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ﺣول ﻧﺷوء أﺑراج اﻟﺣﻣﺎم

ﻛﺎي ﺟﯾﻧﺞ وروﺑن ﻓﺎﯾس-ﻣﻘﺎﻻت ﻟﺗُن ﺟﻲ دﯾﻛر وﺳورﺗﻲ ﺳﯾﻧﻎ وإي
ﺗرﺟﻣﺔ ﺣﺳﯾن اﻟﺣﺎج

Diversity and Differentiation in the Dialectic of Liberal Arts - Teun J. Dekker
 دﯾﻜﺮ. ﺗُﻦ ﺟﻲ- اﻟﺘﻨﻮع واﻟﺘﻤﺎﯾﺰ ﻓﻲ ﺟﺪﻟﯿﺔ اﻵداب اﻟﺤﺮة

Pigeon towers are inherently diverse places. Because they are located just above the city,
all manner birds can fly in and out. As a result, they are a veritable smorgasbord of plumage, in
which one can immerse one’s self, explore the richness of being, and experiment with many
different kinds of living. This environment is deeply inspiring, and makes the pigeon tower a
much more instructive venue than a beehive or an ant colony, with their regimented and
hierarchical structure. A pigeon tower where all the pigeons are exactly the same would not be
an interesting place to hang out. Now, if this is true of pigeon towers, it is also true of
educational environments that are inspired by them.
Advocates of liberal arts education actively celebrate diversity among the student
population as essential to the kind of education they champion. Liberal arts colleges present
themselves as communities that are highly diverse in several dimensions – national, cultural,
socio-economic, ideological – and that actively value this diversity. In some cases, they invest
considerable effort and financial resources in recruiting students from a wide variety of
backgrounds. And they typically try to create a social environment that is congenial to diversity,
through extracurricular events and by explicitly discussing the value of diversity in the
curriculum.
This emphasis on diversity is typically justified by claiming that it results in a better
education for all students. It is argued that exposure to diversity enhances their perspective,
offers them the opportunity to learn about other cultures, helps them see the many sides of the
issues they are studying, teaches them to collaborate with a wide range of people, makes them
understand the circumstances and experiences of different groups in society, and increases
students’ tolerance. On occasion, these appeals take on a somewhat messianic tone; some
proponents of diversity seem to argue that world peace and universal brotherhood can be
achieved through a more diverse educational system.

ﺗﻌﺘﺒﺮ أﺑﺮاج اﻟﺤﻤﺎم ﻣﻮاطﻦ ﻟﻠﺘﻨﻮع ﺑﻄﺒﯿﻌﺘﮭﺎ ،ﻷن ﻗﺎﻣﺎﺗﮭﺎ ﺗﻌﻠﻮ اﻟﻤﺪﯾﻨﺔ ﻣﺒﺎﺷﺮة ،وﺗﻄﯿﺮ ﻛﻞ أﻧﻮاع اﻟﻄﯿﻮر ﻣﻨﮭﺎ وإﻟﯿﮭﺎ .وﻧﺘﯿﺠﺔ
ﻟﺬﻟﻚ ،ﺗﻀﻢ ﻣﺠﻤﻮﻋﺔ ﻣﺘﻨﻮﻋﺔ ﺑﺤﻖ ﻣﻦ اﻟﺮﯾﺶ ،ﺣﯿﺚ ﯾﻤﻜﻦ ﻟﻠﻔﺮد أن ﯾﺴﺘﻐﺮق ﻓﯿﮭﺎ ،وﯾﺴﺘﻜﺸﻒ ﺛﺮاء اﻟﻮﺟﻮد ،وﯾﺨﺘﺒﺮ أﻧﻮاع
ﻣﺨﺘﻠﻔﺔ ﻣﻦ اﻟﻌﯿﺶ .ﺗﻠﻚ اﻟﺒﯿﺌﺔ ﻣﻠﮭﻤﺔ ﺑﻌﻤﻖ ،وﺗﺠﻌﻞ ﻣﻦ ﺑﺮج اﻟﺤﻤﺎم ﻣﻮﺿﻌًﺎ ﻣﺜﻘﻔًﺎ أﻛﺜﺮ ﺑﻜﺜﯿﺮ ﻣﻦ ﺧﻠﯿﺔ اﻟﻨﺤﻞ أو ﻣﺴﺘﻌﻤﺮة اﻟﻨﻤﻞ
ذوات اﻟﺒﻨﻲ اﻟﺼﺎرﻣﺔ واﻟﺘﺮاﺗﺒﯿﺔ اﻟﮭﺮﻣﯿﺔ .ﻟﻦ ﯾﺼﺒﺢ ﺑﺮج اﻟﺤﻤﺎم ﻣﻜﺎﻧًﺎ ﻣﺜﯿﺮًا ﻟﺘﻤﻀﯿﺔ اﻟﻮﻗﺖ إذا ﻛﺎن ﻛﻞ اﻟﺤﻤﺎم ﻣﺘﺸﺎﺑﮭًﺎ .وإذا ﺻﺢ
ذﻟﻚ اﻵن ﻋﻠﻰ أﺑﺮاج اﻟﺤﻤﺎم ﻓﮭﻮ أﯾﻀًﺎ ﺻﺤﯿﺢ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ اﻟﺒﯿﺌﺎت اﻟﺘﻌﻠﯿﻤﯿﺔ اﻟﺘﻲ ﺗﺴﺘﻠﮭﻤﮭﺎ.
ﻣﻦ أﺟﻞ ذﻟﻚ ﯾﺤﺘﻔﻲ دﻋﺎة ﺗﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة ﺑﺎﻟﺘﻨﻮع ﺑﯿﻦ ﺟﻤﮭﻮر اﻟﻄﻼب ﺑﺼﻔﺘﮫ ﺷﯿﺌًﺎ ﺟﻮھﺮﯾًﺎ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ ﻧﻤﻂ اﻟﺘﻌﻠﯿﻢ اﻟﺬي
ﯾﺪﻋﻮن إﻟﯿﮫ .وﺗﻘﺪم ﻛﻠﯿﺎت اﻵداب اﻟﺤﺮة ﻧﻔﺴﮭﺎ ﺑﺎﻋﺘﺒﺎرھﺎ ﻣﺠﺘﻤﻌﺎت ﻣﺘﻨﻮﻋﺔ ﺗﻨﻮﻋًﺎ واﺳﻌًﺎ ﻓﻲ ﻣﺨﺘﻠﻒ اﻷﺑﻌﺎد ،اﻟﻘﻮﻣﯿﺔ ،واﻟﺜﻘﺎﻓﯿﺔ،
واﻹﻗﺘﺼﺎدﯾﺔ اﻹﺟﺘﻤﺎﻋﯿﺔ ،واﻟﻌﻘﺎﺋﺪﯾﺔ ،واﻟﺘﻲ ﺗﻘﺪر ﺑﺤﻖ ذﻟﻚ اﻟﺘﻨﻮع .وﯾﻨﻔﻘﻮن ﻓﻲ ﺑﻌﺾ اﻟﺤﺎﻻت ﺟﮭﺪًا ﺿﺨ ًﻤﺎ وﻣﻮارد ﻣﺎﻟﯿﺔ ﻛﺒﯿﺮة
ﻓﻲ اﺳﺘﻘﺪام طﻼﺑًﺎ ﻣﻦ ﺧﻠﻔﯿﺎت ﻣﻨﻮﻋﺔ ﺑﺎﺗﺴﺎع .وﯾﺤﺎوﻟﻮن ﺧﻠﻖ ﺑﯿﺌﺔ إﺟﺘﻤﺎﻋﯿﺔ ﺗﻼﺋﻢ ذﻟﻚ اﻟﺘﻨﻮع ،ﻣﻦ ﺧﻼل ﻓﻌﺎﻟﯿﺎت اﻷﻧﺸﻄﺔ
اﻟﻤﻀﺎﻓﺔ إﻟﻰ اﻟﻤﻨﮭﺞ اﻟﺪراﺳﻲ ،وأﯾﻀًﺎ ﻣﻦ ﺧﻼل ﻣﻨﺎﻗﺸﺔ ﻗﯿﻤﺔ اﻟﺘﻨﻮع ﻓﻲ اﻟﻤﻨﮭﺞ اﻟﺪراﺳﻲ ﺑﺼﻮرة ﻣﺒﺎﺷﺮة.
ﻋﺎدة ﻣﺎ ﯾﺒﺮر ﻟﺬﻟﻚ اﻟﺘﺄﻛﯿﺪ ﻋﻠﻰ اﻟﺘﻨﻮع ﻣﻦ ﺧﻼل اﻹدﻋﺎء أن ﻣﺎ ﯾﻨﺘﺞ ﻋﻨﮫ ھﻮ ﺗﻌﻠﯿﻢ أﻓﻀﻞ ﻟﻜﻞ اﻟﻄﻼب .ﯾﻘﻮم دﻟﯿﻠﮭﻢ ﻋﻠﻰ أن
اﻻﻧﻔﺘﺎح ﻋﻠﻰ اﻟﺘﻨﻮع ﯾﺤﺴﻦ رؤﯾﺘﮭﻢ وﯾﻘﺪم ﻟﮭﻢ اﻟﻔﺮﺻﺔ ﻓﻲ اﻟﺘﻌﻠﻢ ﻣﻦ اﻟﺜﻘﺎﻓﺎت اﻷﺧﺮى ،وﯾﺴﺎﻋﺪھﻢ ﻋﻠﻰ رؤﯾﺔ اﻷوﺟﮫ اﻟﻤﺘﻌﺪدة
ﻟﻠﻘﻀﺎﯾﺎ اﻟﺘﻲ ﯾﺪرﺳﻮﻧﮭﺎ ،ﻛﻤﺎ ﯾﻌﻠﻤﮭﻢ اﻟﺘﻌﺎون ﺑﯿﻦ ﻣﺪى واﺳﻊ ﻣﻦ اﻟﺒﺸﺮ ،وﯾﺠﻌﻠﮭﻢ ﯾﻔﮭﻤﻮن ظﺮوف وﺧﺒﺮات ﻣﺨﺘﻠﻒ اﻟﺠﻤﺎﻋﺎت ﻓﻲ
اﻟﻤﺠﺘﻤﻊ ،وﯾﺰﯾﺪ ﻣﻦ ﻗﺪر اﻟﺘﺴﺎﻣﺢ ﺑﯿﻦ ﺑﻌﻀﮭﻢ ﺑﻌﻀًﺎ .ﻓﻲ ﺑﻌﺾ اﻷﺣﯿﺎن ،ﺗﺄﺧﺬ ﺗﻠﻚ اﻟﻤﻨﺎﺷﺪات ﻧﺒﺮة ﻣﺸﯿﺤﺎﻧﯿﺔ إﻟﻰ ﺣ ٍﺪ ﻣﺎ ،ﻛﻤﺎ
ﯾﺠﺎدل ﺑﻌﺾ أﻧﺼﺎر اﻟﺘﻨﻮع أﻧﮫ ﯾﻤﻜﻦ ﺗﺤﻘﯿﻖ اﻟﺴﻼم اﻟﻌﺎﻟﻤﻲ واﻹﺧﺎء اﻟﻜﻮﻧﻲ ﻣﻦ ﺧﻼل ﻧﻈﺎم ﺗﻌﻠﯿﻤﻲ أﻛﺜﺮ ﺗﻨﻮﻋًﺎ.

One might be forgiven for becoming somewhat cynical about this “cult” of diversity,
branding it “a load of hippie claptrap uttered by a bunch of Kumbaya singing Nerf Herders.”
However, even the most ardent defenders of diversity must admit that their defense of diversity
is more aspirational than it is rigorously understood. It is a creed that sounds agreeable and is
socially very desirable, but it is also grossly undertheorized. Few defenders of diversity specify
how it features in a larger theory of education or how exactly it leads to all these beneficial
outcomes. This makes it harder to defend one’s belief in the educational value of diversity in a
systematic way, and empirically verify if what one might think is happening actually occurs. If
the belief that diversity is an anchoring principle of the kind of liberal arts education that takes
place in and around pigeon towers is to be more than a vague slogan, it is imperative to be more
systematic in thinking about its role in liberal arts education.
To this end, this paper will present a rough theory of liberal arts education, and
demonstrate that diversity plays a crucial and highly specific role within that theory. This theory
will be based on Hegel’s general theory of development, which holds that all processes of growth
follow a dialectical pattern. Since liberal arts education is a prime example of a developmental
process, it too can be understood in dialectical terms. Hence Hegel’s general theory can be
specified into a theory of liberal arts education. Within this theory, the process of differentiation,
the escape from engulfment, plays a crucial role. It allows a developing mind to break free from
its previous state, and thereby grow. This process of differentiation requires confrontation with
something other than one’s self. Studying in a diverse educational environment provides this,
and is central to the educational process if understood this way.

ﻗﺪ ﯾﻐﻔﺮ ﻟﻠﻤﺮء ﺗﺤﻮﻟﮫ إﻟﻰ اﻟﺴﺨﺮﯾﺔ ﻣﻦ "ﻋﻘﯿﺪة" اﻟﺘﻨﻮع اﻟﺘﻲ ﯾﻮﺻﻤﮭﺎ ﺑﻜﻮﻧﮭﺎ "ﺷﺤﻨﺔ ﻣﻦ اﻟﮭﺮاء اﻟﮭﯿﺒﻲ ﯾﺘﻔﻮه ﺑﮫ ﻣﺠﻤﻮﻋﺔ ﻣﻦ
رﻋﺎة اﻟﻨﯿﺮف اﻟﻤﻨﺸﺪﯾﻦ ﻟﻸﻏﺎﻧﻲ اﻟﺤﻤﺎﺳﯿﺔ ﻓﻲ ﺣﻔﻼت اﻟﺴﻤﺮ ﻓﻲ اﻟﻤﻌﺴﻜﺮات اﻟﺼﯿﻔﯿﺔ ."1ﻋﻠﻰ أﯾﺔ ﺣﺎل ،ﺣﺘﻰ أﻛﺜﺮ اﻟﻤﺪاﻓﻌﯿﻦ ﻋﻦ
اﻟﺘﻨﻮع ﺣﻤﺎﺳًﺎ ﯾﺠﺐ أن ﯾﻌﺘﺮﻓﻮا ﺑﺄن دﻓﺎﻋﮭﻢ ﻋﻦ اﻟﺘﻨﻮع ﺣﺎﻟ ًﻤﺎ أﻛﺜﺮ ﻣﻦ ﻛﻮﻧﮫ ﻣﻔﮭﻮ ًﻣﺎ ﺑﺪﻗﺔ ،ﻓﮭﻲ ﺑﺎﻋﺘﺒﺎرھﺎ ﻋﻘﯿﺪة ﺗﺒﺪو ﻣﻘﺒﻮﻟﺔ
وﻣﺮﻏﻮﺑﺔ اﺟﺘﻤﺎﻋﯿًﺎ ﺑﺸﺪة ،ﻟﻜﻦ ﻟﻢ ﯾﻨﻈﺮ ﻟﮭﺎ ﺑﻤﺎ ﻓﯿﮫ اﻟﻜﻔﺎﯾﺔ ﺑﺼﻮرة ﻣﺨﺠﻠﺔ .ﺑﻌﺾ اﻟﻤﺪاﻓﻌﯿﻦ ﻋﻦ اﻟﺘﻨﻮع ﯾﺤﺪدون ﻛﯿﻔﯿﺔ إﺑﺮازه ﻓﻲ
اﻟﻨﻈﺮﯾﺔ اﻷﻛﺒﺮ ﻟﻠﺘﻌﻠﯿﻢ أو ﺑﻠﻮﻏﮭﺎ ﺗﺤﺪﯾﺪًا إﻟﻰ ﻛﻞ ﺗﻠﻚ اﻟﻨﺘﺎﺋﺞ اﻟﻤﻔﯿﺪة .ﯾﺠﻌﻞ ذﻟﻚ ﻣﻦ دﻓﺎع اﻟﻤﺮء ﻋﻦ اﻋﺘﻘﺎده ﻓﻲ اﻟﻘﯿﻤﺔ اﻟﺘﻌﻠﯿﻤﯿﺔ
ﻟﻠﺘﻨﻮع ﺑﻄﺮﯾﻘﺔ ﻣﻤﻨﮭﺠﺔ ﺷﯿﺌﺎ ً أﻛﺜﺮ ﺻﻌﻮﺑﺔ ،وﺗﺆﻛﺪ ﺑﺎﻟﺪﻟﯿﻞ اﻟﻈﻦ ﻓﻲ أن ﻣﺎ ﻗﺪ ﯾﻔﻜﺮ ﻓﯿﮫ اﻟﻤﺮء ﯾﺤﺪث ﺣﻘًﺎ .إذا ﻛﺎن اﻻﻋﺘﻘﺎد ﻓﻲ
اﻟﺘﻨﻮع ﯾﻤﺜﻞ ﻣﺒﺪأ ﻣﺤﻮرﯾًﺎ ﻟﺘﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة اﻟﻤﻘﺎم داﺧﻞ أﺑﺮاج اﻟﺤﻤﺎم وﺣﻮﻟﮭﺎ ھﻮ أﻛﺜﺮ ﻣﻦ أن ﯾﻜﻮن ﺷﻌﺎرًا ﻏﺎﻣﻀًﺎ ،ﻓﺈﻧﮫ ﻣﻦ
اﻟﻀﺮوري أن ﯾﻜﻮن ھﻨﺎك ﻣﻨﮭﺠﯿﺔ ﻓﻲ اﻟﺘﻔﻜﯿﺮ ﻓﻲ دوره ﻓﻲ ﺗﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة.
وﻓﻲ اﻟﺨﺎﺗﻤﺔ ،ﺳﺘﻘﺪم ھﺬه اﻟﻮرﻗﺔ ﻧﻈﺮﯾﺔ ﻋﺎﻣﺔ ﻋﻦ ﺗﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة ،وﺗﻮﺿﺢ أن اﻟﺘﻨﻮع ﯾﻠﻌﺐ دورًا ﻣﮭ ًﻤﺎ وﻣﺤﺪدًا ﻟﻠﻐﺎﯾﺔ داﺧﻞ
ﺗﻠﻚ اﻟﻨﻈﺮﯾﺔ .ﺗﺘﺨﺬ ﺗﻠﻚ اﻟﻨﻈﺮﯾﺔ ﻣﻦ ﻧﻈﺮﯾﺔ ھﯿﺠﻞ اﻟﻌﺎﻣﺔ ﻋﻦ اﻟﺘﻄﻮر ﻗﺎﻋﺪة ﻟﮭﺎ ،واﻟﺘﻲ ﺗﺆﻣﻦ ﺑﺄن ﻛﻞ ﻋﻤﻠﯿﺎت اﻟﺘﻄﻮر ﺗﺘﺒﻊ ﻧﻈﺎ ًﻣﺎ
ﺟﺪﻟﯿًﺎ .وﺑﯿﻨﻤﺎ ﯾﺼﺒﺢ ﺗﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة ﻣﺜﺎﻻً ﻓﺎﺋﻘًﺎ ﻟﻌﻤﻠﯿﺔ ﺗﻄﻮرﯾﺔ ،ﻓﺈﻧﮫ ﯾﻤﻜﻦ ﻓﮭﻤﮫ أﯾﻀًﺎ ﺑﻤﻔﺎھﯿﻢ ﺟﺪﻟﯿﺔ .وﺑﺎﻟﺘﺎﻟﻲ ﯾﻤﻜﻦ ﺗﻌﯿﯿﻦ
ﻧﻈﺮﯾﺔ ھﯿﺠﻞ اﻟﻌﺎﻣﺔ ﺣﻮل اﻟﺘﻄﻮر داﺧﻞ ﻧﻈﺮﯾﺔ ﺗﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة .ﯾﻠﻌﺐ اﻟﮭﺮوب ﻣﻦ اﻻﺳﺘﯿﻌﺎب وﻋﻤﻠﯿﺔ اﻟﺘﻤﺎﯾﺰ اﻟﻤﻨﺒﺜﻘﺔ ﻣﻦ ﺗﻠﻚ
اﻟﻨﻈﺮﯾﺔ دورًا ﻣﮭ ًﻤﺎ ،ﺣﯿﺚ أﻧﮭﺎ ﺗﺴﻤﺢ ﻟﻠﻌﻘﻞ اﻟﻤﺘﻄﻮر أن ﯾﺘﺤﺮر ﻣﻦ وﺿﻌﯿﺔ ﻣﺴﺒﻘﺔ ،وﻣﻦ ﺛﻢ ﯾﻨﻤﻮ .ھﺬه اﻟﻌﻤﻠﯿﺔ ﻣﻦ اﻟﺘﻤﺎﯾﺰ ﺗﺘﻄﻠﺐ
ﻣﻮاﺟﮭﺔ ﻣﻊ ﺷﻲء آﺧﺮ ﻏﯿﺮ ذات اﻟﻤﺮء .ﺗﻮﻓﺮ اﻟﺪراﺳﺔ ﻓﻲ ﺑﯿﺌﺔ ﺗﻌﻠﯿﻤﯿﺔ ﻣﺘﻨﻮﻋﺔ ذﻟﻚ ،وﯾﺼﺒﺢ اﻟﺘﻨﻮع ﻣﺮﻛﺰﯾًﺎ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ اﻟﻌﻤﻠﯿﺔ
اﻟﺘﻌﻠﯿﻤﯿﺔ إذا ﻓﮭﻢ ﻣﻦ ذﻟﻚ اﻻﺗﺠﺎه.
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اﻟﻨﯿﺮف :ﺣﯿﻮان ﺧﯿﺎﻟﻲ ﯾﺸﺒﮫ اﻟﻘﻄﺎس ﯾﻨﺘﻤﻲ إﻟﻰ ﻋﻮاﻟﻢ ﺳﻠﺴﻠﺔ أﻓﻼم ﺣﺮب اﻟﻨﺠﻮم )ﻣﻼﺣﻈﺔ اﻟﻤﺘﺮﺟﻢ(

