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This photo is taken from a German town along the Rhine River. A tunnel serves various purposes: as passage for people, animals,
vehicles, and trains, but also for utility as passage for water or cables. A tunnel is both alive and not as it is filled with such vitality
but remains cold and dark through its nonhumanness. It is in itself a crossroad, literally and figuratively, as a bridge between life and
death; human and nonhuman. It is a passage of life in that each attempt at traversing any tunnel requires an enormous amount of
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security to the security that the nonhuman provides. This image illustrates the clarity of the tunnel’s end; a traveler traverses based
on the minute clarity of this end. Every attempt is a dangerous crossing from life to death and from death to life: the death of vision
because of the darkness in the tunnel to its rebirth upon exiting; the death of human-centered safety to the birth of an integration
with the nonhuman. Every passage through a tunnel is a birthing experience.

KRITIKE: An Online Journal of Philosophy, 15:1 (June 2021)
Photograph by Paolo A. Bolaños, 2009
Layout by Kritike Editorial Board

ABOUT THE JOURNAL
KRITIKE is the official open access (OA) journal of the Department of Philosophy of the University of Santo Tomas (UST),
Manila, Philippines. It is a Filipino peer-reviewed, interdisciplinary, and international journal of philosophy founded by a group
of UST alumni. The journal seeks to publish articles and book reviews by local and international authors across the whole range
of philosophical topics, but with special emphasis on the following subject strands:
•
•
•
•

Filipino Philosophy
Oriental Thought and East-West Comparative Philosophy
Continental European Philosophy
Anglo-American Philosophy

The journal primarily caters to works by professional philosophers and graduate students of philosophy, but welcomes
contributions from other fields (literature, cultural studies, gender studies, political science, sociology, history, anthropology,
economics, inter alia) with strong philosophical content.
The word "kritike" is Greek from the verb "krinein," which means to discern. Hence, kritike means the art of discerning or the art
of critical analysis. Any form of philosophizing is, in one way or another, a "critique" of something. Being critical, therefore, is
an attitude common to all philosophical traditions. Indeed, the meaning of philosophy is critique and to be philosophical is to be
critical.
KRITIKE supports the Open Access Movement and is classified under the “Platinum OA” category, which means that articles
published by the journal are fully accessible online without a subscription fee. Moreover, the journal does not levy charges against
the authors for the publication of their works. Articles can either be read on site or downloaded as pdf files and old issues are
archived for future retrieval.
KRITIKE is committed to meet the highest ethical standards in research and academic publication. The journal is guided by the
principles set in its Publication Ethics and Publication Malpractice Statement.
KRITIKE is a Philippine Commission on Higher Education (CHED) Journal Incentive Program Recognized Journal
(Journal Challenge Category) and is indexed and listed in the following: The Philosopher’s Index, Web of Science™ Core
Collection (Clarivate Analytics), Scopus® (Elsevier), Humanities International Complete™ (EBSCO), Humanities International
Index™ (EBSCO), ASEAN Citation Index, International Directory of Philosophy, Modern Language Association (MLA)
Directory of Periodicals, Directory of Open Access Journals, PhilPapers: Philosophical Research Online, and Google Scholar.
KRITIKE is a biannual journal published in June and December of each year.

ISSN 1908-7330 | OCLC 502390973 | LCCN 2010252149
www.kritike.org

EDITORIAL BOARD
Editors-in-Chief
Paolo A. Bolaños, University of Santo Tomas
Roland Theuas DS. Pada, University of Santo Tomas

Managing Editors
Ranier Carlo V. Abengaña, University of Santo Tomas
Gian Carla D. Agbisit, University of Santo Tomas
Anton Heinrich L. Rennesland, University of Santo Tomas
Raniel SM. Reyes, University of Santo Tomas

Associate Editors
Fleurdeliz R. Altez-Albela, University of Santo Tomas
Moses Aaron T. Angeles, San Beda College
Brian Lightbody, Brock University
Melanie P. Mejia, University of Santo Tomas
Dean Edward A. Mejos, University of Asia & the Pacific
Mario Wenning, University of Macau

Editorial Collaborative
Agustin Martin Rodriguez, Ateneo de Manila University
Napoleon Mabaquiao, De La Salle University
Jeffry Ocay, Eastern Visayas State University
Renante Pilapil, Ateneo de Davao University
Ryan Urbano, University of San Carlos

Style and Copy Editor
Julia Carmela D. De Castro, University of Santo Tomas

International Advisory Board
†Romualdo E. Abulad, University of Santo Tomas
Karin Bauer, McGill University
Bob Brecher, University of Brighton
Roger Burggraeve, Katholieke Universiteit Leuven
Alfredo P. Co, University of Santo Tomas
William Franke, Vanderbilt University
Leovino Ma. Garcia, Ateneo de Manila University
Heinrich Geiger, Katholischer Akademischer Ausländer-Dienst
Morny M. Joy, University of Calgary
John F. X. Knasas, University of St. Thomas – Houston
Megan Jane Laverty, Columbia University
Zosimo E. Lee, University of the Philippines - Diliman
Julius D. Mendoza, University of the Philippines - Baguio
Hans-Georg Moeller, University of Macau
Paul Patton, University of New South Wales
Karl-Heinz Pohl, Universität Trier
Peter L P Simpson, City University of New York
Nicholas H. Smith, Macquarie University
John Rundell, University of Melbourne
†Vincent Shen, University of Toronto
John Weckert, Charles Sturt University

KRITIKE
An Online Journal of Philosophy
Volume 15, Number 1
June 2021

ARTICLES
1

AGUSTIN MARTIN G. RODRIGUEZ
How Kristo Democratized Langit: The Discourse of Liberation in Christianized
Katagalugan

21

NAPOLEON M. MABAQUIAO, JR.
Ang Isyu ng Katarungan sa Panahon ng Pandemya

53

ALDRIN MATHEW L. GO
Nostalgia and Philosophy-Consumption or the Hyperreality of “Filipino Philosophy”

75

ANTON HEINRICH L. RENNESLAND
The Affirmation of Nothingness in Zhuang Zi’s Humor

93

HAFIZ SYED HUSAIN
Ricoeur’s First Aporia of Time: The Problematics of Visibility vs. Invisibility of Time

116

ROBERT A. MONTAÑA
Philosophical Enhancements of the Humanistic Phenomenology of Karol Wojtyla to the
Thomistic Philosophy of the Human Person

BOOK REVIEW
141

ANTON HEINRICH L. RENNESLAND
Bolaños, Paolo A., Nietzsche and Adorno on Philosophical Praxis, Language, and
Reconciliation: Towards an Ethics of Thinking

KRITIKE VOLUME FIFTEEN NUMBER ONE (JUNE 2021) 1-20

Article

How Kristo Democratized Langit:
The Discourse of Liberation in
Christianized Katagalugan
Agustin Martin G. Rodriguez

Abstract: This paper is a philosophical exploration on the native
appropriation of the Christian rationality for the creation of a discourse
of genuine liberation. This appropriation stimulated the native creation
of the discourse of Kaharian ng Langit which shaped the millenarian
revolts, the Revolution of 1896, and even subsequent reform and
liberation movements in the Philippines. Through a hermeneutical
reflection on the babaylan cosmology and the transformation of the
concept of the ideal society during the Spanish colonization, the author
will show how the indigenous rationality created a new vision of a
good society from the imposed colonizing rationality which it
appropriated to their own babaylan cosmology. The study will begin by
articulating the native concept of a balanced cosmos where humans
and spirits of nature are engaged in systems of mutual flourishing. It
will then show how the imposition of the Pasyon cosmology enriched
the babaylan cosmos by breaking heaven open for the ducha to consider
such as a realm of power into which the ducha could tap into for
empowerment. The paper will argue that this democratization of
Langit, which made it accessible to the ducha, allowed them to imagine
a better world that would liberate them from the bayang sawi created
by the Spanish and this image allowed for the millenarian revolts and
Katipunan revolution and continues to influence liberation movements
in this nation.
Keywords: Katipunan, Pasyon, Bayang Sawi, Revolution of 1896, Florante
at Laura
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2 HOW KRISTO DEMOCRATIZED LANGIT
I. Preliminary Apologia

A

s the world stands at the precipice of global catastrophe, with the
Earth warming to dangerous levels, and the gains achieved in just
and democratic governance eroding, we are called to radically reexamine how we have built the contemporary world order. In the age of the
Anthropocene, it is the duty of thinkers to examine deeply the roots of our
species’ (self-) destructiveness and the possible paths of hope. By now, it
should be clear to most thinkers who have studied the emergence and
development of the various crises, threatening life as we know it, that the
systems that orient human civilizations toward worldwide destructiveness
were the fruit of certain developments from Western modernity. The ways of
seeing and being that allow contemporary humans to reduce nature and their
fellow sapiens to abstractions in totalizing systems need to be questioned or
interrogated in order to expose their inherent destructiveness. At the same
time, it is necessary to show that there are other ways of seeing and being—
particularly seeing and being as creative communities—other than those
rooted in Western rationalities. It is particularly ironic that as the world
awakens to the limitations and totalitarian tendencies of Western
rationalities, thinkers whose concern is to rethink civilization, still mainly use
Western frameworks for critique. How radical can our critiques be if we seek
for alternative ways of collective being modeled after the frameworks of
European thinkers? Even the most radical Western philosophers are only as
radical as their own effective prejudices allow.
This essay is an attempt to dialogue with possible sources of
Philippine social philosophy to articulate the sources of our vision of the good
society, originally known as the Kaharian ng mga Tagalog, that informs the
Filipino reform and liberation imagination. Through a hermeneutical
reflection on various literary works that give an insight into the babaylan
cosmology to the Bonifacio and Jacinto writings, this paper will show how
the indigenous rationality creatively subverted the colonizing rationality
imposed upon them and created a discourse of genuine liberation by
appropriating it into their own native cosmology. This appropriation
stimulated the native creation of the discourse of Kaharian ng Langit, which
shaped the millenarian revolts, the Revolution of 1896, and even subsequent
reform and liberation movements in the Philippines. The study will begin by
articulating the native concept of a balanced cosmos where humans and
spirits of nature are engaged in systems of mutual flourishing. It will then
show how the imposition of the Pasyon cosmology enriched the babaylan
cosmos by breaking heaven open for the ducha and showing how heaven was
a realm of power into which the ducha could draw from for empowerment. I
will argue that this transformation toward the democratization of Langit,
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A. RODRIGUEZ 3
which made it accessible to the ducha, allowed them to imagine a better world
than the bayang sawi imposed by the Spanish and inspired the millenarian
revolts and Katipunan revolution. The resulting vison of Kaharian ng mga
Tagalog as an ideal society will produce the foundational image that will
endure as we imagine and build the Philippine Republic.
We will examine creative works that have been embraced by various
Filipino peoples as exemplars of literary production because these works
concretize shared systems of valuation that define our collective existence.
Classic works of art can be like model persons in a Schelerian sense. A model
person is one who, in her concretization of self, makes present a system of
values or the order of the heart that guides a people’s self-realization.1 Like
model persons, classic works embody ethos-defining systems of valuation in
such a way that attracts people to read, perform, and celebrate the work. 2
People cherish classic works because they make present the system of values
and the conception of reality that guide their being in the world. Thus, if we
wish to articulate our people’s deepest understanding of what it means to be
a people, and what kind of societies we aspire to build and dwell in, we need
to engage the works that we have held dear or have held up as treasures of
our cultures. For this particular exploration, the sources are mostly drawn
from the canon of written and oral literature because this is the main form of
expression of Tagalog social theory leading to the revolution, and even up to
today’s social and political reform movements.
This work is an invitation to the practitioners of philosophy in the
Philippines and other colonized rationalities to philosophize with their
people despite the absence of traditional forms of philosophical thinking.
This essay is a philosophizing with the margins of philosophical thinking in
order to bring their voice to the dominant philosophical discourse for the
transformation of the global civilization in crisis. It uses a philosophical lens
to articulate the social theory at the heart of their expressions of the good
society, their idea of a good human life, and their cosmology, so that we can
lay bare the theory of the good society which draws from other sources of
wisdom. If philosophy is the kind of thinking that seeks to articulate the
radical roots that ground the meaning of human existence, then we must
draw from these alternate sources to realize a more critical and rooted
philosophical thinking.

Max Scheler, Formalism in Ethics and Non-Formal Ethics of Values (Evanston:
Northwestern University Press, 1973), 587.
2 Alfons Deekens, Process and Permanence in Ethics: Max Scheler’s Moral Philosophy (New
York: Pauline Press, 1974), 94.
1
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II. The Catastrophe of Colonialism
In “The Turning,” Heidegger wrote about how salvation can be
found in the rising of the danger. He was talking here about the rising of the
modern, enframing mind of Western rationality and how it brought
humanity to the danger of the forgetfulness of Being.3 He argues that the
coming of the danger brought with it the potential for salvation, as if going
through the forgetfulness was necessary for humanity to enter into a more
authentic relationship with Sein which ordains. Catholics have a similar
conception of the fall of Adam. In the Easter exclamation, “Oh happy fault,”
the fall of humanity in our sinfulness made the incarnation necessary. And
with the incarnation, human beings were able to share in God’s being.
The fall that brings about salvation is an archetypal frame for
understanding human history. As the story of humanity continues to unfold,
there seem to be epochs of danger where a threat to human flourishing and
becoming defines the times which brings with it a potential for the flourishing
it impedes. Colonialism is a particular danger that shaped the world, the
destructiveness of which echoes in many of the continuing disasters of the
contemporary world. Much of the conflicts we see in Africa and the Middle
East are legacies of the thoughtless plunder and impositions of Western
civilizations. World poverty, whether we wish to admit it or not, is a legacy
of the imposition of Western economic and political systems that allowed the
West to maintain its global extraction system. In this paper, I will discuss how
in the catastrophic danger brought by the imposition of colonization, there
was an ambiguous gift given to the conquered people. It seems that through
the system that imposed the catastrophic global extraction world order, fertile
ideas would be appropriated by the natives from the colonizer in the natives’
creative reimagination of their cosmology. The introduction of Kristo and
Langit were germs of ideas that would stir the people to imagine and
articulate a good society rooted in the promise of the absolute—the
transcendent fullness of being—which was not in the imagination of the preHispanic rationality. Certainly, the pre-Hispanic world order was an original
naïveté—a functional world that has its own balance rooted in the people’s
solidarity with each other and nature. However, with the destruction of the
native’s world and their original naïveté, the Spaniards unwittingly brought
the germ of an idea that would allow a quantum leap in our imagination that
would awaken our people to the infinite good as the ground of a just society.
In the Philippines, the lives of the native peoples were disrupted to
the extent that large portions of its population were rendered marginalized.

3 Martin Heidegger, “The Turning,” The Question Concerning Technology and Other Essays
(New York: Harper and Row Publishers, 1977).
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It has been established that before the Spanish incursion, the various peoples
of the archipelago had functioning, if not flourishing, civilizations. Scattered
across the archipelago, organized into trading networks, were viable
communities that had their own economic, political, and social systems.
Various Filipino civilizations had organized themselves in a way that
conformed to the archipelagic geography, taking advantage of the water
systems for transportation and trade.4 The small, variously affiliated
communities suited the archipelago because of the difficulty in building
centralized governments across separated islands. Governing each
community were community leaders led by the datu (who was the village
chief), the locksmith (who was the creator of tools of life and war), and the
babaylan.5 Babaylans were particularly important because they were in charge
of the well-being of the community. They were herbalists, healers of body and
psyche, story tellers, musicians, and culture bearers. They knew well the
culture of their people and passed it on from generation to generation,
teaching their people a particular cosmology that believed that communal
solidarity, cosmic harmony, and the ability to build a fruitful relationship
with all beings would lead to the realization of a good life. 6
By most accounts, the people of the Philippines did not suffer from
any catastrophic hardships. The world of the natives was meaningful and
could be successfully navigated by anyone immersed in its systems of
meaning.7 The marginalization of massive sections of the population still has
to occur in pre-Hispanic Philippines. It was a world where it was possible for
people to flourish if they knew the cosmology well enough and could build
fruitful relationships with the persons in their community, including the
spirits that had knowledge about nature and could effect changes in it. Nature
too was abundant enough to support the small civilization that dwelt in the
archipelago. In these times of equilibrium between the people and their
world, they had a sense of a world at balance. Whenever it was disturbed,

4 Patricio N. Abinales and Donna J. Amoroso, State and Society in the Philippines (Pasig
City: Anvil Publishing, 2005).
5 Zeus Salazar, “Babaylan sa kasaysayan,” in Kababaihan sa kalinangan ng Pilipino, ed. by
Mary Dorothy dL. Jose and Atoy M. Navarro (Quezon City: C&E Publishing, Inc., 2010).
6 Mary John Mananzan, “The Filipino women: Before and after the Spanish conquest,”
in Essays on Women, revised ed., ed. by Sr. Mary John Mananzan, OSB (Manila: The Institute of
Women’s Studies, St. Scholastica’s College, 1989).
7 This is borne out by the fact that no major historian discusses prehistoric Philippine
society as suffering from any major forms of marginalization and exploitation. Although the
alipin system was practiced, the alipin (even those captured in battle) we socially mobile as long
as they could navigate the socio-political system. Of course, we cannot know exactly how life
was lives in those times, however, it is clear that there are no expressions among these people of
any sense that their world faced great challenges that made the natives express the need to image
a better world order. Abinales and Amoroso (2010) and Luis Francia (2010) are some of the more
recent histories and they describe pre-Hispanic Filipino life similarly.
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equilibrium could be restored through negotiations effected through ritual.
And when the world was in equilibrium, life was good. I draw these insights
from the cosmology attested to by living babaylans interviewed by the
ethnomusicologist, Grace Nono.8 I use her interviews because they present
primary texts which reveal the indigenous people’s conception of the
universe articulated by these babaylans. Their songs are primary texts that
clearly reflect the perspectives of a traditional rationality that survived
centuries of being imposed upon.
In the babaylan cosmos, the world is filled with spirits. Nature is the
dwelling place of persons who share the world with us. They are powerful
because they have certain forms of knowledge about nature and the world
that we do not have. They are also powerful because they are of the same
world but in a different plane from us. The spirits understand nature in a
different way and can bring about fortune and misfortune for us. They are
not necessarily beings of power themselves, but spirits can communicate with
other spirits who are powerful. Beings of power in this cosmos are beings
who can affect things in nature because they know how to free up creative
energies in our bodies and in nature’s body. These beings are not gods, but
are persons just like us. Their power comes with their ability to know how
nature works and how to make things happen either through the
manipulation of nature or the ability to negotiate with those who can
manipulate nature.9
The well-being of these other persons of nature is just as dependent
on our attendance. If we do not engage them with rituals and offerings, they
feel neglected and perhaps weakened. They need our attention and devotion
and receive it though ritual offerings. Thus, there is always the tampo, or
making manifest of their sadness and displeasure, about their being forgotten
in the ritual discourses.10 It is in the interest of humans to keep attending to
these spirits because humans’ well-being is tied to the good relations humans
have with the spirits. The spirits can ensure a good harvest, good health,
protection from bad luck or the effects of ill-will from powerful persons, and
even protection against the more disastrous effects of nature. Thus, one wants
powerful or capable spirits to be bound in a relationship of mutual benefit
with one’s self. Spirits can be pleased and appeased so that they can make
things happen in the world—in one’s body, relationships, and fortunes.
Grace Nono, Song of the Babaylan, (Quezon City: Institute of Spirituality in Asia, 2013).
This picture of the Babaylan cosmology I draw from the Tagbanua and Tausug
babaylan whom Grace Nono interviewed. These are babaylan from indigenous communities that
are closer to pre-colonial conceptions of the world. However, reading the book, one will see that
the babaylan who are influenced by the Islamic and Christian traditions bear similar cosmologies
that are populated by different, but similar spirits. I use Nono’s texts because they are the closest
we have to living oral traditions closest to that of our ancestors. (Nono, Song…)
10 Ibid.
8
9

© 2021 Agustin Martin G. Rodriguez
https://www.kritike.org/journal/issue_28/rodriguez_june2021.pdf
ISSN 1908-7330

A. RODRIGUEZ 7
Spirits are generally not good or evil. They are persons like us, who need
respect like all persons of power do. The key is to learn the ways of making
spirits helps us. Spirits themselves reveal these ways to the community
through the babaylan.
In this babaylan cosmos, the community seeks equilibrium with the
community of persons in order to attain well-being. The spiritual world is just
another plane of the cosmos and is not a transcendent or fuller realm, but is
attuned to powers or energies that govern the world. The babaylan’s role is to
keep the community in balance with the spirits because people desire to
maintain well-being and the babaylans’ connectedness to the spirit world is
particularly focused on doing this. Traditional rationalities do not seem to
have any particular ambitions beyond the maintenance of well-being by
maintaining the community of persons that supports it. As long as
equilibrium is maintained, the community is sustainable and people do not
seem to have any intense desire for development or expansion. This is
reflected in their world picture. Let us take two examples.
In the Agusan, Manobo cosmos, the highest order is Yangit where
Magbabaja (the creator) lives. The realm below it is Inugtuhan where nayugoy
no utow or ancestral mythic heroes and gilibong or the immortal babaylan go
straight to from life on earth. Pasak is where human beings dwell. Here,
humans dwell with diwata who are invisible persons, as well as teabobong,
who are mountain spirits that care for forests. Didayon to pasak is below
Pasak. It is the place where Maibuyan, the city of the dead, is situated. The
eaters of the dead (tegbusaw) live in Didayon to pasak.11
In an alternate cosmology of the Tagbanua, the highest realm is
heaven where the creator god, Magindusa, and the female god, Tabod, live.
Earth is where diwata or unseen spirits (tilad manen, Kyapuon-puon nit mosa)
live. The Tilad manen are the dead who assist the living by revealing the causes
of sickness and their cures. Panyaen nga Kasurigan are forest dwellers or
underworld spirits who can do harm and are hard to talk to but are very
powerful and can be made allies who can mediate for people. The souls of
people (kirarurwa) join Tubod and Mangindusa in heaven when they die.
They cultivate their relationship with their helper spirits through offerings
called the pagdiwata. It is an act of thanksgiving, as well as an occasion for
healing and problem solving. It was performed before sowing and harvesting
activities, for curing sickness, as an act of thanksgiving for good health and
for a good year. They must be performed properly so as not to offend the
diwata.12

11
12

Ibid.
Ibid.
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8 HOW KRISTO DEMOCRATIZED LANGIT
This immersion into the babaylan cosmology gives us a sense of how
the world was like for the pre-Hispanic population. For the babaylan
rationality, the world is a web of interconnected persons, a web of mutual
dependence, where persons need each other to flourish. But one needs to
know the terms of relations between beings, what is appropriate and
inappropriate, hurtful and respectful. There are always feelings to be
considered, a hierarchy to maintain, and the good of others to serve. And so,
there is a general need to be mindful and a constant need to preserve and
restore relationships. The whole cosmology of the babaylan is about
maintaining the order of mutual respect and help, of which one is a part,
whether one is alive or dead. It seems the gods or the creator gods are not so
involved in this world order. They are the original creative beings but they
are not involved in the daily lives of people. In this cosmos, human beings
continue to live in a particular plane of reality. There is no way past it nor is
there a desire to hope for or aspire for a transcendent life. The only important
concern of people is to keep the balance of well-being by preserving
relationships among persons or being in this world. There was no need for a
transcendent heaven. One lives life according to its cycles of life and birth,
good fortune and tragedy. There is no heaven promising eternal, beatific life
to look forward to. There were no catastrophic events the community could
not recover from or needed salvation from. Death was no great catastrophe
but a movement to another life, which according to most accounts was just
like this life, only in another plane.

III. The Babaylan Cosmology
Without romanticizing the precolonial world order, one can say that
the natives had a sense of well-being in precolonial Philippines. Based on
traces of their cosmic imagination, they did not have to escape to a better
afterlife to complete this one. With the coming of the Spaniards, this general
state of equilibrium seems to have been disturbed. Firstly, the benevolent
spirits on whom the people’s well-being was dependent, were labeled
demons, and the old “religion” demonic and ineffective. The new imposed
religion rendered useless all their own rituals that ensured equilibrium,
survival, and freedom from suffering and want, because they drove the
babaylan into hiding.13 In this way, the people lost their connection to the
spirits and the means to ensure their spiritual, psychological, and physical
health.
Secondly, livelihood systems and production systems were
transformed. From active trade and farming economies that allowed for the

13

Salazar, Babaylan.
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flourishing of centers of trade in Manila and Cebu, local economic activity
was refocused to serve the extraction activities of the Spaniards. Local
populations that were unfortunate enough to fall under Spanish rule were
made to produce food for the colonials to support their main settlement in
Manila and for the wealth accumulation of Spaniards whom the crown saw
fit to reward with native land and labor. 14 Instead of a world of mutual
responsibility, their cosmos became exploitative. Thus, people began to
experience their world as the land of suffering and strife.
With the new world order, the locals had to toil harder for the needs
of the colonizers. The people were also thrown into strife when the Spanish
used the local leaders to become part of their extraction system as collectors
of imposed tributes. Because of this new situation, the colonized population
experienced their world as a bayan ng dilim—at least that is how the Spaniards
defined it. For the Spanish, it was a world deprived of Heaven’s light. And
so, as the Spanish imposed their rationality upon the populace, the suffering
of the natives was initially framed as the torments inflicted on the ignorant
by the demons of this world. As the friars taught the natives about Christ and
the light of Heaven, and the evil that demons do, the natives were taught to
attribute their suffering to the evil spirits in the world, and not to the colonial
impositions of the Spaniards. In this regime, natives were taught to look at
themselves as ignorant children who needed the friars to teach them the ways
of the Spanish to protect them from evil.15 In various texts, like the Pasyons,
the sermones, and catechisms from various friars, the natives were referred to
as ignorant victims of demons.16 Thus, the conquered were made to attribute
their suffering to the malice of powerful, evil spirits. However, in time, the
native populace awakened to the less supernatural cause of their suffering.
In the classic poem Florante at Laura, the actual, human cause of the
natives’ suffering was articulated for the first time.17 For the first time, the ills
of good people were seen as the fruits of the acts of evil men in a perverse
society. In a world where the deceitful were valorized and ruled over the
good people, good people suffered. Instead of a community of solidarity

Abinales and Amoroso, Phlippine State.
Almario, Pag-ibig ni Andres Bonifacio.
16 See for example Francisco Blancas de San Jose, OP, Sermones, ed. by Jose Mario
Francisco, S.J. (Quezon City: Pulong: Sources for Philippine Studies, Ateneo de Manila
University, 1994) and Juan de Oliver, OFM., Declaracion de la Doctrina Christiana en Idioma Tagalog,
ed. by Jose M. Cruz, S.J. (Quezon City: Pulong: Sources for Philippine Studies, Ateneo de Manila
University, 1995) where they teach the natives the necessity of clinging close to the rituals of the
church as a protection against the temptations and the afflictions of the devils. The beginning of
the Paysong Genesis which begins with an invocation to the Virgin for her protections against
all evils. These works propagated the image of the world as one that was ruled by malicious
spirits which caused their suffering.
17 Francisco Balagtas, Florante at Laura, (Quezon City: Adarna Publishing House, 2003).
14
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where persons were engaged in systems of mutual responsibility defined by
the values of communion, they began to see their world as ruled by the
negative values of greed and self-aggrandizement.
In the poem, the deceit of Conde Adolfo allowed for Florante to be
exiled from his land and from the woman he loves, essentially from his joy
and well-being. Being exiled, he languishes in a dark forest tied to a tree.
Virgilio Almario claims that this is the experience of the native in the colonial
world. The people suffered because their bayan, or the dwelling of their
community, is captive to a darkness which is the reign of negative values in
the hearts of the populace.18 Balagtas expresses the inversion of values in the
bayang sawi in the following verses:
14
15

16

kagalingan at bait nililibing sa dusa at pighati
magandang asal pinupukol
balang magagaling ibinabaon at inililibing ng
walang kabaong
lilo’t masamang loob/sa trono ng puri ay iniluklok 19

In Florante’s world there is an extreme reversal of the values of the
good. Who will restore the bayang sawi to its right order?
Langit or Heaven is the ultimate power that can restore the good. In
this lament, we can see that he calls on Langit to bring things to right. He is
actually astonished at how Langit is allowing this darkness to prevail. For
Florante, the bayan is the realm where righteousness is upheld, goodness is
rewarded, love realized and fulfilled, and genuine communion binds the
people. Thus, he expresses his astonishment at how the violations of the will
of Langit go unpunished and are even rewarded. However, following the
logic of the cosmos of fairy tales, all good is restored in the end. The people
realize how deceived they were. Friends ultimately come to the rescue of
good people. The valiant are sent to save the victims of evil. The land is
restored to its true order.20
This sense of evil and the land in darkness is absent from the babaylan
cosmology. In their world order, good and bad things happen, tragic and
fortunate events come from the order of nature without a moral overtone.
Spirits do good or bad because that is what they do. The world yields fruit or
withholds it because that is how things are. But the people do not fall into a
state of suffering or pagka-sawi because of the prevalence of moral evil that

Virgilio S. Almario, Ang Pag-ibig sa Bayan ni Andres Bonifacio, (Manila: University of
Santo Tomas Publishing House, 2012).
19 Balagtas, Florante at Laura.
20 Ibid.
18
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throws the world into disarray. The bayang sawi is an imposition of the
Spanish colonial incursion.

IV. Colonialism and the Gift of Heaven
When the colonials came, they brought moral evil on such a scale that
it caused the catastrophic end of the world as the people of the babaylan
cosmology knew it. This imposition was the first experience of the people of
such catastrophic disarray that the world as a cradle of well-being was lost.
The natives felt themselves to be exiled from their own realm of well-being.
Thus, people became dwellers of the bayang sawi, which the Spanish created
with their catastrophic colonization. But this catastrophe they caused brought
with it the key to Langit because it helped the native people re-imagine their
cosmos, to re-imagine what a just society is when it is rooted in the
transcendent. The trauma of colonialism gave the colonized communities an
experience of an event so catastrophic that it could be felt as a pervasive evil.
This pervasive evil was felt as a permanent threat to their well-being that
needed to be overcome. And with the imposition to that pervasive evil was
given a worldview and a social theory that would frame suffering in genuine
hope.
Ironically, the Spaniards brought with them a key concept for the
emergence of a theory of liberation from the babaylan rationality. This key
concept was the idea of Langit as articulated in the Pasyon. With the
imposition of the Spanish/Catholic rationality, for it was a particular Spanish
Catholicism, a Pasyon rationality emerged. The Pasyon is a poetic and
prayerful rendition of the history of salvation. In it, the creation of the world,
and the death and suffering of Jesus are rendered in an epic prayer that can
be sung on Holy Week—or in other occasions depending on the region. The
form of the song took on a European idiom but also resembles the dalit, or
babaylan invocation in parts. Certainly, it was one of the main forms through
which the faithful encountered the Gospels. Let us examine the Pasyon
rationality as articulated by Ileto.21
In the Pasyon cosmology, the elite reign. They are the rich and
educated who could be seen as a rendering of the Spaniards, and also the
principalia or the former datus and maharlika. The datus and maharlika were the
leaders at the time of colonization. They were leaders because they proved
their abilities in trade and war, and were the class assigned to take care of
their community. However, they, along with the colonialists, ended up being
the cause of their people’s suffering. The Spanish and the principalia rule over

21

Rafael Ileto, Pasyon and Revolution, (Quezon City: Ateneo de Manila University Press,

2016).
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the land mainly to extract the resources from the people.22 These people were
seen to bear the characteristics of the boastful, deceitful, greedy, and unjust
characters in the poem. They are the highborn who are educated and wear
the trappings of royalty but are dark and evil at heart. With their reign, they
bring about the suffering of the bayang sawi.
Christ comes to his bayang sawi which is ruled by the Roman and
Jewish elite in order to liberate it. Through his life as told in the Pasyon, Kristo
models the genuine values of the powerful who will be able to liberate their
world from suffering. He does this by demonstrating the basic characteristic
of people of genuine power. Those worthy to rule are those whose inner
disposition is Christ-like because his way of being gives him access to true
power. In short, one ought not to be like the principalia or the colonizers, but
must aim to be like the hamak at dukha.
The hamak (low born) and dukha (the poor) are gentle, simple, poor,
not educated but not ignorant. These are the chosen peoples who are truly
powerful because they emulate Christ, who models the behavior of the
powerful and triumphant person. After all, he triumphs and rises from the
dead. Thus, if one wants to have that power and to be part of the Kaharian or
kingdom of the messiah, one must be like Kristo.
In the cosmos of the Pasyon, the dukha were the people of Kristo. Like
Kristo, they belonged to Langit. Heaven here is not the land where the dead
go, but the land of the powerful creator who is the source of creative power.
God is a more involved Diyos Ama because he sent his son Kristo to save us
from danger—unlike the distant gods of old. In the Pasyon cosmology, Langit
is the ground of power and order, not just a place. People of Langit can
participate in its power, the power that allowed Kristo to rise from the dead,
raise people from the dead, and have control over the powers of earth. Kristo
also comes from a realm of pure liwanag (wisdom and light), guinhawa (wellbeing), pag-ibig (love), and kaligayahan (happiness), as well as kapatiran
(brotherhood) and katarungan (justice).23
How does a person who is dukha become part of this realm? The most
effective way is to be like Kristo. If one can genuinely emulate Kristo, then that
person will belong to Langit and have the powers of Langit. For the dukha, the
Pasyon presents a paradigm of hope. Although they dwell in a bayang sawi,
Kristo opens Langit for them and offers the promise of a better place, where
justice reigns and the values of goodness prevail. The life of suffering and
exploitation is not the final word. There is a world beyond this, where light
and good prevail. The bayang sawi can be transformed into a bagong (new)

22 Luis Francia, A History of the Philippines from Indios Bravos to Filipinos, (New York: The
Overlook Press, 2010).
23 Ileto, Pasyon.
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Jerusalem or in the case of the Katipunan, the Kaharian ng mga Tagalog
(Kingdom of the Tagalog).

V. The Democratization of Langit
If we return to the cosmology of the babaylan, before the Pasyon and
the bayang sawi, we will see that the people had a world of the dead where the
dead migrate. The dead did not look forward to any perfect existence. Heaven
was just another place where the mythical heroes lived. The place or places
reserved for mythical founding persons and gods was inaccessible to mortals.
This was the case until Christianity revealed to the natives another Langit.
With that revelation, we were shown that there is a telos to human existence,
a promise of a higher state of being. The cosmos is transformed from the
babaylan cosmos—which is a community of equal persons seeking to realize a
good life in this plane of reality—to a cosmos with a Langit as its founding
order and telos. Kristo introduces a transcendent, eternal element to this
cosmos. With the Christian vision, a fullness and perfection accessible to all
human beings becomes a fundamental aspect of reality. And so, this world,
which the Spaniards revealed as a world of suffering, is also revealed to have
a greater fulfillment—a realm of perfection and fullness that is accessible to
the dukha.
In order to escape or transcend the bayang sawi in this world, the
dukha need to build the new Jerusalem by emulating the way of being of the
one who comes from Langit. This is the path of the so-called millenarian
revolts. They sought to restore the bayan to its status as kingdom of God by
establishing a kingdom where Kristo would reign, and the citizens of this
kingdom would live according to their interpretation of the Pasyon values.
Communities, which resisted Spanish rule and its perverted values, were
established. They would establish kingdoms ruled by Kristo in the person of
their leader, like Hermano Pule, and live lives in prayer and communal
solidarity.24 They would cultivate their loob so that it would be receptive to
the liwanag of Langit. This liwanag would be insight into the good, communion
in mutual respect and love, and the power of the truth. If the people lived
according to the values of Kristo and lived according to brotherly love,
humility, mutual service, and obedience, the bayan would be permeated by
the liwanag of heaven. If one’s loob (core self, will, interiority) is filled with
liwanag, then one would be wise and powerful—as well as a bearer of good
will and love. Only the people of good will, or liwanag filled loob could realize

24 Agustin Martin G. Rodriguez, “Mabini, Hermano Pule, and the restoration of the
moral cosmos,” Centennial Commemorative Lectures 1998 (Manila: Philippine Centennial
Commission, Committee on Internal Relations, 1998).
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the Kingdom of God on earth.25 Early millenarian kingdoms were founded
on the belief that if they emulated Langit on earth, they could build the bagong
Jerusalem which would bring its dwellers ginhawa (state of ease and wellbeing) and layaw (being far from want and being able to access everything
needed for human flourishing). 26 This meant that they would live a life of
well-being and would want for nothing. Ultimately, the people strove to
restore the land to its truth by living as virtuous persons.
Ileto paints a picture of this Langit as subscribed to by the Confradia
de San Jose, which was one of the most popular millenarian revolts in the
Tagalog region. This picture comes from the “Dalit sa Caluwalhatian sa Langit
na cararatnan ng mga banal,” by Pecho Herera, SJ, which the group read in their
gatherings.27 In his Langit, all people will live according to the good (“magaling
at ang totoo na sundin sundin ng tao”). It will be a state of union in liwanag
because it receives its energy from this ultimate source. Liwanag in Heaven is
intense and blinding such that the light of the sun and moon are nothing to
this light. The pure liwanag in the dalit also embodies the unity of the perfect
union or unity of the people. The unity in Langit is so perfect that people will
be indistinguishable because they will have no class distinctions (“ang
mayaman at ang ducha may sising mga mucha”).28 Thus there will no longer be
any envy, arrogance, anger or selfishness. Love will bind the people. And this
love is not based on kinship ties because the denizens of heaven are one
family when God unites all. (“Ang Diyos namang maycapal pinagcacaybiganan
ang silang lahat ay banal nagcacaybig ybigan”)29 We will be close to the angels
and martyrs and all will be radiating the light (ningning) of unity and love.
This liwanag is resplendent but is also a liwanag that is wisdom (dunong) and
good judgement (mabuting isip). One radiates liwanag as on who is able to
open one’s eyes to the liwanag of God.30
This discourse of liwanag carries over to the Katipunan. The two main
visionaries of the Revolution, Andres Bonifacio and Emilio Jacinton, speak of
the movement as the restoration of the Kaharian ng mga Tagalog (Kingdom of
the Tagalogs), where Tagalogs refers to all persons born in the archipelago. 31
In Andres Bonifacio’s “Ang Dapat Mabatid ng mga Tagalog,” he discusses the

Zeus Salazar, Ang Kartilya ni Emilio Jacinto at ang Diwang Pilipino sa Agos ng Kasaysayan,
Quezon City: Palimbag ng Lahi, 1999).
26 Ileto, Pasyon.
27 Pedro de Herrera, “Dalit sa Caluwalhatian sa Langit na cararatnan ng mga banal,” in F.
de. Salazar, Meditaciones, cun manga mahal na pagninilay na sadia sa santong pag eexercicios,
(Reimpreso en Sto. Thomas de Manila por D.C. Lopez, 1843.)
28 Ibid.
29 Ibid.
30 Ibid.
31 Footnote to the Kartilya found in Jim Richardson’ Light of liberty. (Quezon City: Ateneo
University Press, 2013).
25
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pre-colonial situation of the Tagalogs (or people born in the colonized
archipelago) as one of “lubos na kasaganahan at kaginhawaan.”32 This we lost
because of the situation of Spanish kataksilan (treachery). The colonizers
caused us blindness (binulag), infected us with their lack of virtue (hamak na
asal), and destroyed our own virtue (mahal at magandang ugali).33 Spanish rule
was a time of darkness of the bayang sawi. But the Katipunan heralds the end
of this dark time because with them comes reason rising in the East:
“katwirang sumisikat sa Silangan.”34 It is the time when the deceived rise
against unreason and negative virtues. Clearly, the lack of virtue is the cause
of the lack of kaginhawaan. And the reason it has reigned so long was the
people’s being drawn into complicity as people who are lacking in virtue
(“ganid sa asal.”) To regain the time of kaginhawaan, katwiran teaches us to unite
our hearts and minds in order to counter the evil in our land (“magkaisangloob, magkaisang-isip, at akala, at nang tayo’y magkalakas na maihanap ang
naghaharing kasamaan sa ating Bayan.”)35 Strength here is the strength of a
unified people who are bound by virtue and the insight into truth. The
Tagalogs will confront the kasamaan or evil that pervades through solidarity—
a solidarity which is the fruit of our being ruled by liwanag. The light from
truth and goodness itself will fill the people’s loob such that they will have the
will to realize the good and dispel negative virtue.
In Jacinto’s “Liwanag at Dilim,” he speaks of the virtues that will help
the Katipunan restore the state of well-being that the Spanish destroyed. This
project of restoration or revolution demanded a populace who were capable
of receiving genuine liwanag. This light is gentle and not blinding because it
enlightens and allows us to see the truth of all things (buong katunayan ng mga
bagay bagay).36 The reason the bayan suffers (hinagpis at dalita) is because of the
people’s lack of virtue (masamang naugalian) manifest as admiration of the
fruits of unbridled greed (kasakiman, katampalasan, kaliluhan). The only way to
restore the community of the Tagalogs is to embody good virtues (maliwanag
at magandang asal at matapat na loob). Basically, a pure heart that is true to the
light. And in order to be genuinely open to the light, one must be humble and
have a pure heart (pag-ibig na dalisay).37
For Jacinto, freedom (kalayaan) and reason (katwiran) are closely tied.
Freedom is the ability of persons to act according to good reason. It is the
ability of persons to realize the highest good based on their capacity to act
32 Andres Bonifacio, “Ang dapat mabatid ng mga Tagalog,” in Virgilio S. Almario,
Panitikan ng rebolusyon (G 1896), (Quezon City: University of the Philippines Press, 1993).
33 Ibid.
34 Ibid.
35 Ileto, Pasyon.
36 Emilio Jacinto, “Liwanag at Dilim,” in Almario, Panitikan ng Rebolusyon, (G 1896),
(Quezon City: University of the Philippines Press, 1993).
37 Ibid.
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according to katwiran. Thus, puri and kagalingan and wastong bait are all
essential to realizing kalayaan. One acts genuinely as a free human being when
one can exercise a free human will ruled by a mind that is rooted in the values
of the good. With Kalayaan, one acts attuned to genuine liwanag and acts to
build the good.38
Purity of heart, solidarity, and love are always tied to the realization
of a bayan of kaginhawaan. Living with genuine kalayaan or a will tied to the
light of heaven is the path to building the Kaharian ng mga Tagalog where
people live according to the values of solidarity and love. These values attune
them to the liwanag which governs the cosmos ruled by Langit. The
Katipunan’s great minds call for a return to tamang pananampalataya, which is
a faith in Langit where liwanag reigns. Genuine freedom tied to reason is
attuned to the will of God. (“Dahil kanyang itinakwil at pinayurakan ang
Kalayaan ipnagkaloob ng Maykapal upang mabuhay sa kaginhawahan; at dahil dito
nga’y nawala sa mga mata ang ilaw at lumayo sa puso ang kapatak mang ligaya.”)39
One should never forget the true light of God for the false light of riches and
social standing. Thus, in the Decalogue, Bonifacio states that the Katipunero
has these traits:
1. Sumampalataya sa MayKapal ng taimtim sa puso.
2. Gunamgunamin sa sarili tuina, na ang matapat na pag
sampalataya sa Kanya ay ang pag ibig sa lupang tinubuan, sa
pagkat ito ang tunay na pag ibig sa kapwa.
10. Lubos na pag sampalataya sa parusang ilinalaang sa
balang sowail at magtaksil, gayon din sa pala na kakamtan
ukol sa mabuting gawa. Sampalatayanan din naman na ang
mga layong tinutungo ng K... K... K... ay kaloob ng Maykapal,
sa makatwid ang hangad ng bayan ay hangad din Nya.40
Ultimately, the Kaharian ng mga Tagalog is founded on love. Love is
the overarching value which makes people responsible to and for each other
and respectful of the order of the good. Thus, true love can only bring about
true happiness and contentment. The being sawi of the people is rooted in
their forgetting of genuine love and being misled by false riches and honor.
(“Ang tunay na pag-ibig ay walang ibinubunga kundi ang tunay na ligaya at
kaginhawaan. Kailan pama’t sapin-sapin ang dagan ng pinapasan ng Bayang lipos
sa kadukhaan at lungkot ay dahil ang tunay na pag-ibig ay di siyang naghahari kundi

Ibid.
Ibid.
40 Andres Bonifacio, “Katungkulang Gawain ng mga Z. Ll. B.,” in Virgilio S. Almario,
Panitikan ng Rebolusyon (G 1896), (Quezon City: University of the Philippines Press, 1993).
38
39
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ang taksil na pita sa yama’t bulaang karangalan.”)41 Fundamentally, the
Katipunan was a revolution made possible by the discourse of liberation
founded on the aspiration for Langit that the Pasyon rationality held dear. But
the important idea to take note of here is how pag-ibig and liwanag are actual
transformative powers, and liberation is realized when people of light
become conduits of this power through the attunement of their deepest selves
or loob to that power.

