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Preface

Aswritings on globalization have matured and moved away from some of the earlier fear mongering
about cultural homogenization, scholarshave cometo argue something different. One of the consegquences of
globalization isthe accentuation of differenceand diversity. With globality, seeing theworld asoneplace,
individuals and communities have sought or been forced to situate themselvesin relation to others. This
process|eadsto questionsabout how am | different and what do | sharewith these others. ‘ Living together’
hastaken on anumber of new meaningsin aglobaized world. Thisrealization providesthe starting point for
thisworking paper by Joyce Bdllous. Beginning fromthe normative positionthat personslivinginaglobalized
world haveto reconsider and strivetoward * neighbourliness’, she uses her scholarly backgroundinreligion
and theol ogy to reflect upon how such away of living might berealized. Shefocuses upon different concep-
tions of identity — Kantian man, Post-modern Woman, Dyadic members—to carry out her analysis. Ina
thoughtful way, shearguesthat spiritudity will becruciad inredizing neighbourlinessin communitieswherethese
ided typica identitiesinvaryingformsexist sdeby side.

WilliamD. Coleman
Editor, Working Paper Series

ABSTRACT

Globalizing processesincreasetheimportance of developing civility both within societiesand between
societies. Morebroadly, they point totheneed for global civility. Building globa civility requiresthedevel op-
ment of asenseof neighborliness. Civility will result from astrong sense of neighborliness.

Understanding the obstacl es to building neighborliness requires some consideration of how personal
identitiesarecongtructed. Inatimewheretheusua ingtitutionsfor creatingidentities, particularly nation-states,
arelosing legitimacy, building apersona identity becomeseven moreimportant for making sense of theworld
and livinginthat world. Thedifficulty for theformation of civility isthat individualsbuild their identitiesin
different ways, aspects of which can be summarized intermsof threeided types. Kantian Man, Post-Modern
Woman, and Dyadic Members. For neighborlinessto develop, and thusfor global civility to haveachance,
interfaces between thesetypes of identities must befound. Theseinterfaceswill befound if asense of mora
obligationto one' sneighbor isdevel oped. The devel opment of moral obligation becomesmorepossibleif we
look to three processes:. building obligation through spirituality, building obligation through social capita and
reducinginsecurity.



Obligations of a Global Neighbor

Joyce E. Bellous, McMaster University

We are not going to have a global information economy without a global civil society....Political theory has
all but disappeared, largely because in its dominant Anglo-American individualist rationalist guise—
operating within the confines of the bounded sovereign state—it has become trivial and meaninglessin an
era of globalization. Thisis a situation that cannot be allowed to continue (Higgott, 21; 30).

There is no democracy without genuine opposing critical powers....

Now that the great utopias of the nineteenth century have revealed all their perversion, it is urgent to
create conditions for a collective effort to reconstruct a universe of realist ideals, capable of mobilizing
people's will without mystifying their consciousness (Bourdieu 1998:8-9).

Global Neighborly Obligation

Topromoteglobd civility, salient differencesand implicationsfor human being that follow from them must be
included in understanding what constrai ns human experience and hol ds peopl e together. What hol ds people
together, despitetheir differences, areethica bondsformed out of alearned and remembered sense of obliga
tion they hold towards themsel ves and their neighbors. When learned and remember ed, these bonds are
expressed asafelt sense of obligation that motivatesmoral constraint. Neighborlinessthen, hasethical and
educational aspects. Neighborsareall those engaged in thedutiesand rights of reciproca moral obligation:
Each personisaneighbor, alsoin need of help, so that neighborlinessinfluencesthe formation of persona
identity. Proximity rai sestwo questions about neighborliness: Who ismy neighbor?How shall | act asagood
neighbor? Proximity (nearness) hasimplicationsfor globa civility since economic space becomes moreand
more compressed.

Theideaof nearnessiscentral to understanding theroleobligation playsinlearning to beagood global
neighbor. Intheformation of nation-states, nearnessimplied samenessand eclipsed difference. Inaglobal
economy, nearness does not imply sameness; people construct persond identity along different lines, yet live
sideby sdein multiculturd statesand are affected by economic conditionsranging acrosstheworld, at times
with disastrousresults. Given thewayswe currently affect each other, global civility requiresthat we be
neighborly and incorporate significant differencesinto an obligation to treat all othersasneighbors. Core
agpectsof neighborly treetment include building mora obligation through acknowledging spiritudity, increasing
socid trust, and reducinginsecurity. | arguethat spirituality unitesthe other two aspects of neighborlinessby
insggting that humanity islinked benegth its gpparent differences and these connections carry theforce of mora
obligation.

Theideal of global neighborlinessal so requiresreframing personal identity. Identity hasto dowiththe
cumulative wayswe are named and known, by othersand our selves. Aspects of identity may berelatively
stableor fluid, depending on context (Heidegger 1969; Baumeister 1986; Castells1997). Globalization influ-
encesidentity formation. It isaproblem for identity because dominant political culture (e.g., democracy) is
grounded on notionsthat do not convey everything relevant to itsformation. Religion, gender and cultureare
important. Threemode sfor forming persona identity misinterpret each other when throwntogether inaglobd
context. TheKantian Man, the Post-modern WWoman and Dyadic Members condtitute legitimate waysto form
personal identity but createtension for oneanother dueto their uniqueattributes. Yet aconnection among them
could ground motivation to be good global neighborsand promote social trust—aconnection | call an eco-
nomics of happiness. (Bourdieu 1998: 40) Through analyzing identity-forming patternswe seetherol esthat
spirituality, socid trust and happinessplay inglobd civility.
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Identity isafunction of memory. Personally and collectively, we are what we remember and welose
touch withwhat weforget. Anidentity model for globa neighborsisaproblem sinceitisunder construction,
not held in memory. Itsconstruction dependson what werecal of human history. Ingenerd, neighborlinessis
at the core of what isdurable and endurablein human experience. Asamoral ideal, global neighborliness
alowsfor ahorizon of meaning, i.e., “apictureof what abetter or higher mode of lifewould be, where* better’
or ‘higher’ aredefined not in terms of what we happen to desireor need, but. ..astandard of what we ought to
desire’ (Taylor 16). Beingaglobal neighbor isdesirableif long term surviva depends on sustainabledevel op-
ment for asmall globe. Likeany mord idedl, neighborlinesslimitswhat individua sget—limitsthat arecentra to
mora obligation. Questionsraised about what people can and cannot | egitimately get from lifeareinformed by
amoral ided that limitsthelegitimacy of someof theeffectsof globalization.

Let usconsider one of these effects. Globalization has at | east two semantic categoriesto whichit be-
longs—itisanideaand an activity—categoriesthat reinforce one another. First, globdizationisa” mythinthe
strong sense of theword, apowerful discourse, anidéeforce, anidea[that] hassocia force, which obtains
belief.” (Bourdieu 1998: 34) Asan activity, it haspolitical, economic and cultura effectsthat compress space
and time, reinforcing the sense of itsinevitability to shapethefuture. In the bond between ideaand activity,
globdlizationisforceful: when some peopleact, others (even far away) are acted upon. Globalization produces
effectsthat appear to enhance human agency for someand reduceit for others. Mora significanceisreveded
intheeffects of passivity, which diminishespersonal valuein termsof self-respect and respect for others. In
contrast to passivity (feeling hel plessin theface of insurmountable odds), and theinsecurity it engenders,
neighborlinessaimsat human flourishing by meetingindividua and collectivesocid needssmultaneoudy. Neigh-
borlinessisbased on aconviction that personal interests overlap communal interests and enhance human
agency.

