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PHILOSOPHICAL STUDIES AS A PRECONDITION FOR AN EDUCATION
OF HUMANISM AND CRITICAL THINKING IN THE UNIVERSITY

“Veritas est in puteo”. Democritus

Modern universities are imbued by Aristotelian reason: there is the natural world and we who can explain it,
knowledge is feasible, and everything has an end, nothing goes on infinitely. This is the basic understanding of their
endeavor. The second basic understanding of their endeavor is the influence of the industrial world and of the liber-
alization of knowledge. In the meantime, practical sciences turn to be in the highlight. Philosophical studies, to bring
a major example in the humanities, are considered as unnecessary among this torrent of practical and very handy sci-
ences which know how to best invest the attributed funds. Nonetheless, Philosophy still comprises a major precondition
for an education of humanism and for an education of critical thinking in the university as well as in other levels of
education. Thus, Philosophy is by far the most practical and pragmatic science of all. On a level of principles when it
comes to collective life, such as the life of education is, it is permissible to violate or alter these principles when this
action provides us with the capability to move on to a better level of principles, not just to a different one. Philosophy,
with its emphasis on the scientific method, on epistemology, on the ethical approach to every human action, to mention
only a few of its functional parameters, brings better principles, principles that need to be employed in order for our
species to continue to be able to reinstate our collective as well as individual thinking protocols.

Key words: philosophy, humanism, critical thinking, education, university, truth, knowledge, ethical action, criteria,
methodology.

Ilanoc Enionynoc
OLIIOCOPCBHKA OCBITA K ITEPEJYMOBA J1JIs1 HABUAHHSA T'YMAHI3MY
I KPUTHYHOI'O MUCJIEHHS B YHIBEPCUTETI

Cyuacui yHisepcumemu nponuszani Apicmomeniecokumu ioesmu: iCHye RPUPOOHULL C8Im i Mu, XImO MOodice 1020 No-
SACHUMU, 3HAHHS MOJiCe CIAMU PealbHICHIIO, 8Ce MAE KiHeYb, HIY020 He 8I00y8aembcs HecKiHueHHo. Lle ocnogne po3y-
MIHHS iX OisinbHoCmi. [[pyee 0CHO8HE PO3YMIHHA IX OIATbHOCMI NO8 A3aHe I3 6NIUBOM THOYCMPIATbHO2O c8imy i aibepa-
qizayii 3Hanv. Boonouac npakmuuni HAyKy 8UABHAIOMbCA 8 Yenmpi yeazu. Dinocoghcoki 00CHiOHCeHHA, AKWO NoOamu
ACKpasull NPukaao 3i cghepu SyManimapHux Haykax, 66adicaiomb HenompioHumMu cepeod ybo2o NOMOKY NPAKMUUHUX I
Oyoice KOPUCHUX HAVK, AKI 3HAIOMb, AK Kpauje ingecnysamu Kowmu ma gukopucmamu pecypcu. Illpome ginocoghia ax
i paniute micmumo y cobi 0CHOBHY NepedyMosy O HAGYAHHS 2YMAHIZMY | Ol POPMYBANHA KPUMUYHO20 MUCTEHHS 8
VHIgepcumeni, a MAaKodc Ha THWMUX pigHsAX oceimu. Taxkum uunom, Qinocois, 6e3yM06HO, € HAUOLIbUL NPAKMUYHOO |
npazmamuinol0 Haykoro cepeo ycix. Ha pieni npunyunis, Koau u0emvcs npo KoleKmusHe JdCcumms, make sk 0ceima,
00nyCmumMo nopyuLysamu abo 3miH0eamu yi npuHYUun, Koau ysa 0if 0a€ HaM MONCIUBICIb nepelimu Ha Oilbi GUCOKUL
pisenb npuHyunie, a He MibKu AKUlico inwuil. @inoco@is, 3 it akyeHmom Ha HAYKOSULL Memoo, enicmemosiozii, emu-
HUtl RIOXI0 00 KOMCHOI 100CbKOL Oil, Ko 32adamu auute 0esKi 3 il QYHKYIOHANbHUX Napamempis, meopums Kpauji
npUHYUNU, SIKi NOGUHHI OYMU GUKOPUCTNAHI OJis MO20, 0O HAWL HOOCLKULL 8UO NPOO0BACYBAs Oymu 8 3M031 8BIOHOGUMU
HaW KOLEKMU8, d Mmakodlc Okpemi cnocoou MucieHHs.

Knrouosi cnosa: ¢hinocoghis, eymanizm, Kpumuure MUCIeHHs, OC8IMA, YHIgepcumem, 3HAHHA, MOPAIbHA Ois, KpU-
mepii, Memooono2is.

Ianoc Snuonynoc
OUNITOCODPCKOE OBPASOBAHUE KAK IMPEAITOCBUJIKA AJISI OBYUEHUSA T'YMAHU3MA
N KPUTUUYECKOI'O MBINIVIEHUS B YHUBEPCUTETE

