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ABSTRACT

This thesis examines moral reasoning in the classical Confucian and Pauline
Christian traditions. It is demonstrated that moral reasoning in both these
traditions is grounded in the concept of the moral agent as a related self.
Specifically, affectionate concern for the other and for the other's well-being
figures prominently in discussions of moral practice, behaviour and action in
the two traditions. In the light of these Confucian and Pauline concerns, the
thesis maintains that moral theories which uphold a notion of the moral agent
as an essentially detached, individualistic self, need to be reassessed. This
criticism is made by way of an examination of feminist critiques of
contemporary moral philosophy. Such critiques question, in general, views
which uphold justice, rights or rules as important and fundamental features of
morality to the neglect or exclusion of aspects of human experience such as
relational attachment. In addition, criticisms are also made of views which
advocate that the definitive features of moral deliberation include criteria of
impartiality, impersonality and/or autonomy. From the point of view of these
criticisms, it is considered undesirable to maintain an ideal of autonomy in
the sense of detachment specifically because that would rule out modes of
human attachment that are typically an important part of women’s experience
of morality. The different strands of feminist moral philosophy are united in
their invocation for urgent and significant renovation not only of the content of
morality but also, and more importantly, of the patterns and methods of moral

reasoning and the scope of morality. It is important to note, too, that many



feminist moral philosophers are quick to maintain that exclusive emphasis or
overemphasis on detachment is detrimental not only to women’s morality but
is, in general, undesirable because it compromises on important aspects of

moral agents qua human persons.

This thesis adopts an approach which is sympathetic to the above-mentioned
criticisms made by feminist moral philosophers of contemporary moral
theory. In particular, it focuses on the care ethic which regards affection
appropriate to, and responsibility arising from, relational attachment as
fundamental aspects of moral deliberation. Through analysis of a number of
moral theories, it contends that the notion of the detached, autonomous moral
agent, if understood exclusively or in isolation, results in a warped and
fragmented conception of the self. The proposal of this thesis, however, is not
that notions of autonomy and universality in moral deliberation should be
jettisoned but that they should be articulated in conjuction with notions of
human relationality. The thrust of the thesis, more precisely, is that, while
there are limits to emphasising autonomy and detachment as fundamental in
moral deliberation, it is undesirable, on the other hand, to maintain
conceptions of the self and of morality which are defined purely in terms of

relationality.

Through a detailed analysis of various concepts and ideas in each of the

classical Confucian and Pauline traditions, it is argued that moral reasoning
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shares several features with the care ethic. The point of this exercise,
however, is not solely comparative. The project seeks, in addition, to identify
and articulate problems with morat reasoning within each of the two
traditions. One such problem is the neglect or faiiure to deal with the power
structures that might operate within caring relationships. Confucian thought
seems to uphold a notion of caring which not only allows for, but actually
requires, the subordination and infantalisation of the person cared-for.

Similarly, there is much debate amongst Pauline scholars regarding whether

St. Paul’s use of the concept love (ayarn) is patemnalistic and/or

instrumentalist—the sense of seeing love as an instrument for creating or
maintaining social harmony within a hierarchically organised social order.
The investigation of problems such as these has important implications for
our understanding of both the classical Confucian and Pauline Christian
streams of thought. in addition, it addresses and highlights some possible
difficulties in formulating a workable care ethic. More pointedly, it asserts that
care morality, in order to be viable, needs to approach with careful
discernment, its search for a proper balance between autonomy and

relationality.
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INTRODUCTION

Objectives and Scope

This thesis has a twofold objective. First, it establishes a point made
generally by proponents of care morality; namely, that contemporary moral
theory needs to recognise the significance of relationships in individual
human lives and, more specifically, to accommodate notions of relating with
others. Such a view allows for a more robust and realistic picture of the self
qua moral agent and, accordingly, challenges the concept of the ideal moral
agent as an impartial, detached self. If accepted, the idea that the moral
agent is a related self rather than a detached, atomistic individual
necessitates a critical assessment of moral systems which uphold
universalisability, impartiality and impersonality as central criteria of moral
action and behaviour.

Secondly, and relatedly, the thesis makes some cautionary remarks
regarding the formulation of care moralities. Specifically, it is pointed out that
while the structures of care morality differ in certain fundamental respects
from those of justice-, rights-based or deontological moralities, proponents of
care morality should not assert, simply and hastily, that care morality is
irreconcilable with other moral systems, or that it shares no common features
with them. In particular, it is suggested that proponents of care morality
should be circumspect about the idea that morality is grounded solely upon
the nature of particular attachments and that there are no objective and/or
general criteria for assessing an agent's actions and behaviours other than by

appeal to the relationship itself.



in the context of discussing the two issues just mentioned, the thesis
examines and compares moral reasoning in the classical Confucian and
Pauline Christian traditions. It is argued that an examination of these
traditions provides us with insights into the possibilities and problems
associated with relational moralities and, more specifically, with the care
ethic.

As with the care ethic which emphasises connectedness of persons
rather than their separateness, both Conifucius and Paul believed that human
beings are essentially related persons; both upheld notions of morality which
value the connectedness of persons. With regard to the conception of
morality, the Pauline and Confucian approaches are similar to the care ethic
in that they stress emotional attachment and involvement in personal
relationships as central to moral motivation. More specifically, it is
demonstrated that both traditions, in their discussions of responsibilities,
loyalties, obligations and commitment arising from relational attachment,
accentuate the moral significance of concern for the well-being of the other.

On the other hand, there are important differences between the two
traditions regarding the substantive content of relational attachment. For
example, an important theme in Cbnfucian philosophy is the view that the
nature of each particular relationship is the fundamental criterion of moral
consideration. While the Confucians advocated a political community founded
upon differential role relationships modelied on the Chinese family system,
Paul believed, in contrast, that the newly-formed Christian communities
should be organised on the basis of fraternal relationships. The different
forms of political and social organisation upheld by each of these
philosophies is deeply intertwined with issues concerning normative and ideal

modes of interaction and with conceptions of moral agency, action and



behaviour. In this connection, the interrelated issues of human nature, moral
agency and community within the Confucian and Pauline traditions are
examined.

The Confucian and Pauline traditions have been chosen for
consideration for two primary reasons. First, being concrete systems, they
have both figured significantly, and remain influential, in social, cultural and
philosophical traditions. Classical Confucian philosophy, as elaborated in the
Four Books', served as the basis of the Civil Service examinations in China
for six centuries from 1313 to 1905. Moreover, it continues to exert an
influence on, and at times even to dominate, ways of life and modes of
thinking in contemporary Asian communities. Similarly, Pauline thought,
constituting part of the fundamental text in the Christian tradition, also
continues to play an important role in contemporary Christian thinking and
practice. Furthermore, Pauline thought was related closely to Hebraic
religious belief and practice and overlapped at certain points with the then
contemporary Greek philosophy, these two influences being significantly
constitutive of the origins of Western philosophical thought.

Secondly, the two philosophies look to human connectedness as the
main ingredient in establishing community stability. The period in which
Confucius lived (551-479 BC) was riddied with social and political upheaval;
the Spring and Autumn Period (722-481 BC) marked the beginning of decline
of the long-lasting Chou Dynasty (1111-249 BC). One of the interesting
legacies of this turbulent period in Chinese history is the spawning of
multifarious schools of thought; the period between the fifth and the third
centuries BC is often characterised as the period of a 'hundred schools of
thought'.? While some other schools of thought in China were advocating

various forms of detachment, Confucianism was accentuating special



consideration for particular others in specific relationships. For instance, the
Taoists viewed with scepticism existing social and political structures, and
preached detachment from these artifices of human civilisation. Proponents
of the Moist school upheld treating everyone equally based on a utilitarian
calculus deriving from the notion of Universal Love. The Legalists, who were
antagonistic to the Confucian enterprise as weli, sought to establish (penal)
law that was applicable equally to all persons, thus denying that relational
attachment had any moral significance.

In the case of Pauline Christianity, the early Christian communities
faced a doubly difficult task in terms of fostering community stability because,
although they were newly-formed, it was also believed that they were in
transition toward an imminent teleclogical end. Within that context, questions
about values, beliefs and modes of life had to be dealt with. Paul was quick to
emphasise that, in spite of the variety of the believers' backgrounds, they had
always to remember the purpose of the new communities (for Paul, this
consisted essentially in belief in Christ's work and its significance) and that
that was the primary unifying factor of life in the community. The divisive
factors which Paul dealt with specifically were cultural (Jew-Greek), social
(master-slave) and gender-related (male-female). Arguing that these
differences were morally irrelevant in constituting the identities of the
converts and, more generally, in the characterisation of the community, Paul
emphasised that the most important feature of life in the community was a
love (oryortn) modelled upon Christ's humble sacrifice. Paul appealed to
oyorrny as the justification, and as providing motivation for, other-regarding
behaviour which, in turn, was important for community-building and

community maintenance.