Zygmunt Bauman (1999: 156-67) pointsto an agency gapin thedominant globa economic pattern. He
suggeststhat globalization rides above human agency, onitsown steam, so to speak. To him, humanagency is
the capacity to make collectively binding choi cesand carry them out. Hefocuseson dimensionsof passivity in
globd relationshipsand arguesthat the more cong stently the pattern of liberdization, deregulation and capital
fluidity isapplied, thelessthat power remainsinthehandsof theagency that promotesit. To him, with theinflux
and increase of globdizing effectsthereisadecreasein human agency for thosewith diminished resources. It
isdifficult for the disadvantaged to forge socid issuesinto effective coll ective action against the energy and
driveof globalization (Bauman 161-162) duetoits pervasivenessasastrong myth. To Bauman, if globalization
isagenerdized activity, givenitseffects, itishard to exerciseshuman agency at adl. Globalizing effectsget out of
hand for thosewhoiinitiatethem aswel| asfor those affected by theminloca contexts. Agency becomesmore
dedlusonthanredlity.

Without human agency we cannot build acivil global society. Asanideal, neighborliness dependson
human agency. A global civil society would be oneinwhich neighborhoods crossed ethnic, racia, economic,
gendered, religiousand secular lines. Conflict isinevitablebut relieved by mora obligation to addresspassivity
and thesocial insecurity that passivity creates. | arguethroughout that global civility dependson being good
neighbors. Neighborliness creates certain obligationsthat must apply everywhereto flourish anywhereon the
globe. To construct anided of global neighborliness, | first recall identity-patternsthat informitsfuture, the
Kantian Man, Modern Woman and Dyadic Member. Then | will relate spirituaity, socia trust and economic
happinessinthenexusof globd civility'ssenseof obligation.
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Kantian Man and M oral Obligation

Globdizationisashift in perception of proximity among peoplesintheworld and shapesmord obligation. The
ideathat earth’scitizensare connected iscongruent with Immanud Kant's (1724-1804) mora framework. He
thought that “ obligation appliesto all of ussincetheearthisround and connected. Asaconsegquence, every
part of the earth affects other parts and peopl e cannot escape these effects without | eaving the face of the
earth” (Kant 1996: 50). To ground moral obligation, Kant madeamodel for humanity focused on male heads
of households. To him, mankind[sc] hasaduty to himsdf onthebas sof the humanity withinhimasasensible
being and asafreebeing. He shaped our ideaof humanity. Hisview iscentral to psychological, philosophical,
educationa and mord thought, particularly with respect to moral devel opment and justice.

For example, Lawrence Kohlberg's(Henry 2001; Walsh 2000)? six-staged mora devel opment theory
can betraced back to Kant. For K ohlberg, human devel opment maturesthrough six stagesorganized accord-
ing to three headings: pre-conventional, conventiona and post-conventional. Histheory takesjustice asits
pivot point; itisan ethicsof justice, following John Rawls swork, A Theory of Justice (1971), whichwas
based on Kant. Theveil of ignorance, (Rawls 136-142) on which justiceisgrounded, intimates aconnection
with Religion within the Boundaries of Mere Reason, in which Kant proposed that we* [a] ssume ahuman
beingwho honorsthemoral law, and who dlowshimself [sic] to think (ashecan hardly avoid doing) what sort
of world hewould creete, werethisin hispower, under the guidance of practical reason—aworldwithinwhich
hewould placehimsdf asamember. ...hemight seehimself in danger of forfeiting muchin theway of persond
happiness...[but]...would thusfed himself compelled by reason to acknowledge thisjudgement with com-
pleteimpartidity...(Kant 1998: 35).

Feminist theory took up theimage of aveil of ignorance, behind which reasonabl e people stand to create
fairnessfor dl. Susan Moller Okin (1982) offered insght onfairnessby arguing that if those standing behind the
vell of ignorancedo not know if they aremaleor femal g, following Rawls, i njusti ces associ ated with gender
discriminationwould disappear. That is, by extending the conditions set out by Rawlsto women, civil person-
aity isdtered toincludethem, something that Rawlshimsalf did not do and Kant did not all ow.

Caral Gilligan (1982) established an ethics of care and argued that Kant’smodel for amodern human
being doesnot fit the moral framework that women normally construct.> Women asasocia category (have
been or) arelinked to responsibilitiesthat inherein being amodern femal e and focusthe obligations modern
women felt. Those who analyze the third model, Dyadic Member, say that Kohlberg did not accurately
describe how moral obligation is constituted for them, i.e., people who grow up in strong group or ora
cultures. (Bellous, 2000) M odern Women and Dyadic M embers establi sh connectedness on the empathy and
solidarity characteristic of their ownfelt sense of obligation.*

Careandjusticeareinherent in global civility. Harmoniousrel ations between justice and care are
preserved and prized in afelt sense of neighborly obligation. But Gilligan’simplication for thelack of fit
between women and the K antian Man remains. Wehaveaconundrum. TheKantian Manisidedl for individu-
aism but disallowsto some peopletheright to exercisecivil personality and doesnot fit al human experience.
Tomakethispoint, | examinethe Kantian Man, Post-modern Woman and Dyadic Member for insightsinto
global civility, before going on to explore spirituality, social trust and happiness asthree strandsin global
neighborly obligation.

Kant divided obligationinto thedoctrineof right (external constraint) and thedoctrine of virtue (inter-
nal constraint). Whenweact in accordancewith external constraint weact lawfully. An action grounded on
self-congtraint isvirtuous because these dutiesinterface with inner freedom, and weact virtuoudy. Kant said
immaturity is“theinability to use one'sown understanding without the guidance of another”, expressedinhis
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slogan: “ Have courageto useyour own understanding” (Reiss, 1991: 54). Onthisview, adultsare mature
agentswhen they develop their capacity to act ontheir own valition. Thisassumptionisso pervasiveinthe
West that when we see peopl e act we assumethey act voluntarily. (Bellous 1998: 149-177)

Virtue and neighborliness depend on internal constraint. Thedoctrine of virtuerequiresthat wegive
oursalvesmaximsto direct our actionsonthebasisof duty, for thesakeof duty. A maximisaprincipleof action
that areasonabl e person takes on and triesout, and applying reason, usesasajudtifiableguidefor life. Unlike
rules, maximsrequirean understanding of virtue. Ethicsrequires peopleto think, reason and judge what they
will do. Legal constraint is brought to bear on those who refuse to act as good neighbors. To be agood
neighbor isto act in aparticular manner toward others even when oneisnot legal ly bound to do so. Looking
after aneighbor’s garden while sheison holiday, which she doesfor you, is outside the borders of |egal
constraint, just aslooking out for her children when they are on the street aloneisvirtuous. Virtuous moral
obligation contributesto neighborliness but rai sesthe question of how we acquire and assess our maxims.
Neighborly virtueis summed up in the categorical imperative: “ So act that the maxim of your action could
becomeauniversa law.” (Kant, 1996: 154) If Kant’stheory actually appliesto human experience (which he
did not think was automatic) universal lawswould befew but deep-going.

