aristotle to Harry Stottlemeier», Thinking: The Journal of Philosophy for Children, 9, 1991, pp. 16-24.

55 Lipman, M., Thinking in Education, Cambridge: Cambridge University Press, 2003, pp. 11-13 (2™
edition).

56 Ibid., p. 279.
57 Gregory, M., (ed.), Philosophy for Children Practitioner Handbook, Montclair, NJ: Institute for the

Advancement of Philosophy for Children, 2008.
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community of inquiry as a protocol for classroom dialogue® which also employs many
characteristics of social learning theory recommended by Mead, Vygotsky, Bruner and
others>®. This protocol is student-centered—each inquiry begins with children’s questions
and ends with their judgments—but its emphasis on peer critique and collaboration avoids
the entrenched individualism of values clarification. The program’s commitment to following
the inquiry where it leads and to inquiry as a self-corrective process combines a liberal open-
endedness with a conservative methodological rigor. Philosophy for Children gives analytical
attention to philosophical concepts, and goes further, to help children recognize these
concepts as they arise in other school subjects and in their own experience—which we call
developing «a philosophical ear»®. The program also attempts to reconstruct significant
aspects of the history of philosophy in its novels for children, in order to provide them a range
of theoretical alternatives to important philosophical issues.

There is much to admire in precollege values education programs, but | believe the
four most important things many of them get right, that are mostly missing in college-level
ethics education are, first, that they educate the whole person, including emotional and
behavioral dispositions, as well as content knowledge and thinking skills, second, they find
opportunities to address values throughout the curriculum and through- out the school
community, third, many of them provide children with opportunities to exercise ethical
judgment, at least in the course of their school experience; and fourth, some programs are
student-centered in expecting students to construct their own value-oriented beliefs and
commitments. In short, unlike academic ethics, many of these school programs directly

address what Alfred North Whitehead in 1929 called «the art of lifex»:

«Education is the guidance of the individual towards a comprehension of the art of life;
and by the art of life | mean the most complete achievement of varied activity

expressing the potentialities of that living creature in the face of its actual

58 Fisher, R., «Philosophical Intelligence: Why Philosophical Dialogue is Important in Educating the
Mind», in: Hand, M., (ed.), Philosophy in Schools, New York: Continuum International, 2008, pp. 96-104.
& Gregory, M., (ed.), «Philosophy for Children Practitioner Handbook», op. cit. & Kennedy, D.,
«Communal Philosophical Dialogue and the Inter- subject», International Journal for Philosophical
Practice, 18, 2004, pp. 203-18.

>9 Reznitskaya, A., «<Research in Philosophy for Children: Limitations and New Directions», Thinking: The
Journal of Philosophy for Children, 17, 2005, pp. 4-13. & Reznitskaya, A., et al., «<Learning to Think Well:
Application of Argument Schema Theory to Literacy Instruction», in: Block, C., C., and Paris, S., (eds.),
Comprehension Instruction: Research-Based Best Practices, New York: Guilford Press, 2008, pp. 196-213.

6 Gregory, M., (ed.), «Philosophy for Children Practitioner Handbook, op. cit., p. 1.
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environment [... ] Each individual embodies an adventure of existence. The art of life is

the guidance of this adventure»®.

Precollege ethics: what can it be?

As | hope to have shown, each of the approaches to ethics education | have described
has its good points—though of course what we consider good about them depends on what
we think ethics education is for. What, then, is the purpose of teaching ethics to teenagers
and young children? Is it to make sure they follow a certain code of conduct? Is it to make
them conversant with influential ethical theories? Is it to make them clever solvers of ethical
puzzles? Is it to put them on the path to becoming professional ethicists? | suggest those
purposes are all secondary. Consider the other school subjects, to which we don’t ordinarily
apply the term «precollege», such as science, literature, mathematics and history. The
purpose of teaching these subjects is that we believe they offer both content and ways of
thinking that will make life better—more practicable and more meaningful—for young
people, almost immediately and throughout their lives, and whether or not they make their
way to college. Becoming literate and numerate, and becoming disciplined in science, history
and literature, makes us more aware of the potential meanings of our experiences, and
enables us to think and act in ways that will make our experiences more meaningful.

The same is true of ethics. The ethical dimension of our experiences constitutes part
of their meaning, and as the pragmatists taught us, that meaning is unfinished. As we become
more sensitive to this ethical dimension we discern ethical problems and opportunities
unique to the concrete situations in which we find ourselves, and the ways in which we
respond will help determine the ethical outcome of those situations, meaning both the
ethical qualities that we and others experience and the ethical capacities we take with us into
future experiences. By «ethical qualities» | mean that mercy, justice, solidarity, care, fidelity
and other ethical ideals - as well as anti-ideals like cruelty, avarice, pettiness, and guile - are
not just concepts, or propositions with truth values, but felt qualities of experience that can
be evaluated on that basis® Their value is of the nature of the beautiful/ugly, as well as of the

true/false and the right/ wrong®.

" Whitehead, A., N., The Aims of Education and Other Essays, New York: The Free Press | MacMillan, Inc.,
1967, p. 39 ( 1°t edition 1929).

62 | [earned this from John Dewey, especially his Dewey, J., Theory of Valuation, Chicago: University of
Chicago Press, 1972 (1 edition 1939).

63 See Gregory, M., «Pragmatist Value Inquiry», Contemporary Pragmatism, 3, 2006, pp. 107-128.
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| suggest that precollege ethics education ought to begin with the recognition that
children’s experience already has this ethical dimension. Even young children come upon
ethical problems and opportunities every day: in the school bus, the lunchroom, the
playground, the classroom, the street, and the home. And children often feel the distinct
ethical qualities of these situations more keenly than we adults do. Indeed, sometimes it is
the indignation or the joyful exuberance of the children we live and work with that alerts us
to what’s at stake ethically in the situations we share with them. This is something children
have to teach us. What we have to teach them is that the more they become aware of the
unfinished, potential, qualitative ethical meaning of their experiences, and learn to inquire
into that meaning intelligently, the more they will be able to respond to their own ethical
problems and opportunities in ways they (and we) will find satisfying, appropriate and
worthwhile. As Dewey argued, trying to respond well to what is problematic in our immediate
experience is the only way we can learn to do so more skillfully in the future. In 1938 he

wrote:

«We always live at the time we live and not at some other time, and only by extracting
at each present time the full meaning of each present experience are we prepared for
doing the same thing in the future. This is the only preparation which in the long run

amounts to anything»®4.

The idea that education should aim directly at living well and only indirectly at
academic and professional advancement has been a value judgment made by philosophers of
education for centuries. Socrates famously critiqued education that focused on materialistic
and mundane objectives to the detriment of wisdom®, by which he meant the cultivation of
personal and collective wellbeing. He called for education that helps us figure out how to
regulate our desires and actions in ways that will bring meaning and purpose to our lives.

Whitehead recalled this ancient educational objective in 1929:

«Now wisdom is the way in which knowledge is held. It concerns the handling of

knowledge, its selection for the determination of relevant issues, its employment to

%4 Dewey, J., Experience in Education, New York: Collier Books, 1967, p. 49 (1**edition 1938).

%5 As Hadot remarked, «Sophists had claimed to train young people for political life, but Plato wanted
to accomplish this by providing them with a knowledge [... ] inseparable from the love of the good and
from the inner transformation of the person. Plato wanted to train not only skillful statesmen, but also
human beings» (Hadot, P., What is Ancient Philosophy?, op. cit).