Cospemennvle ynugepcumemul npOHU3AHbL Apucmomenesckumu u0esamu: cyuwecmeyem npupooHbIll MUp u Mvl, Kmo
Modicenm e20 00bACHUND, 3HAHUE MOJICEN CIAanb PealbHOCMbIO, 6Ce UMeent KOHeY, HU1e20 He NPoUcxo0un 6ecKOHeuHo.
Omo ocHo8HOe NOHUMAHUe UX OesimenbHoCmuy. Bmopoe ocHogHOe NOHUMAaHUe UX 0essmenbHOCMU CE53aHO C GIUSHIEM
UHOYCMPUATLHO2O MUpa U aubeparuzayuu 3Hanul. Buecme ¢ mem, npakmuyeckue HAyKu OKA3bl8al0Mcs 6 YeHmpe HuU-
manua. Punocogpckue ucciedosanus, ecau 83amy Haubonee 8blpa3umenvHblll npumMep U3 chepvl yMaHumapHulx Hayx,
CUUMAIOMCA HEHYHCHLIMU 01 IMO20 NOMOKA NPAKIMUYECKUX U OYeHb NONe3HbIX HAYK, KOMopble 3HAIOM, KAK Jyyule
UHBECMUPOBAMb CPEOCMBA UMY UCNOTL308AMb pecypcbl. Xoms hunocoghus, Kax u panvute, GK04AEN 8 ce0s OCHOBHYIO
NPeonocwlIKy 01 00yYeHUsi 2YMAHU3Ma U 071 QOPMUPOBAHUSL KPUMUYECKO20 MbIULIeHUs 8 YHugepcumeme, a mak-
Jrce Ha Opyaux ypoeHsax obpasosanus. Taxum obpaszom, gunocoghus, 6e3yciosro, saeaemcs Hauboiee NPaKmuyecKkol
u npasmamuieckoll Haykoii cpeou ecex. Ha yposne npunyunog, ko2oa peuv uoem o KoAIeKMUSHOU HCU3HU, MaKoll Kax
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006pazoeanie, OONYCMUMO HAPYWAMb WU USMEHSIMb MU NPUHYUNDL, K020d 9M0 Oelcmuee 0aenm HaM 603MONCHOCMb
nepeumu Ha Oolee 8bICOKUU YPOBEHb NPUHYUNOG, d He MONbKO KAKOU-mo opyeoul. @uiocous ¢ ee akyeHmom Ha Ha-
VUHBLIL MEMOO, INUCTEMONLO2UIO, IMULECKUL NOOX00 K KAACOOMY HeL08eHeCKOMY OeliCmulo, eCiu 6CLOMHUMb MOTbKO
HeKOmopble ¢ ee (hYHKUOHAIbHBIX NAPAMEMPOE8, CO30Aen JIyHuue NPUHYUNDLL, KOMOPble OO0NNCHbL OblMb UCTONb306AHbL
0151 M020, 4Mobbl Hawl Yen08edecKull U0 NPoooIX*Ccal DblMb 8 COCMOAHUL 80CCO30AMb HAWL KOLLEKMUS, d MakKice
HeKomopule CnOCoObL MbIUULEHUSL.

Knrouesvie cnosa: punocoghus, eymanuszm, Kpumuseckoe mvlutienue, 00pazo8anie, YHusepcumem, 3uda-
HUe, MOpaibHOe Oelicmeue, Kpumepuu, Memoooiocusl.

Ludwig Wittgenstein in his notes, in the Philosophical Grammar, quite predicatively remarks: “Tell
me how you seek and I will tell you what you are seeking™'. Indeed, and I will side with this remark, how
we seek points out to the direction of what we seek; this wittgensteinian comment seems to chart out, to an
impressive extent, not only the nature of our quest but our own subjective perimeter, who we really are, for
reasons that will be exposed in this paper. However, it needs to be stressed from the very beginning that if
the definition of the method, and subsequently of the pursuit, the problem that we pose for resolution, is
connected with the systematization of these related efforts of ours, it has to be seen whether there is a clear
purpose in it, whether the purpose will guide us to a specific end, and if that end will serve for the benefit
of us personally and of the human kind in general. Does the way we seek in the university, which consists
the systematization of our highest educational efforts, clarify our social, political and individual aims? Does
it serve to their benefit? Which is the acid test of truth for this question? Finally, what are the criteria that
need to be employed?

Modern universities are imbued by Aristotelian reason, that to an extent: there is the natural world and
we who can explain it, knowledge is feasible, and everything has an end, nothing goes on infinitely. This is
the basic understanding of their endeavor. The second basic understanding of their endeavor is the influence
of the industrial world and of the liberalization of knowledge. The university is open for everyone; in many
cases worldwide, open for everyone who has enough money to pursue his studies, but seems almost unavoid-
ably to focus more and more on the practical side of our civilization. More funds are dispersed on medicine,
engineering, computer science than for the humanities. The university seems to follow, and quite reasonably
so, the trend of a necessity, where the necessity is to make this human world work faster, cheaper, better,
more efficiently. But for whom, precisely?

In the context presented, practical sciences turn to be in the highlight. Philosophical studies, to bring
a major example in the humanities, are considered as unnecessary among this torrent of practical and very
handy sciences which know how to best invest the attributed funds. In the meantime, and while all this practi-
cal fuss is going on unremittingly, why should one worry about what Plato meant on episteme in his dialogue
Theaetetus? Considering just the above can we be securely led to the affirmation that philosophy has little to
do with the real world? Are philosophers impractical romantics who look up in the starry sky endeavouring
to figure out celestial and human reality through a bunch of unsubstantiated hypotheses, with no instruments
of precise measurements in their hands? And in the same spirit of assumption, why would someone prefer
to study philosophy over mathematics, medicine, engineering, computer science, to name but a few? Cer-
tainly not for financial reasons, as philosophy seems to be by far the most interesting path to one’s personal
poverty. All in all, what is the real object of philosophy, if there is any at all? If indeed there is, why would
this object be important in the university curriculum today? Philosophy comprises a major precondition for
an education of humanism, an education where the most prominent features of our species are emphasised,
and also for an education of critical thinking in the university as well as in other levels of education. Thus,
Philosophy, in my estimation, and this is what [ will attempt to demonstrate in this paper, among a number
of other parameters, is by far the most practical and pragmatic science of all.

The issue of education and university education is inescapably related with the problem of truth. Philo-
sophical studies, for one thing, are closely related with theories of knowledge; as such they explore the epis-
temic criteria that all other sciences are in need of. This alone is no simple task. Let us for example see the
humean analysis of this effort. For Hume every human action originates either from a motive of some kind or
from reason®. The Scottish philosopher upholds that all propositions are based on a vague impression regard-
ing practical demands, an impression which is not rationalistic, does not come from right judgment and its
source is not the intellect®. The functions of the intellect, the way it comprehends reality, logical necessities,

' Wittgenstein Ludwig, Philosophical Grammar, edited by Rush Rees, translated by Anthony Kenny, Blackwell, Oxford, 1974,
24.-370 p.