Hiscategorica imperative shaped individualism. Kant thought of practical moral reason astheway to
orient thinking, much likewe use asubjective sense of right and | eft-handednessto orient ourselvesin adark
roomor at night. Hea so said reason had limits established by reason’sown needs. Heidentified reason’sown
need for onesingle object to orient itself, an object which he thought must be unlimited and of the highest
independent good (Kant 1998:8). Only with the presupposed existence of such aBeing could reason operate.
That object was God. Kant constructed moral obligation on the basesof duty to oneself and God'sexistence.
Thespiritua implicationsof God'sexistence permit purereason to flourish onitsowntermsaslong asit does
not forget itsinherent needs. Hence, anindividua wasnot freeto pursue hisown thinking wherever it might
lead, an option he specificaly re ected; extremefreedom destroysreason dueto theviolation of itsown laws,
i.e., needs. (Kant 1998:14) If reason prizesextremefreedom, afelt sense of obligation to human community
islost.

To Kant obligation wascommunal and personal. Wehaveapersonal duty to our selvesto act in accord
with thevalue of humanity that iswithin us. Our duty to our selvesisjust likethe duty we haveto others.
Although Kant does not say it thisway, hewasaware of the privilege we attach to our own perspective. We
know our selvesbetter than we know any one el se, dthough lesswell than weliketo think (Kant, 1996: 155).
For themost part, we make senseto our selves. We know what would make us happy. Other peopleareless
easy to grasp.

Tolink personal and communal obligation, Kant (1996: 150ff) set out two virtuous endsthat arealso
duties: dutiesto one’s own perfection and to the happiness of others. Perfection refersto cultivating our
faculties (or natural predispositions) and cultivating our wills(morad cast of mind) so asto satisfy dl therequire-
mentsof duty. Someone el se's perfection cannot be my duty; someone else's perfectionisan end that person
must set asher or hisown. Theoveral aim of thesetwo endsisthat we must becomeworthy of the humanity
that dwellswithin usintermsof moral feding, or cultivation of thewill towards duty. Happinessreferstothe
desirethat everything should awaysgo theway wewould likeit to—acontinuousenjoyment of life, complete
satisfaction with one's condition. Perfection and happinessare not i nterchangeabl e: we do not have aduty to
our own happiness nor to the perfection of others. Happinessisan end for every human being. Personal
happinessisnot aduty; it can beassumed as something individua swill pursue.

There areboundariesaround the pursuit of personal happiness. Happinessissatisfaction with one'sstate
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or holistic situation. When | am committed to the happiness of others as a duty, | an committed to their
(permitted) endsthat | thusmakemy own end aswell. Itisfor the other person “to decide what they count as
belonging to their happiness; but it isopen to meto refuse them many thingsthat they think will makethem
happy but that | do not, aslong asthey have no right to demand them frommeaswhat istheirs’ (Kant, 1996:
151). Thestrength of Kant’sMan isacapacity for authenticity and agency. Asan activecitizen of thestate his
obligationsto othersare harmoniouswith agency and authenticity through anideal of duty, self-imposed. He
enjoyed the benefits and accepted the responsibility of civil personality, i.e., asonewho did not need to be
represented by another whererightsare concerned. Passive citizensrequired someone el seto represent their
rights. Activecitizensvoted on their own behalf and on behaf of al passivecitizenswho lacked civil personal-
ity. Passivecitizensincluded, for example, apprentices, servants, minorsand all women. All passivecitizens
were" mere underlings of the commonweal th because they [had] to be under the direction or protection of
other individuals, and so [did] not possesscivil independence” (Kant, 1996: 91-92).

Dependence on otherswasin no way to be opposed to their freedom and equa ity as human beings, but
they could not vote. That is, active citizenshad thefreedom and equality that went al ong with being human and
thevoting rightsthat went dlong with having civil persondity. Passivecitizenshad thefreedom and equality that
went dongwith being human. Feminigtsing st that the persond ispolitica . Passivecitizenship demeanshuman-
ity. Kant himself insisted on using one'sown understanding asahallmark of mature humanity. In short, the
modern woman remained childish when modelled on the Kantian Man. While Kant connects persona and
communal mora obligation, passivity inheresin modern femal eidentity. Post-modern women continueto
strugglefor acknowledgement of their civil persondity and to receive the social attention that should goaong
withit (Derber 2000).

Intermsof afelt sense of obligation, Kant proposed aninternal judge as conscience: “anideal person
that reason createsfor itself” (Kant 1996: 189-190). With help from theideal man, oneiscapable of indepen-
dence, salf-awareness, self-consciousness, salf-control, personal responsibility, critical distancefromthe self
and autonomy. Helinked persond identity to communa obligation. A senseof honor devel opswithinavirtuous
individual dueto hismora endowment, composed of thefollowing € ements. “ mord fedling, conscience, love
of one’'s neighbor, and respect for oneself (self-esteem);” we have no obligation to have these aspects of
morality, rather  these subj ective conditions of receptivenessto the concept of duty” ground our capacity to be
put under moral obligationat al. (Kant 1996: 159)

Insummary, individual identity islocatedin aninternd, individuated space bounded by apsychophysical
entity—amind/body. Interior living spacein apsychophysica entity providesroom for the personal identity
formation of anindividua. (Seeappendix #1) Inwardly, anindividua experienceshisown mind/memoriesand
body. For anindividual, I implies| only. Asaconsequence, heishisownwitnessand judge. He askshimself
thequestion: Who Am I? Identity is shaped through the conversation he haswith himself inresponseto this
modernidentity question. Motivation for asking thequestion and for acting virtuoudy eventualy comesfroma
learned sense of honor (Kant 1996:175) not from fear of punishment.

Twentieth century influencestook over the Kantian Man. Sigmund Freud (1856-1939) posed the prob-
lem being civil presentsto humanity and said that aggressivetendenciesin human beingsmakeloving one's
neighbor impossible. (Freud 1969: 45-53; 79ff) The modern world was concel ved as competition between
equaly activemora agentswith securecivil personality. If materia resourcesare scarce, competitionisun-
friendly and potentially hostile. Not only does globali zation beg the question of Femaleand Dyadic Member
lossof civil personality, but also there wastwentieth century conflict between Kant’sand Freud sviewson
neighborliness. A motivation Kant assumed as part of civility, Freud rgjected outright. Inlight of thisloss, we
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need to retrieve spiritua basesfor being neighborly. Spirituality contributesto an emerging conception of
neighborliness by placing aduty to be good neighborsin aframework of ultimate human concerns, based on
underlying connectionsassumed to exist between human beings. Fema e and Dyadic Member insightscontrib-
uteto perceiving the benefits of human connection and thefelt sense of obligation that arisesfrom them.

Post-modern Women and Moral Obligation

For modern women, afelt sense of obligation haditsoriginsin the onset of modernity. Mary Wollstonecraft
constructed femal eness on aspects of the French Revolution. (Flexner 1972; Todd, 1993) For her, being
femaewasessentidly, though not s mplistically, summed up in therel ation between ahusband and wifewho
formed ahousehold. Wollstonecraft wanted rights and educati on for women so they would be good marriage
partnersand hold the househol d together. But modern womanhood came under pressurefromtheideal of a
Kantian Man. Authenticity attracted women. They rg ected civic passivity and realized that thewell-being of a
household required them to gain accessto publiclifeand thevote. Their rebellion grew out of theillogic of
denying them civil persondity but leaving themto raise sonswho would enjoy it eventually.

Tounderstand authenticity isto seethat rationaly autonomous subjects can step back from aparticular
project and question whether to continue pursuing it, since no end isexempt from possiblerevision of the seif.
Evidenceof inner liberty isthefreedom to follow thinking wherever it might lead, asecular option Kant
rejected by saying reason’s own need i s dependent on God's existence (Kant 1998: 3-14). A secular indi-
vidua, who fed slittle obligation to them, may revise projects, commitments, associationsand goa sinthelight
of new evidence (Kymlicka9-20). | want to distinguish theintellectua freedom to change one’smind from
physica and emotiona freedom to leave projects, associ ationsand commitments. Freedom of themindisnot
thesameasfreedom of the heart, yet both types of freedom characterizethe authenticindividual. Thepossibil-
ity of walking away from projectsputs strain on the possibility of relationship.