74



add value to our immediate experience [...] You cannot be wise without some basis of

knowledge, but you may easily acquire knowledge and remain bare of wisdom»®.

Education that focuses exclusively on the knowledge and skills necessary for socio-
economic success®” not only precludes education for wisdom, but is detrimental to it, by
reinforcing cultural, political and especially economic forces that tend to shape students into
alienated individuals aggressively competing with others in the pursuit of unexamined,
market-manipulated desires. Ironically, this is equally true of academic philosophy, including

the study of ethics.

Ethics education and the practice of wisdom

In considering the ends and the means of ethics education there is much to learn from
the wisdom traditions of the early Greek and Roman philosophers. | will mention five
characteristics that were common among their schools, that | believe should inform ethics
education both at the college and the precollege levels. The first and most important
characteristic, from which the others derive, is that in these schools philosophy was nothing
less than the disciplined study and practice of living well. Wisdom or sophia, the yearning for
which distinguished philosophers from others, was a certain kind of life: a life worth living®®.
The early wisdom traditions were whole ways of life that included habits of diet and exercise,
the discipline of desire, the cultivation of worthy passions, meaningful friendships, helpful
attitudes toward death, and other aspects of caring for the self, the community, the stranger

and the natural world. In the words of Hadot:

%6 Whitehead, A., N., «The Aims of Education and Other Essays», op. cit., p. 30.

67 As Robert Sternberg observes, this is the intended aim for many parents and educators: «Education
is seen more as an access route ... toward obtaining ... the best possible credentials for individual
socioeconomic advancement. Education is seen not so much as a means of helping society but of
helping one obtain the best that society has to offer socially, economically, and culturally» (Sternberg,
R., J., «Schools should nurture wisdom, in: Presseisen, B., Z., (ed.), Teaching for Intelligence, Arlington
Heights, IL: Skylight Training and Publishing, , 1999, pp. 55-82).

%8 Early in his Eudemian Ethics Aristotle argues: «Having then [...] established that everybody able to
live according to his own purposive choice should set before him some object of noble living to aim at
[---] on which he will keep his eyes fixed in all his conduct (since clearly it is a mark of much folly not to
have one’s life regulated with regard to some End), it is therefore most necessary first to decide within
oneself, neither hastily nor carelessly, in which of the things that belong to us the good life consists,
and what are the indispensible conditions for men’s possessing it» (Aristotle, Athenian Constitution,
Eudemian Ethics, Virtues and Vices, op. cit., p. 203).
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«Throughout antiquity, wisdom was considered a mode of being: a state in which a
person is, in a way which is radically different from that of other people—a state in
which he is a kind of superman. If philosophy is that activity by means of which
philosophers train themselves for wisdom, such an exercise must necessarily consist
not merely in speaking and dis- coursing in a certain way, but also in being, acting, and
seeing the world in a specific way. If then, philosophy is not merely discourse but a
choice of life, an existential option, and a lived exercise, this is because it is the desire

for wisdom»®9,

The lesson | take from this is that the aim of ethics education ought to be the self-
corrective study of how we ought to live, combined with the self- corrective practices such a
life requires.

The second characteristic | would call attention to is the limited role that knowledge
and discursive thinking were thought to have in relation to the life worth living, in these
traditions. As Martha Nussbaum remarked of the Hellenistic schools: «They practiced
philosophy not as a detached intellectual technique dedicated to the display of cleverness but
as an immersed and worldly art of grappling with human misery»’°. On the one hand, these
schools practiced a variety of intellectual exercises”’, which, to be sure, produced knowledge
in the form of aphorisms, parables, meditations, dramas, and theoretical treatises, which
constitute the classic wisdom literature. On the other hand, these ancients agreed that
wisdom is not a doctrine or truth, but a way of life that includes theoretical discourse as a
means of explaining, justifying and correcting its many other practices. Indeed, for the
ancients, «discourse was philosophical only if it was transformed into a way of life»”. These
schools distinguished between knowledge as a kind of moral awareness or perspective—a

way of seeing the world— from scholastic knowledge: command of the literature and fluency

®9 Hadot, P., What is Ancient Philosophy?, op. cit., p. 230.

7° Nussbaum, M., C., The Therapy of Desire: Theory and Practice in Hellenistic Ethics, Princeton, NJ:
Princeton University Press, 1994, p. 3.

7" Hadot’s catalogue of these includes listening (akroasis) to philosophical dis- course by the school
heads, reading (anagnosis) their essays, lesson notes and discussion transcriptions collected in the
schools’ libraries, applying their teachings in personal research (zetesis) and investigation (skepsis),
memorizing (mneme) and meditating (melete) on the schools’ dogmas, keeping a contemplative diary
(hypomnemata), and of course pedagogical dialogue between a philosophical master and student
(Hadot, P., Philosophy as a Way of Life: Spiritual Exercises from Socrates to Foucault, op. cit. & Hadot, P.,
What is Ancient Philosophy?, op. cit).

72 Hadot, P., What is Ancient Philosophy?, op. cit., p. 173.
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with concepts and theories. As Seneca put it, some who are learned «turn love of wisdom
(philosophia) into love of words (philologia)»’3. Moreover, sages in many wisdom traditions
have recognized that knowledge and discursive prowess can be employed for hubristic and
partisan ends that are detrimental to the ethical life74.

Further, in spite of the recent attention given to wisdom by contem- porary
psychologists’®, wisdom is not simply a matter of excellent thinking or prudent judgment. The
wise person is certainly one who judges well, especially with the kind of moral know-how
illustrated in the trial of Socrates and the judgment of Solomon. But the capacity to solve
intricate ethical dilemmas is only one aspect of wisdom, and even that capacity cannot be
reduced to «successful intelligence»’® but derives from such psychological and moral qualities
as modesty, equanimity and compassion, which, in turn, are cultivated as much by certain
habits of living as by theoretical discourse. Also, the moral know-how demonstrated in
dramatic situations like Socrates’ trial is not different in kind from that exercised in the
ordinary circumstances of everyday life, such as treating strangers with respect and children
with dignity, working diligently, and eating mindfully. What then is the place of knowledge
and thinking in ethics education? The lessons | take from ancient philosophy are, first, that
ethics education should avoid approaches that treat ethics solely as a body of knowledge or a
kind of theoretical discourse. Rather, students should study ethical theory and wisdom
literature as resources for ‘existential options’. They should be taught to employ ethical

theory and moral reasoning as tools of ethical inquiry culminating in existential ethical

73 Ibid., p. 174.

74 In this regard, Pankaj Mishra observes that «The Buddha’s early effort to accommodate dissent, and
acknowledge the plurality of human discourse and practice, later saved Buddhism from the sectarian
wars that characterize the history of Christianity and Islam; and the Buddha’s emphasis on practice
rather than theory kept his teachings relatively free of the taint of dogma and fundamentalism. The
Mahayana and Theravada movements are separated by a difference in emphasis [... ] They have never
experienced the violent conflicts that have marked relations between Catholics and Protestants and
between Shia and Sunni Muslims» (Mishra, P., An End to Suffering: The Buddha in the World, New York:
Farrar, Straus and Giroux, 2004, pp. 284-5.)

