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Abstract

Persons are a result of acts, particularly actions with others, i.e., personal relations. In
this paper, [ will show, through the notions of interest and empathy, that persons are
formed as a result of activity in a sensuous and social world. It will be shown that the
capacity to put one’s self in the place of the other, and to act and interact in a community
with others, allow the individual to evolve into a full-formed, selt-conscious, sensuous,
and social person.
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Introduction

Personhood, and the social forces that form persons, are pragmatic matters.
Persons are a result of acts, particularly actions with others, i.e., personal relations.
Activity in a sensuous and social world forms persons. These are the major claims [ will
investigate in what follows.

Interest and empathy are two notions central to the process of person formation.

Both notions share a common feature: they must be defined in the context of relation.
Interest, as analysed by John Dewey and empathy as analysed by Edith Stein, constitute
necessary aptitudes of personhood; they are necessary, though not sufticient, to explain
the meaning of being a person.

Interest is defined as a teeling that accompanies or causes special attention to an
object or a class of objects. I feel and think a certain way about a certain other, i.e., [ am
interested, and act accordingly to fulfill my various goals. Interest is a substantial factor
in personal relations in which two or more people are connected on the basis of being
mutually or reciprocally interested. A person, it will be shown, is necessarily a person-
in-a-social-world.

Persons are formed by actions, and action is inescapably sensuous and interested.
Seemingly obvious, such a claim contrasts starkly with a dominant view of persons seen
as knowing subjects possessing wills. Person as subject implies an individual can be
defined in terms of a thinking self without feeling, sensuousness, or bodily comportment.

In contrast, the "person-in-action’ necessarily includes the sensuous individual relating to



other feeling persons: persons as we know them require a sensuous and social world, a
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the level of empathy. According to Edith Stein, empathy is a special interest based on

our capacity to ‘relate’ to an other. It is an indirect feeling such that it requires reflection
of sorts. The reflection involved in coming to understand the feelings of another is
comparable to the process which takes place in coming to know one’s self: there is a
process of objectification followed by reflection. The term “self-othering™ has been used
for this process in which the conscious self projects, and then re-cognizes, it’s self. Such
re-cognizing of the self is required for one to be self-conscious. Subsequent to this self-
awareness, there is an opportunity for one to give meaning to feeling in that with self-
consciousness comes reflection, the reflection that is needed for understanding feeling.
In contrast to sensations, it is by mediation, i.e., reflecting on our experiences, that we
find meaningful the feelings which are aroused. The “reflection” which takes place when
we give feelings meaning is comparable to the process involved in coming to understand
what another is experiencing. Reflection provides an opportunity for one to give
meaning to feeling. Similarly, by imagining certain feelings as experienced by another,
people have an ability to empathize with what someone else may be undergoing.
Empathy is based upon meaning, such that there is an understanding for what another is
going through. From this explanation, it becomes clear that for an empathic experience
to take place there must be interaction between people; interest is a pre-requisite for
empathy to occur. Personal interaction provides an opportunity for experiencing concern
and respect for each other. In persons, concern and respect enables empathic experience.
The projection of one’s self into the other’s world, thus enabling an empathic experience,

is crucial to the maintenance of community.









a particular man, to which all that he is or does when not engaged

in the performance of that task is irrelevant. (Webb 1971: 35)

A persona suggests an appearance, and not at all an authentic or distinctive person. The
character” which an actor assumes is pretended and, therefore, the feigned “person’
depicted through the acting is not to be taken as who that person is in reality. This
explanation demonstrates the traditional tendency of identifying a person by the ‘role’
they play.

To speak of persona in relation to appearance and reality suggests that
understanding early perspectives on persons requires understanding some early
ontological beliefs. Questions were posed historically about the nature of Being, and in
the process, a number of concepts were coined which were thought to accurately convey
the “definition” of Being, such as substantia, ousia, and essentia, all of which portray
Being differently. Substantia originally meant “standing under’ and thereby suggested, in
relation to people, their insignificance or lack of centrality. Ouwsia stood for a being
which was all encompassing, while essentia did not take hold until considerably later.
When it did, essentia meant much the same as ousia, except essentia came to suggest a
lack of individuality as it referred to common characteristics of Being or a being (i.e., a

universal):

That nothing could be properly considered as ousia or real being,

which was not something existing, so to say, upon its own account,

































making processes. Wille is like the voice of conscience to Willkiir. ~Wille must be able
to arouse desires or aversions in Willkiir. The teeling which can be aroused by Wille 1s
called moral feeling and consists in the “simple respect for the moral law™™ (Kant 1960:
civ). It is Willkiir that recognizes the moral law, the categorical imperative, the
importance of affirming one’s rational, moral nature over and above one’s sensuous
nature. Although Kant does draw a clear distinction between the rational and the
sensuous as noumenal and phenomenal, respectively, he clearly empowers will such that
not even our sensuous desires diminish our treedom.