Todo so, | will provideabrief summary to show that modern no longer describesfemal e experience.
Post-modern refersto Western white heterosexual women. | am not here describing women from other
cultures. Although white Western women arenolonger modern, itisnot clear what femaeidentity Sgnifies As
mentioned, identity isabout how we are named and known: we are named and known by others beforewe
nameand know ourselves. Identity isnot passively received: infantsinteract with waysthey arenamed and
known and contribute powerfully to their own subjectivity. (Stern 1985) Yet the pressure of being named and
known leavesonidentity thetrace of common human patternsaswell astheimprint of the personal. While
gender isnot the only way inwhichweare named and known, itisfirst. (Miller and Scholnick 1-28).

Jean-Jacques Rousseau (1712-1778) also drew a design for modern women. In two novels Emile
(which Kant read repeatedly) and El oi sa, Rousseau depi cted adomestic world based on hiscreation of anew
Adam and anew Eve. Hethought that if men and women wereromantically joined in aprivate household that
linked femalemateria and relational dependenceto male sexua satisfaction, publiclifewould hold together
because familieswould produce good citizens. The modern woman was the companion of an autonomous
rationa malehead of ahousehold. Shewasinsufficient without such ahusband. All work wasgenderized, i.e.,
assigned on personal, socid, culturd, political, economic and sexud roles. Inthehousehold, it wasupto her to
feel and left for himto think. Domestic duty, economic dependence and passi ve citizenship shaped modern
fema eness. Women worked in ahousehold that for them was neither public nor private but that conflated the
two, leaving them without aroom of their own (Bellous2002).

Empathy and solidarity among modern women was grounded on anidentity that waslargely undifferenti-
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ated. Women'swork was uniform. They did unpaid domestic | abor that ensured their economi c dependence.
Daughterslearned from their mothershow to be submissivefemales; solidarity extended over awoman’slife
span. That is, modern women weregirls, mothersand grandmothers but always dependent. They made sense
of each other’slivesand understood one another—whether or not they got along. (Cheder 2001) During the
twentieth century, homemaking was expanded and professionali zed, | eaving behind themodern apprenticeship
model for learning that characterized how motherstaught daughtersto cook, clean and carefor afamily. The
housebound rel ationshi p between modern mothers and daughters was altered and empathy and solidarity
among women was weakened. In the nature of women’swork asit relatesto the body we can identify the
tension between modern and post-modern women.

For modern femalelabor, i.e., thevast work of reproduction, constitutes an “economy of practices’
(Bourdieu 1983: 242) that sustainsand supportsother formsof capital accumulation. Sincethe* socia world
isaccumulated history,” theembodied living labor of modern women takestimeto accumul atewithin thosein
her care and produces profits of variouskinds. It isaliving labor that has atendency to expand itself and
“persstinitsbeing”; asaform of socia energy, itisinscribedintheobjectivity of things, asaresult of which
everythingisnot equally possible or impossible (Bourdieu 1983: 242-243) becauseit livesinmemory. If the
social world were not an accumul ated history, banked in human being, life could be construed asagame of
perfect equaity of opportunity, likeagame of Roulette, in which every moment is perfectly independent of
each previous one, such that at each moment anyone could become anything. (Bourdieu 1983: 242) The
critica point for redesigning global civility isnot that modern work constrained women’soptions, rather, they
could not play Roulettewith other peopl€'slives.

Onthebasisof their work and on the strength of being female, empathy and solidarity united women.
Obligationsthat seemed obviouswere built out of adeep sense of connection to family, enforced through
economic dependence. A good white Western woman was submissive and weak—an obligation that went
along with economic dependence and pleasing men—amodern femal e pattern that had another important
dimension. Theinterna living spacefor women was constructed differently from that of the Kantian Man.
Women havethe capacity for giving birth. Whether or not women actually bear children, beingfemaehasthis
potentid.

Within the modern economically-dependent woman are two human beings, one potential and one actual
life. (SeeAppendix #2) The potential to birth another lifeintegrated modern femaleidentity and value. The
inner world of femal eness housed one adult and potentia others. Itisinthiscontext that theabortionissueisto
beunderstood. Abortionisanidentity issueaswell asamora and economic one. Researchersfrom the 1980s
onwards noted that women tend to work out moral obligation and identity intermsof connection and empathy
and seem not to follow themoral patternthat K ohlberg described. (Gilligan 1982) They tend to governtheir
behavior by taking particular account of the othersthey arewith evento their own detriment. (Pipher 1994)
Thisaspect of being fema eisnot necessarily associated with actualy bearing children. Feding drawn toward
life-sustaining obligationsto others, who areintegraly linked to the self, isan aspect of beingamodernfemale.
Itisimpossibleto concludethat this sense of obligation emergesonly asaresult of socidization. Neither am|
making an essentialist argument; | am not surewhat that would entail. Yet being ahomefor othersiswithina
modernwoman’sview of her self; thepotential to givebirthisat the core of her perspective ontheworld and
her felt obligationstoit.

Theinescapableinternal living spaceto accommodate morethan her self, and an attendant sense of
obligation, formulated on dependency, moved post-modern women to recal cul ate the costs of being female.
(See appendix #2) Heterosexual Western white women face two optionsthat can appear to bein conflict:

7



GHC Working Papers 03/8

pursue authenticity and uniqueness ashuman personsor e sediscover thelimitsand blessing of being mothers
andwives. That is, either becomeaKantian Man or be hiswife/mother. Thefirst path, an attempt women
maketo ape aKantian Man, cripplesthem asfar asthey areinescapably female. Being Man or Mother isa
falsedichotomy but few see how to movebeyond it creatively. It isatens on between the head and the heart,
between choosing acareer and having afamily that has not been resolved. Even at thispoint, work placestend
to assumethereissomeone a homefull timecaring for theyoung children of workers. Theresult isthat moral
and socia obligationsfor women appear more complex and connected to other people’slivesthanistruefor
theKantian Man.

Women haveofficidly gained civil persondity and rightsand responsibilitiesthat inhereinit. With theend
of the modern woman, which isessentially the end of economic dependence of wiveson their husbands,
women are unsure of what it meansto befemale. Perhapsthetension post-womenfeel canberdieved with
timesincethosewho want to found ahousehol d with apartner have enough timefor career and family giventhe
longevity so many Western women enjoy. But reproductive labor must be acknowledged asva uable; palitical
and personal passivity must be named and refused—arefusal that can beredized only if women perceivetheir
futureashopeful.

What added val ue do post-modern women bring to theformation of global civil citizens? Women con-
tribute adevel oped capacity for maintai ning connection, empathy and solidarity. Feminist theories of moral
devel opment emphasi ze metaphors of friendship, conversation, apprenticeship and narrative (Miller and
Scholnick 2000: 34-42) in which the primary aim isto sustain human solidarity. The motivation for moral
obligationisthe care and connection women fed for children, husbands, extended family and the neighbor-
hoodsinwhich they want their childrento grow up and flourish. Under the current conditions, that neighbor-
hood isthewhole earth. In addition, modern women offer reproductive work that establishesand maintains
human connections—they spend timeand energy hol ding the socia world together—at work and a home. But
if adult lifeismodeled on a Roul ette game played by those who are solitary and freeit isdifficult to prize
women’swork. Itishard to valuetheir felt obligation for those around them if women themsel vesare misun-
derstood and perceived asweak or mistaken about personal identity per se. Asyet, globalizing strategiesdo
not typicaly includewomen’swaysof formingidentity inthediscussion of globd civility. Theirincluson helps
realize human maturity among global citizens, dueto insightswomen have about holding aneighborhood
together for itsown good. Western whitewomen are not alonein knowing how to embrace the socia world.