7’5 Goldberg, E., The Wisdom Paradox: How Your Mind Can Grow Stronger as Your Brain Grows Older, New
York: Penguin Group, 2006 & Hammond, K., R., Beyond Rationality: The Search for Wisdom in a Troubled
Time, Oxford: Oxford University Press, 2007. & Sternberg, R., J., Wisdom, Intelligence, and Creativity
Synthesized, New York: Cambridge University Press, 2003.

76 Sternberg, for instance, defines wisdom as «the value-laden application of tacit knowledge not only

for one’s own benefit (as can be the case with successful intelligence) but also for the benefit of
others, in order to attain a com- mon good» ( Sternberg, R., J., op. cit., p. xviii).
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judgments”’. Also, the practice of ethical theory and reasoning should be conducted in ways
that cultivate not only intellectual powers like precision, subtlety, and coherence, but broader
intellectual and social virtues associated with reasonableness as part of an ethical way of life,
including humility, curiosity and the spirit of collaboration?®. Likewise, the practice of ethical
reasoning should avoid the cultivation of glibness, pride, contentiousness, and other vices
that might be associated, for example, with certain kinds of staged competitions of ethical
argumentation.

The third characteristic | would call attention to is the practice in the ancient

philosophical schools of what Hadot refers to as ‘spiritual exercises’:

«The notion of spiritual exercises [...] means practices which could be physical, as in
dietary regimes, or discursive, as in dialogue and meditation, or intuitive, as in
contemplation, but which were all intended to effect a modification and a

transformation in the subject who practiced them»79.

In the ancient schools intellectual exercises were practiced in conjunction with
contemplative practices including meditation, examination of one’s conscience, confession of
one’s faults to others, fraternal correction, imaginative contemplation of the cosmos,
practicing present-moment awareness and reflection on death;®° and with the discipline of
one’s bodily appetites, physical form and somatic habits, and the performance of dutiful
actions®'. Some of these exercises were motivational and even behavioristic, though each
was meant to be conducted within parameters set by self-corrective moral inquiry. These

spiritual exercises indicate the therapeutic function®? of ancient philosophy, and point to the

77 See Sharp, A., M., «Pedagogical Practice and Philosophy: The Case for Ethical Inquiry», Analytic
Teaching, 7, 1987, pp. 4-7.

78 See Sharp, A., M., «<The Classroom Community of Inquiry as Ritual: How We Can Cultivate Wisdom,
Critial and Creative Thinking, 15, 2007, pp. 3-14.

79 Hadot, P., What is Ancient Philosophy?, op. cit., p. 6.

80 Hadot, P., Philosophy as a Way of Life: Spiritual Exercises from Socrates to Foucault, op. cit., pp. 59, 85,
88, 90, 179, 242 & Hadot, P., What is Ancient Philosophy?, op. cit., pp. 123-4, 201.

8 Hadot, P., Philosophy as a Way of Life: Spiritual Exercises from Socrates to Foucault, op. cit., p. 84.
82 «Philosophy thus appears, in the first place, as a therapeutic of the passions... Each school had its
own therapeutic method, but all of them linked their therapeutics to a profound transformation of the
individual’s mode of seeing and being. The object of spiritual exercises is precisely to bring about this
transformation» Hadot, P., Philosophy as a Way of Life: Spiritual Exercises from Socrates to Foucault, op.
cit. See also Nussbaum, M., C,, op. cit., ch. 1 «Therapeutic Arguments», pp. 13-47.
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need for ethics education to include contemplative and somatic exercises®> as practical
methods—technologies or therapies—for realizing ethical ideals like quieting the ego, facing
suffering with equanimity and taking compassionate action.

The fourth characteristic of ancient philosophy | would call attention to is the
establishment of the philosophical community, which was not incidental, but integral to

wisdom practice:

«All the schools [...] develop procedures and strategies that are aimed not only at
individual efficacy, but also at the creation of a therapeutic community, a society set
over against the existing society, with different norms and different priorities. In some
cases this is achieved by literal physical separation; in some cases, through the

imagination»34.

«[A]ncient philosophy was always a philosophy practiced in a group, whether in the
case of the Pythagorean communities, Platonic love, Epicurean friendship, or Stoic
spiritual direction. Ancient philosophy required a common effort, community of

research, mutual assistance, and spiritual support»%s.

Communal study made possible the practice of collaborative research and other
forms of discursive rationality®, while sharing meals and living in common® made possible

the practices of mutual concern, care, correction, edification and example, and the cultivation

8 The Center for Contemplative Mind in Society recommends a number of such practices under the
categories of stillness, activist, generative, movement, ritual, creative and relational practices.
http://www.contemplativemind.org/practices/ tree.html, last visit: 02/09/09.

84 Nussbaum, M., C., op. cit., p. 40.

8 Elsewhere Hadot explains that, «There can never be a philosophy or philosophers outside a group, a
community—in a word, a philosophical ‘school’ [which] corresponds, above all, to the choice of a
certain way of life ....» Hadot, P., What is Ancient Philosophy?, op.cit. & Hadot, P., Philosophy as a Way of
Life: Spiritual Exercises from Socrates to Foucault, op. cit., p. 274.

8 «Life in the Academy implied constant intellectual and spiritual exchange not only in dialogue, but
also in scientific research. This community of philosophers was also a community of scholars, who
practiced mathematics, astronomy, and political reflection. Even more than the Platonic school, the
Aristotelian school was a community of scholars [...] It meant leading the life of a scholar and a
contemplative, and undertaking research, often collective, on every aspect of human and cosmic
reality [... ]» Hadot, P., «What is Ancient Philosophy?», op.cit., pp. 178-9.

87 «In general, a distinction was made between the auditors - those who sim- ply attended the school—
and the group of true disciples, called ‘“familiars,” ‘friends,” or ‘companions’ [ ...] The same custom of
taking meals in common at regular intervals held sway in the Academy, the Lyceum, and Epicurus’
school [...]» (Hadot, P., What is Ancient Philosophy?, op.cit., pp. 99-100).
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of philosophical friendship, «the spiritual exercise par excellence»® —an end as well as a
means of these practices. As | have noted, Philosophy for Children and many programs of
character education already engage students in collaborative inquiry, goal-setting, problem-
solving and decision- making, making the classroom and the school sites of ethical
interaction. These programs call on parents, teachers and administrators to become, not just
moral exemplars for children, but also fellow inquirers, negotiators, and participants in ethical
community.

The fifth characteristic of ancient philosophy is implicated in the other four, and is, to
my mind, the one most regrettably lost in philosophy’s academic turn: the primary aim of all
of their intellectual, contemplative and somatic practices was self-transformation. As

Aristotle admonished:

«For if living well and finely [...] consists in oneself and one’s own actions having a
particular quality, the good would be more common and more divine - more common
because it would be possible for more people to share it, and more divine because
happiness would then be in store for those who made themselves and their actions of

a particular quality»®°.

In ancient Greece, as in ancient China and India, the true philosopher was a person
who engaged in moral self-work, and was as likely to be a fisherman or butcher as to be a
scholar. In contrast, «people who developed an apparently philosophical discourse without
trying to live their lives in accordance with their discourse, and without their discourse
emanating from their life experience, were called ‘Sophists’»*°. The centrality of self-
questioning and self-transformation to the practice of philosophy gave rise to the medical
analogy—describing philosophy as a set of therapeutic or curative practices for various
diseases or afflictions of the soul—ubiquitous in classical and Renaissance philosophical

literature®', and explains the range of discursive techniques found there:

8 Hadot, P., Philosophy as a Way of Life: Spiritual Exercises from Socrates to Foucault, op. cit., p. 89.
89 Aristotle, «Athenian Constitution, Eudemian Ethics, Virtues and Vices, op. cit., p. 207.
9 Hadot, P., What is Ancient Philosophy?, op.cit., pp. 173-4.