2 Bricke John, Mind and Morality. An Examination of Hume's Moral Psychology, Clarendon Press, Oxford, 1996. — P. 6-7.

* Bricke John, Mind and Morality. An Examination of Hume's Moral Psychology, Clarendon Press, Oxford, 1996. — 106 p.
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as well as logical weaknesses, influence the way knowledge is perceived. Reality per se is affirmed inside
its pure symptomatology, with no stable criterion to verify its objectivity*. According to Hume, the human
being strives to construct knowledge on the basis of an inherent tendency to go from perception to an idea, as
in the case from the perception of fire to the idea of heat. Knowledge, according to this view, proceeds from
impressions derived from either the senses or the intellect. Baruch Spinoza estimates this almost similarly:
“it is not we that affirm or negate something; it is the thing itself that inside us affirms or negates something
of itself™.

In the Treatise of Human Nature, Hume records this vivid problematic for the exploration for knowledge,
an exploration for truth actually, on the steps of Plato when he discusses “episteme” (science) and “doxa”
(opinion), as follows: “For with what confidence can I venture upon such bold enterprises, when beside those
numberless infirmities peculiar to myself, I find so many which are common to human nature? Can I be sure,
that in leaving all established opinions I am following truth; and by what criterion shall I distinguish her,
even if fortune should at last guide me on her foot-steps? After the most accurate and exact of my reasonings,
I can give no reason why I should assent to it; and feel nothing but a strong propensity to consider objects
strongly in that view, under which they appear to me”®. Hume’s skepticism is the skepticism of every won-
dering mind which feels prone to seek the criteriological beginning from which it will develop the fundamen-
tal principles of science and of knowledge intake; the very basis of education. What Hume clarifies is that in
the quest for knowledge, experience is involved, as a principle that provides us with information about the
several relations of things in the past and also ethos is involved, as a principle that guides us so as to expect
the same results of these relations in the future. Without these two principles, the human intellect would not
be able to substantiate any logical argument nor to extend its activity to objects other than those which are
directly subdued to the sphere of our senses. In that case, we would be able to accept only perceptions which
would be currently present in our consciousness and perhaps nowhere else at the same moment’, especially
if we consider in this hypothesis Bergson’s view of time perceived as space®.

Wittgenstein comes at stage again, to facilitate our contemplation on philosophy and on the truth prob-
lem: “Philosophy is philosophical problems. Their common element extends as far as the common element
in different regions of our language. Something that at first sight looks like a proposition and is not one.
Something that looks like a design for a steamroller and is not one™. As Wittgenstein has just shown, one
thing that philosophy is, is a search inside the phenomenal world, it is the effort for the recognition of things
through language. That is what Hume exhibited as well: a profound and lasting, not unjustifiable at all, anxi-
ety for our capability for knowledge, our capacity to exceed what we already think that we know. Philosophy
is an instrument to beat illusion. Among other uses, it is such an instrument in the form of a certain compila-
tion of signs. Wittgenstein quoted again: “But if you say: ‘How am I to know what someone means, when
I see nothing but the signs he gives?’ then I say: ‘How is /e to know what he means, when he has nothing
but the signs either?” What is spoken can only be explained in language, and so in this sense language itself
cannot be explained. Language must speak for itself”'’. Analytic philosophy comprehends the importance of
communication, the importance of utilizing a well defined and meaningful language to convey meaning. The
problem of language is the problem of truth, and both, truth and language, the means to convey and identify
any human thought, apart from science are prominent enterprises behind any method. This leads us to the
claim that philosophy can serve as the method behind all method, an instrument for logic, for distinction, for
critical thinking; a claim that we will explore even more in continuation.

Having inherited an era of humanism, we need to realize that the humanist approach has its own limita-
tions and philosophy indeed can help us in it again. Humanism is the philosophical and ethical stance that
emphasizes the value and agency of human beings, individually and collectively, and prefers critical think-
ing and evidence over acceptance of dogma. The meaning of the term humanism of course has fluctuated in
the history of philosophy. Generally, however, humanism refers to a perspective that affirms the notion of
human freedom and progress. This is more than an ideological rhetoric; humanism in fact has been able to

4 Deleuze Gilles, Spinoza. Philosophie Pratique, translated in Greek by K. Kapsampeli, Nisos, Athens 1996, P. 225-226.

’ Deleuze Gilles, Spinoza. Philosophie Pratique, translated in Greek by K. Kapsampeli, Nisos, Athens 1996. — 88 p.

¢ Hume David, Treatise of Human Nature, Translated by M. Pournari, Patakis, Athens 2011. — 458 p.

7 Hume David, Treatise of Human Nature, Translated in Greek by M. Pournari, Patakis, Athens 2011, p. 459. Cf. Waxman
Wayne, Hume’s Theory of Consciousness, Cambridge University Press, Cambridge, 1994.

8 Cf. Bergson Henri, Essai sur les données immédiates de la conscience, Translated by K. Papagiorgis, Kastaniotis, Athens 1998,
P. 311-322.

? Wittgenstein Ludwig, Philosophical Grammar, edited by Rush Rees, translated by Anthony Kenny, Blackwell, Oxford, 1974,
141.-30p.

10 Wittgenstein Ludwig, Philosophical Grammar, edited by Rush Rees, translated by Anthony Kenny, Blackwell, Oxford,
1974. — 40 p.
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fabricate the human being to feel superior to any other being on the planet, even superior to the planet itself.
Postmodern critics, such as Jean-Frangois Lyotard and Michel Foucault, have already foreseen this danger,
that humanism can be used as a pretext for imperialism and domination of those deemed less than human,
including unfortunate others. Nonetheless, humanism may be the safest and fastest approach we have to keep
dealing with the truth problem and with our management of the planet.