VI. Langit and Social Theory
Although the horrific suffering colonialism imposed on the peoples
of the world will never allow those who suffered it to subscribe to the still
prevalent idea among former colonizers that colonialism was the awakening
of primitive rationalities to the higher consciousness of the West, it is
undeniable that the Spanish incursion did, beyond their best and worst
intentions, enrich the Filipino discourse of social justice and the idea of a
communal world order. Because of the appropriation of Christianity, the
traditional babaylan cosmology was able to imagine a Heaven that was the
source of perfect goodness and light. This Heaven is the state of pure
kaginhawaan and layaw. Although life on earth was seemingly content before
the coming of the Spaniards, the vision of heaven gave them a discourse with
which to imagine a better world than that which colonialism made them
suffer. It was possibly a better world than that which they imagined with the
babaylan cosmology because it offered them an afterlife that transcended the
finitude of human existence. Clearly, it gave them a framework for building
a society founded on the good which is founded on the transcendent.
Following the historical emergence of the conception of a good
society from the bayan of the babaylan cosmology, to the Bayan ng Dilim,
through to the Bayang Sawi, which would find liberation in the Kaharian ng
mga Tagalog, we can see how the Tagalogs who were at the epicenter of the
colonial disaster, were able to construct a creative response to it. The utopia
envisioned as the Kaharian ng mga Tagalog is an earthly society, established in
space and time by finite persons, but rooted in Langit. The violent and
exploitative social systems imposed by the Spaniards was confronted by the
local imagination with an alternative system founded on reason and love.
This utopian society constructed by the Filipinos was rooted in the babaylan
values of solidarity, mutual aid, mutual respect, and discourse. Leadership
was provided by one who could maintain and establish systems of mutual
protection and aid, and members were bound by this mutuality. However,
the idea of the Christian Langit brought an aspect of transcendence and in the

41

Jacinto, “Liwanag at Dilim.”
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sense of a fullness of being. If in the babaylan cosmology, Langit was an
inaccessible place where Batahala lived, Langit now was the source of the
fullness of being experienced as liwanag. Liwanag is how the Tagalog
imagined the power, good, and truth that emanate from Langit. In our
Western philosophical terms, this is the overflow of the fulness of being.
The Kaharian ng mga Tagalog is a society infused with that overflow of
being which brings kaginhawaan or the well-being brought about by dwelling
in the liwanag. The citizen of the Kaharian is maginhawa because their collective
and personal existence is realized in attunement to liwanag. Thus, the ideal
society is not one that is opulent but one that is attuned to the transcendent
source of being. But for a society to be founded on the liwanag of Langit, all its
citizens must be conduits of liwanag by being persons of pag-ibig, or the love
that is selfless, infinitely responsible for the other, and works for the welfare
of the bayan, of nature, and fellow citizens.
Ours is a social philosophy that recognizes the destructiveness of
Western systems, understands the roots of its violence and seeks the most
radical reform of it by reimagining society from the lens of a Filipino Langit.
The Kaharian ng mga Tagalog is the concretization of that Langit into a viable
bayan. Here we see that the encounter between the babaylan rationality and
the Christian conception of a good society brought another vision of society
that the Filipino people can aspire for. It is not the same as the bayan of the
babaylan, but it embraces the babaylan ideals and Christian conception of
Langit which led them to intuit a way of realizing a society that promises a
fullness that transcends finitude and brokenness and may promise a more
genuine kaginhawaan for the human person. It is a political and social
philosophy that is rooted in the Filipino imagination which aspired for a
bayan that is maginhawa, built by persons who are effective conduits of
liwanag.
This framework for building a good society shaped the Katipunan
and continued to influence the Partidong Sosyalista ng Pilipinas, the
Hukbalahap, the different iterations of socialism in the Philippines. It can be
gleaned from the reform agendas of many non-government organization,
people’s organizations, and alternative political parties. It is a vision that
clearly drew us to EDSA in 1987. It is a vision sung by some of our best reform
artists like ASIN,42 Joey Ayala, Buklod, and Jess Santiago. It is the heart of the
social critique of beloved social realist films like “Sister Stella L,” “Aguila,”
“Heneral Luna,” and “Bayan Ko.” The Langit that can be built on earth as a
Kaharian ng mga Tagalog is a utopian vision by which we measure our existing
institutions. Because of the socio-political vision of the Katipunan, Filipinos

42 Agustin Martin G. Rodriguez, “The Blessed Land and Asin’s Prophetic Vision,” in The
Cordillera Review, III, no. 1, 2019.
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have a fundamental belief that poverty and unjust relations are the fruit of a
corrupt loob. Only a people attuned to the good or the liwanag are capable of
building a society where all people will be just. Injustice is not just the fruit of
institutions, but of the loob of people. People of light create a just world
because they are vessels of light.
For the Westernized, academic mind, this frame of analysis may not
be the most fruitful for socio-political reform. After all, in a Westernized
world order, good societies are defined by the abstract principles of a
systematized machinery that characterizes this world order. Hence, our
philosophizing turns to the Marxes, Habermases, and Rawlses to provide a
philosophical scaffolding. However, this alternative foundation of a just
society must also be turned to because it offers an insight into a deeper
ground for development and human flourishing. Perhaps this is worth
looking into if not to present a feasible framework for social reform, at least
to help social reformers understand the perspective of those who do not
subscribe to the Western vision of the world. And whether there is a Langit
that is the ground of order that promises the fullness of life or not, people of
the Pasyon rationality intuit that there is a cosmic order that genuinely
promises a fuller human life for those who live according to it.
Department of Philosophy, Ateneo de Manila University, Philippines
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Article

Ang Isyu ng Katarungan sa
Panahon ng Pandemya
Napoleon M. Mabaquiao, Jr.

Abstract: Given the usually limited supply of resources needed to meet
our healthcare needs during a pandemic, coming up with a fair system
of prioritization by which such resources are to be distributed is both
extremely urgent and morally obligatory. In the area of political
morality, the issue of what counts as a fair allocation of resources,
which may generally come in the form of being benefits or burdens, is
referred to as the issue of distributive justice. In this essay, I look into the
issue of distributive justice in the context of the current COVID-19
pandemic. After examining the basic claims of the various theories of
distributive justice and how they apply to healthcare resource
allocations, I then advance a framework for evaluating the moral
justifiability of prioritization schemes for a fair allocation of healthcare
resources, especially the vaccines, during the pandemic. The
framework basically incorporates moral considerations based on
welfare, capabilities, and opportunities.
Keywords: COVID-19 pandemic, healthcare, justice, ethics

Panimula

M

ay dalawanag pangunahing katotohanan, bukod sa mga iba pa,
ang nabibigyang-diin sa panahon ng mga pampublikong krisis
pangkalusugan tulad ng kasalukuyang pandemyang COVID-19.
Ang una ay ang kahalagahan ng kalusugan at pangangalagang
pangkalusugan (healthcare). Kailangan natin ang kalusugan para sa ating
patuloy na pamumuhay, kasiyahan, at pagtamo ng mga mithiin o proyekto
sa buhay. Kailangan naman natin ang pangangalagang pangkalusugan
upang mapanatiling malakas at malusog ang ating pangangatawan at sa
gayo’y makaiwas tayo sa sakit. Ang ikalawa ay ang kalimitang kakulangan
sa karamihan sa mga probisyong pangkalusugan (healthcare resources) tulad
ng mga gamot, mga kagamitan at serbisyong pangmedisina, at mga
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manggagawang pangkalusugan (healthcare workers) na pinangungunahan ng
mga doktor at nars.1
Marami ang mga posibleng sanhi ng naturang kakulangan, gawa
man ng kalikasan o ng mga tao. Ano pa man, ang masaklap na kahihinatnan
nito ay palaging may ilang indibidwal na ang mga pangangailangang
pangkalusugan ay hindi matutugunan, na mauuwi naman sa mga
masasaklap na kaganapan tulad ng mga kahirapan at kasakitan (pisikal at
mental), pagkawala ng mga oportunidad sa buhay, at kamatayan. Kaugnay
ng huli, ayon sa tala ng World Health Organization (WHO) Coronavirus
(COVID-19) Dashboard2 para sa petsang Marso 27, 2021, 2,748,737 na ang
namatay (125,160,255 ang mga mayroong sakit) dulot ng COVID-19 sa buong
mundo. Dito sa ating bansa, ayon sa tala ng Department of Health 3 para sa
parehong petsa, 13, 149 na ang namatay (702,852 ang mayroong sakit) dulot
ng COVID-19. Ang mga numerong ito ay patuloy na tumataas pa kada araw
sa panahong ito ng pandemya.
Sa harap ng ganitong mga katotohanan, umuusbong ang ilang
pundamental na katanungan sa etika. Ang isa ay tungkol sa kung sino-sino
ang mga karapat-dapat na mabigyan ng prayoridad sa pamamahagi ng mga
limitadong probisyong pangkalusugan (healthcare resources). Kaugnay nito,
ang ilang mga doktor at akademiko ay naglabas ng mga sistema ng
prayoritisasyon kung paano patas at makatarungang maibabahagi ang mga
naturang probisyon sa panahon ng kasalukyang pandemya. Ang ilan ay
nakatuon sa pangkalahatang probisyon;4 samantala, ang ilan ay nakatuon sa
mga partikular na probisyon tulad ng mga kailangang medisina ng mga

1 Leonardo De Castro et al., “A Fair Allocation Approach to the Ethics of Scarce
Resources in the Context of a Pandemic. The Need to Prioritize the Worst Off in the Philippines,”
in Developing World Bioethics (2020), 3–4.
2 Para sa pinakahuling datos mula sa buong mundo patungkol sa COVID-19, pumunta
sa https://covid19.who.int.
3 Para sa pinakahuling datos mula sa Pilipinas patungkol sa COVID-19, bisitahin ang
COVID-19 Tracker ng Department of Health sa https://doh.gov.ph/2019-nCoV.
4 Tingnan, halimbawa, ang mga sumusunod na artikulo na ating sisiyasatin sa ikatlang
bahagi ng sanayay: Ezekiel J. Emanuel et al., “Fair Allocation of Scarce Medical Resources in the
Time of COVID-19,” in The New England Journal of Medicine, 382 (2020), 2049; at Bernardo
Aguilera, “Ethical Allocation of Scarce Health-care Resources in the Context of the COVID-19
Crisis,” in Medwave, 20 (2020), e7932.
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taong mayroong sakit na ang buhay ay malalagay sa peligro kung
magkakaroon pa ng sakit na dulot ng COVID-195 at ng mga bakuna.6
Sa diskurso ng etikang pampolitika, ang katanungan sa
pangkamakatarungan ng pamamahagi ng mga probisyon, ang mga ito man
ay mga benepisyo o paghihirap (o sakripisyo) ay tinutukoy bilang
katanungan ng katarungang pandistribusyon (distributive justice). Ang sanaysay
na ito ay isang pagsusuri sa naturang isyu na kinasasangkutan ng mga
probisyong pangkalusugan sa konteksto ng kasalukuyang pandemya. Dahil
sa limitado ang dami ng mga probisyong pangkalusugan, ang pag-usbong
ng isyung ito ay sadyang hindi maiiwasan. Ika nga ni Antiel et al.: “The
coronavirus disease 2019 (COVID- 19) pandemic has forced us to examine
questions about the fair allocation of medical resources.”7 Para kaharapin ang
isyung ito, isinusulong ang isang pananaw hango sa mga etikal na
konsiderasyon ng kabuuang kabutihan o kalagayan ng mga tao at ang
kanilang mga kapasidad at oportunidad sa buhay. 8
May tatlong bahagi ang sanaysay. Sa unang bahagi, tinatalakay ang
mga pangunahing palagay ng iba’t ibang teorya ng katarungang
pandistribusyon at kanilang mahalagang kaugnayan sa usapin ng
pangangalagang pangkalusugan. Sa ikalawang bahagi, sinusuri naman ang
dalawang dominanteng pananaw sa usapin ng katarungan sa larangan ng
etika ng pangangalagang pangkalusugan (healthcare ethics), at siniyasat ang
pagbubuo ng isang komprehensibong pananaw hango sa kanilang
isinusulong na mga pangunahing pagpapahalaga. At sa ikatlong bahagi,
5 Tingnan, halimbawa, ang mga sumusunod na artikulo: Timothy Hanna et al., “Cancer,
COVID-19 and the Precautionary Principle: Prioritizing Treatment during a Global Pandemic,”
in Nature Reviews. Clinical Oncology, 17 (2020), 268–70; Giuseppe Curigliano, “Recommendations
for Triage, Prioritization and Treatment of Breast Cancer Patients during the COVID-19
Pandemic,” in The Breast, 52 (2020), 8–16; Ryan M. Antiel et al., “Should Pediatric Patients be
Prioritized when Rationing Life-saving Treatments during COVID-19 Pandemic,” in Pediatrics,
146 (2021), 1–7.
6 World Health Organization, “WHO SAGE Values Framework for the Allocation and
Prioritization
of
COVID-19
Vaccination”
(14
September
2020),
<https://apps.who.int/iris/handle/10665/334299>; World Health Organization, "WHO SAGE
Roadmap for Prioritizing Uses of COVID-19 Vaccines in the Context of Limited Supply" (13
November
2020),
<https://www.who.int/publications/m/item/who-sage-roadmap-forprioritizing-uses-of-covid-19-vaccines-in-the-context-of-limited-supply>.
7 Antiel et al., “Should Pediatric Patients be Prioritized when Rationing Life-saving
Treatments during COVID-19 Pandemic,” 1.
8 Ang pangkalahatang diwa ng layunin ng sanaysay na ito ay siniyasat din ng may-akda
sa kanyang naunang sanaysay: Napoleon Mabaquiao, “Justice in Healthcare: Welfare and Equal
Opportunity,” in Asia-Pacific Social Science Review, 21 (2021), 197–212. Bukod sa pagkakaiba sa
pamamaraan ng presentasyon, pagsusuri (tulad ng pagsama sa capability theory ni Amartya Sen),
at wika, isinasaalang-alang sa kasalukuyang sanaysay ang mga bagong kritikal na kaganapan at
datos hinggil sa pandemya, tulad ng may kinalaman sa bagong sistemang prayoritisasyon sa
pamamahagi ng mga bakuna, na nangangailan ng panibagong pagsusuri at karagdagang
pagsisiyasat sa mga iba pang mga mahahalagang konsiderasyon.
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sinusuri ang aplikasyon ng naturang pananaw sa ebalwasyon ng pagkapatas
at batayang moral ng mga sistema ng prayoritisasyon sa pamamahagi ng
mga probisyong pangkalusugan sa panahon ng kasalukuyang pandemya.

Katarungang Pandistribusyon at Pangangalagang
Pangkalusugan
Bagamat ang kalusugan ay isang personal na bagay, ang
pangangalagang pangkalusugan ay isa namang panlipunang bagay.9 Ang
mga probisyong pangkalusugan, alinsunod dito, ay mga panlipunang bagay
na kailangan para maisulong ang personal na kabutihan ng kalusugan.
Bilang mga panlipunang bagay, ang kanilang alokasyon, samakatuwid, ay
ginagabayan ng mga panlipunang alituntunin at mga normatibong prinsipyo
para masigurong makatarungan ang alokasyong ito. Ang mga panlipunang
alituntunin ay pangunahing kinabibilangan ng mga batas pampamahalaan;
subalit ang mga normatibong prinsipyo ay pangunahing kinabibilangan ng
mga prinsipyo sa etika na siyang nagsisilbing batayan o pundasyon ng mga
batas pampamahalaan. Sa larangan ng alokasyon ng mga benepisyo at
paghihirap (o sakripisyo), ang mga prinsipyong pang-etika ay tumutukoy sa
mga prinsipyong isinusulong ng mga teorya ng katarungang pandistribusyon
(distributive justice). Ang mga teoryang ito ay tumatalakay sa patas na
alokasyon ng mga panlipunang bagay tulad ng mga probisyong
pangkalusugan.
Alinsunod sa balangkas ni Nozick, 10 ang mga teorya sa katarungang
pandistribusyon ay may dalawang grupo. Ang unang grupo ay
kinabibilangan ng mga teoryang nakatuon sa kahihinatnan ng distribusyon-kung ito ay alinsunod sa isinusulong na pagpapahalaga. Ang ikalawang
grupo ay kinabibilangan ng mga teoryang nakatuon sa proseso o
pamamaraan ng distribusyon--kung ito ay alinsunod sa isinusulong na
prinsipyo. Ang unang grupo ng mga teorya ay maaari nating tawagin bilang
mga pangkahihinatnang teorya ng katarungan, samantala ang ikalawang grupo
ng mga teorya ay maaari naman nating tawagin bilang mga
pangkapamaraanang teorya ng katarungan.
Ang mga pangunahing pangkahihinatnang teorya ng katarungan ay
kinabibilangan ng mga sumusunod 11: egalitaryanismo, na isinusulong ang

9 Anita Silvers, “A Fatal Attraction to Normalizing: Treating Disabilities as Deviations
from ‘Species-Typical’ Functioning,” in Enhancing Human Traits: Ethical and Social Implications,
ed. by Erik Parens (Washington, D.C.: Georgetown University Press, 1998), 195.
10 Robert Nozick, “Distributive Justice,” in Business Ethics: A Philosophical Reader, ed. by
Thomas White, (New York: Macmillan Publishing Company, 1993), 100–109.
11 Manuel Velasquez, Business Ethics: Concepts and Cases (Santa Clara: Pearson Education
Limited, 2014), 114–118.
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pagkakapantay-pantay sa mga makukuha sa isang distribusyon; kapitalismo,
na isinusulong ang proporsyonalidad ng benepisyong makukuha ng mga
miyembro sa kanilang grupo sa kanilang kontribusyon o ambag sa tagumpay
ng kanilang grupo; sosyalismo, na isinusulong ang pagkakaayon ng laki ng
benepisyong makukuha ng mga miyembro sa kanilang grupo sa laki ng
kanilang personal na pangangailangan; ang katarungang hango sa patas na
oportunidad, na isinusulong ang proporsyonalidad ng benepisyong
makukuha ng mga miyembro sa kanilang grupo sa kanilang ginawang
pagsisikap para matamo ang mga layunin ng kanilang grupo; at ang
utilitaryanismo, na isinusulong ang pagpapahigit sa kabuuang kabutihan o
kalagayan ng mga taong sangkot sa isang distribusyon. Sa pangkalahatan,
para sa mga teoryang ito, ang isang distribusyon ay patas o makatuwiran
kung ang kahihinatnan nito—ang matatanggap ng mga indibidwal—ay
naaayon sa kanilang isinusulong na pagpapahalaga.
Ang mga pangunahing pangkapamaraanang teorya ng katarungan,
sa kabilang banda, ay kinabibilangan ng mga sumusunod: ang libertaryanismo
na isinulong ni Nozick12 at ang teorya ng katarungan bilang pagkapatas (justice
as fairness) na isinulong ni Rawls.13 Isinusulong ng libertaryanismo ang
prinsipyo ng paggalang sa mga karapatang moral, lalo ang karapatang moral
sa ari-arian, sa pamamaraan ng paglipat ng pagmamay-ari ng mga bagay na
ipinamamahagi sa isang distribuyon. Isinusulong naman ng katarungan
bilang pagkapatas ang prinsipyo ng pagkapatas sa pamamaraan ng pagpili
ng mga prinsipyong gagabay sa gagawing distribusyon. Para sa mga
teoryang ito, kapag nalabag ang kanilang isinusulong na prinsipyo sa
pamamaraan ng distribusyon, ano pa man ang kahihinatnan ng distribusyon,
ang distribusyong ito ay hindi patas o hindi makatarungan.
Ang bawat isa sa mga teoryang ito ay may kanya-kanyang mga
argumento laban sa mga ibang teorya.14 Para sa ating mga layunin, sapat na
tumuon tayo sa mga punto na may direktang kinalaman sa isyu ng
katarungan sa pamamahagi ng mga probisyong pangkalusugan, na ating
tatalakayin sa susunod na seksyon. Sa puntong ito, ang isang mahalagang
isaalang-alang ay ang ang reaksyon ni Amartya Sen sa mga teoryang ating
tinalakay sa itaas, na nakapaloob sa kanyang teorya o pananaw tungkol sa
batayan ng kaigihan sa kalidad ng buhay (well-being) na karaniwang
tinatawag na capability approach.15 Ayon sa pagsusuri ni Sen, ang isang
Nozick, “Distributive Justice.”
John Rawls, A Theory of Justice (Cambridge, MA: Harvard University Press, 1971).
14 Tingnan ang sanaysay ni Napoleon Mabaquiao, “Who Gets What: An Essay on
Distributive Justice,” in Exploring the Philosophical Terrain, ed. by Elenita Garcia (Quezon City:
C&E Publishing, Inc., 2013), 451–465.
15 Para sa mas detalyeng paliwanag ng pananaw na ito, tingnan ang mga sumusunod
na sanaysay ni Amartya Sen: “Equality of What?” in The Tanner Lectures on Human Values, Vol. I
(Cambridge: Cambridge University Press, 1980); “Development as Capability Expansion,”
12
13
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kapansin-pansin sa mga teorya ng katarungang pandistribusyon ay ang
kanilang pokus sa mga bagay at kasiyahan na makuhuka ng mga taong
sangkot sa isang distribusyon o alokasyon. Para kay Sen, ang kaigihan ng
kalidad ng buhay ng tao ay hindi nasusukat sa mga bagay na mayroon siya
at personal na kasiyahang kanyang nadarama sa pagtamo ng mga bagay na
ito. Bagkus, ito ay nasusukat sa kung ano ang mga maaari niyang gawin
("doings") at mga maaari niyang pagsikapang maging ("beings") sa
pamamagitan ng mga bagay na mayroon siya. Ang pangunahing punto ng
kaisipang ito ay ang mga bagay na mayroon tayo ay mga kapamaraanan
lamang sa mga mahahalagang tunguhin natin sa buhay, na kinabibilangan
ng ating mga kapasidad (capabilities)—na gawin ang ilang mga gawain at
matamo ang isang estado sa buhay.
Para sa isang simpleng ilustrasyon, hindi ang pawang pagkakaroon
ng isang bisikleta ang talagang mahalaga sa buhay ng isang tao kundi kung
ano ang maaaring niyang gawin, tulad halimbawa ng makapunta sa iba't
ibang lugar at makapag-ehersisyo, at maaari niyang pagsikapang maging,
tulad ng pagiging isang taong mayroong malusog na pangangatawan at
aktibong pamumuhay, sa pagkakaroon nito. Ipagpalagay na binigyan natin
ng parehong bisikleta ang dalawang tao, ang isa ay normal ang pagkilos at
ang isa naman ay hindi (maaaring dulot ng sakit o kapansanan). Magkaiba
ang maaari nilang gawin, o antas nito, sa pamamagitan ng pagkakaroon ng
bisikleta. Kaya, kung napabuti ng pagkakaroon ng bisikleta ang buhay nila,
magkaiba ang ating magiging ebalwasyon. Dagdag pa ni Sen, hindi rin
basehan dito ang kasiyahang maidudulot sa kanila ng pagkakaroon ng
bisikleta dahil ang antas ng kanilang kasiyahan ay naiimpluwensyahan din
ng kanilang kakayahan. Ang huli ay dahil binabago natin ang ating mga
ekspektasyon sa buhay hango sa ating mga kapasidad sa buhay. Kaya,
bagamat ang mayroong kapansanan ay hindi niya magamit ang bisikleta
gaya ng taong normal ang pagkilos maaaring mas mataas ang kaniyang
kasiyahan sa pagkakaroon ng bisikleta kaysa sa isa.
Ang kahihinatnan ng pananaw ni Sen sa usapin ng katarungang
pandistribusyon ay ang pagkamakatarungan o pagkapatas ng isang
distribusyon ay hindi samakatuwid nasusukat lamang sa mga bagay na
natatanggap ng mga tao sa isang distribusyon alinsunod sa isang prinsipyo.
Bagkus, ito rin ay nasusukat sa mga kapasidad ng mga tao na gamitin ang

in Journal of Development Planning, 19 (1989), 41–58; “Capabilities, Lists, and Public Reason:
Continuing the Conversation,” in Feminist Economics, 10 (2004), 77–80. Tingnan din ang mga
sanaysay ng mga sumusunod na iskolar tungkol sa capability approach ni Sen: Ingrid Robeyns and
Morten Fibieger Byskov, “The Capability Approach,” in The Stanford Encyclopedia of Philosophy,
<https://plato.stanford.edu/archives/win2020/entries/capability-approach>; Thomas Wells,
“Sen’s Capability Approach,” in Internet Encyclopedia of Philosophy, <https://iep.utm.edu/sencap>.
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mga bagay na ito na gawin ang mga nais niya sa buhay at na maabot ang mga
estado o kalagayan sa buhay na nais niyang maabot o maging.16 Kaya,
maaaring makatarungan ang ating nakuha sa isang distribusyon dahil ito ay
alinsunod sa pamantayan ng mga teoryang egalitaryanismo, kapitalismo,
libertayanismo, atbp., subalit kung ang mga nakuha natin ay hindi natin
magagamit, o wala tayong kapasidad na gamitin, para matamo ang mga nais
nating gawin at maging sa buhay, hindi tuluyang masasabing makatarungan
ito dahil hindi ito makapagpapabuti sa pangkalahatang kalagayan ng ating
buhay (sa ating well-being). At makikita natin mamaya, sa susunod na
seksyon, na ang isa sa mga pangunhaing nagtatakda ng ating mga kapasidad
sa buhay ay ang ating kalusugan sa pisikal at mental na antas.
Bukod sa konsiderasyong isinulong ni Sen, atin ding mapapansin na
ang mga pangunahing palagay ng mga teorya ng katarungang
pandistribusyon ay nakalahad sa pangkalahatang antas, kung saan hindi
partikular kung anong uri ng mga bagay ang ipinamamahagi. Kung ang
pinag-uusapan ay ang alokasyon ng mga probisyong pangkalusugan,
ipinapalagay na ang mga teoryang ito ay kailangan ring maisaalang-alang
ang natatanging kahalagahan ng mga probisyong pangkalusugan
(halimbawa, paano naiiba ang kanilang kahalagahan sa kahalagahan ng
edukasyon at iba pa), bukod sa maitakda kung kailan patas ang pamamahagi
ng mga naturang probisyon.17 Kaugnay nito, tumungo tayo ngayon sa usapin
ng pangangalagang pangkalusugan.
Una sa lahat, ang mga probisyong pangkalusuguan, sa
pangkalahatan, ay kinabibilangan ng mga bagay o serbisyo na makatuwirang
isipin na may positibong epekto sa kalusugan. 18 Kabilang dito, bukod sa mga
iba pa, ang mga probisyong pangmedesina, mga gawaing at serbisyong
pampagaling sa mga sakit, at mga probisyon sa pagkontrol ng polusyon,
pabahay, at pagkain para sa normal na pamumuhay. Ang alokasyon ng mga
naturang probisyon ay ginagawa sa iba’t ibang antas.19 Halimbawa, naririyan
ang makrong antas kung saan naglalaan ng pondo ang pamahalaan sa mga
Ang pananaw ni Sen ay hindi talaga nakatutok sa isyu ng katarungang
pandistribusyon bagamat ito ay may mahalagang implikasyon sa isyung ito. Ito ay nakatuong
sa ebalwasyon ng kalidad ng kalagayan sa buhay. Ang direktang nagsulong ng isang teorya ng
katarungan na gamit ang parehong naturang pananaw ni Sen ay si Martha Nussbaum [Martha
Nussbaum, “Capabilities as Fundamental Entitlements: Sen and Social Justice,” in Feminist
Economics, 9 (2003), 33]. Sa teoryang ito, tumukoy ng isang listahan ng mga pangunahing
kapasidad si Nussbaum, na hindi naman sinang-ayunan ni Sen [Sen, “Capabilities, Lists, and
Public Reason.”]
17 Norman Daniels, “Justice, Health, and Healthcare,” in American Journal of Bioethics, 1
(2001), 2; Norman Daniels, “Health-care Needs and Distributive Justice,” in Philosophy and Public
Affairs, 10 (1981), 146–147.
18 Allen Buchanan, “Health-care Delivery and Resource Allocation,” in Justice and Health
Care: Selected Essays, ed. by Allen Buchanan (Oxford: Oxford University Press, 2009), 38.
19 Ibid., 40.
16
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pangangalagang medikal o pangkalusugan ng mga mamamayan nito kaugay
ng iba pang mga panlipunang pangangailangan tulad ng edukasyon,
imprastruktura, at depensang militar. At naririyan rin ang mikrong antas
kung saan nagdedesiyon ang isang ospital o kaya ay isang doktor kung
kanino sa mga pasyente ibibigay ang isang natitirang bakanteng kama o
kwarto sa ospital, o kaya naman ang isang natitirang organo para sa isang
operasyong transplantasyon.
Marami sa mga taong mayroong sakit ngayon sa mundo ay hindi
nagagamot. Bukod sa kahirapan o kakulangan sa sapat na pera para
ipambayad sa mga kailangang probisyong pangmedisina, 20 ito ay dahil sa
katotohanang limitado o may kakulangan sa mga probisyong pangkalusugan
sa harap ng lumalaking pangangailan ng mga tao sa mga ito. 21 Ang
kakulangang ito ay siguradong hahantong sa hindi pantay na alokasyon ng
mga probisyon kung saan ang ilan ay hindi makatatanggap sa mga ito. At
ang ibig sabihin nito ay di-maiiwasang may mga indibidwal na ang sakit ay
hindi magagamot at lalo pang lalala na maaari namang humantong sa
kamatayan.22 Ang mga kahihinatnang ito ay nagbibigay-daan sa mga
katanungang pang-etika sa kung paano nararapat isagawa ang alokasyon ng
mga naturang probisyon. Sa partikular, umuusbong ang katanungan sa kung
kailan magiging makatarungan ang isang alokasyon kung saan hindi
matutugunan ang pangangailangan ng ilan.
Ang kontemporaryong diskurso sa katarungan ng mga probisyong
pangkalusugan, sa larangan ng etika ng pangangalagang pangkalusugan, ay
nakatuon sa dalawang pangunahing pagpapahalaga. Ang una ay ang
pagpapahalagang isinusulong ang pagpapahagit sa kabuuang kabutihan o
kalagayan (welfare) ng mga tao. Ang ikalawa ay ang pagpapahalagang
nagsusulong ng pagkakapantay-pantay sa pagkakataong makamit ang mga
oportunidad na bukas sa isang normal na pamumuhay. Mapapansin na ang
unang pagpapahalaga ay ang pagpapahalagang isinusulong ng teorya ng
utilitaryanismo. Ang ikalawang pagpapahalaga ay isinusulong ni Norman
Daniels bilang ekstensyon ng teorya sa katarungan ni Rawls sa larangan ng
pangangalagang pangkalusugan. Alinsunod dito, ang utilitaryanismo at ang
teorya ni Daniels ay ang kasalukuyang kinikilalang dalawang pangunahing
nagtutunggaling pananaw sa etika ng pangangalagang pangkalusugan o, sa
partikular, sa usapin ng katarungang pandistribusyon sa larangan ng

20 Thomas Pogge, “Recognized and Violated by International Law: The Human Rights of
the Global Poor,” in Leiden Journal of International Law, 18 (2005), 717–745.
21 John Harris, “Deciding Between Patients,” in A Companion to Bioethics, ed. by Helga
Kuhse and Peter Singer (London: Blackwell Publishing Ltd., 2009), 375.
22 Ibid.
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pangangalagang pangkalusugan. 23 Sa puntong ito, ating sisiyasatin at
paghahambingin ang mga pangunahing palagay ng naturang dalawang
pananaw sa susunod na seksyon.

Utilitaryanismo at PPO
May tatlong magkakaugnay na elemento ang utilitaryanismo. 24 Ang
una ay ang utilitaryanismo ay isang uri ng konsekwensyalismo sa larangan
ng etika. Para sa konsekwensyalismo, ang kabutihan ng isang kilos ay hango
sa uri ng mga kahihinatnan nito. Sa pangkalahatan, kung kanais-nais ang
kahihinatnan ng isang kilos, ang kilos na ito ay mabuti; kung hindi naman,
ito ay masama. Ito ay naiiba sa teorya ng deontolohiya na ang tinitingnan
para masabing mabuti o masama ang isang kilos ay ang uri ng mga batas o
prinsipyo na sinusunod o sinusuway ng naturang kilos, at sa teorya ng
birtudismo na ang tinitingnan ay ang uri ng pagkatao ng taong gumawa ng
naturang kilos. Ang konsekwensyalismo ay may iba’t ibang uri, ayon sa kung
anong uri ng kanais-nais na kahihinatnan ang itinuturing na pangunahin o
pundamental. Para sa utilitaryanismo, na tumutukoy sa ikalawang katangian
nito, ang pangunahing kanais-nais na kahihinatnan ng isang kilos ay yaong
nakapagdudulot ng kabutihan o nagpapabuti sa kalagayan ng mga taong
sangkot sa naturang kilos. Tinatawag ang elementong ito ng utilitaryanismo
na welferismo.25
Ang ikatlong elemento ng utilitaryanismo ay tinatawag ng
agregesysionismo, na tumutukoy sa pagiging imparsyal at hindi egoistiko nito.
Alinsunod dito, ang pangunahing kabutihang isinusulong ng utilitaryanismo
ay hindi ang pansariling kabutihan ng taong kumikilos, kundi ang
nakahihigit na kabuuang kabutihan ng lahat ng taong apektado ng isang
kilos. Ang kapakanan ng lahat ng apektadong tao ay binibigyan ng pantay
na konsiderasyon sa proseso ng pagtukoy ng nakahihigit na kabuuang
kasiyahan ng mga naturang tao. Ang taong kumilos ay walang espesyal na
katayuan sa prosesong ito. Kung mangyari na ang nakahihigit na kabuuang
kasiyahan ay hindi magsusulong ng kanyang pansariling kasiyahan o interes,
ito ay kailangan niyang isakripisyo bilang isang tungkuling moral.
Sa pangkalahatan, nakapagbibigay ng praktikal na pamamaraan ang
utilitaryanismo para resolbahin ang mga hindi pagkakasundo o pagtatalo sa
pananaw o kagustuhan, kaya nga ito ay kalimitang ginagamit na balangkas

23 Smith, George P., Distributive Justice and the New Medicine (Northampton, MA: Edward
Elgar Publishing Limited, 2008), 1; Gopal Sreenivasan, “Health Care and Equality of
Opportunity,” in Hastings Center Report, 37 (2007), 21.
24 Richard Hare, “A Utilitarian Approach,” in A Companion to Bioethics, ed. by Helga
Kuhse and Peter Singer (London: Blackwell Publishing Ltd., 2009), 85–90.
25 Ibid., 85.
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o batayan para sa mga estratehikong pagdedesisyon sa mga larangan ng
ekonomiks, negosyo, at politika, bukod sa mga iba pa. Sa partikular, ito ang
batayan sa mga metodong pagdedesisyon na kinabibilangan ng mga
pagsusuring cost-benefit, cost-effectiveness, subjective expected utility, at qualityadjusted life years (QUALY).26 Subalit, tulad ng mga iba pang teoryang pangetika, ang utilitaryanismo ay may mga limitasyon din at may mga hamon
ding kinakaharap—bagamat ang mga ito ay agresibong sinasagot naman ng
mga nagsusulong ng teoryang ito. Ipinapalagay, halimbawa, na ang
pagpapahigit sa kabuuang kabutihan ay kung minsan hahantong sa paglabag
sa katarungan at mga karapatan ng tao.27 Ipinapalagay na wala sa
konsiderasyon ng utilitaryanismo ang mga karapat-dapat na matanggap ng
bawat isang indibidwal sa isang distribusyon ng mga probisyon. Halimbawa,
puna ni Rawls,28 mabibigyan ng katuwiran ng utilitaryanismo ang sistema ng
pag-aaalipin kung mangyaring ito ay makapagdudulot ng higit na kabuuang
kabutihan sa lipunan. Para sa utilitaryanismo, basta naisusulong ang
nakahihigit na kabuuang kabutihan ng grupo, mabuti ang isang kilos
bagamat may mga indibidwal sa grupo na hindi natanggap ang karapatdapat nilang matanggap. Nabanggit natin kanina, para sa utilitaryanismo,
kung ganito ang mangyayari, sanhi ng kakulangan sa mga probisyon, ay
kailangang magsakripisyo ang ilang mga indibidwal.
Sa larangan ng pangangalagang pangkalusugan, nahaharap din sa
mga hamon ang utilitaryanismo. Puna ni Smith, 29 halimbawa, na dahil may
kahirapan sa pagkalkula ng kabuuang kabutihan, ang pagdedesisyon ng
utilitaryanismo sa larangan ng pangangalagang pangkalusugan ay
kalimitang mauuwi sa mga desisyong hindi makatarungan o hindi patas.
Puna naman ni Ruger30 na sa sistema ng pagdedesisyong utilitaryanismo,
hindi mabibigyan ng kaukulang pagpapahalaga ang mga indibidwal na may
maliit na kapasidad na magdulot ng mga benepisyo, tulad ng mga taong
mayroong kapansanan at mga matatanda na ilang taon na lamang
mabubuhay. Sa parehong kadahilanan, pinuna rin ni Buchanan, 31 hindi
mabibigyan ng katuwiran ng utilitaryanismo ang karapatan ng lahat sa
desenteng minimong pangangalagang pangkalusugan.

Smith, Distributive Justice and the New Medicine, 2–3.
Buchanan, “Health-care Delivery and Resource Allocation,” 43; Rawls, A Theory of
Justice, 137.
28 Rawls, A Theory of Justice, 137.
29 Smith, Distributive Justice and the New Medicine, 2–3.
30 Jennifer Prah Ruger, Health and Social Justice (Oxford: Oxford University Press, 2009),
23.
31 Allen Buchanan, “The Right to a Decent Minimum of Health Care” in Justice and Health
Care: Selected Essays, ed. by Allen Buchanan (Oxford: Oxford University Press, 2009), 60.
26
27
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Tumungo tayo ngayon sa teorya ni Daniels, 32 na nagsusulong ng
prinsipyong tinawag niyang “fair equality of opporunity” na isasalin natin
bilang “patas na pagkakapantay-pantay ng oportunidad” o PPO. Alinsunod
sa prinsipyong ito, tatawagin natin ang teorya ni Daniels na pananaw o
teorya ng PPO. Para kay Daniels, 33 hindi maipapaliwanag ng maigi ng
utilitaryanismo ang natatanging kahalagahang moral ng pangangalagang
pangkalusugan sa harap ng posibilidad na ang pagkakaroon ng sakit at
kapansanan ay hindi magdudulot ng kalungkutan sa taong mayroon nito.
Ang mga taong mayroong sakit o kapansanan ay maaari pa ring mabuhay ng
masaya at masagana. Kung kaya, hindi kasiyahan ang pangunahing batayan
ng kahalagahang moral ng mga probisyong pangkalasuguan. Sa pananaw ni
Daniels, ang hindi maitatanggi kapag ang isang tao ay mayroong sakit o
kapansanan ay ang kanyang kalagayan ay may negatibong epekto sa
kanyang kakayahan na hangaring matamo ang mga oportunidad na bukas
sa isang normal na pamumuhay.
Tulad ng nabanggit na sa itaas, ang pananaw ng PPO ay isang
ekstensyon ng hango sa teorya ni Rawls sa katarungang pandistribusyon.
Unang-una, kung babalikan, ang teorya ni Rawls ay isa sa mga pangunahing
teorya sa ilalim ng mga pangkapamaraanang teorya ng katarungang
pandistribusyon. Ito ay dahil tinitingnan nito ang proseso ng pagpili sa mga
prinsipyong gagabay sa isang distribusyon sa halip na kahihinatnan nito
upang husgahan kung makatarungan o patas ang distribusyong ito. Kung
patas ang naturang proseso patas din ang distribusyon ano man ang
kahihinatnan nito; at kung di-patas ang naturang proseso hindi rin patas ang
distribusyon ano man ang kahihinatnan nito. Subalit kailan magiging patas
ang pagpili ng mga prinsipyong pandistribusyon? Para kay Rawls, ito ay
kung ang desisyon ng bawat isang sangkot sa sitwasyon ay hindi bunga ng
kanyang pansarili at kinikilingang interes at motibo. Sa kabuuan, kung ang
prinsipyong pandistribusyon ay pinili ng mga miyembro sa isang imparsyal
o obhektibong pamamaraan. Gamit ang mga konsepto ng orihinal na posisyon
at belo ng ignoransya, ipinakita ni Rawls kung paano maisasakatuparan ito.
Ipinapalagay ni Rawls na dalawang prinsipyo ang makatuwirang
pipiliin ng mga tao sa isang imparsyal na pamamaraan: una, ang prinsipyo ng
pagkakapantay-pantay (principle of equality); at ikalawa, ang prinsipyo ng
makatarungang di-pagkakapantay-pantay (principle of fair inequality). Isinasaad
ng unang prinsipyo na ang bawat isa ay nararapat na pantay pantay sa
pagtamo ng mga pangunahing panlipunang probisyon na kinabibilangan ng

32 Norman Daniels, “Is There a Right to Health Care and, If So, What Does It
Encompass?” in A Companion to Bioethics, ed. by Helga Kuhse and Peter Singer (London:
Blackwell Publishing Ltd., 2009), 362–372; Daniels, “Justice, Health, and Healthcare”; Daniels,
Just Health Care; Daniels, “Health-care Needs and Distributive Justice.”
33 Daniels, “Justice, Health, and Healthcare,” 3–4.
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mga pundamental na karapatan at kalayaan. Isinasaad naman ng ikalawang
prinsipyo na ang mga panlipunan at pang-ekonomikong di-pagkakapantaypantay ay nararapat na maiayos sa mga pamamaraang alinsunod sa
dalawang kondisyon. Ang unang kondisyon ay tinatawag na prinsipyo ng
patas na pagkakapantay-pantay ng oportunidad (principle of fair equality of
opportunity). Ayon dito, dapat pantay-pantay ang mga oportunidad ng lahat
para mapabuti ang kalagayan ng kanilang buhay. Ang ikalawang kondisyon
ay tinatawag na prinsipyo ng pagkakaiba (principle of difference). Ayon dito,
kailangang maisulong ang kapakanan ng mga taong hindi pinalad o walang
kakayahang makipagkompetensya sa lipunan.
Para kay Daniels, at sa mga iba pang mga iskolar,34 hindi naisaalangalang ni Rawls ang pangangalagang pangkalusugan sa listahan ng mga
pangunahing panlipunan probisyon. Dahil dito, ayon kay Daniels,
ipinapalagay ni Rawls na ang mga tao, pagkatapos maalis ang belo ng
ignoransya, ay malulusog at walang sakit sa haba ng kanilang pamumuhay.
Ang konsiderasyong ito ay mahalaga dahil kahit naririyan na ang mga
kailangang panlipunang estruktura, ang mga taong mayroong sakit o
kapansanan ay hindi magkakaroon ng pantay na mga oportunidad kumpara
sa mga taong malulusog at walang sakit. Sa puntong ito binuo ni Daniels ang
kanyang pananaw na PPO sa larangan ng pangangalagang pangkalusugan.
Sa partikular, nais punan ng naturang pananaw ang inaakala nitong
kakulangan sa teorya ni Rawls. Tumuon si Daniels sa unang kondisyon ng
ikalawang prinsipyong pandistribusyon: ang prinsipyo ng patas na
pagkakapantay-pantay ng oportunidad. Muli, ayon kay Rawls, isinasaad ng
prinsipyong ito na may karapatang moral ang bawat isang tao sa pantay na
oportunidad sa larangan ng hangaring makamit ang mga ninanais na trabaho
o makapasok sa mga ninanais na opisina. Subalit sa pananaw ni Daniels,
maisasagawa lamang ang karapatang ito kung ang mga tao ay malusog at
walang sakit o kapansanan.
Alinsunod sa mga konsiderasyong ito, itinuturing ni Daniels ang
pagpapanatili at pagbabalik sa normal na paggana (normal functioning) ng mga
tao bilang pinakasentrong layunin ng pangangalagang pangkalusugan. Ang
maayos na kalusugan ay ang kawalan ng sakit; at ang pagkakaroon ng sakit
(at kapansanan) ay isang paglihis sa natural na paggana (o pamamaraan ng
pamumuhay) ng isang tipikal na miyembro ng sangkatauhan. Sinisira ng
sakit at kapansanan ang normal na paggana ng mga tao, at dahil dito
nalilimita ang saklaw ng kanyang mga oportunidad sa kanyang lipunan. Ang
isang saklaw ng mga oportunidad, para kay Daniels, ay binubuo ng mga
plano sa buhay na makatuwirang hangarin ng mga tao sa kanilang mga
lipunan. Ito, subalit, ay depende sa antas ng kaunlaran ng kanilang lipunan

34

Smith, Distributive Justice and the New Medicine, 21.
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sa mga larangan ng kayamanang materyal, teknolohiya, politika, kasaysayan,
at kultura, bukod sa mga iba pa. Para kay Daniels,35 sa pagpapanatili ng
normal na paggana ng mga tao, pinoprotektahan ng pangangalagang
pangkalusugan ang kanilang normal na saklaw ng mga oportunidad sa
kanilang lipunan.36
Ang pananaw ng PPO ay maiuugnay sa pananaw ni Sen na ating
tinalakay sa naunang seksyon tungkol sa mga kapasidad ng tao bilang
batayan ng kaigihan ng kanyang kalagayan sa buhay. Ang ating mga
oportunidad sa buhay ay sa katunayan, ayon kay Sen, mga bagay na
mayroon tayong kapasidad na gawin. Ika nga ni Sen: “Capabilities, in
contrast, are notions of freedom, in the positive sense: what real opportunities
you have regarding the life you may lead.”37 Bagamat hindi sumasang-ayon
si Sen sa konsepto ng mga pangunahing bagay (primary goods) ni Rawls bilang
mga nararapat maibahagi nang patas sa mga tao para maging makatarungan
ang isang distribusyon, ang prinsipyo ni Rawls tungkol sa pantay na
oportunidad ay malapit sa kanyang pananaw sa kapasidad (capability
approach). At ang dalawang pananaw na ito ay lalo pang naiugnay ni Daniels
sa kanyang pananaw na PPO, kung saan ang kalusugan ay itinuturing na
pangunahing batayan ng pagkakaroon ng mga oportunidad o kapasidad ng
tao sa kanyang lipunan.
Ang mga pananaw ni Daniels at Sen ay parehong kritikal sa pananaw
ng utilitaryanismo. Subalit pareho rin itong may tinutukoy na limitasyon sa
teorya ng katarungan ni Rawls: ang pagkapokus ni Rawls sa mga
pangunahing bagay para kay Sen, at ang hindi pagsasaaalang-alang ni Rawls
sa kalusugan ng mga tao sa kanyang orihinal na posisyon—ang mekanismo
ni Rawls para sa isang patas na pagdedesisyon sa mga gagamiting prinsipyo
sa distribusyon. Bukod pa dito, parehong hindi tumukoy ng mga elementong
bubuo sa isang ideyal na listahan ng mga kapasidad at oportunidad sina Sen
at Daniels. Sa isang banda, hindi sumasang-ayon si Sen sa teoryang isinulong
ni Martha Nussbaum kung saan nagbigay ang huli ng listahan ng mga
pangunahing kapasidad na nararapat isulong para maitaguyod ang
katarungan. 38 Sa kabilang banda, binigyang-diin naman ni Daniels na ang
sakop ng mga oportunidad na bukas sa isang normal na pamumuhay ay
relatibo sa lipunang ginagalawan ng isang indibidwal. Ang mga
konsiderasyong ito ay nagpapahiwatig ng pagkakaayon ng mga pananaw
nina Sen at Daniels sa partikular na usapin ng katarungan sa pangangalagang
pangkalusugan.