Thus, Kant insists upon the fact that rational beings are always free to choose (for

example, between the rational and sensuous). It is important to recognize that with this
explanation of our freedom to choose, Kant does not promote the moral, rational self at
the total expense of the sensuous, natural self. While he does insist that the subordination
of the sensual is important, he is not saying that this subordinated nature is an inferior
aspect of the self which persons would be better oft without. According to Kant, it is
only a lesser aspect of the self to the extent that it preseﬁts obstacles for one striving to
achieve their moral ideal. Despite this, the sensual self is that which gives substance to
morality; morality would be impotent without feeling. Kant is not promoting a self
which develops into an all-rational being devoid of sensual ability or feeling. Rather, it is
a matter of moral maturity; having control over how to make decisions and act
accordingly. Kant is laying the groundwork for what I am suggesting is a cogent

philosophical perspective on personhood.
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Aspects of Kant's notion of freedom were adopted by Dewey and Macmurray.

For Dewey, we are compelled to:

seek for freedom in something which comes to be, in a certain kind
of growth... We are not free because of what we statistically are,
but in as far as we are becoming different from what we have
been... freedom resides in the development of preferences into
intelligent choices... it consists in a trend of conduct that causes
choices to be more diversified and flexible, more plastic and more
cognizant of their own meaning, while it enlarges their range of

unimpeded operation. (Dewey 1960: 280-286)

Although he rejects theories which suggest freedom is antecedently possessed, Dewey
points out that each person does possess some element of freedom, but there is a
substantial process of development which must take plaée in order to actualize or
maximize that treedom. ~“The possibility of freedom is deeply grounded in our very
beings. But like all other possibilities, this possibility has to be actualized, and, like all
others this possibility can only be actualized through interaction with objective
conditions™ (Dewey 1960: 286). The difterence between Kant and Dewey lies in
Dewey’s emphasis upon interaction with objective conditions and social others. Dewey
examines the process of development which occurs reciprocally between the person and

person in the community. “Others™ are necessary for a person’s process of self-creation.
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suggesting existence is to be found in acti 1; action is that which unifies "the two

realms.’

The progressive development of K 1t towards pragmatism is foreshadowed in the
work of G.W.F. Hegel. Hegel's analysis ¢ the person is a progression from the self at
the stage of consciousness to the selt at the stage of self-consciousness through the
process of “self-Othering.” While the con pt of self-Othering may seem to be closely
linked to Kant’s transcendental ego, Hegel s self-other is in fact not a noumenal
transcendental object as outlined in the Ka 1ian Categories. The Hegelian self'is
phenomenal in nature, and the process of | coming selt-conscious is achieved through
objectification: “"the "I” sets itself over and gainst itse °, makes itself its own object and
returns from this difference into unity with tselt” (Hegel 1971: 11). To look at oneself,
one must go outside oneself, and posit one 1f as object. .Upon objectification, the self as

an immanent other becomes known, and therein, returns into itself.

[[]n reality. self-consciousness is r¢  zction out of the bare being
that belongs to the world of sense a  perception, and is essentially
the return out of otherness. As self onsciousness, it is movement.
But when it distinguishes only its s¢  ~as such from itself,

distinction 1s straightway taken to b superseded in the sense of






one’s power over the other and thus confirming selthood. Since destroying the other
would leave the "master’ alone and “powerless,” the relationship must become one of
domination and submission. For an interval of time, the master is in a position of
domination. He lives in and for himself while the slave, giving in to his survival instinct,
chooses to live, even though living entails living for the master, to serve the master.
Eventually, the master becomes overly dependent upon the slave, instilling more power
in the slave. This leaves the master powerless while the slave has honed his skills and
has developed a will of his own. In other words, the independent consciousness trades
places with the slave and eventually becomes the dependent consciousness who lives for
the other. The development of this relationship leads to both parties recognizing that it is
to their advantage to enjoy a mutual exchange, i.e., they work to maintain a symbiotic
relationship. “"Self-consciousness exists in and for itself when, and by the fact that, it so
exists for another; that is, it exists only in being acknowledged™ (Hegel 1977: 111).
Hugh Reyburn expresses the Hegelian process of development as follows: ~Of the
countless forces that play around the self only those touch it that are accepted by it, and
they alone are its environment. The social and physical environment alike are my
environment only if [ apprehend them and take them into my life”™ (Reyburn 1967: 78).
According to Hegel, a process of development leads to the formation of a person.
He insists upon the importance of the other, as it is through the other that one finds one’s

self. As a commentator explains:
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Hegel insists upon the necessity of interaction in the community for selt-development; an
active self as opposed to the “subject” as a mere product of predecessors and
contemporary society. He is not, therefore, proposing a system which diminishes
individuality; rather, an individual realizes themself by digesting both the self-Other and

the Other into a unity which is, Hegel claims, one’s own. As Siep puts it:

lite in a state organized by rational principles is absolutely
necessary even for the identity of every person if the person is not
to be subject to the whims of forces inside or outside himself,
including his own subjective freedom to dissolve all determinacies.
Only in the state do persons participate in a “substantiality™ that is
conceptually necessary... [T]he individual gradually appropriates
the customs, emotional ties, social roles, and so on that have
dominated it all along and confronts them with the rights of
persons to an external sphere of freedom as well as with the
internal moral authority to subject all standards to criticism. (Siep

1989: 99-100)

John Dewey adopted Hegel's notion of the importance of community for self-
development. As we have just seen, Hegel's system includes a description of the process
of development of an individual who initially exists as mere consciousness. With

experience in a community of others, the individual evolves from a being that is
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conscious into a self-conscious person. It is Kant who set the stage for Hegel and others
who followed. Kant’s ‘individual’ progresses as a self by way of free will. Using this
free will, the individual chooses to act in a particular way according to the ability to
reason and recognize the moral law. From Kant’s self-asserting, free, rational individual
to Hegel's self-conscious person in a community, a solid foundation was established
upon which Dewey’s system could be built; a system which is more progressive as he
accentuates the importance of the interested person in action, in the social world. For
Dewey, personhood is not possible without community: community is what defines
person, and likewise, persons come together to define community.