In the analysis of moral reasoning within the classical Confucian and
the Pauline Christian traditions, some of the problems inherent in each of
them are discussed. These include problems which pertain to the focus on
relational attachment as a basis for morality in each tradition. It is in this
connection that some cautionary remarks are made with respect to proposals

for a viable care ethic.

Texts
A few remarks are necessary with regard to the usage of Confucian and

Pauline texts in this thesis. The Confucian Analects (Lun-yii) is regarded here

as the primary source of Confucius' ideas. There are occasional references,
as well, to the other three classical Confucian texts comprising the Four

Books: the Doctrine of the Mean (Chung-yung), the Great Leamning (7a-

hsueh) and Mencius (Meng-izu).

There is an important and legitimate concern regarding the authenticity
and origin of the Four Books. For éxample, there have been disputes
surrounding the man Confucius [651 - 479 BC] as he is portrayed in the
Analects and whether he did actually say what he is purported to have said.
Additionally, apart from the high possibility of the cross-influence of ideas and
the amount of tampering by both iater Confucians and non-Confucian
thinkers with the texts preceding the compilation of the Four Books by the
Neo-Confucian, Chu Hsi [1130 - 1200], the original author/s of the Anaiects
is/fare not known and there were already at least three versions of the
Analects in existence by the Western Han period (206 BC - 8 AD).’

While the historicity and authenticity of passages in the Four Books,
and other factors surrounding their compilation are, in themselves, interesting

areas of academic concern, these issues are not of concemn in this thesis.



The texts referred to above are considered as a canon, serving as the
foundational source of Confucian thought. The passages of the texts are, in
this sense, treated ahistorically over the period of their development; they are
seen as offering insights into ideas and concepts which are characteristic of

the history of the classical Confucian tradition.

The Pauline material is treated in a similar fashion. The Pauline episties,
among the oldest of Christian documents, are seen as being representative
of ideas that were influential in shaping early Christianity. While the letters
reveal aspects of the character of the letter-writer, Paul, they also offer
insights into the ordinari/ life of a first century Christian, whether as an
individual or as a member of the newly-formed church communities. To this
effect, there is a focus on the epistles as texts rather than on the issue of
their authenticity and internal consistency. As is the case with the Confucian
texts, almost every Pauline epistle exhibits problems of continuity and
coherence; again, these are topics of important academic study which will not
be dealt with here. Because of the disputes regarding the authorship of the
epistles—only eight of them are unanimously acknowledged as being
Pauline—the letters to the Galatians, 1 Thessalonians, 1 and 2 Corinthians,
Romans, Philippians, Philemon and Titus are treated as primary text. The
authorship of the remaining epistles is greatly disputed, they are thought to
be either non-Pauline or deutero-Pauline. The uncertainty rests not only in
the style of the letters but also in the different (sometimes inconsistent)
treatment of issues; thus, only occasional reference is made to the non-

Pauline or deutero-Pauline letters.



In summary, the texts of the two traditions are treated as philosophical
material providing insights into the reasoning processes, ways of life and

modes of thought of each tradition.

Methodology

There are inevitable difficulties in cross-cultural comparisons. These
difficulties are more pronounced and specific in the case of a philosophical
exercise that aims to intelligibly and coherently discuss concepts within
different traditions, written against the background of complex overlapping
streams of thought. In this thesis, this task is further complicated by the fact
that the primary comparative focus in each case is set by issues associated
with contemporary care moralities: this gives rise to common points in parallel
fashion. It should be noted, however, that differences should not be
overlooked; it is clear that classical Confucian and Pauline Christian concepts
have arisen from different contexts of experience, modes of thinking and
forms of life.

A primary difficulty is, obviously, that of translation. Important
Confucian concepts such as jen and /i, and Pauline concepts such as ovyorn
have no equivalent in contemporary English. This is a general problem
encountered in any translation process; the problem is compounded,
however, in an exercise which discusses, examines and analyses these two
traditions in a third language and which depends primarily on the categories
and concepts of the third language.

A way in which this problem is dealt with in this thesis is to explicate
the relevant concepts within each tradition in its specific philosophical and
socio-historical background. It is with this in mind that the chapters on the two

traditions have been kept separate.



Secondly, much care has been taken in explicating the concepts: few,
if any, of the concepts in either tradition have been explicated definitively. For
example, while jen has been variously translated (by Confucian scholars) as
love, benevolence, humanity, humanness, human-heartedness, morality etc,
the view of jen that is held throughout this thesis is that, while it in some way
resembles some of these concepts, it is nevertheless not exhaustively and
fully defined by any single one, or combination, of them. in short, the view
taken in this thesis is that the English terms just mentioned should not be
seen as being equivalent to jen (in the co-extensive sense) but, rather, as
being merely descriptive of jen.

Apart from the problems associated with franslation, a more pressing
problem arises because of the nature of this research project: the success of
the thesis, of its findings and conclusion, depends largely on its success in
presenting both classical Confucian and Pauline notions of morality as having
significant feature sin common with (contemporary) care moralities. To this
end, a significant proportion of the thesis (Part I: Chapters 1, 2 and 3)
concentrates on demonstrating that the two traditions focus (as do care
moralities) on fostering and cultivating relationships and, more specifically, on
a concern for the other rooted in affection. Thus, it is noted that the early
Christian communities did, in part, see themselves as groups set up to care
for others; for example, to look after widows, the ill and children. Similarly,
within Confucianism, family-type bonds are seen as crucial to the
development of the moral agent and, thus, the concept of relating well to
others grounded in affection plays a major role in Confucius' articulation of

the ideal community.



Finally it should be mentioned that the inquiry into the Confucian and
Pauline traditions is intended to have a two-fold effect. First, it is hoped to
reveal problems in these two systems which proponents of the care ethic
should take care to avoid. Secondly, because the thesis critically analyses
the structures, ways of life, values and morality of the two traditions, its
conclusions should flow back to inform other modes of inquiry into both
traditions.

The next Section outlines the project of this thesis and its approach to

the material.

Overview of Chapters

The thesis is divided into two parts, each of three chapters. The aim of Part|,
Morality and the Relational Self, is to critically analyse the connection
between different conceptions of human nature and their corresponding
views of moraiity. The term 'morality’ is used throughout this thesis to cover a
wider scope than just rules or principles of correct or appropriate behaviour,
reasoning, or action. It encompasses, too, virtues-based approaches to
human life and thus includes, as important foci of morality, features of
individual lives such as conceptions of meaning, value and human
flourishing, as well as human participation in activities and projects and our
involvement with other people. The upshot of such a conception of morality is
that it treats as morally significant a range of aspects of the self as a related
being. In particular, the thesis examines in detail the moral issues
surrounding agents' relationships—for example, notions of concern and
loyalty—with significant others. In the context of this last point, the
examination of different conceptions of morality wiil be carried out from the

perspective of relational morality.



Chapter One, Morality and Human Nature, sets the background for the
discussion of conceptions of morality and the self in Confucian and Pauline
thought which follows in chapters two and three respectively. The first of two
Sections in this Chapter (Section 1.1) contends that moral theories which are
associated with the notion of the paradigmatic moral agent as a detached,
impersonal and impartial self fail to capture important aspects of human
moral life. In establishing this point, various moral theories are considered
with a view to outlining their shortcomings. The moral theories discussed in
this section include the social cbntract account found in Hobbes, the
'universalisability thesis of Kantian morality, the Greatest Happiness Principle
of Mill and the impersonality criterion of Nagel. The primary purpose of this
Section is to show that the views of morality considered are defective
because they are based on inadequate conceptions of the human person.
Section 1.2 begins with brief discussions of certain features of

Confucian and Pauline conceptions of morality. The aim, in these
discussions, is to demonstrate that both systems of thought place
considerable emphasis on relationships and on norms and standards
pertaining to relationships. In the light of conceptions of relationships within
the two traditions, the personal-impersonal dichotomy, which is often
employed in contemporary Anglo-American moral philosophy, is analysed.
Within that tradition, it is often assumed that the dichotomy is a precise and
obvious one: according to this view, whereas intimate relationships are
classified as personal (in the sense that one tends to be partial in relation to
one's intimates), one's interactions with others with whom one does not have
personal relationships is classified as impersonal. Against such a
classification of relationships, it is contended that there are relationships such

as friendship, for example, which do not fit easily into either category; and

10



that the dichotomy is, more generally, too schematic and oversimplifying.
Consequently, moral systems which take the personal-impersonal dichotomy

as fundamental should be revised.

Within the framework outlined in Chapter one, Chapter two, Classical
Confucianism: Learning to Be Human, sets out to analyse the notion of
morality, or its equivalent, in the Confucian tradition. In the first Section (2.1),
the Confucian concepts jen (human; humanity), /i (social convention, modes
of behaviour), hsiao (filial piety) and shu (reciprocity), concepts which are
utilised in Confucian moral reasoning, are examined in detail. The aim of this
exercise, apart from explicating the terms, is to demonstrate the reasoning
processes at work in Confucian thought. What the analysis in question
reveals is that Confucian morality is fundamentally concerned with
relationships and the different ways in which agents stand in relation to one
another. It is argued that Confucianism, starting from a belief in the famity
context as the primary locus within which morally significant emotions and
attitudes of attachment are cultivated, posits an ideal of self cultivation
understood as consisting in the fostering and enriching of one's relationships
with others.