So let us go back to the problem of truth and connect it with humanism, and see more of why philosophi-
cal studies are so important in the university syllabus; with an aim to see why one should study philosophy
in this material-loving and passionately consuming world. For William James, the problem of truth is quite
complex and related with our attitude to knowledge, humanism, our beliefs, our efficiency in science, our ca-
pability for critical thinking, among other things. James remarks that neither the whole of truth nor the whole
of good is revealed to any single observer''. This shows to the direction of a combination of contemplative
and methodological approaches that will be necessary in order to address the issue of truth. And philoso-
phy, mainly as epistemology, offers a lot in this regard. James continues by upholding that we, the highly
educated classes, are trained to seek the rare, the exquisite exclusively, and to overlook the common'2, We
have become elitists that may be skipping the main core of things. Could critical thinking, with the aid of
the methodological value of philosophy, bring us back to considering the common again, to see the primary
reasons for science once more?

Common practice is not deprived of the tragic element, as the ancient Greeks rightly foresaw. James
believes that the world is made on a specific pattern, tragically practical. The reason is that the actually pos-
sible in this world is vastly narrower than all that is demanded; that is how there is always a gap between the
actual and the ideal which can be got through only by leaving part of the ideal behind. In education, like in
all other spheres of human activity, we feel often enforced to abandon the ideal for the sake of the practically
feasible. However, since some part of the ideal must be left behind, we need to know precisely which part
that will be". It seems to me that this is mainly the philosopher’s task. That puts philosophy, as it is already
historically, in the beginning of the specific awareness.

For the American pragmatist, what we know determines what we notice. I would like to add that what
we notice determines who we become. Reality is the vaguest term of all, because we add things and notions
to what we perceive through the senses and the intellect, because we are creative beings. Our minds exert
an arbitrary choice; by their inclusions and omissions, by the emphasis our minds give to different aspects,
we partly create reality, we partly foresee knowledge. Truth for us is simply a collective name for verifica-
tion processes, according to the school of pragmatism'*. The fact remains that humanism, critical thinking
and truth are equally very important things which we cannot dissociate from the university. But we must be
cautious, with all the tolerance to theory that philosophy teaches; no truth can be so firm as to never fail and
rationalism should not allow us to get carried away. As William James rightly observes: “The Truth, what
a perfect idol for the rationalistic mind... [it seems that] in everything there must be one system that is right
and every other wrong”!*. Eventually, to know an object means to lead to it through a context that the world
supplies'¢. The true is the name of whatever proves itself to be good in the way of belief, and good for defi-
nite, assignable reasons!”. Ideas become true just in so far as they help us to get into satisfactory relation with
other parts of our experience'®. We plunge into the field of fresh experience with the beliefs our ancestors and
we have made already; these determine what we notice as significant, as a significant truth. The pragmatic
method in philosophy implies that truths should have practical consequences: the truth of any statement
consists in the consequences'.

Thus, William James sets before us an interesting view about the nature of truth, a view that makes again
evident why philosophical studies should be a critical precondition in today’s university due to its ability
to discern in depth such theoretical and methodological issues: “The truth of a proposition depends on its
usefulness, on its serving a particular need. Truth with no practical effect is of no use. If I ask one ‘what is

1! James William, Pragmatism and other writings, Penguin, New York, 2000. — 285 p.

12 James William, Pragmatism and other writings, Penguin, New York, 2000. — 281 p.

13 James William, Pragmatism and other writings, Penguin, New York, 2000. — 255 p.

14 James William, Pragmatism and other writings, Penguin, New York, 2000. — 96 p.

15 James William, Pragmatism and other writings, Penguin, New York, 2000. — 105 p.

16 James William, Pragmatism and other writings, Penguin, New York, 2000. — 143 p.

17 James William, Pragmatism and other writings, Penguin, New York, 2000. — 38 p.

18 James William, Pragmatism and other writings, Penguin, New York, 2000. — 30 p.

19 James William, Pragmatism and other writings, Penguin, New York, 2000, p. 146. Cf. ibid, p. 88: “Pragmatism asks this
question: grant an idea or belief to be true. What concrete difference will its being true make in one’s actual life? How will the truth
be realized? What experiences will be different from those which would obtain if the belief were false? What is the truth’s value in
experiential terms?”.
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the time?” and he answers: ‘I am Mr Smith’, then his response is of no importance to me even if what he ut-
ters is true. If truth is disconnected from practical interest and from human activity, then its existence is not
substantiated or necessary. This conception of non-abstract truth generates a range of truths that are selected
in accordance with the temporary environment in which they are found. E.g. water is not only the chemi-
cal molecule H20 but also a liquid that will quench my thirst, or a substance that helps me keep clean™?.
Its many definitions provide diverse aspects of the truth, all equal among them, all functional or useful at
the time of inquiry?'.

As we have seen so far, Philosophy is the need of people to know right from wrong. But that not only
epistemically. Let us gain some insights into that while exploring why philosophical studies are a precon-
dition for an education of humanism and critical thinking at the university level. The same perception, to
a certain extent, permeates the Hellenistic era. In the philosophical disciplines of the time, emphasis is
constantly given on self correction as the sole means of returning to the primal and authentic reality of
the person. Seneca in his Dialogi and Epistulae as well as lamblichus, through his recording of the Py-
thagorean life in the De Vita Pythagorica bring to light a way of living which has been constructed on
the grounds of unlimited credence in man’s inherent abilities for the attainment of wisdom. Man can be edu-
cated humanistically, he can be guided to a complete metamorphotic procedure by means of which his life will
be rendered eudaimonistic despite his mortal nature?>. Knowledge is considered to be the first philosophical
demand in the perspective of an “ars vitae”. The alienation of man from his nature is the consequent axiom-
atic acceptance which this art is called to resolve. It also resolves the conflicting nature of the human being,
along with the inner conflicts that inhibit psychological progress. The right criterion for proper social behav-
iour is, as Pythagoras induces, similarly with Plato in some of his dialogues, for each person to be himself in
the exact manner that he would like others to perceive him. Under the prism of this heterogenous compari-
son, man has a measure for himself that keeps him integrated into the social corpus®. Education, self educa-
tion, are important because they facilitate the political effort of bringing the individual to society, the person
to communality and to the political life. That is the result of a practising mind, not of a mind that memorises
or follows thinking protocols. Pythagoras claimed that it is not possible to consider “dianoia” as the best of
things and according to it to make all decisions and still not dispose of any time or effort for focused ascesis,
training, on it. The education that influences and shapes the intellect is the only thing that remains intact in
life, the only indisputable assistance in the existential strife**. Education is so important and critical due to
the fact that it depends on man’s proairesis, on his free will. Thus it is rendered the only factor that distin-
guishes the free from those who are enslaved®, a conception that follows even the school of Frankfurt and
the pedagogical views of Adorno, Horkheimer, Marcuse and others later on.