Dewey stresses the importance of contingency and adaptability of the seltf and
society. His perspective recognizes the independence of persons and the self-
determination of the individual. The unity of the self, as it is described by Dewey, is
based upon action. Preferences and choices lead to self-motivation; personal interests are
central to the self and its formation. Dewey’s active self inter-acts of necessity with
things and other selves external to the self, i.e., in the sensuous and social realms. The
tformulation of one’s own opinions and beliefs, i.e., making certain choices, forms who
we are. For Dewey, our choices are representative of the maturation of the self. Persons
are active beings who make choices according to their various interests. The individual
as a whole is interested and the total rational, sensual being is in action as opposed to
movement. The distinction between movement and action is an important one as action
requires self-consciouness, thoughtfulness, while movement can be merely organic.

Dewey claims:
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Jonas suggests that metabolizing beings have a sort of freedom in their necessity of self-
renewal. Metabolic functions which are usually considered insignificant with regards to
having any substantial influence upon individuality should be considered more seriously.
Jonas’ perspective helps clarify the pragmatists’ continuity of mind and nature. Stimuli
change the direction of an action underway, but interest is central to understanding that

activity:

An interest is the dominant direction of activity, and in this activity
desire is united with an object to be furthered in a decisive choice.
Interest is regard, concern, solicitude, for an object; if it is not
manifested in action it is unreal. A motive is not, then, a drive to
action, or something which moves to doing something. It is the
movement of the self as a whole, a movement in which desire is
integrated with an object so completely as to be chosen as a

compelling end. (Dewey 1960: 154)

The reference to the ‘movement of the self as a whole’ described as “a movement in
which desire is integrated with an object so completely as to be chosen as a compelling
end’ is analogous to the organic interpretation of the person-in-the-world which may be
highlighted by looking at the term organism which refers to a complex structure of
mutually dependent elements whose relations and properties are for the most part

determined by the role they play in the whole. From this definition, we see the holistic
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concept of communitarian individuality; interested persons growing together within their
community. The relating of Dewey to the naturalistic point of view emphasizes this
natural tendency of persons to grow together in a social world. Just as there is biological
continuity, there is continuity in communities of persons growing together and moving
forward in the world. Persons move torward as they continue to develop and make
choices to take different paths in life within the community of which they are a part. In
addition, Dewey’s description of interest as “regard, concern, solicitude for an object’
reinforces my claim about persons as social and feeling individuals. The activity of
persons involves interest in sensuous life. According to Dewey, the social relationships
which form a community lie between individuals with common goals. Dewey’s
insistence upon the dynamic connection between the integrated persons ot a community
comes across in his description of the movement of the self "as a whole™ as a self which is
integrated with an other.

Dewey insists upon the importance of interest. In his analysis, he points out that
“the word interest suggests, etymologically, what is between, —that which connects two
things otherwise distant™ (Dewey 1916: 149). The nature of interested choice is not uni-
directional, but, rather, is to be understood as a series of dynamic processes. I[nterest
suggests an “in-between” of sorts. The word "interest” is derived from inter, meaning
“between,” and esse, meaning “to be.” Interest, which is that “feeling” which guides our
actions, can exist only if there is a self and other in relation. According to Dewey interest

means “that the self and world are engaged with each other in a developing situation™

(ibid).
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cooperation between individuals and that the discipline which will
produce a human result must succeed not merely in integrating the
various capacities of the individual but in integrating individuals

themselves in a community of free cooperation (Macmurray 1935:

48)

In his analysis of “educating the emotions,” Macmurray affirms the rc : of
emotion in personhood, and discusses it in terms of a drive to action. Feelings are not
blind desires; rather, they guide persons in specific directions. It is in this discussion at
Macmurray introduces the notion of intention. Intention necessarily entails | th reason
and feeling. Intention emphasizes the rational, and as such, it is a reminder of Kant’s
discussion of free will. Kant does not suggest that the self should develop into an all-
rational being devoid of sensual ability or feeling. In his description ot Wille and
Willkiir, Kant explains that the sensual selt is that which gives substance to n  rality.
Much like Macmurray’s proposal about “educating the emotions,” Kant insi: . upon t
importance of moral maturity; having control over how to make decisions an act
accordingly.

One way to appreciate the meaning of intention and the importance of feeling
personal motivation is to consider the difference between act and function. act
involves a purposeful decision. Acting on purpose could also be described as acting
intentionally. As we saw in Kant’s morality, an intentional act involves both :ason a

feeling with the person necessarily aiming for a particular result or outcome.  ompared
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to the intentional nature of act, function may be described as a more organic, basic
behaviour (or movement). Function need not be meaningful, whereas act is interested
and meaningful. Most or all animals merely tunction whereas persons have the ability to
act. Functions are not the result of any interest and therefore there is no dynamic as such
when a person’s senses are operating. Agency, which entails acting out of interest, is
more than just the functioning of the senses. One wills not only to see but to look, not
only to hear but to listen, not only to feel but to touch. Acts are intentional and, therefore,
they have a reason behind them.