The practicalities of the process of seif cultivation are dealt with in
Section 2.2. In general, this Section views Confucian thought in a positive
manner, refuting certain tendencies to characterise the Confucian concept of
the self as determined solely by social, moral and political obligations. It
begins with a discussion of the idea that, in Confucian philosophy, personal
identity is constituted in an important way by the kinds of relationships one
has. Within such a conceptual framework, how the individual conducts

himself and fulfils his responsibilities and obligations in connection with each

11



of his relationships both expresses and reveals aspects of his self. it is
argued here, against views of Confucianism as repressive and formalistic,
that Confucian self cultivation focuses on the development of mora! character
as expressed through relationships and not on external conformity to

accepted modes of behaviour.

Chapter three, Pauline Christianity: Human Nature and Morality,
discusses the concept of the self in Pauline Christianity. It begins by
examining various anthropological terms used metaphorically by Paul in his
moral reasoning: xopdua, (heart), vovs (frame of mind; perspectivity), ecw
avepwrov (the inner man) and copo (physical body). For Paul, the heart
plays an important role in volition, cognition and in affection; it is significant
that the three different capacities are thought to be connected. It is suggested
in this Section (3.1) that Pauline thought tends to view the human person
holistically. This is exemplified in the Pauline use of the concepts cwja, ecw
avBpomov and vous, as well as xapdie,. Paul expects that a change in
perspective (vouvs; commonly translated 'mind’) due to a believer's
commitment to Christian beliefs should effect changes in all other aspects of
life, including one's attitudes to the physical body. Such internalist
assumptions proved to be the source of Paul's personal struggles which he
characterised as a struggle between two selves: one which had committed
itself to Christian beliefs, and the other which refused to act according to
those beliefs.

In dealing with the incommensurability of his beliefs and his
behaviours, Paul attempts to resolve one of the prevailing problems in moral
philosophy. Instead of re-examining his internalist assumptions that a change

in perspective entails a corresponding change in behaviour, he grapples with
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issues of responsibility, suggesting that perhaps he is not fully responsible for
certain of his sinful actions. In particular, he postulates the concept of the
‘inner man' and identifies himself with this inner man, implying that there is a
corresponding 'outer man' for whose actions he is not responsible. This first
Section draws the conclusion that Paul fails adequately to deal with the
above-mentioned problems.

The notion of responsibility figures at another level as well in Pauline
thought. Section 3.2 focuses on Paul's treatment of choice and responsibility
in the believers’ choice between two contrasting modes of life. Paul presents
two dualistic schemata in his assertion that the ways of thinking and modes
of life of the new converts were to be markedly different from their previous
beliefs and commitments. The first dualism is characterised in terms of the
different features of the Christ-like and the Adamic lives. Located within the
context of existing tension between the Jewish and the new Christian beliefs,
the Adamic and Christ-like modes of life are presented as alternative and
mutually exclusive choices. A similar antithesis—the second dualism
considered in this Section—is posed between the spirit-led life (mvevuo) and
life according to the ‘flesh’ (capE). While the representative figures of Adam
and Christ are used to signify modes of human existence, the spirit-flesh
dichotomy characterises tension at a greater, cosmic level. Relating the
(Jewish) law and sin to the realm of copé and, by contrast, salvation and
freedom to the realm of Tvevuc, Paul again presents the converts with two
antithetic life choices. The discussion in this Section entails an examination of
both dualisms and asserts that Paul holds the believers fully responsible for
their choice of modes of life.

Another important feature of the Pauline conception of human nature

is Paul's egalitarian tone in advocating that existing distinctions of cultural
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heritage (Jew-Greek), social status (master-siave) and gender (male-female)
be set aside or be regarded as morally unimportant; this is the subject of
Section 3.3. The Section discusses the possibie interpretations of Paul's view
of the existing categorisations: whether Paul reckons that they should be
abolished, or, on a weaker reading, that they are morally irrelevant in the
constitution of personal identity and, thus, of community membership. The
primary thrust of this Section, however, is to suggest that regardless of his
intentions, Paul, in throwing these categories into question, is articulating a
radically different concept of human personhood from existing ones and, in
addition, is advocating a new and relatively egalitarian basis for the Christian

communities.

Part |1, Relationships and Care, comprising three chapters, picks up on the
theme, dealt with in chapter one of Part |, of the need for morali theory to deal
with interaction with particular others to whom one might be related to in a
range of ways. The particular focus of this part of the thesis is the
significance of relationships and relational involvement and attachments in
moral life. Both the Confucian and the Pauline traditions view the moral agent
as an essentially related self and, furthermore, emphasise that the
connectedness of human persons plays a significant role in moral agency. It
is with this outlook that Part Il examines in detail the dynamics of relational
moralities.

The phrase 'relationship-based morality' is used throughout this thesis
to denote moral systems which recognise and acknowledge not merely the
relatedness of human persons but, in addition that the nature of the
relationship between the moral agent and the other is, at least in part,

determinative of what might count as appropriate or correct behaviour and
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action. According to this view, morality, moral reasoning and moral behaviour
are dependent on, and variously circumscribed by, relationships between
moral agents and related others. These features of relationship-based
moralities are based on conceptions of agency and personal identity which
are generally incompatible with notions of the self as an autonomous,
detached individual. Requirements that moral considerations be impartial,
impersonal and universalisable—such as those discussed in chapter one—
are connected to concerns for predicability and consistency in moral action.
Accordingly, involvement with and attachment to particular others is de-
emphasised and sometimes even construed as a hindrance because it s
seen to conflict with principles of impersonality and detached impartiality in

moral deliberation.

Chapter four, A Morality of Care, the first chapter of Part ||, sets the
background for the consideration of the relationship-based moral systems in
Confucian and Pauline thought. The underlying stance of Part ll is that
criteria of impersonality and impartiality, while of crucial significance in many
moral contexts, should not be understood as unconditionally and
unguestionably applicable in all circumstances. In this connection, it is
suggested that an overemphasis on impersonality or impartiality as
fundamental criteria of moral consideration often goes hand-in-hand with the
classification of personal or intimate relationships as being beyond or
external to the domain of morality. Section 4.2 examines the significance of
emotional commitments and attachments to morality. In particular, it focuses
on the concern articulated by the feminist care ethic that morality should view
attachments to particular others in specific relationships as important

considerations in moral reasoning. However, while recognising the value of
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the care perspective to contemporary moral philosophy, this Section
contends that various proposals of the care ethic are practically unworkable
because of an overemphasis on caring (for others) as a solely emotional and
subjective enterprise.

In response to the criticisms considered in the previous Section,
Section 4.2 maintains that a clear distinction needs to be made between the
emotions of care and the duties associated with care. It argues that even
within caring relationships, there are certain norms and standards of
appropriateness—with regard to duties as well as emotions—which can and
need to be articulated. Such safeguards are necessary in order to prevent
possible exploitation and subordination especially of the moral patient (the
cared-for) in a seemingly caring relationship. Finally, the chapter explores the
kinds of norms and standards that might be applicable to caring relationships,
suggesting that these need to be worked out within specific socio-cultural
frameworks and structures, taking care to allow for the expression of the
richness and depth of human relationships. Indeed, through such a process,

the re-conceptualisation of moral categories is already taking place.

Chapter five, Confucian Community, investigates the Confucian
conceptualisation of relationships, noting in particular its emphasis on
cultivating relationships as the basis for establishing social, moral and
political order. Section 5.1 analyses the nature of obligation in Confucian
morality. Of the five kinds of relationship considered by the classical
Confucians to be of special moral significance (father-son, elder brother-

younger brother, husband-wife, ruler-subject and friendship [Doctrine of the

Mean, 20:8)), friendship is the only one which does not involve notions of

superiority, inferiority and moral inequality. It is demonstrated, through an
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analysis of notions of womanhood, filial piety and political obligation, that the
inequality within Confucian relationships, although ideally founded upon
appropriate affection and emotions of care, leaves much room for
subordination and manipulation of those in roles considered socially and
morally inferior (in other words, those in the position of the cared-for). |

Section 5.2 continues to describe and to analyse critically notions of
obligation and responsibility in Confucian thought. It introduces the concept
cheng-ming (rectification or regulation of names), which pertains to both the
form and the content of appropriate and moral behaviour for participants in
particular relationships. In this respect, Confucius expounds on a moral
theory of naming: that the bearer of a particular title, say that of father, must
conduct himself according to the requirements of that role. This theory is
criticised on the grounds that Confucius seems to derive morat differentiation
(fatherly roles, sonship, womanhood) from natural categories (male
progenitor, male offspring, femaleness).