Hegel’s Theory of Development
Human minds and, by extension, human societies are developing entities; they change over time,
morphing continuously from one state to the other. We are constantly rethinking our relationship
to the world and to others, and have different conceptions of ourselves during different phases of
our lives. The Romans saw themselves and their place in the world differently than
contemporary Italians do. Individuals conceive of themselves differently at the age of 50 from
how they understand themselves at the age of 12. This is not to say that they are different people
in a strict sense, but they have experienced something of a transformation in the intervening
years. Moreover, oftentimes this evolution is a form of growth. The entity developing is not only
changing, it is improving and growing in sophistication, realizing more of its potential and
becoming more attuned to the world.

ﻧﻈﺮﯾﺔ ھﯿﺠﻞ ﻓﻲ اﻟﺘﻄﻮر
ﯾﻌﺘﺒﺮ اﻟﻌﻘﻞ اﻹﻧﺴﺎﻧﻲ ،وﺑﺎﻟﺘﺒﻌﯿﺔ اﻟﻤﺠﺘﻤﻌﺎت اﻹﻧﺴﺎﻧﯿﺔ ،وﺣﺪات ﻣﺘﻄﻮرة ،ﻓﮭﻲ ﺗﺘﻐﯿﺮ ﻋﺒﺮ اﻟﺰﻣﻦ ،وﺗﺘﺤﻮل ﺑﺎﺳﺘﻤﺮار ﻣﻦ ﺣﺎﻟﺔ إﻟﻰ
أﺧﺮى .وﻧﺤﻦ ﺑﺎﺳﺘﻤﺮار ﻧﻌﯿﺪ اﻟﺘﻔﻜﯿﺮ ﻓﻲ ﻋﻼﻗﺘﻨﺎ ﺑﺎﻟﻌﺎﻟﻢ وﺑﺎﻵﺧﺮﯾﻦ ،وﻟﺪﯾﻨﺎ ﻣﻔﺎھﯿﻢ ﻣﺨﺘﻠﻔﺔ ﻋﻦ أﻧﻔﺴﻨﺎ ﺧﻼل ﻣﺮاﺣﻞ ﻣﺨﺘﻠﻔﺔ ﻣﻦ
ﺣﯿﺎﺗﻨﺎ .ﻓﻘﺪ رأى اﻟﺮوﻣﺎن أﻧﻔﺴﮭﻢ وﻣﻮﻗﻌﮭﻢ ﻓﻲ اﻟﻌﺎﻟﻢ ﺑﺸﻜﻞ ﻣﺨﺘﻠﻒ ﻋﻤﺎ ﯾﺮى اﻹﯾﻄﺎﻟﯿﯿﻦ اﻟﻤﻌﺎﺻﺮﯾﻦ أﻧﻔﺴﮭﻢ اﻟﯿﻮم ،وﯾﻔﮭﻢ اﻟﻨﺎس
أﻧﻔﺴﮭﻢ ﺑﺼﻮرة ﻣﺨﺘﻠﻔﺔ ﻓﻲ ﺳﻦ اﻟﺨﻤﺴﯿﻦ ﻋﻤﺎ ﻛﺎﻧﻮا ﯾﻔﮭﻤﻮن أﻧﻔﺴﮭﻢ ﻓﻲ ﺳﻦ اﻟﺜﺎﻧﯿﺔ ﻋﺸﺮ .وھﺬا ﻻ ﯾﻌﻨﻲ أﻧﮭﻢ أﺻﺒﺤﻮا أﺷﺨﺎﺻًﺎ
ﻣﺨﺘﻠﻔﯿﻦ ﺑﺎﻟﻤﻌﻨﻰ اﻟﺪﻗﯿﻖ ،ﻟﻜﻨﮭﻢ اﺧﺘﺒﺮوا ﺷﯿﺌًﺎ ﻣﻦ اﻟﺘﺤﻮر ﻓﻲ اﻟﺴﻨﻮات اﻟﺘﻲ ﺗﺨﻠﻠﺖ اﻟﻌﻤﺮﯾﻦ .وﻓﻮق ذﻟﻚ ،ﯾﺘﺨﺬ ھﺬا اﻟﺘﻄﻮر ﻓﻲ
ﺑﻌﺾ اﻷﺣﯿﺎن ﺷﻜﻞ اﻟﻨﻤﻮ ،وﻻ ﯾﺼﺒﺢ ﺗﻄﻮر اﻟﻮﺣﺪة ﻣﺠﺮد ﺗﻐﯿﺮ ،ﺑﻞ ﺗﺤﺴﻦ وﻧﻤﻮ ﻓﻲ اﻟﺘﻌﻘﺪ ،ﻣﺤﻘﻘﺔ أﻛﺜﺮ ﻣﻦ إﻣﻜﺎﻧﯿﺎﺗﮭﺎ وﻣﺘﺄﻗﻠﻤﺔ
أﻛﺜﺮ ﻣﻊ اﻟﻌﺎﻟﻢ.

This process of development is an interesting and important field of scientific inquiry.
Psychologists, sociologists, and philosophers, among others, have sought to understand how it
occurs, what drives it, how it may be interfered with, and how it may be encouraged. Perhaps the
most influential scholar of development was Hegel, who posited a universal theory of
development. Much of his philosophical work is concerned with elaborating and defending the
proposition that one may distinguish different phases in any process of development and that all
development follows a three-step pattern.2 This pattern is dialectical in nature, and this means
that development does not occur as a gradual, linear process, but rather as a confrontational
process in which an initial thesis is confronted with an antithesis, resulting in a synthesis.
The first step of this dialectical process is characterized by undifferentiated unity.3 In this
phase, the entity developing understands itself as engulfed in some larger entity. As such, it sees
itself as an undetachable part of this larger entity that has no interests of its own and cannot
conceive of itself as existing independently or separately. One feels connected to such an extent
that one has no discernable private understanding or identity. In a Marxist application of Hegel’s
theory of development to human history, the primitive communism of hunter-gatherers
represents this phase. For the hunter-gatherer sees him- or herself as part of a tribe, and cannot
imagine existing independently. He or she has no identity beside being a member of the tribe,
and since none of the members do so, all consider each other as equal. Something similar can be
seen in Hegel’s dialectical account of how humanity’s knowledge of the world develops, in
which the first step is called sensuous consciousness.4 In this phase, one’s perception of the
world is total but impressionistic. One sees only the big picture, but makes no distinctions within
what one sees and does not categorize what one sees. This includes not making a distinction
between the entity seeing, i.e. one´s self, and what is seen. One sees one´s hand and one sees a
mug on the desk, but one does not perceive that the former is part of one´s self and the latter is
not. In this way, one is engulfed by what one senses.
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ﺗﻌﺘﺒﺮ ﺗﻠﻚ اﻟﻌﻤﻠﯿﺔ ﻣﻦ اﻟﺘﻄﻮر ﺣﻘﻼً ﻣﺜﯿﺮًا وﻣﮭ ًﻤﺎ ﻟﻠﺒﺤﺚ اﻟﻌﻠﻤﻲ .ﻓﻘﺪ طﻤﺢ ﻋﻠﻤﺎء اﻟﻨﻔﺲ واﻹﺟﺘﻤﺎع واﻟﻔﻼﺳﻔﺔ ﻣﻦ ﺑﯿﻦ آﺧﺮﯾﻦ ﻓﻲ
ﻓﮭﻢ ﻛﯿﻔﯿﺔ ﺣﺪوﺛﮫ وﻣﺎھﯿﺔ دواﻓﻌﮫ وﻛﯿﻔﯿﺔ اﻟﺘﺪﺧﻞ ﻓﯿﮫ أو ﺗﺸﺠﯿﻌﮫ .رﺑﻤﺎ ﻛﺎن ھﯿﺠﻞ ھﻮ أﻛﺜﺮ اﻟﺒﺎﺣﺜﯿﻦ ﻓﻲ اﻟﺘﻄﻮر ﺗﺄﺛﯿﺮًا ،ﺑﺼﻔﺘﮫ
واﺿﻌًﺎ ﻟﻨﻈﺮﯾﺔ ﻋﺎﻟﻤﯿﺔ ﻓﻲ اﻟﺘﻄﻮر .وﺗﺨﺘﺺ أﻏﻠﺐ أﻋﻤﺎﻟﮫ اﻟﻔﻠﺴﻔﯿﺔ ﺑﺸﺮح اﻟﻔﺮﺿﯿﺔ اﻟﻘﺎﺋﻠﺔ ﺑﺄن اﻟﻔﺮد ﯾﻤﻜﻦ أن ﯾﺪرك ﻣﺮاﺣﻞ
ﻣﺨﺘﻠﻔﺔ ﻓﻲ أي ﻋﻤﻠﯿﺔ ﺗﻄﻮر وأن اﻟﺘﻄﻮر ﯾﺘﺒﻊ ﺗﺮﺗﯿﺒًﺎ ﻣﻜﻮﻧًﺎ ﻣﻦ ﺛﻼﺛﺔ ﺣﺮﻛﺎت 5.وھﺬا اﻟﺘﺮﺗﯿﺐ ھﻮ ﺟﺪﻟﻲ ﺑﻄﺒﯿﻌﺘﮫ ،ﻣﻤﺎ ﯾﻌﻨﻲ أن
اﻟﺘﻄﻮر ﻻ ﯾﺤﺪث ﺑﺼﻔﺘﮫ ﻋﻤﻠﯿﺔ ﺗﺪرﺟﯿﺔ ﺧﻄﯿﺔ ،ﻟﻜﻨﮭﺎ ﻋﻤﻠﯿﺔ ﻣﻮاﺟﮭﺔ ﺣﯿﺚ ﺗﻘﺎﺑﻞ اﻷطﺮوﺣﺔ اﻻﺳﺘﮭﻼﻟﯿﺔ ﻧﻘﯿﻀﮭﺎ وﯾﻨﺘﺞ ﻋﻨﮭﻤﺎ
ﻣﺮﻛﺒًﺎ.
ﺗﺘﻤﯿﺰ اﻟﺤﺮﻛﺔ اﻷوﻟﻰ ﻣﻦ ھﺬه اﻟﻌﻤﻠﯿﺔ اﻟﺠﺪﻟﯿﺔ ﺑﺎﻟﻮﺣﺪة اﻟﻼﻣﺘﻤﺎﯾﺰة 6.ﺗﻔﮭﻢ اﻟﻮﺣﺪة اﻟﻤﺘﻄﻮرة ﻧﻔﺴﮭﺎ ﻓﻲ ﺗﻠﻚ اﻟﻤﺮﺣﻠﺔ ﺑﺎﻋﺘﺒﺎرھﺎ
ﻣﺴﺘﻮﻋﺒﺔ ﻓﻲ وﺣﺪة أﻛﺒﺮ ،وھﻜﺬا ،ﺗﺮى ﻧﻔﺴﮭﺎ ﺟﺰ ًءا ﻏﯿﺮ ﻣﻨﻔﺼﻞ ﻣﻦ اﻟﻜﯿﺎن اﻷﻛﺒﺮ دون أن ﯾﻜﻮن ﻟﮭﺎ ﻣﺼﺎﻟﺢ ﺧﺎﺻﺔ وﻻ ﺗﺴﺘﻄﯿﻊ
أن ﺗﺪرك ﻧﻔﺴﮭﺎ ﺑﺎﻋﺘﺒﺎرھﺎ ذات وﺟﻮد ﻣﺴﺘﻘﻞ أو ﻣﻨﻔﺼﻞ .ﯾﺸﻌﺮ اﻟﻤﺮء أﻧﮫ ﻣﺘﺼﻞ إﻟﻰ ذﻟﻚ اﻟﺤﺪ اﻟﺬي ﻟﯿﺲ ﻟﺪﯾﮫ ﻓﯿﮫ ﻓﮭﻢ أو ھﻮﯾﺔ
ﺧﺎﺻﺔ ﻣﻤﯿﺰة .ﻓﻲ اﻟﺘﻄﺒﯿﻖ اﻟﻤﺎرﻛﺴﻲ ﻟﻨﻈﺮﯾﺔ ھﯿﺠﻞ اﻟﺘﻄﻮرﯾﺔ ﻋﻠﻰ اﻟﺘﺎرﯾﺦ اﻹﻧﺴﺎﻧﻲ ،ﺗﻤﺜﻞ اﻟﻤﺸﺎﻋﯿﺔ اﻟﺒﺪاﺋﯿﺔ ﻟﻤﺠﺘﻤﻌﺎت اﻟﺠﻤﻊ
واﻹﻟﺘﻘﺎط واﻟﺼﯿﺪ ﺗﻠﻚ اﻟﻤﺮﺣﻠﺔ .ﺣﯿﺚ ﯾﺮى ﻋﻀﻮ/ة اﻟﻤﺠﺘﻤﻊ ﻧﻔﺴﮫ/ﻧﻔﺴﮭﺎ ﺟﺰ ًءا ﻣﻦ ﻗﺒﯿﻠﺔ ،وﻻ ﯾﻤﻜﻦ أن ﺗﺘﺨﯿﻞ وﺟﻮدھﺎ ﻣﺴﺘﻘﻼً
ﻋﻨﮭﺎ .ﻟﯿﺲ ﻟﮫ أو ﻟﮭﺎ ھﻮﯾﺔ إﻟﻰ ﺟﺎﻧﺐ ﻋﻀﻮﯾﺘﮭﻤﺎ ﺑﺎﻟﻘﺒﯿﻠﺔ ،وﺣﯿﺚ إن ﻟﯿﺲ ﻷي ﻋﻀﻮ ﻓﯿﮭﺎ ھﻮﯾﺔ ،ﯾﻌﺘﺒﺮ ﻛﻞ ﻣﻨﮭﻤﺎ اﻵﺧﺮ ﻣﺴﺎوﯾًﺎ
ﻟﮫ .ﯾﻤﻜﻦ رؤﯾﺔ ﺷﻲء ﻣﻤﺎﺛﻞ ﻓﻲ ﻗﺼﺔ ھﯿﺠﻞ اﻟﺠﺪﻟﯿﺔ ﺣﻮل ﻛﯿﻔﯿﺔ ﺗﻄﻮر اﻟﻤﻌﺮﻓﺔ اﻹﻧﺴﺎﻧﯿﺔ ﻓﻲ اﻟﻌﺎﻟﻢ ،ﺣﯿﺚ ﺗﺴﻤﻰ اﻟﺨﻄﻮة اﻷوﻟﻰ
اﻹدراك اﻟﺤﺴﻲ .7ﻓﻲ ھﺬه اﻟﻤﺮﺣﻠﺔ ،ﺗﻜﻮن رؤﯾﺔ اﻟﻤﺮء ﻟﻠﻌﺎﻟﻢ ﺷﻤﻮﻟﯿﺔ ﻟﻜﻦ ﻏﯿﺮ اﻧﻄﺒﺎﻋﯿﺔ .ﯾﺮى اﻟﻤﺮء اﻟﺼﻮرة اﻟﻜﺒﺮى ﻓﺤﺴﺐ،
ﻟﻜﻨﮫ ﻻ ﯾﻤﯿﺰ ﻣﺎ ﯾﺮاه وﻻ ﯾﺼﻨﻔﮫ .ﯾﺸﻤﻞ ذﻟﻚ ﻋﺪم اﻟﺘﻤﯿﯿﺰ ﺑﯿﻦ وﺣﺪة اﻟﺮؤﯾﺔ )أي ذات اﻟﻤﺮء( وﻣﺎ ﯾﺮاه .ﯾﺮى اﻟﻤﺮء ﯾﺪه وﻛﺬﻟﻚ ﯾﺮى
ﻛﻮﺑًﺎ ﻋﻠﻰ اﻟﻤﻨﻀﺪة ،ﻟﻜﻨﮫ ﻻ ﯾﺮى أن اﻷوﻟﻰ ﺟﺰ ًءا ﻣﻨﮫ واﻵﺧﺮ ﻟﯿﺲ ﻛﺬﻟﻚ .ﺑﮭﺬا اﻟﻤﻌﻨﻰ ،ﯾﻜﻮن اﻟﻤﺮء ﻣﺴﺘﻮﻋﺒًﺎ ﻓﯿﻤﺎ ﯾﺸﻌﺮ ﺑﮫ.
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The second phase is that of differentiated disunity. In this phases the original unity is
broken down for the sake of differentiation. The developing entity breaks free from the initial
engulfment and asserts its independence and distinct identity, allowing for differentiation. One
conceives of one´s self as separate, and in doing so discovers what is different from the
background. In the Marxist account of history which builds on Hegel’s, this phase of
development is class society. Individuals assert their different roles and identities, at the expense
of the community of equals. This allows for division of labour and a more autonomous life, as
one is no longer engulfed by the tribe. However, it comes at the expense of the initial unity of the
community; there are now distinct classes of people, be they capitalists and proletarians or feudal
lords and serfs, with different interests and positions in society. In the dialectic of knowledge,
this second phase is characterized by understanding. In this phase one starts to examine the
different parts of the world individually. One, as it were, zooms in on parts of the world,
understanding them as distinct. This comes at the expense of the initial unity; one no longer sees
the big picture.
The third phase of a dialectical developmental process is differentiated unity. The
original unity is recovered, but the differentiation that has been achieved is preserved within it.
This means that the developing entity resolves the conflict with the engulfing entity, but does not
get reabsorbed into it completely. One belongs to the whole, but simultaneously has a distinct
identity within it. In the example of Marxist history, this phase corresponds to communism;
social classes disappear and equality is restored. Individuals see themselves as part of a
community in which everyone depends on everyone else. However, the knowledge and
productive capacity that has been built up during the second phase is preserved, enabling a
higher level of material existence. Similarly, the values of individuality and autonomy are still
preserved, and individuals can cultivate a distinct identity, which was not possible under
primitive communism. In Hegel’s dialectic of knowledge, this third phase is called reason. In this
stage, one once again sees the big picture, but also sees the details and distinction made by
understanding. The deeper unities that underlie the apparent distinctions are seen without losing
sight of those distinctions.