According to Macmurray, the capacity for intentional activity is part of what
defines us in terms of the person-in-a-social-world. He explains that there are inter-
actions within a community which our rational, sensual self enables us to comprehend.
Interest is based upon the fact that various objects hold some significance with regards to

who one is and who one will become:

The distinction we have drawn between a personal and an
“objective” knowledge of one another rests upon this, that all
objective knowledge is knowledge of matter of fact only and
necessarily excludes any knowledge of what is matter of intention.
What is intended is never matter of fact, though it may be a fact
that I intended it. For what is intended is always future, and there

are no future facts. (Macmurray 1961: 39)
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which is motivated and interested such that there is a constant development of all persons
involved.

Detining personhood over the ages has involved many theories beg ning with the
ancient philosophers’ analyses of both Being and individual beings. Vario s thinkers
contributed to metaphysical thought and the nature of being, until finally [ scartes’
famous “cogito ergo sum’ introduced a new perspective; Descartes attempted to
“discover’ the world by first "discovering’ the self. This shift in focus intrc uced a new
starting point for subsequent metaphysical investigations. As a result of th  perspective
Kant and Hegel both proposed philosophical systems which contribute sigi icantly to
metaphysics, and more specifically, to the concept of person.

[n an attempt to illustrate the development of human beings, Kant} >poses three
original predispositions, the final and most sophisticated predisposition bei 1 personality.
This is the highest level of development for persons, according to Kant; al el at which
human reason has been honed to such an extent that the individual can recc nize the
moral law, and act in accordance to it. There must be a sbphisticated level f
development of the rational self in order for persons to have moral “feeling™ and act as a
result of choices made by practical reason. [ propose that this recognition  the moral
law is an important concept in the development of theories of personhood. That person is
necessarily person-in-a-social-world reinforces the importance of this capa :y tor respect
ot the moral law as it is central to one’s ability to respect an other. This is crucial factor

in the establishment of community which provides the environment necess vy for

40












when trying to identity personal feeling. Stein's solution to the problem of the
indistinguishable aspect of person is the ““zero point of orientation™ (Stein 1964: 40)

which she explains as follows:

The various parts of the living body constituted for me in terms of
sensation are various distances from me... To speak of distance
from "me” is inexact because | cannot really establish an interval
from the *[,” for it is non-spatial and cannot be localized. But I
relate the parts of my living body, together with everything spatial
outside of'it, to a “"zero point of orientation™ which my body
surrounds. This zero point is not to be geometrically localized at
one point in my physical body; nor is it the same for all data. It is
localized in the head for visual data and in mid-body for tactile
data. Thus, whatever refers to the ~I"" has no distance from the
zero point, and all that is given at a distance from the zero point is

given at a distance from the ~[.”" (Stein 1964: 40)

This seems to be an objectification of sorts in that the said “zero point™ attempts to
"isolate” this unknown aspect of person in order to identify "it.” Perhaps what is
accomplished with Stein’s zero point of orientation is an objectification of feeling. Thus,
in the personal [’ it is actually feeling which the person experiences: the zero point of

orientation is ~orientation” towards a feeling, and this is the only way to identify the
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between my physical and personal self is correlative to a possible relation between my

personal self and an other’s personal self, i.e., an other’s feelings. Stein’s notion of
psycho-physical causality helps to explain empathy. One may wish to consider the

empathic experience as imagining our ‘sensations’ as being ‘in’ the other person:

When I now interpret it as a sensing living body and project myself
into it, [ obtain a new image of the spatial world and a new zero
point of orientation. It is not that [ shift my zero point to this place,
for I retain my “primordial” zero point and my primordial
orientation while [ am empathically, non-primordially obtaining the
other one. On the other hand, neither do [ obtain a fancied
orientation nor a fancied image of the spatial world. But this
orientation, as well as the empathized sensations, is con-primordial,
because the living body to which it refers is perceived as a physical
body at the same time and because it is given prirhordially to the

other “[,” even though non-primordially to me. (Stein 1964: 57)

This is Stein’s description of the relation between one’s physical and personal self being
correlative to the possible relation between one’s personal self and an other’s personal
self; an other’s feelings. Stein analyses psycho-physical causality in an attempt to better

understand empathy.
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One way to look at psycho-physical causality is through our capacity of
imagination. [ can imagine myself having a particular experience such that feelings of
sadness or happiness are aroused by unpleasant or pleasant thoughts, respectively. For
example, imagining myself visiting vineyards in France, tasting fine wines and enjoying
gourmet meals, all the while in the company of someone [ love, | develop feelings of
great happiness. Likewise, | am able to empathize with the feelings of an other who has
the good fortune to enjoy the same marvellous experience. [ use the example of
imagining myself in a certain situation in order to provide the idea behind my ‘teeling’
what another feels and behind Stein’s notion of psycho-physical causality. Stein says,
“Feeling can release an act of reflection that makes the feeling itself objective™ (Stein
1964: 49). [ suggest that retlection upon a feeling which, in turn, objectifies that feeling
may be compared to an imagining of that feeling. That same process of imagining a
feeling takes place when we experience empathy from what another is feeling. Thus,
empathy is like a form of imagining. An empathic “feeling,” i.e., an empathic experience,
is not direct, and similarly, imagining myselfin a painfu'l situation does not initiate
teeling directly. Both empathy and imagining one’s self having a certain experience
tunction by way of self-othering and, therefore, they are mediated. The explanation
behind empathy applies to feelings which are a result of the psycho-physical make-up of
human beings; this make-up allows for a correlation of one person’s feeling self with an
other’s person’s feeling self. Feelings are objectified and reflected upon and thereby they
become meaningful; such feelings hold meaning for me which arouses feelings in my