Dyadic Membersand Moral Obligation

When compared with the modern femal e, the Kantian Man shows up asradically self-contained, whichis
thought to indicate hismora and persona maturity and strength, though | do not say heisthesameasasolitary,
extremely freeindividual. In other cultures, thefamily inoral or strong group cultures produces adifferent
identity. If thebasic unit of socid anaysisfor theKantian Manisthesolitary individua, thebasic unit of socia
analysisfor strong group or ora culturesisthe Dyadic Member. That is, within strong groupsor ora cultures
(Bellous 2000) the basic human unit ismore than one. Dyadic Members are connected to asocia unit that
formspersond identity within acontext of othersthat are essentia to that identity, primarily thefamily. Dyadic
Membersare embedded in* an undifferentiated family ego mass’ (Maina1992:73). Thisrelationship among
significant othersiscaught intheexpression, “ You arebecauseweare” and “ It teakesavillagetoraiseachild,”
expressionsthat are not mere s ogansbut congtitute socid reality. Asaresult, Dyadic Members continuoudly
need othersto know who they are—whichisnot aform of identity weaknessathough it may seem sofroman
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individuaigtic perspective.

Additionally, Dyadic Members, even though they are single beingsand uniquein that singularity, are
consciousthat “I” dwaysimpliesa“We’ that isinclusiveof the*1” and they know that their sngular communi-
cationsand interactionsawaysinvolvethat “We' . Identity isformed through internaizing thefamily view and
making it personal, aproject held to be necessary to being fully human. For Dyadic Members, tobehumanis
tolive out the group expectation personaly. Family loydty isstrong and thefamily systemishierarchical: the
wifeissubmissiveto her husband and children are submissiveto parents, particularly thefather. In general,
family loyalty isloydty tothefather and dso loyaty to thewholegroup. Misbehaviour shamestheentire group.
(Pilch 1993: 101-113)

Even though Dyadic Members experience themsel vesaswholein relation to others, “their total self
awareness empathetically dependson thisgroup embeddedness’ (Malinal1991: 74). Dueto shared experi-
ence and common narrativesthey build empathy and solidarity to ground moral obligation. Thefocusfor
forming member identity isnot on persona ego but isdirected towardsthe demandsand expectations of those
that bestow or withhold social honour. Dyadic Memberslivein culturesthat are drawn on thelines of ex-
changes of socid honour. Honour shapesreputation and prestige so that socid power isexercised through the
granting or withholding of socia honour. Thegroup’sperceptioniscentrd totheir ability tolivewell in society:
without the group, amember ceasesto be. Dyadic Membersform alarge part of theworld'spopulation. To
compare, the Kantian Man askshimsalf: “ WhoAm1?" Thequestion helpstofocusand form persond identity.
The Dyadic Member asksthe group: “ Who do you say that | am?’ That question helpsto focusand forma
personal yet corporateidentity. Dyadic Members make sense of othersby cooperating socialy. Individuas
make sense of othershby reflecting internally. Although identity for Dyadic Membersis constituted sociol ogi-
cdly, theKantian Man iscongtituted psychologicaly.

With referenceto moral obligation, conscienceis constructed differently withinindividualsand Dyadic
Members. For Dyadic Membersthe group bestows personal value. For them, Kant’sinstruction to useindi-
vidua understanding asaguideto ethica behaviour isnot understood. Dyadic persondity “involves[a] generd
lack of personal inhibitioninfavour of strong socid inhibition” (Mainaand Neyrey 1991: 80). Other members
arewitnessand judge of amember’ssocia and moral success. Conscienceissensitivity to apublic member-
imagewith the purposeof striving to align personal behaviour and salf-assessment with that image; itimplies
relatedness. Conscienceinternaizesthings others say about, do to, and think about members. The Kantian
conscienceisapsychologica construct insideasapersona voice (anidea inner man) moved by autonomy
and sdf-control. Hismora point isto distinguish hisown voicefromthetak of other people. In order for mora
successto be secured, what i swithin must be contiguouswith outward patterns of acting; actioniscarried out
inamaterialy scarce, hostileand competitiveworld. Individualslivewithin themsa vesand Dyadic Members
liveincommonwith others. Mora identity in Dyadic Membersisexperienced through the bonds of attachment
that link them together in arelationally generous, interdependent world.

Western whitewomen appear to have much in common with Dyadic Members, despitetheir differences.
But Westernwomen alsofit aspectsof individuaism, or at least, hold individualistic aspirations. Post-modern
women are caught between two ways of being—one sociologica and one psychologica. A feding of ‘ caught-
betweenness', aforceful pull intwo contrary directions, ischaracteristic of oppressed groups. In both individu-
alistic and dyadi ¢ soci eties, women are constituted asagroup through practices of exclusion. Inboth models,
malenessisunderstood in termsof the exclusion of femaleness. Asaresult, women constituteagroup that is
discordant with apublic world based on mal eness. WWomen and minorities seem uneasy in public space. People
who fed they do not fit in agiven context appear insecureto thosewho fit easily—but they are made more
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insecureif themilieuishostileto theway they perceivetheworld asawhole. Theskillsfor relatednessand
interdependence, so essentia to globd civility, develop by paying attention to common aspects of the spiritu-
dity of humankind.

Spiritually Grounded Obligation

Thecompelling forceof obligation liesamongitstiesto survival. What compelsa so limitsextremefreedom.
Extreme human freedomislike extreme sport: playersmay or may not have acohort or an audience, but have
no need at all for ateam. In contrast, spirituality insiststhat humanity isdeeply connected—we areateam
whether or not we play together well. Long-term surviva depends on acknowl edging connectionsthat make
lifebearablefor everyone. Itis sometimes said women are more spiritua than men. | arguethat the pattern of
spirituaity isadimens on of human being assuch. Women arenot more spiritud but historically at least, more
aware of connectedness and perhaps easier to obligate. Obligations came with tiny, endearing faces and
hungry mouths. If love weakened, financial dependence strengthened their felt sense of obligation.

Spiritudity research agreesto acoreassumption of the connectednessof dl lifebut thereistensonwith
regard toitsother aspectsdueto its associationswith religion and secularism. On one hand, spiritua aware-
nessrelieson symbolic expression of thekind often conveyed through religiouslanguageandritua. Yet they are
not identical. On the other hand, spiritudity isan unwavering confidencein the connectednessof al lifeand
cannot endure secul arism that assertsitself in extremefreedom. Also, spiritudity isjeopardizedin culturesthat
privilegemateriaism. If spirituality isadimension of humanlife, itsexpression must transcend religionsand
include secular experienceinitspurview. Thisiswhat itsresearch shows, but spirituality cannot embrace
extremefreedom, afeature of secularism that may thriveinsidereligious communitiesas much asoutsi de of
them.