اﻟﻤﺮﺣﻠﺔ اﻟﺜﺎﻧﯿﺔ ھﻲ اﻟﺘﻔﻜﻚ اﻟﻤﺘﻤﺎﯾﺰ .ﺗﻨﻜﺴﺮ ﻓﻲ ھﺬه اﻟﻤﺮاﺣﻞ اﻟﻮﺣﺪة اﻷﺻﻠﯿﺔ ﻷﺟﻞ اﻟﺘﻤﺎﯾﺰ وﺗﺘﺤﺮر اﻟﻮﺣﺪة اﻟﻤﺘﻄﻮرة ﻣﻦ
اﺳﺘﯿﻌﺎﺑﮭﺎ اﻷوﻟﻲ وﺗﺆﻛﺪ اﺳﺘﻘﻼﻟﮭﺎ وﺗﻔﺮد ھﻮﯾﺘﮭﺎ ،ﻣﻤﺎ ﯾﺴﻤﺢ ﺑﺎﻟﺘﻤﺎﯾﺰ .ﯾﺪرك اﻟﻤﺮء ﻧﻔﺴﮫ ﺑﺎﻋﺘﺒﺎره ﻣﻨﻔﺼﻼً وﻣﻦ ﺧﻼل ذﻟﻚ ﯾﻜﺘﺸﻒ
اﻟﻤﺨﺘﻠﻒ ﻋﻦ اﻟﺨﻠﻔﯿﺔ .ﻓﻲ اﻟﺘﺼﻮر اﻟﻤﺎرﻛﺴﻲ ﻟﻠﺘﺎرﯾﺦ اﻟﺬي ﯾﻨﺒﻨﻲ ﻋﻠﻰ ﺗﻠﻚ اﻟﻤﺮﺣﻠﺔ ﻣﻦ اﻟﺘﻄﻮر اﻟﮭﯿﺠﻠﻲ ﯾﺼﺒﺢ ذﻟﻚ ھﻮ اﻟﻤﺠﺘﻤﻊ
اﻟﻄﺒﻘﻲ .ﯾﺼﺮ اﻷﻓﺮاد ﻋﻠﻰ أدوارھﻢ اﻟﻤﺨﺘﻠﻔﺔ وھﻮﯾﺎﺗﮭﻢ ﻋﻠﻰ ﺣﺴﺎب ﻣﺠﺘﻤﻊ اﻟﻤﺘﺴﺎوﯾﻦ .ھﺬا ﯾﺴﻤﺢ ﺑﺘﻘﺴﯿﻢ اﻟﻌﻤﻞ وﺣﯿﺎة أﻛﺜﺮ
اﺳﺘﻘﻼﻻً ،ﺣﯿﺚ ﻟﻢ ﯾﻌﺪ اﻟﻤﺮء ﻣﺴﺘﻮﻋﺐ داﺧﻞ اﻟﻘﺒﯿﻠﺔ .ﻋﻠﻰ ﻛﻞ ﺣﺎل ،ﯾﺄﺗﻲ ذﻟﻚ ﻋﻠﻰ ﺣﺴﺎب اﻟﻮﺣﺪة اﻷوﻟﯿﺔ ﻟﻠﻤﺠﺘﻤﻊ ،ﻓﮭﻨﺎك اﻵن
طﺒﻘﺎت واﺿﺤﺔ ﺑﯿﻦ اﻟﻨﺎس ،ﺳﻮاء ﻛﺎﻧﻮا رأﺳﻤﺎﻟﯿﯿﻦ وﺑﺮوﻟﯿﺘﺎرﯾﯿﻦ ،أو أﻣﺮاء إﻗﻄﺎﻋﯿﯿﻦ وأﻗﻨﺎن ،ﺑﻤﺼﺎﻟﺢ وأوﺿﺎع ﻣﺨﺘﻠﻔﺔ ﻓﻲ
اﻟﻤﺠﺘﻤﻊ .وﺗﺘﻤﯿﺰ اﻟﻤﺮﺣﻠﺔ اﻟﺜﺎﻧﯿﺔ ﻓﻲ ﺟﺪﻟﯿﺔ اﻟﻤﻌﺮﻓﺔ ﺑﺎﻟﻔﮭﻢ ،ﺣﯿﺚ ﯾﺒﺪأ اﻟﻤﺮء ﻓﻲ ﺗﻠﻚ اﻟﻤﺮﺣﻠﺔ ﻓﻲ اﺧﺘﺒﺎر أﺟﺰاء ﻣﺨﺘﻠﻔﺔ ﻣﻦ اﻟﻌﺎﻟﻢ
ﺑﻤﻔﺮده .وﯾﺮﻛﺰ رؤﯾﺘﮫ ﻋﻠﻰ أﺟﺰاء ﻣﻦ اﻟﻌﺎﻟﻢ وﯾﻔﮭﻤﮭﺎ ﺑﺎﻋﺘﺒﺎرھﺎ ﻣﻨﻔﺼﻠﺔ .ﻛﻤﺎ ﯾﺄﺗﻲ ذﻟﻚ ﻋﻠﻰ ﺣﺴﺎب اﻟﻮﺣﺪة اﻷوﻟﯿﺔ ،ﺑﺤﯿﺚ ﻟﻢ ﯾﻌﺪ
ﯾﺮى اﻟﺼﻮرة اﻟﻜﺒﺮى.
اﻟﻮﺣﺪة اﻟﻤﺘﻤﺎﯾﺰة ھﻲ اﻟﻤﺮﺣﻠﺔ اﻟﺜﺎﻟﺜﺔ ﻣﻦ ﻋﻤﻠﯿﺔ اﻟﺘﻄﻮر اﻟﺠﺪﻟﻲ ،ﺣﯿﺚ ﺗﺴﺘﻌﺎد اﻟﻮﺣﺪة اﻷﺻﻠﯿﺔ ،ﻟﻜﻦ اﻟﺘﻤﺎﯾﺰ اﻟﺬي ﺗﻢ اﻟﺘﻮﺻﻞ إﻟﯿﮫ
ﻣﺎ زال ﻗﺎﺋ ًﻤﺎ .ھﺬا ﯾﻌﻨﻲ أن اﻟﻜﯿﺎن اﻟﻤﺘﻄﻮر ﯾﺤﻞ اﻟﺼﺮاع ﻣﻊ اﻟﻜﯿﺎن اﻟﻤﺴﺘﻮﻋﺐ ،ﻟﻜﻨﮫ ﻟﻦ ﯾﺴﺘﻌﺎد اﻣﺘﺼﺎﺻﮫ ﺑﺪاﺧﻠﮫ ﻛﻠﯿًﺎ .ﯾﻨﺘﻤﻲ
اﻟﻤﺮء إﻟﻰ اﻟﻤﺠﻤﻮع ،ﻟﻜﻨﮫ ﯾﺤﻮز ھﻮﯾﺔ واﺿﺤﺔ ﻓﯿﮭﺎ ﻓﻲ اﻟﻮﻗﺖ ﻧﻔﺴﮫ .ﻓﻲ ﻧﻤﻮذج اﻟﺘﺎرﯾﺦ اﻟﻤﺎرﻛﺴﻲ ،ﺗﻤﺎﺛﻞ ھﺬه اﻟﻤﺮﺣﻠﺔ اﻟﺸﯿﻮﻋﯿﺔ
ﺣﯿﺚ ﺗﺨﺘﻔﻲ اﻟﻄﺒﻘﺎت اﻹﺟﺘﻤﺎﻋﯿﺔ وﺗﺴﺘﻌﺎد اﻟﻤﺴﺎواة ،ﻛﻤﺎ ﯾﺮى اﻷﻓﺮاد أﻧﻔﺴﮭﻢ ﺑﺼﻔﺘﮭﻢ ﺟﺰ ًءا ﻣﻦ اﻟﻤﺠﺘﻤﻊ ﺣﯿﺚ ﯾﻌﺘﻤﺪ ﺟﻤﯿﻊ اﻟﻨﺎس
ﻋﻠﻰ ﺑﻌﻀﮭﻢ ﺑﻌﻀًﺎ ،وﺗﺒﻘﻰ ﻣﻊ ذﻟﻚ اﻟﻤﻌﺮﻓﺔ واﻟﻘﺪرة اﻹﻧﺘﺎﺟﯿﺔ اﻟﺘﻲ ﻧﺸﺄت ﻓﻲ اﻟﻤﺮﺣﻠﺔ اﻟﺜﺎﻧﯿﺔ ﻛﻲ ﺗﺴﻤﺢ ﻟﻠﻮﺻﻮل إﻟﻰ ﻣﺮﺣﻠﺔ
أﻋﻠﻰ ﻣﻦ اﻟﻮﺟﻮد اﻟﻤﺎدي .وﺑﺎﻟﻤﺜﻞ ،ﺗﺒﻘﻰ ﻗﯿﻢ اﻟﻔﺮدﯾﺔ واﻻﺳﺘﻘﻼﻟﯿﺔ واﻟﺘﻲ ﻟﻢ ﺗﻜﻦ ﻣﻤﻜﻨﺔ ﻓﻲ ظﻞ اﻟﻤﺸﺎﻋﯿﺔ اﻟﺒﺪاﺋﯿﺔ .ﺗﺴﻤﻰ ﺗﻠﻚ
اﻟﻤﺮﺣﻠﺔ اﻟﺜﺎﻟﺜﺔ ﻓﻲ ﺟﺪل ھﯿﺠﻞ ﺣﻮل اﻟﻤﻌﺮﻓﺔ ﺑﺎﻟﻌﻘﻼﻧﯿﺔ .ﻓﻲ ﺗﻠﻚ اﻟﻤﺮﺣﻠﺔ ،ﻻ ﯾﺮى اﻟﻤﺮء اﻟﺼﻮرة اﻟﻜﺒﺮى ﻣﺮة أﺧﺮى ﻓﺤﺴﺐ ،ﺑﻞ
ﯾﺴﺘﻄﯿﻊ رؤﯾﺔ اﻟﺘﻔﺎﺻﯿﻞ واﻟﻔﺮوق اﻟﺘﻲ ﯾﺨﻠﻔﮭﺎ اﻟﻔﻜﺮ أﯾﻀًﺎ .وﺗﺼﺒﺢ اﻟﻮﺣﺪات اﻟﻌﻤﯿﻘﺔ اﻟﺘﻲ ﺗﺸﻜﻞ أﺳﺎس اﻟﻔﺮوق اﻟﻈﺎھﺮة ﻣﺮﺋﯿﺔ
ﺑﺪون أن ﺗﺨﺘﻔﻲ ﺗﻠﻚ اﻟﻔﺮوق ﻋﻦ اﻟﻨﻈﺮ.

Education as development
Whatever the empirical merits of this model of development, it is undeniably a historically
important and recognizable way of thinking about how development occurs. This makes it a
helpful tool for organizing one’s thinking about many such processes. Education would seem to
be a prime example. For education is the quintessential process of development. Its goal is to
develop the minds of young people. There would be no need for education if children were born
with fully developed minds or if they simply developed autonomously. Hence, Hegel’s theory of
development should also apply to education, notably higher education, and, in particular, to
liberal arts education. For this kind of education is explicitly concerned with developing the
minds of young people. Much education is concerned with training individuals to master certain
skills or preparing them for certain jobs. This is no doubt an important goal. But it is distinct
from the goal of holistically developing the minds of students. It is this goal that most closely
aligns with the Hegelian theory of development, and hence liberal arts education can be
instructively illuminated by applying the Hegelian model of development.
This is not to say that development actually happens in this way, but merely that it is helpful to
think about it in these terms. One can hardly prove that development typically, or even
occasionally, follows this model. Clearly, Hegel’s conception of development makes some
sweepingly grand generalizations about human social life and human psychology. Nevertheless,
it is worth suspending one’s disbelief to see how the story goes and where it may lead. It may
reveal something of value concerning the role diversity can play in the kind of liberal arts
education that unfolds in emerging pigeon towers.

اﻟﺘﻌﻠﯿﻢ ﺑﺎﻋﺘﺒﺎره ﺗﻄﻮرًا
وأﯾﺎ ﻛﺎﻧﺖ اﻟﻤﻤﯿﺰات اﻹﻣﺒﺮﯾﻘﯿﺔ ﻟﺬﻟﻚ اﻟﻨﻤﻮذج ﻣﻦ اﻟﺘﻄﻮر ،ﻓﻠﯿﺲ ھﻨﺎك ﻣﻦ ﯾﻨﻜﺮ أﻧﮫ طﺮﯾﻘﺔ ﻣﮭﻤﺔ وﻣﻌﺘﺮف ﺑﮭﺎ ﺗﺎرﯾﺨﯿًﺎ ﻟﻠﺘﻔﻜﯿﺮ ﻓﻲ
ﺣﺪوث اﻟﺘﻄﻮر .وھﺬا ﯾﺠﻌﻠﮭﺎ أداة ﻣﺴﺎﻋﺪة ﻓﻲ ﺗﻨﻈﯿﻢ ﺗﻔﻜﯿﺮ اﻟﻤﺮء ﺣﻮل ﻋﻤﻠﯿﺎت ﻋﺪﯾﺪة .وﯾﺒﺪو أن اﻟﺘﻌﻠﯿﻢ ﯾﻤﻜﻦ أن ﯾﻜﻮن ﻧﻤﻮذﺟًﺎ
رﺋﯿﺴﯿًﺎ ،ﻷن اﻟﺘﻌﻠﯿﻢ ھﻮ ﻋﻤﻠﯿﺔ اﻟﺘﻄﻮر اﻟﺠﻮھﺮﯾﺔ ،ﻓﮭﺪﻓﮫ ھﻮ ﺗﻄﻮﯾﺮ ﻋﻘﻮل اﻟﺸﺒﺎب ،ﻓﻠﯿﺲ ھﻨﺎك ﺣﺎﺟﺔ إﻟﻰ اﻟﺘﻌﻠﯿﻢ إذا وﻟﺪ اﻷطﻔﺎل
ﺑﻌﻘﻮل ﻣﻜﺘﻤﻠﺔ اﻟﺘﻄﻮر أو إذا ﻛﺎﻧﺖ ﺗﺘﻄﻮر ﺑﺼﻮرة ﻣﺴﺘﻘﻠﺔ .إذن ،ﯾﺠﺐ أن ﺗﻄﺒﻖ ﻧﻈﺮﯾﺔ ھﯿﺠﻞ ﻓﻲ اﻟﺘﻄﻮر ﻋﻠﻰ اﻟﺘﻌﻠﯿﻢ،
وﺧﺼﻮﺻًﺎ اﻟﺘﻌﻠﯿﻢ اﻟﻌﺎﻟﻲ ،وﺗﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة ﺑﺎﻟﺘﺤﺪﯾﺪ .ﺣﯿﺚ أن ذﻟﻚ اﻟﻨﻮع ﻣﻦ اﻟﺘﻌﻠﯿﻢ ﯾﮭﺘﻢ ﺗﺤﺪﯾﺪًا ﺑﺘﻄﻮﯾﺮ ﻋﻘﻮل اﻟﺸﺒﺎب .أﻏﻠﺐ
اﻟﺘﻌﻠﯿﻢ ﯾﮭﺘﻢ ﺑﺘﺪرﯾﺐ اﻷﻓﺮاد ﻋﻠﻰ إﺗﻘﺎن ﻣﮭﺎرات ﻣﺤﺪدة أو ﯾﻌﺪھﻢ ﻟﻮظﺎﺋﻒ ﻣﻌﯿﻨﺔ .ھﺬا ﺑﻼ ﺷﻚ ھﺪف ﻣﮭﻢ ،ﻟﻜﻨﮫ ﻣﻨﻔﺼﻞ ﻋﻦ ﻏﺎﯾﺔ
ﺗﻄﻮﯾﺮ ﻋﻘﻮل اﻟﻄﻼب ﺑﺸﻜﻞ ﺷﺎﻣﻞ .وﻣﻦ ﺛﻢ ﯾﻤﻜﻦ ﻟﺘﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة أن ﯾﺼﺒﺢ ﻣﻨﻔﺘﺤًﺎ ﻣﺴﺘﺮﺷﺪًا ﺑﺘﻄﺒﯿﻖ اﻟﻨﻤﻮذج اﻟﮭﯿﺠﻠﻲ ﻓﻲ
اﻟﺘﻄﻮر.
ﻟﯿﺲ اﻟﻐﺮض ﻣﻦ ھﺬا أن اﻟﻘﻮل أن اﻟﺘﻄﻮر ﯾﺤﺪث ﻓﻌﻼً طﺒﻘًﺎ ﻟﺘﻠﻚ اﻟﻄﺮﯾﻘﺔ ،ﻟﻜﻦ ﻣﺠﺮد اﻟﺘﻔﻜﯿﺮ ﻓﯿﮭﺎ ﺑﺘﻠﻚ اﻟﻄﺮﯾﻘﺔ ﻣﺠﺪ .ﯾﻤﻜﻦ
ﺑﺼﻌﻮﺑﺔ أن ﯾﺜﺒﺖ اﻟﻤﺮء أن اﻟﺘﻄﻮر ﯾﺘﺒﻊ ﻋﺎدةً أو ﺣﺘﻰ ﻣﻦ وﻗﺖ ﻵﺧﺮ ذﻟﻚ اﻟﻨﻤﻮذج ،وذﻟﻚ ﻷن ﻣﻔﮭﻮم ھﯿﺠﻞ ﻋﻦ اﻟﺘﻄﻮر ﯾﺤﻤﻞ
ﺑﻌﺾ ﺗﻌﻤﯿﻤﺎت ﻛﺒﺮى وواﺳﻌﺔ ﺣﻮل ﻋﻠﻢ اﻟﻨﻔﺲ واﻟﺤﯿﺎة اﻹﻧﺴﺎﻧﯿﺔ اﻹﺟﺘﻤﺎﻋﯿﺔ ﺑﻮﺿﻮح .وﻣﻊ ذﻟﻚ ،ﻣﻦ اﻟﻤﺠﺪي ﺗﻨﺤﯿﺔ ﻋﺪم إﯾﻤﺎن
اﻟﻤﺮء ﻣﻨﺎ ﺟﺎﻧﺒًﺎ ﻛﻲ ﯾﺮى ﻛﯿﻒ ﺗﻤﻀﻲ اﻟﻘﺼﺔ وإﻟﻰ أﯾﻦ ﯾﻤﻜﻦ أن ﺗﻘﻮدﻧﺎ .ﻓﻘﺪ ﯾﻤﻜﻨﮭﺎ ﻛﺸﻒ ﺷﻲء ذي ﻗﯿﻤﺔ ﯾﺨﺺ دور اﻟﺘﻨﻮع اﻟﺬي
ﯾﺴﺘﻄﯿﻊ ﻟﻌﺒﮫ ﻓﻲ ﻧﻮﻋﯿﺔ ﺗﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة اﻟﺘﻲ ﺗﺒﺰغ ﻓﻲ أﺑﺮاج اﻟﺤﻤﺎم اﻟﻨﺎﺷﺌﺔ.