personal self, and that same meaning allows me to understand the feelings of another.
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‘Feelings’ experienced by one’s ‘I’ can be aroused either by direct stimulation to one’s
sclf, or by witnessing an other having an experience which the “personal-I" understands.
Both empathy and imagining myself in a certain situation are “about’ something. People
have the ability to understand their fellow man and subsequently, upon observing an
other’s experience, a feeling is aroused as if it were one’s own experience. The mediated
nature of empathy lies in the fact that it is “about’ something; it has meaning. Although
there is a difference between having one’s own feelings and ‘feeling’ for another, there is
a correlation between the two which lies in the tact that human beings tind meaning in
experiences. The process of objectification that takes place in the “act’ of feeling enables
people to “feel’ either directly or empathically. [ have the ability to understand things I
teel (directly or indirectly) because the feelings hold meaning for me - meaning which
arouses feelings in my personal self.

Persons have the ability to comprehend an expression resulting from an other’s
experience. One important aspect of body language which is telling of a person’s feeling
is tacial expression. In addition to the face, we are able to recognize mood and feeling
trom one’s comportment. For example, a slouched posture might suggest that a person is
tired or depressed, or holding the body in a very stiff and rigid manner may indicate pain
or nervousness (Stein 1964: 72). There are many bodily expressions just as there are an
assortment of feelings by which one may be overcome. A crucial aspect of human
communication lies in ‘body language.” Things expressed in words are made
considerably more meaningful by a particular expression or type of bodily comportment.

Similarly, when a person is either unable, or refuses, to express themselves verbally, then
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it is by way of facial or bodily expression that the general sentiment of that individual
may be understood or apprehended. Such bodily expressions can help people avoid mis-
communication, or may aid others in getting a sense of how someone feels.

Stein suggests that seeing one’s own zero point of orientation as one amongst
many as opposed to the zero point allows persons to see their living bodies as physical
bodies like others. She claims that, [ see myself as another or as another sees me’ (Stein
1964: 59). Stein goes on to say, ~“[to] consider ourselves in inner perception, i.e., to
consider our psychic "I and its attributes, means to see ourselves as another and as he
sees us. Empathy and inner perception work hand in hand to give me myself to myself”
(Stein 1964: 81-2). Inner perception is important because in recognizing ourselves
objectively we are able to find meaning in our experiences and (the subsequent) feelings.
Objectification of one’s self for self-understanding is helpful. but judgements made by an
other person, a friend or an onlooker, can also be meaningful for self-discovery. Our
knowledge of self comes not only from within, but is influenced by external factors, such
as other persons whose company we keep. Stein admits that it is often the case that
another may judge me more accurately than I judge myself: "For example, he notices that
[ look around me for approval as [ show kindness, while [ myself think [ am acting out of
pure generosity” (ibid). Knowledge of the other, and the empathic experience which
helps one relate to the other, contributes to self-knowledge.

As discussed in chapter 1, in his master/slave dialectic of recognition, Hegel
describes a dynamic which evolves between two selves. Before each self is established

as an equal, mutually respecting self-conscious individual, there is a confrontation
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between the two which begins as a ‘life or death’ struggle. The coveted recognition of
the other begins with one self attaining power over the other, i.e.. the establishment of a
master/slave relationship. Killing the other would leave the master alone, powerless and
without recognition; giving in to the other would be giving up a chance to assert his or
her freedom. As the slave lives for the master, to serve the master, the master becomes
dependent upon the slave; the relationship of domination and submission eventually
evolves into an overly dependent master relying on an increasingly confident slave, until
eventually the roles are reversed. The slave has honed his skills and, therein, confirms
that he has a will of his own while the master is rendered powerless in the absence of the
slave’s recognition; the independent consciousness trades places with the slave and
eventually becomes the dependent consciousness who lives for the other. Finally, both
parties recognize that it is to their advantage to enjoy the mutual exchange of a symbiotic
relationship. The dynamic between two selves as described by Hegel may be compared
to Macmurray’s discussion of personal relations and the influence persons have on one
another. Interest in the other stimulates personal growth' (in many directions). “The
ground of choice, that is, the determination ot the action, lies in the agent’s knowledge of
the other” (Macmurray 1957: 168). Relations between people bring about various
outcomes as a result of the dynamic created when personalities interact; an optimistic
person will evoke a difterent reaction than a pessimistic person. Macmurray
distinguishes between positive and negative motivation in his discussion of personal
relations. Positive and negative motivation are generated from teelings of love and fear,