In spite of the inconsistencies and problems with Confucian thought,
Section 5.3, the concluding Section of Chapter five, makes a positive
assessment of Confucian thought. It contends that contemporary morat
philosophy should recognise, as the Confucians did, the importance of caring
relationships in human life. Personal human relationships should not be
simplistically and crudely cast aside, as being beyond the realm of morality;
the values, norms and structures appropriate to a morality of care should be
judiciously worked out in order to capture properly and adequately the nature

and scope of the varieties of caring.
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Caring relationships are an important aspect of Pauline morality as well.
Chapter six, Pauline Community, examines this focus by analysing Paul's
concept(s) and uses of love (ayarn) in his exhortations. Section 6.1 focuses
on a particular aspect of cyarn, namely, its incompatibility with a certain
legalistic conception of Jewish law. Specifically, the analysis details Paul's
rejection of legalistic structures, particularly those embodied in existing
Jewish codes. Consideration is given here to the Jewish requirement of
circumcision which Paul belittles, rejecting its deontological and motivational
structures. It is suggested that Paul's rejection of circumcision is an important
development in the conception of morality and moral agency in the history of
Jewish and Christian thought.

In Section 6.2, Paul's pragmatic approach to interrelationatl and
communal harmony is examined. In this context, ayorn is highly functional
both in integrating the community of converted Jews and Gentiles and/or
Jewish and Gentile Christians, as well as in conflict-resolution. In terms of
integration, Paul asks that differences be put aside, minimised or eradicated;
to this effect he evokes several metaphors, notably the 'common meal’ and
the church community as the 'Body of Christ'. With regard to community-
maintenance, Paul's moral reasoning exemplifies a move from normative
standards of acceptable practice to a focus on concern for the other, with
such concern construed as a manifestation of ayoun.

In Section 6.3, some themes arising from the discussion of ayorm in
the two previous Sections are drawn together in an attempt to compare the
features of Pauline morality with some of the characteristics of care moraiity.
The discussion focuses primarily on two aspects of Paul's moral reasoning:
its mode and its content. While Paul's rejection of the requirement of certain

observances as duties is important, what is particularly interesting is his
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definition of ayorn as the fundamental defining feature of the Christian
community and, as well, his uses of the concept(s) of cyonn in his moral
reasoning. Ayonn is analysed in the light of notions such as autonomy,

universalisability and caring affection.

Notes

' See discussion below on texts.

? See Fung Yu-Lan, A Short History of Chinese Philosophy, (ed Derk Bodde), (The Free

Press, Macmillan, USA, 1948), especially Chapter Three, "The Origin of the Schools".

’ See Appendix 3, “The Lun yid", in D.C. Lau, The Analects of Confucius, Penguin Books,

Harmondsworth, USA, 1979.

19



PARTI

MORALITY AND THE RELATIONAL
SELF

If by the age of forty a man is still disliked,
there is no hope for him. (Analects 17:26)

The body does not consist of one member
but of many ... If the whole body were an
eye, where would the hearing be? ... there
are many members, yet one body.

(I Corinthians 12:14, 17a, 20)



CHAPTER ONE
MORALITY AND HUMAN NATURE

The questions we ask about morality, such as "What ought | to do?" and
"How am | to live?" are deeply connected with our notions of human
existence. How we conceive of ourselves as human beings impacts directly
on the question of how we are to live our lives. Different views of human
nature serve as ontological and metaphysical bases for different conclusions
about how we, as humans, are to live and what we should pursue, and how
we might go about pursuing those ideals and aims. Basic to and constitutive
of moral life is the fact that humans are social creatures. As human beings,
we live in and belong to different communities and societies. The existing
structures and modes of life associated with each of these communities
provide important contexts both for self-definition and self-expression.

The community, insofar as it is further divided into groups—some of
which overlap in function and in interest—provides a myriad of options and
opportunities for life choices. Rules and norms within the community are
formed and develop with the general expectation that most members of that
community will subscribe to those standards. Frequent rejection of or
departure from these standards might result eventually in a member being
ostracised or marginalised from the mainstream social life of the community.

Questions about moral action or about being moral arise partly
because human beings have to learn to live together in a community,
acknowledging and accommodating the existence of others. It is evident that
at least some rutes are necessary for the maintenance of the social structure
in any society in order that it not break down. Rules such as 'Do not exceed

80 kilometres per hour when driving' or 'Do not litter’ or ‘Do not smoke' serve
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to make life livable and pleasant for the general community. Individual
choices are governed to varying extents, in different communities, by rules
such as these which recognise that each individual has to give consideration
to the likes and dislikes of others, even to those with whom we are not
acquainted.

Morality, being concerned with human interaction, is irreducibly sociai.
This does not mean, however, that it can be simply reduced to a question of
maintenance of social harmony. Minimally, morality may be understood as
the codes and norms which allow people in a community to live in a way that
minimises conflict. This reductionist conception of morality, however, is
inadequate and inconsistent with the view that morality is fundamental to
human existence and is integrally connected to the range of human
activities—including such activities as improving technology, increasing
knowledge and understanding of the human world and its environment,
advocating justice and fairness, improving environments aesthetically, and
acting for the sake of the greater communal good. These pursuits, separately
or in combination, contribute to the quality of human life.

The picture of moral life presented thus far attempts to capture some
difficult tensions in moral philosophy. in particular, it highlights the necessity
for universally- and unconditionally-applicable moral and behavioural codes
while, at the same time, noting that much of human life is varied and diverse

and defies classification and codification.

The preceding discussion introduces the theme of this chapter. The aim of
this chapter is to establish an agent-centred account of morality which
attempts to take into consideration various aspects of human life which are

morally significant. It makes the point that moral theories which emphasise
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only specific aspects of human existence fo the exclusion of other aspects, or
theories which demand that moral agents detach themselves from their
personal perspectives or their relational contexts are unrealistic; these views
also fail to recognise the richness and variety of human experience. The
particular aspect of human experience that is examined in this thesis is that
of human relationships. It is argued in this chapter that moral theories should
both accommodate the notion of the moral agent as a related self and, as
well, incorporate norms and values of connectedness that play a central role
in human relationships.

The chapter consists of two sections. The concern of the first section
is to demonstrate that moral theories which are limited in their expectations
regarding morality, or which attempt to exclude aspects of human experience
from morality are flawed. It is argued, too, that the effects of such flawed
moral theories lead to inadequate conceptions of human nature: a theory
which, for example, upholds a notion of the moral agent essentially as a
detached self will accordingly constrain and limit human action and discount
aspects of human experience.

In arguing for a relational morality, the view of moral agents as
detached and impartial selves is critically examined. It is in this connection
that various accounts of morality are discussed. The first of these is the
Hobbesian conception of contractarian morality. It is argued that Hobbes'
rather simple construction of the social contract is associated with simplistic
assumptions about human nature and moral motivation. A fundamenta! point
made in this section is that Hobbes' notion of self-interested moral agents
who participate in the social contract for mutual benefit reveals no dimension
or capacity on the part of moral agents for forging and sustaining meaningful

relationships.
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The second of the four accounts with which relationship-based
morality is contrasted is the Kantian universalisability criterion. The point is
made that an overemphasis on universalisable courses of action and
behaviour does not allow for aspects of relating with others which are agent-
specific and which are not universalisabie. Notions of trust and care, for
example, function differently and to different extents across relationships.

Thirdly, aspects of Mill's greatest happiness principlie are examined
with a view to demonstrating that while considerations of collective goods and
of the interests of other individuals occupies an important place in morality,
the insistence that such considerations should always override allegiances
with specific others, and the responsibilities and obligations arising from
those allegiances, unrealistically restricts morality, as well as human
experience.

Finally, Nagel's proposal for a perspective-free stance is discussed.
While a relationship-based morality presupposes the importance of personal
involvement and, thus, of perspectivity, Nagel's system upholds a stance
which aims to be independent of subjective points of view; it associates moral
practice with the adoption of impersonal and objective points of view. One of
the difficulties of Nagel's view, as argued in this section, is that it begs the
question of whether it is desirable that moral agents should cast aside their
personal perspectives.

The second section of the chapter examines the dynamics of relational
morality. It begins with discussions of relational morality within the Confucian
and Pauline traditions. It then proceeds to describe aspects of existing
debates between those who hold conceptions of the moral agent as a
detached self, on the one hand, and those who advocate relational morality,

on the other. A view that is discussed in detail is that it might be unhelpful to
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describe relationships either as personal or impersonal because the
dichotomy, while seemingly exhaustive, fails to capture the nature of
relationships which could be both impersonal and personal (for example,
depending on situations and circumstances). The suggestion, arising from
this contention, is that, from the point of view of relational morality, it is
perhaps a more fruitful enterprise to seek to address not merely the content

of morality but also the existing structures in contemporary moral philosophy.