Dialectic of Liberal Arts
In the Hegelian conception of development, any process of development features an entity which
is developing. In the case of liberal arts education, this would obviously be the minds of
individual students. Furthermore, in any dialectical process, there are other entities in which the
developing mind is engulfed, from which it differentiates itself and with which it reunites while
preserving its individuation. In the case of liberal arts education, one might think that students
actually develop in multiple dimensions, and so they renegotiate their relationship towards a
range of different entities. Most significant among these is their relationship to the world around
them, but dialectical development also occurs with respect to a number of more specific
counterparts, including their community, their built environment, and their friends. Hence there
are a number of dialectical stories to tell. One of these is implicit in the very idea of the pigeon
tower.
The pigeon tower sits between the bazaar and the ivory tower. When one enters a city like Cairo
on foot, one is likely to find one’s self in the bazaar. Bazaars are dynamic places, full of life,
with a great variety of people, goods, sights and sounds to stimulate the senses. One is aware of
all these influences, but only at the level of sensuous consciousness. It is overwhelming, and one
can easily lose one’s self in it. One cannot chart a course through it, but rather must go with the
flow of people. For short, it is engulfing, and one is certainly united with the bazaar, but not
differentiated from it. As a reaction to the hectic activity of the bazaar, one might head for the
ivory tower. The ivory tower is quiet, and affords one the opportunity to contemplate one’s own
position and beliefs. It allows one to develop an individual perspective. Of course, this comes at
the price of a degree of isolation and loneliness. The engulfment is broken to allow for
differentiation, but at the price of unity. Once one has a sense of one’s own identity, one can
enter the pigeon tower. In the pigeon tower, one can engage with a wide variety of others, who
can fly in and out, but one can also have a sense of individual purpose and action. One’s
engagement with others does not come at the expense of one’s self, and hence one achieves a
state of differentiated unity.

ﺟﺪﻟﯿﺔ اﻵداب اﻟﺤﺮة
ﺗﺒﺮز أي ﻋﻤﻠﯿﺔ ﺗﻄﻮر اﻟﻜﯿﺎن اﻟﻤﺘﻄﻮر ﻓﻲ اﻟﻤﻔﮭﻮم اﻟﮭﯿﺠﻠﻲ ﻋﻨﮭﺎ ،وﯾﺘﻀﺢ ذﻟﻚ ﻓﻲ ﻋﻘﻮل اﻟﻄﻼب ﻓﻲ ﺣﺎﻟﺔ ﺗﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة.
ﻋﻼوة ﻋﻠﻰ ذﻟﻚ ،ھﻨﺎك ﻛﯿﺎﻧﺎت أﺧﺮى ﺗﺴﺘﻮﻋﺐ ﻓﯿﮭﺎ اﻟﻌﻘﻞ اﻟﻤﺘﻄﻮر ،واﻟﺘﻲ ﻋﻨﮭﺎ ﺗﻤﺎﯾﺰ ﻧﻔﺴﮭﺎ وﺗﻌﯿﺪ اﻹﺗﺤﺎد ﻣﻌﮫ ﺑﯿﻨﻤﺎ ﺗﺤﺎﻓﻆ ﻋﻠﻰ
ﺗﻔﺮدھﺎ .وﻓﻲ ﺣﺎﻟﺔ ﺗﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة ،ﻗﺪ ﯾﻔﻜﺮ اﻟﻤﺮء أن اﻟﻄﻼب ﯾﺘﻄﻮرون ﺣﻘﯿﻘﺔً ﻓﻲ ﻋﺪة أﺑﻌﺎد ،وھﻜﺬا ﯾﻌﯿﺪون اﻟﺘﻔﺎوض ﻓﻲ
ﻋﻼﻗﺎﺗﮭﻢ ﺑﻜﯿﺎﻧﺎت ﻣﺨﺘﻠﻔﺔ .وأھﻢ ﻋﻼﻗﺔ ﻣﻦ ﺑﯿﻨﮭﻢ ھﻲ ﻋﻼﻗﺘﮭﻢ ﺑﺎﻟﻌﺎﻟﻢ ﻣﻦ ﺣﻮﻟﮭﻢ ،ﻟﻜﻦ اﻟﺘﻄﻮر اﻟﺠﺪﻟﻲ ﯾﺤﺪث أﯾﻀًﺎ واﺿﻌًﺎ ﻓﻲ
اﻋﺘﺒﺎره ﻋﺪدًا ﻣﻦ اﻟﻨﻈﺎﺋﺮ اﻟﻤﺤﺪدة ،ﺗﺘﻀﻤﻦ ﻣﺠﺘﻤﻌﮭﻢ وﺑﯿﺌﺘﮭﻢ وأﺻﺪﻗﺎءھﻢ .إذن ،ھﻨﺎك ﻋﺪدًا ﻣﻦ اﻟﻘﺼﺺ اﻟﺠﺪﻟﯿﺔ اﻟﺘﻲ ﯾﻤﻜﻦ
ﺣﻜﯿﮭﺎ ،واﻟﺘﻲ ﺗﺘﻀﻤﻦ ﻓﻜﺮة ﺑﺮج اﻟﺤﻤﺎم إﺣﺪاھﺎ.
ﯾﻘﻊ ﺑﺮج اﻟﺤﻤﺎم ﺑﯿﻦ اﻟﺒﺎزار واﻟﺒﺮج اﻟﻌﺎﺟﻲ ،ﻓﻌﻨﺪﻣﺎ ﯾﺪﺧﻞ اﻟﻤﺮء إﻟﻰ ﻣﺪﯾﻨﺔ ﻣﺜﻞ اﻟﻘﺎھﺮة ﻋﻠﻰ ﻗﺪﻣﯿﮫ ،ﯾﺼﺒﺢ ﻣﻦ ﻏﯿﺮ اﻟﻤﺮﺟﺢ أﻧﮫ
ﻗﺪ ﯾﺠﺪ ﻧﻔﺴﮫ ﻓﯿﮫ .ﻷن اﻟﺒﺎزار ﻣﻜﺎن ﻣﻠﻲء ﺑﺎﻟﺤﯿﺎة واﻟﻨﺸﺎط ،وﻓﯿﮫ ﺗﻨﻮع ﻛﺒﯿﺮ ﻣﻦ اﻟﺒﺸﺮ واﻟﻤﻨﺎظﺮ واﻷﺻﻮات اﻟﺘﻲ ﺗﺤﻔﺰ اﻟﺤﻮاس.
ﯾﺼﺒﺢ اﻟﻤﺮء واﻋﯿًﺎ ﺑﻜﻞ ﺗﻠﻚ اﻟﺘﺄﺛﯿﺮات ،ﻟﻜﻦ ﻋﻠﻰ ﻣﺴﺘﻮى اﻟﻮﻋﻲ اﻟﺤﺴﻲ ﻓﺤﺴﺐ .ﻓﮭﻮ ﯾﺨﻄﻒ اﻷﻧﻔﺎس ،وﯾﻤﻜﻦ ﻟﻠﻤﺮء أن ﯾﻔﻘﺪ
ﻧﻔﺴﮫ ﻓﯿﮫ ﺑﺴﮭﻮﻟﺔ .وﻻ ﯾﻤﻜﻦ ﻟﮫ أن ﯾﺨﻄﻂ طﺮﯾﻘﮫ ﻓﯿﮫ ،ﻟﻜﻦ ﻣﻦ اﻷﻓﻀﻞ ﻟﮫ أن ﯾﻤﺸﻲ ﻣﻊ ﺗﯿﺎر اﻟﻨﺎس .ﺑﺎﺧﺘﺼﺎر ،اﻟﺒﺎزار ﯾﺴﺘﻮﻋﺐ
ﻣﻦ ﻓﯿﮫ ،وﺑﺎﻟﺘﺄﻛﯿﺪ ﯾﺠﻌﻞ اﻟﻤﺮء ﯾﺘﺤﺪ ﻣﻌﮫ ﺑﺪون أن ﯾﺘﻤﺎﯾﺰ ﻋﻨﮫ .وﻗﺪ ﯾﺘﺠﮫ اﻟﻤﺮء إﻟﻰ اﻟﺒﺮج اﻟﻌﺎﺟﻲ ﻛﺮدة ﻓﻌﻞ ﻋﻠﻰ ﻧﺸﺎطﮫ اﻟﻤﺤﻤﻮم
ﻓﻲ اﻟﺒﺎزار ،ﻷن اﻟﺒﺮج اﻟﻌﺎﺟﻲ ھﺎدئ وﯾﻮﻓﺮ اﻟﻔﺮﺻﺔ ﻟﻠﻤﺮء ﻛﻲ ﯾﺘﺄﻣﻞ ﻣﻮﻗﻔﮫ وﻣﻌﺘﻘﺪاﺗﮫ ،وھﻮ ﯾﺴﻤﺢ ﻟﮫ ﺑﺄن ﯾﻄﻮر رؤﯾﺔ ﻓﺮدﯾﺔ.
ﺑﺎﻟﺘﺄﻛﯿﺪ ،ﯾﺄﺗﻲ ذﻟﻚ ﻋﻠﻰ ﺣﺴﺎب درﺟﺔ اﻟﻌﺰﻟﺔ واﻟﻮﺣﺪة .ﯾﻜﺴﺮ اﻹﺳﺘﯿﻌﺎب ﻛﻲ ﯾﺴﻤﺢ ﺑﺎﻟﺘﻤﺎﯾﺰ ،ﻟﻜﻦ ﻋﻠﻰ ﺣﺴﺎب اﻹﺗﺤﺎد .أﻣﺎ ﻓﻲ
ﺑﺮج اﻟﺤﻤﺎم ،ﻓﯿﻤﻜﻦ ﻟﻠﻤﺮء أن ﯾﻨﺨﺮط ﻣﻊ ﻧﻄﺎق ﻣﺘﻨﻮع ﻣﻦ اﻵﺧﺮﯾﻦ اﻟﺬﯾﻦ ﯾﻄﯿﺮون داﺧﻠﯿﻦ وﺧﺎرﺟﯿﻦ ،ﻟﻜﻦ ﯾﺴﺘﻄﯿﻊ اﻟﻤﺮء أن
ﯾﺤﻈﻰ ﺑﺸﻲء ﻣﻦ اﻟﻐﺎﯾﺔ واﻟﻔﻌﻞ اﻟﻔﺮدﯾﯿﻦ ،ﻓﺎﻧﺨﺮاط اﻟﻤﺮء ﻣﻊ اﻵﺧﺮﯾﻦ ﻻ ﯾﺄﺗﻲ ﻋﻠﻰ ﺣﺴﺎب ذاﺗﮫ ،وﻣﻦ ﺛﻢ ﯾﺼﻞ اﻟﻤﺮء إﻟﻰ ﺣﺎﻟﺔ
اﻟﻮﺣﺪة اﻟﻤﺘﻤﺎﯾﺰة.

Developing a Mental Model
Perhaps the most important aspect of students´ development is how their mental model of the
world works.8 All humans have a model of the world inside their heads. It is an understanding of
the salient features of the world around them, how they are related, and what will happen if one
interacts with them in certain ways. This model governs one´s actions and how one interprets
what one observes happening in the world with the help of one’s sensuous consciousness.
As students grow up, they are taught a certain mental model. Their parents play a large
role in this, but their teachers and schools do as well. This mental model is transmitted based on
authority; students are presented with an interpretation of the way the world works, but this is
presented as a fixed an undisputable model of how things really work. In this context, education
is primarily about internalization and reproduction of the material offered by teachers. Students
learn how to use and apply this model to solve questions. It becomes their way of looking at the
world. Hence their relationship with the model can be characterized as one of undifferentiated
unity. They are united with it because it shapes how they see the world, without them realizing it
does. Indeed, they are engulfed in it; they could not conceive of the world in any other way.
Furthermore, this mental model is not their own. They did not actively create it, but have merely
internalized it. They are not active agents in the construction of a model of the world. In a way,
they are imprisoned by it without knowing that they are. This makes them undifferentiated from
it.
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Here I interpret a description of the development of college students as presented by William Perry.
See Perry, W. G. Forms of intellectual and ethical development in the college years. New York: Holt,
Rinehart and Winston, 1970.