respectively; an other may help or hinder us in achieving our goals by instilling in us
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love necessarily involves an other, but in addition, fear (for oneself) is also usually based
upon the behaviour of an other (ibid). According to Macmurray, there are three
categories of apperception, each of which gives rise to ditterent social dynamics. The
three categories he designates are said to give rise to their own modes of morality. Of
these three modes, two are negative. The positive mode is a communal apperception in
which there is a “personal unity of persons.” In contrast, the negative (impersonal) modes
consist of a contemplative mode, which is submissive, and a pragmatic mode, which is
based upon aggression. I believe these positive and negative modes may be related back
to the notion of love as a positive motive and fear as a negative motive, where fear gives
rise to submission or aggression. The negative modes are said to result in society rather
than community and are, therein, unacceptable. Society is impersonal; it is “for the sake
of protection and presupposes fear. A community [on the other hand] is for the sake of
triendship and presupposes love” (Macmurray 1961:151). Because negative modes are
said to result in society, society is seen as the impersonal r iker and arbiter of rules.
Community, on the other hand, while abiding by society’s' 1les, is based on friendship
and love. The so-called pragmatic, aggressive mode is rejected by Macmurray for
obvious reasons, but the explanation behind the criticism ¢ the contemplative,

submissive mode is less apparent:

Mysticism is an essential element in all reflective experience,
though it is not usually recognized as such, because its role is

normally subordinate. It is, however, essentially ¢ templative,
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and, in form at least, aesthetic. Selt-identification with the whole,

with the Other that includes oneself, is mysticism. The dramatist

identifies himself with characters in his drama; so do the actc

5 On

the stage as they play their parts in the drama, and the spectators as

they watch the spectacle, each remaining himself the while.
this is only theoretically possible - only in a play. [f it is mas
basis of society and so life as a whole, it creates illusion.

(Macmurray 1961: 143)

[t is interesting that Macmurray refers to actors on a stage. You will
in my introduction referring to the evolution of terms which led to o
understanding of the word person; [ make specific mention of the wr«
original meaning as the mask worn by the actor on the ancient Rom:
examining this term, Webb points out that the “character” which an a
certainly pretended and, therefore, the feigned “person” depicted thrc
to be taken as who that person is in reality. Adding to Webb’s senti
self-identification given above, if implemented in society, would res
subordination of individual persons to the whole, according to Maci
persons would sacrifice their individuality were they to identify ther
a submissive way. “The self that apperceives life in this fashion is a
therefore a divided self. He is at once a spectator-self and a particip

life - his own private life - is as a spectator™ (ibid: 142). Macr 1rray
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neither the spectator-self nor the participant-self can achieve true personal development.
The spectator-self is isolated, i.e., looking "in" from the "outside,” and, theretfore, deprives
their “person” due to the lack of interaction. An individual playing the role of mere
spectator cannot produce for himself or for his community without engaging in dynamic
interactions or personal relations. To be a person is to be in the midst of, and to
participate in, the “action” of one’s world. Only from inter-action can one achieve
personal development and, concurrently, contribute to the growth of one’s community.
In the meantime, the participant-self simply behaves according to and in response to the
actions of others, and therefore, is merely filling a role.

The relation of one person to another involves action. and results in an
understanding of the self and the other to the advantage of both participants.
Macmurray’s view correlates with Hegel's explanation of the dialectic of recognition.

Macmurray claims:

Personal relationships override all the distinctions which
differentiate people... [0]n the other hand, it does not mean that
these differences can be ignored or should be overlooked in the
personal life. The differences remain, and become the basis of the
infinite variety of experience which can be shared in the life of the
personal relationship. When two people become friends they
establish between themselves a relation of equality... There is and

can be no functional subservience of one to the other. If the
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relation is one of inequality, then it is just not a personal
relationship. But, once a personal relationship is established the
differences between the persons concerned are the stutf out of
which the texture of their fellowship is woven. (Macmurray 1935:

60).

Macmurray claims that if a relation of inequality exists between two individuals, a
personal relationship, properly speaking, cannot manifest itself. This can be compared,
again, to Hegel's master/slave dialectic, in which we see a relationship of inequality
between two individuals who are willing to risk life for recognition from the other. The
interaction which finally results from Hegel's dialectic of recognition is a relationship
which requires both self-conscious individuals to acknowledge each other, respect each
other, and then they will benefit from each other. It is this kind of interaction which is
required for personal growth. Similarly Macmurray insists that interest is part of what
links a person to an other, and interaction and interest is necessary for them as selves.
The process of maturation and growth described by both Hegel and Macmurray is

essential for the formation of person, as well as for the affirmation of freedom.

The personal life is just that life in which we are seeking freedom
in our relations with one another. It is that central core of our
experience in which we are seeking to accept one another and to be

accepted for what we are, so that we may be ourselves and express
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ourselves for one another. And that is freedom. Freedom is what
we seek, and if we are successful we find, in all those relations in
which we treat each other as equals for no reason but to be

ourselves together. (Macmurray 1935: 61)

Both Macmurray and Hegel insist upon the importance of freedom. Hegel's progressive
dynamic between the "master’” and the “slave’ illustrates the structure of recognition, and
the importance of the development of individual consciousness, which finally achieves
the end of being one with community or the Absolute. Macmurray advocates a
comparable communal order in which there is freedom and recognition in the relations
between persons. He insists that there can be no personal life without freedom, and both
Hegel and Macmurray maintain that freedom is necessarily made manifest in a
community of persons. Persons have the freedom to make choices and act, both as
individuals and as a community, according to those choices. This freedc 1to choose and
act gives persons the capacity to grow as a self which subsequently contributes to the
growth of the whole.