Spirituality hasbiologica (Hardy 1966) and psychologica rootsin human experience (James1974; Hay/
Nye 1998), best concelved as*” relational consciousness’ (Hay/Nye 1998: 112-114). Relational conscious-
ness emphasi zesthe core assumption of human connectednessand picks out two patternsof rai sed conscious-
nessthat emergewhen people converse about their experience. Spiritual consciousnessis‘raised’ becauseitis
anunusud level of awarenessand becauseitislifted abovepurdyindividua concerns. Itisintenseawareness.
itisasenseof being objectively aware of one'sself assubject, i.e., aware of one’ sawareness, and a'so aware
of areality as"afeeling of objective presence, aperception of ...* something there’, more deep and more
general than any of the[ sensesthat] psychology supposesexistent redlitiesto beoriginaly revealed” (James
73) and experienced asadirect apprehension of that reality (James 1974 78). Thosewho havereligious
affiliationsand thosewho have nonefed thisperception. (Hay/Nye 1998: 103) In additiontoreflexiveaware-
ness, aperson who spesksabout spiritua mattersliftshisor her vision abovethemyopiaof individua concern.
Spiritua awarenessisfar-sighted. For thenon-religiousand religious, it isapersona response*”to thewhole
natureof things, itissystematic and reflective, andit loyally binds[aperson] to certaininner ideds’ (James
1974: 104).

Itsrelational aspect bridges obj ective and subjective experience; anintermediate‘ space’ between per-
sonal and material worlds, it isaccessiblefrom birth (Stern 1982). In the space between inner and outer
redlity, illusionsform and meaningiscreated. Thisthird site, neither the self nor theworld but influenced by
both, isthegenesisof thespiritua aspect of humanlife. The spiritua isamid-point redlity between subjective
and objectiveredlities. Objectsform hereasachild experiencesthe self and theworld and influence ongoing
perceptions of everything. Thisintermediate spaceisan areaof experiencing, “towhichinner reality and
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externd lifeboth contribute,” and which, inturn, actsback on one's perception and understanding of outer and
inner redlity. Itisastronghold created by the* perpetua human task of keepinginner and outer redlity separate
yetinterrdated” (Winnicott 2). Spirituaity integrates experience and formsembodied conceptspeopleliveby.
Embodied, emotionally laden concepts may shift their shapewith changesin experienceor arebuilt up as
fortresses against change. Reflecting on new experienceis spiritual work that can be repressed; its personal
repressionisstrongly influenced by culturethat placesno valueon spirituality (Hay/Nye 1998: 151).

Spiritudity formsillusonsbut anillusonisnot somethingfdse. Illusonisnot delusion. All art, science
andreligiondepend onillusionfor their existence. lllusionisthe bedrock of learning, sinceall learningis
organizing experience. Inthisintermediate space, organizing happens. lllusionsarenot falseso much asidio-
syncratic and useful organizing principlesfor ordinary living. Throughout life, we are called upon to test the
world and our selveson the basis of conceptsformed early. Conceptsthat flourish in theintermediate space
between the self and theworld arecalled “trangitional phenomena’ (Winnicott 1971 4), transitiona objectsof
perception. They (imageplusidea) arethe stuff of thinking; they are experience-rich and assumption-laden.
Theserich, laden conceptsinfluence perception intermsof one' srelationto God, other people, theworld and
thesdf, for example, inthevaueweattributeto other people'slives.

Spirituaity formsidentity initsqudity of being holistically concelved and made up of insight, valuesand
beliefsto givemeaning, direction and purposeto life, including attitudes, emotionsand behaviora dispositions
that inform and areinformed by lived experience. Itscognitive aspect congtitutesaframework of ideds, beliefs
and values about the self, others and theworld asawhole. These may inform but do not determine action.
Peopl e choosewnhether to act according to spiritua vaues. Spiritudity isadimension of identity formation that
hel psto sensehow wearerel ated to more than materia realities. It motivates neighborlinessthe moment we
recognize our own humanity in othersand sensethat losses of humanity for them arelosses of humanity for us
and alossfor theworld.

Peoplearemorethan materid redities. Human beings experience something in them ‘ that expressesand
carriesthe continuity of living personhood’, asenseof a‘rea me' that liesbehind the accumul ation of events
that congtitutes each lifefrom beginning to end, an entity that hasbeen called asoul (Polkinghorne 2002: 105).
Becauseof itsspiritual core, humanity has spiritual needsto celebrate, to mark significant moments, to bear
witnessto truthslearned about life, to tell their story, to grieve, to mourn, to lament, to connect with the past, to
make significant journeys, to expressthemsel ves symbolically, to seek purpose and meaning, to ask ultimate
guestions, to surviveand toflourish, to experiencelonging and enjoy its satisfaction, to copewith lifecircum-
stances, to be seen, to be heard, to have aname, to be part of alarger community, to organize experience
meaningfully so asto makesenseof it, to maintain human dignity and to seethefuture ashopeful.

Toliveinasocia world that disregards spiritua needisto becast aside, neglected; itisto be profoundly
unhappy and to lose hope. Hopeisthe crowning attribute of apositive spiritual disposition. Hopeisfounda-
tional to the courage required for human agency. Hopeisneither optimistic nor pessimistic. Hopeisredlistic.
Optimism assumesthat everythingispossible and burnsout by trying to do everything. Pessimism assumes
that nothingispossibleand rustsout by trying nothing. Hopeis cautiousenough to believe that somethingsare
possiblebutisawarethat lifeiscomplex. Hope setsout to discover what is possible and triesto succeed at
something. If we consciousy acknowledge spiritual human needs, and havethe courageto be hopeful, weare
compelled to consider an economics of happinessasamotivatingidea for globa civility. Thegroundwork of
an economicsof happiness offers support for building and maintaining socia trust. Trust isbased on hope.

Insummary, religion and spirituality are not the same but overlap. Religionis public and corporate;
spiritudity isitsprivate, persona side. Religiousidentity derivesfrom acosmosthat isheld together by God.
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Ethica obligation followsfrom God's Parenthood and God's activity as Creator and Sustainer of the order of
things. Spiritudity isafelt link to othersand theworld and sensesthereismoreto lifethanitsmateria. These
felt connectionsground moral obligation. Spiritua concernsdo not negatethe freedom to be secular. Secular
and religious people could agree on essentia va uesfor persona and communa obligations, e.g., ecological
obligationsto carefor the earth we depend on for survival, ahuman collaboration that also requiresadevel -
oped capacity to build and maintain social capital or trust. But spirituality deniesanyone extremefreedom,
obligation must befelt asbinding. A decrease of social trust and growth of insecurity evidencetheloss of
spiritud vitality and anincrease of extremefreedomintheWest.