Daniels, “Justice, Health, and Healthcare,” 2.
Sreenivasan, “Health Care and Equality of Opportunity,” 23.
37 Sen, The Standard of Living (Cambridge: Cambridge University Press, 1987), 36.
38 Sen, “Capabilities, Lists, and Public Reason: Continuing the Conversation,” 77–80.
35
36
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Ngayon, bagamat isinulong bilang isang alternatibo sa
utilitaryanismo sa palagay na maiiwasan nito ang mga kahinaan ng
utilitaryanismo, ang pananaw ng PPO ay nahaharap din sa mga ilang hamon.
Tingnan natin ang dalawa sa mga ito. Ang isa ay ang tinatawag na
“bottomless-pit worry,” kung saan ipinapalagay na kung gagawing
obligasyon ng lipunan o pamahalaan ang pagpapanatili at pagbabalik sa
normal na paggana ng mga mamamayan nito, ikokonsumo nito ang
malaking bahagi, kundi man uubusin, ang pondo o yaman ng lipunan. 39 Ang
pag-aalalang ito, samantala, ay sinasagot sa paglilinaw na ang karapatan sa
pangangalagang pangkalusugan ay isang karapatan hindi sa lahat ng mga
probisyong pangkalusugan na maaaring maibigay ng lipunan, kungdi sa
desenteng minimong probisyong pangkalusugan (right to a decent
minimum).40
Dagdag pa ni Daniels41 na ang kanyang pananaw ay bukas at
sumasang-ayon sa sistemang nag-aantas (tiering system) sa mga probisyong
pangkalusugan. Alinsunod dito, pinag-iba ni Daniels ang pang-minimong
kailangang antas (basic tier) ng mga probisyong pangkalusugan (na
naglalayong mapanatili o maibalik ang normal na paggana ng mga tao) sa
pangkaragdagang antas (supplementary tier) ng mga naturang probisyon (na
naglalayong mas mapabuti pa ang normal nang lebel ng paggana ng mga
tao). Ang lipunan, para kay Daniels, ay mayroon lamang obligasyong moral
na ipamahagi sa mga tao ang kanilang pang-minimong kailangang antas ng
probisyong pangkalusugan.42 Ito lamang ang ginagarantiya ng karapatang
moral sa pangangalagang pangkalusugan. Ang pangkaragdagang antas ng
mga naturang probisyon ay labas na saklaw ng karapatang ito. Samantala,
ang mga miyembro ng lipunan na mayroong sapat na kakayahang pinansyal
na bumili ng mga karagdagang probisyong pangkalusugan para sa kanilang
mga sarili ay may kalayaang gawin ito.
Ang isa pang kritisismo sa pananaw ng PPO ay ang punto ni Stern
na may ilang pagkakataon di-umano kung saan hindi tama na bigyan ng mas
matimbang na pagpapahalaga ang mga konsiderasyong kaugnay ng
oportunidad kaysa sa mga konsiderasyong kaugnay ng kalagayan sa
buhay.43 Paliwanag ni Stern, sa harap ng matinding paghihirap at kasakitan
na nararanasan ng isang tao dulot ng sakit, mas maigi o mas makabuluhang
isipin na ang mas mahalagang konsiderasyon ay kung paano matutulungan
39

Charles Fried, “Equality and Rights in Medical Care,” in Hastings Center Report, 6

(1976), 31.
Ibid., 29.
Daniels, “Health-care Needs and Distributive Justice,” 175; Daniels, “Justice, Health,
and Healthcare,” 5.
42 Daniels, “Is There a Right to Health Care,” 368.
43 Lawrence Stern, “Opportunity and Health Care: Criticisms and Suggestions,” in The
Journal of Medicine and Philosophy, 8 (1983), 346.
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ang pasyente na maibsan kundi man tuluyang matanggal ang kanyang
malubhang paghihirap. Isaalang-alang, bilang ilustrasyon ni Stern, 44 ang
isang bata na mayroong malubhang sakit sa kanyang lalamunan na hindi
dinala ng kanyang mga magulang sa ospital dahil wala silang pambayad.
May saysay bang sabihin na mas dapat tayong mag-alala sa mawawalang
mga oportunidad ng bata sa kanyang paglalaro ng isports at sa posibleng
pag-ikli ng kanyang buhay, at hindi sa mga kasalukyang nararamdaman
niyang kasakitan at paghihirap dulot ng kanyang sakit?
Dagdag pa ni Stern,45 ang karanasan ng kasakitan mismo, lalo na
kung ito ay malubha, ay magdudulot ng pagkawala ng mga oportunidad sa
buhay. Kapag tayo ay mayroong sakit at nanghihina, hindi natin magagawa
nang maayos ang ilang bagay at lilimitahan nito ang mga oportunidad natin
sa buhay. Ang mga puna ni Stern ay mahalaga at kailangang isaalang-alang
ng pananaw ng PPO. Ang ibig sabihin nito ay bagamat may mga
mahahalagang punto ang pananaw ni Daniels, hindi rin maisasanttiabi ang
kahalagahan ng mga punto ng utilitaryanismo, na tinitingnan ang
pangunahing layunin ng pangangalagang pangkalusugan bilang maibsan o
matanggal ang mga kasakitan at paghihirap dulot ng sakit at kapansanan.
Ang ating mga obserbasyon ay tumutungo sa konklusyon na
parehong mahalaga ang mga pagpapahalagang isinusulong ng dalawang
naturang pananaw. Dahil hindi naman silang intrinsikong magkasalungat
(hindi magbubunga ng isang kontradiksyon ang kanilang tambalan), at sa
katanuyan ay may mahigpit pa nang kaugnayan (ang pakiramdam ng
kasakitan ay nagdudulot ng pagkawala ng oportunidad, at ang pagkawala
ng oportunidad ay nagdudulot ng kasakitan), maaari silang pagsamahin para
bumuo ng isang mas komprehensibong pananaw sa katarungan ng
pangangalagang pangkalusugan. Sa ganitong pamamaraan, ang mga
kahinaan ng isa ay mapapalakas ng isa pa. Halimbawa, maiiwasan ng
pagsulong ng PPO sa pantay na oportunidad ang kahinaan ng
utilitaryanismo na humantong sa paglabag ng mga karapatang moral. Isa pa,
mabibigyang-katuwiran ng PPO ang karapatan sa desenteng minimong
probisyong
pangkalusugan
na
hindi
mabigyang-katuwiran
ng
utilitaryanismo. Sa kabilang banda, ang utilitaryanismo ay nakapagbibigay
ng mas praktikal at estratehikong pagdedesisyon sa mga sitwasyong
kinapapalooban ng matinding paghirirap at kasakitan. Parehong mahalaga
sa buhay ang kawalan ng kasakitan at pagtatamo ng kakayahang makamit
ang mga oporuntidad sa buhay.
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Prayoritasyon sa Alokasyon
Ang kasalukuyang pandemya, sanhi ng COVID-19, ay nagdulot ng
isang pandaigdigang krisis sa pampublikong kalusugan. Ang mabilis na
pagkalat ng virus ay nauwi sa pagkasakit ng maraming tao sa buong mundo
na ang ilan ay nauwi sa kamatayan. Kasabay ng pagkalat ng sakit ay ang
pagdami ng mga pangangailangang pangkalusugan ng mga tao para
magamot sa sakit o kaya ay makaiwas dito. Dahil dito, nangangailangan ng
produksyon ng mas maraming mga probisyong pangmedisina tulad ng mga
gamot at serbisyong pangkalusugan o pangmedisina, at mga karagdagang
manggagawang pangkalusugan. Ang isang problema ay hindi mapantayan
ng pagdagdag sa mga kailangang probisyong pangmedisina at mga
manggagawang pangkalusugan ang bilis ng pagkalat ng sakit. Kaya ang
kahihinatnan ay ang kakulangan ng mga probisyong at manggagawang
pangkalusugan para matustusuan ang mga pangangailangang
pangkalusugan ng mga tao. Dahil kinakailangang irasyon ang mga naturang
probisyon at serbisyo, umuusbong ang usapin sa katarungan sa pamamahagi
ng mga ito.46 Ayon nga kina Emanuel et al., ang mabilis na paglago ng
imbalanse sa pagitan ng panustos at hiling sa para mga probisyaong
pangmedisina sa maraming bansa ay nagbibigay-daan sa normatibong
katanungan: Paano maibabahagi ng patas ang mga probisyong pangmedisina sa
panahon ng pandemyang COVID-19? 47
Bilang mga pangkalahatang teorya ng makaturangang
pangangalagang pangkalusugan, ang mga pananaw ng utilitaryanismo at
PPO ay makapagbibigay ng isang etikal na balangkas para sa pagbubuo at
pagtitimbang ng mga alituntuning panggabay para sa prayoritisasyon sa
alokasyon ng mga limitadong probisyong pangkalusugan sa panahon ng
pandemya. Ang isang patas o makatuwirang alokasyon ng mga probisyong
pangkalusugan ay natural na mangangailangan ng isang patas na listahan ng
mga nasabing alituntuning panggabay. Bukod sa mga iba pa, ang mga
alituntuning ito ay nararapat na hindi: (a) hango sa mga pampersonal na
interes; (b) kumukiling sa isang grupo ng mga tao; (c) bunga ng
pamumulitika; at (d) para maisulong ang mga pangnegosyong interes. Ang
isang pamamaraan para masiguro ang pagkapatas ng mga alituntuning ito
ay ang pagsiguro na ang mga ito ay naayon sa mga palagay ng dalawang
pananaw, kung saan isinusulong ang pinakamagandang balanse ng mga
pagpapahalaga ng pagpapahigit sa kabuuang kaigihan sa kalagayan sa
buhay at ng pagkakapantay-pantay ng oportunidad.
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Bilang isang kongkretong ilustrasyon kung paano maisasagawa ito,
siyasatin natin ang listahan ng mga alituntuning panggabay sa
prayoritisasyon sa naturang alokasyon na iminumungkahi ng ilang
dalubhasa, doktor, akedemiko, at institusyon. Sina Emanuel et al. 48 ay
tumukoy ng apat na pagpapahalagang moral na ipinapalagay nilang
mahalaga at akma sa alokasyon ng mga probisyong pangkalusugan sa
panahon ng pandemya. At sa ilalim ng mga paghahalagang ito, tinukoy din
nila ang mga kaukulang prinsipyong panggabay sa prayoritasisasyon sa
panahon ng pandemya.
Ang unang pagpapahalaga ay ang pagpapahigit sa mga benepisyo
(maximize benefits). Gabay ng pagpapahalagang ito, panukula nilang dapat
bigyan ng mataas na prayoridad ang pagsagip ng maraming buhay at ng mga
taong mas maraming pang taon na mabubuhay. Ang ikalawang
pagpapahalaga ay ang patas na pagtrato sa mga tao (treat people equally). Gabay
ng pagpapahalagang ito, panukala nilang dapat hindi gamitin ang sistemang
“first-come, first-served,” at gamitin ang “random selection” sa gagawing
pagpili sa mga pasyente na may pareho o magkahalintulad na prognosis ng
sakit. Ang ikatlong pagpapahalaga ay ang paggantimpala sa pagiging
instrumental sa pagsugpo ng pandemya (promote and reward instrumental value—
benefit to others). Gabay ng pagpapahalagang ito, panukala nilang dapat
bigyan ng prayoridad ang mga sumusunuod: ang mga taong may naiambag
sa pagsugpo ng sakit o sa pag-alaga ng mga pasyente, tulad ng mga
manggagawang pangkalusugan (health workers) na kinabibilangan ng mga
doktor at nars, at mga nagboluntaryo para sa pagsubok ng mga bakuna laban
sa COVID-19. Ang ikaapat na pagpapahalaga ay ang pagbibigay ng prayoridad
sa mga taong mas nangangailangan (give priority to the worst off). Gabay ng
pagpapahalagang ito, panukala nilang dapat bigyan ng prayoridad ang mga
pasyenteng may kalubhaan ang sakit at mga bata pa.
Si Aguilera ay sumasang-ayon sa mga nabanggit na panukalang
panggabay sa prayoritisasyon para sa pandemya.49 Ang mga prinsipyong
panggabay na isinulong nina Emanuel et al. ay samantala binigyan pa niya
ng mas espesipikong prinsipyong pang-etika at mga karagdagang katuwiran.
Sa kabuuan, para kay Aguilera, ang pagpapahalagang “pagpapahigit ng mga
benepisyo” nina Emanuel et al. ay naaayon sa prinsipyo ng panlipunang
kabutihan (social utility); ang pagpapahalagang “pantas na pagtrato sa mga
tao” nina Emanuel et al. ay naaayon sa prinsipyo ng katarungan (equity); ang
pagpapahalagang “pagbibigay ng prayoridad sa mga mas nangangailangan”
ay naaayon sa prinsipyo ng panlipunang kabutihan; at ang pagpapahalagang
“paggantimpala sa mga pagpapahalagang pagiging instrumental sa
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pagsugpo ng pandemya” ay naaayon sa mga prinsipyo ng panlipunang
kabutihan at suklian (reciprocity).
Tingnan natin ngayon kung paano ang mga prinsipyong ito ay
naaayon sa mga pananaw ng utilitaryanismo at PPO. Una, ang prinsipyo ng
panlipunang kabutihan na ang direktiba ay pahigitan ang mga benepisyo ay
malinaw na alinsunod sa pananaw ng utilitaryanismo. Sa katunayan, ito ay
kinalala mismo nina Emanuel et al.50 Ang pagbibigay ng prayoridad sa mga
kilos na makasasagip o makapagpapagaling sa mas maraming buhay at sa
mga taong mas mahabang panahon pa ang ibubuhay sa panahon ng
pandemya ay alinsunod sa prinsipyo ng pagpapahigit sa kabuuang
kabutihan ng mga tao.
Ikalawa, ang prinsipyo ng katarungan kung saan ang direktiba ay
ang patas na pagtrato sa mga tao ay malinaw naman na alinsunod sa
pananaw ng PPO. Sa pagpili sa mga pasyente na may parehong prognosis ng
sakit kung sino sa kanila ang nararapat unang bigyan ng mga limitadong
probisyong pangkalasugan hango sa prinsipyong “first-come, first-served”
sa panahon ng pandemya ay hindi makatarungan. Kung pareho ang
kondisyon ng mga pasyente nararapat lamang na may pantay silang lahat na
oportunidad na mabigyan ng parehong probisyong pangkalusugan. Ang
prinsipyong “first-come, first-served” ay maaaring hango sa mga
kadahilanang hindi patas sa lahat tulad ng pagkamalapit sa bahay ng
pasyente ang ospital o kaya ay may mas episyenteng pamamaraan ang ilan
para pumunta ng ospital. Paano na ang mga pasyenteng walang ganitong
pribilehiyo. Ang makatarungang pamamaraan, para kina Emanuel et al. at
Aguilera, sa ganitong sitwasyon ay ang sistemang random na pagpili, na
maaaring gawin sa pamamagitan ng bunutan.
Ikatlo, ang direktiba na gantimpalaan ang pagiging instrumental sa
pagsugpo ng pandemya ay, para kay Aguilera, alinsunod sa mga prinsipyo
ng panlipunang kabutihan at suklian. Sa punto na ito ay alinsunod sa
prinsipyo ng panlipunang kabutihan, malinaw na sinasalamin nito ang
pananaw ng utilitaryanismo. Samantala, sa punto na ito ay alinsunod sa
prinsipyo ng suklian, malinaw na sinasalamin naman nito ang pananaw ng
PPO.
Ang pagbibigay ng prayoridad sa mga taong may mahahalagang
ambag sa pagsugpo ng pandemya o sa pagkalat nito, tulad ng mga nag-alaga
sa mga mayroong sakit at mga boluntaryong sumapi sa pagsubok ng mga
bakuna na inilagay ang kanilang kalusugan at buhay sa panganib ay
binibigyang-katwiran ng prinsipyo ng suklian. Kung may ibinigay sila para
sa ikabubuti ng lipunan, nararapat lamang na suklian ito ng lipunan, sa
aspekto ng, bukod sa posibleng iba pa, pagbibigay prayoridad sa kanila
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kapag sila na ang nangailangan ng mga probisyong pangkalusugan.
Maaaring unawain ito na binibigay muli sa kanila ang mga oportunidad na
nawala sa kanila nang binuwis nila ang kanilang kalusugan at buhay, na
alinsunod sa pananaw ng PPO. Sa kabilang banda, ito rin ay maaaring
unawain bilang pagsulong ng pagpapahigit ng kabuuang kabutihan, na
alinsunod sa pananaw ng utilitaryanismo. Ito ay dahil kung ang mga
manggagawang ito ang nagkasakit o nasawi, mas marami pang mga
pasyente ang hindi maaasikaso at malamang makakaranas ng pagkasawi.51
Binibigyan ng prayoridad ang mga manggagawang pangkalusugan dahil sa
mas malaking kabutihang maidudulot nila sa paggamot ng mga pasyente.
Ikaapat, ang prinsipyo ng panlipunang kabutihan na ang direktiba
ay ang bigyan ng prayoridad ang mga mas nangangailangan ay alinsundo sa
mga pananaw ng utilitaryanismo at PPO. Isinasaad sa partikular ng direktiba
na bigyan ng prayoridad ang mga malubha ang sakit at mga batang pasyente,
na alinsunod sa prinsipyo ng utilitaryanismo na isulong ang nakahihigit na
kabuuang kabutihan. Mas malaking kasiyahan kapag napagaling ang mga
malubha ang sakit at batang pasyente. Dahil sila ay mga bata pa, malaki ang
tsansa na gagaling sila at na mas mahaba ang magiging buhay nila
pagkatapos gumaling.52 Hindi, subalit, ibig sabihin nito na hindi na bibigyan
ng halaga ang kalagayan ng mga matatanda na. Bata man o matanda, lahat
ay may patas at pantay-pantay na oportunidad na isakatupuran ang kanilang
mga hangarin sa buhay. Ang proyoridad na binibigay sa mga bata na lubha
ang sakit ay sa mga sitwasyong magiging maganda ang reaksyon nila sa
paggagamot sa kanila. Kung hindi ganito ang sitwasyon, mag-iiba ang
sistema ng prayoritisasyon kung saan maaaring mabigyan ng prayoridad ang
mga matatanda na kaysa sa kanila.
Sa kabuuan, ipinapakita sa ating pagsusuri na ang mga prinsipyong
panggabay sa prayoritisasyon ating tinalakay ay parehong ginagamit ang
mga pananaw ng utilitaryanismo at PPO sa balanseng pamamaraan.
Makikita dito na maaari silang ipagsama sa pamamaraang magkaayon sila.
Ang unang prinsipyo ay alinsunod sa pananaw ng utilitaryanismo; ang
ikalawang prinsipyo sa pananaw ng PPO; at ang ikatlo at ikaapat sa
kombinasyon ng dalawang pananaw. Dahil dito, masasabi nating ang mga
prinsipyong panggabay na ito at ang mga partikular na direktiba nila sa
panahon ng pandemya ay patas o makatarungan.
Upang maging mas epektibo ang implementasyon ng mga naturang
prinsipyong panggabay, nagpanukala ng mga karagdagang direktiba sina
Emanuel et al. at Aguilera. Una, ang mga alituntuning panggabay ay
nararapat na malinaw nakasaad at maaaring malaman ng lahat. Ikalawa, ang
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mga alintuntuning panggabay ay kailangang bukas sa rebisyon sa
pagsasaalang-alang ng mga makabagong katotohanan, impormasyon, at
ebidensya. Ikatlo, ang mga prinsiyong nabanggit ay nararapat na ipatupad
sa lahat ng mga pasyente, COVID-19 at di-COVID-19. Ikaapat, kailangang
isulong ang prinsipyo ng pakikiisa (solidarity), kung saan nararapat na
magtulungan ang mga komunidad at bansa sa paglaban sa pandemia. Ibig
sabihin ang mga institutusyong pangkalusugan, at pamahalaan sa
pangkalahatan, na maaaring may sobrang mga probisyon ay nararapat na
tulungan ang mga iba na may kakulangan sa mga probisyong ito. At ikalima,
nararapat na may mga hiwalay na komite sa mga institutusyong
pangkalusugan, tulad ng mga ospital, na silang gumagawa ng mga desisyon
sa mga mapanghamong sitwasyon, para hindi masyadong mapagod at
manghina, pisikal at emosyonal, ang mga manggagawang pangkalusugan.
Lubos na kailangan ang enerhiya nila sa maayos na paggagamot ng kanilang
mga pasyente.
Ang ating tinalakay sa puntong ito ay tumutukoy sa makatarungang
pamamahagi ng mga kailangang probisyong at serbisyong pangmedisina o
pangkalusugan sa pangkalahatan sa panahon ng pandemyang COVID-19. Sa
kasalukuyang yugto ng pandemya (sa panahon ng pagkakasulat ng papel na
ito), ang usapin ay tumuon sa pamamahagi ng mga bakuna. May mga ilang
uri ng bakuna ang nagawa na mula sa iba't ibang bansa (tulad ng Sinovac,
Sputnik V, Pfizer-BioNTech, Johnson & Johnson/Janssen, Moderna,
AstraZeneca, Novavax, atbp.) na inumpisahan nang ipamahagi sa at gamitin
sa iba't ibang bansa.
Dahil nasa unang yugto palang ng produksyon ng mga bakuna,
hindi kaagad magagawang bakunahan ang lahat. Kaya lubhang kailangan pa
din ng isang sistema kung anong mga grupo ng mga tao ang bibigyan ng
prayoridad. Kaugnay nito, unang naglabas ang WHO (World Health
Organization) noong Setyembre 14, 2020 ng mga prinsipyong panggabay sa
pamamahagi ng mga bakuna, na naging pangkalahatang batayan ng mga
sistema ng prayoritisasyong ng mga partikular na bansa. Kapansin-pansin sa
kanilang pangunahing layunin ang pagsulong ng mga pagpapahalagang
isinusulong ng utilitaryanismo at PPO: “COVID-19 vaccines must be a global
public good. The overarching goal is for COVID-19 vaccines to contribute
significantly to the equitable protection and promotion of human well-being
among all people of the world.”53 Ang makatarungang proteksyon (equitable
protection) ay naaayon sa PPO, samantala ang pagsulong ng kabutihan ng tao
(promotion of well-being) ay naaayon sa utilitaryanismo. Anim ang tinukoy ng
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WHO na mga partikular na prinsipyong panggabay para sa pamamahagi ng
mga bakuna:54
1.

2.

3.

4.

5.

6.

Human Well-Being: Protect and promote human well-being
including health, social and economic security, human rights and
civil liberties, and child development.
Equal Respect: Recognize and treat all human beings as having
equal moral status and their interests as deserving of equal moral
consideration.
Global Equity: Ensure equity in vaccine access and benefit globally
among people living in all countries, particularly those living in
low-and middle-income countries.
National Equity: Ensure equity in vaccine access and benefit
within countries for groups experiencing greater burdens from
the COVID-19 pandemic.
Reciprocity: Honor obligations of reciprocity to those individuals
and groups within countries who bear significant additional
risks and burdens of COVID-19 response for the benefit of
society.
Legitimacy: Make global decisions about vaccine allocation and
national decisions about vaccine prioritization through
transparent processes that are based on shared values, best
available scientific evidence, and appropriate representation and
input by affected parties.

Kung susuriin, makikitang nakapaloob sa lahat ng mga prinsipyong
ito ang mga pananaw ng utilitaryanismo at PPO. Mas nabibigyang lang nang
diin ang isa sa kanila sa mga ilang prinsipyo. Ang prinsipyo ng kabutihan ng
buhay ng mga tao (Human Well-Being) ay binibigyang-diin ang pananaw ng
utilitaryanismo na isulong ang nakahihigit na kabuuang kabutihan. Ang mga
prinsipyo ng patas na paggalang (Equal Respect), pangmundong katarungan
(Global Equity), at pambayang katarungan (National Equity) ay binibigyangdiin ang pananaw ng PPO na isulong ang pagkakapantay-pantay sa
pagkamit ng mga oportunidad sa buhay. Ang mga prinsipyo ng suklian
(Reciprocity) at pagkalehitimo (Legitimacy) ay parehong binibigyang-diin ang
dalawang pananaw.
Ang National Academies of Sciences, Engineering, and Medicine
(NASEM) ay naglabas rin ng kanilang Framework for Equitable Allocation of
COVID-19 Vaccine (2020). Tumukoy sila ng mga pampundasyong prinsipyo

54

Ibid.
© 2021 Napoleon M. Mabaquiao, Jr.
https://www.kritike.org/journal/issue_28/mabaquiao_june2021.pdf
ISSN 1908-7330

42 KATARUNGAN SA PANDEMYA
sa etika at pampamamaraan.55 Sa mga sumusunod, ang unang tatlo ang mga
prinsipyong pang-etika at ang ikalawang tatlo ang mga prinsipyong
pampamamaraan: maximum benefits, equal concern, mitigation of health
inequities, fairness, transparency, at evidenced-based. Para ma-operationalize ang
mga prinsipyong ito, bumuo sila ng apat na batayan, hango sa antas ng
peligro, kung sinong mga grupo ng mga tao ang dapat bigyan ng prayoridad:
risk of acquiring infection, risk of severe morbidity and mortality, risk of negative
societal impact, at risk of transmitting infection to others. At hango sa mga ito,
nagmungkahi sila ng apat na yugto ng pag-alokasyon ng mga bakuna:
• Phase 1—High risk healthcare workers and frontline responders;
high risk people of all ages with comorbidities and underlying
conditions; and older adults living in congregate or crowded
conditions
• Phase 2—Critical infrastructure workers at high risk of exposure;
teachers and school staff; medium risk people of all ages with
comorbidities or underlying conditions; people in shelters, group
homes, prisons, or similar facilities and their staff; and all older
adults not included in phase 1
• Phase 3—Young adults; children; and critical infrastructure
workers not covered in phase 1 or 2; and
• Phase 4—All other people not included in previous phases.56
Ang mga prinsipyong pampundasyon ng NASEM at mga direktiba
sa kung sinu-sino ang mga dapat bigyan ng prayoridad ay hindi naiiba sa
mga naunang listahan ng mga prinsipyo na nagsusulong ng mga
pagpapahalagang nagsusulong ng nakahihigit na kabuuang kabutihan at
pagkakapantay-pantay sa pagkakataong makamit ang mga oportunidad na
bukas sa isang normal na pamumuhay.
Noong Nobyembre 13, 2020, ang Strategic Advisory Group of
Experts (SAGE) ng WHO ay naglabas na rin ng isang sistema ng
prayoritisasyon sa paggamit ng mga bakuna laban sa COVID-19 sa konteksto
ng limitadong dami ng mga naturang bakuna, na sinundan naman ng
maraming bansa kasama ang Pilipinas.57 Naririto ang naturang sistema:

55 National Academies of Sciences, Engineering, and Medicine, Framework for Equitable
Allocation of COVID-19 Vaccine (Washington, DC: The National Academies Press, 2020), 7–8.
56 Sinipi sa Harald Schmidt et al., “COVID-19: How to Prioritize Worse-off Populations
in Allocating Safe and Effective Vaccines” in BMJ, 371 (2020), 2.
57 World Health Organization, “WHO SAGE Roadmap,” 14.
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Vaccine
Supply
Scenario
Stage I (very
limited
vaccine
availability
for 1-10%
nat. pop.)

Stage II
(limited
vaccine
availability,
for 11-20%
nat. pop.)

Priority Groups
Stage Ia (initial launch):
• Health workers at high to very high risk of acquiring
and transmitting infection as defined in Annex 3.
(A1) (A3) (D1)
Stage Ib:
• Older adults defined by age-based risk specific to
country/region; specific age cut-off to be decided at
the country level. (A1) (C1)
• Older adults not covered in Stage I. (A1) (C1)
• Groups with comorbidities or health states
determined to be at significantly higher risk of severe
disease or death. Efforts should be made to ensure
that disadvantaged groups where there is
underdiagnosis of comorbidities are equitably
included in this category. (A1) (C1) (C2)
• Sociodemographic groups at significantly higher risk
of severe disease or death (depending on country
context, examples may include: disadvantaged or
persecuted ethnic, racial, gender, and religious
groups and sexual minorities; people living with
disabilities; people living in extreme poverty,
homeless and those living in informal settlements
or urban slums; low-income migrant workers;
refugees, internally displaced persons, asylum
seekers, populations in conflict settings or those
affected by humanitarian emergencies, vulnerable
migrants in irregular situations; nomadic
populations; and hard-to-reach population groups
such as those in rural and remote areas). (A1) (B1)
(B2) (C1) (C2)
• Health workers engaged in immunization delivery
(routine programme-specific and COVID-19). (A1)
(A2) (B2) (C1) (C2) (D1)
• High-priority teachers and school staff (depending
on country context, examples may include:
preschool and primary school teachers because of
the critical developmental stage of the children
they teach, teachers of children where distance
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learning is very difficult or impossible). (A2) (A3)
(B1) (C1) (C2)
Stage III
(moderate
vaccine
availability,
for 21-50%
nat. pop.

•
•

•
•

•
•

Remaining teachers and school staff. (A2) (A3) (B1)
(C1) (C2)
Other essential workers outside health and
education sectors (examples: police officers,
municipal
services,
child-care
providers,
agriculture and food workers, transportation
workers, government workers essential to critical
functioning of the state not covered by other
categories). (A2) (A3) (D1)
Pregnant women (see text under Addressing
pregnant women). (A1) (B1) (B2) (C1)
Health workers at low to moderate risk of
acquiring and transmitting infection as defined in
Annex 3. (A1) (A3) (D1)
Personnel needed for vaccine production and other
high-risk laboratory staff. (A1) (A2) (A3) (D1)
Social/employment groups at elevated risk of
acquiring and transmitting infection because they
are unable to effectively physically distance
(depending on country context, examples may
include: people living or working in detention
facilities, incarcerated people, dormitories,
informal settlements or urban slums; low-income
people in dense urban neighbourhoods; homeless
people; military personnel living in tight quarters;
and people working in certain occupations such as
mining and meat processing). (A1) (B1) (B2) (C1)
(C2)

Dito sa ating bansa, nagkaroon ng mga pagbabago ang listahan ng mga
grupo ng tao sa listahan ng prayoritisasyon sa pagbabakuna, dala na rin
pagsasaalang-alang sa mga pagbabago sa mga kaganapan at mga datos
hinggil sa COVID-19 (tulad halimbawa na ang karamihan sa mga namamatay
sa mga nagkasakit ay ang mga nakatatandang indibidwal at may mga iba
pang kritikal na sakit. Sa isang ulat ng Inquirer, nagpalabas ng listahan ang
pamahalaan sa mga bibigyan ng prayoridad para sa bakuna laban sa COVID19, na kinabibilangan ng mga sumusunod (ang una ang may pinakamataas
na prayoridad):
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(1) healthcare workers, frontliners in hospitals,
emergency rooms; (2) frontliners of agencies such as
Department of Education, Department of Social Welfare
and Development, barangay healthcare workers; (3)
employees of Bureau of Corrections, Bureau of Fire
Protection, Bureau of Jail Management and Penology; (4)
uniformed personnel of the Philippine National Police
and the Armed Forces of the Philippines; (5) indigent
citizens; (6) senior citizens; (7) other vulnerable
population.58
Subalit ang listahang ito ay nagkaroon ng pagbabagao nang
magdatingan na ang mga bakuna. Sa isang ulat ng Rappler noong Marso 10,
2021,59 nagpalabas ng listahan ang National Immunization Technical
Advisory Group at Inter-Agency Task Force for the Management of
Emerging Infectious Diseases (IATF) ng bagong listahan para siguruhin ang
patas na alokasyon ng bakuna. Ang naturang listahan (ang una ay ang may
pinakamataas na prayoridad), na kasalukuyang ipinapatupad ng
pamahalaan, ay ang sumusunod:
•

•
•
•

•
•
•

A1: Frontline workers in health facilities both national and
local, private and public, health professionals and nonprofessionals like students, nursing aides, janitors, barangay
health workers, etc.
A2: Senior citizens aged 60 years old and above
A3: Persons with comorbidities not otherwise included in the
preceding categories
A4: Frontline personnel in essential sectors, including
uniformed personnel and those in working sectors identified by
the IATF as essential during ECQ
A5: Indigent populations not otherwise included in the
preceding categories
B1: Teachers, social workers
B2: Other government workers

58 Galvez, Daphne, “Healthcare Workers, Cops, Soldiers, Poor among Priorities for
COVID-19
Vaccination,”
in
Inquirer
9
November
2020,
<https://newsinfo.inquirer.net/1358229/healthcare-workers-uniformed-personnel-poor-amongpriorities-for-covid-19-vaccination>
59 “FAST FACTS: Prioritized groups, guidelines for COVID-19 vaccination,” in
Rappler.com (11 March 2021), <https://www.rappler.com/newsbreak/iq/things-to-knowprioritized-groups-guidelines-covid-19-vaccination-philippines>.
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•
•
•
•
•

B3: Other essential workers
B4: Socio-demographic groups at significantly higher risk other
than senior citizens and indigent people
B5: Overseas Filipino workers
B6: Other remaining workforce
C: Rest of the Filipino population not otherwise included in the
above groups

Sa listahang ito, at alinsunod na rin sa listahan ng NASEM at WHO,
ang mapapansing diumano'y kakaiba kung ikukumpara sa listahan nina
Emanuel et al., na ating tinalakay sa itaas, ay pagkatapos ng mga
manggagawang pangkalusugan, ang susunod na mga grupo sa
prayoritisasyon ay ang mga grupo ng mga nakatatandang mamamayan
(senior citizens) at mga taong may mga ibang karamdaman na magiging
kritikal ang buhay kung magkakaroon pa ng COVID-19 (persons with
comorbidities). Para muli kina Emanuel et al., ang kailangang bigyan ng
prayoridad sa pamamahagi ng mga probisyong pangmedisina pagkatapos
ng grupo ng mga manggagawang pangkalusugan ay ang grupo ng mga
mayroong sakit na mataas ang probabilidad ng gumaling sa sakit. At dahil sa
ang mga mas nakababatang pasyente ang may ganitong katangian, mas
binibigyan nila ng prayoridad ang mga mga mas nakababatang mayroong
sakit. Sa paliwanag nina Emanuel et al.:
Operationalizing the value of maximizing benefits
means that people who are sick but could recover if
treated are given priority over those who are unlikely to
recover even if treated and those who are likely to
recover without treatment. Because young, severely ill
patients will often comprise many of those who are sick
but could recover with treatment, this operationalization
also has the effect of giving priority to those who are
worst off in the sense of being at risk of dying young and
not having a full life.60
Ang isang katanungan dito ay kung paano ito maipagkakasundo sa
prayoridad na ibinibigay ng WHO sa mga mas nakatatanda at may mga
ibang kritikal na sakit? Bago ang lahat, tingnan muna natin, sa sumusunod
na talaan, ang mga pagpapahalagang nagbibigay-katwiran sa listahan ng
WHO:61

60
61

Emanuel et al., “Fair Allocation of Scarce Medical Resources,” 2052.
World Health Organization, “WHO SAGE Roadmap,” 19.
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Legend 1: Value objectives applied to priority groups
A. Well-being
(A1) Reduce deaths and disease burden from the
COVID-19 pandemic.
(A2) Reduce societal and economic disruption (other
than through reducing deaths and disease
burden).
(A3) Protect the continuing functioning of essential
services, including health services.
B. Equal Respect (B1) Treat the interests of all individuals and groups
consideration as allocation and priority-setting
decisions are being made and implemented.
(B2) Offer a meaningful opportunity to be vaccinated
to all individuals and groups who quality under
prioritization criteria.
C. Equity
(C1) Ensure the vaccine prioritization within countries
takes into account the vulnerabilities, risks and
needs of groups who, because of underlying
societal, geographic or biomedical factors, are at
risk okf experiencing greater burdens from the
COVID-19 pandemic.
(C2) Develop the immunization delivery systems and
infrastructure required to ensure priority
populations have access to COVID-19 vaccines,
and which ensures equal access to everyone who
qualifies under a priority group, particularly
socially disadvantaged populations.
D. Reciprocity
(D1) Protect those who bear significant additional risks
and burdens of COVID-19 to safeguard the
welfare of others, including health and other
essential workers.
Hango sa talaan, kailangang bigyan ng prayoridad ang mga
nakatatandang mamamayan para maisulong ang mga pagpapahalagang:
(A1) mabawasan ang kamatayan at paghihirap sa sakit mula sa COVID-19, at
(C2) masiguro na maisaalang-alang ang mga kritikal na kalagayan, peligro at
pangagailangan ng mga grupo ng mga tao sanhi ng kanilang estadong
panlipunan, mga pangheograpiyang at pangbiolohiyang bagay, na nasa
matinding peligro na maranasan ang mas mabigay na paghihirap mula sa
pandemyang COVID-19. Kailangan namang bigyan ng proyoridad ang mga
taong may mga ibang kritikal na sakit alinsunod sa parehong mga
pagpapahalaga (A1 at C2); at dagdag pa dito, para rin (C2) mas umayos ang
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sistema sa pamamahagi ng imunisasyon at mga kailangang imprastraktura
para masiguro na ang mga nakatalang grupong may prayoridad ay
mabakunahan, at ang lahat ay may pantay na pagkakataaon na
mabakunahan, sa partikular ang mga grupo ng mga di-pinalad na mga tao
sa lipunan. Sa pangkalahatan, binibigyan ng prayoridad ang dalawang
naturang grupo para maisulong ang mga pagpapahalaga ng kaigihan sa
kalagayan sa buhay (well-being), pantay na paggalang (equal respect), at
pagkamakatarungang pagbabahagi (equity).
Mapapansin na pareho rin ang ginagamit na mga pagpapahalaga sa
listahan nina Emanuel et al. para bigyang-katwiran ang pagsulong ng
prayoridad ng mga mas nakababatang mayroong sakit sa paggagamot sa
mga mayroong sakit na. Ang pinagkaiba, subalit, ay ang listahan nina
Emanuel et al. ay para sa prayoritisasyon sa pamamahagi ng mga probisyong
pangmedisina sa pangkalahatan sa mga taong mayroong sakit dulot ng
COVID-19—para malunasan ang sakit na ito; samantala ang listahan ng
WHO ay para sa prayoritisasyon sa pamamahagi ng bakuna sa mga taong
walang naturang sakit (kasama ang mga dating mayroong sakit na gumaling
na)—para maiwasan ang naturang sakit. Ang listahan nina Emanuel et al. ay
para sa paggamot ng mga mayroong sakit; ang listahan ng WHO ay para sa
pag-iwas sa sakit ng mga walang sakit. Sa konsiderasyong ito, hindi
magkasalungat ang dalawang listahan, magkaiba lamang ang konteksto ng
kanilang aplikasyon. Gayunpaman, ang mahalaga dito ay ang mga naturang
listahan ay ipinapakitang binibigyang-katwiran ng mga panlahatang
pagpapahalaga sa etika at hindi produkto lamang ng mga personal na interes
ng ilang indibidwal.