1.1 Detached Selves

One of the primary concerns of morality—a concern shared by many moral
theories—is the tension between the needs and interests of the individual
moral agent, on the one hand, and, on the other, the competing needs and
interests of other agents, whether individually or collectively. Concerns
regarding self-centredness and selfishness arise in this context. In
addressing these themes, criteria such as impartiality, impersonality and
universalisability are upheld by various theories as fundamental principles of
moral deliberation. These criteria are important and instrumental in
guaranteeing that morality is not haphazard in the sense that moral agents
should not feel that how they treat or interact with others is a matter of
subjective determination.

Associated with the view that moral considerations are in general too
important to be contingent upon the subjective viewpoints of individual moral
agents, is a conception of the paradigmatic moral agent as a rational and
detached self. Connectedly, the range of loosely related concepts such as
impartiality, impersonality, autonomy, detachment, obligation, universality,
consistency and rationality has been articulated in conjunction with moral

theories such as contractarianism, Kantianism and utilitarianism.
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Criticisms of the above-mentioned concepts, in particular, of their
weight in certain moral theories, are advanced from a range of vantage
points, three of which will be discussed briefly here. The first is the
communitarian objection to liberal conceptions of the self. One of the
assertions of communitarian thinkers is that a typically liberal
conceptualisation of the moral agent as a detached, atomistic or abstract self
does not capture the embeddedness of persons within particular
communities. As a consequence, the contention runs, libertarian views fail
properly and adequately to reflect socially-constituted aspects of the agent
such as her character and identity which are pertinent to moral agency. In
general, communitarian objections to the liberal conception of moral agency
are situated within the context of more general disagreements regarding
concepts of the self and of personal identity, and of how these might be
associated with or embedded within social and political structures and
contexts. It needs to be stated here, however, that while the communitarian-
libertarian debate is presented here as two distinct and clear polarities, there
are important disagreements (especially regarding substantive issues such
as the content of morality, equality and justice) within each of these
positions.’

While the communitarian-liberal debate focuses on how the morai
agent qua self might be constituted, critics of impersonalist moral theories
argue that accounts of morality should not require that moral agents be
impersonal to the extent that they forego possibilities for the pursuit of the
agent's interests, including their self-development. Within moral philosophy,
impersonality is often taken to mean that moral agents should, when making
moral decisions, adopt a disinterested and detached attitude in the case of

competing interests: the moral agent is not to accord special emphasis or
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priority to her own needs and desires when she has to choose between them
and those of others.

Secondly, another important usage of the personal-impersonal
dichotomy in moral philosophy occurs as part of discussions of personal
development and moral excellence: moral excellence is often (wrongly)
thought to be comprised of the performance of selfless and other-regarding
acts (impersonal), neglecting the pursuit of individual perfection (personai).?
Critics of such views of impersonality note that impersonality, if construed as
an overriding criterion of moral deliberation, in both of the above mentioned
senses, is inadequate in various ways. In particular, it does not properly
account for factors (especially motivational factors) which affect moral
agency. Connectedly, the main consequence of this lack is that it forces the
moral agent to compromise on her own well-being.*

The third kind of objection to impartialist and impersonalist moral
theories is advanced from the point of view of relational moralities. In general,
relational moralities question the central role of notions such as justice,
equality, impartiality, impersonality and obligation within impersonalist moral
theories. In addition to, or contrasted with, such notions, it is argued that
moral theory should seek to accommodate values pertinent to human
relationships such as trust, responsibility, care, love, compassion and special
consideration for particular others. According to proponents of relational
moralities, contemporary moral theory does not adequately account for the
moral significance of relationships in a range of ways. Some critics focus
specifically on the content of contemporary moral theory, arguing that a
primary emphasis on principles or rules for moral action and behaviour does
not allow that moral agents might be committed to, or responsible for,

particular others.* In addition, some others have a more constructive focus,
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discussing in detail how moral theory might incorporate values and norms
appropriate to relationships.* A somewhat more radical—and perhaps more
effective—approach is to question existing structures that posit stark and
irreconcilable differences between rule- and principle-based moralities on the

one hand, and relational morality, on the other.®

The aim of the following sub-sections is to demonstrate that certain
impersonalist moral theories are unrealistic in their formulations in the range
of ways discussed previously. Through a brief examination of various
theories, it is argued that conceptions of human nature and of moral agency
are very intimately connected to theories of moral action and behaviour and,
connectedly, that moralities which fail to capture and account for integral
aspects of the moral agent qua human person are detrimental to the human
condition. In this context, aspects of Hobbes' contractarian morality, Kantian
universalisability, Mill's utilitarianism and Nagel's impersonal morality are

critically examined.

1.1.1 Morality for Mutual Benefit: Hobbes' Social Contract
As beings living together within a society, individuals must learn to
accommodate, at least in some way, the interests of others. Clearly, because
of limited goods and unlimited wants, some wants have to be forgone in order
that life in human society be livable and not fraught at all times with conflict. It
is important, in this connection, that society is not seen predominantly as a
loose collection of unconnected individuals seeking merely their own
gratification.

This is the view Thomas Hobbes held of uncivilised society—the state

of nature. Hobbes' state of nature is characterised by limited goods and
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unlimited desires; thus human beings have to learn to curtail their desires in
order that social conflict be reduced. Comparing humans with other creatures
such as ants and bees, Hobbes asserted that the former are unable to live
"sociably one with another", without any coercive power.” According to
Hobbes, human beings as a particular kind of social creature want to protect
their own interests and needs, yet have to recognise that others want to
pursue and protect theirs as well. The interests and welfare of others, once
their legitimacy is recognised, has to be reconciled with the aim of living our
own lives. In recognition of this primary difficulty, writes Hobbes, men come
together in a social contract, '...as if every man should say to every man, /
authorize and give up my right of goveming myself, to this man, or to this
assembly of men, on this condition, that thou give up thy right to him, and
authorize all his actions in like manner.® A commonwealth is generated when
these people surrender their rights to a sovereign, which "...may use the
strength and means of them all, as he shall think expedient, for their peace
and common defence."” This sovereign power is established to ensure that

the terms of such a contract are kept.

This short description of Hobbes' social contract, while rather simptified,
provides a basic summary of some of its important features. it demonstrates,
for example, that a primary aim of Hobbes' social contract—and of
contractarian theories in general—is the protection of certain specified
freedoms and rights. The contractarian model is applicable particularly in
those domains of interaction connected with political life and, more generally,
in interactions in the public sphere. In terms of its protectionist character
(protecting one's freedoms, interests etc.)-—which could be framed more

positively in terms of respect (respecting others' freedoms and interests)—
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social contract theories of morality are derived from a notion of community
essentially grounded in decisions made coliectively by members of the
community.

While accounts of community and of individuality vary in various
formulations of contractarian theory, Hobbes' conception of human nature is
rather modest. It is primarily in order to protect one's life and possessions that
each individual is willing to relinquish some of his or her natural freedom. The
mutua! benefit arising from such a collective decision is, in Hobbes' view,
obvious. In addition, from the motivational point of view, what ensures that
individuais keep to the terms of the contract is a threat of punishment—the
'sword of the sovereign'.

Hobbes views human beings as primarily self-interested individuals for
whom only a threatening external force can ensure respect for other's rights
to freedom and to life. Hobbes' conception of human desires is pessimistic in
that it is negative, basically emphasising non-interference. The Hobbesian
conception of desire is also simplistic because it focuses narrowly on self-
regarding motives and, correspondingly, sees morality in terms of a delicate
balancing act between one's own desires and interests and those of others
where there is conflict. A Hobbesian social contract account does not attempt
to account for or promote positive moral actions and behaviours which are
intimately linked to important notions of moral agency such as responsibility,
self-governance and self-regulation. 1t is in this sense that such an account
trivialises both human experience and the significance of morality.

Furthermore, from the point of view of the relation between the
individual and the community, Hobbesian morality is built solely on prudential
considerations: the moral agent, as a party to the contract, makes a

compromise: he hopes that his various rights will be respected by others if he
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respects their rights. Hobbes' notion of social organisation and of the moral
agent as a member of his community is flawed because it ignores the
possibility that individual lives might indeed benefit from involvement with
others through relationships and, more generally, from participation in the
community.

In summary, the preceding critical examination of the Hobbesian social
contract is not intended as a full exposition of Hobbes' ideas but, rather, to
demonstrate that certain of Hobbes' assumptions and views yield
oversimplified accounts of morality, of moral agency and of human
experience: morality is not merely about a socio-political life fraught with
tensions between competing demands of the self and the other, and

necessarily regulated by an external threat of punishment.

- The following section examines Kantian morality in a similar manner, with a
view to demonstrating that the Kantian universalisability criterion should not
be taken to mean either that universalisability is itself sufficient for morality or

that it is the overriding criterion in morality.