9" Analyzing this medical analogy is the work of Nussbaum’s 1994 book The Therapy of Desire. She
explains: «Throughout the late fifth and early fourth centuries [...] Greek thinkers and writers were
finding it increasingly easy to think of the ethical / political argument as similar to medicine and to look
to it for “healing” when confronted with seemingly intractable psychological afflictions. The analogy
becomes more and more detailed, more closely linked with specifically philosophical uses of logos»
(Nussbaum, M., C., op. cit., p. 52).
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«Medical philosophy’s task requires delving deep into the patient’s psychology and,
ultimately, challenging it and changing it [...] Thus medical philosophy, while
committed [...] to marks of good reasoning such as clarity, consistency, rigor, and
breadth of scope, will often need to search for techniques that are more complicated
and indirect, more psychologically engaging, than those of conventional deductive or
dialectical argument. It must find ways to delve into the pupil’s inner world, using grip-
ping examples, techniques of narrative, appeals to memory and imagination—all in the

service of bringing the pupil’s whole life into the investigative process»92.

The transformation of the self from a confused, restless, egotistical, alienated,
compulsive individual, to a self-possesed, temperate, compassionate, interdependent,
equanimous person was the purpose of ancient philosophy and the meaning of the well-lived
life. Of course, in this regard, few if any are actually wise, but only lovers, seekers and laborers
after wisdom - philosophers in the etymological sense. This yearning toward wisdom derives
from recognizing one’s own mal-contentedness and moral disorientation®. Such bitter-sweet
self-knowledge, characterized since Socrates’ time as «irony», since the beginning of wisdom
is to recognize one’s distance from it, should be the first aim of ethics education. Without
realizing that our resentments and jealousies, our stinginess and inordinate cravings are
actually forms of suffering, and without the intimation that there are better, freer, happier
ways to live, there is no way to begin the kind of radical self-questioning that awakens the
ironic insight into our lack of moral insight, or to ignite the desire for self-transformation.
Without dictating the contours of each student’s path of moral growth, schools at every level
can provide multiple opportunities for individual and communal self-questioning, self-
reckoning, ethical inquiry and moral self-correction.

In summary, ethics education informed by the ancient wisdom schools would involve
self-confrontation, would offer methods of rigorous, collaborative, open-ended inquiry into
possible modes of existential self-transform and would include experimentation with
practical, therapeutic exercises likely to affect such transformation. This approach would
avoid the Scylla of empty academic discourse and the Charybdis of manipulative behavioral

and emotional conditioning. Furthermore, this approach would make ethical education a

% bid., p. 35.

9 Hadot explains that, «Doing philosophy [...] meant questioning ourselves, because we have the
feeling that we are not what we ought to be [...] In turn, this feeling comes from the fact that, in the
person of Socrates, we have encountered a personality which, by its mere presence, obliges those who
approach it to question themselves» (Hadot, P., What is Ancient Philosophy?, op.cit., p. 29).
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lifelong pursuit, the most hum- bling aspect of which would be that it would require parents
and educators, if we cannot be moral sages, at least to have begun this work on our own
selves?®. | conclude with an exhortation from one of those ancient wisdom seekers, Epicurus,

who wrote, in the third century B.C.E.:

«Let no one be slow to seek wisdom when he is young, nor weary in the search thereof
when he has grown old, for no age is too early or too late for the health of the soul.
And to say that the season for studying philosophy has not yet come or that it has
passed and gone is like saying that the season for happiness is not yet, or that it is now

no more. Therefore, both old and young ought to seek wisdom»?.
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Ektetauévn mepiAnn

HO9wn, exmaibevon xau n mpoxtinn TG coPiog

H avdAvon tng mapovoag Katdotaong tng noOwkng g madelog ekkivel pe pio dtdkpion n
omola, 0w oL TEPLoTATEPES SLOKPITELS, AetTovpyel WG o yevikeuon, n omold ayvoel ONUAVTIKES
efapéoelg. H dudkplon avt dnAwvel ottt mpooeyyloelg tng nOwKAg g ekmaldevong oto
TCAVETUOTI O, OKOUO KAl O LETATITUXLOKO EPELVNTIKO emtimtedo, cuvnOwg eoTidlovy oTNV yvwon
TOU ETMOTNUOVIKOU Ted{oV Kal 0Ty avotnpr avdiuon- €xouv tnv tdon, dnAadn, va elvat téoo
BewpnTKA Kal akadnuaikd- cav va dniwvouy adlagopla ya To av ot gottnTtég (] To dBAKTIKS
mpoowTtkG) fouv 1 Oxt nBwKS Blo, evwy Tpooeyyloelg TNG EKTTASEVTIKAG NBIKNG TPV amd To
TLOVETILOTAHLO, TTOU KATA KavOva avTIOTOKOVUY O€ TTPOYpApaTa ekmaidevong agudy, oTpépovTal
MEPLOGATEPO 0T SLAUOPPWOTN TWY NBIKWY TTEMOLORTEWY KAL TOL TPOTTOL SPAaCTG TWY OTTOVSATTWY,
1600 WOTE va @alvovTtal €vtova WU akadnuaikeg, Kabwg xapaktnpilovtal amd €AAenpn LOTOPLKNAS

TUPOOTITIKNG, PLAOGOPLKOV BAB0oUC Kat a§lomioTwy HEBOSwY oTny €peuva agLwv.

Axadnuainég mpooeyyloeis otnv nduer] tng exmaiSevong

OL emKpaTEOTEPEG TTPOCEYY(OELS 0TN ddaoKkaAla NG PLA0COPIKAG NOWKNAG elval LOTOPLKE
KOl TOTUKEG 1] EPAPUOCUEVEC. H LOTOPIKT] TTPOCEYYLOT AVTIHETWTCEL TNV NOIKY AV (O TTEPLOXN] LLE
[ouykekpuévo] mepiexduevo. Ta padripata Tomkng Nowkng aglomololy cuviBwg tn LEB0do HEAETNG
mepmTWwong, Le oTdXO TNV @apuoyr Tng nOwKng Oswplag o TPEXOVTA AUPIAEYOUEVA YEYOVATA KaL
{ntiuata. H tpltn mpooéyylon tng PLAoco@IKNG eKTTaidevong yla tTnv nbwkr, n omola pooplleTat
KUPIWE yla TIG LETATTTUXLOKES OTLOVSEG, €lval n LETA-NBIKY], KATA TNV oTtoldl AVTAYWVIOTIKES OewplE]
UEAETWOVTOL EVVOLOAOYIKA Kal AOYWKE, AAAd OTn CUVEXEWM TO evila@Epov peTatomi(eTal oTny
emoTNoAoyla ri/kat oTnv KpLtkn Bewpla, Le 0TdX0 va eEa0@PAALOTE( O TPOTOG LE TOV OTTO(OV AUTES
ol Bewpleg Ba agloAoynBouvv. Kat oto mapeAbdv kal oto Tapdy Kabnyntég @loco@iog €Xouy
EKPPACEL TNV avnovx(a Toug yld TNV avamoTEAECUATIKOTNTA TwY HaBnudtwy ndKrg. AuTEg ol
mapatnpnoel emonualivovtal Kat amd tnv ApepKAvIKn Ploco@kn Evwon otn «AfAwon yla T
Adaokadia g PAocopiagy, n omola avagepel : «H @LAoco@ikn ekmtaidevon mepldapBavet [...] tnv
avamtuén tg afloAdynong Kat Tng Katavonong Twv @A0CoPIKWY UeBSSwy, {nTnudtwy Kat
TapadOoEWY [... ] Kat [... ] TNV KAAALEPYELQ OTOUG LOONTEG AVOAVTIKWY, KPLTIKWY, EPUNVEVTIKWY KAl
0&LOAOYIKWY (KAVOTATWY TNG OKEWYNG TTov Ba oxeTiCovTal UE Lo TTOKIAlL TTPORANUATWY, LOTOPLKWY
KEHEVWY Kat {INTNUATWY, TOTO «@LAOCOQIKWY» GCO KAl KAONUEPLVWDV».