Konklusyon
Sa pahanon ng pandemya, nabibigyang-diin ang kakulungan ng
mga probisyong pangkalusugan na nauuwi sa mga kasawian sa buhay ng
mga tao. Dahil dito, kinakailangan ng makatarungang alokasyon ng mga
probisyong ito, kung saan isinusulong ang mga pagpapahalagang
nagpapahigit ng kabuuang kabutihan o nagpapaganda sa kabuuang
kalagayan ng buhay ng mga tao at nagtataguyod ng pantay na pagkakataon
na makamit nila ang mga oportunidad na bukas sa isang normal na
pamumuhay. Nakita natin na ang mga pagpapahalagang ito, na isinusulong
ng dalawang impluwensyal na teorya sa etika ng pangangalagang
pangkalusugan, ang utilitaryanismo at PPO, ay parehong pundamental. Ang
pagkakaroon ng sakit at kapansanan ay parehong nagdudulot ng kahirapan
(kasakitan at kamatayan) at kawalan ng oportunidad (tulad ng may
kinalaman sa kabuhayan). Bukod pa dito, ang kahirapan at kawalan ng
oportunidad ay mahigpit na magkaugnay sa punto na ang kahirapan ay
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nagdudulot ng kawalan ng oportunidad at ang kawalan ng oportunidad ay
nagdudulot ng kahirapan. Kung tayo ay may nararamdamang kasakitan
(pisikal o emosyonal), hindi natin maisasagawa nang maayos ang ating mga
normal na gawain; at kung hindi natin maisasagawa nang maayos ang mga
ito, makakaranas tayo ng mga kahirapan at kasakitan.
Ang pagkapundamental ng dalawang kahalagahan ay nakita rin
natin sa mga alituntuning panggabay na iminumungkahi ng mga dalubhasa,
akademiko, at institusyon para sa prayoritisasyon ng alokasyon ng mga
probisyong pangkalusugan sa pangkalahatan at ng bakuna sa partikular sa
panahon ng kasalukuyang pandemya. Nakita nating nakapaloob sila sa mga
prinsipyong pang-etika na tinutukoy para magsilbing pundasyon ng mga
alituntuning panggabay na ito. Mapapansin na nagkakaiba lamang kung
paano ibinabalanse ang kanilang ugnayan, hango sa mga konsiderasyong
isinasaalang-alang, tulad ng antas ng peligro na makuha ang sakit ng
COVID-19 at makaranas ng kasawian sanhi nito. Sadyang isang malaking
hamon ang isulong at itaguyod ang pinakamagandang balanse ng mga
pagpapahalagang ito sa mga konkretong sitwasyon sanhi ng napakaraming
bagay na kailangang isaalang-alang. Gayunman, ito ay nagbibigay ng isang
garantiya na ang ating mga pagsisikap at pagsasakripisyo para
matagumpayan ang mga hamon ng pandemya ay hindi lilihis sa landas ng
katarungan.
Philosophy Department, De La Salle University-Taft, Philippines
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Nostalgia and Philosophy-Consumption
or the Hyperreality
of “Filipino Philosophy”
Aldrin Mathew L. Go

Abstract: One of the prevailing agenda of philosophical discourse and
inquiry in the Philippine academe is to problematize the existence and
status of Filipino philosophy. Filipino professors of philosophy have
claimed that the existence of Filipino philosophy is already answered
and no longer a legitimate subject of debate. However, the “answer”
that ultimately puts this question to rest remains ambiguous. My
objective in this paper is to provide an account of this ambiguity and
to go through the two pathological responses towards the problem of
Filipino Philosophy, namely, (1) the nostalgia for an “authentic”
Filipino essence and (2) the culture of philosophy-consumption. The
paper consists of three sections: (1) a critique of Abulad’s diachronic
schematization of Filipino philosophy, (2) a critique of Mercado’s
attempt to salvage the project of indigenization in his short essay
Reflections on the Status of Filipino Philosophy, and (3) a critique of the
culture of philosophy-consumption through a return to the problems
identified by Emerita Quito in The State of Philosophy in the Philippines
and an examination of F. P. A. Demeterio III’s taxonomy of Filipino
philosophy.
Keywords: Baudrillard, Filipino Philosophy, nostalgia, philosophyconsumption

The Colonial and The Indigenous

T

he historic shift in the Philippine philosophic atmosphere brought
about by the advent of secularization destabilized the hegemonic
predominance of Scholastic philosophy in academic philosophical
discourse. In the late 20th Century, contemporary philosophy (continental,
analytic, and Eastern) became widely accessible in the Philippines—
supported by the abundance of publications by foreign-trained Filipino
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academicians explicating and appropriating various philosophical schemas,
discourses, theories, and subjects, i.e., phenomenology, existentialism,
structuralism, post-structuralism, critical theory, and so on. The
secularization of philosophy in the Philippines provided the necessary
conditions to breach the false universality of Scholasticism. Negativity, in the
form of secularization, created the space for philosophy in the Philippines to
not only liberate itself from the ideological grip of Scholastic thought, but also
to harness untapped potentials and explore uncharted territories for
philosophical thought. But, as I will argue in this paper, the formation of
philosophical thought by Filipino scholars remains constrained—stunted by
historical trauma. One can easily infer this from the historical accounts by
various Filipino scholars of philosophy that the practice of philosophy in the
country mimics how we, culturally, have an unsettling sense of alienation
when we try to identify with either Indigenous or Western cultures. Thus, it
is imperative to briefly reexamine first how the development of “Filipino
Philosophy” has been framed.
In his essay “Contemporary Filipino Philosophy,”1 Romualdo
Abulad provides a diachronic schema of Filipino Philosophy’s evolutionary
development, i.e., the infamous four phases of Filipino Philosophy: 1) First
Colonial Phase: the hegemony of scholasticism; 2) Second Colonial Phase: the
secularization of philosophy; 3) Early Indigenous Phase: the indigenization
of philosophy; 4) Late Indigenous Phase: the post-indigenization of
philosophy. The evolutionary development of Filipino Philosophy in
Abulad’s schematization essentially accounts for the paradigmatic shift from
the Colonial to the Indigenous. The term “Colonial” here characterizes the
period prior to the question of Filipino Philosophy itself. What was then
called “philosophy” was not necessarily a creative inquiry concerning
philosophical subjects such as: epistemology, metaphysics, ethics, etc. Rather,
it was a period of proliferation, profusion, and (re)production of western
philosophical systems by Filipino academicians of philosophy. The term
“Indigenous” then pertains to the period where the question of Filipino
Philosophy is posed by the proponents of indigenization. Similar to the
Colonial phase, the Indigenous phase was also a period of saturation,
consumption, (re)production of “indigenous” thought obtained through
ethnological, anthropological, or sociological means. The consequence of this
is the prevalent conflation between culture and philosophy that has led to the
canonization
of
pre-Hispanic
cultural
beliefs,
practices,
and
dialects/languages said to originate in the Philippines as placeholders of an
unarticulated philosophy.

1

Romualdo Abulad, “Contemporary Filipino Philosophy,” in Karunungan, 1 (1988), 1–

13.
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Despite the popularity of Abulad’s account of Filipino Philosophy’s
opulence, one can already infer that this diachronic schema is pregnant with
problems. The problem with Abulad’s diachronic schematization of Filipino
Philosophy lies in the inherent inconsistency of the schema itself. It makes the
mistaken claim that the progression from one phase to another is akin to that
of a Hegelian dialectical negation of the negation. As Demeterio rightfully puts
it:
The movement from the early indigenous phase to the
late indigenous phase is actually not an evolutionary
phase but a devolutionary one. By distancing themselves
from the early indigenous phase, many Filipino
philosophers slid back to the concerns of the second
colonial phase, where they took the easy way again of
preoccupying themselves with the purposeless
expounding of one foreign philosophy after another. The
transition from the early indigenization to the
beginnings of the late indigenization is a transition
motivated by the intellectual boredom resulting from the
over-saturation of works on early indigenous
philosophy.2
However, I claim that we should radicalize Demeterio’s conjecture
and take it a step further. Philosophy in the Philippines has yet to make this
radical transition from the Colonial to Indigenous, as the present mode of
philosophy-consumption remains structured by the Colonial. It is not that there
was a regression or devolution; rather, there was no progression. What
appears to us as Indigenous is “indigenous” against the background of the
Colonial.3 One would then notice that every attempt at conceptualizing the
“indigenous” is, by definition, always-already structured by the Colonial. The
“original” referent of “Indigenous” Filipino Philosophy is a pure

F. P. A. Demeterio III, “Thought and Socio-Politics: An Account of the Late Twentieth
Century of Filipino Philosophy,” in F. P. A. Demeterio’s Philosophy and Cultural Theory Page (2002),
<https://sites.google.com/site/feorillodemeterio/thoughtandsocio-politics>.
3 What strikes me as an interesting anomaly in Abulad’s diachronic schema of the
development of Filipino Philosophy is that the Colonial precedes the Indigenous. Intuitively, one
would say that the Indigenous logically precedes the Colonial; otherwise, the proponents of ethnophilosophy (e.g., Mercado and Timbreza) are then compelled to admit that what they
characterize as “Indigenous Filipino Philosophy” is a product of what de facto is (still) mediated
by the Colonial. Thus, there was no transition and that what is characterized as the Indigenous
takes place within the Colonial. The only phase of “Filipino Philosophy” is the Colonial Phase
going on.
2
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simulacrum4 produced within the Colonial regime of philosophy in the
Philippines as opposed to it being an excavated reservoir of an “authentic”
Filipino essence untainted by colonization.
Alfredo Co is justified in claiming that “there was no visible culture
that we could call Filipino when the Spaniards came to these scattered
islands”5 and, even if there was, strictly speaking, it is not Filipino. Co alludes
to Nick Joaquin’s assertion in his book Culture and History6 wherein, prior to
Spanish colonization, the pre-Hispanic people that resided in the archipelago
were not, strictly speaking, Filipino; or, as Co puts it: “before the Spaniards
came, we could be anything but Filipino and when the Spaniards left, we
could not be anything but Filipino.”7 Co writes:
[T]he Spanish discovered these islands at a time when
the natives were just emerging as a group of people,
beginning to form a distinct organization and worldview, but the development was nipped in the bud… If
our country is a Spanish creation, how did philosophy
as a formal discourse all start? If the Spanish colonizers
did not find a body of literature when they came, it is
evident that there could not have been a philosophy
before that. For philosophy, just like literature, comes
with a corpus of writing. If literature provides the
legends and stories that represent a civilization,
philosophy provides a distilled reflection of the people
of that civilization. If we did not have a corpus of literary
and philosophical works before the coming of the
Spaniards, then it follows that philosophy could have
only evolved after the creation of the country. 8
The price paid from this passage from the “pre-Hispanic” (or preColonial) to “Filipino” is the foreclosure or the impossibility of returning to
some homeostatic unity of essence prior to the disintegration—
deterritorialization of the “original” essence. Every attempt to return to a

4 See Jean Baudrillard, “The Precession of Simulacra,” Simulacra and Simulation, trans. by
Sheila Faria Glaser (Michigan: The University of Michigan Press, 1994), 1–42. The elementary
definition of the term “simulacrum” for Baudrillard is that it is “a copy without an original,” “a
copy of a copy,” or “a copy of itself.”
5 Alfredo Co, “In the Beginning … A Petit Personal Historical Narrative of the Beginning
of Philosophy in the Philippines,” in Across the Philosophical Silk Road Vol. 6: Doing Philosophy in
the Philippines and Other Essays (Manila: UST Publishing House, 2009), 29.
6 See Nick Joaquin, Culture and History (Manila: Anvil Publishing, 2004).
7 Co, “In the Beginning,” 30–31.
8 Ibid., 29.
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prelapsarian mode of thought is mediated and no longer authentic. Every
“return” is a hyperrealization through the semiurgy of Filipino-signs.
One way of illustrating this point is through Albert Camus’s essay
The Myth of Sisyphus9 where he provides a lucid account man’s nostalgia for
unity and the gap that separates man from the silence of the world. The
human condition constitutes the antagonistic relation between man and the
universe and the impossibility of any dialectical “synthesis” or reconciliation.
The desire for reconciliation that arises from man’s “nostalgia for unity” not
only disavows the revelation of the absurd, but also commits a
philosophically dishonest move, i.e., the domestication of the ontological
impasse discovered from the experience of the absurd by positing or
conjuring a transcendental guarantor of homeostatic unity (God, Reason,
etc.). The absurd, however, is not some intruder or transcendent agency
outside the homeostatic totality that intervenes in what is supposedly the
harmonious flow of the world; on the contrary, the absurd is an exigency
constitutive of the human condition itself, i.e., the moment when the world
returns to itself. The revolt against the absurd, as Camus repeatedly
emphasizes, is not the denial of the Absurd. Rather, it is an act of defiance
that recognizes that the absurd is an ontological feature of the human
condition.10 The primordial unity before the revelation of the absurd emerges
from the nostalgia for unity, that is, through the escape from the essential
character of the absurd, i.e., “opposition, laceration, and divorce.”11
In Žižekian dialectical parlance, this absurdist logic comes in the
form of an absolute recoil12: “the nostalgia itself produced what it is the
nostalgia of.” Camus’s response to the absurd is not to “overcome” (in the
sense of leaping through) the absurd, but in a radically Hegelian twist, to
radicalize the absurd itself. The absurd retroactively reveals itself as its own
solution (what is revolt if not the redoubling of the absurd?). This is precisely
what Camus meant by “the hell of the present is his Kingdom at last.”13 What
was once the subordinate moment of the human condition (man’s alienation
from the world) becomes the totalizing moment (the world is meaningless—
alienated in-itself).14 The same thing can be said of Filipino identity. Every
attempt to return to some primordial pre-Hispanic roots ultimately fails, as

9 Albert Camus, “The Myth of Sisyphus,” in The Myth of Sisyphus and Other Essays, trans.
by Justin O’Brien (New York: Vintage International, 1983).
10 Albert Camus, “Metaphysical Rebellion,” in The Rebel, trans. by Anthony Bower (New
York: Vintage International, 1984), 25.
11 Ibid., 32.
12 See Slavoj Žižek, Absolute Recoil: Towards A New Foundation of Dialectical Materialism
(London: Verso Books, 2014).
13 Ibid., 52.
14 Slavoj Žižek, “Is it Still Possible to Be a Hegelian Today?” in Less Than Nothing: Hegel
and the Shadow of Dialectical Materialism (London: Verso Books, 2012), 234.
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“the more Filipino philosophy persists in its recovery of a lost identity, the
deeper it gets stuck in such a quandary.”15 Thus, the process of “recovering”
primordial Filipino roots reveals itself as a simulation of Filipino Philosophy,
that is, without an original or “real” referent.
To recapitulate, Abulad’s Quito-centric periodization of Filipino
philosophy allows us to see where the problem resides. The formation of
Filipino Philosophy remains constrained, not by the imperialist influence of
western philosophical traditions (as philosophy in the country began
precisely through this), but by the inability to accept that Filipino subjectivity
is essentially a by-product of colonialization. The paradox is that, while we
were forced to fall from paradise, this fall nonetheless introduces a space—a
unique opportunity for critical philosophizing and cultural transformation
beyond the confines of pre-Colonial culture. However, the problem persists.
What impedes us from utilizing this unique opportunity for creative
philosophizing, as I will develop further in this paper, is our historical trauma
that manifests itself in our nostalgia for an “authentic” Filipino essence and
the academic culture of philosophy-consumption.

The Nostalgia for an “Authentic” Filipino Essence
When the real is no longer what it was, nostalgia assumes its full meaning. There is
a plethora of myths and origin and of signs of reality—a plethora of truth,
secondary objectivity, and authenticity.16
- Jean Baudrillard, Simulacra and Simulation
Leonardo Mercado, in an effort to salvage the fruits of the project of
indigenization, vehemently rejects Co’s contention that the absence of
“indigenous” philosophical writing ultimately renders “Filipino
Philosophy,” prior to colonization, non-existent. Mercado uses the writing
down of Australian aborigine language as an example to illustrate his point;
he writes:
A part of culture is the ideational, which includes
concepts and values; this is the area of philosophy. Now,
if somebody [Alfredo Co] will object: “If there is no
written philosophy or text, then that group has no
philosophy.” The objection may be applied to language.
If there is no written grammar, then there is no language.

15 Jovito V. Cariño, “Re-thinking Filipino Philosophy with Gilles Deleuze,” in Mabini
Review, 2 (2013), 67.
16 Baudrillard, “Precession of Simulacra,” 6–7.
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But the members of the tribe perfectly speak their
language even if there is no written grammar. 17
Mercado then argues that, an example of “an unwritten language
being written” is homologous to the project of indigenization, which is a case
of an unwritten philosophy being written”; he continues:
The grammar has to be observed and written down by a
language scholar. Australian national television
reported that the language of a group of Australian
aborigines is about to vanish because the few members
are dying out. So, a Caucasian anthropologist spent his
time with them, learned their language, and wrote down
its grammar. When applied to worldview or philosophy,
here is an example of an unwritten grammar being
written.18
At first glance, one might immediately be convinced that Mercado’s
example provides and justifies the project of indigenization that the absence
of textual evidence does not necessarily mean the non-existence of Filipino
Philosophy. The unwritten-ness of Filipino Philosophy is contingent to it
being simply being unwritten. The problem with this argument becomes
evident when one locates what exactly holds this argument together.
Mercado’s approach to Filipino Philosophy as “the writing down of an
unwritten philosophy” is already mediated by western theoretical
apparatuses.19

17

Leonardo Mercado, “Reflections on the Status of Filipino Philosophy,” in Kritike, 10

(2016), 25.
18 Ibid. One of the possible refutations against this argument would be for Mercado to
qualify his example by providing further specifications and say that: “To clarify, the unwritten
grammar of Australian aborigines is simply unwritten by them. This is to say that they already
have a written counterpart of the unwritten words. However, the problem at hand is that they
simply did not bother to write it down.” But of course, if this were true, why then, in order to
save the existence of the unwritten grammar of aborigines, did the anthropologist need to
intervene and learn their language in order to save it? If such a grammar is self-constituted and
complete in-itself, then he anthropologist’s intervention would be a mere documentation and not
an example of “an unwritten language being written.”
19 See Leonardo Mercado, “Language, Culture, and Thought,” Elements of Filipino
Philosophy (Tacloban: Divine Word University Press, 1976), 16–46. See also Mercado, “Reflections
on the Status of Filipino Philosophy,” 21–28; Leonard Mercado, Essays on Filipino Philosophy
(Manila: Logos Publication, 2005). A simple browse through his work would reveal that he is
unconsciously not faithful to his own objective of “Indigenous Filipino Philosophy” as he
constantly relies on and references Merleau-Ponty, Wittgenstein, Heidegger, and others. Even
the idea that language is intimately related to or being a placeholder of thought is a western idea.

© 2021 Aldrin Mathew L. Go
https://www.kritike.org/journal/issue_28/go_june2021.pdf
ISSN 1908-7330

60 NOSTALGIA AND PHILOSOPHY-CONSUMPTION
While at the level of empirical fact, the “unwritten grammar being
written” does “legitimize” itself in the prospect of it being written, but one
must take into account the intervention of the anthropologist. Before the
aborigine language was written down by the anthropologist, the aborigine
language was not simply unwritten, but its unwritten-ness is constitutive of
that language’s identity. The irony of writing down the unwritten aborigine
language is that the very act of writing down the unwritten language deaboriginizes it. Mercado’s anthropological study in his book Elements of
Filipino Philosophy makes the self-sabotaging gesture in his attempt to derive
or write down an unwritten philosophy through his meta-linguistic analysis
of some indigenous languages in the Philippines (namely: Tagalog, Ilokano,
and Bisaya). Pada makes the right assessment when he says that “there is a
certain sense of ambiguity when Mercado tries to assert that the tools and
methods in evaluating Filipino philosophy ought to be done in a non-Western
category.” 20 What Mercado fails to see in his analysis is his own shadow (i.e.,
the historical horizon where his work is situated) in his anthropological
study.21 Abulad’s schema makes this evident.
A peculiar detail in Abulad’s periodization is that it begins with the
“Colonial” before the “Indigenous” and not the other way around. This is to
say that, prior to the anthropological meta-linguistic investigations done by
the proponents of indigenization, there is, strictly speaking, no Indigenous
Filipino Philosophy. One can then refer to Baudrillard’s critique of ethnology:
“for ethnology to live, its object must die” 22—for indigenous Filipino
Philosophy to live, its object must die. The project of indigenization merely
confirms the death of its object (i.e., the “original” referent). In other words,
the only “phase” of “Filipino Philosophy” is the colonial phase going on: the
phase of profusion and proliferation of Filipino-signs.
Despite these criticisms, one can still say that the anthropological or
ethnophilosophical studies of Mercado remain valuable as it was able to

However, one could defend him by arguing that his objective is “nationalist” as opposed to
“nativist.”
20 Roland Theuas Pada, “The Methodological Problems of Filipino Philosophy,” in
Kritike, 8 (2014), 31.
21 It would be more plausible if Mercado would instead say that what he has been trying
to do is to construct a philosophy based on native sources, as opposed to the futile project of
accounting for or being the “objective spokesperson” of “the philosophy of the Filipino people.”
In other words, he could defend his work by simply saying that his project is an attempt to
formulate his philosophy—a philosophy inspired by “elements” harvested through metalinguistic analysis of Philippine dialects/languages.
22 Baudrillard, “Precession of Simulacra,” 7. The same criticism was already made by
Emerita Quito in her monograph The State of Philosophy in the Philippines where she writes:
“[Mercado’s] attempts are laudable in the sense that he at least wants to establish the Filipino
identity. On the other hand, his work is reputed to be stilted and contrived, the contention being
that he artificially made up a “Filipino Philosophy” out of mere linguistic ideas.
© 2021 Aldrin Mathew L. Go
https://www.kritike.org/journal/issue_28/go_june2021.pdf
ISSN 1908-7330

A. GO 61
provide an account of Filipino’s phenomenological experience in their use of
language. But, with regard to the formation of Filipino Philosophy, the project
of indigenization is passé—a historical deadlock. The deadlock of
indigenization is precisely because of the impossibility of resurrecting an
original referent through the necromancy of meta-linguistic theorization of
dialects and languages. What indigenization can hope to conjure from this is
nothing more than a pure simulacrum of itself. The concatenation of Filipinosigns. The futility of the indigenization, ironically, becomes much clearer in
Batoon’s defense of Mercado.
Emmanuel Batoon defended Mercado’s achievements on the basis
that, in the first place, it is impossible to provide a categorical answer to what
Filipino Philosophy is. Mercado, Batoon says, “is not the creator of Filipino
philosophy—the Filipino people are”23 and it is for this precise reason that the
limit of the project of indigenization is no other than itself. One can see this
by simply pushing Batoon’s contention to the end; rendering the nihilistic
arrogance in it apparent. Batoon makes an obvious contradiction when he
says that “Co is unjustified when he accused Mercado of failing to come up
with a ‘categorical’ conclusion regarding the ‘essential’ Filipino philosophy.
Mercado did not do this precisely because he cannot do it; he is not the creator
of Filipino philosophy—the Filipino are.”24 Then, exactly after he says this,
Batoon continues: “Even the Filipino people cannot create a categorical
‘essential’ Filipino philosophy because it is an artificial cultural symbolic
system, not a natural phenomenon that changes through time and space by
way of cultural acculturation like assimilation and amalgamation.” 25 In
saying that neither Mercado nor the Filipino people are able to create and
categorically assert a Filipino philosophy, at what point then does a certain
philosophical discourse identify itself as a determinate philosophy? The
inevitable consequence of this is to say that that Filipino philosophy does not,
in any meaningful way, exist, i.e., “Filipino philosophy” can never become a
determinate philosophy—a philosophy that participates as a contending
discourse in the universal discourse of philosophy.
Philosophers working from other countries such as: France,
Germany, the United Kingdom, the United States, China, India, Japan, etc. do
not have this absurd criterion for their philosophizing to be “authentic.” We
can even go as far as to say that philosophy has no obligation to conform,
mirror, appropriate, or translate into “philosophy” the predominant culture
of a given ethnicity to gain the stamp of authenticity, as philosophy intervenes
more than it conforms or regurgitates cultural signs and converts it into a
Emmanuel Batoon, “Tracing Mercado’s Anthropological Perspective (Second of Two
Parts),” in Kritike, 8 (2014), 4.
24 Ibid.
25 Ibid.
23
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philosophy. Philosophy never simply reiterates, articulates, or enumerates
“Filipino” traits but also undermines what is reiterated, articulated, or
enumerated.26 The problem with taking philosophy as being a set of opinions,
beliefs, or the collective Weltanschauung of a given ethnicity is that it renders
such a philosophy indistinguishable from anthropology, sociology, or
ethnology. Philosophical inquiry extends beyond the mere documentation or
description of a given ethnicity’s collective belief, as the scope of philosophy
is always universal. The goal of philosophy is to satiate man’s inherent desire
to know27 even when it means absolutely rejecting the culture of one’s
ethnicity.
Philosophy is therefore not the collective belief of the people. To be
clear, the criticism made against Mercado (or indigenization in general) here
is not that his entire project was futile in-itself. Rather, the task itself of
“writing an unwritten philosophy” from the standpoint of some objective
observer, spokesperson, or transmitter of some prelapsarian essence, idea, or
referent of the “Filipino” is not only problematic but also an impossible task.
The implicit mythological presupposition posited by proponents of
indigenization is that pre-Colonial/Hispanic culture is a unified
undifferentiated One, i.e., without antagonisms, contradictions, or difference
(in the Deleuzian sense). But, as mentioned above, it is the nostalgia itself that
creates that from which it is the nostalgia of. What is pursued by indigenization
is a pure simulacrum of the “Filipino” (in the same way as what decaffeinated coffee is to coffee). If the “Filipino” was a product of colonization,
indigenization offers to us a “de-colonized” Filipino that allows us to enjoy
our cake (the Filipino) and eat it too (i.e., without the baggage of
colonization). What we get is a “Filipino” that is more Filipino than Filipino—
a hyperreal “Filipino” that does not refer to any “real.” Here, we get the
precedence of the simulacral Filipino over “real” Filipino. And to push this
point further, Baudrillard will go as far as to say the “real” is a product of
simulation, i.e., even the “real” is nothing but a simulacrum. In other words,
we are always-already entangled within an imbroglio of signs. The referent

26 One can even say that iteration is never simply a mere iteration. Even the legitimization
of a certain culture is already a form of intervening, as iteration of this kind is not simply the
repetition of the Same; rather, it is a repetition that produces something radically different in
what is repeated. This, I think, is the point Gilles Deleuze tries to make in Difference and Repetition
wherein repetition is not synonymous to an identical replication. What repetition repeats is the
virtual, the intensities, the untapped possibilities of what is repeated. See Gilles Deleuze,
Difference and Repetition, trans. by Paul Patton (Columbia: Columbia University Press, 1994).
27 Immanuel Kant, “Preface to the First Edition,” Critique of Pure Reason, trans. by J. M. D.
Meiklejohn (London: Everyman’s Library, 1993), 4.
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of the sign is nothing more than the surface “depth effect” produced the sign
itself.28
The fundamental flaw of the project of indigenization is not due to a
mere methodological problem, as any method motivated by nostalgia would
inevitably lead to the same problem. Baudrillard’s theorization of
hyperreality, simulation, and referentiality provides an interesting account of
why any “critical” thought that is motivated by nostalgia would always lead
to a failed return of the original. The “return” to an “original” referent is
already a (re)production. As Baudrillard writes:
The very definition of the real is that which it is possible to
provide an equivalent reproduction. It is a contemporary of
science, which postulates that a process can be
reproduced exactly within given conditions, with an
industrial rationality which postulates a universal
system of equivalences (classical representation is not
equivalence but transcription, interpretation and
commentary). At the end of this process of
reproducibility, the real is not only that which can be

28 Another way of understanding this point is through Baudrillard’s critique of
Benveniste in his “early” work. i.e., Jean Baudrillard, For a Critique of the Political Economy of the
Sign, trans. by Charles Levin (New York: Verso Books, 2019). In Problems in General Linguistics,
Benveniste sought to provide an account for the internal necessity of the Sign, i.e., the necessary
relation between Signifier and Signified (as opposed to Ferdinand de Saussure’s account of signs
as arbitrary and contingent) by transposing arbitrariness or contingency from within the Sign
into the relation between the Sign and the Referent.
The consequence of this is that it lays bare what actually takes place in the process of
signification takes place. Baudrillard’s critique of Benveniste is that his idealist solution to the
arbitrariness of the sign does not work. It merely attempts to displace the problem, yet it only
ends up turning back unto itself. For Baudrillard, there is no real distinction between the Sign
and the Referent. The arbitrary relation between the Sign and the Referent is precisely due to the
arbitrariness of the sign itself. As Baudrillard writes: “There is no distinction between the sign
and the phenomenal referent, except from the metaphysical perspective that simultaneously
idealizes and abstracts the sign and the Lebenswelt, the one as form, the other as content, in their
formal opposition. Having provided itself with false distinctions, it cannot be expected to resolve
them except with false concepts. But such distinctions are strategic and operational—that is the
point. To resolve them (and to rupture the conceptual unreality, which would be the only means
of resolving the false problem of the arbitrariness and motivation of the sign) would amount to
shattering the possibility of all semiology” [Baudrillard, For a Critique of the Political Economy of
the Sign, 158]. What this entails is that there is no “reality” prior to signification. It is the process
of signification that produces the distinction between the Sign and the Referent; or, properly
speaking, the distinction between the Signifier and the Signified-Referent (the gap immanent to
the sign itself). The Signified-Referent serves as the fragile “substance” or reality principle that
constitutes the sign’s rationality. The “real” that “the sign ‘evokes’ (the better to distance itself
from it) is nothing but the effect of the sign, the shadow that it carries about, its “pantographic”
extension” [Ibid., 156]. See Ibid., 145–169.
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reproduced, but that which is always already reproduced:
the hyperreal.29
Thus, the task of Filipino academicians of philosophy today is to take
the risk of establishing a categorical position on philosophical problems or
subject-matters; and, in the very participation into the discourse of
philosophy does one retroactively determine what Filipino philosophy is.
One should radically oppose the constant self-probing of whether one’s
philosophical work is Filipino. The goal should be the exact opposite. The
question ought to be asked is whether our discourse enters the universal
discourse of philosophy. Slavoj Žižek, in a conversation with Glyn Daly,
makes a wonderful point about philosophy and how philosophers should
take the risk to make categorical assertions:
I believe in clear-cut positions. I think that the most
arrogant position is this apparent, multidisciplinary
modesty of “what I’m saying now is not unconditional,
it is just a hypothesis,” and so on. It is really the most
arrogant position. I think the only way to be honest and
to expose yourself to criticism is to state clearly and
dogmatically where you are. You must take the risk and
have a position.30
In other words, we cannot to assume a transsubjective meta-position
outside the continuum of local cultures and “objectively” observe the totality
of particular identities’ opinions, beliefs, or weltanschauung to derive an
“objective” account of Filipino philosophy. Such a position is impossible to
assume. One should instead risk a particular position in the universal
discourse of philosophy—a position that can be (albeit not necessary)
radically opposed or antithetical to the normative beliefs of one’s culture or
ethnicity. As I have categorically asserted and established above, Filipino
identity is essentially a product of colonization. Filipino academicians should
resist preferring “indigenous” influences by virtue of it being indigenous. The
veracity or discursive power of a certain philosophical work is not measured
by the fidelity of that philosophical work to the native ideas of the ethnicity
from where the author of such work belongs. Rather, it is measured against
other philosophical works that approach a universal philosophical subject in

29 Jean Baudrillard, “The Order of Simulacra,” in Symbolic Exchange and Death, trans. by
Iain Hamilton Grant (London: SAGE Publishing, 1993), 73; It is important to note that this point
does not apply only to referents irretrievably lost in time, but also to any referent in general.
30 Slavoj Žižek and Glyn Daly, “Contexts and Horizons: Opening the Space for
Philosophy,” in Conversations with Žižek (United Kingdom: Polity Press, 2004), 45.
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which the philosophical work is an answer to or a critique of. As Žižek
repeatedly quotes from Hegel’s Phenomenology of Spirit: “[T]he life of Spirit is
not the life that shrinks from death and keeps itself untouched by devastation,
but the life that endures it and maintains itself in it. It wins its truth only
when, in utter dismemberment, it finds itself.”31 In the same way, we should
take the present as an opportunity for radical creativity and to liberate
philosophical thinking from its self-imposed shackles.

The Culture of Philosophy-Consumption
The culture of philosophy, according to various schematizations and
taxonomic accounts given by Filipino scholars, remains confined within the
vicious cycle of profusion, proliferation, production, and appropriation of
“philosophy-commodities” manufactured from foreign academic factories. I
would like to call this cultural phenomenon in the academe: philosophyconsumption. Despite the predominant anti-intellectualist aversion to what is
derogatorily called “armchair philosophizing,” we have yet to actually
philosophize in a radically theoretical manner; on the contrary, the trend is
the exact opposite.32 The relationship of Filipino scholars to philosophy
remains to be that of consumption: the purposeless exposition of foreign
systems or the vulgar application or instrumentalization of philosophical
systems to the Philippine context characterizes the poverty of philosophy in
the country. The complacence of some Filipino scholars to put to rest the
question of Filipino philosophy demands a brutal clarificatory question,
namely: What exactly was the answer that has ultimately put the question of
Filipino philosophy’s existence to rest?
Before approaching this question, it is necessary to point out an
important distinction between “Philosophy in the Philippines” and “Filipino
Philosophy.” The former pertains to the presence of philosophy in the
country (which is undeniable) while the latter pertains to, quite literally, the
philosophies of/by Filipinos (i.e., a testament of the country’s productivity in
philosophy). The purpose of making this distinction is to avoid the (false)
conclusion that the presence of philosophy in the country answers the
question of Filipino philosophy’s existence. The relevance of this point will
become evident as we examine the schemas or taxonomies constructed by

31 G. W. F. Hegel, “Preface,” in Hegel’s Phenomenology of Spirit, trans. by A. V. Miller
(Oxford: Oxford University Press, 1977), 19.
32 See F. P. A. Demeterio III, “Status of and Directions for ‘Filipino Philosophy’ in Zialcita,
Timbreza, Quinto, Abulad, Mabaquiao, Gripaldo, and Co,” in Φιλοσοφία (Philosophia), 14 (2013),
186–215. See also F. P. A. Demeterio III, “Assessing the Development Potentials of Some Twelve
Discourses of Filipino Philosophy,” in Philippiniana Sacra, 49 (2014), 189–230.
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some Filipino scholars with regard to the publications done by their
predecessors and contemporaries.
One can ask a naïve question about Emerita Quito’s monograph The
State of Philosophy in the Philippines33: why was is not titled “The State of
Filipino Philosophy”? The obvious reason is that the subject of her
monograph was the social, political, economic, and cultural conditions of
philosophy in the country (at the time) as well as the structural and
institutional limitations that constrain its development. However, one would
notice that the implicit thesis of her monograph is that, despite the various
publications (during her time and perhaps even now) and the efforts of the
project of indigenization, philosophy in the Philippines nonetheless remains
in the state of poverty. Demeterio, in his rereading 34 and critical reflection of
his rereading35 of Emerita Quito’s monograph, provides an elaborate
description and contextualization of Quito’s diagnosis of Filipino
philosophy’s underdevelopment. Demeterio re-organized Quito’s diagnosis
under four headings: (1) The Historical Problem; (2) The Economic and
Institutional Problems; (3) The Linguistic Problems; (4) The Cultural Problem.
I will briefly go over these problems to later highlight that the primary
problem preventing Filipino philosophers from developing philosophy are
not the ones identified by Quito (as I will argue later that these are merely
secondary problems). Rather, the primary problem is the culture of philosophyconsumption.
The historical problem concerns the hegemony of Thomistic ideology
in philosophy and the Marcos dictatorship. During the early phase of
philosophy in the country (pre-Quito), Filipino academicians championed
Thomistic philosophy and taught it with indisputable authority. But despite
this, Thomistic ideology continues to plague philosophy (and perhaps
plagues even Thomistic philosophy itself).36 The early period of philosophy
was a period of mere profusion, proliferation, saturation of Thomistic ideas.
The lack of creative or innovative philosophizing that characterized this
period is precisely due to the false equivalence between philosophy and
Thomism. You get the hyperreal scenario of an absolutely homogenized and
totalized discourse of philosophy that has foreclosed the possibility of

33

Emerita Quito, The State of Philosophy in the Philippines (Manila: De La Salle University,

1983).
34 F. P. A. Demeterio III, “Re-reading Emerita Quito’s Thoughts Concerning the
Underdevelopment of Filipino Philosophy,” in Diwatao, 1 (2001).
35 F. P. A. Demeterio III, “A Critical Reflection on My Reading and Re-Reading of Emerita
Quito’s Thoughts on the Underdevelopment and Hope for the Development of Filipino
Philosophy,” in Φιλοσοφία (Philosophia), 21 (2020), 169–186.
36 Ibid., 175. “We are overly concerned with the exactness of our interpretations and
avoiding distorting such philosophical trends…that left no room for creativity and
experimentation.”
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reversibility.37 The paradox is that there is philosophy (in the naïve sense that
Thomism is a philosophy), but at the same time there is none (the absence of
creative philosophizing). One can already see here why the distinction I
pointed out earlier between “Philosophy in the Philippines” and “Filipino
Philosophy” is important. The presence of philosophy in the country does not
presuppose that Filipino philosophy exists.
The economic and institutional problem concerns the lack of funding
to support the formation of Filipino philosophy. In our contemporary
neoliberal capitalist society, this concern is self-explanatory as philosophy is
not exactly a vocation in which its professionals contribute directly to the
market or economy. However, according to Demeterio, this is no longer a
problem today as academic institutions already offer research grants and
scholarships for scholars who would like to pursue a career in philosophy.
The problem is that, in solving this problem, the economic and institutional
problem reveals itself as a secondary problem. The ambiguity of the “answer”
to the question of Filipino philosophy still remains.
The linguistic problem concerns the lack of proficiency with
European languages like German and French and the need to recover our
native tongue. Demeterio was right to emphasize that studying foreign
languages should only be done if the research agenda requires it. Proficiency
in foreign language is not a prerequisite in the formation of Filipino
philosophy. It merely complements it. However, I disagree on his second
point that “the real spirit and experiences of a people can only be expressed
fully by the native tongue.”38 The capacity in fully expressing one’s thoughts
is not guaranteed by the appeal to the vernacular. Nothing prevents us from
also saying that our predicament comes precisely from this nostalgia for,
appeal to, and reification of the vernacular. The linguistic problem reveals
itself as a trivial problem. Even if we solve this problem, it would only mean
that we are proficient in specific or various languages or that we write in
Tagalog (or any other local language). There is no necessary relation between
proficiency in some European languages or the use of the vernacular with the
formation or development of a homegrown philosophy. In other words, even
if we hypothetically suppose that everyone in the Philippines is proficient in
French, German, English, Tagalog, etc., still, this does not necessarily mean

37 Baudrillard’s notion of reversibility pertains to the resistance to operationality, finality,
circulation, or the expurgation of radical alterity under the auspices of the Code or the System.
Baudrillard’s theorization of simulation should not be construed as an attempt to return to a time
prior to simulation nor an attempt to get rid of simulation, but as an attempt for thought to catch
up to the simulation/reality. For Baudrillard’s discussion of reversibility, see Jean Baudrillard,
Fatal Strategies, trans. by Phil Beitchman and W. G. J. Niesluchowski (Los Angeles: Semiotext(e),
2008).
38 Demeterio, “Re-reading Emerita Quito’s Thoughts.”
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that a Filipino philosophy will emerge from it. Philosophy does not derive its
foundation from the language proficiency of the philosopher.
The cultural problem pertains to Quito’s observation that
philosophical thinking is generally dismissed by Filipinos themselves, as the
word pilosopo (philosopher) is often used as “a pejorative name for anyone
who argues lengthily, whether rightly or wrongly.” 39 Given the predominant
anti-intellectual culture in the country, one of the major obstacles in the
formation of Filipino philosophy is the Filipino itself. When compared to
western countries who (relatively) value philosophy and philosophers,
Filipinos dismiss philosophical thinking as verbose charlatanism. The advent
of philosophy, despite its relatively long history in the Philippines, is still way
ahead of its time. The untimely arrival of philosophy has made the Filipino
radically impotent in its wake. In other words, the general attitude of Filipino
public is not yet ripe for philosophy and for the flourishing of philosophical
thought. Filipinos remain confined in their preference for reductive
simplification of complex realities and their aversion to nuanced
interrogation and articulation of philosophical subjects. The objection I have
of Quito and Demeterio’s assessment, however, is that, while I absolutely
agree that the problem is indeed cultural, the problem of Filipino
philosophy’s formation is not that the general Filipino public’s attitude
towards philosophy is negative. The problem of Filipino philosophy’s
underdevelopment is elsewhere.
At the risk of offending our predecessors, I claim that the cultural
problem of Filipino philosophy’s underdevelopment is not due to how the
general Filipino public perceives philosophy. Rather, the problem is due to how
Filipino scholars of philosophy approach, relate, and engage in philosophy. As
mentioned above, the culture of philosophy-consumption is characterized by the
purposeless explication of foreign philosophical systems and the vulgar
appropriation or instrumentalization of philosophical systems in the name of
relevance. One way to illustrate this phenomenon is to begin by
reformulating Abulad’s schema in terms of shifting trends in philosophyconsumption:
1. First Colonial Trend – The consumption of Scholastic
philosophy-sign
2. Second Colonial Trend – The consumption of (secular) foreign
philosophy-signs

39

Quito, The State of Philosophy in the Philippines, 10.
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3. Early “Indigenous” Trend – The consumption of indigenous
Filipino philosophy-signs
4. Late “Indigenous” Trend – The return to the consumption of
foreign philosophy-signs
In this reformulation of Abulad’s schema, it is easier now to see why
there was no progression in “Filipino philosophy.” The change is nothing
more than a shifting of trends in philosophy-consumption. I would even go
as far as to extend the same criticism to other taxonomies and schemas,
namely those by: Zialcita, Timbreza, Quito, Mabaquiao, Gripaldo, Co, and
Demeterio. What are their taxonomies, schemas, or periodization if not an
account of philosophy-consumption (as opposed to “Filipino philosophy”)? The
question worth raising at this point is a simple and naïve one: What did they
mean exactly by “Filipino philosophy” in the taxonomies, schemas, or
periodizations?
Demeterio’s essay Assessing the Development Potentials of Some Twelve
Discourses provides an elaborate account and synthesis of the schemas,
taxonomies, and periodizations made by his predecessors. One can infer from
Demeterio’s (synchronic) quasi-prescriptive taxonomy that it not only
accounts for the potentials of “Filipino philosophy,” but also Filipino
philosophy’s polymorphous existence. The analysis of discourses and the
appraisal of their development potentials can serve as guides that can later
inspire Filipino scholars to pursue a specific discourse of Filipino philosophy.
But a question worth posing about this taxonomy is: Are these “discourses”
discourses of “Filipino philosophy”? Are they not simply discourses that
Filipino scholars of philosophy can pursue? The problem with framing the
project of developing Filipino philosophy as the pursuit of such and such
philosophical discourses is that it solidifies (and perhaps even promotes) the
culture of philosophy-consumption (I can write on this discourse; and later
that discourse, and so on…). And, as we can infer from the various
taxonomies of “Filipino Philosophy,” the predominant practice of philosophy
in the country is to specialize on a discourse and a philosopher and repeatedly
publish papers applying their selected thinker into the sub-discourses of his
selected discourse of expertise.
For example, a Filipino scholar of philosophy can specialize on, let us
say, Karl Marx, and repeatedly publish works applying Marx to his discourse
of specialization or to simply explicate Marx and later call himself a
philosopher for doing so.40 The consequence of which is that the bar for what
40 One cannot deny the importance of explicating the complex ideas of a philosopher and
applying them to discourses or realities; but it should not necessarily follow from this that one
becomes a philosopher by merely explicating or applying a philosopher.
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can be considered as “Filipino Philosophy” is set to an insanely low standard
of being a mere explicator and user. One would notice this when we refer to
“Filipino Philosophers.” When we refer to a Filipino Philosopher almost
immediately think of them in terms of the thinker(s) they specialize in and
the published works where they have applied their selected thinker on a
particular discourse. Compared to renowned foreign philosophers who have
spent their philosophical career explaining themselves and challenging the
philosophies of their predecessors and contemporaries, the general attitude
or standard of Filipino philosophers to what counts as “practicing of
philosophy” is explaining other thinkers and applying them in the name of
relevance and being a published academic. The problem of philosophyconsumption is precisely this. The treatment of philosophy as a kind of
commodity to be consumed instead of something that is perpetually
challenged and innovated.
One can now see the relevance of Demeterio’s taxonomical essays on
Filipino Philosophy, as it clarifies what Filipino scholars of philosophy
actually mean when the use the term “Filipino philosophy.” The definition is
an interesting one: “Filipino philosophy” is the published works of Filipino
scholars of philosophy that engages in the discourses of Filipino philosophy,”
i.e., “Filipino Philosophy as…” In other words, the question of Filipino
philosophy for Demeterio and others is passé because published works that
deal with the discourses of Filipino philosophy exist. Demeterio makes this
point in his concluding remarks in Status and Direction of “Filipino Philosophy”
where he asserts that the question of Filipino philosophy ought to be
rendered obsolete, as it would be “an insult to the toils of Filipino thinkers
who trod the path of philosophizing and sufficiently answered the same
question.”41 He writes:
Hence in having rendered obsolete the question “Is there
a Filipino philosophy?” Filipino students and younger
scholars of philosophy could select which among the
twelve highly developmentally useful forms of Filipino
philosophy they want to work on. By doing so, their
consequent philosophical researches would hopefully
contribute to the further enrichment of Filipino
philosophy until the question, “Is there a Filipino
philosophy?” fades away from the Philippine historical
horizon.42

41
42

Demeterio, “Status of and Directions for ‘Filipino Philosophy’,” 186.
Ibid., 212.
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Abulad, appealing to the indisputable existence of published works,
also makes the similar declaration on Filipino philosophy:
[T]here is academic or professional philosophy in the
Philippines, backed up yet by some publications, both
books and journal articles, which cannot be mistaken for
anything other than philosophy, and so I propose that
we already happily lay to rest the question as to whether
or not there is Filipino philosophy, natural or academic.
The question thus left to is only this: How do we do
philosophy in the Philippines?43
However, a Baudrillardian critique can be made here: But what if the
appeal to published works on philosophy merely functions as an alibi in
order to repress the non-existence of Filipino philosophy? If Filipino
philosophy is defined as “the published works of Filipino scholars of
philosophy that engages in the discourses of Filipino philosophy” and the
“proof” of its existence is the existence of published works in the country,
then we are no different from Mercado when he asserts that Filipino
philosophy exists in indigenous cultures, beliefs, and folk-sayings and that
the problem is that it is simply unwritten. For the taxonomists of “Filipino
philosophy,” Filipino philosophy exists in the published works of scholars
and the problem is that it is simply underdeveloped. “Filipino philosophy”
exists in the promise that there is Filipino philosophy contained in the
published works of scholars and we should simply take their word for it.