ﺗﻄﻮﯾﺮ ﻧﻤﻮذج ذھﻨﻲ
رﺑﻤﺎ ﯾﻌﺪ أھﻢ ﺟﺎﻧﺐ ﻣﻦ ﺟﻮاﻧﺐ ﺗﻄﻮر اﻟﻄﻼب ھﻮ طﺮﯾﻘﺔ ﻋﻤﻞ ﻧﻤﻮذﺟﮭﻢ اﻟﺬھﻨﻲ ﻓﻲ اﻟﻌﺎﻟﻢ 9.ﯾﻤﺘﻠﻚ اﻟﺒﺸﺮ ﺟﻤﯿﻌﮭﻢ ﻧﻤﻮذﺟًﺎ ذھﻨﯿًﺎ
داﺧﻞ رؤوﺳﮭﻢ ﻷﻧﮭﺎ ﺗﻤﺜﻞ وﻋﯿًﺎ ﺑﺎﻟﺨﺼﺎﺋﺺ اﻟﺒﺎرزة ﻓﻲ اﻟﻌﺎﻟﻢ ﺣﻮﻟﮭﻢ وﻛﯿﻒ ﯾﺮﺗﺒﻄﻮن ﺑﮭﺎ ،وﻣﺎ ﺳﯿﺤﺪث إذا ﺗﻔﺎﻋﻞ أﺣﺪ ﻣﻌﮭﺎ
ﺑﻄﺮق ﻣﻌﯿﻨﺔ .ﯾﺤﻜﻢ ھﺬا اﻟﻨﻤﻮذج أﻓﻌﺎل اﻟﻤﺮء وطﺮﯾﻘﺔ ﺗﺄوﯾﻠﮫ ﻟﻤﺎ ﯾﺮاه ﯾﺤﺪث ﻓﻲ اﻟﻌﺎﻟﻢ ﻣﻊ اﻻﺳﺘﻌﺎﻧﺔ ﺑﻮﻋﯿﮫ اﻟﺤﺴﻲ.
وﺑﯿﻨﻤﺎ ﯾﻜﺒﺮ اﻟﻄﻼب ،ﯾﺘﻌﻠﻤﻮن ﻧﻤﻮذﺟًﺎ ذھﻨﯿًﺎ ﻣﺤﺪدًا .وﯾﻠﻌﺐ آﺑﺎؤھﻢ دورًا ﻛﺒﯿﺮًا ﻓﻲ ذﻟﻚ ،وﻛﺬﻟﻚ ﻣﻌﻠﻤﻮھﻢ وﻣﺪارﺳﮭﻢ .ﯾﻨﺘﻘﻞ ھﺬا
اﻟﻨﻤﻮذج اﻟﺬھﻨﻲ ﺑﻨﺎ ًء ﻋﻠﻰ اﻟﺴﻠﻄﺔ ،ﺣﯿﺚ ﯾﻘﺪم ﻟﻠﻄﻼب ﺗﻔﺴﯿﺮًا ﻟﻠﻄﺮﯾﻘﺔ اﻟﺘﻲ ﯾﻌﻤﻞ ﺑﮭﺎ اﻟﻌﺎﻟﻢ ،ﻟﻜﻦ ذﻟﻚ اﻟﺘﻔﺴﯿﺮ ﯾﻘﺪم ﺑﺼﻔﺘﮫ ﻧﻤﻮذﺟًﺎ
ﺛﺎﺑﺘًﺎ ﻟﻠﻄﺮﯾﻘﺔ اﻟﺘﻲ ﯾﻌﻤﻞ ﺑﮭﺎ اﻷﻣﻮر ﺣﻘًﺎ .وﻓﻲ ھﺬا اﻟﺴﯿﺎق ،ﯾﺘﻠﺨﺺ اﻟﺘﻌﻠﯿﻢ ﺑﺎﻷﺳﺎس ﻓﻲ أن ﯾﺼﺒﺢ ﺗﺒﻨﯿًﺎ ﻟﻠﻤﻮاد اﻟﺘﻲ ﯾﻘﺪﻣﮭﺎ
اﻟﻤﻌﻠﻤﻮن وإﻋﺎدة إﻧﺘﺎﺟﮭﺎ .ﯾﺘﻌﻠﻢ اﻟﻄﻼب ﻛﯿﻒ ﯾﻄﺒﻘﻮن ھﺬا اﻟﻨﻤﻮذج وﯾﺴﺘﺨﺪﻣﻮﻧﮫ ﻛﻲ ﯾﺤﻠﻮا اﻷﺳﺌﻠﺔ ،وﯾﺼﺒﺢ طﺮﯾﻘﺘﮭﻢ ﻓﻲ اﻟﻨﻈﺮ
إﻟﻰ اﻟﻌﺎﻟﻢ .وﻟﺬﻟﻚ ﯾﻤﻜﻦ وﺻﻒ ﻋﻼﻗﺘﮭﻢ ﻣﻊ اﻟﻨﻤﻮذج ﺑﺼﻔﺘﮭﺎ وﺣﺪة ﻻﻣﺘﻤﺎﯾﺰة ،ﻓﮭﻢ ﻣﺘﺤﺪون ﻣﻌﮭﺎ ﻷﻧﮭﺎ ﺗﺸﻜﻞ طﺮﯾﻘﺘﮭﻢ ﻓﻲ رؤﯾﺔ
اﻟﻌﺎﻟﻢ .ﺣﻘًﺎ ،إﻧﮭﻢ ﻣﺴﺘﻮﻋﺒﻮن ﻓﯿﮭﺎ ،وﻻ ﯾﺴﺘﻄﯿﻌﻮن ﺗﺼﻮر اﻟﻌﺎﻟﻢ ﺑﺄي طﺮﯾﻘﺔ أﺧﺮى .وأﻛﺜﺮ ﻣﻦ ذﻟﻚ ،إﻧﮫ ﻻ ﯾﺨﺼﮭﻢ .ﻷﻧﮭﻢ ﻟﻢ
ﯾﺒﺘﻜﺮوه ﻣﺘﻔﺎﻋﻠﯿﻦ ،ﺑﻞ ﺗﺒﻨﻮه ﻓﺤﺴﺐ .وﺑﻤﺎ أﻧﮭﻢ ﻟﯿﺴﻮا ﻓﺎﻋﻠﯿﻦ ﻧﺎﺷﻄﯿﻦ ﻓﻲ ﺑﻨﺎء ﻧﻤﻮذج ﻟﻠﻌﺎﻟﻢ ،ﻓﻘﺪ أﺻﺒﺤﻮا ﺑﻄﺮﯾﻘﺔ ﻣﺎ ﺳﺠﻨﺎء ﻓﯿﮫ
ﺑﺪون أن ﯾﻌﻠﻤﻮا أﻧﮭﻢ ﻛﺬﻟﻚ ،ﻓﻼ ﯾﻤﻜﻦ ﺗﻤﯿﯿﺰھﻢ ﻋﻨﮫ.
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Needless to say, at some point, one realizes that the model of the world one has inherited
is precisely that, a model of the world, not the world itself. One starts to see its limitations and
that there are many different ways of understanding the world. One explores all these different
models of the world, but in a tentative fashion. One understands all those perspectives as
perspectives that one might adopt, depending on one’s inclination at the time. One regards truth
as opinion, and thinks one may hold whatever opinion one pleases. This model of the world
corresponds to the phase of differentiated disunity; disunity because one does not identify with
any particular model of the world, but differentiated because one understands that there are many
perspectives out there and that no one model is objectively correct. Agency and authorship of
one’s understanding of the world become possible, but at the price of not having a definite
conceptual scheme with which to interpret the world.
Of course, this perspective is also unsatisfactory and one soon learns that radical
relativism is hardly a helpful position. One realizes that one cannot simply offer opinion, but
must support one’s viewpoint, and seek to develop a more or less coherent view of the world that
irons out contradictions and avoids that most horrid of implications. One continuously tests and
adapts this view of the world to new information and discoveries. One does not shift one’s
opinion, depending on one’s mood or short-term interest, but rather seeks to refine and
understand how one thinks about the world. Whereas the first phase is marked by a model of the
world based on authority, and the second phase is characterized by a model of the world based
on opinion, this final model of the world is a matter of commitment. It is constructed by the
individual, not on a whim, but through engagement with evidence and arguments. The resulting
state is characterized by differentiated unity. Differentiated because this model of the world is
one’s own and different from that of others, but as one does have a defined and fixed view of the
world, it is also characterized by unity. Just as in the first stage, one has a deeply held
interpretation of the world that allows one to interact with and understand the world. At the same
time, this model of the world is one’s own, and allows one to express one’s own identity, so that
one is not engulfed in it, but rather is an active agent in constructing it.

وﻧﺤﻦ ﻓﻲ ﻏﻨﻰ ﻋﻦ اﻟﻘﻮل ،أﻧﮫ ﻓﻲ ﻣﺮﺣﻠﺔ ﻣﺎ ،ﯾﺪرك اﻟﻤﺮء أن ﻧﻤﻮذج اﻟﻌﺎﻟﻢ اﻟﺬي ورﺛﮫ ﻣﺎ ھﻮ إﻻ ﻣﺠﺮد ﻟﻠﻌﺎﻟﻢ ﺑﺎﻟﺘﺤﺪﯾﺪ وﻟﯿﺲ
اﻟﻌﺎﻟﻢ ﻧﻔﺴﮫ ،وﯾﺒﺪأ ﻓﻲ رؤﯾﺔ ﺣﺪود ذﻟﻚ اﻟﻨﻤﻮذج وأن ھﻨﺎك اﻟﻌﺪﯾﺪ ﻣﻦ اﻟﻄﺮق اﻷﺧﺮى ﻟﻔﮭﻢ اﻟﻌﺎﻟﻢ ،ﻛﻤﺎ ﯾﺴﺘﻜﺸﻒ ﻛﻞ ﺗﻠﻚ اﻟﻨﻤﺎذج
اﻟﻤﺨﺘﻠﻔﺔ ﻟﻠﻌﺎﻟﻢ ،ﻟﻜﻦ ﺑﻄﺮﯾﻘﺔ ﻣﺘﺮددة .وﯾﺪرك أن ﻛﻞ ﺗﻠﻚ وﺟﮭﺎت اﻟﻨﻈﺮ ھﻲ وﺟﮭﺎت ﻧﻈﺮ ﻗﺪ ﯾﺘﺒﻨﺎھﺎ ﺑﻨﺎ ًء ﻋﻠﻰ رﻏﺒﺘﮫ ﻓﻲ ذﻟﻚ
اﻟﻮﻗﺖ .ﯾﻌﺘﺒﺮ اﻟﻤﺮء اﻟﺤﻘﯿﻘﺔ ﺑﺼﻔﺘﮭﺎ رأﯾًﺎ ،وﯾﻔﻜﺮ أﻧﮫ ﯾﺴﺘﻄﯿﻊ أن ﯾﺤﻤﻞ أي رأي ﯾﻘﻨﻌﮫ .ھﺬا اﻟﻨﻤﻮذج ﻣﻦ اﻟﻌﺎﻟﻢ ﯾﺘﻘﺎطﻊ ﻣﻊ ﻣﺮﺣﻠﺔ
اﻟﺘﻔﻜﻚ اﻟﻤﺘﻤﺎﯾﺰ ،وﯾﻌﺘﺒﺮ ﺗﻔﻜ ًﻜﺎ ﻷن اﻟﻤﺮء ﻻ ﯾﺮﺑﻂ ﻧﻔﺴﮫ ﺑﺄي ﻧﻤﻮذج ﻣﺤﺪد ﻟﻠﻌﺎﻟﻢ ،ﻛﻤﺎ ﯾﻌﺘﺒﺮ ﺗﻤﺎﯾ ًﺰا ﻷﻧﮫ ﯾﻔﮭﻢ أن ھﻨﺎك اﻟﻌﺪﯾﺪ ﻣﻦ
وﺟﮭﺎت اﻟﻨﻈﺮ ھﻨﺎك وﻟﯿﺲ ھﻨﺎك ﻧﻤﻮذج ﺻﺤﯿﺢ ﻣﻮﺿﻮﻋﯿًﺎ ،وھﻜﺬا ﺗﺼﺒﺢ أﺻﺎﻟﺔ ﻓﮭﻢ اﻟﻤﺮء ﻟﻠﻌﺎﻟﻢ وﻓﺎﻋﻠﯿﺘﮫ ﻣﻤﻜﻨﺔ ،ﻟﻜﻦ ﻋﻠﻰ
ﺣﺴﺎب ﻋﺪم اﻣﺘﻼك ﻧﻈﺎم ﻣﻔﺎھﯿﻤﻲ ﻣﺤﺪد ﯾﻤ ّﻜﻨﮫ ﻣﻦ ﺗﻔﺴﯿﺮ اﻟﻌﺎﻟﻢ.
ﺑﺎﻟﻄﺒﻊ ،ﺗﺼﺒﺢ ﺗﻠﻚ اﻟﺮؤﯾﺔ أﯾﻀًﺎ ﻏﯿﺮ ﻣﺮﺿﯿﺔ وﯾﺘﻌﻠﻢ اﻟﻤﺮء ﺳﺮﯾﻌًﺎ أن اﻟﻨﺴﺒﯿﺔ اﻟﺠﺬرﯾﺔ ﻻ ﺗﻜﺎد أن ﺗﻜﻮن ﻣﻮﻗﻔًﺎ ﻣﺠﺪﯾًﺎ ،وﯾﺪرك أﻧﮫ
ﻻ ﯾﺴﺘﻄﯿﻊ أن ﯾﻘﺪم رأﯾًﺎ ﺑﺒﺴﺎطﺔ ،ﺑﻞ ﻋﻠﯿﮫ أن ﯾﺪﻋﻢ وﺟﮭﺔ ﻧﻈﺮه ،وﯾﺴﻌﻰ إﻟﻰ ﺗﻄﻮﯾﺮ ﻧﻈﺮة ﻣﺘﺴﻘﺔ ﻟﻠﻌﺎﻟﻢ ﺑﺼﻮرة أو أﻗﻞ ﺗﺰﯾﻞ
اﻟﺘﻨﺎﻗﻀﺎت وﺗﺘﺠﻨﺐ ﺗﻠﻚ اﻟﻌﻮاﻗﺐ اﻟﺒﺸﻌﺔ ،ﻛﻤﺎ ﯾﺨﺘﺒﺮ ﺑﺎﺳﺘﻤﺮار وﯾﻜﯿﻒ ﻧﻈﺮﺗﮫ إﻟﻰ اﻟﻌﺎﻟﻢ ﻋﻠﻰ اﻟﻤﻌﻠﻮﻣﺎت واﻹﻛﺘﺸﺎﻓﺎت اﻟﺠﺪﯾﺪة،
ﻓﻼ ﯾﻐﯿﺮ رأﯾﮫ ﺑﻨﺎء ﻋﻠﻰ ﻣﺰاﺟﮫ أو ﻣﺼﻠﺤﺔ ﻗﺼﯿﺮة اﻟﻤﺪى ،ﺑﻞ ﺣﺮﯾًﺎ ﺑﮫ أن ﯾﺴﻌﻰ إﻟﻰ ﺗﺤﺴﯿﻦ طﺮﯾﻘﺔ ﺗﻔﻜﯿﺮه ﻓﻲ اﻟﻌﺎﻟﻢ وﻓﮭﻤﮭﺎ.
وﺑﯿﻨﻤﺎ ﺗﺘﻤﯿﺰ اﻟﻤﺮﺣﻠﺔ اﻷوﻟﻰ ﺑﻨﻤﻮذج ﻟﻠﻌﺎﻟﻢ ﻣﺒﻨﻲ ﻋﻠﻰ اﻟﺜﻘﺔ ،ﺗﺘﻤﯿﺰ اﻟﺜﺎﻧﯿﺔ ﺑﻨﻤﻮذج ﻟﻠﻌﺎﻟﻢ ﻣﺒﻨﻲ ﻋﻠﻰ اﻟﺮأي ،وﯾﺼﺒﺢ ذﻟﻚ اﻟﻨﻤﻮذج
اﻷﺧﯿﺮ ﻣﺴﺄﻟﺔ اﻟﺘﺰام .ﻓﺎﻟﻔﺮد ﯾﺆﺳﺴﮭﺎ ﻣﻦ ﺧﻼل اﻟﺘﻔﺎﻋﻞ ﻣﻊ اﻟﺪﻻﺋﻞ واﻟﺤﺠﺞ وﻟﯿﺲ ﺑﻨﺎء ﻋﻠﻰ ﻧﺰوة ﺷﺨﺼﯿﺔ ،ﻓﺘﺘﻤﯿﺰ اﻟﺤﺎﻟﺔ اﻟﻨﺎﺗﺠﺔ
ﺑﺄﻧﮭﺎ وﺣﺪة ﻣﺘﻤﺎﯾﺰة .وﺗﻌﺘﺒﺮ ﻣﺘﻤﺎﯾﺰة ﻷن ذﻟﻚ اﻟﻨﻤﻮذج ﻣﻦ اﻟﻌﺎﻟﻢ ﯾﺨﺺ اﻟﻤﺮء وﯾﺨﺘﻠﻒ ﻋﻤﺎ ﯾﺨﺺ اﻵﺧﺮﯾﻦ ،وﺗﺘﻤﯿﺰ ﻛﺬﻟﻚ
ﺑﺎﻟﻮﺣﺪة ،ﻷن اﻟﻤﺮء ﯾﻤﻠﻚ ﻧﻈﺮة ﻣﺤﺪدة وﺛﺎﺑﺘﺔ ﻟﻠﻌﺎﻟﻢ .وﯾﺤﻤﻞ اﻟﻤﺮء ﺗﻔﺴﯿﺮًا ﻟﻠﻌﺎﻟﻢ ﯾﺴﻤﺢ ﻟﮫ ﺑﺎﻟﺘﻔﺎﻋﻞ ﻣﻊ اﻟﻌﺎﻟﻢ وﻓﮭﻤﮫ ،ﻣﺜﻠﻤﺎ ﺣﺪث
ﻓﻲ اﻟﻤﺮﺣﻠﺔ اﻷوﻟﻰ ،وﻓﻲ اﻟﻮﻗﺖ ﻧﻔﺴﮫ ،ﯾﺨﺺ ھﺬا اﻟﻨﻤﻮذج ﻟﻠﻌﺎﻟﻢ اﻟﻤﺮء وﺣﺪه ،وﯾﺴﻤﺢ ﻟﮫ ﺑﺎﻟﺘﻌﺒﯿﺮ ﻋﻦ ھﻮﯾﺘﮫ اﻟﺨﺎﺻﺔ ،ﻓﻼ ﯾﺼﺒﺢ
اﻟﻤﺮء ﻣﺴﺘﻮﻋﺒًﺎ ﻓﯿﮫ ،ﺑﻞ ﺑﺎﻷﺣﺮى ﻓﺎﻋﻼً ﻧﺎﺷﻄًﺎ ﻓﻲ ﺑﻨﺎءه.

The same idea might be expressed in a somewhat different way, considering how one
regards the problems one must deal with at a certain stage in one’s development. Initially, a
problem is a problem that occurs in a particular situation. One approaches it in a unified way in
that one does not break it down into various components. Solutions address the whole problem,
not just a part of it. At an early stage, one does not ask if the problem is legal, psychological
sociological or biological, one simply seeks to solve it with whatever means are available. As
such one approaches it as an undifferentiated unity. However, through one’s studies, one learns
about different academic disciplines, and to categorize various problems as belonging to separate
disciplines and for which solutions must come from those various disciplines. This allows a
deeper understanding of aspects of those problems, even though it comes at the cost of ignoring
certain aspects of those problems. For every discipline emphasizes certain features of the world
at the expense of others, and so looking at problems from the perspective of one particular
discipline gives one particular perspective. Hence studying problems from a disciplinary
perspective teaches one to approach them in a spirit of differentiated disunity. As one’s
education progresses and one studies multiple disciplines, one learns to combine various
disciplines in analyzing and solving the problems one encounters. This enables a more unified
treatment of problems, as one used initially, but with the benefit of disciplinary differentiation
that was lacking in the first phase.