O Pierre Hadot ¢€xeL mopatnprioel WG 1 QAOCOWEIKA NOKY ApXLoE va XAVETAL OTOV
Meoaiwva, dTtav oL EAANVIKEG KAl pWHATKES (PLAOTOWIKEG OXOAEG E(Yav KAEIDEL, OTAV OL «TIVEUHLATIKES
OOKNOELG» TTOU EXOV QUTEC EPEVPEL, E(XOV EKTPATIE( TNV XPrON TOUG 0TA XPLOTLAVIKA povaoTripla,
Kol 0tav o PLoCOPIKGG Adyog elxe amopelwOel oe Bewpntik okaAwotd yw tnv Bgodoyla ota

XPLOTIOVIKA Tavemotiua. Tnv emoxn TG Avayévvnong, otn Aoyotexvia tng ocowplag, o
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KOAALEPYNUEVOG PLAG00WOG, 0 omolog xapaktneldtav amd EAAENPn KOG AOYIKNAG 1] TTPAKTIKWY
apeTwy Atav nén otoxog emumAngewy. AlbVeS apydtepa, aAAd éva awva mpy and twpa, o John
Dewey Bprivnoe yla tnv akadnuaikni otpo@n g @llocopiag Kat tpoedomolinoe mwg n @rloco®ia
TPETEL VA «aVaKAUPEL |E TO va OTOHATACEL va elval €vag UnYoviopdg OVTULETWOTLONG
TPOPANUATWY TwY @A0cOpwY Kat va ylvel [etat] pa puéBodog, n omola Ba kaAAepyeltal and
PIAOTOPOUG, YLOL TNV AVTILETWTILON TWV TTPORANUATWY TWwVY avdpwv» (KAl yuVaKDOVY).

Ma moAAd xpdvia Twpa, n @Lloco@ia wg Tpdmog {wrig €xeL o coPapd AngOel utdPn ekTdg
TOU aKASNUALKOU XWPOU. AvamtiXOnkav €Ttol TPoypduuata, KAatd Kavéva ektdg oxolelwv [
EKTTAUSEVTIKWV BPUUATWY], TTOU ATTOTEAOUV EUPAVESTATA HOPYES NOWKNG ektalbevong Kat oTny
TPAyHATIKOTNTA €lval akadnuaikd oto Babud mou KAvouv Xprion LOTOPLKOU Kol BEwpNnTLKOV
TEPLEXOULEVOU KL PLAOCOPIKWY TIPAKTIKWY, OTIWG 1 KPLTIKY OKEWN, 1 LEAETN KAQOOIKWY KELLEVWY,
QUTOKPLTIKY Kat 0 dnudotog dtdAoyog.

M cuvnBLoUEVN KPLTIKY] TTOU SLATUTIWVETAL KATA QUTWY TWV TPOYPAUUATWY glval Twg
KAvovTag TN PAoco@IKn NOWKNA TpooBdaotiun o€ pun-@ldocdoug (akdua Kat o€ tadia) apeAovy tnv
EKAETITUOMEVN OVAAUCT KAl TNY AuoTNPn emXelpnuatoloyla, n omola KAveL TNV NOIKY @LA0CO@IKN
[uréBeon]. O Mark Vernon 8(8eL tnv pémouoa AmdvTnon G€ Lo TETOLA KPLTIKN: TTWG EVAD N TIPAKTIKA
@locopia KoAgltal va amo@Uyel TO TETPLUUEVO, N amAdtnta dev onuaivel to B0 pe tnv
kowvototia, Kat n emikolvwvia alyoupa dev elvat to (o mpdypa pe Tnv artdomolnon.

Qotdoo, av Kat n ovvdeon peTagl nOwng exmaidevong Kat nOKrg SEoUELONG Kal
OUUTTEPLPOPAC OTOXEVETAL EUPAVECTEPA OTL( ETAYYEAUOTIKEG OXOAEG ar’ O, TL OTA TUAHATA
@lAocoplag, N @UOoN Kal N AmOTEAECUATIKOTNTA AuTr¢ TNG ouvdeong elvatl kATt Aydtepo amd
EekdBapeg. ‘Omwg o Abbot emionuaivel, oL 6TOXOL TWY EMAYYEALATIKWOY NOKWY KwdKwv oxeTlovTal
e TN Olo@dAon oTo emMAyyeEARA TOU «EA€yXOU Tng TeEXVOyvwolag, TOou [emyelpnolakoU]
povomwaiov, kat g vdnArg [Kowwvikrig] Béong», dco egloov kat pe tnv mpootacia Kat Ty
efumnpETNon TWwY TEAATWY- KaveEvag omd autolg Toug oTdxoug dev elval amapaltnta

TPOCOESEUEVOC LLE TNV TTPOCWTILKY] NOWKY] avATTuEn.

Exmtaibevon aubv ot oxodeln

H A€En «nBwr» omdvia eu@avi(etal o€ TPO-TAVETMIOTNULAKA TTpoypdppata. Avt’ autov,
Bplokoupe Tig Aégelg agleg (Tov onpaivel nBKEG a&leg), TNV LOLOTNTA TOU TTOA(TN KalL, PUOLKA, TN A€EN
xapaxtrpag. O Camenisch oxvpiletal Twg autr n YAwookr dtawopd ocuuBoAllet pa dtagopd otoug
0TOX0UG TNG NOWKNG EXTTASELONG, OTTWC TNV AVAAAUPAVEL TO KAOE BLAPOPETIKG EMLOTNLOVIKOG Tted(o.
Avayvwp(leL TNV «NOK AOYLKI», «TA OXETIKA NOWKA cuvaloOniuata, T agleq Kat TG deTUEVTELG», KAl
«TLG NOWKEG ETUAOYEG KAl SPATELY» WG «TPELG AOYIKA SLAKPLTOUG, av  OxtL EeEXxwPLOTOUG 0TAOXOUG» TNG
nOwng exmaldevong, Kat mapatnpel Twg Ta EOCOEIKA pabripata cuvriBwg eotidlovy oty
TOPOXN AOYLKWY nNOWKWY ETYXEPNUATWY KAl XPNOLLOTTOLOUY TOV YEVIKO Opo «NOWKM», €V
mpoypdupata tov ekmnydlovy amd tnv Yuyodoyla Kat TNy ekmaidevon «eoTldlovv TEPLOTATEPO

0TI ouvaloOnuatikég Slaotdoelg Tou NBKoL Blou» Kal «aTn XpNon g yAwooag twy ‘afdv’». O
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Camenisch dev €0TLdleL OTO EUPAVEG KAl CUVANA TIPOPANUATIKG yeyovdG, TwG N ekmaldevon Twv
a&uwv, n ormola €xeL okomd va SlamAdoel Ta NOIKA aAoONUATA Kot TN CUUTEPLPOPA Twv avBpwbTTwYy,
OKOTIEVEL TIEPLOCOTEPO O VEATEPA TtaUdLd, evdd N exmaidevon g nOwng, n omola meplopilel Tov
EAUTO TNG OTNV TAPOX!] AOYLKWY ETUXEPNUATWY -KAL ATTO@EVYEL OKOMA KOl VO SLAUOPQYWOEL TG
NOWKES TEMOLONOELG TWV AVOPWTTWV- TPOoAVATOAETAL ATTOKAELOTIKA OE EPrPOUVG KAl EVAALKEG,.