Concluding Remarks
To return to the question I posed earlier: What exactly was the
“answer” that has ultimately put the question of Filipino philosophy’s
existence to rest? The answer: the existence of published works by Filipino
scholars of philosophy. When foreign philosophers are asked about their
philosophy, they refer to their ideas, concepts, theories, and theoretical
struggles they face against other theories before they even begin referring to
their published works. In the Philippines, we do somewhat the opposite, but
worse. Taxonomists refer to the existence of published works and then
assume that we already know what “Filipino philosophy” is by virtue of
being able to taxonomize it. The taxonomies of so-called “Filipino
philosophy” are actually taxonomies of published and future works of

43 Romualdo Abulad, “Doing Philosophy in the Philippines: Towards a More Responsive
Philosophy for the 21st Century,” in Suri, 5 (2016), 1.
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philosophy by local academics—not a taxonomy of Filipino philosophy.
Thus, the culture of philosophy-consumption is now clear. What is
characterized as “Filipino philosophy” is the consumption of discourses through
the explication and application of philosophical theories or systems. The taxonomy
of Filipino philosophy reveals that, to “prove” the existence of Filipino
philosophy, you simply have to refer published works. The fundamental
difference between the periodizations of foreign philosophies and Filipino
philosophy is that the former account for paradigm shifts while the latter
refers to shifts in philosophy-consumption.
My analysis done in this paper is by no means exhaustive nor a
categorical declaration that Filipino philosophy does not exist. The critique is
only a preliminary one. But what I do assert categorically in this paper is that
there is a fundamental problem with how we relate and engage in
philosophy: nostalgia and philosophy-consumption. The radical antagonism
or gap that constrains the development of Filipino philosophy cannot be
resolved by merely subscribing to Alfredo Co’s mystifying mantra for
Filipino philosophy, that as long as “you are a Filipino philosophizing, then
that philosophy of yours becomes Filipino.” 44 It is not enough that we simply
abandon questioning the “Filipino-ness” of our philosophizing. There is also
the need to criticize the way “philosophizing” is done in the country. But
before we can even begin answering the question “What is Filipino
Philosophy?” we ought to ask: Why does the question of Filipino philosophy
persist? What was wrong with how philosophy was done before and how should we
do philosophy today?
College of Liberal Arts, De La Salle University, Philippines
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Article

The Affirmation of Nothingness in
Zhuang Zi’s Humor
Anton Heinrich L. Rennesland

Abstract: I present an affirmation of nothingness in the humor of
Zhuang Zi 莊子. This essay begins with two images that present a
playful transgression of perspectives: the butterfly dream and the
discussion over the Hao river. I dwell on these transgressions to
highlight the challenge for each to question one’s perspectives and to
shift its grounding from epistemic to aesthetic value. Such a sensitivity
suggests a mindfulness of the transformation of things 物化. This
reinforces reality’s ephemerality, and I, following David Chai, point
what lies behind this as the non-being of nothingness 無無. The
centrality of the Dao 道 qua nothingness is mirrored by a Daoist who
becomes sensitive to the transformation of things and who ultimately
undercomes reality, i.e., decenters oneself. This type of existence is
what it means to be zhenuinly 真 pretending, which Zhuang Zi does,
manifested by the humor in his work.
Keywords: Zhuang Zi 莊子, transformation of things 物化, non-being
of nothingness 無無, genuineness 真

I

n his book, Zhuangzi and the Becoming of Nothingness, David Chai expresses
that one of the challenges of Daoism to the western mind is the possibility
of “overcoming the impossibility of knowing what is directly
unknowable.”1 Doing this requires a mindfulness of how reality ultimately
surpasses the self, or perhaps as an attempt to be released from this logic, a
mindlessness of reality. This use of mindlessness suggests loosening the tie
between the mind and reality, i.e., the imposition of oppositional pairs such
as being-non-being, cause-effect, and others on reality. This type of
mindlessness is vital since the Oriental way of thinking posits a consciousness
grounded not on identity or opposition but on the harmony of such apparent

1 David Chai, Zhuangzi and The Becoming of Nothingness (Albany: State University of New
York Press, 2019), 1.
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distinctions.2 Encroaching beyond our anthropomorphic understanding of
reality is a step towards the diminishment of the self’s high regard. Returning
to the challenge of Daoism abovementioned, overcoming the impossibility of
knowing what is unknowable requires the decentralization of oneself. Such a
process however is not a straightforward undertaking. In this essay, I present
the humor of Zhuang Zi 莊子 as an affirmation of nothingness, not simply as
an emptiness qua a lack of something but in a positive sense as a space for the
transformation of things.
I do this in three steps. This begins with my treatment of the butterfly
dream and the humorous conversation on the bridge over the Hao river as
Zhuang Zi’s challenge to question our perspectives. The transgressions
between dreaming and waking states or between the fish and the human
experience focus on a shift of the value of one’s perspective. What I argue is
that through these passages, Zhuang Zi makes one experience the
transformation of things (wu hua 物化) as an invitation to each to embrace
aesthetic values qua a sensitivity to reality than epistemic values as the
reduction of experience to expressions conveyed by factual propositions. This
then leads to my focus on the centrality of the Dao 道 qua the non-being of
nothingness (wu wu 無無). What is vital here is the action of undercoming
which implies a different type of action in relation to things. Grounding this
to the Zhuangzi, I take up the conversation between the wheelwright and
Duke Huan to portray how a mindless approach to reality allows one to
mirror the nothingness in the Dao. Lastly, I then bridge this to Zhuang Zi’s
humor expressed through the event following the death of his wife which I
ultimately argue is the articulation of his sensitivity to the transformation of
things. Such genuineness in face of nothingness, makes one a genuine
pretender, or better said following Hans-Georg Moeller and Paul J.
D’Ambrosio, a zhenuin pretender, as Zhuang Zi manifests by his humor
which affirms nothingness.

I
The Zhuangzi is fictionalist in presenting realist semantic conditions
throughout the narrative at the same time that it distances itself from any
definite meaning.3 It provides accounts of reality by narrating occurrences
between characters or forces in nature, yet requires a sense of caution on part

2 See Liang Shi, “The Leopardskin of Dao and the Icon of Truth: Natural Birth versus
Mimesis in Chinese and Western Literary Theories,” in Comparative Literature Studies 31, no. 2
(1994), 152, <https://www.jstor.org/stable/40246930>.
3 See Julianne Chung, “Taking Skepticism Seriously: How the Zhuang-Zi Can Inform
Contemporary Epistemology,” in Comparative Philosophy 8, no. 2 (2017), 5,
<https://core.ac.uk/download/pdf/145739164.pdf>
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of the reader lest the words be taken too seriously. For this first section, I
highlight how Zhuang Zi challenges one’s perspective which is vital to reunderstanding life, and ultimately, affirm nothingness. I begin with the
butterfly dream:
Once Zhuang Zhou dreamt he was a butterfly, fluttering
about joyfully just as a butterfly would. He followed his
whims exactly as he liked and knew nothing about
Zhuang Zhou. Suddenly he awoke and there he was, the
startled Zhuang Zhou in the flesh. He did not know if
Zhou had been dreaming he was a butterfly, or if a
butterfly was now dreaming it was Zhou. Now surely
Zhou and a butterfly count as two distinct identities, as
two quite different beings! And just this is what is meant
when we speak of transformation of any one being into
another—of the transformation of all things.4
The ability to approach the dichotomized states of being a butterfly
and a human person is made possible by a fictionalist perspective. Zhuang Zi
posits a transgression of the demarcated dreaming and the waking states by
questioning who in fact was dreaming. This dream-story can be viewed as an
overlap of oppositional concepts within the realm of epistemic value such as
truth-untruth, reality-non-reality, and conscious-unconscious. These logical
differences are obviously divided in the story through the clearly defined
dreaming- and waking-state. The underlying question which may seem futile
to ask is if it is Zhuang Zi or the butterfly dreaming. Any would readily
answer that it is Zhuang Zi dreaming and not the obverse for the latter’s lack
of metacognitive abilities. Yet, the inability to suppose the second narrative
presents a bias to the dominant one—not due to science’s findings but an
internal rejection of that possibility. It is just something that we seem sure to
Zhuang Zi, Zhuangzi: The Complete Writings, ed. by Brook Ziporyn (Indianapolis:
Hackett Publishing Company, 2020), II. One may refer to this passage in several ways depending
on the context, which I argue each highlights a particular element: dream-story, butterfly dream,
or dream argument. As dream-story, the fictional element come with stress given to the fictitious
element of the tale. As butterfly dream, there is this fluidity between the differed states of
butterfly and man—The protagonist becomes the butterfly and it in itself is the butterfly dreaming
and the object of the dream. As dream argument, it signifies an inherent argumentative character
that serves as the overall position of this paper. I understand Robert Allison’s reading of
enlightenment as the butterfly transgresses the dichotomized states, yet I would rather side with
Kai-Yuan Cheng that there is a substantial thesis contained in the dream (Cf. Robert E. Allinson,
Chuang-Tzu for Spiritual Transformation: An Analysis of the Inner Chapters (Albany: State University
of New York Press, 1989), 89ff. and Kai-Yuan Cheng, Self and The Dream of the Butterfly in the
“Zhuangzi”,” in Philosophy East and West 64, no. 3 (July 2014), 582-585,
<https://www.jstor.org/stable/43285902>.
4
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know because of what we have experienced: I, a human person, dream. Our
reluctance to consider the second narrative bears testament of the need for
Zhuang Zi’s radical uncertainty.5 One’s unwillingness to suggest the butterfly
dreaming is rooted in the security one has in logical reasoning which has
conditioned our perspective.
This anecdote may serve as a reminder of the plasticity of one’s own
perspective for the transgression of states or the transformation of things.
When invoking perspectives, Zhuang Zi signifies their transformation for
“our social reality is the product of the human intellect, and the dominance
of our intellect is the source of a kind of spiritual static [that] builds up, takes
form and is perpetuated in social, ethical and aesthetic systems which obscure
and eventually block our view of the Dao.”6 How one responds to the dream
story is fundamentally connected to one’s general perspective since
perspectives build upon each other. Social reality is built upon even the tiniest
of epistemic groundings. This dream story seeks to present the
transformation of states as a challenge to the fixed perspectives that are based
upon solely epistemic (factual) values that may led to a dogmatic approach
to life.
Reconsidering the impossibility of the second narrative is something
peculiar to Zhuang Zi’s stories. We may observe this in the deeply humored
conversation between Zhuang Zi and Hui Zi 惠子:
Zhuangzi and Huizi were strolling along the
bridge over the Hao River. Zhuangzi said, “The
minnows swim about so freely, following the openings
wherever they take them. Such is the happiness of fish.”
Huizi said, “You are not a fish, so whence do you
know the happiness of fish?”
Zhuangzi said, “You are not I, so whence do you
know I don’t know the happiness of fish?”
Huizi said, “I am not you, to be sure, so I don’t
know what it is to be you. But by the same token, since
you are certainly not a fish, my point about your inability
to know the happiness of fish stands intact.”
Zhuangzi said, “Let’s go back to the starting
point. You said, ‘Whence do you know the happiness of
fish?’ Since your question was premised on your
5 See Raymond Tallis, “Zhuangzi and that Bloody Butterfly,” Philosophy Now: A Magazine
of Ideas (2009), <https://philosophynow.org/issues/76/Zhuangzi_And_That_Bloody_Butterfly>.
6 Philip J. Ivanhoe, “Zhuangzi on Skepticism, Skill, and the Ineffable Dao,” in Journal of
the
American
Academy
of
Religion
61,
no.
4
(Winter
1993),
645,
<https://www.jstor.org/stable/1465056>.
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knowing that I know it, I must know it from right here,
up above the Hao River.”7
The play of conclusions between the two is proof of the difference of
their perspectives. The character an 安 is indicative of several questions such
as when, how, or where.8 As Hui Zi asks how, Zhuang Zi replies where. Their
misunderstanding is due to their different approach to the matter: Zhuang Zi
focuses on the actual experience of happiness, the freedom of the fish; Hui Zi
reduces the dialogue to facticity, equating the pure experiences of happiness
and freedom to linguistic expressions as if the expressions may be aptly
conveyed through such.9 Reducing the context of the discussion to facticity
or by highlighting the epistemic content does not equate to a more holistic
approach to understand the experience. Hui Zi’s inquiry desaturates the
actual experience that Zhuang Zi wishes to convey.
In reality, we are mindful that the waking and dreaming states are
distinguishable such as under and over the Hao. What is not assured though
is our ability to always verify the divergence without any error. 10 With the
stories of the butterfly and the fish, we are left with two narratives—dreaming
and waking; under and over the Hao—ironically, and contrary to an initial
speculation, not in opposition. Zhuang Zi presents these states not for us to
consider them in opposition to each other but to widen our economy of
thought through the transgressions of our experiences. This is radically
different from Hui Zi’s reduction of experience to facticity. While Hui Zi
stresses the epistemic value, Zhuang Zi seeks to stress the aesthetic (sensitive)
value of the experience. Emphasizing this sensitizes one’s perspective to the
natural world, not in the sense of imposing one’s perspective onto it but of
integrating oneself to the non-human environment.11 Such a sensitivity rooted
in aesthetic value goes beyond the identical relationship of thoughts and
objects for these are expressions of epistemic value and are subject to
anthropological variances and inclinations. Zhuang Zi challenges our
perspective to embrace the free-flowing creativity of experiencing reality.

Zhuang Zi, Zhuangzi, XVII.
See James D. Sellmann, “Transformational Humor in the Zhuangzi,” Wandering at Ease
in the Zhuangzi, ed. by Roger T. Ames (Albany: State University of New York Press, 1998), 168.
9 See Eske Møllgaard, An Introduction to Daoist Thought: Action, Language, and Ethics in
Zhuangzi (New York: Routledge, 2007), 83 and Zhaohua Chu, “On the Constitution and the True
Aim of “The Joy of Heaven” and “Non-Speech”: A Reinterpretation of the Debate at the Dam
over the Hao River,” in Frontiers of Philosophy in China 9, no. 4 (December 2014), 563,
<https://doi.org/10.3868/s030-003-014-0046-9>.
10 See Ivanhoe, “Zhuangzi on Skepticism, Skill, and the Ineffable Dao,” 642.
11 See Hans-Georg Moeller, “Hundun’s Mistake: Satire and Sanity in the Zhuangzi,” in
Philosophy East and West 67, no. 3 (July 2017), 788, < https://muse.jhu.edu/article/664495>.
7
8
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This leads one to go beyond the self-imposed constraints that stem from a
sealed heart-mind (xin 心) due to the preponderance of a single perspective. 12
Zhuang Zi points to the fact that a human-centered life is a dream
that one must constantly wake up from lest it become a reified experience.13
The tendency for knowledge—what, when, where, how—to transgress
dichotomized states presents a glimpse of the Dao, similar to the continuity
from under and above the Hao, from butterfly to human. The butterfly soars
beyond the dualist economy of rational thought just as the fish swims under
and over the Hao. Zhuang Zi’s fictionalist standpoint engenders the
transformation of perspectives and even of speech. 14 However, ultimately, it
is a transformation of the self’s centrality to something greater. The creativity
of correlative thinking, the ironic dependence of each extreme, challenges one
to reconsider the ostensible antagonism in the first place. The moment of
awakening and the utter confusion of who was dreaming what which follows
reveal a discrepancy in the divided states, which becomes the vantage point
for the transformation of things, a shift of the ground of one’s perspective
from epistemic to aesthetic value.

II
Zhuang Zi would rather consider oppositional states as
complementary pairs to provide a perspective of a harmonized view of life
tied together by the transformation of things. What causes distress in
approaching the transgression is not the inability to distinguish the
dichotomies but the “anthropomorphic uncertainty” of not always knowing
“who or what one truly is.”15 Anxiety lies at the transgression of
dichotomized states. It is found in the process of becoming, the crossing over
from one to another. Rather than a staunch opposition, a better response is to
accept the inability of language to grasp this experience and to embrace
becoming; not thinking with the animal but becoming the animal. This allows
See Chen Guying, “Zhuang Zi and Nietzsche: Plays of Perspectives,” trans. by James
D. Sellmann, Nietzsche and Asian Thought, ed. by Graham Parkes (Chicago: University of Chicago
Press, 1991), 124.
13 See Møllgaard, An Introduction to Daoist Thought, 19.
14 Chu presents a great discussion on what I could consider as the ‘transvaluation of
speech’ that Zhuang Zi prompts. Zhuang Zi was aware of the limitations of “small speech” and
his “conclusive critique of the limitations of small speech and ordinary speech constitutes a major
trend in his thought and has attracted much attention, but it is only one aspect of his thought.
Zhuang Zi had unique thoughts and answers from another perspective.” (Chu, “On the
Constitution and the True Aim of “The Joy of Heaven” and “Non-Speech,” 567) The differed
perspective may also be attributable to the shift in discourse’s trajectory that finds root ultimately
in the use of speech or of language.
15 Irving Goh, “CHUANG TZU’S BECOMING-ANIMAL,” in Philosophy East and West 61,
no. 1 (January 2011), 112, < https://www.jstor.org/stable/23015257>.
12
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a gradation between stories: the butterfly’s suspicion to the fish’s happiness.
Parenthetically, we may also notice how in the narratives in the Zhuangzi,
there is a lack of the personal pronoun in the former, which is affirmed in the
latter (“I know it.”). As pointed out in the humored conversation between
Zhuang Zi and Hui Zi, the fish is without anxiety for it swims peacefully,
without any knowledge of the limits set forth by nature.16 Instead of seeing
water as the fish’s limitation, one may opt to understand the freedom it offers
to it instead, attributable also to air in respect to the butterfly. When Zhuang
Zi speaks of the transformation of things, he decenters the self and overcomes
the limits imposed upon this self. I opt to use the verb of undercoming
following Hans-Georg Moeller’s Daoist critique of humanism levied against
Confucian ritualism and is addressed to the totality of Being, to use the
Western jargon; it speaks with no identity, with no single human voice. 17 The
lack of that singular voice signifies that lack of the prejudice for a certain sense
of fulfilment, i.e., a human flourishing according to set patterns.
Undercoming in this sense neither follows any formula nor goes beyond
(overcomes) the distinctions. The Daoist sage proceeds via a different path of
undercoming for he understands the Dao not as a cosmic plan to be realized
but an immanent order for things to naturally proceed.18 Undercoming
implies a certain sense of attention to spontaneity or the self-so (ziran 自然),
of allowing things for naturally proceed instead of imposing oppositional
pairs.
To discuss this further, I turn our attention to Chapter 13 of the
Zhuangzi which begins with an equation of the courses of heaven (tian 天),
emperor (di 帝), and sage (sheng 圣) that circulate without accumulation
because, it says, they have a peaceful mind. 19 The value that the three get from
their respective paths is not due to any possession or gain but a reluctancy of
aspiring for such. The section continues, “The stillness of a sage’s mind is a
looking glass for heaven and earth, a mirror for the ten thousand things. This
emptiness and stillness, this placidity and flavorlessness, this silence and
quiescence, this non-doing is the even level of heaven and earth, the full
realization of the Course and its intrinsic powers.” 20 We may draw affinities
between what we read from the Zhuangzi here to the ending of the Daodejing:
“Someone who does good does not go in for quantity [while] Someone who

16 See Chu, “On the Constitution and the True Aim of “The Joy of Heaven” and “NonSpeech,” 560.
17 See Hans-Georg Moeller, The Philosophy of the Daodejing (New York: Columbia
University Press, 2006), 137.
18 See Ibid., 48.
19 See Zhuang Zi, Zhuangzi, XIII.
20 Ibid.
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goes in for quantity does no good.”21 The Dao does not accumulate in its path
since accumulation makes it enter into a world of opposition—having-nothaving, accumulation-diminution. The Dao’s stillness is due to its nonengagement of this logic, due to its undercoming. It is an emptiness that
signifies a receptivity to a goodness absent in both accumulation and
diminution, an imperturbability in face of motion, and a nothingness that is
responded to by non-doing (wu wei 無為) which stands as the source of
everything.
This is ultimately summed by the chapter’s last illustration.22 The
conversation between Duke Huan and Wheelwright Flatty begins with the
latter’s inquisitiveness of what the former was reading. With the duke’s
response that it was the teachings of dead sages, the wheelwright exclaimed
that such is rubbish, which the former disputed and confronted the latter to
justify lest he be killed. The narrative ends without an affirmation if the
wheelwright’s response was acceptable to the duke, as we, readers of the
Zhuangzi, are left to playfully imagine if such is a worthy justification: The
wheeler explains to the duke that he has to find the balance between spinning
the wheel slowly and quickly—too slow and it attaches loosely, too quick, too
tight. The difficulty is finding a balance knowable not by speech but by
feeling. This experience is something, he admits, that he cannot even convey
to his own son. The wheeler responds to the duke that the latter’s reading of
the deceased sages’ wisdom is futile since, besides the fact that words are
unable to convey the entirety of experience, these individuals are already
dead. We are left to wonder if the wheelwright would have answered the
same if the duke’s book contained sayings from living sages instead. If the
words of the living would not have received the same response from him, it
seems paradoxical for he attests to the inefficacy of words through his
experience of failing to enlighten his son. On the contrary, if the wheeler still
criticizes the duke for reading the words of living sages, it gives the
impression that the wheeler just had the penchant to stir up a conversation.
We are left with no clue as to what happened after the response, yet
the paradoxical nature, as I have pointed out, perhaps gives flesh to the
sentences prior to the story:
For whatever we can see by looking is only shapes and
forms. Whatever we can hear by listening is only names
and sounds. Alas! This age takes shapes, forms, names,
and sounds as sufficient to attain the reality of that
Lao Zi, Daodejing, 81.3-81.4, in Rudolf G. Wagner, A Chinese Reading of the Daodejing:
Wang Bi’s Commentary on the Laozi with Critical Text and Translation (Albany: State University of
New York Press, 2003), 386.
22 See Zhuang Zi, Zhuangzi, XIII.
21
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something else. But shapes, forms, names and sounds
are ultimately not sufficient to get at what is real there.
Thus ‘those who know do not speak, and those who
speak do not know.’ But how could the present age
understand this!23
Those who know do not communicate, while those who do speak are
ignorant. This is evocative of the opening lines of the Daodejing to which
Geling Shang provides a commentary that the Dao that can be Dao-ed is not
the Dao since language cannot entirely present a way (Dao) to orally transmit
(Dao, as opposed to written language, ming 名) the path (Dao) to knowledge.24
The inability to fully articulate experience highlights the nothingness that the
Dao engenders. This though ought not to be simply reduced to the Buddhist
sunyata for such an equation “would starve Dao of its existence as the
wellspring of onto-cosmological generation and return.”25 Reality is not
simply the shapes and sounds we encounter on a daily basis but something
much greater than these. Conversely, approaching the Dao does not just mean
an interior emptiness for this fails to capture the metaphysical totality which
the Dao provides.
I opine that what one gets from the wheeler’s admonition is the
inability to forget oneself and to realize the centrality of nothingness to
reality. The failure of the duke is his inability to forget himself since he was
reading wise words of past sages to appropriate their practices to his own life.
This seems rather contrary to ziran, a realization of the immanent progression
according to nature. The futility of words does not simply signify the inability
of speech but our failure to engage in non-action through such an activity.
Zhuang Zi’s pondering is articulated by Brook Ziporyn:
To consciously weigh alternatives, apply your
understanding to making a decision about what is best,
and then deliberately follow the course you have
decided on—this is the fundamental structure of all
purposive activity and conscious knowledge, the basis
of all ethics, all philosophy, all politics, all human
endeavors at improvement, and this is precisely what
Zhuangzi seems to consider ridiculous and impossible.
Zhuang Zi, Zhuangzi, XIII.
See Geling Shang, “Embracing Differences and Many: The Signification of One in
Zhuangzi's Utterance of Dao,” in Dao: A Journal of Comparative Philosophy, 1, no. 2 (June 2002),
231-232, <http://dx.doi.org/10.1007/BF02857097>.
25 David Chai, “Daoism and Wu 無” in Philosophy Compass 9, no. 10 (2014), 665,
<https://doi.org/10.1111/phc3.12171>.
23
24
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Knowledge is unreliable; Will is unreliable; Tradition is
unreliable; Intuition is unreliable; Logic is unreliable;
Faith is unreliable. But what else is there? 26
The rational process involved in speaking and in leaning is unreliable
since doing so reminds us of the self at the expense of mindlessness in ziran
and ultimately of the Dao. What Zhuang Zi seeks to point out is not the
blanket meaninglessness of our endeavors but the folly of humanity in failing
to decenter, or more radically, to forget oneself. The Daoist sage empties and
forgets himself to mirror the nothingness which, “as the onto-cosmical fabric
of Dao’s creative potential, enfolds non-being as part of its own selftransformation.”27 Nothingness plays a crucial role in understanding the Dao.
This is in fact even given emphasis by the double negation of wu wu 無無 that
may be translated as the non-being of nothingness in the Zhuangzi.28 This
signifies not just the non-metaphysical status of wu or a solipsism that results
from a negation of the object but, Chai notes, as “a self-negating solipsism”
that frees the individual from discriminatory reality, and radically, a dynamic
release “from our epistemological or phenomenological grasping while
symbolically entailing its living presence.”29 The inability of the duke to learn
from the words of the past sages, similar to the wheeler’s son, stems from a
separation of consciousness from lived experience, the I from everything else.
What the Zhuangzi passages present is not the emphasis on the individual
but, in fact, the disappearance of the self as it reflects the nothingness central
to the Dao. The self transforms: becomes as it undercomes reality, as it is
released from self-imposed restrictions due to epistemic value.
What Zhuang Zi signifies with the transformation of things is his
rejection of the false dilemma attributed to life.30 For him, life-praxis is “a
holistic state of being in which the mind and body fuse into one, and the
individual comes to possess a form of meta-consciousness through which the
internalization of all outward forms of awareness become one ineffable state
of existence.”31 Life is a constant engagement, a praxis outside the separation
of consciousness and materiality. If we understand humanity as simply life,
then we are misguided. Life is a harmony given by both heaven and earth (di

26 Brook Ziporyn, Introduction to Zhuang Zi, Zhuangzi: The Essential Writings, trans. by
Brook Ziporyn (Indianapolis: Hackett Publishing Company, 2009).
27 Chai, Zhuangzi and The Becoming of Nothingness, 6.
28 See Zhuang Zi, Zhuangzi, XXII.
29 Chai, Zhuangzi and The Becoming of Nothingness, 9.
30 See Sandra A. Wawrytko, Deconstructing Deconstruction: Zhuang Zi as Butterfly,
Nietzsche as Gadfly,” in Philosophy East and West, 58, no. 4 (October 2008), 526, <
https://doi.org/10.1353/pew.0.0026>.
31 Chai, Zhuangzi and The Becoming of Nothingness, 49.
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地), and is never one’s own possession. 32 What we ought to aspire to reflect
with our own lives is the nothingness that comprises the whole of reality. In
one not being one’s own possession, Zhuang Zi provides the link of heaven,
earth and humanity (ren 人). Humanity here serves as a reference to a certain
non-reflexive reflectivity that engenders not a focus on subjectivity but its
undercoming.

III
Having presented the Zhuangzi as an invitation for a differed
perspective (section 1) which leads to a mindlessness that reflects the
nothingness in the Dao (section 2), I devote the remaining part of this essay to
present Zhuang Zi’s humor as an affirmation of nothingness. His humor is
not something unknown. Xiao Dong Yue ties Zhuang Zi’s appreciation of
paradoxes which he shares with Lao Zi, to a wild and grand display of humor
through tricks, games, and sarcasms that is particularly Zhuang Zi’s.33 In the
face of life’s apparent contradictions, Zhuang Zi’s response is his known
humor and jest.34 Dwelling deeper on the literary expressions, what the
Zhuangzi conveys are transformations that seek to deconstruct the clear-cut
boundaries of “being, thinking, feeling, speaking, and acting” which are
aimed at stimulating a change within the reader. 35 In following Zhuang Zi’s
narratives, one finds oneself adopting the narrative’s logic only to be caught
in a number of consequences. Moeller and D’Ambrosio provide six
characteristic of humorist communication in the Zhuangzi:
(1) a disengaging effect that distances us from a serious
situation or the serious protagonists of a narrative; (2) a
narrative contradiction or disappointment of initially
provoked expectations that is brought about by (3)
instances of incongruity typically produced by
paradoxical, ironic, or nonsensical statements; (4) a
relaxation of strenuous or strong emotions; and (5) an
experience of pleasure resulting from this relaxation as

Zhuang Zi, Zhuangzi, XXII.
See Xiao Dong Yue, “Exploration of Chinese Humor: Historical Review, Empirical
Findings, and Critical Reflections,” in Humor - International Journal of Humor Research 23, no. 3
(August 2010), 405 and 409, <https://doi.org/10.1515/humr.2010.018>.
34 See Sellman, “Transformational Humor in the Zhuangzi,” 167 and Alfredo P. Co,
“HERMENEUTICS OF THE GENIUS OF THE ABSURD: Interpreting the Dao,” in Across the
Philosophical World: Essays in Comparative Philosophy (Manila: UST Publishing House, 2009), 3942.
35 See Sellmann, “Transformational Humor in the Zhuangzi,” 167.
32
33
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well as from (6) the saving of mental efforts or the
experience of mental effortlessness.36
These characteristics showcase the depth of Zhuang Zi’s humor that
is much greater than what we might immediately associate as slapstick
comedy. In an analysis of the latter, Žižek recognizes a suspension of the
normal course of events—such as cartoon portrayals of a dancer that
momentarily does not stop spinning or a cat thrown in the air that remains
afloat for an extended period of time—that presented to the viewers a
suspended animation.37 What is shared by Zhuang Zi’s humor and this type
of comedy is the suspension of life, anima. If one were to look closely at these
two words suspended animation, one would recognize a contradiction. To
suspend comes from the Latin suspendere which means to hang (to kill), to
interrupt, or to set aside. In the context of suspended animation, what is set
aside is the very principle of life, anima, that is ironically revealed with
motion. It kills the anima. Suspended animation renders motion motionless,
life unalive. This signals an interruption of the grammar of our experience,
something that we admit to be found in the Zhuangzi. However, their obvious
difference is realized when we analyze from where the humor stems. The
paradoxical nature of suspended animation through the examples of the
dancer still spinning and the cat hovering differs from Zhuang Zi for the
suspension of the natural movement of both dancer and cat brings the focus
to themselves as exaggerated performers or cartoon characters, unlike in the
Zhuangzi which decenters oneself. Zhuang Zi’s humor offers a genuineness
(zhen 真) that shows one’s relation to the totality of reality. Through his
humor, Zhuang Zi becomes, to borrow the phrase from Moeller and
D’Ambrosio, a “zhenuine pretender.”38 The Zhuangzi’s zhenuine characters
demonstrate the transformation of things. The seemingly serious narrative
turns comical in a sudden relaxation; the reader becomes disengaged from
the sparing of logical statements and experiences a pleasure derived from not
understanding but from the sensitivity to the experience itself. The humor
shifts the value from facticity to aesthetic. Humor is found in the serenity of
effortless engagement as the reader is led not to focus on the protagonist’s
suspended motion but on the nothingness that lies behind the zhenuine
pretenders.
To emphasize this point, one may recall the interesting scene
following the death of Zhuang Zi’s wife:

Hans-Georg Moeller and Paul J. D’Ambrosio, Genuine Pretending: On the Philosophy of
the Zhuangzi (New York: Columbia University Press, 2017), §III.
37 See Slavoj Žižek, The Parallax View (Cambridge, Massachusetts: MIT Press, 2006), 63.
38 Moeller and D’Ambrosio, Genuine Pretending, §Conclusion.
36
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When Zhuangzi’s wife died, Huizi went to offer
his condolences. He found Zhuangzi squatting on the
floor singing, accompanying himself by pounding on an
overturned washtub held between his splayed legs.
Huizi said, “You live with someone, raise
children with her, grow old with her—not crying over
her death is enough already, isn’t it? But to go so far as
to pound on a washtub and sing, isn’t that going too
far?”
Zhuangzi said, “No, it’s not. When this one first
died, how could I not feel grief just like anyone else? But
then I considered closely how it had all begun:
previously, before she was born, there was no life there.
Not only no life: no physical form. Not only no physical
form: not even energy. Then in the course of some
heedless mingling mishmash a change occurred and
there was energy, and then this energy changed and
there was a physical form, and then this form changed
and there was life. Now there has been another change
and she is dead. This is how she participates in the
making of the spring and the autumn, of the winter and
the summer. For the moment a human lies stiffened here,
slumbering in this enormous house. And yet there I was
getting all weepy, even going on to wail over her. Even
to myself I looked like someone without any
understanding of fate. So I stopped.” 39
In such a situation, the proper conduct (li 禮) would demand
bereavement which is a constitute role according to Meng Zi 孟子 who
equated ritualized mourning as a pillar of a civilized society. 40 Hui Zi points
this out to Zhuang Zi, who according to him transgresses the custom.
However, the widower’s zestful response suggests his critique of the
Confucian emphasis of li. His dynamic experience affirms the nothingness
behind the confining Confucian ming and li. This passage does not portray a
Zhuang Zi that is cynical in his wife’s passing but as a zhenuine pretender in
having understood what life genuinely is.
The death of Zhuang Zi’s wife presents the transition from a fear of
life’s end to a joviality in recognizing the abundance of life which continues
beyond what we merely understand. Death is usually considered as the end
Zhuang Zi, Zhuangzi, XVIII.
See Albert Galvany, “Distorting the Rule of Seriousness: Laughter, Death, and
Friendship in the Zhuangzi,” in Dao 8 (2009), 55-56, <https://doi.org/10.1007/s11712-008-9098-1>.
39
40
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of a lengthy series of transformations or, à la Heidegger, as the possibility of
impossibility.41 Death stands as life’s end, and this vests greater meaning
when we consider the end qua in process of formation (Gestaltung) as the
completion of the process while signifying a break from it (such as breaking
off or away).42 Considering life as the time geared towards death is something
that Zhuang Zi would consider as a misunderstanding of the transformation
of things. Zhuang Zi’s admonition of the transformation is not a pompous
reproach to live life to the fullest but is a realization that is fundamentally
characterized by a plasticity reflecting the ever-changing flux potent in
nothingness. Zhuang Zi is a pretender—not pretending in order to deceive
but pretending because he understands what life truly is. It is a pretention
that “allows one to enjoy with unquestioned ease ‘foreign’ existences and
capacities and to get along with what happens in a situation[.]” 43 It is at this
type of existence that, similar to the butterfly in the dream or the fish in the
water, happiness is found in the freedom of living without the immunized
zones demarcated by logic’s arbitrary imposition. Death and life may be
taken for each other such as the dreaming and waking states.44 Zhuang Zi’s
light-heartedness opens the readers to a freedom that allows them to move
along with the transformation of things. 45 He upholds his joviality even in
face of the ultimate end of existence, for he is mindless of existence as we
know it and understands that life is never fully one’s own. One is left to
genuinely pretend throughout the course of existence, not to sink into despair
but to experience the transformation of things and in fact affirm the
nothingness behind it.
What Zhuang Zi affirms with his humor is a sensitivity to the
complexity of life. This complexity stems not from the arbitrary imposition of
logical standards but the ever-changing reality manifested by the
transformation of things. His humor demonstrates how life is full of
differences that cannot be reduced to each other but ought to be undercome
to see the bigger picture of the nothingness behind. Throughout the Zhuangzi,
the humorous conversation between the various characters “breaks down
traditional habits of abstract impersonal thinking, challenging the audience

See Ibid., 55 and Martin Heidegger, Sein und Zeit, in Heidegger Gesamtausgabe, Bd. 2
(Frankfurt am Main: Klostermann, 1967), 348.
42 See Martin Heidegger, Der Begriff der Zeit, in Heidegger Gesamtausgabe, Bd. 64 (Frankfurt
am Main: Klostermann, 2004), 47.
43 Moeller and D’Ambrosio, Genuine Pretending, §Conclusion.
44 See Graham Parkes, “In the Light of Heaven before Sunrise: Zhuangzi and Nietzsche
on Transperspectival Experience,” in Daoist Encounters with Phenomenology: Thinking
Interculturally about Human Existence, ed. by David Chai (London: Bloomsbury Academic, 2020),
75.
45 See Youru Wang, Linguistic Strategies in Daoist Zhuangzi and Chan Buddhism: The Other
Way of Speaking (London: RoutledgeCurzon, 2003), 159.
41
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to think anew.”46 It undercomes the apparent dichotomy and affirms the
differences that each represent, not for each singularity to be focused upon
such in the case of slapstick humor but to be mindless of the difference and
to appreciate the flow between them. Zhuang Zi laughs as he experiences the
nothingness which life is part of and consequently as he finds his proper place
between heaven and earth.

--o-The butterfly story in hindsight is indeed a laughable matter, just like
a caricature of Zhuang Zi actually becoming the animal. The ridicule is on the
person who takes these too seriously. The practical thing that we get from
these stories is the ability to laugh—and to laugh repeatedly. Repeated
activities provide a glimpse of the Dao.47 Repeated laughter presents the
ability to resolve conflicts between perspectives—and eventually to act
beyond the repetition, to act without acting, to laugh without laughing.
Between epistemic dogmatism and skepticism, learning to laugh from the
Zhuangzi is an activity of non-activity, a mindlessness that decenters oneself
and mirrors the nothingness of the Dao. Zhuang Zi challenges each to
question one’s perspectives and to uncover for themselves the possibility to
dance with life to the beat of his drum. “Rather than letting the roles that we
have to play define us from the inside out, we may play them lightly and
effortlessly, and with skill and grace.”48 The freedom that may be located in
the humor of Zhuang Zi allows one to play with reality. 49 It is a freedom to
continuously create better perspectives focused on nothingness. Rather
paradigmatically, we are reminded of the words of Nietzsche: “Creating—
that is the great redemption from suffering, and life’s becoming light. But in
order for the creator to be, suffering is needed and much transformation.” 50
This highlights the suffering one endures in shifting one’s perspective and
the continuous transgressions in the transformation of things. At the end, one
sees that “Zhuang Zi is a fluttering yin butterfly, who invites us to play[.]”51
Zhuang Zi is the yin 陰 to our respective life-praxis which stands as yang 陽.
As yin, Zhuang Zi makes obscure something that we thought was clear. He
stands as the cloud for us to realize the immensity of the sky, that goes beyond

Sellmann, “Transformational Humor in the Zhuangzi,” 168.
See Møllgaard, An Introduction to Daoist Thought, 38.
48 Moeller, “Hundun’s Mistake,” 796.
49 Wawrytko, “Deconstructing Deconstruction,” 530.
50 Friedrich Nietzsche, Thus Spoke Zarathustra: A Book for All and None, ed. by Adrian Del
Caro and Robert B. Pippin, trans. by Adrian Del Caro (Cambridge: Cambridge University Press,
2006), 66.
51 Wawrytko, “Deconstructing Deconstruction,” 526.
46
47
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the azure that we see.52 He invites us to laugh, to get rid of the confinements
of our mind and to undercome our experiences. The butterfly has now flown
into the recesses of our imagination, awaiting our response to its invitation
for nothingness’ affirmation.
Department of Philosophy, University of Santo Tomas, Philippines
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Ricoeur’s First Aporia of Time:
The Problematics of Visibility vs.
Invisibility of Time
Hafiz Syed Husain

Abstract: Ricoeur’s hermeneutic phenomenological reflections on the
experience of time involve a series of hermeneutic confrontations
which present themselves as the historical detour into Western
reflective discourse. This detour has three foci inasmuch as the detour
involves Ricoeur’s first aporia of time: (1) movement, (2) visibility vs.
invisibility, and (3) finitude vs. infinity. The present investigation
explicates the second of these foci. This explication involves the (re-)
constructions of the arguments for implicit or missing theses to
develop the fully elaborated account of this moment of detour.
Keywords: Ricoeur, Husserl, first aporia of time, hermeneutic
phenomenology

Introduction: The Philosophical Significance of the First Aporia
of Time

T

he present investigation is the second in the series of explicating the
meaning-structure of time inasmuch as it manifests itself in Western
reflective discourse.1 Time is one of the ultimate challenges for any
mode of reflection, scientific or philosophical. Irrespective of the fact that
Greek physics was radically different from modern physics, yet the
metaphysical presumption about the conception of time is the same as one of
what Ricoeur called the cosmological time, which renders time as the measure
of movement in number.2 In this conception of time, the present moment is
1 For the first in this series, see Hafiz Syed Husain, “St. Augustine's Confessions vs.
Aristotle's Physics: Two Rival Conceptions of Time in the History of Western Thought,” in Iliria
International Review, 9 (2019), 231–253.
2 Paul Ricoeur, Time and Narrative Vol. I, trans. by Kathleen McLaughlin and David
Pellauer (Chicago: The University of Chicago Press, 1984), 15; Paul Ricoeur, Time and Narrative
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represented as the zero-dimensional moving point on Euclidean line such
that the line itself is conceived as consisting of distinct points without any
gap. This renders past as the part of Euclidean line already traversed by the
moving point, and the future as what lies distinctly ahead of the present
moment. On the other hand, any phenomenological reflection on the
experience of time demonstrates that time involves human experience as a
flow of present moments such that these present moments are
phenomenologically thickened to internally possess its immediate past and its
immediate future. However, both cosmological and phenomenological
conceptual models of time are problematic. Ricoeur called the corresponding
problematics “the first aporia of time.”3 He discussed these problematics both
philosophically and historically at three levels which can be seen as his
hermeneutic confrontations between: (1) Aristotle vs. Augustine, (2) Kant vs.
Husserl, and (3) “ordinary time” vs. Heidegger. In each case, Aristotle, Kant,
and ordinary time correspond to the representative philosophizings for the

Vol. III, trans. by Kathleen McLaughlin and David Pellauer (Chicago: The University of Chicago
Press, 1988), 12–22.
3 Husain, “St. Augustine's Confessions vs. Aristotle's Physics,” 244ff. The present
investigation about the aporetics of time was part of my PhD work. In that work, I argued that
there are at least two ways with which Ricoeur’s project of Time and Narrative can be read or
interpreted. There is one, which I called “the dominant interpretation,” which most Ricoeur
scholars have pursued, and the other, which I called “the aporetic interpretation.” According to
the latter, the project of Time and Narrative is the gateway towards a “hermeneutic
phenomenology of time.” I worked out this “hermeneutic phenomenology of time” in my PhD
work, which I argued to be a system of interconnected aporias; which I called “The Aporetics.”
The interconnected web of aporias was elaborated as an organization of Western historical
thought which hinged upon three most fundamental aporias. They were respectively called—
following Ricoeur’s own suggestion: (1) the First Aporia or “cosmological vs.
phenomenological,” (2) the Second Aporia or “the One and the Many,” and (3) the Third Aporia
or “the ultimate inscrutability.” Ricoeur, Time and Narrative Vol. III, 241ff.
Although, it is beyond the scope of the present investigation to go into the detail of the
Second and the Third Aporias, however, a brief elaboration is in order. The Second Aporia, or
“the One and the Many,” corresponds to the problematics of conceptualizing time as being both:
(a) One and (b) Many. In the context of One, it is not only time that is referred as One, but it is
the very semantics by virtue of which any particular or singular object has the metaphysical
potential of being One—or has a Being. It is the Oneness of time which is responsible for making
possible not only “a world with a universal history” but it is also responsible for making possible
of the “metaphysics of meaning of this history” exemplified by the Hegelian philosophy of
history. Ibid., 193–202. On the other hand, Many correspond to the plurality of time—as in the
semantics of “times,” (e.g., mortal time, historical time, cosmic time, etc. Ibid., 91–94. Or, as in
the dissociation of time into past, present and future: exemplified in Foucault’s Archaeology of
Knowledge. Ibid., 217ff. The Third Aporia or “the ultimate inscrutability” corresponds to an
inherent limitation of human thinking about time. It corresponds to a fateful failure about any
conceptualizing of time to be philosophically adequate. Its manifestation corresponded to the
archaic remnants throughout Western history of ideas. Ibid., 261ff.
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cosmological conception of time, while Augustine, Husserl, and Heidegger
correspond to the same in case of the phenomenological. 4
At the level of Aristotle vs. Augustine, hermeneutical derivation
(HD) of the problematics consisted of a general structure. I presented a
detailed exposition5 of the structure of HD which I outline here as follows. It
involves hermeneutically pinning down the fundamental presumptions of
both conceptual models inasmuch as this process consists of a sequence of
paradoxes from the argumentative expositions of both Aristotle and
Augustine with scrupulous linguistic analysis. Let’s call the set of
presumptions “AC” corresponding to cosmological model, and “AP”
corresponding to phenomenological model. Then both A C and AP form
structures constitutive of the philosophical understanding of time in the
cosmological thinking of Aristotle and phenomenological thinking of
Augustine, respectively. Secondly, these structures are partly mutually
exclusive, for they involve some presumptions or aspects which contradict
each other. But, more importantly, they are also partly mutually dependent
for they involve some theses which presume one another. For instance, one
of the basic presumptions which are part of AP is what I call—following
Augustine’s confessions—the thesis of distentio animi. According to this:
extension in time is the distention of soul.6 On the other hand, one of the basic
presumptions which are part of AC is: time is the measure of movement in
number.7 The hermeneutic analysis leading up to these presumptions from
Augustine’s confession and Aristotle’s Physics shows both tendencies
simultaneously. They are mutually exclusive, for distention of soul involves
aspects of human experiences which are too psychological to possess any
relevance for Aristotle’s methods in Physics. Similarly, Aristotle’s analysis of
bodily movement to account time as quantifiable is too physical to have any
significance for phenomenological aspects of temporal experiences. But, the
HD of these two theses also shows that both of these theses involve mutual
hermeneutic dependence as well. For instance, Aristotle himself realizes the
role of language in intending time in context of his analysis of before and after,
for these linguistic devices implicitly slip in the role that is played by the
mind.8 The role of language as intentionality becomes more prominent in
Aristotle’s analysis of movement when he further realizes that no account of
physical movement is sufficient without addressing how things are spoken

4

Ricoeur, Time and Narrative Vol. I, 13ff; Ricoeur, Time and Narrative Vol. III, 58, 60ff, 81ff,

244ff.
Husain, “St. Augustine’s Confessions.”
Ricoeur, Time and Narrative Vol. I, 21.
7 Aristotle, Physics 219a2-219b2.
8 Ibid., 223a-21-22.
5
6
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of “to be in time”9 or “are in time.”10 On the other hand, Augustine’s
phenomenological analysis towards finding some constitutive principle for
human temporality is overburdened with metaphorical configurations which
implicitly slip cosmological presumptions. Following Ricoeur, I find one such
configuration which I call “the logic of the use of the word transire—‘passingaway’ or ‘to pass’”11—as laden with metaphorical projection of a moving
point traversing through space, which is certainly cosmological. This renders,
in the final analysis, the statement of the first aporia of time at the level of its
first confrontation as
human-time as expounded by phenomenology is neither
derivable from physical-time as expounded by
cosmological account nor can it derive physical-time, yet
both stand in a dialectical opposition to the extent that
they also cannot mutually exclude each other. 12
This statement may appear representable schematically as the
mathematical set theoretic intersection of AC and AP but this would be
misleading, for the mutual dependent aspect of theses from the two models
does not coincide. This is one reason why the statement of the first aporia as
derived above is a genuine hermeneutic achievement which provides novel
dialectical opposition.
On the other hand, I have previously shown how AC is a
philosophical presumption of natural science and its corresponding positivist
research methodology, whereas AP is the same for social sciences and the
disciplines of humanities with corresponding qualitative research
methodology.13 In other words, what is at stake in the philosophical
problematics of the first aporia of time is not just how philosophy should
pursue its metaphysical investigation of time, but the very possibility of “how
to make sense of human action philosophically such that it does not itself get
caught up in the traditional metaphysical dichotomies of subject vs. object,
physis vs. nomos, mind vs. body etc.” In what follows, I pursue the
explication of Ricoeur’s hermeneutic phenomenological investigation into the
problematics of time at the second level, i.e., Kant vs. Husserl.