1.1.2 The Universalisability Criterion: Kantian Requirements of
Morality

In moral practice, consistency and predictability are, obviously, important
because they enable moral agents to communicate successfully and fo
respond appropriately based on what is normally required and expected of
them. For example, promise-keeping as an institution is possible only if
certain standards of reliability and trust are upheld. We want people to be
honest and fair, at least most if not all of the time, and not to be so only when

they feel tike it. Similarly, the same is required of oneself by others.
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Immanuel Kant was concerned that morality should not be understood as
option, in the sense described above.'* He emphasised, for instance, that a
particular type of imperative—what he termed a ‘hypothetical
imperative'—combined a means-end approach, having the genera! form, “If
you desire or want X, then do Y.” According to Kant, moral imperatives
cannot be conditional and optional as in the case of hypothetical imperatives.
Rather, moral imperatives command us unconditionally and are categorical in
nature. Kant makes the point that the Categorical Imperative (Cl) is a
universal law in the following sense:

... nothing remains to serve as a principle of the will except universal

conformity of its action to law as such. That is, | should never act in

such a way that | could not also will that my maxim should be a

universal taw."

That the Cl is an universal law is important for Kant especially because he
held the view that human beings are, by nature, subject to ‘inclination'
which, being under the jurisdiction of natural causal laws, is beyond one's
control. Being moral, on this account, consists in transcending one's
inclinations. For Kant, the application of the universaiisability criterion to
morality entails a rejection of moral principles which cannot at the same time
be a principle for every moral agent.

On Kant's account, too, morality is very closely tied up with rationality:
the rational faculty of the human person, together with her autonomous free
will, allows her to recognise and to act, as a moral agent, according to
universalisable calls of duty—this is distinct and separate from human
inclination. Indeed, God, whose will is wholly determined by reason alone,
would not have any problem concerning moral action, according to Kant, as

He does not experience the struggle between reason and inclination; what a
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perfectly rational being does is what an imperfectly rational being (i.e. man),
ought to do.

Because humans are imperfect, they need to have their action and
behaviour guided by imperatives. Rejecting the idea that one's inclinations
can bhe a suitable motivating force for moral action, Kant postulated reason
itself as being the force of obligatoriness of the Cl. In addition, he conceived
of duty as a purely formal requirement which requires that the agent acts
from respect for the moral law alone. While a perfectly rational being would
not experience laws as imperatives, an imperative, in the case of humankind,
is a command of reason to a will that does not of necessity act in accordance
with reason. Kant sought the purely rational subject; although he recognised
that humans are imperfect, he believed there was a kind of perfect rationality
embodied in perfect beings to which humans should aim.

An important point to be noted is that it is not at all obvious what Kant
means by the phrase ‘universal law’. There is one sense of universality
(universalisabilityo) that clearly emerges when the Cl is contrasted with
hypothetical imperatives and that is, that the universal law is obligatory.
There is at least another sense of universality (universalisability,)—emphasis
that moral imperatives do not admit of particulars—that is implied rather than
explicit. On this view of universalisabilityy, the Cl is universaly in that it cannot
be formulated to suit a specific person or circumstance.'® More specifically,
while it allows for the derivation of particular applications (eg. “Carey shouid
tell the truth”) from universais (eg. “All perscons should tell the truth”), it does
not permit formulations based solely on particulars such as “All persons
should do their best for Carey.”

It is obvious that Kant’s universalisability criterion could have more

than the two aspects discussed above (universalisabilitys and
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universalisability,). However, in the context of this thesis, what is important
about universalisability is that, in denying some place or role to particular
persons or circumstances, it would seem that actions or attitudes which
function or occur within the context of, say, personal relationships ', do not
count as moral.

From Kant's writings, it is at best unclear how significant
universalisabilityy is to his conception of the CI. In the context of the
discussion of this chapter, it needs to be noted that if universalisability, is
understood to be a necessary feature of morality, one of the (undesirable)
outcomes is that practices, actions or attitudes operative within particutar
relationships might not be considered morally significant.

What is being argued here is not a criticism of the Kantian Cl, but of an
overemphasis on universalisabilityy in morality, because that would render
invalid specific aspects of human attachment and, more generally, of
personal experience. For instance, the way in which a particular mother cares
for or loves her child is morally significant, yet not universalisabley. In other
words, while certain aspects of parent-child relationships are universalisable
(such as: "All parents have responsibility in ensuring that their children are
healthy"), there are other aspects which might not be universalisable,, but
which are yet morally significant (such as: "This father takes his child for a
dental inspection every six months”). In other words, there are, and will be,
differences between particular parent-child relationships and it should not
simply be assumed that such differences, because they are non-
universalisable, are therefore either unimportant or inconsequential insofar
as the content of morality is concerned.

In this connection, insofar as moral agency is concerned, it should not

be taken as a given that moral agents are detached selves. In other words,
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there should be place within moral theory to accommodate the fact that moral
agents are, at least in some sense, related selves. According fo some
stronger formulations of relational morality, such attachments to particular
others are constitutive of moral agency. Such a view need not be accepted,
however, in order to maintain that, at a minimal level, a theory of moral action
should attempt to account for differences across moral agents arising from
their differential attachments to particuiar others. It is clear that an overly
rigorous conception of the universalisability criterion could easily gloss over

such important features of human attachment and, hence, of moral agency.

The following section examines Mill's utilitarian Greatest Happiness Principle,
showing that Mill's utilitarianism requires that attachments to particular others
should not be given precedence over considerations of justice, equality and

impartiality.

1.1.3 Utility: Mill's Greatest Happiness Principle
Utilitarian moral theories generally seek to curtail solely self-regarding or self-
interested motives, actions, rules or behaviours. In particular, they promote
actions, practices, rules, behaviours and/or motives which procure maximum
happiness of all individuals concerned. The utilitarian enterprise attempts to
deal directly with the competing desires and interests of the self and others. It
prescribes that moral agents should in principle act to procure what is in the
interests and well-being of others over those of the self. More precisely,
though, it is not merely the promotion of the interests and weli-being of
particular others or of groups but of collective good or of desirable states of

affairs.



Variations across utilitarian views arise from two primary areas of
debate. The first is a debate about the content of morality: pleasure,
happiness, justice, welfare and preferences are some utilitarian goods. In this
connection, Mill's fundamental objection against Benthamite utilitarianism
was its lack of distinction between goods of differing qualities: Mill was
concerned to emphasise the more desirable and qualitatively superior
happiness connected with the exercise of the 'higher faculties’, as contrasted
with those deriving from ‘'mere sensation'. According to Mill, Bentham's
measure of utility, because it fails to articulate the necessity of comparing the
quality as well as the quantity of goods, is a 'shallow mistake'.”

The second area of contention between Ultilitarians is that concerning
the method according to which outcomes might be assessed or goods
realised. There are long-existing and robust debates between proponents of
Act Utilitarianism ('Perform the act that will produce the greatest overall
amount of utility") and Rule Utilitarianism ('Folliow the rule that will produce the
greatest overall amount of utility’) and, more recently, of Practice
Utilitarianism ("Support those practices that produce the greatest overall
amount of utility’y and Motive Utilitarianism (‘Act on the motive that will
produce the greatest overall amount of utiity’).*

Mill's greatest happiness principle needs to be situated within the
context of his social and political philosophy. Mill was proposing a
contractarian theory and, in that context, articulated a moral theory which he
believed would suffice in promoting the pursuit of collective interests based
on notions of justice, rights, equality and impatrtiality. In his view, what one
must consider, in fulfilling the greatest happiness principle, is “... not the
agent's own happiness, but that of all concerned."” Mill is quick to reinforce

the point that utilitarianism does not require self-renunciation:

35



The only self-renunciation which [utilitarianism] applauds, is devotion
to the happiness, or to some of the means of happiness, of others;
either of mankind collectively, or of individuals within the limits
imposed by the collective interests of mankind.®
However, and rather more stringently,
As between his own happiness and that of others, utilitarianism
requires him to be as strictly impartial as a disinterested and
benevolent spectator.™
Mill argues that while it might seem as if utilitarianism, in being
consequentialist (in deriving the rightness of an action from its utility),
precludes a consideration of the motives and/or characters of moral agents,
there is in fact no inconsistency between concern about agent-motives and
utilitarian theory.” He points out that:
Utilitarians are quite aware that there are other desirable possessions
and qualities besides virtue, and are perfectly willing to allow to all of
them their full worth. They are aiso aware that a right action does not
necessarily indicate a virtuous character, and that actions which are
blameable often proceed from qualities entitled to praise ... | grant that
[utilitarians] are, notwithstanding, of opinion, that in the long run the
best proof of a good character is good actions ...»
Mill maintains that whilst motives might be intimately linked to the agent's
character and worth, from the point of view of the greatest happiness
principle, the former are irrelevant insofar as right or moral action is
concemed.
Mill's response to the place of moral motivation and moral agency in
moral theory is also relevant to considerations of relational attachment. In