H ekmaidevon a&ubv €xel dpet SV0 apKetd amokAlvovta LeTagl Toug Hovomdtia, av Kal
éva and avtd- auvtd mov Ba amokaAéow «UeTddoon Twv aubv»- Loldlel TEPLOOOTEPO UE [
Aew@SPO, CUYKPLYOUEVO UE TO WKPSO pHovomdtt ou Ba ovopdow «€pguva Twv auwv». H mo
ouvnong TpoogyyLon NG LeTtadoong Twy aglwy, n ekmaldevon xapaktnpa, aroteAsl e§loov kat tnv
pHakpdv evputepa-epeuvnOeica Kal TNV TEPLOCOTEPO XPNUATOSOTOUMEVN TPOCEYYLON OTNV
ekmaidevon twy agudy onuepa. H exkmaldevon yapaktripa elval CUUTEPLYOPLOTIKN: N TpoTomoinon
NG CLUTEPLPOPAG elval €vag amd TOuG OTOXOUG TNG, KABWG KAVEL Xprion OTPATNYLKWY Twv
KWWATPWY Kol TIPOCMEPEL €va HEYAAO TOOOOTO OYXETIKOU UE OQUTO TEpLEXOUEVOL. Ekelvo mou
Slaopomotel avtry Vv ekmaldevon amd T AVoTNPATEPA CUUTEPLPOPLOTIKEG TTPOTEYYIOELS, elval
WG AUTY] OKOTIEVEL VO TPOTIOTTOLOEL AAAEG TTTUXEG TOU XOPAKTIPA KAl OXL ATTAG TNV CUUTEPLPOPA,
ouumeplAapBavopévwy tng nwKng emolOnong Kat Twy cuvalcOnudtwy (Lickona: 1998, 78, cited in
Brimi: 2009, 129). ATt6 TNV AAAn, elval EVPEWS YVWOTO, WG 1 EKTTABEVON XAPAKTIpa artoTeAe( oTNV
ovoia a apeTalk NOIKY TPOGEYYLOT, TTOV TTPOCLBLALEL OTNY OPLOTOTEAKN TTapddoan.

Katnyoplomoinoa tnyv ekmaidevon XopakTripa we Lo TTPOooeyyLon petddoong aguwyv, dott
Tapd TNy aociwor] TG oty NOIKNA emyelpratodoyla, Ta Tpoypdupata ekmtaidevong oto TAalod
NG TTAPEXOLY UIKPN ] Kal KABAAOU avayvwplon 0To Yeyovog Ttwg n eumelpia twv madlwy elval
YEUATN attd NOIKES ATAPELEG, KAl TIWwE (o EEKABAPN KAl EVOTTONUEVN €vvola EVOG «TTUPHVO» APETWV
elvat ekt vrtofaduifovtag Tov aglakd TAOVPAALTHS EVTOC KAl LETOED TWV TTOAITIOULKWY OPLAdwY,
KOBWE KAL TO YEYOVOE TTWG TA VONLOTA KOL OL TIPAKTIKEG TToU oXeT{ovTal e TI§ TapadootlakeS agleg,
0AAdlovv pe TNV TAPOdO TOu XpOvou, Kol TwG (o Babutepn Katavonon Ba TEPLETAEKE
TEPLOCOTEPO TA TTPAYUATA TTapd Ba evioyxue pa aglakr d€opevon.

H avaykn Kat n iavotnta Twy VEwY avopwmwy va TaAépouy tnv nbKr acd@ela Kal Tov
TAOVPAACHS, VA AVTIHETWTICOUY EVTIHA TI( OIKEG TOUG NOWKEG ap@BoAlEG, va KpLTKApouv
OUMPATIKEG VOPLEG KAL VO CUILIETACKOUV OF (LA TIAPAYWYLKT], LE avowytd TéAog nOwn avalitnon,
Oepatomolovvtal €UBEWG amd EPEVVNTIKEG Tpooeyyioel Tng exkmaldevong aflwv. M TETOLM
Tpooéyylon amoteAel To TPAypaLa Sleukpiviong Twy aglby, Tou avartuxOnke katd tn dexaetia
TOu 1960. AuTé To TPdypappa 0dnyel Toug oTToVSAOTEG OTNY TTPOCWTIKY] avalATnon Kat €épeuva,
WOTE Vo avakaAvpouy Kal va Souroouy Ti§ SIKEG Toug a&leg, Kal Vo KOTAKTAOOUV aKEPALOTNTA 1
ouvoxr OTLG SIKEG Toug NOWKES TtemolOroelg, agleg Kal evépyeleg. To va KaAouvTal oL LadnTég va
‘okeTOUY amd Uovol Toug OXeTKA pe {nTruata afldy, toug Kataguwvel wg nOwd dpwvta
TPSoWTTA Kat PWTICEL TO YEYOVOG TTWG TTPOCEKTLKN €pEVVA TTAVW o€ {nTruata aglwy TTPEmeL va elval,

0€ KATTOoLo BaBpd, KATL TO OLWTIKG KAL TTPOTWTILKO.
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Mo eVTEAWG SLAPOPETIKY] TTPOCEYYLOT EPEVVAG OXETIKA HE TNV eKTtaldevon Twy aglwv elvat
aut mou Ba amokaAovoa 1 TPOGEYYLON TNG KPLTIKAG OKEYNG, Katd tnv omolo oL Habntég
Sdibdokovtal peBSSoug KPLTKOU GUAAOYLOHOU WG HECO TIPOKELWEVOU VO PTACOUV Ot nNOIKEG
amo@dvoelg, oL omoleg Ba elval otépeeg, Wlaltepa amd tn Aoy okomid. MoAAd amd autd ta
TPOYPAUHATA aVTAOUY oTolkela amd TNV avaAvTiKy @ldlocopla, Ty omola yapaktnpilel pa tdon
ya tpocdloptopd Kat avixveuon Twy AOYIKWY OXECEWY LETAED TWV QAOCOWQIKWY EVVOLLV. AUTA TA
TPOypPALaTa evnuepwvovTal emiong amd tny e§eAKTIKA Yuyodoyia, WBlaltepa amd to €pyo Tou
Lawrence Kohlberg, émov n nOwn avdmtugn twv madwy yivetal katavont wg pia mAsupd g
VONTIKNG TOug avdamtuéng, n omola onupadedetar amd avfavluevn exk{tnon upéoa amd
mpoPAendueva oTadla.