ﯾﻤﻜﻦ اﻟﺘﻌﺒﯿﺮ ﻋﻦ اﻟﻔﻜﺮة ذاﺗﮭﺎ ﺑﻄﺮﯾﻘﺔ ﻣﺎ أﺧﺮى ،ﻣﻊ اﻋﺘﺒﺎر طﺮﯾﻘﺔ ﺗﻘﺪﯾﺮ اﻟﻤﺮء ﻟﻠﻤﺸﻜﻼت اﻟﺘﻲ ﯾﺠﺐ ﻋﻠﯿﮫ اﻟﺘﻌﺎﻣﻞ ﻣﻌﮭﺎ ﻓﻲ
ﻣﺮﺣﻠﺔ ﻣﻌﯿﻨﺔ ﻣﻦ ﺗﻄﻮره .ﻓﻲ اﻟﺒﺪاﯾﺔ ،اﻟﻤﺸﻜﻠﺔ ھﻲ ﻣﺸﻜﻠﺔ ﺗﺤﺪث ﻓﻲ ﻣﻮﻗﻒ ﻣﻌﯿﻦ ،وﯾﺘﻌﺎﻣﻞ ﻣﻌﮭﺎ اﻟﻤﺮء ﺑﻄﺮﯾﻘﺔ ﻣﻮﺣﺪة ﺣﯿﺚ ﻻ
ﯾﻘﺴﻤﮭﺎ إﻟﻰ ﻣﻜﻮﻧﺎت ﻣﺘﺒﺎﯾﻨﺔ ،وﺗﺨﺎطﺐ اﻟﺤﻠﻮل اﻟﻤﺸﻜﻠﺔ ﻛﻜﻞ ،وﻟﯿﺲ ﻣﺠﺮد ﺟﺰ ٍء ﻣﻨﮭﺎ .ﻓﻲ ﻣﺮﺣﻠﺔ ﻣﺒﻜﺮة ،ﻻ ﯾﺴﺄل اﻟﻤﺮء إذا ﻛﺎﻧﺖ
اﻟﻤﺸﻜﻠﺔ ﻗﺎﻧﻮﻧﯿﺔ أو إﺟﺘﻤﺎﻋﯿﺔ ﻧﻔﺴﯿﺔ أو ﺑﯿﻮﻟﻮﺟﯿﺔ ،ﺑﻞ ﯾﺴﻌﻰ اﻟﻤﺮء ﺑﺒﺴﺎطﺔ أن ﯾﺤﻠﮭﺎ ﺑﺄي اﻟﻄﺮق اﻟﻤﺘﺎﺣﺔ .وھﻜﺬا ،ﯾﺨﺎطﺐ اﻟﻤﺮء
اﻟﻤﺸﻜﻠﺔ ﺑﺼﻔﺘﮭﺎ وﺣﺪة ﻻ ﻣﺘﻤﺎﯾﺰة ،ﻟﻜﻨﮫ ﯾﺘﻌﻠﻢ ﻋﻦ اﻟﺘﺨﺼﺼﺎت اﻷﻛﺎدﯾﻤﯿﺔ اﻟﻤﺨﺘﻠﻔﺔ ﺧﻼل دراﺳﺘﮫ وﯾﺼﻨﻒ اﻟﻤﺸﻜﻼت اﻟﻤﺨﺘﻠﻔﺔ
ﺑﺎﻋﺘﺒﺎرھﺎ ﺗﻨﺘﻤﻲ إﻟﻰ ﺗﺨﺼﺼﺎت ﻣﻨﻔﺼﻠﺔ وأي ﺣﻠﻮل ﯾﺠﺐ أن ﺗﺴﺘﺨﺮج ﻣﻦ ﺗﻠﻚ اﻟﺘﺨﺼﺼﺎت .ھﺬا ﯾﺴﻤﺢ ﺑﻔﮭﻢ أﻋﻤﻖ ﻟﺠﻮاﻧﺐ ﺗﻠﻚ
اﻟﻤﺸﻜﻼت ،ﺣﺘﻰ ﻟﻮ أﺗﺖ ﻋﻠﻰ ﺣﺴﺎب ﺗﺠﺎھﻞ ﺟﻮاﻧﺐ ﻣﻌﯿﻨﺔ ﻣﻨﮭﺎ ،ﻷن ﻛﻞ ﺗﺨﺼﺺ ﯾﺆﻛﺪ ﻋﻠﻰ ﺧﺼﺎﺋﺺ ﻣﻌﯿﻨﺔ ﻣﻦ اﻟﻌﺎﻟﻢ ﻋﻠﻰ
ﺣﺴﺎب ﺧﺼﺎﺋﺺ أﺧﺮى ،وھﻜﺬا ﯾﻌﻄﻲ اﻟﻨﻈﺮ إﻟﻰ اﻟﻤﺸﻜﻼت ﻣﻦ وﺟﮭﺔ ﻧﻈﺮ ﺗﺨﺼﺺ واﺣﺪ ﻣﻌﯿﻦ رؤﯾﺔ ﻣﻌﯿﻨﺔ ،وھﻜﺬا ﺗﻌﻠﻢ
دراﺳﺔ اﻟﻤﺸﻜﻼت ﻣﻦ وﺟﮭﺔ ﻧﻈﺮ ﻣﺘﺨﺼﺼﺔ اﻹﻗﺘﺮاب ﻣﻨﮭﺎ ﺑﺮوح اﻟﺘﻔﻜﻚ اﻟﻤﺘﻤﺎﯾﺰ .وﺣﺎﻟﻤﺎ ﯾﺘﻘﺪم ﺗﻌﻠﻢ اﻟﻤﺮء وﯾﺪرس ﺗﺨﺼﺼﺎت
أﻛﺜﺮ ،ﯾﺘﻌﻠﻢ اﻟﻤﺮء اﻟﺠﻤﻊ ﺑﯿﻦ ﺗﺨﺼﺼﺎت ﻣﺨﺘﻠﻔﺔ ﻓﻲ ﺗﺤﻠﯿﻞ اﻟﻤﺸﻜﻼت اﻟﺘﻲ ﺗﻘﺎﺑﻠﮫ وﺣﻠﮭﺎ .وھﺬا ﯾﺴﻤﺢ ﺑﻤﻌﺎﻟﺠﺔ أﻛﺜﺮ ﺷﻤﻮﻻً ﻟﮭﺎ،
ﻛﻤﺎ اﻋﺘﺎد اﻟﻤﺮء ﻓﻲ اﻟﺒﺪاﯾﺔ ،ﻟﻜﻦ ﻣﻊ ﻣﯿﺰة اﻟﺘﻤﯿﯿﺰ اﻟﻤﺘﺨﺼﺺ اﻟﺘﻲ اﻓﺘﻘﺮ إﻟﯿﮭﺎ ﻓﻲ اﻟﻤﺮﺣﻠﺔ اﻷوﻟﻰ.

Another aspect of mind that develops during education is the relationship between the
student and the community. Initially, most students define themselves as part of the community
in which they grew up. They identify with their families and people in their community, and
regard their own interests as inextricably bound up with the interests of those people. As they
were born in those communities, they regard this arrangement as natural and unchangeable, and
could not imagine themselves not being part of these communities or acting against the interests
of their direct community. They are in that sense engulfed in their community, with which they
are united but from which they are not differentiated. However, at some point, perhaps when
they leave their communities and move to a city to attend a liberal arts program, they realize that
they are not purely defined by where they come from. Away from their home, and the behavioral
roles that they are expected to play in the community, they live on their own, and must fashion
new roles for themselves. This is often a difficult and scary process. Initially, the city can be a
lonely place. One does not know anyone, and must ask one´s self how one wishes to construct
one´s new life. Hence one is engaged in a process of individuation, but at the expense of the
community one once enjoyed. For short, one is in a phase of differentiated disunity. As one
engages in this process of individuation, one gradually becomes part of a new community; the
city starts to feel like home, one finds new friends, and predicable roles emerge. But this
community was not received or inherited, but was actively constructed by students themselves
based on their own values and preferences. As such, it does not come at the expense of
individual identity, but is completely coexistent with it. One is a distinct and self-directing
person at home in a community of scholars. This corresponds to the stage of differentiated unity.
For such a community is quite a distinctive place. It is not like an army, in which all individuality
is sacrificed for a common purpose. But neither is it an airport, where individuals cross paths like
ships that pass in the night. In such a community, scholars pursue different paths, but they do so
in a continuous exchange of perspectives and with a sense of common purpose and identity.

وھﻨﺎك ﺟﺎﻧﺐ ذھﻨﻲ آﺧﺮ ﯾﺘﻄﻮر أﺛﻨﺎء اﻟﺘﻌﻠﯿﻢ وھﻮ اﻟﻌﻼﻗﺔ ﺑﯿﻦ اﻟﻄﺎﻟﺐ وﻣﺠﺘﻤﻌﮫ .ﻓﻲ اﻟﺒﺪاﯾﺔ ،ﯾﻌﺮّف اﻟﻄﻼب أﻧﻔﺴﮭﻢ ﺑﺼﻔﺘﮭﻢ ﺟﺰ ًءا
ﻣﻦ اﻟﻤﺠﺘﻤﻊ اﻟﺬي ﻧﺸﺄوا ﻓﯿﮫ ،وﯾﺸﺒﮭﻮن ﻋﺎﺋﻼﺗﮭﻢ واﻟﻨﺎس ﻓﻲ ﻣﺠﺘﻤﻌﮭﻢ ،وﯾﻌﺘﺒﺮون ﻣﺼﺎﻟﺤﮭﻢ اﻟﺨﺎﺻﺔ ﻣﺮﺗﺒﻄﺔ ﺣﺘ ًﻤﺎ ﺑﻤﺼﺎﻟﺢ
أوﻟﺌﻚ اﻟﻨﺎس .وﺑﻤﺎ أﻧﮭﻢ وﻟﺪوا ﻓﻲ ﺗﻠﻚ اﻟﻤﺠﺘﻤﻌﺎت ،ﻓﮭﻢ ﯾﻌﺘﺒﺮون ھﺬا اﻟﻨﻈﺎم طﺒﯿﻌﯿًﺎ وﻏﯿﺮ ﻗﺎﺑﻞ ﻟﻠﺘﻐﯿﺮ ،وﻻ ﯾﺴﺘﻄﯿﻌﻮن ﺗﺨﯿﻞ
أﻧﻔﺴﮭﻢ ﻣﻨﻘﻄﻌﯿﻦ ﻋﻦ ھﺬا اﻟﻤﺠﺘﻤﻊ أو ﯾﻌﻤﻠﻮن ﺿﺪ ﻣﺼﺎﻟﺢ ﻣﺠﺘﻤﻌﮭﻢ اﻷﺻﻠﻲ .إﻧﮭﻢ ﺑﺬﻟﻚ اﻟﻤﻌﻨﻰ ﻣﺴﺘﻮﻋﺒﻮن ﻓﻲ ﻣﺠﺘﻤﻌﮭﻢ ،ﺑﺤﯿﺚ
ﯾﺼﺒﺤﻮن ﻣﺘﺤﺪﯾﻦ ﻣﻌﮫ وﻏﯿﺮ ﻣﺘﻤﺎﯾﺰﯾﻦ ﻋﻨﮫ .إﻻ أﻧﮫ ،رﺑﻤﺎ ﻓﻲ ﻣﺮﺣﻠﺔ ﻣﺎ ﯾﺪرﻛﻮن أﻧﮭﻢ ﻏﯿﺮ ﻣﻌﺮﻓﯿﻦ ﺗﻤﺎ ًﻣﺎ ﻣﻦ أﯾﻦ أﺗﻮا ﻋﻨﺪﻣﺎ
ﯾﻐﺎدرون ﻣﺠﺘﻤﻌﺎﺗﮭﻢ وﯾﻨﺘﻘﻠﻮن إﻟﻰ اﻟﻤﺪﯾﻨﺔ ﻟﺪراﺳﺔ اﻵداب اﻟﺤﺮة .وﯾﻌﯿﺸﻮن ﻣﺘﻌﻤﺪﯾﻦ ﻋﻠﻰ أﻧﻔﺴﮭﻢ ،ﺑﻌﯿﺪًا ﻋﻦ ﺑﯿﻮﺗﮭﻢ واﻷدوار اﻟﺘﻲ
ﯾﺘﻮﻗﻊ ﻣﻨﮭﻢ ﻟﻌﺒﮭﺎ ﻓﻲ اﻟﻤﺠﺘﻤﻊ ،وﯾﺼﺒﺢ ﻋﻠﯿﮭﻢ أن ﯾﺒﺘﻜﺮوا أدوارًا ﺟﺪﯾﺪة ﻷﻧﻔﺴﮭﻢ .وﺗﻠﻚ ﻋﻤﻠﯿﺔ ﺻﻌﺒﺔ وﻣﺨﯿﻔﺔ ﻋﺎدةً ،ﻷﻧﮫ ﻓﻲ
اﻟﺒﺪاﯾﺔ ،ﻗﺪ ﺗﻜﻮن اﻟﻤﺪﯾﻨﺔ ﻣﻜﺎﻧًﺎ ﻣﻨﻌﺰﻻً ،وﻻ ﯾﻌﺮف اﻟﻤﺮء أﺣﺪًا ،وﻋﻠﻰ اﻟﻤﺮء أن ﯾﺴﺄل ﻧﻔﺴﮫ ﻛﯿﻒ ﯾﺤﺐ أن ﯾﺒﻨﻲ ﺣﯿﺎﺗﮫ اﻟﺠﺪﯾﺪة ،إذن
ﯾﻨﺨﺮط اﻟﻤﺮء ﻓﻲ ﻋﻤﻠﯿﺔ ﺗﻔﺮد ،ﻟﻜﻦ ﻋﻠﻰ ﺣﺴﺎب اﻟﻤﺠﺘﻤﻊ اﻟﺬي ﺗﻤﺘﻊ ﺑﮫ اﻟﻤﺮء ﺳﺎﺑﻘًﺎ .ﺑﺎﺧﺘﺼﺎر ،ﯾﺼﺒﺢ اﻟﻤﺮء ﻓﻲ ﻣﺮﺣﻠﺔ اﻟﺘﻔﻜﻚ
اﻟﻤﺘﻤﺎﯾﺰ .وﺣﺎﻟﻤﺎ ﯾﻨﺨﺮط اﻟﻤﺮء ﻓﻲ ﻋﻤﻠﯿﺔ اﻟﺘﻔﺮد ﺗﻠﻚ ،ﯾﺼﺒﺢ اﻟﻤﺮء ﺗﺪرﯾﺠﯿًﺎ ﺟﺰ ًءا ﻣﻦ ﻣﺠﺘﻤﻊ ﺟﺪﯾﺪ ،وﺗﺼﺒﺢ اﻟﻤﺪﯾﻨﺔ ﻣﺄﻟﻮﻓﺔ ،وﯾﺠﺪ
اﻟﻤﺮء أﺻﺪﻗﺎء ﺟﺪد ،وﺗﺨﻠﻖ أدوار ﻣﺴﻨﺪة إﻟﯿﮫ .ﻟﻜﻦ ھﺬا اﻟﻤﺠﺘﻤﻊ ﻟﯿﺲ ﻣﻮروﺛًﺎ أو ﺗﻢ ﺗﻠﻘﯿﮫ ،ﺑﻞ أﺳﺴﮫ اﻟﻄﻼب أﻧﻔﺴﮭﻢ ﺑﺤﯿﻮﯾﺔ ﺑﻨﺎ ًء
ﻋﻠﻰ ﻗﯿﻤﮭﻢ وﺗﻔﻀﯿﻼﺗﮭﻢ .وھﻜﺬا ،ﻻ ﯾﺄﺗﻲ ذﻟﻚ ﻋﻠﻰ ﺣﺴﺎب ھﻮﯾﺔ اﻟﻔﺮد ،ﺑﻞ ﻋﻠﻰ أﺳﺎس اﻟﺘﻌﺎﯾﺶ اﻟﻤﺸﺘﺮك ﻣﻌﮫ .ﯾﺼﺒﺢ اﻟﻤﺮء
ﺷﺨﺼًﺎ ﻣﻤﯿ ًﺰا وذاﺗﻲ اﻟﺘﻮﺟﮫ ﻓﻲ وﺳﻂ ﻣﺠﺘﻤﻊ ﻣﻦ اﻟﺒﺎﺣﺜﯿﻦ .وذﻟﻚ ﯾﻌﺎدل ﻣﺮﺣﻠﺔ اﻟﻮﺣﺪة اﻟﻤﺘﻤﺎﯾﺰة ،ﻷن ﻣﺠﺘﻤﻌًﺎ ﻛﮭﺬا ﯾﻌﺪ ﻣﻨﺰﻻً
ﻣﻤﯿ ًﺰا ،ﻓﮭﻮ ﻻ ﯾﺸﺒﮫ اﻟﺠﯿﺶ ،ﺣﯿﺚ ﯾﻀﺤﻰ ﺑﺎﻟﻔﺮدﯾﺔ ﻛﻠﮭﺎ ﻣﻦ أﺟﻞ اﻟﻐﺎﯾﺔ اﻟﻌﺎﻣﺔ ،وأﯾﻀًﺎ ﻟﯿﺲ ﻣﻄﺎرًا ،ﺣﯿﺚ ﯾﻘﻄﻊ اﻷﻓﺮاد دروﺑﮭﻢ
ﻣﺜﻞ ﺳﻔﻦ ﻋﺎﺑﺮة ﻓﻲ اﻟﻠﯿﻞ .ﯾﺴﻌﻰ اﻟﺒﺎﺣﺜﻮن ﻧﺤﻮ دروب ﻣﺨﺘﻠﻔﺔ ﻓﻲ ﻣﺜﻞ ذﻟﻚ اﻟﻤﺠﺘﻤﻊ ،ﻟﻜﻦ ﯾﻔﻌﻠﻮن ذﻟﻚ ﻓﻲ ﺗﺒﺎدل ﻣﺴﺘﻤﺮ ﻟﻮﺟﮭﺎت
اﻟﻨﻈﺮ وﺑﺤﺲ ﻣﻦ اﻟﮭﻮﯾﺔ واﻟﻐﺎﯾﺔ اﻟﻌﺎﻣﺔ.