Ibid., 220b32-222a9.
Ibid., 222b16-223a15.
11 Husain, “St. Augustine’s Confessions,” 240.
12 Ibid., 247.
13 Hafiz Syed Husain, “Philosophical Reflections on Research Methodology for Social
Sciences,” Beytulhikme: An International Journal of Philosophy, 9 (2019), 585–596.
9

10
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Visibility vs. Invisibility of Time
Husserl’s On the Phenomenology of Consciousness of Internal Time14 aims
to work out the phenomenology of time within his later transcendental
framework.
This
phenomenological
investigation
aims
at
phenomenologically “seeing”15 time itself appearing within the field of
consciousness. This seeing is not an ordinary perception, but an eidetic
intuition under the transcendental attitude. Such an intuition is an originary
self-giving intuition in which the object is given “in person.” This is claimed
to be the “ultimate legitimizing source of all rational assertions.”16 Ordinary time
is impregnated with false consciousness, among which include most notably
the metaphysical presuppositions about transcendently existing objects,
among which also include the objective-time, i.e., the transcendent
autonomous time.17 What is to be bracketed is any presupposition about the
existence of this objective time in natural attitude so that one can develop that
phenomenological gaze with the help of which signs and expressions of time
which are purified from all unwanted metaphysical worries would turn to
time to show as-it-is-in-itself within the field of transcendental
consciousness.18 These pure signs and expressions are the hyletic data, the
elementary unities corresponding to the consciousness of internal time. They
correspond to what Husserl called time-objects or temporal objects
(zeitobject).19 This “in-itself” is the “internal time” in the title. It is this internal
time that Husserl would find to be the key in accounting for the constitution
of objective time.20 Visibility or intuition of time—phenomenologically speaking—
would then correspond to the phenomenological description of this immanent time
inasmuch as this description or intuition is principally constitutive of objective or
cosmological time.

14 Edmund Husserl, On the Phenomenology of the Consciousness of Internal Time, trans. by J.
B. Brough (Dordrechts: Kluwer Academic Publishers, 1991).
15 This seeing is what captures the final phenomenological observation. For textual
evidence, cf. Husserl, On the Phenomenology of the Consciousness of Internal Time, 82: “One can say
nothing further than ‘look’” as he reaches the ultimate constitutive principle “absolute flux,” or
cf. Ricoeur, Time and Narrative Vol. III, 41.
16 Edmund Husserl, Ideas Pertaining to a Pure Phenomenology and to a Phenomenological
Philosophy: First Book, trans. by Fred Kersten (Hague: Martinus Nijhof, 1983), 36.
17 Ibid., 25.
18 This is strictly in the line proposed by the so-called Husserlian phenomenology’s
battle-cry “back to the ‘thing themselves’.” Edmund Husserl, Logical Investigations Vol. I, trans.
by John N. Findlay (New York: Routledge, 2001).
19 Ibid., 23ff.
20 See Ricoeur’s critique in this paper’s section “Limitations for Husserl’s Intended
Visibility of Time.”
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Husserl’s Demonstration for the Visibility of Time
Husserl’s problem of time is apparently twofold. Instead of
answering the question “what is time?” which would be too metaphysical
and thus has already been bracketed, he must first focus on the specific how
of his research, inasmuch as this how is aimed at the self-showing of the
phenomenon through phenomenological description. 21 This will render time
as a phenomenological ideality which becomes accessible only after the
transcendental reduction is in effect. This ideality is the transcendental
structure or shape of experience which is ultimately constitutive of any
possible temporal experience. However, for Ricoeur, this would not qualify
as the sought “visibility of time” for Husserl must then be able to derive the
objective time back.22 Latter is—though contestable according to some 23—a
necessary step to establish the truth of phenomenological description and
thus, it is not external to the description. The idea of truth here is certainly not
one of correspondence since the natural attitude is bracketed already. It is the
intentional fulfillment of the phenomenological description within the realm
of the phenomenological. In what follows, I will explicate Ricoeur’s two basic
theses about Husserl’s proposed phenomenological demonstration for the
visibility of time: (1) that Husserl failed in both: establishing the possibility of
the pure phenomenological realm and the corresponding intentional
fulfillment, and (2) that this failure leads to some of the Kantian
presuppositions about the transcendental ideality of time.

The Two Correlated Problems and the Double Intentionality as Its
Intended Solution
First, (A1): “What constitutes this immanent activity and affection
intentionally characterized by the threefold intention of primal-retentionprotention?” Second, (A2): “How is this achievement or constitution of
immanent time brought about such that this immanent time is the one in
which immanent acts are constituted inasmuch as this constitutive analysis
can describe the constitution of transcendently intended time as well?”24 The
latter part is necessary for the intentional fulfillment that will complete the
description of the visibility or intuition of time. We will see in what follows,
answering the second problem, in correlation with the first, would lead to the
problem of intentional fulfillment or the phenomenological truth in terms of
which we are required to seek the visibility of time.
21 Chad Engelland, Heidegger's Shadow: Kant, Husserl, and the Transcendental Turn (New
York: Routledge, 2017), 54.
22 Ricoeur, Time and Narrative Vol. III, 38, 40.
23 A. D. Smith, Husserl and the Cartesian Meditations (New York: Routledge, 2003), 12–14.
24 “Consciousness of time requires time” (Husserl, On the Phenomenology of the
Consciousness of Internal Time, 198).
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To answer the first question, there has to be some constitutive
principle to avoid an infinite regress. 25 It is this constitutive principle that
Husserl calls absolute consciousness, absolute flux, or flow.26 Absolute
consciousness is the ultimate bedrock to which Husserl had avoided vesting
any immanent content as such. Furthermore, absolute flow constitutes itself.
It is this paradoxical phenomenon which Husserl admitted as being both
wonder and scandal.27 Husserl clearly admits that the flow or flux are merely
metaphors for they cannot accurately or non-transparently refer to this
phenomenon. But these metaphors are useful, for they help capture the
possibility of naming that is in declarative sense un-namable.28 It has—in fact,
it is—the continuum of phases consisting of immanent activity as affection or
modification, itself temporally constituted by impressional consciousness or
the threefold intentional structure as a particular phase. Flow is the metaphor
corresponding to this continuum of phases without actually possessing
anything as content that actually flows. Time, as immanent time and not the
transcendent time of cosmological type, thus becomes the achievement of this
absolute time-constituting consciousness.
To respond to the second question, Husserl proposes his theory of
double intentionality, the longitudinal intentionality (Lӓngsintentionalitӓt)
and transverse intentionality (Querintentionalitӓt).29 They correspond to the
two aspects of retentional consciousness as if they are the two directions of
flow inasmuch as former renders the self-appearance of the absolute flow—
as pre-reflective self-consciousness30—whereas the latter constitutes the
immanent acts (the act of perception, recollection, imagination, etc.)
atemporally. Both longitudinal and transversal are non-object
intentionalities.31 Immanent acts are not temporally extended. Although, once
thematized, they do appear to be temporally extended reflectively. 32 From
longitudinal intentional side, absolute consciousness or flow not only brings
about itself as self-appearing but simultaneously it brings about the unity of

25 Ibid., 84, 199. For infinite regress and Grundsatz, cf. Hafiz Syed Husain,
“Schleiermacher's Universal Hermeneutics and the Problematics of Rule-Following,” in Science
& Philosophy, 6 (2018), 3–14.
26 One of Husserl’s exact phrase for it is “absolute time-constituting flow of
consciousness.” Husserl, On the Phenomenology of the Consciousness of Internal Time, 77.
27 Ibid., 390.
28 Ibid., 382.
29 For horizontal, cf. ibid., 85, 391; for transverse or longitudinal intentionality, cf. ibid., 86,
392.
30 Dan Zahavi, “Inner Time-Consciousness and Pre-reflective Self-awareness,” in The
New Husserl: A Critical Reader, ed. by Donn Welton (Bloomington: Indiana University Press,
2003), 157–180.
31 This is important to emphasize if one wants to avoid falsely alleging Husserl of the
“Reflectionist Model” of self-consciousness. For detail, cf. ibid.
32 Ibid., 168–169.
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the immanent act as well. This is why there is always a “mine-ness” in each
and every experience (Erlebnis) making this experience the experience of a
particular consciousness.33 With transverse intentionality, each now-phase of
the absolute flow already retains and thus intends the previous flows as the
passing-away of now-phases, producing the possibility of “fusion of phases.”34
Each phase has a horizon of its depth, its limit of retaining the maximum
preceded primal impression, implying that it is possible to talk about fusion
of horizons. This gives rise to the multiple possibilities of interpretations.
Two-Level vs Three-Level Interpretations
Since phenomenological description aims at thematizing what is prereflective, and since Husserl’s idealist turn after Ideas I explicitly denied that
the immanent acts are perspectival,35 we are left with two options for
interpreting the number of levels with which this phenomenology yields for
time-constitution. There is one which Ricoeur has taken, which I call the
“three-level” interpretation, and there is one which I call the “two-level”
interpretation which has been advocated by Zahavi. In Ricoeur’s “threelevel” interpretation, time-consciousness or time-constitution involves three
correlated but descriptively distinct levels. There is one (1) where
transcendent object is temporally constituted (the one we bracketed), (2) the
immanent level (or subjective level) where immanent acts are constituted as
processes and intended via non-objectifying transverse intentionality, and
finally (3) the atemporal level of absolute flow where the formal unity of
impressional consciousness is constituted. The latter is intended by
longitudinal intentionality.36 Ricoeur’s reading of Husserl entails that the
phenomenological description as a detour reached its zenith at the purest
level with level three where pre-reflective self-consciousness is also
thematized. Now it must return and lift the bracket and explain the
constitution of objective time. Secondly, Ricoeur assumes that this return to
objective time must not presume objective time for it would render the whole
phenomenological demonstration of detour-return viciously circular. This
problem still remains, for the second problem (A 2) stated at the beginning of
this section has not been adequately answered as yet.

33 “There is one, unique flow of consciousness in which both the unity of the tone in
immanent time and the unity of the flow of consciousness itself become constituted at once.”
Husserl, On the Phenomenology of the Consciousness of Internal Time, 84.
34 Ricoeur apparently does not present us the same picture and vocabulary, but Ricoeur’s
use of the term “modification” in context of impressional consciousness and the “fusion” of
source-points leads to the same conclusion.
35 Husserl, Ideas Pertaining to a Pure Phenomenology, 101–106, 113.
36 Ricoeur, Time and Narrative Vol. III, 40.
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Limitations of Husserl’s Intended Visibility of Time
From the two correlated problems which absolute flow and the
double intentionality intended to solve, we arrived in the preceding section
on a further problem which may be stated as: (A 3): “How must the
constitution of objective time from the description so obtained be described
without presuming it?’ If we can do that, then doing that is the sought
intentional fulfillment which would establish the originary intuition—or
visibility—of time.37
In attempting to derive the objective time back, 38 Husserl explicitly
admitted the surge of metaphorical possibilities within the language of
phenomenological descriptions, especially in context of calling absolute
consciousness a flow which was actually not a flow since it had no content as
such. He helplessly metaphorized it as the unnamable.39 Ricoeur identifies a
whole lot of such metaphorical outpouring in Husserl’s constitutive analysis.
Some of them include: “to be” and its tensed variations, “still,” “place,”
“flux/flow,” “source-point,” “sinking back,” “springing up,” etc. They are
found in phenomenological description of the constitution of objective time
from the immanent time.40 They allude to a possibility of figuration of
phenomenological time or the immanent time. But this figuration of livedtime should not be allowed since what phenomenology aimed after was an
originary intuition of lived or immanent time as the phenomenological
capturing of the unthematic immanent affection: the absolute flow—the
continuum of phases of impressional consciousness. To this originary
intuition, no symbolization was required. In fact, metaphorical symbolizing
or figuration actually compromises the originariness in the
phenomenologically thematic reflection, for they are primary examples of
empty intentions, right opposite of the self-giving originary intention. But the
inevitability of metaphorical mediation in the corresponding linguistic
articulation as phenomenological description of lived-time provides ample
evidence that there is no firsthand originary intuition of lived-time available
in the very first place to a phenomenological “gaze.” What is more important
is that these metaphorizings within phenomenological description attest to
presuming objective time, something which we already claimed would
render the whole demonstration circular.
37 Note that, though originary intuition is usually associated with self-giving acts with
model as act of perception, which is radically different from the presentifying acts such as
reflection or recollection. However, as we have already cited above, Ricoeur’s reading of Husserl
also entails a possibility of originary intuition in reflection, though he explicitly mentions that
the mode of originary self-givennes are different in the two kinds of acts. See Ricoeur, Time and
Narrative Vol. III, 41.
38 Husserl, On the Phenomenology of the Consciousness of Internal Time, 64–76.
39 Ibid., 382.
40 Ibid.; Ricoeur, Time and Narrative Vol. III, 41.

© 2021 Hafiz Syed Husain
https://www.kritike.org/journal/issue_28/husain_june2021.pdf
ISSN 1908-7330

102 RICOEUR’S FIRST APORIA
For instance, Husserl considers formal structure of objective time
series, which renders it simultaneously both one and many. According to this
formal structure, objective time is one in the sense that we refer time as a
whole within-which time(s) occur. It is what renders time as both universal and
whole. One natural or empirical manifestation of this oneness is its
arithmetization in the uses of calendar in historical sciences. 41 However, time
is also many, in the sense, that to each and every now-point in objective time,
there is always a distinct past, and a distinct future. 42 The formal aspect of
objective time is what is constitutive of these possibilities irrespective of any
historical or material or immanent content. In order to make sense of the
above formal aspect of objective time, Husserl makes use of the notion of
“temporal position” which, according to Ricoeur, is a key concept for the
desired phenomenological return to objective time. Since, bracketing had
shifted the focus from natural to phenomenological attitude, what the detour
moment of phenomenological demonstration involved was only the
immanent or the material content. In attempting to get back the formal
structure of objective time back from the demonstration presented the
problem of accounting how to identify the formal content—i.e., temporal
position—and the material content. This is important for such identification
is tacitly being presumed in everyday life. In order to account for this
identification, Husserl resorts to further metaphorical figurations such that
the metaphorical status of the “temporal position” itself remains
unbridgeable from the detour moment of demonstration.
All Husserl offers, according to Ricoeur, is nothing but an analogy
between the constitution of immanent and transcendent unities. Thus, just as
adumbrations of sensations, i.e., the primal data of the presentation of
sensations in lived-time, follow the law of primal succession via rententional
intention as immanent modifications or affections, so we find similar
adumbrations in physical things corresponding to which the appearances
form the data of primal impression. 43 According to Ricoeur, this account is
circular.44 It is symptomatic of the implicit enigma in any pure
phenomenological attempt to solve for the constitution of time in terms of
lived-time. For what had to be demonstrated as the backward return moment
of Husserl’s demonstration as derivation of objective time was simply posited
on the basis of analogy with what should have been used as a
phenomenological premise. The metaphorical aspect of phenomenological

Ricoeur, Time and Narrative Vol. III, 105ff.
So, for instance, the now-point that corresponded to Newton had a distinct past from
the now-point of our today, since, we have seen later developments in the form of Einstein and
Bohr, which Newton could not have imagined.
43 Husserl, On the Phenomenology of the Consciousness of Internal Time, 73–75.
44 Ricoeur, Time and Narrative Vol. III, 44.
41
42
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vocabulary coupled with analogizing the derivation of objective time shows
that phenomenology is not only being unable to sufficiently subsume
cosmological autonomy of time as objective time under phenomenological
account of human or lived-time, but also, as a result of referential opacity of
phenomenological descriptive discourse struck by helpless implicit recourse
to metaphorizing, phenomenology cannot help but find refuge in presuming its
apparent antithesis, the ultimate invisibility of time.

Kant’s Transcendental Ideality of Time and its Implicit
Phenomenological Presumptions
By transcendental ideality of time, we mean time as being the
ultimate condition for the possibility of any intuition of which itself no
intuition is possible. This may sound contrary to Kant’s calling time as
intuition a priori. In metaphysical exposition of space and time we find him
explicitly saying, “Inner sense, by means of which the mind [das Gemüt]
intuits itself, or its inner state, gives, to be sure, no intuition of the soul itself,
as an object.”45 To this inner-sense, Kant attributed time as its form. Again,
we find him saying, “Time is nothing other than the form of inner sense, i.e.,
of the intuition of our self and our inner state.”46 It is this status of time, i.e.,
the form of inner-sense, which determines transcendental ideality of time
different from space.

A Brief Synopsis47
According to Ricoeur, Kant’s transcendental method suppresses
phenomenological underpinnings. This has been the case especially on four
occasions in the Critique of Pure Reason, in the discourse of (1) “Aesthetic” and
the (2) “Analytics,” (3) the text of “self-affection” (Selbstaffektion) that Kant
added as an appendix to his theory of figurative synthesis in section 24 of
second transcendental deduction (also known as “deduction-B”), and finally
(4) the text that Kant added in second edition under the title “Refutation of
Idealism”.48 Ricoeur finds them pairwise logically connected ((1)-(2) and (3)(4)) with mutual occlusive aspects of both phenomenology and Kant’s
transcendental philosophy gradually increasing. In the pair of (1)-(2), Kant

45 Immanuel Kant, Critique of Pure Reason, ed. and trans. by Paul Guyer and Allen W.
Wood (New York: Cambridge University Press, 1998), 174 (A22/B37).
46 Ibid., 163 (A33/B49).
47 This summarizes the basic strategy of Ricoeur. See Ricoeur, Time and Narrative Vol. III,
44–59. Many of the theses are not explicitly stated by Ricoeur. A tentative reconstruction of the
complete demonstration is presented in the following sections.
48 Kant, Critique of Pure Reason, 326–329 (B274–270).
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apparently excludes phenomenology but implicitly presumes it. 49 However,
as we reach the second pair, there are corresponding presumptions which can
be reconstructed, but it is the exclusion of phenomenology that is really at
issue. Although the second pair is already part of the “Analytic,” I think it
requires a separate mentioning for this reason of occlusion which would
bring forth the aporetic character of this confrontation.

The First Pair: The Discourse of Aesthetic vs. Analytic
In the first two arguments, Kant’s regressive aspect acknowledges
time to be spoken of only in fragmented fashion. 50 The route of regression
from either objects with temporal predicates or with thought-experiment,
shows that time is always found to be already applied as modifications of
succession, simultaneity, or as linguistic articulations of “in time.” Since it is
not a generic concept (by third argument), its application is not one of rule
that we can work out to make sense of how this is always “already-applied.”
There is no recourse beyond these primary modifications and the analytic of
linguistic articulations, yet it is presumed to be one and unique (third and
fourth arguments).51 How do we come about that it is, and beyond such
fragments? In other words, time is not a concept, not an intuition as such, and
also not an application of any particular concept or universal on any
particular intuition: yet it exists and we are able to intend it. The enigma
implicit in this is the following: How do we come about that time has an
existence—in this case transcendentally ideal—given the fact that it is none
of the following: concept, intuition, application of any prior concept upon any
intuition. If no recourse to lived-experience is allowed, this enigma, at least at
the level of “Aesthetic,” is unresolvable. Ricoeur proposes a
phenomenological remedy to this enigma. The way-out of this enigma is
already suggested within the very repression that transcendental argument
employs against phenomenology. It is the possibility of having a “vaguevision,” which Ricoeur calls temporal horizon that a transcendentalist must
already possess of the transcendentally ideal, the “already-applied-ness” of
which he is discovering in his “Transcendental Aesthetic.” For no other
alternative will make it viable to proceed transcendentally. Ricoeur does not
explicitly outline the precise phenomenological meaning or demonstration of
this temporal horizon, but from his reading of Husserl, this moment of
Ricoeur’s argument can be reconstructed as follows:

49 Detailed explanations of these aspects are given in the following sections: “The Text of
Self-Affection” and “The Refutation of Idealism.”
50 The term “Regressive” here is used in the technical sense. It characterizes the method
of Kant’s transcendental argument. For the detail, see Karl Ameriks, “Kant’s Transcendental
Deduction as a Regressive Argument,” in Kant-Studien, 69 (1978), 273–287.
51 Kant, Critique of Pure Reason, 162–165 (A30–36), 178–183 (B46–53).
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The fragments involve appearances of objects
temporally, so they correspond to the “running-off”
modes of appearances of temporal objects. These parallel
the immanent content, once we proceed not according to
transcendental method but by phenomenological
method. This would then ultimately turn the
transcendental ideality of time having a possibility of an
originary intuition as the “vague-vision” or “temporal
horizon” in the corresponding immanent affection which
is never thematic but is discoverable only
phenomenologically which figures as Absolute Flow
through constitution of threefold intentional structure of
impressional consciousness. The horizon is not a
concept––so Kant is right––but it corresponds to an
intuition, which means Kant is wrong as well.
However, the enigma is not solved as such but only becomes deeper.
Since we now have a possibility of intuition of time, i.e., the “vague-vision”
or temporal horizon, which Kant’s transcendental ideality explicitly
prohibits. Kant’s transcendental idealism cannot accept Husserl’s thesis of
visibility of time. But it needs its phenomenological repository to found the
account of Transcendental Aesthetic, only to end up accepting the possibility
that this help must slip in as an indispensible consequence—the visibility.
The same fate is met in the discourse of the “Analytic.” When time is
conceived as a pure form of inner-sense, any possibility of experience
mutually grounds both, the ultimate preconditions of the possibility of
experience and how these preconditions are to be seen in association with
time. Categories as “concepts of an object in general” were already found to
be such preconditions.52 But understanding required the act of productive
imagination to produce synthetic unities which contain the manifolds on
which categories are applied. They cannot be applied directly since there is
no homogeneity of any kind between the manifold of intuition in which or
through which objects are given, and the categories, for latter are the pure
concepts a priori. A mediation is thus required that provides a rule by virtue
of which these pure concepts a priori become applicable. This mediation is
provided by transcendental schemata.53 A schema can be considered as a
solution to “how does a universal become applicable to a particular?” or the
condition which determines the intuition under a corresponding concept.

52
53

Ibid., 224 (A95/B1280).
Ibid., 271ff (A137–139/B176–178).
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Every concept, whether empirical, which are homogeneous with their
manifold of intuition, or pure concepts which are less homogenous, or
transcendental (e.g., categories) which are not so, requires this mediation. For
instance, number is an example of a schema (neither transcendental nor
empirical) of magnitude, i.e., transcendental determination of time as timeseries to which mathematical conceptualizing of number is a concept. Kant’s
exact phrasing is different though. He regards magnitude as the
transcendental schema of which number is a conceptual determination.54
Seen in this context, categories are never temporal horizons, and thus, we are
left with an unexplainable mystery—burying phenomenological possibility
of “vague-intuition” into the depth of human soul.55 The thesis: “Thoughts
without content are empty, intuitions without concept are blind”56 denies any
phenomenological originary intuition. Since we have already seen how any
description of absolute flow involves metaphorizing, thus, according to Kant,
phenomenology is playing with blind intuitions.
It is the third set of principles, “Analogies of Experience,” that
Ricoeur finds comparatively more exemplary of how the discourse of
“Analytic” suppresses phenomenology. This suppression primarily involves
answering: how time’s transcendental determination (as order relation)
reciprocally involves the possibility of experience in general inasmuch as this
question is answered by transcendental reasoning only, i.e., without any
recourse to lived-experience? This transcendental reasoning starts from a
representation of time that is itself determined in the form of a general
principle: “As regards their existence, all appearances stand a priori under
rules of the determination of their relation to each other in one time.”57 If this
is read in the light of its restatement from second edition, we obtain two most
important constituents of this principle; (1) representations of necessary
connections within appearances (perceptions), (2) their relation in “one” time.
The account of “Analogies of Experience” is a discursive employment of the
schemata of substance, cause and community which are here names of the
transcendental determinations of time as order relation from which we derive
the possibility of all that persists through change as the “Principle of
Persistence (Substance)” (First Analogy), the possibility of all that that can be
causally connected through temporal successions as the “Principle of
Temporal Sequence according to the Law of Causality” (Second Analogy),
and finally, the possibility of all that can be interactive as the “Principle of
Simultaneity according to the Law of Interaction or Community” (Third
Analogy). In each case, there is no possibility of time appearing as form of
Kant, Critique of Pure Reason, 274 (A142/B182).
Ibid., 272 (A140/B179).
56 Ibid., 193–194 (A51/B75).
57 Ricoeur cites it from first edition as A127, which is a typo as it should be A176.
54
55
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inner-sense per se. The discourse of three Analogies of Experience consists of
proofs or philosophical clarifications of these principles very much like
theorems. Although the account of analogies involve intuitions of objects in
change, in succession (e.g., a ship sailing down the river-stream and
successive appearances of a house in “Second Analogy”)58 and in interaction,
but this involvement of intuition only serves the purpose of what is involved in the
conceptual clarification of the corresponding phenomena and is not aimed at
determining signs and expressions to intend time through lived-experience. For
instance, in First Analogy, persistence of time is neither spoken through
retention of Husserlian type nor by describing through the lived-experience
of what is captured by the logic of the use of the word adhuc (still/yet to come)
in “present” as we may have found in Augustine, but argued regressively by
starting from relation between what persists and changes during59 the
existence of a phenomenon or an appearance towards that which must be
presupposed for there to be such a possibility. This regressive analytic then
involves the mediation of the account of transcendental schema of substance
as “the permanence of real in time”60 (which was already worked out in the
doctrine of schematism as what renders the possibility of all judgments about
permanence or objectivity) which finally results in the Principle of Substance
(First Analogy).61 Principle of Substance is in fact the maximum we can come to
understand oneness/unity/persistence/immutability of time as a form of inner-sense.
It is Principle of Substance the meaning of which is established by the
proof/clarification, that represents “what it means to persist for time itself” via
“what it means for a phenomenon to persists in time,” where “in time” marks
the key distinction between oneness of object that persists and the “oneness”
of time that lets this persistence possible. In the absence of phenomenology,
“in time” is nothing but the mediation of substance as transcendental schema,
which brings us back to the Principle of Substance. In short, we have oneness
of time established not by some description of lived-experience but by
argument, which establishes this oneness in terms of oneness of object in
existence. The gap remains between oneness of time and the oneness of object
(Principle of Substance), for the gap was to be filled by what mediated the
understanding of this oneness, the schema of substance. But Kant does not go
behind the schematism. Instead, in order to make sense of the schematism,
Kant takes the detour through the Grundsӓtze without ever going back, for

Kant, Critique of Pure Reason, 307 (A192/B237).
Kant regarded duration, succession, and co-existence as three modes of time. Ibid., 296
(A177/B219).
60 Ibid., 275 (A144/B183).
61 The statement reads as: All appearances contain that which persists (substance) as the
object itself, and that which can change as its mere determination, i.e., a way in which the object
exists. Ibid., 299 (A182/B224).
58
59
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what was behind the schematism was already set aside as a hidden mystery
laid within the depths of our souls.62 This way, transcendental reasoning
escapes becoming circular. But the gap remains between the oneness of time
and the oneness of objective world. This gap can only be filled again by
having a possibility of an intention with which these onenesses can be
determined as connected. Argument alone cannot fill in this gap. But this
requires the possibility of time appearing within lived-experience as signs
and expressions (modes of running-off) which would ultimately lead
towards Husserl’s double-intentionality (longitudinal-transverse). But this is
prohibited explicitly by claiming “time cannot be perceived in itself.”63 This
shows that Kant implicitly presupposes Husserlian phenomenological
constitution of time but either represses it or conceals it behind the
transcendental argument.
One similarly finds a concealment of phenomenology in both Second
and Third Analogy. Kant’s account on succession as a mode of time which is
argumentatively captured in the form of Principle of Causality (Second
Analogy; “time cannot be perceived in itself” can similarly be viewed as
starting with ways succession as a concept is employed. Conceptual
clarification produces a distinction of objective and subjective senses in this
employment.64 It is this distinction that directs (regressively and not
intentionally) towards a rule that has to be applied that makes such
distinctions possible. It is this rule the schema of which was causality,65 which
posits the objectivity of events as happening to us without a sheer possibility of
subjective freedom. Husserl had facilitated this in the distinction between
primary and secondary remembrance, for it was in secondary remembrance
that the door of imaginative construction could open up the possibility of selfreflection. Kant’s corresponding Grundsatz in Second Analogy is what turns
the undifferentiated chaos of particulars into understanding in terms of
judgments. However, as we have seen with Husserl, phenomenology was
unable to derive the objective time from immanent time, the objective
succession interpreted in terms of “event as actually happening” could not be
explained as an external or objective relation within phenomenology.
So, we have insights from Kant’s transcendental philosophy that
complement phenomenological insights without refuting it. Phenomenology
did not reject this objective or ordered succession (and its distinction from
subjective aspects) but was unable to account for it. Kant’s transcendental
idealism substantiates it as an external or objective relation but is unable to

Ibid., 272 (A140/B179).
Ibid., 304 (B233).
64 Cf. Kant’s own examples of “ship sailing” and “appearance of house.” Ibid., 306ff
(A192ff/B237ff).
65 Ibid., 304 (A144/B184).
62
63
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account for the origin of this order, for the origin of this order is time per se
which escapes all attempts to be founded as one. According to Ricoeur, any
theory of time based on such a distinction must ground its account or
justification on something external to this distinction. He thinks that Kant
tried to do that in terms of yet another distinction, the distinction of object of
this ordered successive apprehensions and the representations of these
apprehensions as such. But this cannot account for the present and its
irreducibility to an instant. In fact, to account for the “events as what
happens” what one needs is more than ordered successions. Although, this
may be a better exposition than Aristotle’s mere instants which were
mutually indistinguishable, for these objective or ordered successions are not
indistinguishable as such because they are always “apperceptions,” i.e., the
result of “I think” accompanying all such representation. 66 Since Kant is not
able to dig underneath this “I” of “I think,” for what lies in the “I” of “I think”
is unknowable besides being a transcendental principle of unity of
apperception, we are still ultimately left with indistinguishable instants
depending upon the spontaneous act of soul.

The Second Pair: The Text of Self-affection (Selbstaffektion) vs.
Refutation of Idealism67
This pair is dominated by the repression of phenomenology and
renders its occlusion from transcendental perspective.

The Text of Self-affection (Selbstaffektion)
The occlusion of phenomenology results when the reading of the text
on self-affection is guided by a paradox identified within the very
phenomenon of understanding which reinforces the invisibility of time, along
with a proposed Kantian response to the paradox. Repression or occlusion
here simply amounts to the silence on any possibility of recourse to what is
immanent while accounting for subjective self-consciousness. Ricoeur neither
did explicitly derive the paradox nor did he discuss Kantian response to the
paradox as such. My presentation here is both a probable reconstruction of
this derivation and the corresponding Kantian response from Ricoeur’s text.
The reasoning leading to the paradox can be reconstructed as follows. All of
its major claims are already explicated in the preceding sections.
Reconstruction of the Argument Leading to the Paradox and the Probable Kantian
Response
Ibid., 246ff (B132ff). This is also known as “Deduction-B.”
Both of these are additions Kant made in the second edition of his first Critique. From
this point onwards, presentation of (3) self-affection (Selbstaffektion ) will be cited from B152–157
and (4) Refutation of Idealism from B274–279.
66
67
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The “Aesthetic” already established that every possibility of
experience presumes both space and time as a priori forms of external and
inner senses, respectively. Thus, every representation of an object consists of
two aspects, one spatial and the other temporal. We have already seen (again
primarily from “Aesthetic”) that inner-sense is impossible to appear as a
representation. But the discourse of “Analytic” established that this innersense is definitely affective or spontaneously productive via schematism as
instructions for the faculty of productive imagination to synthesize a manifold
of intuition coming from sensibility under concepts coming from
understanding. But how these instructions (schemata) represent this innersense, which is the source of affection, remained an unanswered problem,
once Kant declared the causal procedure of the transcendental schemata to be
hidden in the depth of our souls. Thus, we have the dimension of
spontaneous productive activity or affection, which is unable to produce itself as
determined representation. Now what if the object of our representation is our
own self as the source of this affection? We do represent ourselves empirically.
But we already know from Transcendental Deduction that it is impossible to
represent our own self as the transcendental self (the self-in-itself) which is
after all the ultimate source of this affection. Thus, this implies that we cannot
represent or intuit our own acts in themselves (as long as they have their
origin in the transcendental self), but we can represent or intuit them
inasmuch as they can affect us internally. It is only in the latter sense that we
appear to ourselves empirically. But the “Aesthetic” had already established
that every representation requires both time and space and that “Analytic”
requires that every representation is determined. “Determined” here means
that it involves schematically producing spatial synthetic figures. 68 It is at this
point the paradox is driven home: “How could this self simultaneously be
both affective and be determined or passive?” Kant’s answer to the paradox is:
affecting is still determining.69 For we may have no direct access to time, or
equivalently, this affection, we can represent it as determined in spatial
synthetic configurations which are products of synthetic imagination. Beyond
this determination, affection is a noumenon. So time still considered to be impossible
to intuit, yet finds possibilities of determination in both mathematics and the works
of art.70 Kant’s own examples are quite representative of how mathematics is
an instance of such a representation. Samantha Matherne has discussed how
68 Kant’s own examples consist of tracing curves through a moving point as an act of
production of synthetic figuration (B154–155).
69 Kant, Critique of Pure Reason, 258–259 (B155–156).
70 Cf. Samantha Matherne, “Kant and the Art of Schematism,” Kantian Review, 19 (2014),
181–205. The same theme is also discussed in Husain, “Schleiermacher's Universal
Hermeneutics.” Also, this is among the points where Ricoeur finds Kant’s insight very relevant
for how we have the possibility of responding to the First Aporia of Time in the form of narrative
identity. See Ricoeur, Time and Narrative Vol. I, 68ff.
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this can be extended to any artistic or skillful activity.71 Hence, we find a
parallelism between effectivity of external world and affectivity of innersense both of which find the possibility of representation or determination
through spatial synthetic configurations. Former was discussed in the
discourse on “Aesthetic” latter is discussed within “Analytic” (the text of selfaffection (Selbstaffektion)). In latter case, the act of such a spatial synthetic
configuration is where we find both the apparent resolution of the paradox
and the quasi-equivalence of act and the agent or self. So for instance,
following Paul Guyer72 and Matherne, we may include the works of art as
exemplifications of spatial synthetic configurations. For Kant, every work of
art (Kunst) is a cooperation of the faculty of imagination and understanding
inasmuch as understanding provides the determining concept and
imagination serves like the instrument which helps achieve the presentation
of that concept such that the nature of the cooperation is not dictated by any
particular logic, but rather by the free-play of imagination (through creative
synthesis of aesthetic ideas) of the naturally gifted genius (the artist). In this
sense, works of art provide the model example for objects which are not only
representations of a particular original talent of human-self (the artist), but by
affecting the same human-self,73 they are also the primary mode of selfaffection (Selbstaffektion). The latter is the case: first, because self-affection
means affection which has inner-sense itself as its source;74 second, as Matherne
has shown that, according to Kant, the artistic creativity parallels the act of
schematism with origin in the spontaneous act of transcendental self, so the
origin of the work of art has its origin in the artistic-self. This demystifies the
phenomenon of self-affection in terms the affectivity of the works of art. To
understand how self-affection is also self-determining (i.e., exemplifying
Kantian solution of the paradox), and given the fact that Ricoeur’s conception
of narrative emplotment draws heavily from Kantian doctrine of schematism
(though with some reservations75), we may take Ricoeur’s conception of
narrative identity to understand what is involved in Kantian solution of the
paradox. Ricoeur has shown that narrative identity—which necessarily
emerges from the narrative works of art—is what constitutes the possibility
of self-representation. This narrative identity76 emerges as a result of threefold

Matherne, “Kant and the Art of Schematism.”
Paul Guyer, Kant and the Claims of Knowledge (New York: Cambridge University Press,
1987), 174; Paul Guyer, Kant (New York: Routledge, 2006), 98–99.
73 This affectivity is twofold: affectivity corresponding to the creative act of the artist and
the affectivity corresponding to the product as the end-achievement. This end-achievement is the
determinate concept produced by the faculty of understanding for which the faculty of
imagination is like the instrument. See Matherne, “Kant and the Art of Schematism.”
74 Kant, Critique of Pure Reason, 327 (B275).
75 Ricoeur, Time and Narrative Vol. I, 68.
76 Ricoeur, Time and Narrative Vol. III, 246.
71
72
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mimesis77 which both the reader and the writer of the narrative work
schematize in order to achieve self-representation. For instance, Ricoeur
attributes the narrative’s configuration (mimesis-2) to the joint work of the
author and reader. Here he draws on the kinship between narrative’s
configuration and Kant’s concept of the productive imagination as
schemating a synthetic operation. However, this self-representation is
unstable (not absolute), for there are always competing interpretations of the
narrative works. Since we have already seen above how works of art provide
a possibility for self-affection, with the help of narrative identity, this selfaffection becomes self-representation (although unstable). Note that paradox
is resolved apparently until one does not realize that the whole argument of
transcendental philosophy hinges upon phenomenological presupposition. I
have made this elaboration to show that Kantian argument makes sense until
we follow through Ricoeur’s critical confrontation of Kant and Husserl. Thus,
what we ultimately have, as access to self-consciousness, is the external determination
of subjectivity through works of art. Since, this would always involve natural
attitude, phenomenology is not concealed but occluded. This occlusion is
further attested in similar manner in the following section.

The Refutation of Idealism
The fourth and final occasion where Ricoeur presents or traces the
confrontation between Kant’s transcendental idealism and Husserl’s
phenomenology is the appended text of “Refutation of Idealism.” Its primary
function is to subordinate the self-affection (Selbstaffektion), i.e., affection which has
inner-sense itself as its source, to affection from outer or external world.78 Once this
is achieved, the problem of external world would dissolve, for it surfaces only
when our philosophical reflections distinguish consciousness of things from
the kind of consciousness we have of ourselves such that only the latter is
claimed to have the character of certainty. How does Kant propose to achieve
this subordination? Also, what precisely do we mean by “consciousness of
existence” (which is involved in the problem)? Ricoeur clearly remarked this
term with suspicion. It is difficult to make sense of what Kant really means
by the phrase “consciousness of existence,”79 especially given the fact that
existence is not a concept or predicate.80 This is one reason why, very much
like “Deduction,” “Refutation of Idealism” is still a matter of contention
among Kantian Scholars and interpreters. I must state that even Ricoeur
seems to be not very clear at this point of how the achievement of the primary

Ricoeur, Time and Narrative Vol. I, 52–75.
Kant, Critique of Pure Reason, 327 (B275).
79 Ibid.
80 Ibid., 567 (A599/B627).
77
78
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function of “Refutation” can be made sense from Kant. However, if we try to
reconstruct what Ricoeur claims, we may have the following.
Reconstruction of the Argument
“Aesthetic” had just juxtaposed both space and time in arguing for
“how is manifold of intuition possible?” “Analytic” did connect them, but at
the level of representation only. The question of “consciousness of existence”
whether of things or our own self as the empirical self, is much deeper than
what can be accounted in terms of representations alone. What is required
first is to identify this deeper or perhaps the deepest level of experience. This
deepest level of experience is regressively argued based upon what persists
in our perceptions. The corresponding transcendental reasoning follows
roughly the same line as taken in First Analogy for deriving and clarifying
the meaning or sense of the Principle of Substance. There too, the regressive
reasoning was based upon the general observation of relation between what
changes and what remains of an object. Here the object is supposed to be the
empirical self for the existence of which we claim to be conscious. Here too,
we find distinction between what changes and what remains or persists.
What persists is not part of this self, since according to Kant, this persistence
is what has to be presupposed for the very existence of this self, meaning that
persistence or permanence is the transcendental precondition for the
possibility of empirical self and it is a general thesis that the transcendental
of X cannot be part of X. So, this persistent thing must be outside me and is
not the result of some representation in me. This establishes that my
consciousness of my existence is the result of what actually exist outside its
subjective dimension.
But now the question arises: “How does this contribute to the
occlusion of phenomenology?” The occlusion is twofold. From one side, this
takes the detour through the indirect path from how we find ourselves
temporally determined in time where one of the most primary temporal
determinations involves the Grundsatz of substance (First Analogy) which is
not some originary intuition or visibility of time but only a transcendental
determination of time as order relation. Furthermore, this subordination of
self-affection under the affection from outer or external world involves the
latter’s correlative grounding in the ways this self-affection is determined by
external world via figurative synthesis, which we have already seen in the
preceding subsection to be occlusive of phenomenology.