Referring directly to the essence of Pedagogy, the sage from the island of Samos suggests though that it
should be desirable to those who are not very capable of learning, to be benefited by what they see betters
do and by following their example, by pursuing a set paradigm?®. The spectre of the paradigm has been ne-
glected, perhaps as being too romantic or not feasible in modern education, especially so in the university;
as if the university teacher is deprived of his pedagogical role, sterilised in a process that recognizes in him
or her only the limited mission of higher knowledge on a particular discipline of science. What a narrow
conception of education this seems when contrasted with the multifaceted needs and abilities of a modern
person, with a plethora of social roles to say the least, an employee, a citizen, a person as an aftermath of
the ideas of the Enlightenment. The moral approach is necessary in education, insists Pythagoras. By means
of a metaphor he explains that it is like desiring to show the sun to someone who cannot look at it directly
with bare eyes and as a consequence the only thing that can be used is the reflection on water or on tar,
as a kind of speculum?. Wisdom is the real science that is related with the knowledge of the beautiful,
the appropriate, and the significant. Philosophy is the untainted zeal for this theory?. As a corrective science,
philosophy works deeply inside the ontological level.

20 Pelegrinis Theodosis, Lexiko tis Filosofias, Ellinika Grammata, Athens 2004. — P. 42—43.

2l See William James, Pragmatism, A New Name for Some Old Ways of Thinking, Popular Lectures on Philosophy, Longmans,
Green, and Company, New York 1907. Also, William James, The Meaning of Truth, A Sequel to ‘Pragmatism’, Longmans, Green,
and Company, New York, 1909.

2 Tamblichus, De Vita Pythagorica, V1. 30: «iva t6 Ti|g gvdaipoviag te koi erhocopiog cotiplov Evavcpa yapiontar T Hvnti
@OoE.

2 Tamblichus, De Vita Pythagorica, 1X. 46.

2 Tamblichus, De Vita Pythagorica, VIIIL. 42.

2 Tamblichus, De Vita Pythagorica, VIII. 44.

26 Tamblichus, De Vita Pythagorica, XV. 66.

2T Tamblichus, De Vita Pythagorica, XV. 67.

2 JTamblichus, De Vita Pythagorica, XII. 59: «kol pév ovv koi adn mudsiog v Empédeta 1} cuvieivovoa adTd Tpdg TV THV
avOponov Enavopbmctvy.
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For Seneca, the Roman Stoic, philosophy is all that the human being has in his possession in order to
alleviate the pain and anguish of his inauthentic life. This notion is based primarily on his acceptance that
philosophy is both an art (ars) and a science (scientia)®. Seneca considers philosophy to be a moral and ra-
tional art®, furthermore, an awakening force: “Sola autem nos philosophia excitabit, sola somnum excutiet
gravem. Illi te totum dedica” [Philosophy is the only power that can stir us, the only power that can shake
off our deep slumber. Devote yourself wholly to philosophy]*'. When the individual commences spending
his time with philosophy then, Seneca assures, there is an abysmal gap created between him and the other
ordinary people*. The Roman philosopher realizes that it is all about a matter of self knowledge practically:
where there has been accumulated too much redundant knowledge there is no space for the knowledge of
virtue, therefore no space for self knowledge. The senecan art of life is not an advance at this point but a
transition to the innate potentiality and capability. In this context, the teacher is not the authoritative figure
who seizes all knowledge. Philosophy makes all equal, despite rank, race or origin®’. Self relationship is the
first and indispensable phase before the sage reaches out to society. His “humanitas”, i.e. his philanthropy,
is always the criterion for the participation of others on the route to wisdom. In the senecan theory man is
not orientated to a “political” conformity with everyday experience. The therapy of all inadequacy that the
human being may suffer from, instantly places him in a frame of new existence, a genuine life experience or
an art of living according to unwavering methodological principles.

Let us bring the above in a modern perspective and see them in their functionality. Generally speaking, the
systems which are served through education are culture and economics. When humanism is not defended at
modern schools, then economics becomes ideology and we deter students and teachers from serving culture,
thus creating a school of authoritarian if not totalitarian stance. Modern education has turned to serving the
needs of the thymos (passions, in the platonic sense), the needs which are dictated by desire. So how are the
principles of humanism, right reason, self correction, excellence, as depicted in the theories of pythagorean-
ism and stoicism served? In practice, in our epoch, this is an education for consumers and technocrats, which
is not concerned with autonomous and complete cultural experiences**; on the contrary an education which
would estimate classical studies highly would be a locus where the lack of the medium could be evidenced
more clearly®. Modern education suffers from many of the pathologies that Plato notices regarding the soph-
ist way of education. In the sophist scheme, the errors committed are the following: a) the sophists teach the
technical lessons and those which are for real education, namely culture, in the same way (the former regard
technical skills and the latter concern humanistic studies, b) they believe that what is sought in education is to
fill the soul of the learner with cognitive material, ¢) they do not accomplish to teach virtue as they are mor-
ally neutral, they do not serve any moral idea or moral orientation, d) they receive money from their students,
thus damaging the internal human link between teacher and learner. The problems which arise from the
sophistical penetration into our educational system are manifold. The produced and transmitted knowledge
is frequently of propagandistic or instrumental nature. But this is not proper practice to teach exclusively a
cognitive item without any care for the humanistic principles that will ensure the proper and critical use of
this item. Similarly, no lesson can be taught without any reference whatsoever to the manner, the method of
how to contemplate and how to form new, innovative thinking. As a result we have classes which function
under the pretext of pedagogy but with nothing pedagogical in them. Hence, Barrow & Woods, two Ameri-
can philosophers of education, assert that education is considered to be the commitment to what is believed
to be significant. In this spirit, education is committed to change the human being to the better*®. Classical
studies, philosophical studies and the humanities can imbue university courses and scientific disciplines with
this idea. Nonetheless, it needs to be clarified that offering such studies as the humanities and in particular
philosophical studies cannot be an end in itself; it should produce an educational result of the highest caliber,
a result derived from the development of critical reason which will make the educational effort meaningful
and constructive in its totality; this signifies the passage from technicality to morality, to the moral stance
of an educated person, as a social person, as a whole person, who seeks eudemonia. For the Athenian Plato
there is no wisdom alone, without virtue; the two need to be perplexed and interdependent. Let us remember

¥ Seneca, Epistulae Morales, XXXI. 8.