discussing the implications of the greatest happiness principle, he deals with
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the concept of impartiality and points out that the upholding of impartiality,
and of justice, seem to require that 'favour and preference’ (of particular
others) do not apply, and should be suspended in moral considerations. Mill
is again, with regard to this issue, happy to concede that favour and
preference (opposites of impartiality) are not always censurable. He affirms
the place of relational attachment within the moral community, stating
counterfactually that a person would be held morally blameworthy, rather
than praiseworthy, if he did not give special consideration to his family or
friends at least where he could do so "... without violating any other duty."#
Mill seems to imply that acting responsibly toward particular others
{(which might involve giving them special consideration) is a matter of the
agent's moral worth which is ultimately unrelated to right moral action.
Indeed, he seeks to maintain that in most cases, within a context of justice
and equality, impartiality should prevail over considerations of relational
attachment:
Impartiality, in short, as an obligation of justice, may be said to mean,
being exclusively influenced by the considerations which it is
supposed ought to influence the particular case in hand; and resisting
the solicitation of any motives which prompt to conduct different from
what those considerations would dictate.®
it is clear that Mill wishes not to allow that partial considerations for related or
specific others might override the greatest happiness principle. Indeed, it
seems that Mill holds partiality suspect for the very reason that it runs counter
to collective or community interests. The criticisms of overemphasis on
universalisability made in the previous section apply here as well: if moral
theories require moral agents to consistently deny and forego relational

attachments, those morali theories in question should be carefully reassessed
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for their failure to take into consideration such morally significant details of

human experience.

Thomas Nagel, in contemplating issues of partiality and subjectivity in
morality, proposes that moral agents adopt impersonal, gbjective points of
view in their moral deliberation. Nagelian morality is discussed in the next

section.

1.1.4 Impersonal Morality: Nagel's View From Nowhere
Thomas Nagel's work in morality deals with the difficult issues related to
debates regarding moral motivation and reasons for action. tn particular, he
examines the complex tension between moral motivation which is agent-
centered, on the one hand, and objective reasons for action which are, in

general, agent-neutral, on the other. In The Possibility of Altruism®, Nage!

argues regarding altruism that the moral agent should, ideally, take a
rationalistic, disinterested perspective when weighing the wants and interests
of oneself against those of others. Nagel states clearly that his view shares
two similar features with a Kantian one. The first is their respective internalist
motivational structures. The second is a point related to moral psychology:
that moral motivation is based in part on ‘the agent's metaphysical conception
of himself' ®

There is a more basic similarity between the two views which Nagel
does not explicitly specify and that is that both moral theories primarily adopt
an attitude of suspicion toward subjective agent-relative moral considerations
which are not applicable to most other moral agents. Thus, while Kant's

paradigmatic moral agent is the rational man who acts according to
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universalisable principles, Nagel conceives of morality in terms of agent-

neutral impersonal practical judgments:
[In morality it is important that what is judged does not apply only from
a personal standpoint, and hence only to one's own case ... [To be
properly moral] requires the acceptance of universal practical
principles which apply in the same sense fo everyone, and which are
impersonally formulable, so that one can arrive at any true conclusion
about what the persons in a situation should do, or have reason to do,
without knowing what one's own place in the situation is, or indeed
whether one occupies a place in it at all.*

For Nagel, the solipsist—one who cannot 'cast his reasonings in impersonal

form¥—cannot be a successful moral agent. In a later work, The View From

Nowhere?, Nagel describes how the moral agent should come to

acknowledge the incompleteness of personal and subjective points of view.
Dealing with the larger issue of metaphysica! reality here, Nagel searches for
an objective conception of reality which implies that a grip on reality and,
simitarly, on morality, involves a knowledge of what other perspectives are
like ‘from the inside'. On that account, moral deliberation would involve, first,
knowing one's own perspective and those like ours; and, then, considering
perspectives different from and even alien to ours, perspectives which we do
not already know 'what it is like to be'.

Nagel states that his aim in ethics is normative rather than descriptive,
and that he wants a richer metaphysics of morals; however, he also indicates
that he does not know what that richer conception would involve. This
uncertainty is reflected in a passage in which he describes the process

through which one tries to attain a disinterested perspective:
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If we can make judgments about how we should live even after
stepping outside of ourselves, they will provide the material for moral
theory...In the sphere of values or practical reasoning, the problem is
different. As in the theoretical case, we must take up a new,
comprehensive viewpoint after stepping back and including our former
perspective in what is to be understood. But here the new viewpoint
will be not a new set of beliefs, but a new or extended set of values.®
Heroically, Nagel attempts to offer a moral theory that is inclusive (in
impersonally taking into account all subjective perspectives) and yet inclusive
of an account of personal identity. He expresses the problem thus:
Given a complete description of the world from no particular point of
view, including all the people in it, one of whom is Thomas Nagel, it
seems on the one hand that something has been left out, something
absolutely essential remains to be specified, namely which of them |
am®

Nagel's view in The View From Nowhere is a more moderate one than in The

Possibility of Altruism in that, in discussing how a moral agent might juggle

her own perspective as one amongst others, he concedes that it is not
necessary that a particular moral agent abandon all the values which she
cannot sustain impersonally and objectively.* However, he still requires that
the moral agent strive toward an objective self, reasoning that "I do not give
[myself, the objective self,] any privileged status by comparison with other
points of view ... [treating] on an equal footing those {experiences] it receives
directly [via the body identified as TN} and those others it learns about only
indirectly."®

While Nagel's account attempts to deal with the subjective aspect of

human experience, the solution appears unworkable because of the
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extraordinary demands it places on ordinary morai agents to juggle
perspectives.®

Additionally, another question that should be raised regarding Nagel's
theory is its assumption that the optimal solution o subjectivity in morality
rests in an impersonal weighing of one's own perspective with those of
others. in other words, Nagel's theory begs the question of whether it is
desirable that an agent adopt an impersonal perspective with regard to her
own interests, needs and desires. Such an assumption fails to take into
account motivational factors which are crucial in human intention and action.
Furthermore, it seems that such reasoning requires the moral agent to ignore
the relatedness of humans and her feelings of attachment to others arising
from that relatedness and interdependence. These concerns are important
sources of motivation for the individual to seek not only her or his own
welfare but those of others as well. Indeed, to insist on impersonality, a
stance acquired through adopting and accommodating other perspectives, is
to require that one dissociate oneself, if necessary, from what one cares
about. The desirability of such prescriptions needs to be carefully scrutinised.
If individual differences are to be respected, if perspectivity is an aspect of
difference amongst people, and if human existence is necessarily
perspectival, it follows that the adoption of an impersonal and objective
perspective might entail a rejection of individual modes of human existence.

In summary, the point of this section has been to demonstrate that
certain accounts of morality and moral practice leave no room for subjective
human experience and/or fail to appreciate that some aspects of that
experience might be morally salient. The particular aspect of human
experience that is considered here is that of relational attachment and the

special loyalties, obligations and emotions arising from it. It has been argued
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that the attempt to hold as basic the notion of the moral agent as a detached
self, through emphasising concepts such as impersonality, impartiality and
universalisability either as necessary or overriding criteria of morality, is
unrealistic in that that forces moral agents, in their moral practice, to deny or

to count as irrelevant their special attachments.

The discussion in the foliowing section focuses on the dynamics of relational
moralities. It briefly examines the nature of connectedness in the classical
Confucian and Pauline Christian traditions and then proceeds to analyse

various arguments and proposals for relational morality.

1.2  Morality and Relationships

Many of the projects we undertake and the activities we engage in, such as
playing games, bushwalking and research, involve others. Some of our
projects such as giving to charity and carrying out a survey presuppose the
existence and involvement of others. The connectedness of the human
person is an important fact of human life. We are born into, grow up in, and
are trained in environments that inciude other people. Learning to be moral
presupposes, as its context, a moral community.*

‘ In both the classical Confucian and Pauline Christian traditions, the
articulation of codes and norms governing relationships is deeply situated
within existing ways of life and modes of thought. it is also bound up with
other concerns about social and political structures and institutions.

The discussion in the following sub-sections {1.2.1 and 1.2.2) focuses
on general aspects of relationships in the classical Confucian and Pauline
Christian streams of thought, situating the ideas of each tradition within the

respective socio-political and historical frameworks.
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1.2.1 Relationships in Confucian Thought
In Confucian thought, the human being is conceived of as a member of a
species which has as one of its distinctive characteristics a moral nature.® |t
may sound trivial and superfluous to make the comment that human beings
are similar because they belong to the same species. However, from an
ontological point of view, Confucius and his disciples hold that this similarity
in nature is morally significant: every human being inherently possesses the
capacity for self-development. This view is one of the primary tenets of
Confucian moral thinking. And because human beings share the same
nature, it follows that the proper context for the manifestation, development
and realisation of this nature is the human community itself.