Conclusion
The present investigation has explicated Ricoeur’s first aporia of time
at the level of Kant vs. Husserl with the problematics of visibility vs. non© 2021 Hafiz Syed Husain
https://www.kritike.org/journal/issue_28/husain_june2021.pdf
ISSN 1908-7330

114 RICOEUR’S FIRST APORIA
visibility as its guiding theme. Visibility of time in phenomenology amounted
to an act of reflection that is originarily self-giving. Husserlian
phenomenological description of time and its corresponding intentional
fulfillment at the level of reflection is argued to be that originarily self-giving
act. However, limitations of this description and its method revealed the lack
of phenomenological visibility of time. This led to Kantian transcendental
ideality of time as its anti-thesis: the invisibility of time. However, Kant’s
ideality of time also suffered the limitations revealed by accounting how it
concealed, i.e., implicitly presumed phenomenology of time with a possibility
of a vague-vision: Ricoeur’s temporal horizon. But, major contours within
transcendental account of the ideality of time also showed that no such
recourse to vague-vision is permissible. Thus, visibility leads to invisibility
and conversely, invisibility leads to visibility without resolution such that the
whole account is also not viciously circular. It is not viciously circular because
we are not being led back to the original Husserlian position of visibility from
Kant’s position of invisibility. Instead of visibility, we are being led to the
vague-vision, or Ricoeur’s temporal horizon (or partial visibility). However,
this vague-vision is neither attested by Husserlian phenomenology, nor by
Kant’s transcendental philosophy. So, the problematics stands, and thus, we
have the aporia of time. But more importantly, the aporia is meaningful or
productive. It has guided us towards a new philosophical investigation of
time inasmuch as we keep the valid aspects of both Husserl and Kant and,
instead of being dogmatically guided by the themes of visibility or
invisibility, we let ourselves be guided by the new idea we just discovered:
the vague-vision.
Department of Philosophy, University of Karachi, Pakistan
Department of Mathematical Sciences, Federal Urdu University of Arts,
Science & Technology, Pakistan
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Article

Philosophical Enhancements of the
Humanistic Phenomenology of Karol
Wojtyla to the Thomistic Philosophy of
the Human Person
Robert A. Montaña

Abstract: The capability of traditional Scholastic ethics to guide
contemporary man in all his complexities has been called into question
when Secular Humanism and, subsequently, Postmodernism have
redirected attention from human acts to the agent person himself.
While Secular Humanism has led to the advancement of science,and
Postmodernism has instilled a resilient attitude in dealing with the
issues of Modernism, the conceptual independence required in these
philosophies and their corollary intellectual scientism has, at the same
time, downgraded reliance on holistic and integrative knowledge,
leading to a denial of the roles of faith, tradition, and authority in man’s
conceptual development. Karol Wojtyla’s Personalism and
Phenomenology emphasizes the primacy of the person without
degrading the values inherent in action. Wojtyla’s philosophy has
bridged the ideals of traditional moral teachings with present-day
pluralistic experiences when he situated freedom in the ego and when
he grounded habit into the inner experience of man, rather than in
character. With such freedom and self-determination, vertical
transcendence becomes both experiential and personal. In this paper, I
venture into how Wojtyla’s thought has enhanced Thomistic
philosophy by presenting an exposition of the various elements of The
Acting Person vis-à-vis the discussions of the Angelic Doctor on
parallel issues.
Keywords: Wojtyla, Aquinas, phenomenological personalism, human
transcendence
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Preliminary Notes
ince this paper revolves around the contributory elements provided by
the philosophy of Karol Wojtyla to the notion of man as a subject in
Thomism, I deem it best to first clarify the conceptual milieu affecting
this endeavor. First, this paper opines that the philosophical
understanding of man, as viewed from the Thomistic kaleidoscope, can be
enhanced quantitatively by the empirical improvements of science and
qualitatively by introducing novel conceptual notes of accidental relations
into its overall paradigm. The latter differs from procedural attempts to
substitute these paradigms themselves in the same way as some philosophers
of the Enlightenment have sought to digress from a perceived static paradigm
of medieval philosophy towards a more dynamic interpretation of reality by
modern thinking. Second, Wojtyla's integration of the Aristotelian-Thomistic
philosophy of the human person with the phenomenology of Max Scheler,
conceptually improving on the latter—even to the point of transcending
phenomenology itself1—go beyond eclectic processes whereby the
transcendence and dynamism of subject man are revealed and made more
apparent. Third, the aforementioned contention, however, does not indicate
that Scheler's phenomenology per se has foreshadowed this development;
rather, it is assumed that it was Wojtyla's reinterpretation that has led to such
enhancements both in the religious and philosophical spheres. 2 Fourth, while
it may be considered that Wojtyla has remained grounded on Thomistic
categories while utilizing the language of phenomenology, any form of
philosophical enhancement must be deemed propositional and
argumentative for such to be ontogenetically actual and practical to human
development. This position precludes any accusation that the contribution of
Wojtyla could only be confined to semantic and syntactic linguistic
ornamentations to traditional ethics.3

S

1 Jameson Taylor argues that in Wojtyla’s philosophy, there was a shift from a passive to
an active epistemological emphasis on the human person. He writes: “What Wojtyla discovers is
that the person is not simply an object of knowledge or a subject or a subject of experience but
an ‘agent of action’—an actor. By understanding the person as an actor, rather than only a
subjectum or a subject, Wojtyla is attempting to overcome the limitations of metaphysics and
phenomenology by reestablishing analysis of the person on a new plane.” See Jameson Taylor,
“Karol Wojtyla’s Development of the Traditional Definition of Personhood,” in The Review of
Metaphysics, 63:2 (2009), 428.
2 Phenomenology per se, however, has its own contributions—expounded by Jude
Dougherty - that has made it appealable even to Catholics. See Jude Dougherty,
“Phenomenology as ‘Ancilla Theologiae,” in Angelicum, 82:2 (2005), 391-394.
3 Joseph Lichten argues that Karol Wojtyla is a multi-faceted person in terms of talents,
interests, and knowledge. If he is right, then any interpretation of his work is at best contingent.
See Joseph Lichten, “A Pope of Great Hopes,” in The Polish Review, 24, no. 2 Gaude Mater Polonia:
Special Issue Dedicated to Karol Cardinal Wojtyla, John Paul II Pontifex Maximus (1979), 35.
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With these clarifications, I would proceed to argue the aspects by
which Thomism may have been enhanced 4 by the contributions of Karol
Wojtyla.

Contributory Avenues by Karol Wojtyla on Thomism
Wojtyla begins his analysis of the acting person by an exposition of
experience. This concept, established both by Thomas Aquinas and Karol
Wojtyla as a cognitive process, normally involves the introduction of stimuli
that initiates the epistemological process towards ideogenesis; yet, when the
Angelic Doctor discussed5 as to whether angels understand singulars through
experience as confined to phantasms and memories, he inadvertently
exposed his opinion that they indirectly know singulars through the
intelligible species imparted by God to them, 6 thereby implying that
experience as applied to them go beyond the sense-stimuli relation and is
analogically applied only by way of similitude. 7 Karol Wojtyla, however,
stepped up and has applied this transcendence even to the human person by
4 Victor Salas has already argued as regards the ability of Thomistic philosophy to
accommodate such an enrichment: “… Thomas, in articulating a creation metaphysics centered
upon the act of existence (actus essendi) actually provides a successful means of establishing at
least some of the features of selfhood, most especially personal incommunicability that so many
phenomenological personalists hold dear. Indeed, it would seem that Thomas has the resources
with which successfully to tether the axiological commitments of phenomenological personalism
to a realist metaphysical foundation.” See Victor Salas, “Thomas Aquinas’s Metaphysics of the
Person and Phenomenological Personalism: The Case of Incommunicability,” in Gregorianum,
94:3 (2013), 577.
5 The discussion of St. Thomas Aquinas on the angels is quite interesting even for
philosophers who are not religiously inclined because they are closer to God’s spiritual nature,
yet distinct as regards their essence and existence. In presenting his position that angels do not
possess passive and active intellects, he expounds: “But each of these necessities is absent from
the angels. They are neither sometimes understanding only in potentiality, with regard to such
things as they naturally apprehend; nor, again, are their intelligible in potentiality, but they are
actually such; for they first and principally understand immaterial things, as will appear later
(Question 84, Article 7; Question 85, Article 1). Therefore there cannot be an active and a passive
intellect in them, except equivocally.” See Summa Theologiae (hereinafter ST) Ia. 54. 4c. See
Thomas Aquinas, The Summa Theologica, translated by the Fathers of the English Dominican
Province (Benziger Bros Edition, 1947).
6 The Angelic Doctor explains thus: “Therefore as by His essence, by which He causes all
things, God is the likeness of all things, and knows all things, not only as to their universal
natures, but also as to their singularity; so through the species imparted to them do the angels
know things, not only as to their universal nature, but likewise in their individual conditions, in
so far as they are the manifold representations of that one simple essence.” See ST Ia. 57. 2c.
7 St. Thomas, in answering the argument that experimental knowledge emanating from
experience is always discursive, clarifies that “[e]xperience is affirmed of angels and demons
simply by way of similitude, forasmuch as they know sensible things which are present, yet
without any discursion withal.” Here he implies that experience can be philosophically distinct
from discursiveness when applied to higher beings. See ST Ia. 58. 3. ad 3.
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way of relation stating that any form of experience external to man is
naturally reflexive,8 reverting to himself, thereby creating a cognitive relation
with his personhood that is continuous, or at least, re-established whenever
such is interrupted by sleep. We surmise here that Wojtyla, as a
phenomenologist, has ventured into the thought that man’s relation with
phenomenon is not confined to specific instances of experience, but to this
continuous totality that not only defines him but establishes who he is as a
person. It seems that St. Thomas is aware of this relation because when he
interpreted the manner in which Christ has advanced in wisdom, after he has
established that He had perfect infused knowledge of all things, he argued
that such an increase was made through experience by comparison of the
intelligible species already in Him9 to what has been provided by the senses,
thereby inverting the relation—where the person determines the
phenomenon. Thus, we see here the interplay between the nature of the
personhood and experience and on how, for both Wojtyla and St. Thomas,
transcendence could be found primarily in the person. The difference,
however, could be seen on how St. Thomas has confined discussions on this
matter to Jesus Christ as the Logos and to the angels. On the other hand,
Wojtyla went beyond the Angelic Doctor 10 by applying such transcendence
even to the imperfect human person as the seat of action, emphasizing this
insofar as it reveals such personhood,11 utilizing an inductive process that is

8 Wojtyla avers: “Man’s experience of anything outside of himself is always associated
with the experience of himself, and he never experiences anything external without having at the
same time the experience of himself.” Karol Wojtyla, The Acting Person (Dordrecht, Holland: D.
Reidel Publishing Company, 1979), 3.
9 This advancement of knowledge was explained succinctly by the Angelic Doctor:
“Therefore, if in the soul of Christ there was no habit of acquired knowledge, beyond the habit
of infused knowledge, as appears to some [Blessed Albert the Great, Alexander of Hales, St.
Bonaventure], and sometime appeared to me (Sent. iii, D, xiv), no knowledge in Christ increased
in essence, but merely by experience, i.e. by comparing the infused intelligible species with
phantasms. And in this way they maintain that Christ's knowledge grew in experience, e.g. by
comparing the infused intelligible species with what He received through the senses for the first
time. But because it seems unfitting that any natural intelligible action should be wanting to
Christ, and because to extract intelligible species from phantasms is a natural action of man's
active intellect, it seems becoming to place even this action in Christ.” See ST IIIa. 12. 2c.
10 Wojtyla also went beyond the Aristotelian tradition without contradicting it. Victor
Salas avers: “Accordingly, Wojtyla places himself firmly within the Aristotelian metaphysical
tradition, which understands a human being in terms of its hylomorphic substantiality
specifically differentiated through rationality. However, Wojtyla goes considerably beyond—
although not contrary to—that same tradition when his account of the person unfolds in terms
of an ‘inner subjectivity’, an ‘inner life of self’, proper only to persons.” See Victor Salas, “The
Analogical Structure of Self-Giving and Receiving according to John Paul II,” in Gregorianum,
90:3 (2009), 476–477.
11 James Liszka explains this interplay: “It is the mediating term of ‘experience’ which
allows Cardinal Wojtyla to replace ethics with a phenomenological study, i.e., a study of the
actions as they reveal themselves. The close correlation between person and action becomes
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not argumentative but one where the ego stabilizes its experience by
recognizing sameness as it engages external reality.12
By dissociating the inductive method from the argumentative,
Wojtyla further explores how induction leads to reduction, 13 describing the
latter as the process by which the abstract is grounded to the actual and real
nature of man as he exists; as such, it is to “convert to suitable arguments and
items of evidence or, in other words, to reason, explain, and interpret.”14 This
explanation moves away from the standard understanding of reduction as
the conceptual segregation of the non-essential elements of a thing as
normally utilized by phenomenologists. 15
One contributive element of such reduction is the piercing of the
dynamic implications in the human act because while the emphasis on such
as voluntary may include the notion of the actualization of the potentialities
of the human subject, there remains the need to manifest this act not merely
as a phenomenon but also as a part of a structure which is also ontic, and thus
manifest in experience.” See James Liszka, “The Philosophical Thought of Cardinal Karol
Wojtyla,” in The Polish Review, 24:2 (1979), 31.
12 It is in this arena where the notion of abstraction fuses with scientific induction. Wojtyla
notes: “The transition from the multiplicity and complexity of ‘factual’ data to the grasping of
their essential sameness, previously defined as the stabilization of the object of experience, is
achieved by induction. At any rate this is how Aristotle seems to have understood the inductive
function of the mind.” See Wojtyla, The Acting Person, 14.
13 The personalistic and phenomenological notion of Wojtyla’s reduction has been aptly
described by Juan Manuel Burgos: “Even more, and it is a central fact: they Wojtylian reduction
has a vocation for radicality. It is not, by any means, a stroll by the surface of the phenomena. First
of all because the Wojtylian ‘phenomenon’ does not consist of a set of elementary and
fragmentary sensations but the human experience in all its depth and richness, that is to say, not
only in its external and objective dimension (experience of man) but in self-experiential one. But,
in addition, because the Wojtylian reduction specifically sets out to penetrate to the deepest
possible level of research, that’s to say, to get actually to the essence of man.” This viewpoint
emanates from a form of personalism that is specifically unique to Wojtyla when Burgos argued
that our beloved pope’s “philosophy does not exactly fit any of them [personalism], particularly
the Thomistic personalism of Jacques Maritain.” Burgos argued thus, however, without
compromising Maritain’s unique contribution—the “theoretical elaboration of communitarian
personalism, understood as the determination of the set of relationships, priorities, and
dependencies which configure the person’ relation with society from a personalist point of
view.” Kindly refer to the following sources, respectively—Juan Manuel Burgos, “The Method
of Karol Wojtyla: A Way Between Phenomenology, Personalism and Metaphysics,”
Phenomenology and Existentialism in the Twentieth Century: Book Two, Fruition—Cross PollinationDissemination, ed. by A-T Tymieniecka (Springer Netherlands, 2009), 114; Burgos, “Wojtyla’s
Personalism as Integral Personalism,” in Quaestiones Disputatae, 9:2 (Spring 2019), 91; and Burgos,
An Introduction to Personalism (The Catholic University of America Press, 2018), 53.
14 Wojtyla, The Acting Person, 17.
15 While the analysis of the person is already a part of both theological and philosophical
traditions, the contentions of personalism as a movement has been initially looked upon with
suspicion, with The Acting Person contributing to its acceptance in the succeeding years. For a
narrative of these transitions, see John Hellman, “John Paul II and the Personalist Movement,”
in CrossCurrents, 30, no. 4, (1980-1981), 409-419.
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epistemologically approached as ontological. 16 The implication of the person
in action is already explicit in St. Thomas inasmuch as the Angelic Doctor
recognizes the human person as the intrinsic principle of the voluntariness17
in human acts.18 Further, the Angelic Doctor establishes command as an act
of reason, while presupposing the participation of the will, 19 and such
functions as the proximate cause of human acts. Hence, if there is such
enhancement by Wojtyla of this traditional position, it would not be as
regards the recognition of the person as the foundation of human acts; rather,
it would be on the redirection of this reduction in the inverse direction.
Whereby St. Thomas would venture outwards towards the objectification of
human acts in relation to man’s ultimate end, Wojtyla ventures backward
towards the person, his voluntariness, and then towards his consciousness
and experience.20 In this sense, we may construe this conceptual movement
more as supplemental rather than as an explicit enhancement of the
Thomistic emphasis.
One effect of such reduction is the extension of the notion of
consciousness as implicit in the traditional exposition of the voluntary act—
in the sense that all voluntary acts are conscious ones. One notable advantage
of Wojtyla is his exposure to conceptual developments in psychology and

16 The consideration of act as emanating from man’s dynamism is probably the greatest
contribution of Wojtyla to phenomenological existentialism. He argues that: “… both action and
conscious acting tell us of the dynamism proper to man as a person. It is owing to this intrinsic
content that they comprise all that is meant by ‘human act’; apparently philosophical thought
has so far failed to develop a more fundamental concept for expressing dynamism apart from
the concept of actus.” See Wojtyla, The Acting Person, 27.
17 The Thomistic notion of voluntariness requires the active participation of reason and
will; nonetheless, these are not exclusive since the sensitive appetites also play a role in its
determination. For a discussion clarifying the distinctions in the analysis of voluntariness, kindly
refer to Klaus Baumann, “The Concept of Human Acts Revisited: St. Thomas and the
Unconscious in Freedom,” in Gregorianum, 80:1 (1999), 156-158.
18 The Angelic Doctor gave two requirements for a human act to be voluntary: “Hence it
is that, according to the definitions of Aristotle, Gregory of Nyssa, and Damascene [See Objection
1], the voluntary is defined not only as having ‘a principle within’ the agent, but also as implying
‘knowledge.’ Therefore, since man especially knows the end of his work, and moves himself, in
his acts especially is the voluntary to be found. See ST IaIIae. 6. 1c.
19 St. Thomas thus explains the interplay of these two faculties: “I answer that, Command
is an act of the reason presupposing, however, an act of the will. In proof of this, we must take
note that, since the acts of the reason and of the will can be brought to bear on one another, in so
far as the reason reasons about willing, and the will wills to reason, the result is that the act of
the reason precedes the act of the will, and conversely.” See ST IaIIae. 17. 1c.
20 Wojtyla clarifies this movement: “In saying that the subject constitutes the fundamental
expression of all man’s experience, I wish to say at the same time that it is, first, an inviolable
expression, for experience cannot be detached from it. Second, it is open to everything that man’s
experience, especially that of one’s own self, may introduce into the understanding of the
subjectivity of the person.” See Karol Wojtyla, “The Person: Subject and Community,” in The
Review of Metaphysics, 33:2 (1979), 275.
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phenomenology in the study of consciousness—something outside the
purview of the Angelic Doctor. The latter, however, made explicit his
understanding of consciousness in his discussions on the comprehension of
man in relation to God and happiness21 where he opined that the inclusion of
the comprehended is in the person comprehending22 and is thus subject to the
limitations of the latter, and that the comprehended can be retained by that
person beyond the function of memory, making it a prerequisite for
happiness. Further, in discussing whether the soul knows bodies through the
intellect, the Angelic Doctor applied the principle that the intellectual and
sensitive powers of man receive according to their own mode, affirming that
science is of the intellect and thus it must be able to know matter through a
process in accord with its nature.23 These two positions have repercussions
on how consciousness was and should be treated in Thomistic philosophy.
Here we could observe that while the Angelic Doctor had some
purview of consciousness as it related to human acts, it is almost always
discussed in relation to an object insofar as the latter assimilates the
intellectual species directly for knowledge or indirectly for perfection, such
as happiness. Wojtyla, on the other hand, isolated or bracketed consciousness
in terms of its mirroring, reflecting reality vis-à-vis the totality of conscious
person, including everything that “happens” to him. In other words, Wojtyla
agrees with the Angelic Doctor that comprehension is intentional in

21 The Angelic Doctor has, however, clarified the limitations of such comprehension
when its object is God: “Comprehension is twofold. First, inclusion of the comprehended in the
comprehensor; and thus whatever is comprehended by the finite, is itself finite. Wherefore God
cannot be thus comprehended by a created intellect. Secondly, comprehension means nothing
but the holding of something already present and possessed: thus one who runs after another is
said to comprehend him when he lays hold on him. And in this sense comprehension is necessary
for Happiness.” See ST IaIIae. 4. 3. ad 1.
22 Whenever we would utilize Thomistic dichotomies to interpret Wojtyla, care should
be given as regards how oppositions are dealt with by phenomenology. Jove Jim Aguas explains:
“Wojtyla traced the root of this problem from the long history of Western thought. He noted that
while the old antinomies that arose in the area of the theory of knowledge and formed a
seemingly inviolable demarcation line between basic orientations in philosophy seemed to have
been set aside and ignored in contemporary thought. The oppositions between subjectivism and
objectivism, as well as that between idealism and realism turned to be discouraging discussions
on human subjectivity.” See Jove Jim Aguas, “The Notions of the Human Person and Human
Dignity in Aquinas and Wojtyla,” in Kritike: An Online Journal of Philosophy, 3:1 (June 2009), 49,
<http://www.kritike.org/journal/issue_5/aguas_june2009.pdf>.
23 In other words, for St. Thomas, since the soul is principally spiritual, this epistemic
process moves from the material to the immaterial in accord with the mode of the knower: “So
also the intellect, according to its own mode, receives under conditions of immateriality and
immobility, the species of material and mobile bodies: for the received is in the receiver according
to the mode of the receiver. We must conclude, therefore, that through the intellect the soul
knows bodies by a knowledge which is immaterial, universal, and necessary.” See ST Ia. 84. 1c.
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character,24 yet when its object is contained in consciousness, the latter takes
on a unique perspective which was never directly discussed by the Angelic
Doctor. For Wojtyla, it even appears that classical phenomenological
positions contained these assumptions of the Angelic Doctor—that is,
essentially associating consciousness with intentional cognition. He teaches
us, on the other hand, that beyond such consciousness is the existence of an
intrinsic cognitive act that links it to the dynamism and efficacy of the human
person. The fruition of this cognitive act is self-knowledge, where the subject
becomes the object, forming a coherence with consciousness that serves as the
foundation of equilibrium in man’s inner life. When a man chooses evil, for
instance, he not only commits an evil act, he also knows that what he is doing
is evil, and he is aware of this knowledge. In this sense, he not only performs
an evil act, but he also makes a choice that permeates his entire humanity—
the subjectivation of the objective.25 This is a novel contribution neither found
in classical Thomistic26 nor in phenomenological discussions.
Wojtyla, however, clarifies that this duality of consciousness attains
the limitation of subjectivation through experience by objectifying one’s
awareness of his own being; and from this perspective, a clearer
understanding of how spirituality is manifested in consciousness is
achieved.27 Etymologically, spirare or “to breathe” associates the traditional

24 The correlation between cognition and intentionality is clear in the philosophy of our
beloved pope: “It lies in the essence of cognitive acts performed by man to investigate a thing, to
objectivize it intentionally, and in this way to comprehend it. In this sense cognitive acts have an
intentional character, since they are directed toward the cognitive object; for they find in it the
reason for their existence as acts of comprehension and knowledge.” See Wojtyla, The Acting
Person, 31-32.
25 This subjectivation occurs when cognition is treated beyond the metaphysical towards
the consideration of cognition principally as human. Karol Wojtyla explains: “Although I
acknowledge the specificity and distinctness of metaphysical cognition, I deny that it can be
separated from the rest of human cognition, for all cognition is metaphysical through its roots
inasmuch as it reaches being. This, of course, does not diminish the meaning of the particular
aspects of being which are necessary to understand its full richness. The discovery of the human
subject, or man’s subjectivity in the metaphysical sense, opens at the same time a fundamental
approach to the relation between existence and action.” See Karol Wojtyla, “The Person, Subject
and Community,” 275.
26 Etienne Gilson, however, in interpreting the teachings of St. Thomas, explains that:
“The proper object of the intention is the end willed in itself and for itself. It constitutes, therefore,
a simple act and, so to speak, an indecomposable movement of our will. But voluntary activity
becomes extremely complex when we pass from the intention of the end to the choice of the
means… [t]his opting is the actual electing or choosing, and is itself preceded by deliberation
and judgment.” Here we see that contemporary interpretations of the Angelic Doctor do not
substantially digress from Wojtyla’s teachings, showing that the latter’s philosophy may be latent
in the Summa Theologiae. See Etienne Gilson, The Christian Philosophy of St. Thomas Aquinas (Notre
Dame Press, 1956), 253.
27 I surmise that, with this position, the influence of Fr. Reginald Garrigou-Lagrange, O.P.
to the thinking of Karol Wojtyla is apparent. In line with this, John Grondelski opines that Neo-
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notion of spirituality to some form of universal principle of vitality. In this
sense, it is synonymous with the functional expression of the soul; and in the
scholastic age, it was thus conceptualized as the substantial form of man.
When St. Thomas tackled the issue as to whether the soul of man is of God’s
substance, he replies in the negative and clarifies that spirare as breath should
not be taken materially, associating the term, on the other hand, with the
making of a spirit, distinguishing the soul from God 28 and considering it as
subsistent29 yet moved accidentally.30 From such descriptions, the concept of
transcendence is naturally attached to the spirituality of the soul inasmuch as
it is neither a body31 nor an accident yet remains finite. Transcendence,
however, is specific to those creatures whose powers emanate from the soul
not only as a principle but also as a subject.32 Thus, from the perspective of

Scholastic Thomistic Realism is one of the pre-papal influences of Wojtyla, specifically because
of Fr. Garrigou-Lagrange. This is not surprising because of the latter’s attempt to merge
Thomistic Philosophy with the mystical experience of the saints—bridging the gap between
subjectivity and objectivity. See John Grondelski, “Prepapal Influences on John Paul II’s
Thought,” in New Blackfriars, 78:911 (1997), 30-31.
28 St. Thomas avers: “The term ‘breathe’ is not to be taken in the material sense; but as
regards the act of God, to breathe [spirare], is the same as to ‘make a spirit.’ Moreover, in the
material sense, man by breathing does not send forth anything of his own substance, but an
extraneous thing.” See ST Ia. 90. 1. ad 1.
29 Such subsistence, as explained by the Angelic Doctor, emanates from the soul’s
capacity to operate independently of the body: “Therefore the intellectual principle which we
call the mind or the intellect has an operation ‘per se’ apart from the body. Now only that which
subsists can have an operation ‘per se.’ For nothing can operate but what is actual: for which
reason we do not say that heat imparts heat, but that what is hot gives heat. We must conclude,
therefore, that the human soul, which is called the intellect or the mind, is something incorporeal
and subsistent.” See ST Ia. 75. 2c.
30 It seems that, for St. Thomas, the lack of distinction between essential and accidental
movements in terms of movers may lead to the idea that souls, like material beings, are also
moved essentially rather than accidentally: “There is, however, another kind of mover, which,
though not moved essentially, is moved accidentally; and for this reason it does not cause an
invariable movement; such a mover, is the soul. There is, again, another mover, which is moved
essentially—namely, the body. And because the philosophers of old believed that nothing
existed but bodies, they maintained that every mover is moved; and that the soul is moved
directly, and is a body.” ST Ia. 75. 1. ad 1.
31 While Wojtyla considers traditional philosophy as the foundation of personalism,
phenomenology has had certain influences on his overall approach to this perspective. John
Coughlin explains: “While careful not to accept a primarily subjective view of the human person.
Wojtyla shared the phenomenologists’ rejection of the mind-body dualism and of an overly
cognitive approach to human knowing. He relied on phenomenological method to analyze the
valid function of the body and emotions in the perception of value. In approaching the human
person as constituted through action, Wojtyla sought to employ phenomenological method as
an affirmation of Thomist objective morality.” See John Coughlin, “Canon Law and the Human
Person,” in Journal of Law and Religion, 19:1 (2003-2004), 12-13.
32 St. Thomas explains: “As we have said already (Articles 5,6,7), all the powers of the
soul belong to the soul alone as their principle. But some powers belong to the soul alone as their
subject; as the intelligence and the will. These powers must remain in the soul, after the
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Thomistic philosophy, there is also transcendence in man inasmuch as he has
a soul; however, Wojtyla introduces another novel aspect—a person’s
transcendence in action. He explains that the traditional notion of
transcendence is a negation of material qualities. He avers, however, that
transcendence must go beyond abstraction towards the kind of intuitional
shape that concretely represents human life where life and fulfillment could
establish its ground.33 In this sense, for instance, truthfulness in man ought to
move towards his decision to surrender to this truth; and thus, holistically,
there should be a parallel movement from the mere acknowledgment of the
manifestations of spirituality to the very root of such spirituality—man who
is a spirit both in the phenomenological and ontological sense.
The function of consciousness to allow man to experience himself as
a subject leads to a two-fold consideration that the aspect of being a “man” or
a “person” is ultimately reducible to the aspect of consciousness, while the
aspect of “acting” as a person falls within the domain of experience. He
further explains that utilizing this distinction in the analysis of man and his
action goes beyond mere methodology;34 on the other hand, it clarifies the
issue on how problems in the subjective level may emanate from disorders in
the objective level.35 We must remember that, as a personalist36 and as a

destruction of the body. But other powers are subjected in the composite; as all the powers of the
sensitive and nutritive parts.” The distinction by the Angelic Doctor as regards powers that are
inherently situated in the soul as subject rather than as mere principle may have been the starting
point of Wojtyla’s notion of transcendence with the enhancement that such extends also to acts
of such transcendent person. See ST Ia. 77. 8c.
33 Our beloved pope explains that transcendence is the source of the cognition of
spirituality in man, following certain steps, to wit: “The sequence of our comprehensions in this
respect is as follows: to start with, we recognize that man is the person; next, that his spiritual
nature reveals itself as the transcendence of the person in his acting; and finally, that only then
can we comprehend in what his spiritual being consists.” See Wojtyla, The Acting Person, 181-182.
34 Pope John Paul II did not merely offer a conceptual methodology as regards the
consistency between person and act. His visit to the Philippines in 1981 concurrently showed his
disgust over the lack of proportion between government action on the legitimate defense of the
state vis-a-vis the violations of human rights, warning Marcos himself on such disregard. For a
short narration on this, read George Huntston Williams, “John Paul II’s Concepts of Church,
State, and Society,” in Journal of Church and State, 24:3 (1982), 493.
35 The beloved pope specifically applies this to the interplay between the acting person’s
subjectivity and the object of his experience, and on how one influences the other. He notes:
“Without completely revealing this subjectivity it is also impossible to reach and bring to light
the whole, objectively multifarious composition of those factual data. It is important to stress,
however, that the bias of subjectivism may also develop in connection with a narrow and onesided bias of objectivism.” See Wojtyla, The Acting Person, 57-58.
36 Krzysztof Dybciak and Alice-Catherine Carls both reveal that Wojtyla exhibited
tendencies of active personalism in his literary writings prior to the publication of his
philosophical works. See Krzysztof Dybciak and Alice-Catherine Carls, “The Poetic
Phenomenology of a Religious Man: About the Literary Creativity of Karol Wojtyla,” in World
Literature Today, 54:2 (1980), 229.
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phenomenologist, Wojtyla associates the formation of man’s Weltanschauung
within the fusion of horizons between objective reality and man’s
experience,37 with the latter reducible as an aspect of consciousness.
Although this position might be phenomenological, and hence a
contemporary issue, St. Thomas has indirectly tackled this topic when he
discussed whether the will is evil when it is in variance with an erring
reason.38 In dealing with this, the Angelic Doctor was reacting to an argument
—which probably emanated from the Franciscans—that the will should
follow an erring reason only in matters that are indifferent; on the other hand,
for matters which are objectively good or evil, then the will must no longer
follow an erring reason. While this may be ideal, it is not realistic because an
erring reason is basically unable to determine objectivity; and in order to
resolve this, he introduced the notion of “accidental apprehension,” taking
on the scenario that an erring reason errs precisely because it digresses from
reality. Unwittingly perhaps, the Angelic Doctor stepped on a
phenomenological issue because in this problem, the Angelic Doctor takes on
the situation of the will as dependent on reason as it moves towards good or
evil; and with its guide in error, right or wrong—on the part of the will—
would now depend on how it follows or digresses this erring reason. Thus,
in his example, if belief in Christ (which is good in itself) is presented by
reason as evil, then the will would end up paradoxically committing evil if it
pursues this belief. Some theologians thus pursued the notion that one should
follow an erring reason; however, I have argued against this elsewhere,
instead offering an alternative imperative. 39 It would not be surprising then

This Weltanschauung has real life consequences. Paul Muscari laments: “Certainly in a
world where the subject is often looked upon as an object of clinical study, or as the term of a
proposition about which something is affirmed or denied; where human beings, like atoms of
sodium, are frequently divested of anything that distinguishes them from others; and where
‘personhood’ has become a normative classification that has been extended to inanimate
corporations but not to human fetuses, there would seem to be an urgent call for a more personcentered perspective.” See Paul Muscari, “On Human Nature: A Look at the Subject from Karol
Wojtyla’s Work ‘The Acting Person,” in The Journal of Mind and Behavior, 9:1 (1988), 14.
38 The Angelic Doctor is aware of the dependence of the will on what reason presents as
good, making him, in this sense, phenomenologically cognizant of the interplay between reality
and experience. He cites this example: “For instance, to refrain from fornication is good: yet the
will does not tend to this good except in so far as it is proposed by the reason. If, therefore, the
erring reason propose it as an evil, the will tends to it as to something evil. Consequently the will
is evil, because it wills evil, not indeed that which is evil in itself, but that which is evil
accidentally, through being apprehended as such by the reason.” See ST IaIIae. 19. 5c.
39 Instead, I offered the following guideline: “One’s conscience should always follow
reason in pursuit of good after fully ascertaining its consistency with morality and law.” While
error in reason is sometimes unavoidable, the guideline mandates that an effort be made to dispel
such and if circumstances had made it impossible, the error would then be the result of invincible
ignorance. See Robert Montaña, Thomistic Ethics: A Beacon in the Contemporary Moral Landscape,
(Manila: University of Santo Tomas Publishing House, 2015), 56-59.
37
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for Wojtyla to assert that both the reference and inner dependence on the
truth is founded on the human will. 40 This interplay of Wojtyla’s position on
the relationship between consciousness and experience is implied in the
discussions of the Angelic Doctor, yet we may construe that the exploration
of such relations had been clarified in these contemporary times.
Wojtyla further elaborates on the traditional dichotomy between
human acts and acts of man by introducing the concept of efficacy—man’s
experience of being the person behind his acts. Through such efficacy, man
can distinguish things that merely happen to him from that which principally
and practically emanates from him. Efficacy, in this sense, is not directly
discussed by St. Thomas; yet Wojtyla considers it essential because it leads to
the realization as regards the causal relation between the person and his
acting.41 The focal point here is not just the relation, however, but the
realization that once action is ultimately traced to the person, then the notion
of stability or permanence is simultaneously established. In a loose sense, St.
Thomas implies this idea in his treatise on habits as a disposition—either
properly or improperly.42 Arguing as regards to whether habit implies order
to an act, the Angelic Doctor explains that habit refers to the disposition of
nature,43 and that the latter is further ordained to operation, or the product of
such operation. Since habit is prior to power as a principle of act in this sense,
then habit and act are principally related.44 Afterward, in dealing with

40 For our beloved pope, this dependence is especially apparent in the experience of guilt:
“But it is the reality of guilt—of sin or moral evil—known from the moral experience that brings
to light explicitly the fact that the reference to truth and the inner dependence on truth is rooted
in the human will.” See Wojtyla, The Acting Person, 139.
41 Such cause-effect relationship, according to our beloved pope, is essential: “Hence, it
is first necessary to demonstrate why and when the act of man is not human acting; for only then
will it be possible to understand why human acting alone is the acting proper to man, that it
alone corresponds to what actually is contained in the structure of ‘man-acts.” Ibid., 66-67.
42 The Angelic Doctor here considers habit in the sense in which it functions as a
determining mode: “For quality, properly speaking, implies a certain mode of substance. Now
mode, as Augustine says (Gen. ad lit. iv, 3), ‘is that which a measure determines’: wherefore it
implies a certain determination according to a certain measure” and “For when the mode is
suitable to the thing's nature, it has the aspect of good: and when it is unsuitable, it has the aspect
of evil. And since nature is the first object of consideration in anything, for this reason habit is
reckoned as the first species of quality.” See ST IaIIae. 49. 2c.
43 It should be clear at this point, however, that natural law is not the starting point in
Wojtyla’s analysis of the acting person. John Grondelski clarifies: “Wojtyla’s ethical point of
departure is not, however, natural law per se. Rather, Wojtyla begins with the human person. The
person is a subject. He can be related to by way of love or by way of use. Given the kind of being
that the person is, the only ethical posture by which one person can relate to another is one of
love. To use the person is to be unjust, to deny his personhood, to treat him as a thing, to reify
him.” See John Grondelski, “Nature and Natural Law in the Pre-Pontifical Thought of John Paul
II,” in Angelicum, 72: 4 (1995), 522.
44 The Angelic Doctor expounds on this: “If therefore the nature of a thing, in which the
habit is, consists in this very relation to an act, it follows that the habit principally implies relation
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whether habits are subject to increase or decrease, the Angelic Doctor teaches
that the perfection of a form is considered in respect to itself and also in
respect of its participation in a subject, concluding that in the case of the
former, receiving nature in respect of itself, then it becomes definite—
especially as applied to substance—while in the case of the latter, being
susceptible to more or less becomes possible. Thus, while healthy per se could
be considered as indivisible, having more or less of it in individuals could be
effectuated.45 Thus habits, which are potential to either nature or power,
could be found severally in the same subject, providing an overall disposition
of the latter.46 Efficacy, as taught by Wojtyla, basically follows the same causal
relation of this Thomistic will-based person-habit link, with the integration of
consciousness founded on the intellect specifically perfecting the will, leading
to the realization that the commanded acts of the will recreate his
disposition—through the clarity of consciousness—without compromising
the definiteness and unity of his nature. The role of consciousness leading to
efficacy or the experience of being the actor to the Thomistic teachings on
habit is another unique enhancement by Wojtyla.47

to an act. Now it is clear that the nature and the notion of power is that it should be a principle
of act. Wherefore every habit is subjected in a power, implies principally relation to an act.” See
ST IaIIae. 49. 3c.
45 While a distinction could be made as regards the excellence of a form and its degree of
participation by a subject, St. Thomas nonetheless clarifies that this does not assign a separate
ontic status to that form itself: “Now the perfection of a form may be considered in two ways:
first, in respect of the form itself: secondly, in respect of the participation of the form by its subject.
In so far as we consider the perfections of a form in respect of the form itself, thus the form is
said to be "little" or "great": for instance great or little health or science. But in so far as we consider
the perfection of a form in respect of the participation thereof by the subject, it is said to be "more"
or "less": for instance more or less white or healthy. Now this distinction is not to be understood
as implying that the form has a being outside its matter or subject, but that it is one thing to
consider the form according to its specific nature, and another to consider it in respect of its
participation by a subject.” See ST IaIIae. 52. 1c.
46 In the light of the argument of St. Thomas that an active power cannot be the subject
of habits, the will being a passive power becomes the subject of the disposition of several habits:
“Wherefore, just as several objects can move one passive power, so can one passive power be the
subject of several acts or perfections specifically diverse. Now habits are qualities or forms
adhering to a power, and inclining that power to acts of a determinate species. Consequently
several habits, even as several specifically different acts, can belong to one power.” See ST IaIIae.
51. 2c and ST IaIIae. 54. 1c.
47 This enhancement may also benefit not only Thomism, but also phenomenology itself.
Hans Kochler asserts: “All the same, Wojtyla’s conception does not allow us (as we have been
trying to demonstrate) to visualize consciousness as something absolute in the ontological sense.
This means a continuation of the realistic tradition of phenomenology and, at the same time,
renouncing the reification of an empirical and finite consciousness by hypostatizing it to a socalled “pure” consciousness which is understood then as fundamental dimension of reality (of
being “real”) (as it is expressed in Husserl’s transcendental phenomenology).” See Hans Kochler,
“The Phenomenology of Karol Wojtyla: On the Problem of the Phenomenological Foundation of
Anthropology,” in Philosophy and Phenomenological Research, 42:3 (1982), 332.
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The emphasis on the essence of the person leads us to the parallel
discussion made both by Wojtyla and St. Thomas on the definition of a person
by Boethius: “a person is an individual substance of a rational nature.” It
should be noted, however, that for the Angelic Doctor, this notion was
initially considered in his treatise on God, and subsequently on the human
person. Wojtyla, on the other hand, makes it clear that, for him, the elements
“rational” and “individual” are not enough to describe the totality of the
human person.48 In the Angelic Doctor’s discussion on this Boethian
definition, most of the objections stemmed from the improper insertion of the
word “individual,” noting that singulars are not supposed to be part of any
definition. St. Thomas49 dealt with this by clarifying that individuals, in
certain special ways, belong to substances, and are thus considered as “first
substances.”50 When these “first substances” act of themselves in a rational
way, then these are termed as “persons.” Here we could see that the Angelic
Doctor indirectly associated freedom with personhood. While St. Thomas
considers this definition as sufficient, Wojtyla opines that the issue is more
than a discourse on the concreteness of the substance—it is rather the
difference of a person as “someone” from the other which is called
“something,” with the former having a different ontological structure than
the latter.51