30 Bruhl Levy, La morale et la science des meeurs, F. Alcan, Paris, 1937. — 223 p.

31 Seneca, Epistulae Morales, L1I1. 8.

32 Seneca, Epistulae Morales, LII1. 9-10.

3 Seneca, Epistulae Morales, XLIV. 1-2.

3 Anton John, “The classical education of the Greeks and its ecumenical spirit”. In K. Boudouris (ed.), The Philosophy of Greek
Education, Tonia, Athens, 1991. — P. 13-27.

35 Anton John, “The classical education of the Greeks and its ecumenical spirit”. In K. Boudouris (ed.), The Philosophy of Greek
Education, Ionia, Athens, 1991. — P. 13-27.

3¢ Barrow Robin & Woods Ronald, An Introduction to Philosophy of Education, 4th edition, Routledge, New York, 2006. — P. 9.
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the platonic words in the dialogue Menexenus: «ntcd te EmoTun YOPLopuévn dkalocvvng Kol Thg GAANG
apetijc mavovpyia, ob coeio eaiveto [every form of knowledge when sundered from justice and the rest
of virtue is seen to be plain roguery rather than wisdom]*’.

Certainly, in Ancient Greek Philosophy, the educational effort is intertwined not only with a gnoseologi-
cal aspect but also with an aim to facilitate personal development in the sense of embracing especially those
ethical values that are essential for human living. Science and an ethical awareness of life are founded on the
premise of logos, reason and orientate the human being to the telos of eudaimonia. In meeting with the world
and its phenomena the human being has the capacity to overcome this discrepancy by means of principles so
as to become not only a knowledgeable but also a better being. In the Presocratic thought there are already
elements that point to the direction of approaches which consider the person in a perspective of continuous
development towards a certain telos, as in the case of the Ionian philosophers, the Atomic philosophers and
others who exert their pedagogical activity in the Greek cities aiming at students’ most efficient improve-
ment. Plato places the emphasis on his theory of knowledge whereas he gives insights on the importance
of the moral educational method which pursues the holistic development of the citizen who is trained to
participate in the ideal polis along with that of the person who transcends his desires and uses dialectics or
Eros to reach the highest Good. Such education, as demonstrated in the allegory of the cave, is meant to free
individuals from false opinions and convictions. Aristotle makes manifest the human potential for perfection
and highlights certain ethical practices created in the context of education. His didactic proposals are not
technical; they rather address the multifaceted aspects and needs of the human nature through the practices
of “hexis” (habit) and “mesotes” (mean). In ethical activity Aristotle anticipates a comparison with a work of
beauty. The creation of a perfect human being, an individual that has acquired intellectual and ethical virtues,
is the most worthy artefact, an “ergon kalon”. The Greek conception of education is a critical commitment
not only to the metaphysical premises of right reason but also to the thesis that personal as well as collective
progress cannot be dissociated from an implementation of ethical values in daily life.

Ortega y Gasset, the modern Spanish existentialist, proposes another hermeneutics which interprets the
components of the crisis we face in our societies and in our education, so that a crisis is not considered to
mean a financial or political crisis solely, neither a value crisis, but a crisis of the human factor on the whole.
Ortega’s remarks necessitate the presence of the awareness that philosophy and critical thinking are abso-
lutely essential. Ortega y Gasset theorizes strongly against rationalism, claiming that the fundamental error
that rationalism allows is its own dominance on life, which means that life is deprived of the physical ele-
ment and the human being is deprived of its vital potencies.?® This wrong evaluation of rationality and its role
is the fundamental reason for the creation of the masses; masses that Adorno later on will call “half educated
masses” despite their huge amount of access to university courses and to a number of degrees. Ortega sug-
gests that science, ethics, art, religious faith, justice, have escaped the place of subjective awareness and have
obtained an objective utility that does not allow them to be functional and effective. An objective culture
ends up against the subjective element that gave birth to it.** Pure reason cannot be right reason.*” The mod-
ern westerner has gained technical knowledge but he is a barbarian as regards his limited understanding of
the driving forces of the creation of his culture. He is an ignorant, whose only knowledge refers to technical
development, but misses the true essence of life, the morale behind the benefits, which is no other than obli-
gation and commitment to a certain target. Thus, very usefully for today’s discussion, the philosopher from
Madrid diagnoses an increasing homogeneity in the western world, which is responsible for the creation of
the deep crisis of the 20" century. “El hombre masa”, the mass-man, is responsible for this crisis. This type
of man, the modern man, is characterized by the idola fori, with no internal reference whatsoever, so similar
all over the western sphere, docile to the international imperatives of fashion, ways of life, current values,
opinions, and ideas. This type of man is held accountable, by Ortega, for this “asphyxiating monotony” that
has dominated all the so-called civilized places, among them universities. The mass man can be formed ac-
cording to anything, which makes manifest that he is a vacant being. Similarly the world seems empty of
purposes, anticipations, ideals. Nobody has concerned himself with supplying them, Ortega remarks. We
could add, quite securely: nobody has pondered effectively how to overturn this scheme of education that
leads to this lack of pluralism, this lack of culture, of active humanitarianism, of innovative historical effort.

37 Plato, Menexenus, 247 a.

3 Ortega y Gasset Jose, En Torno a Galileo (Esquema de las Crisis), Revista de Occidente en Alianza Editorial, Madrid 1956,
leccion V: “Lo humano es la vida del hombre, no su cuerpo, ni siquiera su alma.”