To mpdypappa tng Gloco@iog ya Madid, cuVoTA KATA KATToLoV TPOTO Lo TTPOCEYYLOT
KPLTIKAG OKEYNG oty ekmaidevon twy aflwv, aAAd UE KATOLEG ONUAVTIKEG SlawopEg. MpwTtov,
TEPAV TNG KPLTIKNG OKEYNG, SlveL Eppacn oTn SNUOVPYLKY OKEYN, TN oKEPYN TG @povtdag, 1 TV
KateuBuVOHEYN TIPOG TIG a&leq OKEYN WG epyareln PAOCOWIKNAG €pevvag. AeUTEPOY, 0 GTOXOG TTOV
auté To Tmpdypapua OETeL yla T TTadLd, dev elval 0 oYNUATIONOG AOYWKWY TPOTACEWY, aAAd
«nOWKWY, TOATIKWY Kat aeOnTkwy Kpioewv [...] mov Ba epapudlovtal amevBelog mdvw ot
KATAOTAOELS TNG {wr)¢». AUTEG OL KPIOELG TTPETEL va elval AoykEG —kabw¢ Ba Bacilovtal og EekaBapn
emyelpnuatoAoyla Kat KaAEG amodel&elc— aAld e&loov EAAOYEG: EVNUEPWUEVEG ATtO TTOAAATTAEG Kall
SLOPOPETIKEG OTITIKEG KOL TTPOCQOPEC Yl Aoyodoaia o€ i KodTnTa cLVOUNAKwy.

Ymdpxouv TOAAAQ afloonuelwTta oTolxeln o€ TETOlL TPOYPAMMATA eKTaldevong aAAd
TE0OEPA ATTO QUTA TTOU TA CUYKEKPLULEVA TTPOYPALHATA BEWPOUY CWOTA EVaL TA TILO ONUAVTIKA KL
Aglmovy amd TNV NnOwn ekmaldevon 0TO MAVETOTAUO: aApXKE, TO yeyovdg OTL ekmaldevouy
0AOKANpPo To dtopo - devtepov, Bplokouv Ty evkatpia va avawepBolyv o€ aleg dlatpéxovtag OAa
TO AvaAuTIKO TTPOYPALLLA KAL TN OXO0AWKY] KowvdTnTa: Tp{tov, TOAAd amd autd TtapEXouvy oTa Ttatdid
evkalpleg va eEaoknoouy TNV nNOWKN Toug KP(on, TOVAGXLOTOV OTn SLAPKELR TNG OYOALKNAG TOUG
EUTELPIOG: KO TETOPTOV, LEPIKA TTPOYPALATA E(VaL LOONTO-KEVTPIKA, KOOWE TTEPLLEVOUY ATTO TOUG
HadnTég va Sopuroouy To SIKG Toug aglakd oUoTNUa Kal Ti§ aglakég deopevoelg. Ev oAlyolg, o€
avti@eon pe ta akadnuaikd padrpoata nOwng, TOAAL amd autd ta OXOAWKA TpoypdppaTa
ameuBuvovtal dpeca o€ autd ou o Alfred North Whitehead to 1929 amokdAgcoe «n téxvn ¢ {wrig».
Oa TTPIOTELVA, ETTOUEVWG, N OXOAKN NOWKN EKTTA(BELON VA EKKLVE( OTTWOONTOTE UE TNV AVAYVWPLON
WG 1 eUTeLpla Twv TTadLwv Katéxel dn avtn tnv nOwn didotacon. AKSua Kal Ta veapodtepa tatdid

€pYovTaL avTIpéTwTa UE NOWKA TTpoPArjpata Kot eukalpleg KAOe pépa.

HOu exmtaibevon na n mpaxter T copiog

Avaldoyl{OHEVOL TOUG OTOXOUG Kol Ta HETO TNG NOWKNG eKTTA(BEVONG KATAVOOUUE TTW(
umtdpyovv TOAA& ototyela ov Ba umopoloape va €§dyoupe amd Tn Tapddoon TwV TPWIHLWY
EAANVWV Kal pwiaiwy PAocd@wy. Oa avagePOOULLE O TTEVTE XAPAKTNPLOTIKA Ta ortola fTay Kowd

UETAED TwV GY0AWY TOUG, Kal Ta ortola Ba Ttpeémel va xapaktnpl{ouvy tnyv NI ektalbevon Kat 0To
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TLOVETILOTAILO KAl TtpLY atd autd. To TTPWTO KAl TILO ONUAVTIKO XOPOKTNPLOTIKO, Ao TO OTtolo Kat
ekmnydlouv 6Aa ta umdAowuta, elval WG AUTEG oL oxoA€g dev ntav timota Aydtepo amd
TEBapynUEVN LEAETN KL TTPAKTIKY TOU €v {nv. To 8(Bayua tov avaclpoupe, elvat dtL o 6TdX0G TNG
NOwng ekmaldevong Ba GpelAe va elval N AUTO-EMAVOPOWTIKY LEAETN TOU Ttw( TPETEL va {oVE, o€
OUVOVAOUGS LE AUTO-EMAVOPOWTIKEG TIPAKTIKEG TTOL [ia TETOLA {wn) Oa amattoloE.

To 8eltepo XAPAKTNPLOTIKO OPE OTOV TTEPLOPLOUEVO POAD TTOU N YVWON Kat N Stadoyikn
okéPn Ba elyav oe oxéon pe Wwa {wr mov Ba d&le va Puwbel, oe autég Tig mapaddoelg. Omwg n
Martha Nussbaum emiorjpave yla Tig EAANVIOTIKEG 0X0AEG: «EEaokovoay Tn @ldocopla dxL oav pa
OTTOOTIOOEVT SLOLVONTLKN TEXVIKN a@lepwévn oTny emidelgn tng efumvadag, aAAd wg pia Babeld
KOl €YKOOULOL TEXVN TAANG Pe TNV avOpwmivn duotuylor. Mepattépw Og, mapd tnv mpdo@atn
€laon ou d860nke otny co@ia and olyxpovoug YuxoAdyoug, avtr dev amoteAel amAd éva {ritnua
eEaPETIKNG OKEPNG N ouveTrg Kplong. H wkavdtnta emlAvong mMoAUVTAOKWY NOWKWY SIANUUATWY
amoteAsl uovo Ula TAgvpd NG cowlag, KAl akopa Kot autr Oegv pmopel va meploplotel oTny
«ETUTUXNUEVN gV@UL{o», AAAd TtpoEpXETAL AT TETOLEG PUXOAOYIKEG KOl NOKEG TTOLOTNTES, OTWS N
oeUvOTNTA, N yaAnvn Kat n gvomAayvia, ol omoleg, e tn OEPd TOLG, KAAAlEpyouvTal Téoo amd

OUYKEKPLULEVEG OUVIBELEG 000 Kal artd Tov BewpnTkd Adyo.

To tpiTo XaPAXTNPELOTNG APOPE OTNV TPAXTIN] TWY KPXXiWwV PLAOCOEIXWY GXOAWY, TEAXTN TNV
omolo 0 Hadot avaEpeL WG «TYEVUATINEG O TELG»:

H €vvola Twv TIVELUATIKWDY ACKNCEWY [... ] onuaivel TpakTikég mov Ba umopovoav va elvat
(PUOLKEG, OTwG oTa KaBeotwta dlattag, 1 BewpnTikég, Omw oTto dldAoyo Kat Tto Sadoyloud n
EVOPATIKEG, OTWG OTOV OTOXAOWUS, OAeq TOug OuHwG €lXav OKOTO va EVEPYOTIOU OOLY L
Tpomomnoinon Kat fia LeTaAAayr] oto utokel(pevo mov ti§ e§aokovoe (Hadot: 1995, 123-4, 201).