48 Our beloved pope explains thus: “The person is a concrete man, the individua substantia
of the classical Boethian definition. The concrete is in a way tantamount to the unique, or at any
rate, to the individualized. The concept of the ‘person’ is broader and more comprehensive than
the concept of the ‘individual,’ just as the person is more than individualized nature.” See
Wojtyla, The Acting Person, 73-74.
49 The Angelic Doctor clarifies this: “Although the universal and particular exist in every
genus, nevertheless, in a certain special way, the individual belongs to the genus of substance.
For substance is individualized by itself; whereas the accidents are individualized by the subject,
which is the substance; since this particular whiteness is called "this," because it exists in this
particular subject. And so it is reasonable that the individuals of the genus substance should have
a special name of their own; for they are called "hypostases," or first substances.” See ST Ia. 29.
1c.
50 As regards this definition, Lu Jiang comments: “But in Thomas’ notion of <<person>>,
what stands out is not substantiality but singularity, as is clear from the context in the Summa.
With <<person>> signifying a subsistent individual or a rational nature, the individuality
denoted by <<person>> is found in a more special and perfect way in rational substances, which
have dominion over their acts i.e. the ability to act according to reason and freely, being the
efficient cause of their own acts.” See Lu Jiang, “Person and freedom in Thomas Aquinas’
philosophy,” in Divus Thomas, 121:3 (2018), 360.
51 The notion that Wojtyla treated Thomistic Ontology as the foundation of his
philosophy is generally agreed upon. Jerry Galkowski explains: “… K. Wojtyla’s analyses of man
have been made upon the basis of the traditional philosophy of being, and in this case, Thomism.
Obviously this is not only an exegesis of Thomism, but the creative development of it through
an organic synthesis with contemporary philosophy, particularly with phenomenology,
although the accent upon the personal character of the human esse constitutes a step in the
direction of existential thought.” Here we see that there is also a consensus that Wojtyla’s
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Surprisingly, however, Wojtyla introduced the question as to
whether person and nature are conceptually integrated or in opposition
against each other. Educing the various meanings of nature, Wojtyla noted
the following: first, nature is etymologically founded on the notion of being
born; second, the substantive meaning of nature leads to the consideration of
both animate and inanimate elements (the latter Wojtyla believes should not
be included) of the material world; third, such may also be construed as a
property of an object, or even of the essence itself. 52 These meanings do not
digress substantially to the Scholastic textbook teaching that nature is essence
in its active sense. St. Thomas, on the other hand, had the same understanding
of nature: first, he also expounded on the etymology of the word “nature” 53
and when he discussed whether virtue is natural to man’s individual or
specific nature, he linguistically utilized “nature” as something initially
inchoate and inherent;54 second, the Angelic Doctor also referred to God as
the universal author of nature, signifying the latter as the totality of creation; 55
and third, in the discussions on the simplicity of God, he equated essence
with nature.56

contribution is the creative restructuring of traditional concepts. See Jerzy Galkowski, “The Place
of Thomism in the Anthropology of K. Wojtyla,” in Angelicum, 65:2 (1988), 193.
52 Although in Scholastic circles, the notion of nature denotes essence in its active sense,
our beloved pope nonetheless emphasizes its dependence on the real existence of its subject:
“Nature does not denote a real and actual subject of existing and acting; it is not to be identified
with the ontological foundation of a being. It can only apply to an abstract subject. For instance,
in speaking of human nature we refer to something which has the status of real existence as the
ontological structure of man only in an actual human being, but which has no real existence apart
from him.” See Wojtyla, The Acting Person, 77.
53 St. Thomas clarifies the meaning of “nature” as utilized in his discussion on how the
union of the Incarnate Word took place: “Now this principle [of motion] is either form or matter.
Hence sometimes form is called nature, and sometimes matter. And because the end of natural
generation, in that which is generated, is the essence of the species, which the definition signifies,
this essence of the species is called the "nature." And thus, Boethius defines nature (De Duab.
Nat.): "Nature is what informs a thing with its specific difference,"---i.e. which perfects the
specific definition. But we are now speaking of nature as it signifies the essence, or the "what-itis," or the quiddity of the species.” We could notice that for the Angelic Doctor, nature signifies
the essence of the perfected species, while for Wojtyla, nature signifies man’s ontological
structure in an actual human being. Here we could observe a shift from an epistemological to a
metaphysical emphasis of the understanding of “nature.” See ST IIIa. 2. 1c.
54 The Angelic Doctor explains thus: “In both these ways virtue is natural to man
inchoatively. This is so in respect of the specific nature, in so far as in man's reason are to be
found instilled by nature certain naturally known principles of both knowledge and action,
which are the nurseries of intellectual and moral virtues, and in so far as there is in the will a
natural appetite for good in accordance with reason.” See ST IaIIae. 63. 1c.
55 St. Thomas argued that: “… the general intention of nature depends on God, Who is
the universal Author of nature.” See ST Ia. 92. ad 1.
56 In the following, we could observe that the Angelic Doctor repeatedly equated essence
with nature: “God is the same as His essence or nature. To understand this, it must be noted that
in things composed of matter and form, the nature or essence must differ from the ‘suppositum,’
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Here we see that as regards the understanding of nature, Wojtyla did
not digress from the teachings of St. Thomas. Wojtyla, however, introduced
a somewhat surprising thesis—that person and nature could be conceived
antagonistically.57 I mentioned “surprising” because nowhere in traditional
Scholasticism could we see an exposition of this position. For Wojtyla, this
distinction would paradoxically create two worlds—the world of the person
and the world of nature, with the latter creating an emphasis on the
dynamism of man but not to the point of establishing a holistic recognition of
the subject of this dynamism. In other words, there would be a tendency to
disregard such subject in favor of an aspect of dynamism. The Angelic Doctor
is aware of such distinction and this was shown when he discussed whether
God is the same as His essence or nature, explaining that in things that are
composed of matter and form—such as man—essence or nature is
distinguished from “suppositum” leading to the conclusion that a man would
not be exactly equal to humanity, although the latter would function as a
formal aspect.58 From this, we surmise that, although both Wojtyla and St.
Thomas are aware of the distinction between nature and its subject, Wojtyla
goes beyond the simple distinction of Thomism and warns of wanton
disregard of the acting person in favor of function—something which is
apparent in contemporary times.59

because the essence or nature connotes only what is included in the definition of the species; as,
humanity connotes all that is included in the definition of man, for it is by this that man is man,
and it is this that humanity signifies, that, namely, whereby man is man.” See ST Ia. 3. 3c.
57 Care should be given in interpreting this position because what Wojtyla is warning us
about is the act of giving more emphasis to nature than to man. This should not be construed as
a statement against science; in fact, he believes otherwise. Albert Bagood clarifies: “The late Pope
John Paul II’s interest in the Galileo-case and in the evolution-genome issue is not a product of a
strict scientific formation. It is a consequence of a firm belief in the complementarity of science
and faith.” See Albert Bagood, “John Paul II’s Discrete Eye for Science,” in Angelicum, 82:2 (2005),
356.
58 The Angelic Doctor argued thus: “For this particular flesh, these bones, this blackness
or whiteness, etc., are not included in the definition of a man. Therefore this flesh, these bones,
and the accidental qualities distinguishing this particular matter, are not included in humanity;
and yet they are included in the thing which is man. Hence the thing which is a man has
something more in it than has humanity. Consequently humanity and a man are not wholly
identical; but humanity is taken to mean the formal part of a man, because the principles whereby
a thing is defined are regarded as the formal constituent in regard to the individualizing matter.”
See ST Ia. 3. 3c.
59 Bernard Gendreau describes this endeavor: “The common enterprise was to rethink
the notion of person in all its potential and the notion of society in all its facets in the context of
the crisis brought about by the legacy of modern philosophy present in Europe with its outcome
of a dehumanizing individualism and a depersonalizing totalitarianism in the effort to overcome
the encroachment of the person by society and of society by the individual and to promote the
person in its own dignity.” See Bernard Gendreau, “The Role of Jacques Maritain and Emmanuel
Mounier in the Creation of French Personalism,” in The Personalist Forum, 8:1 (1992), 98.
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Such antagonism, according to Wojtyla, could be resolved through a
process by which the dynamism of man is synthesized, leading to the
recognition that action has man as its existential ontological support. 60 This
was also indirectly affirmed by St. Thomas when he averred that existence
makes nature actual and thus correlatively related to essence as act to
potency.61 Wojtyla contributes here by way of emphasis as this relation is
applied to man in such a way that, because of humanity, a person is set
towards a nature that is proper to it, with acts that further define this nature,
and that any digression goes against the forces that makes him a human
person.
The dynamism of man makes him a being-in-becoming, and from
this consideration, comes the manifestation of freedom. Wojtyla avers that
this dynamism establishes the instance of becoming in man, and based on
earlier considerations, this progression does not merely make something out
of him, but also somebody out of him.62 In this sense, according to Wojtyla, a
man becomes good or bad in the light of his freedom. He further explains that
the experience of the human person who would “want” something is a fusion
of the notions “I need not” and “I may,” exposing the possibilities available
in the horizon of his dynamism.63 In this sense, man being both dynamic and
transcendent becomes such by virtue of his freedom.64 St. Thomas indirectly

60 Thus, in this sense, any interpretation of action must hitherto be related to the actual
person as human. Our beloved pope explains: “With this element the whole interpretation of the
person-action relation confirms its human import. Acting and happening are both human insofar
as they derive within the person from nature, from the humanness of man. It is the person itself
that is human and so are its actions.” See Wojtyla, The Acting Person, 84-85.
61 The Angelic Doctor expounds on this relation: “Secondly, existence is that which
makes every form or nature actual; for goodness and humanity are spoken of as actual, only
because they are spoken of as existing. Therefore existence must be compared to essence, if the
latter is a distinct reality, as actuality to potentiality.” See ST Ia. 3. 4c.
62 Our beloved pope expounds on this: “Having come substantially into existence, man
changes one way or another with all his actions and with all that happens in him: both these
forms of the dynamism proper to him make something of him and at the same time they, so to
speak, make somebody of him.” See Wojtyla, The Acting Person, 96-97.
63 Even in his real-life decision, Karol Wojtyla believed in this dynamism. Gracjan
Kraszewski writes: “Pope John Paul II, as Wojtyla was now known, was not content with sitting
in Rome and merely giving moral support to his home country. As soon as time allowed, he
planned to make a pilgrimage to his homeland. That historic visit, from June 2 through June 10,
1979, is the focus of this article. The Pope’s first trip to Poland awoke a religious zeal and national
pride that had lain largely dormant for years under the weight of the Soviet rule. This
‘renaissance’ produced significant consequences both within Polish borders and beyond, serving
as the glue of the 1980’s Solidarity movement (Solidarnosc) and, therefore, helping to facilitate
the collapse of Polish communism and indeed the entire Soviet Union.” See Gracjan Kraszewski,
“Catalyst for Revolution: Pope John Paul II’s 1979 Pilgrimage to Poland and Its Effects on
Solidarity and the Fall of Communism,” in The Polish Review, 57:4 (2012), 28.
64 Expressed inversely, the dynamism of man as a subject is clarified by a proper
understanding of freedom. Our beloved pope explains thus: “The discovery of freedom at the
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made a reference to this interaction when he discussed what constitutes a
state among men and whether this denotes a condition of freedom or
servitude. He averred that a state signifies something stable in his nature, in
contrast to those matters which are both contingent and external to such a
nature, citing as examples wealth and rank. He followed this up with the
clarification that freedom or servitude—being subject to another—and the
obligation that emanates from this is also something stable, and thus a
consideration of his state includes such freedom or servitude.65
As has been shown, both Wojtyla 66 and St. Thomas agree that selfdetermination is implied in the intentionality of the act of the will. The
Angelic Doctor explains that intention primarily belongs to the will as it tends
to an end though means, all in one movement. 67 Wojtyla, however, adds a
further consideration—that introspection would expose that there are certain
authentic intentional acts that are not necessarily founded on the dynamic act
of the will. Based on the previous contentions of Wojtyla, this would mean
that these intentional acts would fall under what is “happening” to man. In
other words, these intentional acts belong only to the dynamism of the will
insofar as they are supported by self-determination.68 In Thomistic terms, this
would mean that now freedom becomes a constraint by which intentional

root of the efficacy of the person allows us to reach an even more fundamental understanding of
man as the dynamic subject.” See Wojtyla, The Acting Person, 100.
65 St. Thomas associates these concepts in this way: “But that alone seemingly pertains to
a man's state, which regards an obligation binding his person, in so far, to wit, as a man is his
own master or subject to another, not indeed from any slight or unstable cause, but from one that
is firmly established; and this is something pertaining to the nature of freedom or servitude.
Therefore state properly regards freedom or servitude whether in spiritual or in civil matters.”
See ST IIaIIae. 183. 1c.
66 The interplay between willing, intentionality, and self-determination is explained by
our beloved pope in this way: “The objectification that is essential for self-determination takes
place together with the intentionality of the particular acts of the will. When I will anything, then
I am also determined by myself. Though the ego is not an intentional object of willing its objective
being is contained in the nature of acts of willing.” See Wojtyla, The Acting Person, 109.
67 The Angelic Doctor cites an example: “For when I say: ‘I wish to take medicine for the
sake of health,’ I signify no more than one movement of my will. And this is because the end is
the reason for willing the means. Now the object, and that by reason of which it is an object, come
under the same act; thus it is the same act of sight that perceives color and light, as stated above
(Question 8, Article 3, ad 2). And the same applies to the intellect; for if it considers principle and
conclusion absolutely, it considers each by a distinct act; but when it assents to the conclusion on
account of the principles, there is but one act of the intellect.” See ST IaIIae. 12. 4c.
68 It may be possible to have intentional acts without self-determination, and as such,
these are not included in the dynamism of the will. Our beloved pope argues: “Volition as an
intentional act is embedded in the dynamism of the will only to the extent self-determination is
contained in it. Introspection informs us of the various types of volition that arise in man’s
interior life and are authentic intentional acts but which are not embedded in the proper
dynamism of the will.” See Wojtyla, The Acting Person, 110.
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acts would fall under the affirmation of “I will” in that person. It is from this
latter that Wojtyla would find transcendence.
The internal harmony and cohesion of the person in action, according
to Wojtyla, is best expressed by the fulfillment that follows this phenomenon,
especially noting that it emanates directly from self-determination.69
Traditionally, self-fulfillment is associated with the notion of the “perfect life”
initially by Aristotle and subsequently adopted by the scholastic
philosophers.70 St. Thomas, who is primarily a Catholic and secondarily a
philosopher, considered the perfect life as the kind which was led principally
by Christ,71 providing testimony to truth,72 and consisted of the perfect
operation of the totality of man’s powers emanating from the beatitude given
by God based on merit.73 Here we see that the Thomistic process, being
teleological, would proceed from the external effects of these good acts—not
in the consequentialist sense but on how these reflexively perfect the
person—to what ultimately would end up in self-fulfillment. Wojtyla focuses
on how action, through efficacy and self-determination, can set the modality
of morality in the interplay between inward-ness and outward-ness and

69 While in Scholastic circles, it is taught that fulfillment is the result of the possession of
the object of the faculty, our beloved pope adds that, efficient-wise, it is also caused by the
existential and essential coherence of the person: “If so, then undoubtedly the existential and
essential cohesion of the person and the action is best and most adequately expressed by the
fulfillment resulting from performance of an action.” Ibid., 149.
70 In contemporary times, however, the notion of the perfect life would be difficult to
achieve without conforming to the needs of the body. Michael Novak, commenting on Pope John
Paul II’s encyclical Centesimus Annus, avers: “Pope John Paul II sees that modern conditions are
unlike those of the past, even the recent past… However, one important point remains to be
made. To establish the moral, philosophical, and religious case for wealth creation is one thing;
to find the practical institutions that reach all of the destitute, poor, and vulnerable on this planet
and include them in the creative economy is yet another.” See Michael Novak, “The Creative
Person,” in Journal of Business Ethics, 12:12 (1993), 978.
71 Part of this perfect life, for St. Thomas, is living a life that can be emulated: “Christ
wished to make His Godhead known through His human nature. And therefore, since it is proper
to man to do so, He associated with men, at the same time manifesting His Godhead to all, by
preaching and working miracles, and by leading among men a blameless and righteous life.” See
ST IIIa. 40. ad 1.
72 In considering on whether Christ should have lived a solitary life, the Angelic Doctor
answered in the negative: “I answer that, Christ's manner of life had to be in keeping with the
end of His Incarnation, by reason of which He came into the world. Now He came into the world,
first, that He might publish the truth. Thus He says Himself (Jn. 18:37): ‘For this was I born, and
for this came I into the world, that I should give testimony to the truth.’ Hence it was fitting not
that He should hide Himself by leading a solitary life, but that He should appear openly and
preach in public. Hence it was fitting not that He should hide Himself by leading a solitary life,
but that He should appear openly and preach in public.” See ST IIIa. 40. 2c.
73 The Angelic Doctor explains: “Man's essential reward, which is his beatitude, consists
in the perfect union of the soul with God, inasmuch as it enjoys God perfectly as seen and loved
perfectly.” See ST Suppl. IIIae. 96. 1c.
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between transitiveness and intransitiveness.74 Thus, while the relationship
between morality and willful intent is most certainly clear for the Angelic
Doctor, the emphasis on the person whose morality is the fruit of these
relations is a contribution by Wojtyla.
The notion of the acting person goes beyond the mere traditional
consideration of man as a psycho-physical unity. While Wojtyla affirms this,
his concept of integration pierces towards deeper realities;75 and disregarding
such may lead to a breakdown of self-possession and self-determination,
disintegrating the psychosomatic complexity of the human subject. 76 With
these considerations, Wojtyla proposes the thesis that the unity governing the
relation between person and action would have to take precedence over the
psychosomatic link in man or, in other words, the transcendent ego should
determine a person’s subjective ego, not the other way around. 77 The different
manifestations of the ego are a contemporary taxonomy; hence, it would be
difficult to contextualize this in traditional terms. We could, however, find a
parallel analysis of St. Thomas as regards this dynamic unity when he dealt
with the idea of God’s predestination of man. Answering the question as to
whether predestination is found in the predestined—which in this case is the
human person—the Angelic Doctor answered in the negative, arguing that
such is found in God who sets man towards eternal life. He, however,
clarified that the execution of such an ordering is passive for the predestined,
yet active in God.78 Here, it is implied that, in the teachings of the Angelic
Wojtyla, The Acting Person, 150-151.
It is for this reason that Pope John Paul II was able to clearly demarcate self-possession
and self-determination in the various levels of reality. As regards the priesthood of women, Scott
Appleby describes Wojtyla’s response: “John Paul II has not apologized for continuing to exclude
women from the priesthood. His views stem from his reading of the New Testament and the
apostolic tradition, from which he concludes that Jesus chose not to include his female disciples
among the inner core of apostles. The pope claims that this functional inequality does not
undermine the personal equality of men and women, and that dignity of women is not violated
by their exclusion from the ordained priesthood.” See Scott Appleby, “Pope John Paul II,” in
Foreign Policy, 119 (2000), 22.
76 Our beloved pope clarifies that “because of self-determination, an action reaches and
penetrates into the subject, into the ego, which is its primary and principal object. Parallel with
this there comes the transitiveness and intransitiveness of the human action.” See Wojtyla, The
Acting Person, 192-193.
77 Our beloved pope associates this relation as an offshoot of man’s composite nature:
“The subordination of the subjective ego to the transcendent ego—that is to say, the synthesis of
efficacy and subjectiveness—in itself implies the complexity as well as the unity of man as a
psycho-physical entity.” Ibid., 196.
78 This Scholastic truism is compared by the Angelic Doctor with how human
government is managed: “But the execution of providence which is called government, is in a
passive way in the thing governed, and in an active way in the governor. Whence it is clear that
predestination is a kind of type of the ordering of some persons towards eternal salvation,
existing in the divine mind. The execution, however, of this order is in a passive way in the
predestined, but actively in God.” See ST Ia. 23. 2c.
74
75
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Doctor, there is a transcendent order that determines the subjective ordering
of man to himself, guiding him towards his perfect life. The additional
consideration of the transcendent ego further expands the Thomistic
considerations by exposing its congruence with contemporary psychology.
And finally, with man acting together with others, Wojtyla
introduces a novel relation which he termed as “intersubjectivity by
participation.”79 This concept goes far beyond the normal understanding of
cooperation inasmuch as he semantically distinguishes it from “acting
together with others.” Specifically, he explains that the latter is established by
the link between action and the value it creates, where the value being
personalistic eventually becomes ethical, and thus establishes the
participatory characteristic of authentic communal action. 80 St. Thomas
seemed to have achieved the same conclusion, however, by first establishing
that charity is the most excellent of all virtues and by equating it with
friendship for others, distinguishing the latter from the love of self 81 which
turns this charity into a kind of concupiscence.82 Both paths leading to love of
neighbor, one having personalistic action as its starting point and the other
one with charity as foundation, establishes a complementary link. This is
another clear contribution by Wojtyla.

Edward Collins Vacek expounds on this concept: “For Wojtyla, participation means
persons acting jointly for a common good, while at the same time fulfilling themselves as unique
persons. These persons are not diminished for the sake of an external goal. Rather, in mutuality,
otherness is preserved and greater personalization is achieved by all participants. Alienation, by
contrast, means losing the experience of the other as another ‘I.” See Edward Collins Vacek, “John
Paul II and Cooperation with God,” in The Annual of the Society of Christian Ethics, 10 (1990), 82.
80 Our beloved pope here is referring to personalistic action: “We will then notice that the
performance itself of an action by the person is a fundamental value, which we may call the
personalistic—personalistic or personal—value of the action. Such a value differs from all moral
values, which belong to the nature of the performed action and issue from their reference to a
norm.” See Wojtyla, The Acting Person, 261-271.
81 Contemporary philosophers have various interpretations of this distinction.
Commenting on Karol Wojtyla’s philosophy of love, Jaroslaw Merecki asserts: “… we distinguish
two kinds of good: a good as appetibile (and this type of good is conceptualized in the Thomistic
notion) and a good as affirmabile… These two types of goodness require two different responses
from the subject: in the case of the good as appetibile the response is motivated by my own good,
whereas in the case of the good as affirmabile the response is motivated by the good of the object
of my action. This requires a reformulation of the Thomistic philosophy of the will.” See Jaroslaw
Merecki, “Some Remarks on the Philosophy of Love in Dietrich Von Hilderbrand and Karol
Wojtyla,” in Annals of Philosophy, 60:3 (2012), 8.
82 In other words, for St. Thomas, such love must be integrated with benevolence:
“According to the Philosopher (Ethic. viii, 2,3) not every love has the character of friendship, but
that love which is together with benevolence, when, to wit, we love someone so as to wish good
to him.” See ST IIaIIae. 23. 1c.
79
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Final Reflection
The analytic understanding of phenomenon has been placed under
the scrutiny of reason once again after Karol Wojtyla has fused the traditional
and contemporary notions of phenomenon, integrating the notion of
transcendence without sacrificing its grounded-ness and relevance today. By
bringing attention back into the person as the crux not only of action but also
of experience, our beloved pope has trodden the path through which
reduction could paradoxically enrich man’s wisdom by going beyond the
rudimentary knowledge of one’s essence, educing instead the dynamic
implications of the human act and its relation to the person treated as
someone rather than as something.
Since man has been the subject of scientific studies by diverse fields,
there had been dangerous tendencies to reduce him to the limitations of the
phenomenological method, not necessary the phenomenological
understanding of man as personalistic. Even the most sacred of man’s inner
life—his consciousness—has been subjected to scrutiny leading to
interpretations that considers him as a luck branch of evolutionary wonder.
Religious and Scholastic notions of man as a transcendent being, or at least
one that is capable of transcendence, has been treated as a confection of
culture or a satisfaction of an anamorphic need for self-esteem, but in serious
academic matters, it has been taught that consciousness is just an effective
means of survival of the species, and eventually of the human genome. Yet
when problems revolving man’s existence and his choices begin to wear
down his resolve, these analytic interpretations of man begin to further
increase anxiety because he begins to see the meaninglessness of his
proximate ends. From this man begins to understand his spirituality both in
the ontological sense as emphasized by the Angelic Doctor and in the
phenomenological perspective offered by our beloved pope.
The further reduction of choice in the behavioral sciences as a mere
directive to what is advantageous to an organism has taken a toll on certain
moral values and virtues such as justice and mercy. Yet the interplay between
will and reason has long been clarified by the Angelic Doctor, enhanced by
our beloved pope by integrating the notion of efficacy whereby the intricate
connection between the action and the person is further established. These
teachings bring to light the fundamental answer to the root cause of human
happiness that has perplexed science since it could not adequately be
explained by the simple acquisition of well-being.
Even the contradictions in the adjudication of cases involving human
choice where judges sometimes affirm the natural in man or positively reduce
law to simply what has been enacted has led the academic legal luminaries to
eventually posit not only a moral reading of their constitutions but also agree
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that the nature is beyond written agreements, indirectly also affirming the
teachings of St. Thomas and Wojtyla that man’s self-determination is
ultimately related to a proper understanding of a nature that is congruent
with eternal law.
The gradual and unfortunate setting aside of Thomism and the
antiphonic elevation of positivistic phenomenology has led to the disregard
of the personalistic and humanistic perspective. The philosophy of Pope Saint
John Paul II has invigorated the interest in the old and tested ways of living
the perfect life, breathing a new soul into how such tradition can still be suited
to the contemporary and scientific man reflecting upon the true meaning of
his inner self.
Department of Philosophy, University of Santo Tomas, Philippines
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Book Review

Bolaños, Paolo A.,
Nietzsche and Adorno on Philosophical
Praxis, Language, and Reconciliation:
Towards an Ethics of Thinking1
Anton Heinrich L. Rennesland

P

aolo A. Bolaños’ latest book, Nietzsche and Adorno on Philosophical
Praxis, Language, and Reconciliation: Towards an Ethics of Thinking,
attempts to experiment with both Nietzsche and Adorno to present an
ethics of thinking.2 This type of experimentation accentuates two
underdeveloped research areas: Nietzsche’s influence on Adorno and the
Romantic tradition’s influence on both Nietzsche and Adorno. In such
undertaking, one immediately recognizes how this experimentation is a
mimetic practice. In writing this review, I found it apt to conduct my own
experiment with his presentation trough a musical reference that coincides
with where Bolaños commences.
In classical music, a fugue is a compositional technique that
highlights a musical theme or a subject that begins the piece and which is
imitated throughout the entire piece by various voices or instruments. This
type of imitation though is not just a straightforward repetition but one
marked by a profound tension in the counterpoints that give an overarching
polyphonic structure despite tonal differences.3 Listeners therefore encounter
the subject’s presence throughout the piece despite the nonidenticality to
what was originally played at the piece’s introduction. I would even say that
the subject’s return throughout the piece is due to the mimetic relationship of
all the notes played together and even the subject’s relation to the entire piece.
This mimetic structure in musical history has been reduced today to the
verse-chorus-verse-bridge-chorus structure. There is always a return to the

Lanham, MD: The Rowman & Littlefield Publishing Group, 2021, 210pp..
See ibid., xxii.
3 See Gregory Barnett, “Tonal organization in seventeenth-century music theory,” in The
Cambridge History of Western Music, ed. by Thomas Christensen (Cambridge: Cambridge
University Press, 2008), 418-419.
1
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chorus, a return to what is popular. This structure, however, has forgotten the
subject. The fugal technique reached a climax in public appreciation in the
baroque years and was less favored during the 18th century, coinciding with
the emergence of the Frühromantik (Early German) tradition which Bolaños
tackles in the first chapter of the book. Just when this technique was less
favored, Bolaños’ book asserts a lesson that we may surmise from this musical
technique: thought is precisely fugal in nature. It returns differently, yet the
same. However, just as the contemporary listener has forgotten about the
fugal subject, so too has the contemporary thinker forgotten this primal
quality of thought. Thought has become estranged in the rubble of what is
different (what is the newest craze), in the rubble of what is identical (what is
simply pleasing to all). In this case, it is where the caricature of German
Romanticism emerges as the pristine all-encompassing longing for the return
to the chorus, to the identical, the popular. Yet, this is not what this book
presents. In fact, Nietzsche and Adorno, Bolaños shows, is critical of this
subsuming identitarian thrust for it is not the temperament they inherit from
the Frühromantik tradition, evident in the writings of Hamann, Schelling,
Novalis, and the Schlegel brothers to name a few. 4
In history, the subject has been weakened—this has been a crisis in
philosophy.5 We have forgotten the entire point of the fugue, of the mimetic
relationship in the counterpoint of the various tones, and above all of the
subject to reality. This is what the nonidentical relationship posits to salvage
especially beyond communicative rationality: it goes beyond the human to
the nonhuman.6 In fact, it is for this reason that exposing the caricature of
romanticism remains a strong point of this book. Early German Romanticism
emphasized education as enlightenment, political engagement, and
aesthetical insight. The poetic distance of nature to the self allows one to
realize how the subject is an integral (not focal) part of the nonhuman reality.
Overall, what the Romantic thinkers sought to point out was the sensitivity
to the nonidentical relation of subject and object, thoughts and material
representation, and ultimately, the summum bonum.7 It is in relation to this
that the seven features of early German Romanticism – namely, 1) the unity
of philosophy and poetry, (2) the importance of education or Bildung, (3) the
poetic treatment of nature, (4) freedom in writing style, (5) the constitutive
relation between language and thinking, (6) Romantic irony, and (7)
philosophical anti-foundationalism – form Bolaños’ link of Romanticism to
Nietzsche and Adorno since, via Nikolas Kompridis’ framing of the romantic
legacy, outlining its features reclaims the subject from thought’s rubble and
See Bolaños, Nietzsche and Adorno, 3.
See Ibid., 5.
6 See Ibid., 78.
7 Ibid. 8.
4
5
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enlarges its receptivity contrasted to a reified caricature of thought’s
identitarian return.8 Yet, what remains to be the challenge from such a
presentation is the persistence of the lasting legacy; we ought to relearn from
the fugue so that we become receptive to the early Romantic heritage and to
refuse a “fixation with a singular, and often insular, language that leaves out
possibilities while at the same time unconsciously harboring intellectual
obscurantism and, indeed, dangerous dogmatism.” 9 Relearning these seven
features of early German Romanticism present a greater capacity of a critique
of language.
As this book established, Nietzsche and Adorno pursued this critique
of a language that reflects identity-thinking in their own respective
philosophical enterprises. Bolaños’ presentation of Nietzsche’s critique of
language seems to follow his earlier impression of Nietzsche’s critique of
nihilism that lies at heart of the philosopher’s ethics of affirmation. 10 In this
current book, however, what is novel is a more serious engagement with
Nietzsche’s own treatment of language, specifically the role of metaphors in
his philosophy. Bridging the two works, one may surmise how “Nietzsche’s
aphoristic style is a conscious exercise of philosophical praxis” which
becomes the basis of his ethics of affirmation. 11 Nietzsche’s metaphorical
language bears testament to the necessity of illusions in that they are lifeaffirming. This revaluation of not just values but also of speech, is made
possible by Nietzsche’s mindfulness of a profound pathos of distance that
fundamentally informs life. It is something Nietzsche inherits, as Bolaños
points out, from the German Romantic tradition and is something also found
in Adorno’s works. Conversely, the pathos of distance in Adorno’s writings
allows us to recognize the wrong state of things, implying that language must
always remain critical as this serves as the primary means philosophy has to
convey critique.12 Perhaps, this casts light upon Adorno’s reluctance to join
Marcuse’s Great Refusal or rather playfully, Adorno’s tacit comprehension of
why Dante alluded such an act to the unnamed coward in the Inferno.13 Rather
than a refusal, negative dialectics is Adorno’s preference as it is a struggle to
remain conscious of the mimetic receptivity of philosophy that saves it from
reification.14 Thinking must leave space for life, both the human and the
nonhuman reality.
See Ibid., 19-23.
Ibid., 23.
10 See Paolo A. Bolaños, On Affirmation and Becoming: A Deleuzian Introduction to
Nietzsche’s Ethics and Ontology (Newcastle upon Tyne: Cambridge Scholars Publishing, 2014), 81.
11 Bolaños, Nietzsche and Adorno, 63.
12 See Ibid., 88.
13 See Dante Alighieri, Inferno, in The Divine Comedy Volume 1, ed. and trans. by Robert T.
Durling (New York: Oxford University Press, 1996), Canto 3, lines 58-60, 57.
14 See Bolaños, Nietzsche and Adorno, 91.
8
9
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Perhaps, we ought to learn once more from the mimesis which the
fugue was able to instill in popular consciousness then: the early German
Romanticists, Nietzsche, and Adorno repeated the subject; this book is
Bolaños’ own effort to repeat the same but different subject. What this book
reminds us of is the importance of an immanent critique of language and of
the subject’s return that saves thought from confusion between first and last,
what persists and what perishes, and even concept and object. 15 It is mindful
of its very own material conditions, similar to my fugal imagery of how the
subject returns differently, having altered to the current key or even time
signature. In my own minute experiment with Bolaños’ opus, we see that the
diminishment of the fugue from popular consciousness is indicative of a
society’s forgetfulness of the subject, a forgetfulness of the mimetic
relationship that invokes an aesthetic experience. Today, in a world
entrenched in limitless mobility and speed, mimesis—inherited from the
Frühromantik tradition—teaches us the importance of dwelling, of lingering.
Being unable to linger is the deception and inhumanity of idealism in
hypostasizing concepts, the tantalizing effect of literal speech, the reification
of our own ideas.16 This book presents how both Nietzsche and Adorno
lingered in reality, which prompted their own critical insight into the
tantalizing effects of language – be it in the form of truth for Nietzsche or
reification for Adorno – and opened them to a sensitivity to the nonidentical.
To cap my experimentation, it is rather unfortunate that society may
not have fully learned from the fugue. More so, it is unfortunate that society
has nearly forgotten about it. From Johann Sebastian Bach’s Fugue in D minor
or even Dmitri Shostakovich’s Waltz no. 2, it would not be unsurprising if
our own memory of these is from a Phantom of the Opera scene and a
background melody from some cartoon interlude respectively. Maybe its
demise is due to a misunderstanding of identity and difference that eternally
return in the fugue; the play of contradictions we hail to find home in
postmodernism in fact took root and was significantly appreciated by society
in the 1500s. We just scratch upon the surface of identity and difference if we
only seek recourse to caricatures of the philosophies of Deleuze or Derrida by
their self-professed followers and even of Adorno, Nietzsche, and German
Romanticism.17 This is even extended to the entire plethora of philosophy
from Plato to Susan Bordo or from Zhuang Zi to Richard David Precht that
permeate national boundaries and traverse disciplines. We fail to learn from
philosophy when we simply live with caricatures – Nietzsche as a nihilist and
Adorno as an ivory-tower philosopher – and do not hollow out our dead idols
or when we fail view reality from a damaged life.
See Ibid., 147.
See Ibid., xix.
17 See Ibid., 5.
15
16
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With the demise of the fugue came sonatas and symphonic melodies.
Perhaps my experimentation is best to end with this narrative: the fugue’s
demise paved the way for the Fourth Movement of Ludwig van Beethoven’s
Ninth Symphony which puts to tune Friedrich Schiller’s poem An die Freude.
This poem, popularized by the symphony, presents a utopic vision, and,
rather blissfully, one may perhaps conjure that after the educative and
performative functions of the fugue came a tension (and to an extent an
epistemic and political tension) with utopia. 18 This type of utopia perhaps is
what Bolaños mentions as a “cognitive utopia” that is “the reconciliation of
the mind and body, subject and object.” 19 The symphony provides its own
narrative unlike the fugue which puts to stage the subject to return. Arguably,
the composition of Beethoven’s symphony was the pinnacle of the fugue’s
success for only after the fugues of Johann Sebastian Bach, Johann Pachelbel,
and Dieterich Buxtehude can the cognitive utopia of where “all beings drink
joy at nature’s breast” can be realized.20 All beings, both human and
nonhuman, enter this cognitive utopia drunk with fire (feuertrunken) and
become siblings beyond what positivist epistemology divides with the
sword. Because of the mimetic language, reality ceases to be reduced to truth
or identity-thinking in relation to Nietzsche and Adorno respectively.
Through such an approach, cognitive utopia becomes not solely fantasizing
but a “recovery of experience” through a “cognitive openness” especially to
the nonhuman as a glimpse of inverted theology. 21
Lastly, it deserves to be said that this book is testament to the
deepening quality of how philosophy is being done in the Philippines. This
is evident for several reasons: first, Bolaños’ direct responses to the criticisms
of Adorno by Jürgen Habermas, Maeve Cooke, and Rüdiger Bittner; second,
his reconstruction of the link from the Frühromantik tradition to Nietzsche and
to Adorno; and thirdly, his reconstruction of Nietzsche and Adorno’s own
theories of language. The fact that the book contributes to at least three
different areas of study speaks of the earnest contribution of a Filipino scholar
to the global philosophical landscape; something that, I believe, should be
recognized by other Filipino scholars. Those who say that philosophy in the
Philippines is still at the level of translation or of writing textbooks have
obviously not read any of the recent works by our scholars and are earnestly
invited to read this book.

18 See Nicholas Cook, Beethoven: Symphony No. 9 (Cambridge: Cambridge University
Press, 1993), 16, 101-105.
19 Bolaños, Nietzsche and Adorno, 110.
20 Friedrich Schiller, “An die Freude,” in Cook, Beethoven: Symphony No. 9, Appendix I,
108. Translation is mine.
21 See Bolaños, Nietzsche and Adorno, 110.
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Overall, Bolaños presents in four chapters (exclusive of the
introduction and the conclusion) an attempt at providing an ethics of thinking
by reconstructing Nietzsche and Adorno’s philosophy of language. This
experimentation with the two philosophers engages their own respective
critiques of language found in Nietzsche’s Nachlass and Adorno’s “Theses on
the Language of the Philosopher” and “The Actuality of Philosophy” besides
other texts. Those who have no prior knowledge of German Romanticism,
Nietzsche, or Adorno might find this book complicated since it offers a
reconstruction on several levels. However, such a reconstruction allows this
book to be an engaging reading to the accustomed reader as it provides
various ideas for further discussion ranging from German Romanticism to
Adorno’s inverted theology. This book presents a novel way to read, nay
experiment, with these philosophers.
Department of Philosophy, University of Santo Tomas, Philippines

References
Alighieri, Dante. Inferno, in The Divine Comedy Volume 1, ed. and trans. by
Robert T. Durling (New York: Oxford University Press, 1996).
Barnett, Gregory. “Tonal organization in seventeenth-century music theory,”
in The Cambridge History of Western Music, ed. by Thomas Christensen
(Cambridge: Cambridge University Press, 2008), 418-419.
Bolaños, Paolo A. Nietzsche and Adorno on Philosophical Praxis, Language, and
Reconciliation: Towards an Ethics of Thinking (Lanham, MD: The
Rowman & Littlefield Publishing Group, 2021).
___________, On Affirmation and Becoming: A Deleuzian Introduction to
Nietzsche’s Ethics and Ontology (Newcastle upon Tyne: Cambridge
Scholars Publishing, 2014).
Cook, Nicholas. Beethoven: Symphony No. 9 (Cambridge: Cambridge
University Press, 1993).

© 2021 Anton Heinrich L. Rennesland
https://www.kritike.org/journal/issue_28/rennesland2_june2021.pdf
ISSN 1908-7330

SUBMISSIONS
Please Read Carefully
A. What do we publish?
We are interested in publishing articles, review articles, and book reviews across the whole range of philosophical topics, but with special emphasis on
the following subject strands:
•
•
•
•

Filipino Philosophy
Oriental Thought and East-West Comparative Philosophy
Continental European Philosophy
Anglo-American Philosophy

The journal primarily caters to works by professional philosophers and graduate students of philosophy, but welcomes contributions from other fields
(literature, cultural studies, gender studies, political science, sociology, history, anthropology, economics, inter alia) with strong philosophical content.
We are not accepting creative works at the moment.
B. How long should a submission be?
•
•
•

Article (8,000 words or less)
Review Article (8,000 words or less)
Book Review (2,500 words or less)

C. When should you submit and what happens to your submission??
We now accept submissions all year round. All unsolicited submissions undergo the following review process:
•

•

•

•

•

Initial vetting process of the Editorial Board. In this stage, the Editorial Board screens based on their suitability for further review. All authors
are informed about the result of this initial process. Please take note that a notice to proceed is not yet an offer to publish, it is merely to
inform the author that his/her submission has passed the initial stage and will further undergo the blind peer-review process. It is also in this
stage when the author is informed whether his/her submission is considered for the June or December issue.
Blind peer-review process. When an author receives a notice to proceed, his/her submission will be sent to a nominated expert for blind
review. In general, this process could take between two to six months, depending on various circumstances. Since this part of the review
could be tedious, we solicit the patience of the author.
Notice of acceptance, rejection, or provisional acceptance. Based on the referee’s report, the author will be informed whether the Editorial
Bboard has decided to accept or reject the submission for publication. In majority of cases, a provisional acceptance is given to an author
who needs to revise his/her submission based on the recommendations of the referee and the Editorial Board. Full acceptance is only given
when the recommended revisions are addressed.
Notice to publish. A notice to publish will require the full cooperation of the author, as this stage involves editing the style, grammar, format,
and overall layout of the accepted submission. Please take note that the Editorial Board reserves the right to exclude accepted submissions
that do not comply with the stylistic standards of the journal.
Release of the issue.

Because of the sheer number of unsolicited submissions that we receive on a daily basis, submission management has become a challenge for us. This
often results in the piling-up of submissions, the breakdown of the online submission tool, and, at times, unacknowledged submissions. In this regard,
we wish to solicit for the patience and full cooperation of contributors.

Specific Submission Guidelines
1. We accept submissions in either English or Filipino with good punctuation, grammar, and spelling. Provide a 200 word abstract in English and at
least 4 key words. Please take note of the number of the acceptable word count for your submission (see Section B above).
2. Kritike is a refereed journal and follows a double blind review policy, which means that the identities of both the author and the referee are concealed
during the review process. As such, please make sure that your manuscript is prepared for blind review, meaning your name and institutional affiliation
should not appear in the body of your manuscript. If you cited your own previous work(s) in the article, delete your name from the citation(s).
3. We recommend that, at the first instance, you use our prescribed citation style: Click here to visit the journal's style guide page
(https://www.kritike.org/kritike-style-guide.html).

4. Submit your text in 2.0 line spacing with 12 points font size. Quotations exceeding four lines should be indented and single-spaced.
5. Save your paper as either a Rich Text Format file (*.rtf) or a Microsoft Word document (*.doc or *.docx).
6. Submit your paper as an email attachment to submissions.kritike@gmail.com with the following required information and additional attachment:

•
•
•
•
•
•

Complete name: Surname, first name, and middle initial
Institutional affiliation (e.g., Department of Philosophy, University of Santo Tomas, Philippines)
Official email address (preferably your institutional email address)
Title of your submission
200 word abstract in English with at least 4 keywords
Attach your updated curriculum vitae

7. By sending us your submission, you agree to be bound to the Terms and Conditions stated in the journal's Publication Ethics and Publication
Malpractice Statement (https://www.kritike.org/copyright-and-ethics.html).
NB: We will only honor unsolicited submissions with complete information and attachments. Thank you.

PUBLICATION ETHICS AND MALPRACTICE STATEMENT
KRITIKE is committed to meet the highest ethical standards in research and academic publication. The journal is guided
by the following principles:
A. Responsibilities of the Editorial Board
The Editorial Board ensures that manuscripts are prepared for blind peer-review. It is the responsibility of the Editorial
Board to accept, reject, or recommend a manuscript for revision and resubmission. Such decision is based, to a large
extent, on the recommendations of nominated experts who act as referees. It is the responsibility of the Editorial Board
to inform an author about the status of his/her submission, regardless of the decision. The Editorial Board may choose
to reject a paper that violates legal provisions on libel, copyrights, and originality (plagiarism). Information regarding a
manuscript under review must remain confidential until it is finally accepted for publication. The Editorial Board does
not necessarily endorse the views expressed in the articles published in the journal. As an Open Access journal in the
Gold category, KRITIKE does not charge any fees to complete the publication process. No charges are levied
against the authors or users for submission or article processing.
B. Responsibilities of the Referee
The referees nominated by KRITIKE’s Editorial Board are experts in their areas of specialization. The referees assist
the Editorial Board’s decision to accept, reject, or revise and resubmit manuscripts based on their objective assessments
and recommendations. A referee must treat an assigned manuscript with utmost confidentially during the peer review
process; however, it is the responsibility of the referee to inform the Editorial Board when a legal violation by the author
is suspected. The evaluation of a manuscript should be based solely on its academic merit and not on race, gender,
sexuality, or religious and/or political orientation of the author.
C. Responsibilities of the Author
It is the responsibility of the author to prepare his/her manuscript for blind review. The author must ensure that his/her
work is original and not plagiarized. The sources used in the manuscript should be properly cited. An author must not
submit the same manuscript to another journal when it is currently under review by KRITIKE. It is the responsibility of
an author to inform the Editorial Board right away if his/her manuscript is being considered in another journal or
publication medium; in such case, KRITIKE will discontinue the review of the manuscript. If an author's manuscript is
published by KRITIKE, he/she must adhere to the provisions set in the Copyrights section of the journal

CONTACT US
If you wish to send us your feedback, general questions about the journal, questions about article submissions, theme
suggestions for future issues, or word of intention to be a peer-reviewer or referee, send a message to
kritike.editor@gmail.com.
If you wish to be a peer-reviewer or referee, do send us your complete name, e-mail address, institutional affiliation, position,
and area of expertise via e-mail (include subject heading: reviewer). If you have any suggestions for specific themes (e.g.,
“European Philosophy and the Filipino Mind” or “Is there such thing as Filipino Philosophy?”) for future issues of the
journal, send them via (include subject heading: theme).
Please note that unsolicited submissions should be sent following the journal’s submission guidelines
(https://www.kritike.org/submissions.html).
You can also contact us via snail mail:
KRITIKE
c/o Dr. Paolo A. Bolaños
Department of Philosophy
Room 109 Main Building
University of Santo Tomas
España, Manila 1015
Philippines

KRITIKE: An Online Journal of Philosophy, Vol. 15, No. 1 (June 2021)
© 2007-2021 KRITIKE: An Online Journal of Philosophy
ISSN 1908-7330 | OCLC 502390973 | LCCN 2010252149
kritike.editor@gmail.com