The Importance of Differentiation and Diversity
Hegel believed that development is driven by inner necessity; minds are destined to develop
themselves in this way, and will do so, one way or the other. This seems somewhat optimistic. In
some sense, this would mean that education is not necessary at all, as minds will develop of their
own accord. Although one might think that minds indeed have a hunger and inner need to
develop themselves, it seems clear that education does have a role to play in encouraging and
facilitating development. Hence, it is important to consider how it may do so and how a diverse
community can contribute to minds going through this dialectical sequence. Needless to say,
liberal arts and sciences programmes do this in a range of ways. Their multidisciplinary curricula
are designed to expose students to many disciplinary perspectives. They typically feature active,
discussion-based pedagogies, rather than large lectures, which allow students to discuss the
issues they are studying from their own perspective. And they assess students through papers and
presentations, rather than through multiple choice exams focused on reproduction. However,
having a diverse student body is also crucial in order to foster the development of students in the
dialectical process.
Recall that in order to pass through the dialectical sequence two processes must occur.
Firstly, the initial engulfment must be broken and the developing entity must wrestle itself out of
the background from which it started in order to differentiate itself from that background.
Secondly, there must be a reunification with that background, a reconciliation in which the
original unity is recovered but which preserves the differentiation.10 This first process of
differentiation is particularly important in this context, as it requires a confrontation with the
other.
Being engulfed is, in many ways, a very pleasant state. It is comfortable, safe and
reassuring. Received ways of understanding the world and inherited communities, which have
enabled much pleasant living, are painful to leave behind. This is because they have defined
one’s existence up to that point, and constitute one’s universe. Hence there might appear to be
something stunningly irrational about severing one’s connection with them. While this is
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This last process will be discussed on some other occasion.

necessary from a developmental perspective and eventual reunification lies ahead, in the moment
this is not apparent.
أھﻤﯿﺔ اﻟﺘﻨﻮع واﻟﺘﻤﺎﯾﺰ
آﻣﻦ ھﯿﺠﻞ أن اﻟﻀﺮورة اﻟﺪاﺧﻠﯿﺔ ھﻲ داﻓﻊ اﻟﺘﻄﻮر ،وأﻧﮫ ﻣﻘﺪر ﻟﻠﻌﻘﻮل أن ﺗﻄﻮر ﻧﻔﺴﮭﺎ ﺑﺘﻠﻚ اﻟﻄﺮﯾﻘﺔ ،وﺳﺘﻈﻞ ﻛﺬﻟﻚ ،ﺑﻄﺮﯾﻘﺔ أو
ﺑﺄﺧﺮى .ھﺬا ﯾﺒﺪو ﻣﺘﻔﺎﺋﻼً ﺑﺼﻮرة ﻣﺎ .ﯾﻤﻜﻦ أن ﯾﻌﻨﻲ ھﺬا ﺑﻄﺮﯾﻘﺔ ﻣﺎ أن اﻟﺘﻌﻠﯿﻢ ﻟﯿﺲ ﺿﺮورﯾًﺎ ﻋﻠﻰ اﻹطﻼق ،ﺣﯿﺚ أن اﻟﻌﻘﻮل
ﺳﺘﺘﻄﻮر ﺑﻤﺤﺾ إرادﺗﮭﺎ .رﻏﻢ أن اﻟﻤﺮء ﻗﺪ ﯾﻔﻜﺮ أن اﻟﻌﻘﻮل ذات ﺣﺎﺟﺔ داﺧﻠﯿﺔ ﺗﻮاﻗﺔ ﺑﺤﻖ إﻟﻰ أن ﺗﻄﻮر ﻧﻔﺴﮭﺎ ،ﯾﺒﺪو واﺿﺤًﺎ أن
اﻟﺘﻌﻠﯿﻢ ﻟﮫ دور ﺑﺎﻟﻔﻌﻞ ﻓﻲ ﺗﺸﺠﯿﻊ اﻟﺘﻄﻮر وﺗﺴﯿﯿﺮه .إذن ،ﻓﺈﻧﮫ ﻣﻦ اﻟﻤﮭﻢ أن ﻧﻔﻜﺮ ﻛﯿﻒ ﯾﻤﻜﻦ أن ﺗﻔﻌﻞ ذﻟﻚ وﻛﯿﻒ ﯾﺴﺘﻄﯿﻊ ﻣﺠﺘﻤﻊ
ﻣﺘﻨﻮع أن ﯾﺴﺎھﻢ ﻓﻲ ﻣﺮور اﻟﻌﻘﻮل ﺑﮭﺬا اﻟﺘﺴﻠﺴﻞ اﻟﺠﺪﻟﻲ .ﻻ ﺣﺎﺟﺔ ﻟﻠﻘﻮل أن ﺑﺮاﻣﺞ اﻟﻌﻠﻮم واﻵداب اﻟﺤﺮة ﺗﻔﻌﻞ ذﻟﻚ ﺑﻄﺮق ﺷﺘﻰ،
ﻓﻤﻨﺎھﺠﮭﺎ ﻣﺘﻌﺪدة اﻟﺘﺨﺼﺼﺎت ﻣﺼﻤﻤﺔ ﻛﻲ ﺗﻜﺸﻒ أﻣﺎم اﻟﻄﻼب اﻟﻌﺪﯾﺪ ﻣﻦ اﻟﺮؤى اﻟﺘﺨﺼﺼﯿﺔ وھﻲ ﺗﺘﺴﻢ ﺑﺘﻔﻀﯿﻠﮭﺎ ﻷﺳﺎﻟﯿﺐ ﺗﻌﻠﯿﻢ
ﻣﺒﻨﯿﺔ ﻋﻠﻰ اﻟﻤﻨﺎﻗﺸﺔ اﻟﺘﻲ ﺗﺴﻤﺢ ﻟﻠﻄﻼب ﺑﻤﻨﺎﻗﺸﺔ اﻟﻤﻮﺿﻮﻋﺎت اﻟﺘﻲ ﯾﺪرﺳﻮﻧﮭﺎ ﻣﻦ وﺟﮭﺔ ﻧﻈﺮھﻢ ﻋﻦ اﻟﻤﺤﺎﺿﺮات اﻟﻜﺒﯿﺮة ،ﻛﻤﺎ
ﺗﻘﯿﻢ اﻟﻄﻼب ﻣﻦ ﺧﻼل ﻛﺘﺎﺑﺔ اﻷوراق اﻷﻛﺎدﯾﻤﯿﺔ وﺗﻘﺪﯾﻢ اﻟﻌﺮوض ،ﺑﺪﻻً ﻣﻦ ﺧﻼل اﻣﺘﺤﺎﻧﺎت اﻟﺨﯿﺎرات اﻟﻤﺘﻌﺪدة اﻟﻤﺮﺗﻜﺰة ﻋﻠﻰ
إﻋﺎدة اﻹﻧﺘﺎج .وﻣﻊ ذﻟﻚ ،ﯾﻌﺘﺒﺮ وﺟﻮد ﺑﻨﯿﺔ ﻣﺘﻨﻮﻋﺔ ﻣﻦ اﻟﻄﻼب ﺷﯿﺌًﺎ ﻣﮭ ًﻤﺎ ﻣﻦ أﺟﻞ دﻋﻢ ﺗﻄﻮر اﻟﻄﻼب ﻓﻲ اﻟﻌﻤﻠﯿﺔ اﻟﺠﺪﻟﯿﺔ.
ﻋﻠﯿﻨﺎ أن ﻧﺘﺬﻛﺮ أﻧﮫ ﻣﻦ أﺟﻞ أن ﻧﻌﺒﺮ اﻟﺘﺴﻠﺴﻞ اﻟﺠﺪﻟﻲ ﻓﺈن ھﻨﺎك ﻋﻤﻠﯿﺘﯿﻦ ﯾﺠﺐ أن ﺗﺤﺪﺛﺎ .اﻷوﻟﻰ ھﻲ أﻧﮫ ﯾﺠﺐ ﻋﻠﻰ اﻻﺳﺘﯿﻌﺎب
اﻷوﻟﻲ أن ﯾﻨﻜﺴﺮ وأن ﻋﻠﻰ اﻟﻜﯿﺎن اﻟﻤﺘﻄﻮر أن ﯾﺠﺎھﺪ ﺧﺎرﺟًﺎ ﻣﻦ اﻟﺨﻠﻔﯿﺔ اﻟﺘﻲ ﺑﺪأ ﻣﻨﮭﺎ ﻣﻦ أﺟﻞ أن ﯾﻤﯿﺰ ﻧﻔﺴﮫ ﻋﻦ ﺗﻠﻚ اﻟﺨﻠﻔﯿﺔ.
واﻟﺜﺎﻧﯿﺔ ھﻲ أﻧﮫ ﯾﺠﺐ أن ﯾﺴﺘﻌﺎد اﻟﺘﻮﺣﺪ ﻣﻊ ﺗﻠﻚ اﻟﺨﻠﻔﯿﺔ ،واﻟﺘﺼﺎﻟﺢ ﺣﯿﺚ ﺗﺴﺘﻌﺎد اﻟﻮﺣﺪة اﻷﺻﻠﯿﺔ اﻟﺘﻲ ﺗﺒﻘﻲ ﻋﻠﻰ اﻟﺘﻤﺎﯾﺰ 11.اﻟﻌﻤﻠﯿﺔ
اﻷوﻟﻰ ﻣﻦ اﻟﺘﻤﺎﯾﺰ ھﻲ ﺑﺎﻟﺘﺤﺪﯾﺪ ﻣﮭﻤﺔ ﻓﻲ ھﺬا اﻟﺴﯿﺎق ،ﺣﯿﺚ أﻧﮭﺎ ﺗﺘﻄﻠﺐ ﻣﻮاﺟﮭﺔ ﻣﻊ اﻵﺧﺮ.
وﻟﯿﺴﺖ ﺣﺎﻟﺔ اﻹﺳﺘﯿﻌﺎب إﻻ ﺣﺎﻟﺔ ھﺎﻧﺌﺔ ﺑﻄﺮق ﻋﺪﯾﺪة ،ﻓﮭﻲ ﻣﺮﯾﺤﺔ ،وآﻣﻨﺔ ،وﻣﻄﻤﺌﻨﺔ .وﻣﻦ اﻟﻤﺆﻟﻢ ﺗﺮك اﻟﻮﻋﻲ اﻟﻤﺘﺪاول ﻟﻠﻌﺎﻟﻢ
واﻟﻤﺠﺘﻤﻊ اﻟﻤﻮروث اﻟﺬي ﯾﺘﯿﺢ ﻋﯿﺸﺔ ﻣﺮﺿﯿﺔ ،ذﻟﻚ ﻷﻧﮭﻤﺎ ﯾﻌﺮﻓﺎن وﺟﻮد اﻟﻤﺮء وﯾﺆﺳﺴﺎن ﻋﺎﻟﻤﮫ إﻟﻰ ذﻟﻚ اﻟﺤﺪ .إذن ،ﻗﺪ ﯾﻜﻮن
ھﻨﺎك ﺷﻲء ﻣﺎ ﻏﯿﺮ ﻣﻌﻘﻮل ﺑﺼﻮرة ﻣﺪھﺸﺔ ﻓﻲ أن ﯾﻘﻄﻊ اﻟﻤﺮء ﻋﻼﻗﺘﮫ ﻣﻌﮭﻢ ،ﻓﺒﯿﻨﻤﺎ ﯾﺒﺪو ھﺬا ﺿﺮورﯾًﺎ ﻣﻦ وﺟﮭﺔ اﻟﻨﻈﺮ اﻟﺘﻄﻮرﯾﺔ
اﻟﺘﻲ ﺗﺮى أن اﺳﺘﻌﺎدة اﻟﻮﺣﺪة ﻛﺎﻣﻨﺔ ﻓﻲ اﻟﻤﺴﺘﻘﺒﻞ ،ﻻ ﯾﻈﮭﺮ ﻟﮫ ذﻟﻚ ﻓﻲ اﻟﻠﺤﻈﺔ اﻵﻧﯿﺔ.

11

ﺳﺘﻨﺎﻗﺶ ھﺬه اﻟﻌﻤﻠﯿﺔ اﻷﺧﯿﺮة ﻓﻲ ﻣﻨﺎﺳﺒﺔ أﺧﺮى ﻗﺎدﻣﺔ.

Hence the original state of engulfment must become, and become understood as, limiting,
inadequate and partial. It must become, in some sense, stale and uncomfortable. The developing
mind must feel constrained by it, such that it cannot do all it seeks to do and be all it seeks to be
without abandoning it. It must become apparent that the received model of the world cannot
account for everything one knows about the world. The community and village one originates
from must become too small a stage for the parts one wishes to play. Students’ understanding of
the problems they confront must be shown to be insufficiently detailed to fully understand and
resolve them. This is one of the key functions of higher education; to demonstrate to the
individual student that the state of undifferentiated unity, on all its levels, is unsatisfactory to
facilitate further development. Part of this is a matter of making those limitations apparent, but it
is also important to inspire and seduce, i.e. to demonstrate that there are alternative ways of
being and understanding the world, as well as different communities and roles to play in them,
that can be explored. In this way, an engulfed mind can be encouraged to break free and
differentiate itself. After all, if one is never made aware of the limitations inherent in one’s
undifferentiated state or if one does not realize that there are other possibilities, one would never
differentiate.
What sort of environment could do so? Obviously, it needs to be different from the
environment from which students originate. An environment that is the same as the one from
which students originate would not show the inadequacies of the initial state or offer alternatives
to encourage students to differentiate. One might think that the appropriate educational
environment would be one that is uniform but different from the initial state. As long as the
environment is distinct, it will create conflicts with the initial phase, and will demonstrate that
there is more out there than just undifferentiated unity. However, such an environment could at
best replace undifferentiated unity with a different undifferentiated unity or with undifferentiated
disunity; it hardly encourages one to individuate one’s self in the sense of fashioning a new
identity for one’s self. One simply adopts the customs and ways of understanding the world of
one’s new community, leaving one in just as parochial a state as one started in. Alternatively, the
two perspectives end up in a stalemate, with one adopting certain aspects of one’s past and
certain aspects of one’s new situation. Neither advances the dialectical process.

إذن ،ﯾﺠﺐ أن ﺗﺼﺒﺢ ﺣﺎﻟﺔ اﻹﺳﺘﯿﻌﺎب اﻷﺻﻠﯿﺔ ﻣﻘﯿﺪة وﻏﯿﺮ ﻣﻼﺋﻤﺔ وﻣﺠﺘﺰأة ،وﺗﺪرك ﻋﻠﻰ أﻧﮭﺎ ﻛﺬﻟﻚ ،وﯾﺠﺐ أن ﺗﺼﺒﺢ ﻏﯿﺮ
ﻣﺮﯾﺤﺔ وﺳﺨﯿﻔﺔ .ﻋﻠﻰ اﻟﻌﻘﻞ اﻟﻤﺘﻄﻮر أن ﯾﺸﻌﺮ أﻧﮫ ﻣﻘﯿ ٍﺪ ﺑﮭﺎ ،ﻷﻧﮭﺎ ﻟﻦ ﺗﺴﺘﻄﯿﻊ ﻓﻌﻞ ﻣﺎ ﯾﺘﻮﺟﺐ ﻋﻠﯿﮭﺎ ﻓﻌﻠﮫ وﻣﺎ ﯾﺘﻮﺟﺐ ﻋﻠﯿﮭﺎ ﻛﻮﻧﮫ
ﺑﺪون ﺗﺮﻛﮭﺎ .ﯾﺠﺐ أن ﯾﺼﺒﺢ واﺿﺤًﺎ أن اﻟﻨﻤﻮذج اﻟﻤﺘﻠﻘﻰ ﻋﻦ اﻟﻌﺎﻟﻢ ﻏﯿﺮ ﻗﺎدر ﻋﻠﻰ إﯾﻀﺎح ﻛﻞ ﺷﻲء ﯾﻌﺮﻓﮫ اﻟﻤﺮء ﻋﻨﮫ ،وﯾﺠﺐ أن
ﯾﺼﺒﺢ ﻣﺠﺘﻤﻊ اﻟﻤﺮء وﻗﺮﯾﺘﮫ اﻟﺘﻲ ﻧﺸﺄ ﻓﯿﮭﺎ ﻣﺴﺮﺣًﺎ ﺻﻐﯿﺮًا ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ اﻷدوار اﻟﺘﻲ ﯾﺮﯾﺪ ﻟﻌﺒﮭﺎ .ﯾﺠﺐ أن ﯾﺮى اﻟﻄﻼب أن وﻋﯿﮭﻢ
ﺑﺎﻟﻤﺸﻜﻼت اﻟﺘﻲ ﯾﻮاﺟﮭﻮﻧﮭﺎ ﻏﯿﺮ ﻛﺎف ﻛﻲ ﯾﻔﮭﻤﻮﻧﮭﺎ ﺑﺼﻮرة ﻛﺎﻣﻠﺔ وﯾﺤﻠﻮﻧﮭﺎ .أن ﺗﺒﯿﻦ ﻟﻠﻄﺎﻟﺐ أن ﺣﺎﻟﺔ اﻟﻮﺣﺪة اﻟﻼﻣﺘﻤﺎﯾﺰة ﻋﻠﻰ
ﻛﻞ ﻣﺴﺘﻮﯾﺎﺗﮭﺎ ﻏﯿﺮ ﻣﺮﺿﯿﺔ ﻛﻲ ﺗﯿﺴﺮ ﺗﻄﻮرًا أﺑﻌﺪ ھﻮ أﺣﺪ أھﻢ ﻣﮭﻤﺎت اﻟﺘﻌﻠﯿﻢ اﻟﻌﺎﻟﻲ .ﺟﺰء ﻣﻦ ذﻟﻚ ھﻲ ﻗﻀﯿﺔ إﺑﺎﻧﺔ ﺗﻠﻚ اﻟﻘﯿﻮد،
ﻟﻜﻨﮫ أﯾﻀًﺎ ﻣﻦ اﻟﻤﮭﻢ اﻹﻟﮭﺎم واﻹﻏﻮاء ،أي ﺗﻮﺿﯿﺢ أن ھﻨﺎك ﺑﺪاﺋﻞ ﻟﻠﻌﯿﺶ وﻟﻔﮭﻢ اﻟﻌﺎﻟﻢ ﻛﻤﺎ أن ھﻨﺎك ﻣﺠﺘﻤﻌﺎت ﻣﺨﺘﻠﻔﺔ وأدوار
ﯾﻤﻜﻦ اﺳﺘﻜﺸﺎﻓﮭﺎ ﻣﻦ ﺧﻼل اﻟﻠﻌﺐ ﻓﯿﮭﺎ .ﯾﺴﺘﻄﯿﻊ اﻟﻌﻘﻞ اﻟﻤﺴﺘﻮﻋﺐ ﺑﺘﻠﻚ اﻟﻄﺮﯾﻘﺔ أن ﯾﺘﺸﺠﻊ ﻟﻠﺘﺤﺮر وﯾﻤﯿﺰ ﻧﻔﺴﮫ .ﻓﻲ اﻟﻨﮭﺎﯾﺔ ،إذا
ﻛﺎن اﻟﻤﺮء ﻏﯿﺮ واع ﺑﺎﻟﻘﯿﻮد اﻟﻤﻮروﺛﺔ ﻓﻲ ﺣﺎﻟﺘﮫ اﻟﻼﻣﺘﻤﺎﯾﺰة أو ﻏﯿﺮ ﻣﺪرك ﻷن ھﻨﺎك اﺣﺘﻤﺎﻻت أﺧﺮى ،ﻟﻦ ﯾﺘﻤﺎﯾﺰ اﻟﻤﺮء ﻣﻄﻠﻘًﺎ.
ﻣﻦ أﺟﻞ ذﻟﻚ ،ﯾﺠﺐ ﻋﻠﻰ اﻟﺒﯿﺌﺔ اﻟﺘﻌﻠﯿﻤﯿﺔ أن ﺗﻠﮭﻢ اﻟﻄﻼب وﺗﻘﻨﻌﮭﻢ ﺑﺘﺮك راﺣﺔ اﻹﺳﺘﯿﻌﺎب ﺧﻠﻔﮭﻢ .وﻣﺎ ﻧﻮع اﻟﺒﯿﺌﺔ اﻟﺘﻲ ﺗﺴﺘﻄﯿﻊ ﻓﻌﻞ
ذﻟﻚ؟ ﻣﻦ اﻟﻮاﺿﺢ أﻧﮭﺎ ﺗﺤﺘﺎج إﻟﻰ أن ﺗﻜﻮن ﻣﺨﺘﻠﻔﺔ ﻋﻦ اﻟﺒﯿﺌﺔ اﻟﺘﻲ ﻧﺸﺄوا ﻣﻨﮭﺎ .ﻟﻦ ﺗﺒﯿﻦ ﺑﯿﺌﺔ ﻣﻤﺎﺛﻠﺔ ﻟﺘﻠﻚ اﻟﺘﻲ ﻧﺸﺄ اﻟﻄﻼب ﻣﻨﮭﺎ
ﻋﺪم ﻣﻼﺋﻤﺔ اﻟﺤﺎﻟﺔ اﻷوﻟﯿﺔ أو ﺗﻘﺪم ﺑﺪاﺋﻞ ﻛﻲ ﺗﺸﺠﻊ اﻟﻄﻼب ﻋﻠﻰ اﻟﺘﻤﺎﯾﺰ .ﻗﺪ ﯾﻔﻜﺮ اﻟﻤﺮء أن اﻟﺒﯿﺌﺔ اﻟﺘﻌﻠﯿﻤﯿﺔ اﻟﻤﻨﺎﺳﺒﺔ ﻗﺪ ﺗﻜﻮن
ﻣﺘﺠﺎﻧﺴﺔ ﻟﻜﻨﮭﺎ ﻣﺨﺘﻠﻔﺔ ﻋﻦ اﻟﺤﺎﻟﺔ اﻷوﻟﯿﺔ ،ﻓﻄﺎﻟﻤﺎ ﻛﺎﻧﺖ اﻟﺒﯿﺌﺔ ﻣﻨﻔﺼﻠﺔ ،ﻓﺈن ذﻟﻚ ﺳﯿﺨﻠﻒ ﺻﺮاﻋًﺎ ﻣﻊ اﻟﺤﺎﻟﺔ اﻷوﻟﯿﺔ ،وﺳﯿﺒﯿﻦ أن
ھﻨﺎك أﻛﺜﺮ ﻣﻦ ﻣﺠﺮد اﻟﻮﺣﺪة اﻟﻼﻣﺘﻤﺎﯾﺰة .إﻻ أن ﺗﻠﻚ اﻟﺒﯿﺌﺔ ﻗﺪ ﺗﺴﺘﺒﺪل وﺣﺪة ﻻﻣﺘﻤﺎﯾﺰة ﺑﺄﺧﺮى ﻋﻠﻰ اﻷﻓﻀﻞ أو ﺗﻔﻜﻚ ﻻﻣﺘﻤﺎﯾﺰ،
ﺣﯿﺚ أﻧﮭﺎ ﺗﻜﺎد ﺗﺸﺠﻊ اﻟﻤﺮء ﻋﻠﻰ اﻟﺘﻔﺮد ﺑﻨﻔﺴﮫ ﺑﺎﻟﻄﺮﯾﻘﺔ اﻟﺘﻲ ﺗﻌﻨﻲ اﺑﺘﻜﺎر ھﻮﯾﺔ ﺟﺪﯾﺪة ﻟﻠﺬات ،ﺑﻞ أن اﻟﻤﺮء ﯾﺘﺒﻨﻰ ﻋﺎدات وطﺮق
ﻓﮭﻢ اﻟﻌﺎﻟﻢ ﻣﻦ ﻣﺠﺘﻤﻌﮫ اﻟﺠﺪﯾﺪ ،ﺗﺎر ًﻛﺎ إﯾﺎه ﻓﻲ ﺣﺎﻟﺔ ﻣﺤﺪودة ﻣﺜﻠﻤﺎ دﺧﻠﮭﺎ ،أو ﺗﻨﺘﮭﻲ وﺟﮭﺘﻲ اﻟﻨﻈﺮ ﺑﻮرطﺔ ،ﻋﻨﺪﻣﺎ ﯾﺘﺒﻨﻰ اﻟﻤﺮء
ﺟﻮاﻧﺐ ﻣﻌﯿﻨﺔ ﻣﻦ ﻣﺎﺿﯿﮫ وﺟﻮاﻧﺐ أﺧﺮى ﻣﻦ وﺿﻌﮫ اﻟﺠﺪﯾﺪ .ﻛﻼ اﻟﺤﺎﻟﺘﯿﻦ ﻻ ﺗﻄﻮران اﻟﻌﻤﻠﯿﺔ اﻟﺠﺪﻟﯿﺔ.