¥ Ortega y Gasset Jose, En Torno a Galileo (Esquema de las Crisis), Revista de Occidente en Alianza Editorial, Madrid,
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The mass man practically lives in the darkness, having been subjugated to a deterministic adoption of the
collective desiderata; he is losing the potential to remain open to a superior level of life.*' In this epoch, the
presence of a mass is more noticeable than that of any preceding period, but differing from the traditional
type in that it remains hermetically enclosed within itself, incapable of submitting to anything or anybody,
believing itself self-sufficient. The mass man is the average man; in this manner, what used to be only a
quantitative definition is now also a qualitative one. This qualitative trait leads to the affirmation that each
man is so uncritical, no dissimilar to others, therefore he belongs to a type of genus (tipo genérico). As a con-
sequence, the mass man is the man who “feels like everybody else” and who also feels at comfort with the
admittance that he evaluates himself as almost identical with anyone else. Thus the different, the individual,
the capable, the noble, are disregarded, ignored, or rejected. Whoever is not like “everybody else,” whoever
does not contemplate like “everybody else,” is in danger of being trodden upon by the horde of barbarians
which is the mass. By this conversion of quantity into quality there has been achieved a genesis, of a type of
human being whose desires, ideas, ways of life, and every life reference, coincide with those of the homoge-
neous massive collectivity which he is also part of. The hermetic man, e/ hombre masa, among other things,
most importantly loses his personal mark, his authenticity. So does the western culture through the repetition
of an education that becomes more and more focused on technical detail rather than fresh, critical, creative,
substantial and original thinking.

Ortega holds responsible three distinct factors for this dominance of the masses and for the loss of any
character of critical thinking in our moral, political and educational action: liberal democracy, scientific
advancement and industrialism. In the field of science, there are now more elements, more clues, more tech-
niques and branches than ever before. While the traditional professions were very few, the fragmentation of
science has now created relevant new professions.*> Even though we are in an era during which we have the
knowledge and skills to achieve so much, it is apparent that we do not possess what is most crucial: a specific
target setting process. This crucial absence of orientation leaves man incomplete, inauthentic. Is any other
science able to fulfill this role better than Philosophy? Paradoxically, despite the fragmentation of science
and professions, the crowd appears as a singularity, that has been conquered by the goods of the technologi-
cal culture. Inside this almost unexpected abundance of tools, abilities and goods, provided by the techno-
logical culture, man stands aghast, bared from any aims and visions.* In schools, it has been impossible to do
more than instruct the masses in the technique of modern life; it has been impossible to educate them. They
have been given tools for an intenser form of existence, but no feeling for their great historic duties, no sense
of individual self completion*. Ortega y Gasset’s reference to axiology principally aims at highlighting a life
of “servitude for something transcendental.” The man, who is not vulgar, grows restless and invents some
new gnomon, more difficult, more exigent, to adhere to, a life of obligation and duty. This is life lived as a
discipline, life against the radical solitude (soledad radical) of the human being®.

The words of philosophy and the proper knowledge and use of language are indispensable, for the Greek
enlightener Adamantios Korais [19" century], in order to lead the people to the acquisition of virtue through
education. The relationship between language and morality is mutually functional and effective, as one who
does not use the concepts correctly, also does not call and does not use morals correctly either. According
to Korais: “If the barbarization of the language, twisting the true meanings of the words, ends in the corrup-
tion of morals, it is deduced that the correction of the language also corrects the morals of the nation and
makes them meeker. Virtue, justice, prudence, sainthood, and even more, countless words, which denote the
dispositions of the soul, mean another thing in an uneducated man’s mouth and another in the enlightened
man’s mouth™®, This means that the common people must be educated. The scholar from the island of Chios
upholds that a people must be a people of philosophers, in the sense of seekers of wisdom, able to live by
the theoretical principles that will allow them a true and meaningful life, not only commercially and produc-
tively effective. People deserve lives of freedom. Freedom from the darkness of ignorance is the most fearful
of all. People, who are deprived of education, are deprived of freedom as well.

4 Ortega y Gasset Jose, En Torno a Galileo (Esquema de las Crisis), Revista de Occidente en Alianza Editorial, Madrid,
1956. — P. 32-33.

2 Ortega y Gasset Jose, La rebellion de las masas. Revista de Occidente en Alianza Editorial, Madrid, 1979. — 71 p.

4 Ortega y Gasset Jose, La rebellion de las masas. Revista de Occidente en Alianza Editorial, Madrid, 1979. — 74 p.
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Regarding the role of philosophy in the enlightenment and education of people, Korais notes in his /m-
provised Meditations on the Greek Education and Language®: “Philosophy does not only tackle with the
problem of the correction of one’s mind but also of one’s will. Where you may see a malignant and perverse
man, do not doubt that his malice is the result either of total lack of any education or of bad and unme-
thodical education”. In such statements Korais connects modern educational strife with the realizations of
Socrates®, with the certainty that man is not naturally evil, but evil is the result of bad thinking, of bad exis
(habit) and ignorance. Education is an ontological process, directly connected with refining man so that he
can be a better being®. Furthermore, it is a work of pacification, honesty and virtue®. This recognizes an
education based on targeting claims and not on a random cultural basis. It includes the enlightening concept
of “anthropourgia” (making of people), i.e. the formation of people according to an axiological-formative
exemplar which will influence constructively and imbue the natural constitution of man so as to render man
eudemonistic but also socially beneficial. Moral values, as considered in the Greek Enlightenment, must
be mixed with scientific action, they must comprise an unaltered and unswerving component of education.
The moral and practical proposal of the new Greek philosophy focuses attention on the education of young
people and, salva veritate, on lifelong education, in the form of an endless quest and effort for virtue, on the
one hand, and individual and political eudemonia, on the other. Values are not placed in a utopian manner
in the minds of societies and individuals. Virtue is teachable but at the same time it is a daily, not automated
pursuit. It mostly comprises a war against bad habits, therefore it mobilises man’s best abilities and devoted
will. This is the uncompromising message, the broad anthropocentric conception of the Enlightenment.