For the Confucians, being moral and becoming moral are meaningful
only within an intersubjective shared communal context; the locus of meaning
in human life and its values, both for the individual as well as for the
community, is to be found within the cultural, social and pdlitical structures of
the community. The picture of the ideal community provided in the Analects is
marked by a feudal-style hierarchy maintained by the active participation of
all the members of the community who understand their relative positions in
the various levels of the socio-political hierarchy.

| Consequently, much emphasis is placed on the articulation of
behaviours and norms applicable to one's situation as a party to specific
relationships. The Confucian self-cultivation process—often dubbed
‘humanisation'—can only be carried out in an intersubjective context. The
process of humanisation—of being human—is, for Confucius, one whereby
the moral agent carefully and thoughtfully learns how to respond
appropriately to different people in different situations. This does not mean,

however, that humanisation is merely a socialisation process through which
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the individual internalises the codes and values of the community. This is
exemplified in the way the Confucian /i, loosely translated as norms of social
propriety, are characterised in the Analects. Not only are existing /i subject to
modification, what is more important is the feeling of reverence which
necessarily accompanies /i behaviour. The feeling of reverence is, in short,
respect for the other. Thus /i might be more fully described as norms of
appropriateness guiding behaviour within meaningful relationships.
Significantly, /i are often referred to in conjunction with jen, a term referring to
distinctly human qualities and symbolising not only self-esteem but also
respect for the other.

The humanisation process is, effectively, one in which jen is cultivated;
this process begins within the family. Thus fiiial piety (hsiao) is an important
value in Confucianism because it is within the family that the different
loyalties and dynamics of each kind of relationship are first experienced and
learnt. One learns, within that context, not simply how to respond to ancther
person but also, at a metamoral level, the meaning and significance of
responsivity to other human beings to whom one is related in a variety of
ways. The Confucian concept shu (reciprocity) encompasses both these
meanings of response in thinking about human relatedness.

In Confucian thought, how one should respond in a particular situation
is dependent both on circumstantial factors and on the nature of the
relationship/s between the people involved. One's response to others reveals
the kind of person one is. Given that the cultivation of the self is effected
through developing meaningful relationships, it follows that the development
of the self depends on a wide range of factors specific to the life of the
individual moral agent. Given also that the quantity and quality of possible

permutations of relationships any one person could have is infinite, each
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person is a distinctive self for whom self-cultivation has a specific and
specialised procedure and meaning. The Analects itself is a paradigm of such
ways of thinking: it contains anecdotes about how people have behaved—
appropriately or inappropriately—in a specific situation, the behaviours being
manifestations of particular kinds of character. There are dialogues between
Confucius and a range of people with Confucius giving each a different reply
to the same question. In one instance, Confucius specifically explains that he
has tailored his responses to the characteristics of his interlocutors. On a
larger scale—at the community level—the importance of response is
predicated upon an somewhat idealistic hope that members of the Confucian
community will take a personal interest in the community through developing
meaningful relationships with others in the community.

It could be argued that the central focus of the Analects is the ideal
political community comprising efficient, functional relationships. This
emphasis on relational ties need not be construed solely in utilitarian terms,
however, because within Confucianism, the issue of individual good is not
separate from that of the common good; indeed, it is debatable whether the
Analects accommodates any concept of individual good.
| Within the Confucian community, the well-being of individuals within
the ideal Confucian community is ensured when relationships have been
carefully cultivated according to intersubjective relational norms. What this
means in practical terms is that a man who is, for example, both a father and
a son acts appropriately when dealing with his son and his father
respectively. To fill in the picture more adequately, however, one needs to
consider more substantial issues (rather than merely appropriate actions and
behaviours) including‘ concepts of self cultivation, the definition of

personhood, and moral agency. The person who excels in his self cultivation
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and who enjoys a good life, the Confucian chun tzu (unfortunately accounted
for solely in masculine termsaa) is judged a success not merely in terms of
having a cultivated moral character but, more importantly, and necessarily so,
in having developed meaningful relationships. The establishment of the self is
none other than the successful locating of the self in its communal context
and in being at ease with the infinite variety of human situations and contexts.
it is within the framework of the programme of 'fitting in' well within the
Confucian communal structures that meaningful relationships are deemed to
have a central role. Much emphasis is placed on the cultivation of
relationships within the communal context. The deveiopment of the self is,
accordingly, measured in those terms. The Confucian concepts /i, jen, hsiao,
shu, and, more comprehensively, the self-cultivation process, are discussed
in greater detail in Chapter Two; the dynamics and problems of the Confucian

notion of relationships are analysed in Chapter Five.

1.2.2 Relationships in Pauline Thought
The Pauline tradition places special emphasis on relationships as well. The
reason for maintaining and cultivating relationships, though, is markedly
different from those in the Confucian case. Paul considered himself the
apostle to the Gentiles. Accordingly, he understood his task to involve
modifying certain Jewish concepts and requirements in order that non-Jews
could be successfully integrated into the community. This was, indeed, the
beginning of the Christian tradition as separate and distinct from the Jewish
one.

Attempting to throw off the cultural baggage of the Jewish fradition,
Paul insists that a new age had arrived, marked by the Christ-event (the

crucifixion and resurrection of Jesus Christ). His primary task, in that context,
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was to found and care for the early Christian church communities, justifying
both to the Jews as well as the Gentiles the significance of the Christ-event.

The Jewish religion, together with its tradition and customs was, up to
the Christ event, the special possession and prerogative of the Jews.
Adherence to the Mosaic laws, the holy days, and, for males, circumcision,
were group boundary markers which distinguished the Jews from cthers: they
were thus symbols of their status as God's elect. These facts Paul could not
simply brush aside. Indeed, he affirmed, in his letter to the roman church,
"They are Israelites, and to them belong the adoption, the glory, the
covenants, the giving of the law, the worship, and the promises; to them
belong the patriarchs, and from them, according to the flesh, comes the
Messiah, who is over all" (Romans 9:4,5).

There are several ways Paul could have dealt with the Jewish
tradition. He could have argued for its total irrelevance, upheid the tradition
(thus asserting that all other persons and races are to seek their salvation
from within the tradition, accepting and keeping its laws and customs), or he
could have set out a compromise situation. The general strategy which Paul
adopted was not simply to fit the Gentiles within the Jewish framework but to
offer a new interpretation of Jewish history which placed the Jewish story
within his own apocalyptic eschatology which saw a new beginning, and not
an end, in the Christ event.”

In making the point that Jewish history was part of wider human
history and that it provided the lead-up of events to Christ's resurrection, Paul
claimed the relevance and necessity of the following events: the covenant;
the respective roles of Moses and Abraham,; the Judaic law as guide; the
fulfiiment of the requirements of the law. Yet, these elements receive new

interpretations in the light of the resurrection: Moses (one of the Jewish
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fathers) is given a negative role; Abraham is upheld as the epitome of faith (in
demonstrating that fulfilment of the law is unnecessary); the law is futile in
salvation; circumcision (of the male) does not contribute to the status of that
person.®

Paul views the Jewish law as inadequate for salvation: although holy
(Romans 7:7-13) and necessary (Galatians 3:24-6), at times Paul even
regards it as a sufficient cause of sin (Galatians 3:19, 22; Romans 3:20; 4:15;
5:20). Indeed, Paul seems confused regarding the role of the law. It seems
that, on the one hand, he could not absolutely abolish the law because it
would have meant that God, being whimsical, had changed his mind. On the
other hand, the law had to be less significant than the Christ event and had to
be portrayed as being insufficient for salvation; hence the need for Christ. In
short, he tried not so much to relate the new to the old as the old {0 the new.
One can quite easily perceive Paul's reconstruction of Jewish history in
statements such as: "l do not nullify the grace of God; for if justification
comes through the law, then Christ died for nothing" (Galatians 2:21).
What was once applicable only to the tribe and race was now available, on
an individual basis, for all who believed. In this connection, Paul's emphasis
on faith (momnis) was important because it signified a clear difference between
the Judaic and Christian traditions: it was the individual's belief (and
commitment to the significance of Christ's work), rather than publicly-
verifiable conduct or codes that signified membership of the Christian
community. This move allowed for converts from a range of different culturai
backgrounds to collectively affirm their belief in Christ and to see the norms
and standards of their respective cultures as relatively unimportant insofar as

membership of the Christian communities was concerned.
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For this reason, because the composition of the early Church
communities was mixed and diverse, cohesiveness of the group and
community-maintaining values were extremely important. It could be said that
love (oryomm) was a core value which Paul emphasised in order to instil
harmony within the community. In other words, apart from its theological
dimension, ayomn, as used in the different epistles, had a range of different
functions. For example, disagreement regarding normative codes was settled
through an appeal to ayormn: those who had deeper insights were asked to
understand the points of view of those who had difficulty understanding the
significance of the Christ-event (Romans 8; | Corinthians 8, 10). In addition,
oryoren, was appealed to in settling disputes regarding a person's position in
the social hierarchy. Paul, in invoking oryoen, argued that insofar as
participation in the communities was concerned, there was to be no hierarchy
of contributions: no particular contribution was to be deemed more important
than any other (I Corinthians 12-14).

In spite of the functional ré