ThePoaliticsof I nsecurity

Inacontext that losesitsspiritud vitdity, isneighborlinessase f-evident obligation? Freud did not think so. In
Civilization and its Discontents, he proposed that neighborly affection wasill advised, if not odd. He based
hisview on two main objectionsto neighborliness. First he objected that |ove which does not discriminate
seemstoforfeit apart of itsown va ue by doing aninjusticeto theobject of itsaffection. Hissecond objection
to neighborlinessisthat not everyoneisworthy of love, (Freud 1969: 39) apoint directly related to hisfirst
objection. Hegrounded an argument against neighborlinesson the premisesthat hislovewasva uableto him
and heshould not throw it away without refl ection. Sinceloveimposesdutiesupon him for whosefulfillment he
must make sacrifices, if heloved someone, the other must deserveitin someway. Someonewould deservehis
loveunder theconditionthat “ heisso likemeinimportant waysthat | canlovemyself in him” and he deserves
my love*"if heisso much moreperfect than mysdf that | canlovemy ided of my ownsefinhim.” (Freud 1969:
46)

Freud’sfocuson erosasamode for friendship stripsaway mora obligation and createsan un-neighborly
world. Itisaconceptual error to ground neighborliness on eros. My neighbor isnot beholden to enhancethe
sensel have of my self. Friendlinessisnot even friendship, although it may lead to friendship. Thecall for
compassion expressed toward aneighbor arisesfrom the humanity within her not the particul arity of her
likenessto meor that sheismore perfect than | am. To beaneighbor isnot necessarily to beafriend; weare
compassionateto strangers becausewe chooseto liveinaworld that istrustful. Inthelast several decadesin
North America, such socid trust declined. (Putnam 2000)

Socid capitd refersto the degreeto which membersof acommunity trust each other and engagein socia
relations based on that trust. Social trust arisesasafelt connection, exercised in social networks, carried
through normsof reci procity and cooperation. Trustworthinessgrowsthrough these connections. Pierre Bourdieu
observed that anetwork of connectionsisnot anatural given, or evenasocia given, but theproduct of endless
effortininvestment strategies, individua or collective. They areconscioudy or unconscioudy, aimed at main-
taining socia relationshipsor transforming contingent rel ati onships, such asthose of neighbors, colleaguesor
relativesinto relationshipsthat imply durable obligations. Theseinturn, arethen subjectively feltingratitude,
respect, friendlinessor friendship. In short, “thereproduction of socia capital presupposes an unceasing effort
of sociability, acontinuous series of exchangesinwhich recognition isendlessly affirmed and reaffirmed”
(Bourdieu 1983: 248-250). Theembodied form of socid capita isknowledgethat ‘ knowshow’ to arrangefor
anincreasein social trust and setsout to garner itsincrease. In general, women have been most activein
establishing and perpetuating socia trust (Putnam 2000: 93-99) and the collectiveand individua obligations
that trust intimatesfor neighborliness.

Thehistory of socia capital hasrootsin neighborliness (Putnam 1993:124-125). At atimewhen force
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and family werethe only solutionsto dilemmasof collectiveaction e sewherein Europe, citizensof Itdian city-
statesdevised anew way of organizing collectivelife. It wasarichly religioustime; religionwasexpressedin
piousworksand devotiona exercisesthat |ay associationscarried out. Reigioninthiscontext united soul care
withsocia care—that is, rdigion upheld spiritudity. It wasatimeof unparaleed civic commitment. (Putnam
1993: 126-130) Rich networksof associational life constituted civic community and itspattern still does, since
a" successful neighborhood isaplacethat keeps sufficiently abreast of its problemsso it isnot destroyed by
them” (Jacobs 1992: 112). Although the United States enjoyed ahigh point of socia capital amerethirty years
ago, by theend of thetwentieth century itseconomy was healthy but the social fabric wasweak (Putnam 2000:
25).

When socid trust flourishes, salf-interest isdiveto theinterests of others. To beconfident in collective
actionsthat potentially threaten immediate self-interest, neighbors assumethat otherswill act collectively as
well. Social agentsoperating for collective goodsmust carefor theneedsof dl citizens, insdeand outsidethe
immediatefamily. Socid capitd isopposedto ‘ amord familism,” which maximizesmateria, short-run advan-
tagefor nuclear familiesand assumesall otherswill do likewise, requiring everyoneto surviveon privatefamily
interests. Although civic-mindednessisnot selfless, it regardsthe public domain asmorethan abattleground
for thepursuit of personal and family interests. Neighborsdo not ‘ ridefor freg’, but seefreedom asaresult of
their participation in themaking and acting out of common decisions. They listento one another and act on
what they hear. Collectivelifeiseased by the expectation that otherswill probably follow therules. Knowing
that otherswill, each personismorelikely to do so, thusfulfilling the expectation. Incivicregions, light-touch
government iseffortlessy stronger becauseit can count on morewilling cooperation and self-enforcement
amongitscitizenry: citizensarehappier. (Putnam 1993: 115)

Bourdieu recommended an economics of happinessasaway to motivatecivility. Heopposed narrow,
short-term economicsto an economicsof happinessthat countsprofits, individua and collective, materia and
symbalic, associated with activity (security), and thematerial and symbolic costsassociated withinactivity or
precariousemployment. To Bourdieu, we cannot cheat thelaw of conservation of violence. All violenceispaid
for: structural violence exerted by financial marketsin layoffsor lossof security ismatched sooner or later in
suicides, crime and delinguency, drug addiction, alcoholism, aswell asawhole host of minor and major
everyday actsof violence (Bourdieu 1998: 40). He analyzed thelogic of insecurity further to say that:

Inthe suffering of those excluded fromwork, in thewretchedness of thelong-term unemployed, thereis
something morethan therewasin the past. TheAnglo-American ideol ogy, always somewhat sanctimo-
nious, distinguished the * undeserving poor,” who had brought it upon themselves, from the deserving
poor, who werejudged worthy of charity. Alongsideor in placeof thisethica justificationthereisnow an
intellectud judtification. The poor arenot justimmora, they arestupid, they lack intelligence. A large part
of socid suffering stemsfrom the poverty of peopl € srel ationship to the educationa system, which not
only shapes social destiniesbut also theimagethey have of their destiny (which undoubtedly helpsto
explanwhat iscaled the passvity of thedominated [and] thedifficulty inmobilizingthem...) (Bourdieu
1998: 43). Theinsecurity Bourdieu describesisessentially aspiritual lossfor thosewho suffer fromit.

Itisan effect of socid insecurity to remove* socia entitlementswhich are, whatever people say, among
thehighest achievementsof civilization—achievementsthat ought to be universalized, extended to thewhole
planet, globalized, instead of using the pretext of globalization of the competition from economically and so-
cially lessadvanced countries, in order to cast doubt on them” (Bourdieu 1998: 60). Social entitlements
includetheright towork, ahealth and welfare system, for which peopl e have suffered and fought; important
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and precious achievements, they do not only survivein museums, librariesand academies, but areliving and
activein peopl€e'slivesand govern their everyday existence. (Bourdieu 1998: 61) A politics of insecurity
generates anxiety, demoralization or conformism. Workersfed aprofound senseof insecurity and confusion
about themsalvesand their future; they form adisenchanted image of themselvesand their group (Bourdieu
1998: 98). Their lossenervates hopeand socia trust and asense of their connection to, and vauein, theworld
aswhole.

Bourdieu began to suspect that insecurity isthe product not of an economicinevitability, identified with
globalization, but of apolitica will. A flexiblecompany in asenseddiberately exploitsasituation of insecurity
that it helpstoreinforce; it seeksto reduceits costs, but also to makethislowering possible by putting workers
in permanent danger of losing their jobs. Thewholeworld of production, material and cultural, public and
private, iscarried dong by aprocessof intensfication of insecurity, for examplethrough thede-territoridization
of the company. The politicsof insecurity, aimed at forcing workersinto submission and their acceptance of
exploitationisamode of domination he believed was unprecedented, which hereferred to asflexploitation
(Bourdieu 1998: 84).

Resistinginsecurity requiresworking together (charitably or militantly) againgt itsdestructive effectsand
redefining production time, reproduction time (carried out a home), rest and leisure (Bourdieu 1998: 86). He
asked whether the suffering of insecurity could oneday awaken and accomplish theseaims. Whileheremained
hopeful, heidentified individual swho perceived themsdlves as* solitary and free’ and associ ated with disman-
tlingingtitutiona solidaritiesthat prevent thesocia order from collgpsinginto chaos (Bourdieu 1998: 99-103).
This*new order’ individua isnot aKantian Man held by mora obligation to consider the happinessof others;
for al hissolitariness, hewasnot freeto do as his pleased.