Edward Wilson rightly remarks that: “Knowledge humanely acquired and widely shared, related to hu-
man needs but kept free of political censorship, is the real science for the people’!. This real science, as Wil-
son calls it, is the starting point of free expression and for access to truth values, a compass for synthesis and
organization inside any democratic society and any antiauthoritarian educational system. The danger shall
always remain that the pursuit and acquisition of knowledge can be assymetrical to the situation of those
who are underprivileged. The answer may indeed start from a subjectivist view of individual value (using
personal preferences as the basis for an account of a person’s welfare) and relate the individual good to the
collective good within a framework>2. From my perspective, values, especially within the context of univer-
sity education, should not be taken for granted; they ought to be re-invented (especially within the context of
university studies, with the main aid of philosophy which is the major guide in this process), re-established,
re-confirmed anew in any form of social unity, as the immobility of values in accordance with old ideals,
uncritically inherited from previous centuries, would lead to an unacceptable prevention of the historical
progress, especially in western society. It remains exceedingly difficult to establish truth objectively. How
can one objectively prove that a particular society’s dependence on certain values is erroneous beyond con-
tradiction? Which are the methodological loci on which differences of tradition and modern theorizations
can be met and reconciled? Perhaps notions of scientific or philosophical objectivity will need to be relaxed,
if the concept of truth is to operate in a political and educational environment. As Aristotle suggested, po-
litical and social truths are true for the most part and are far from absolute. Therefore, a kind of structured
subjectivism may prove workable, so long as it does not degrade into a vulgar relativism.

What counts is that professional science, should not take the form of theology, should not become fun-
damentalist in its pursuits and aspirations, nor should it enjoy the solitary privilege to possess truth. If not
conducive to the public good, whichever that good is concluded to be within the limits of a moral consensus
shared by members of a community, the search for truth would remain futile in the practical level of making
people’s lives better and enhancing their bond with their polis. That is why philosophical studies are so im-
portant; because they are the critical tool. Under this prism, humanism cannot be a product of rhetoric but it
comprises a valuable political and educational event, a most essential certain episteme. The democratic ideal
and therefore the quest for the significant truth that is indispensable for educational action is supposed to
contribute to people’s welfare. That unavoidably will always take us to a discussion about what are the con-
stituents of this welfare: a rapid increase in our convenience of purchasing material goods or eudemonia in
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the ancient Greek philosophical perspective? Is this type of society, this type of university, allowed to change
our values if the truth that is revealed points out to that direction as a necessity and not as mere choice? De-
spite the deontological quest for objectivity>?, despite our inability to verify or assert true facts, truth, even in
its potentially fractional forms, should not be abandoned in a number of semantic constructions, but, instead,
it ought to encourage towards a conscious and consistent method.

Philosophy is necessary if you want to have political choice in learning and access to knowledge. Other
systems usually offer predesigned decisions or answers. At the beginning of philosophy, philosophy as dia-
lectics, there is problem setting, the question; therefore dialectics, as Aristotle explains in Topica, in Prior
Analytics and in Posterior Analytics, is headed to the area of “inventio”, as an attempt to extract logical
arguments. By this approach of critical thinking what is mainly pursued is for one to be able to use his cog-
nitive and evaluative capability in order to meet the demands of everyday life and discourse. For Aristotle,
those who do not comprehend the meaning and the power of the words may be led to irrational attitudes and
thoughts. In fact, there is a gap between thought, language and reality as human beings have to use discourse
instead of the things themselves. The Stagirite upholds that dialectics can offer the method for proper com-
munication, based on definitions and logical thinking, in an ethical way. The essence of critical thinking is
evaluation, a mental procedure by which claims, allegations and arguments are assessed™. As such it remains
as a constant pursuit, of purely dialectical form, which principally recognises the logical elaboration of the
existential and empirical data as the most appropriate, despite the ontological, metaphysical psychological
and epistemological obscurities due to which this activity is hindered. The most reliable approach, in an en-
vironment which keeps us vigilant about the relativity of any type of knowledge, is the critical and dialectical
approach, the non abandonment of the critical subject, i.e. the human being, to the dark, interior space of our
language and intellect, a certain advancement towards the world that is and the world that we are. Teaching,
while it considers as a sine que non condition the logical practice, the logical elenchus on the syllogisms, and
comprehends the dynamic and unalterable connection between reality, human intellect and language, can
be implemented not only as pedagogy but also as the terminus a quo for the practical as well as theoretical
influences of critical thinking.

In my view, we are relational, not isolated beings, and that in a twofold way: one is with the necessity of
communication and coordination with other human beings and one is with the surrounding space, with real-
ity. In all these interactions, there is a personal hint, a personal mark, which originates from our own distinct
and unique contribution, in our unique and distinct being, that redefines these relations. Still, this is a world
of unfamiliarity, uncanniness, “unheimlichkeit”. “Barbarus hic ego sum, quia non intelligor illis” [Here [ am
a barbarian, because nobody understands me], Ovid writes in his Tristia. How do we proceed with this gap,
which is not only a gnoseological but also an existential breach? The one thing that counts in philosophy is
that a man should see things, see them straight in his own peculiar way and be dissatisfied with any opposite
way of seeing them®. This is the only pragmatic way, the only scientific way. On a level of principles when
it comes to collectivity, to collective life, it is permissible to violate or alter these principles when this action
provides us with the capability to move on to a better level of principles, not just to a different one. Being
“different” per se is not a value, an ability or a virtue. In the same sense, “variety” is morally, politically
or educationally speaking, a neutral term, it does not necessarily induce a negative or positive coloration
but only it induces an analogical, according to certain secondary attributes that may accompany it. A better
principle, a better method or action is introduced in the form of a necessary principle, method or action in
the sense that it may be able to ameliorate the totality of the principles of the collective form in which we are
included. This is how philosophy is necessary in our university curriculum, also in our thinking systems and
protocols, as a good and ameliorative principle, not as a principle in difference to others.
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