This discussion of persons with the freedom to make choices, act according to
those choices, and grow and mature as a result, brings to mind the discussion of Kant in
chapter one. What makes us persons as opposed to mere human beings is the complexity
of our thoughts, feelings, and especially our freedom. All of these factors give us our
ability to act and interact in a special way. Kant partially explains the complexity of

personhood with his proposal of two distinct realms: sense and reason. Persons are said

56



to be subject to both, yet must work towards a more rational existence, an existence in
which we are not controlled completely by the sensual. According to Kant, we must
choose to act rather than be acted upon or led by our feelings. Kant is not promoting a
self which develops into an all-rational being devoid of feeling. Rather, it is a matter of
moral maturity; having control over how to make decisions and act accordingly. Persons
are complex especially because they have this freedom to choose. Freedom is an
essential aspect of the world of reason whereas it is not possible in the world of sense,
which is phenomenal and subject to the laws of nature. The world of reason allows for
freedom; freedom is the ability of the will to choose. The rational/moral choices made by
persons are combined with the sensual, feeling aspect of the self which allows for a
different kind of understanding. Personal interaction, which calls forth our rational and
sensual capacities, creates a communal bond which goes deeper than interaction within a
purely phenomenal/sensual realm.

Kant insists that rationality enables human beings to make sound decisions, but in
order to make use of rationality one must undergo a certain amount of growth. As
discussed in chapter one, Kant's proposed levels of human maturity are illustrated by the
predispositions of animality, humanity and personality. With personality, persons have
the capacity for moral feeling and can choose to act in a way that shows respect for the
moral law. Both personality and morality, according to Kant, are rooted in practical
reason. Kant suggests that human agency operates by way of practical reason, whereas
(non-rational) animals act merely on instinct, from moment to moment, with no ends in

mind. Human reason enables us to recognize the moral law, and therefore, according to
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Kant, we ought to act according to it. Kant's theory is quite different from the pragmatic
theory of persons [ have suggested throughout this paper, wherein persons become who
and what they are largely as a result of their sensuous activity within a world of others.
Kant’s assertion that personality is dependent upon the development of rationality seems
to suggest the opposite of the pragmatic position described here. However, as noted in
chapter one, in his specific mention of moral feeling, Kant makes a clear distinction
between reason and feeling, yet asserts that the integration between the two is crucial to
his theory of morality.

The communal interaction which helps form persons includes having a special
capacity to understand one another. Stein has shown how the mutually interested, social
nature of persons entails a dynamic including a sensitivity that enables an empathic
response to the experience of another. This capacity for heightened sensitivity is part of
what makes us persons-in-a-social-world. Stein examines the person in the context of the
psycho-physical individual, i.e. one’s personal, feeling self and one’s physical self. Stein
analyses psycho-physical causality in an attempt to better understand empathy. In her
attempt to understand the feeling aspect of persons, Stein first tries to objectify the "[" of
the personal-I, i.e., the feeling part of the self, by identifying what she calls the ~zero
point of orientation.” According to Stein, this "zero point” is “where™” we “feel.” Once
she completes this objectification of sorts, she explains how a correlation exists between
one’s physical and personal self and one’s personal self and an other’s personal (feeling)
self. The correlation between persons can be drawn because one has the ability to

understand another’s experience, and can therefore “feel” for another when they are
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having a certain experience. The experience of empathy requires reflection upon our own
experiences, thereby giving experience meaning. The special interest between persons as
manifested in empathy reinforces my claim about persons being interrelated,
interconnected, and interested in each other.

Stein’s explanation of empathy demonstrates how interested persons have an
affinity for one another. This mutual understanding reinforces my claim about person
formation being the result of activity in a sensuous and social world. Persons interact and
grow together in a community. When one opens themselves to “tfeel” what an other is
feeling or what an other has felt, there is an opportunity to learn about an other and
subsequently, to learn about one’s own self through the other’s experience. It has been
shown that empathy is one notion central to the process of person formation as it is one
mode of personal connection which promotes inter-personal relations, understanding and

growth.

59



Conclusion

Persons are formed as a result of being active and social. Personal interaction is
driven by mutual interest. Persons have the capacity for special interest called empathy.
Empathy brings the sociability of persons to a deeper level, as persons are able to
understand the experience of another; this is a process similar to imagining when one
“feels” for another. Interested interaction and empathizing suggests a certain degree of
sophistication which is explained in various ways.

Kant and Hegel introduce analyses of personhood which promote the
development of rationality and self-consciousness, respectively. Both encourage the
development of the rational aspect of the self such that there is self-discipline and
increased awareness. Kant discusses this increased awareness as rationality, which, in
turn, provides the basis for acting morally. For Kant, sociability is reflected in personal
development as portrayed in his original predispositions (animality, humanity, and
personality). The predisposition of humanity introducesAthe notion of having value in the
opinion of others, which demonstrates progress of the individual following the
mechanical self-love of animality. The predisposition of humanity advances further with
the capacity for moral feeling, i.e., respect for the moral law, with which comes
personality. According to Kant, when an individual, in their freedom to choose, actually
chooses to incorporate the moral law into his or her maxim, the result is good character.
Achieving personality implies growth towards an increasingly “rational” self, and therein

an increasingly moral self. Following an analysis of this aspect of Kant's philosophy, [
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suggest good character, as described in the context of Kant’s practical reason, makes the
way for both person and community formation.