TO TETAPTO XOPAKTNPLOTIKO TNG apyaiag @roocopiag elval n eykabidpuon UG PAOCOQIKNAG
KowotnTag, n omola Sev NTAV CUUTTWHIATIKY, AAAd aroteAoVoE TUNHA NG (Blag tng ocuykpdTnong
NG TPAKTLKAG TNG 00@(ag. H KOWOTIKY HEAETN KATEOTNOE SuvaTr TNV TPAKTIKY TNG CUAAOYLKNAG
€peuvag Kal AAAwY HLop@wv dlaAoyikrg opBoloyikdtnTasg.

To TTEUMTO XAPAKTNPLOTIKS TNG apxaiag @locopiog SLamTAEKETAL LE TA AAAC TEGOEPQ, KO
amoteAel autd Tov duoTtuxéotata €xel xabel katd tnv akadnuaikr otpo@n tng @llocowiag: o
TPWTEVOVTAG OTOXOG OAWY TwWwV JLAVONTIKWY, OLOAOYLOTIKWV/OTOXACTIKWY KOl CWHATIKWOY
TIPOKTIKWY 1TAV O LETAOXNUATIOUSG TOU €auTOU. H KEVTPIKY B0 TNG AUTO-EPWTNONG KAL TNG AUTO--
LETAUOP@PWONG OTNV TPAKTIKA TNG @lAocoplag aveédelge o aTpiky] avaioyla—replypd@ovTtag
€ToL TNV @lAocopia oav €va cUVOA0 BEPATTEVTIKWY TTPAKTIKWY SLa@dpwy acBevelwy 1} facdvwy Tng
Yuxne- mavtayov mapoloa O KAACIKA QIAOCOMIKA KEelEVA TNG avayevvnolakhig Aoyotexviag,
eENywvTtag emUTAE0V Kol TO EVPOG TWY SLOAOYKWY TEXVIKWY. H peTapdppwaon tou eautol and éva
UTEPOEUEVO, AVAOLXO, EYWTIKS, amofevwUevo, Yuxavaykaotikd ATouo, 0 €va ATOUO WE AUTO-
€AeyX0, EYKpATeLa, evoTtAayvia, Kal aAAnAegdptnon ftav o otdxog tng apxalag @locopiog Kat

OUVLOTOUOE KoL TO vOnua piag kaarng {wig.
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Tuvopifovtag, n nOKN exmaldevon emkouvpolUEVn amd TiG apyaleq oXoAéq coplag Oa
nepAduPave t duvaTOTNTA AVTIHETWTIONG TOU €autol, Ba Tpocépepe HeBGdOLS avatnpng,
OUVEPYATIKNG, aveEAVTANTNG €pevvag TAvw O€ TIBAVOUG TPOTTOUS UTTAPELAKG AUTO-UETALOPPWONG
kat emiong, Ba meEPAAUPAVE TEPAUATIOUOVS HE TPOKTIKEG, OEPATTEUTIKEG OOKNOEL, Touv Oa
ennpéalav Wa TEtola HETAUOP@WOT. AuTA n Tpoogyyon Ba amev@euye Tn ZKUAAQ TOU KEVOU
akadnuaikov Adyou Kat tnv X4dpupdn TOu XEWPLOTIKOY CUUTTEPLPOPLOOY KAl TOU CUVALTONUATIKOU

ETNPEATHOV.
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«Mais au fait, cet écran ou mon regard se bute, tout en persistant a y voir de I'air, ne
serait-ce pas plutpot I’enceinte, d’'une densité de plombagine ? Pour tirer cette question
au clair j'aurais besoin d’un baton ainsi que des moyens de m’en servir, celui-la étant peu
de chose en l'absence de ceux-ci, et inversement. J'aurais besoin aussi, je le note en
passant, de participes futurs et conditionnels. Alors je le lancerais, tel un javelot, droit
devant moi, et ce qui me cerne de si prés et m’empéche de voir, je saurais si c’est du vide
toujours, ou si c’est du plein, selon le bruit que j'entendrais. Ou, sans le lacher, pour ne pas
m’exposer a le perdre pour toujours, je m’en servirais comme d’une épée et frapperais
d’estoc soit I'air, soit la muraille. Mais I’époque des batons est révolue, ici je ne peux
compter strictement que sur mon corps, mon corps incapable du moindre mouvement et
dont les yeux eux-mémes ne peuvent plus se fermer comme ils le faisaient autrefois».

Beckett S., L’lnnommable, Paris: Les Editions de Minuit, 1983.




«But may not this screen which my eyes probe in vain, and see as denser air, in reality be
the enclosure wall, as compact a lead? To elucidate this point | would need a stick or pole,
and the means of plying it, the former being of little avail without the latter, and vise
versa. | could also do, incidentally, with future and conditional participles. Then | would
dart it, like a javelin, straight before me and know, by the sound made, whether that
which hems me round, and blots out my world, is the old void, or a plenum. Or else,
without letting it go, | would wield it like a sword and thrust it through empty air, or
against the barrier. But the days of sticks are over, here | can count on my body alone, my
body incapable of the smallest movement and whose very eyes can no longer close as they
once».

Beckett S., The Unnamable, Paris: Les Editions de Minuit, 1983.




«MAMWE OpWE OWTO TO MAPATETACHO, TIOU TA MATIO MOU EMIMEVOUV V' aviyvelouv,
BEWPWVTOC TO MELCUATIKA QEPQ, ELVOL OTNV TIPAYHATIKOTNTO HOVIPOTOLYOS, CUMTIAYC OO
HoAUBL Na va StaAsukdvw autd to Béua Ba xpetaldpouvy Eva practolve, Kabweg Kot Ta
HEoQ VO TO XELPLOTW, 0oV TO MPWTO ELvaL AXPNOTo XwpPig Ta SeUTepa, Kat avTLoTpOdwS.
Oa xperalopouv eniong, pia Kot To 'depe n KouBEvta, LETOXEG UTTOBETIKEG Kol LEAAOVTOG.
Oa 1o £piyva Aoutdv, oav aKOVTLO, ioLa UIPOOoTA pou, Kat Tote Ba '§epa, amn’ Tov rfxo mou
Ba ’Kave, oV QUTO TOU e KUKAWVEL yUpw yUPwW KOL OLITOMOVWVEL TOV KOOMO HOU, ELvVaL TO
YVWOTO KeVO 1 éva mAnpwpa. H ntdAl, 8 Ba to nmetoloa, yia va pnv KivduvéPw va Tto
XGow yia ravra, aAAd kpatwvtag to oo onadi, Ba Adyxa To MAPANETACUD, EITE AEPAG
eivon eite toixog. AAAG n emo)r) TWV MMACTOUVIWV EXeL MapeABel, edw pmopw va
untoAoyi{w KOVO O0TO CWHA TOU, TO CWHA LOU TOU EIVOlL QVIKOVO YLO TNV TP QULKPOTEPN

KIivnon KoL TOU OKOMO KOL T HATIo Tou 88 pmopolv ma va KAEioouv Omwg EKAEwvav
AaAAoten.

Samuel Beckett, S, Akaravouaotog, utdp. NManabavaconovAou, A., ABriva: YtAov, 1993.