An Ethicsof Happiness

Bourdieuidentified the old order asonethat put confidencein reservesof socia capitd that protect the socia
order fromfalinginto anomie, acapita which, if not reproduced, will inevitably run out, but whichisfar from
exhaugtion. Hesaw it asan order not governed by the pursuit of selfishinterest and individud profit, that made
room for those oriented towardsarational pursuit of collectively defined, approved ends, and the defense of
publicinterest (Bourdieu 1998: 104)—the core of neighborly action. He clearly esteemed reproductive work
and saw that al capita asan accumulation of [abor initsmateriaized or embodied form, which modernwomen
knew how to produce and sustain. Further, he madeit clear that an accumul ation of social trust requires
collaborative know-how and theinsight of strong-group knowledge.

If we serioudly intend to educate globd civility intheyoung so that they are ableto be good neighbors,
prizing therolewomen havein building cultural and socia capita isafocusfor hopeinthefuture. Inaddition,
globd civility requiresusto recognizethat communa know-how iswiseinitsability to hold together aneigh-
borhood of friends, acquai ntances, strangers and even enemies, asthe example of post-Apartheid South
Africareveds. Spirituaity contributesto the public good through its dispute with extremefreedom and its
assertion of theconnectednessof dl lifethat expressesitsdf inafelt senseof obligationthat limitssalf-interest.
Neighborlinessis congtructed through empatheti c conversations among peoplewho understand redlity differ-
ently but know their well-being depends on hearing differencesthat matter deeply to others.

Itisnot asif acknowledging spirituaity will make usgood neighbors; rather it reveal stendencieswe have
towork against the collective good even after articulating commitment to it. Establishing deep-going rules
about social life does not guarantee they will be carried out—establishing rules creates violations. For
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example, supposeinawork environment, all workers seethat if anyoneisoffended by the action of another,
they should speak to that person directly first rather than conveying their displeasureto other workersbehind
theback of theindividua in question. Suppose, through conversation to adequately account for dl their rational
objectionsto doing so, they agreeit isintheir own and everyone sbest interest to beforthright. Findly, they al
publicly and freely agreeto addresstheir grievancesinthisway. Notethat their agreement createsaviolation.
Now, if someone complainsbehind another’sback, the offenseisapublic viol ation of arationaly agreed-upon
courseof action.

Without public agreement, thereare no viol ations. Without apublic sense of obligation, our only recourse
isaprivate objection to injustice, which isweakened by itssingularity. Public agreement is“avehiclefor
responsible peopleto collectively imagineapublic lifethey s multaneoudy know they would prefer and know
they will, a times, fall short of”; public agreement “turnsthe straw of falling short into thegold of communal
learning” (Kegan and Lahey 2001: 108-115). Violationsof the public good are aninevitable part of socid life
that al human beingscommit. Spiritual awarenessrecallsbasic human needsand afelt sense of connectionto
one another. Alearned and remembered felt sense of obligation treats viol ations appropriately and turnsa
violator’sattention to core public agreementsthat encouragefairness. It requires an education to help people
understand what an appropriate sense of obligation should fedl like so they can learn to balance their own
interestswith those of others. For example, public agreement can belearned and practiced in classrooms
comprised of good neighbors.

Public goodsrefer to the primary interestsof all thoseliving onanincreasingly small globe, grounded on
socia trust that acknowledges spiritual needs. Good neighbors preserve the public good and are preserved by
it. Theworld is not held together because we suddenly become good; it is held together because we feel
obligated to each other. Human lifeisreasonably secureonly when virtuousobligationsprevail. Thetransfor-
mation of socia practicetakes place when important aspectsof public life becomethefocusof our attention
rather than givingin to the unreflective exercise of what seems easier to do. Being agood neighbor filters
important issuesabout action, persondly and communally, thusinfluencing the ongoing congtruction of identity.
To consider what the human community hasin reservewe can atend to contributionswomen maketoasocia
world inwhichthey aretypically caught between individualism and membership. Perhaps an advantage of
being caught between isthe opportunity to seeboth sides.

The processof asking neighborly questionsliesaong thetrg ectory that Kant introduced, Rawlsoutlined
and Okin €l aborated. The point in examining threemodel sfor personal identity wasto offer insight about the
formation of acivility under the conditionsof globaization, and to articul ate patterns of identity that construct a
felt sense of obligation to othersand theworld. Globalizing effectstend to privilege peoplethat are extremely
freeinrdationtotheworld and percelve capital accumulationin economictermsonly. Intheextremely freeand
economically driven, neighborlinessisweak. Thefdt obligation of the Kantian mode enableshimtolivefrom
theinsdeby being‘ distant and different’. M odern women and Dyadic Memberslearn empathy and solidarity
that imbuestheir identity with shared narrativesand common experience and creates afelt senseof obligation
to be*near and thesame'.

From the Kantian Man we prize capacities such asthose that devel op and maintain personad difference,
critica distanceand uniqueness. From thosewho enjoy theknow-how of community, welearn the competen-
ciesof socia intimacy so asto berelationally near enough to let empathy ground human solidarity and our
connectionstotheearth. In generd, empathy isanintuitiveact in which wegive compl ete attention to someone
€l se'sexperience so asto enablethe other to redize that we both share and understand the essentia quality of
that experience. To be empatheticisto provide asafe haven for the particular experience of the other person
andtoreleasetheother fromfedingaoneand strange® Empathy nurtures solidarity, which in turn, supportsan

15



GHC Working Papers 03/8

economicsof happiness. Socia empathy isthework of making senseof how othersorganizetheir perceptions
of theworld so that we can expresstheir viewsor experiencein away that they recognize and acknowledge
asaccurate.

For peopleinaglobal society empathy ishard relational work. Tobeacivil citizenisto bewillingto be
empathetictoward otherswho differ from usand to recognize our need for their empatheticinterpretation of us
inreturn. Globd civility recognizesaresponsibility to hel p build aspiritualy-grounded, humaneenvironmentin
order for the general population to flourish, and sets about seeing what can be doneto bring that world into
being. Inshort, globa citizensunderstand the complexity of being ‘ near and different’. The spiritua longingto
bewd | and happy, to count an ethics of happinessinto the equationsof capital accumulation, and to securea
good futurefor theworld’'schildren, iscentral to everyone sultimate human concerns.

NOTES

11 will use moral and ethical interchangeably.

?His stages are as follows: 1. pre-conventional that has two partsto it: stage onein which moral judgment is motivated by
obedience and avoidance of punishment and stage two in which judgment is moved by individual, instrumental purpose
and exchange; 2. conventional that has two parts to it: stage three in which moral judgment is motivated by mutual
interpersonal expectations, and stage four in which it is moved by an effort to maintain the social system and conscience;
and finally 3. post-conventional that has two stages: five which is based on social contract, and six in which moral
judgment is motivated by universal ethical principles.

% It is important that Kohlberg acknowledged his theory of development admits of serious objections from Gilligan's
feminist perspective as well as from Habermas's hermeneutical point of view (van der Ven, 185). For a summary of
Kohlberg's moral theory, see for example, van der Ven, 184.

41 do not mean to imply that all women as a social category actually enjoy empathy and solidarity necessarily, although
many women do, but they at least make some sense of one another, hence are not entirely mysterious.

5 Joyce E Bellous, “ Considering Empathy: Some Preliminary Definitions,” on the McMaster Journal of Theology and
Ministry http://www.mcmaster.ca/divinity
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