For Hegel, with increased awareness comes self-awareness, i.e., selt-
consciousness, and this growth translates into increased recognition of the other. Hegel
describes a process of self-othering wherein the individual objectifies his or her self, and
then the self-other returns to the self, thus achieving self-consciousness. Self-
consciousness can only be reached through this process of objectification and re-union,
and similarly, in coming to “know"™ any other, it becomes a part of the self to some extent.
Both the self-other and the “other’ is digested by the self and thus it is known. According
to Hegel, the other is a necessary condition of the possibility of the self, as it is through
the other that one finds one’s self. One of Hegel's most important philosophical
assertions is the social dynamic proposed in his master/slave dialectic. He highlights the
importance of recognition of the other and the symbiotic relationship which must exist
for the survival of the whole. There is a special dynamic between selt-conscious
individuals which is necessary in the process of becoming, i.e., necessary for person
tformation.

Taking from the concepts proposed by Kant and Hegel, John Dewey did extensive
analyses of individuals in the community and person formation. Both the development of
the rational aspect of the self and the importance of the other in coming to selt-
consciousness are central to personhood. Taking these concepts into consideration,
Dewey introduces the unique connection between self and other as manifested in interest.

According to Dewey, interest embodies the essence of human activity. Persons are active
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and motivated to make certain choices; intentional choices which are decided upon when
one is presented with two or more options. From a solipsistic point of view, these
concepts explain individual action, but according to Dewey, action, motive and intention
must be combined with interest for an accurate description of the person-in-action. In
this paper, [ include Macmurray’s concept of the person-in-action with Dewey's analysis
of the interested, social person in order to enhance the discussion as both promote the
concept of person as inter-active, social and interested.

Person is analysed further through Edith Stein’s concept of empathy, i.e., a special
interest based on our capacity to relate to another. Reflection upon an experience, for
example, imagining one’s self in a certain situation, evokes a feeling as there is an
understanding of what is felt when [ do this or [ do that. Similarly, a person has the
ability to understand an other’s experience when they do this or feel that; persons have
the capacity to understand an other’s feeling which, in turn evokes a feeling of empathy.
Interest be-tween people, as described by Dewey, is a crucial aspect of participation in a
community of others. Empathy is the capacity for a more intimate level of understanding
and relatedness. Interest and empathy work together in personal relations contributing to
person formation and the community of the active-persons-in-the-social-world.

What becomes clear through a close reading of these different thinkers is that both
interest and empathy, broadly understood, are crucial in the development of personhood.
The capacity to put one’s self in the place of the other, and to act and interact in a
community with others; these capacities allow the individual to evolve into a full-formed,

self-conscious person.

62



Bibliography

Dewey, John. “Moral Theory and Practice.” The Early Works, Vol. 3, ed. Jo Anne Boydston
93-109. Carbondale: Southern Illinois University Press, 1967-1972.

Dewey, John. Democracy and Education. New York: The MacMillan Company, 1916.

Dewey, John. On Experience, Nature, and Freedom. New York: The Bobbs-Merrill Company,
Inc., 1960.

Hegel, G.\W.F. Hegel's Phenomenology of Spirit. Translated by A.V. Miller. . New York:
Oxford University Press, 1977.

Hegel, G.W.F. Philosophy of Mind. Translated by William Wallace. New York: Oxford
University Press, 1971.

Jonas, Hans. The Imperative of Responsibility: [n Search of an Ethics for the Technological Age.
Chicago: The University of Chicago Press, 1984.

Jonas, Hans. Philosophical Essays: From Ancient Creed to Technological Man. New Jersey:
Prentice-Hall, Inc., 1974.

Kant, Immanuel. Religion Within the Bounds of Reason Alone. Translated by Theodore M. Green
& Hoyt H. Hudson. New York: Harper & Row, Publishers, 1960.

Korsgaard, Christine M. Creating the Kingdom of Ends. New York: Cambridge University Press,
1996. '

Macmurray, John. The Self As Agent. London: Faber and Faber Limited, 1957.

Macmurray, John. Persons [n Relation. New York: Harper & Brothers, 1961.

Macmurray, John. Reason and Emotion. London: Faber and Faber, 1962.

Ranly, Ermnest W. Scheler's Phenomenology of Community. Netherlands: Martinus Nijhoff, 1966.

Reyburn, Hugh A. The Ethical Theory of Hegel: A Study of the Philosophy of Right. London:
Oxford University Press, 1967.

Roth, Robert J. John Dewey and Self-Realization. New Jersey: Prentice-Hall, Inc., 1962.

Shusterman, Richard. Practicing Philosophy: Pragmatism and the Philosophical Life. New
63



York: Routledge, 1997.

Siep, Ludwig. ~"Person and Law In Kant and Hegel.” In The Public Realm: Essays on Discursive

Tvpes in Political Philosophy, ed. Reiner Schiirmann, 82-104. New York: State
University of New York Press, 1989,

Silber, John R. ~"The Ethical Significance of Kant's Religion.” Introduction to Immanuel Kant,
Religion Within the Limits of Reason Alone, trans. Theodore M. Greene & Hoyt H.
Hudson, pp. 1xxix-cxxxiv. New York: Harper & Row, 1960. (???or just Religion is
enough?

Stein, Edith. On the Problem of Empathy. Netherlands: Martinus Nijhoft, 1964.

Webb, Clement C.J. God and Personality. New York: Kraus Reprint Co., 1971.

64