However, a highly diverse community, i.e. a community in which many different ways of
living are represented and in which many different models of the world are present and
exchanged, can do so. First of all, in such a community one quickly becomes aware of the
limitations of one’s own perspective. If one comes into contact with other minds that are
different and is asked to consider problems together, discussing various answers and
interpretations, one quickly learns that one’s own way of looking at things is not the only
sensible way of understanding the world and that it misses important aspects of reality. What one
initially regarded as obvious turns out to be controversial, and solutions that once seemed
adequate are revealed to be controversial. Similarly, one learns that others do not respond to
one’s own behavior and ideas as the people in one’s original community did. Actions and
utterances that were met with praise and approval might now be met with confusion or even
scorn. One cannot predict the reactions of others, and cannot take relationships for granted; one
is like a stranger. This all demonstrates the inadequacy of one’s current state.
At the same time, diversity also makes one aware of all the many ways of being and
understanding the world which are available, modelled by one’s fellow students. The diversity of
community provides many examples of different ways of being and interacting, which can be
used to construct new forms of community and ways of understanding the world. They are all
there on display, to be copied, adapted, combined or even ignored. In a way, the diversity
provides a range of options, a sense of the possible, that may be used to overcome the limitations
of one’s previous way of being. All of this makes one aware of the many uncharted possibilities
of existence, and so one must choose which ones to explore and pursue in reshaping one’s being
and perspective. The multiplicity forces one to take sides, but in doing so, one sets one’s self
apart from others and thereby engages in a process of individuation. Once one has been exposed
to this diversity, one can never be the same. One has had to form a new identity, that comes out
of a recognition of the limitations of what one was and an excitement about the many different
things one might be.

إﻻ أن ،اﻟﻤﺠﺘﻤﻊ اﻟﻤﺘﻨﻮع ﺑﺸﺪة ،أﻗﺼﺪ ﻣﺠﺘﻤﻌًﺎ ﺗﺘﻤﺜﻞ ﻓﯿﮫ ﻣﺨﺘﻠﻒ طﺮق اﻟﺤﯿﺎة وﺗﺘﺒﺎدل ﻓﯿﮫ ﻣﺨﺘﻠﻒ ﻧﻤﺎذج اﻟﻌﺎﻟﻢ ،ﯾﺴﺘﻄﯿﻊ ﻓﻌﻞ ذﻟﻚ.
واع ﺑﻤﺤﺪودﯾﺔ وﺟﮭﺔ ﻧﻈﺮه .إذا ﺗﻮاﺻﻞ اﻟﻤﺮء ﻣﻊ ﻋﻘﻮل أﺧﺮى ﻣﺨﺘﻠﻔﺔ وﺳﺌﻠﻮا
أوﻻً ،ﻷن اﻟﻤﺮء ﺳﯿﺼﺒﺢ ﺑﺴﺮﻋﺔ ﻓﻲ
ٍ
ﻣﺠﺘﻤﻊ ﻛﮭﺬا ٍ
أن ﯾﻔﻜﺮوا ﻣﻌًﺎ ﻓﻲ ﻣﺸﻜﻼت وﯾﻨﺎﻗﺸﻮا ﺣﻠﻮﻻً وﺗﺄوﯾﻼت ﻣﺘﻨﻮﻋﺔ ،ﯾﺪرك اﻟﻤﺮء ﺑﺴﺮﻋﺔ أن طﺮﯾﻘﺘﮫ ﻓﻲ اﻟﻨﻈﺮ إﻟﻰ اﻷﻣﻮر ﻟﯿﺴﺖ ھﻲ
اﻟﻄﺮﯾﻘﺔ اﻟﻮﺣﯿﺪة اﻟﻤﻌﻘﻮﻟﺔ ﻟﻔﮭﻢ اﻟﻌﺎﻟﻢ وأﻧﮭﺎ ﺗﻔﺘﻘﺪ رؤﯾﺔ ﺟﻮاﻧﺐ ﻣﮭﻤﺔ ﻣﻦ اﻟﻮاﻗﻊ .وﻣﺎ ﯾﻌﺘﺒﺮه اﻟﻤﺮء واﺿﺤًﺎ ﻓﻲ اﻟﺒﺪاﯾﺔ ﯾﺼﺒﺢ ﺟﺪﻟﯿًﺎ،
واﻟﺤﻠﻮل اﻟﺘﻲ ﺑﺪت ﻟﻮھﻠﺔ ﻣﻨﺎﺳﺒﺔ ﺗﻨﻜﺸﻒ ﻟﺘﺼﺒﺢ ﺧﻼﻓﯿﺔ .وﺑﺎﻟﻤﺜﻞ ،ﯾﺘﻌﻠﻢ اﻟﻤﺮء أن اﻵﺧﺮﯾﻦ ﻻ ﯾﺴﺘﺠﯿﺒﻮن إﻟﻰ أﻓﻜﺎر اﻟﻤﺮء وﺳﻠﻮﻛﮫ
ﻣﺜﻠﻤﺎ ﯾﻔﻌﻞ اﻟﻨﺎس ﻓﻲ ﻣﺠﺘﻤﻊ اﻟﻤﺮء اﻷﺻﻠﻲ .ﻗﺪ ﺗﺼﺒﺢ اﻷﻓﻌﺎل واﻷﻟﻔﺎظ اﻟﺘﻲ ﻛﺎﻧﺖ ﺗﺠﺪ اﻟﻤﻮاﻓﻘﺔ واﻟﻤﺪﯾﺢ اﻵن ﻣﺤﯿﺮة أو ﻣﺴﺘﻨﻜﺮة.
ﻻ ﯾﻤﻜﻦ ﻟﻠﻤﺮء أن ﯾﺘﻮﻗﻊ ردود أﻓﻌﺎل اﻵﺧﺮﯾﻦ ،وﻻ أن ﯾﻌﺘﺒﺮ اﻟﻌﻼﻗﺎت أﻣﺮًا ﻣﺴﻠ ًﻤﺎ ﺑﮫ ،وﯾﺼﺒﺢ اﻟﻤﺮء ﻛﺎﻟﻐﺮﯾﺐ .ﻛﻞ ذﻟﻚ ﯾﺒﯿﻦ ﻋﺪم
ﻣﻼﺋﻤﺔ اﻟﻤﺮء ﻣﻊ اﻟﻮﺿﻊ اﻟﺤﺎﻟﻲ.
ﻓﻲ اﻟﻮﻗﺖ ﻧﻔﺴﮫ ،ﯾﺠﻌﻞ اﻟﺘﻨﻮع اﻟﻤﺮء واﻋﯿًﺎ ﺑﻜﻞ طﺮق اﻟﻮﺟﻮد وﻓﮭﻢ اﻟﻌﺎﻟﻢ اﻟﻤﺘﻌﺪدة اﻟﺘﻲ ﺗﺼﺒﺢ ﻣﺘﺎﺣﺔ ﻋﻠﻰ ﺗﺸﻜﻠﮭﺎ ﻣﻦ زﻣﻼءه،
ﻛﻤﺎ ﯾﻘﺪم ﺗﻨﻮع اﻟﻤﺠﺘﻤﻊ أﻣﺜﻠﺔ ﻋﺪﯾﺪة ﻋﻠﻰ اﻟﻄﺮق اﻟﻤﺨﺘﻠﻔﺔ ﻟﻠﻮﺟﻮد واﻟﺘﻔﺎﻋﻞ ،واﻟﺘﻲ ﯾﻤﻜﻦ أن ﺗﺴﺘﻌﻤﻞ ﻟﺒﻨﺎء أﺷﻜﺎل ﺟﺪﯾﺪة ﻣﻦ
اﻻﺟﺘﻤﺎع وطﺮق ﻟﻔﮭﻢ اﻟﻌﺎﻟﻢ ،وﺗﺼﺒﺢ ﻛﻠﮭﺎ ﻣﻌﺮوﺿﺔ ﻛﻲ ﺗﺴﺘﻨﺴﺦ أو ﺗﻜﯿﻒ أو ﺗﻮﺣﺪ أو ﺣﺘﻰ ﯾﺘﻢ ﺗﺠﺎھﻠﮭﺎ .وﺑﻄﺮﯾﻘﺔ ﻣﺎ ،ﯾﻘﺪم
اﻟﺘﻨﻮع ﺧﯿﺎرات ﻣﺘﺴﻌﺔ وإﺣﺴﺎﺳًﺎ ﺑﺎﻟﻤﺤﺘﻤﻞ اﻟﺬي ﯾﻤﻜﻦ أن ﯾﺴﺘﺨﺪﻣﮫ اﻟﻤﺮء ﻛﻲ ﯾﺘﻐﻠﺐ ﻋﻠﻰ ﺿﯿﻖ طﺮﯾﻘﺔ وﺟﻮده اﻟﺴﺎﻟﻔﺔ .وﻛﻞ ذﻟﻚ
ﯾﺠﻌﻞ اﻟﻤﺮء واﻋﯿًﺎ ﺑﺎﻟﻌﺪﯾﺪ ﻣﻦ اﻹﺣﺘﻤﺎﻻت اﻟﻤﺠﮭﻮﻟﺔ ﻟﻠﻮﺟﻮد ،وھﻜﺬا ﯾﺠﺐ ﻋﻠﯿﮫ اﺧﺘﯿﺎر اﻹﺣﺘﻤﺎﻻت اﻟﺘﻲ ﺳﯿﻜﺘﺸﻔﮭﺎ وﯾﺴﻌﻰ إﻟﻰ
إﻋﺎدة ﺗﺸﻜﯿﻞ وﺟﻮده ورؤﯾﺘﮫ .ﺗﺠﺒﺮ اﻟﺘﻌﺪدﯾﺔ اﻟﻤﺮء ﻋﻠﻰ أن ﯾﺘﺨﺬ ﻣﻮﻗﻔًﺎ ،ﻟﻜﻦ ﺑﯿﻨﻤﺎ ﯾﻔﻌﻞ ذﻟﻚ ،ﯾﻔﺼﻞ اﻟﻤﺮء ﻧﻔﺴﮫ ﻋﻦ اﻵﺧﺮﯾﻦ
وﺑﺬﻟﻚ ﯾﻨﺨﺮط ﻓﻲ ﻋﻤﻠﯿﺔ اﻟﺘﻔﺮد .وﺑﻤﺠﺮد أن ﯾﺘﻌﺮض اﻟﻤﺮء إﻟﻰ ذﻟﻚ اﻟﺘﻨﻮع ،ﻻ ﯾﺼﺒﺢ اﻟﻤﺮء ﻧﻔﺴﮫ ﻣﻄﻠﻘًﺎ ،وﯾﺼﺒﺢ ﻋﻠﯿﮫ أن ﯾﺨﻠﻖ
ھﻮﯾﺔ ﺟﺪﯾﺪة ﺗﻨﺒﺜﻖ ﻣﻦ اﻻﻋﺘﺮاف ﺑﻀﯿﻖ ﻣﺎ ﻛﺎن ﻋﻠﯿﮫ ﻣﻦ ﺣﺎل واﻟﺘﺤﻤﺲ ﻟﻤﺨﺘﻠﻒ اﻷﺷﯿﺎء اﻟﺘﻲ ﻗﺪ ﯾﺘﺤﻮل إﻟﯿﮭﺎ.

With the argument completed, one can now see the true value of studying in a diverse
community: it reveals the limitations of undifferentiated unity, and provides both an impulse and
inspiration for the differentiation that is necessary for development. Without it, development is
hampered, and liberal arts education cannot achieve its goal. Education in a beehive or an ant
colony, which lacks this kind of diversity, can never induce the kind of differentiation that is
required to grow into a full and competent adult and citizen, someone who is a person of society
but also a person. Rather, it is the pigeon tower, with its multi-varied plumage and birds from all
over the city, in which one can find one’s self in the other.

وﺑﻌﺪﻣﺎ أﻛﻤﻠﺖ ﺣﺠﺘﻲ ،ﯾﻤﻜﻦ ﻟﻠﻤﺮء أن ﯾﺮى اﻵن اﻟﻘﯿﻤﺔ اﻟﺤﻘﯿﻘﺔ ﻣﻦ اﻟﺪراﺳﺔ ﻓﻲ ﻣﺠﺘﻤﻊ ﻣﺘﻨﻮع ،ﺣﯿﺚ أﻧﮭﺎ ﺗﻜﺸﻒ ﺣﺪود اﻟﻮﺣﺪة
اﻟﻼﻣﺘﻤﺎﯾﺰة ،وﺗﻘﺪم دﻓﻌﺔ وإﻟﮭﺎ ًﻣﺎ ﻟﻠﺘﻤﺎﯾﺰ اﻟﻀﺮوري ﻟﻠﺘﻄﻮر .ﻓﺒﺪوﻧﮭﺎ ،ﯾﺼﺒﺢ اﻟﺘﻄﻮر ﻣﻌﺮﻗﻼً ،وﻻ ﺗﺴﺘﻄﯿﻊ اﻵداب اﻟﺤﺮة أن ﺗﺒﻠﻎ
ﻏﺎﯾﺘﮭﺎ .ﻻ ﯾﻤﻜﻦ ﻟﻠﺘﻌﻠﯿﻢ ﻓﻲ ﺧﻠﯿﺔ ﻧﺤﻞ أو ﻣﺴﺘﻌﻤﺮة ﻧﻤﻞ ،اﻟﻠﺬان ﯾﻔﺘﻘﺪا ھﺬا اﻟﻨﻮع ﻣﻦ اﻟﺘﻨﻮع ،اﻟﺘﺤﺮﯾﺾ ﻋﻠﻰ اﻟﺘﻤﺎﯾﺰ اﻟﻤﻄﻠﻮب ﻟﻨﻤﻮ
ﻣﻨﺘﻢ إﻟﻰ ﻣﺠﺘﻤﻊ ﻟﻜﻦ ﯾﻈﻞ ﻓﺮدًا ﻣﺴﺘﻘﻼً .ﻓﻲ اﻟﺤﻘﯿﻘﺔ ،ﻻ ﯾﺴﺘﻄﯿﻊ أن ﯾﺠﺪ اﻟﻤﺮء ﻧﻔﺴﮫ ﻓﻲ
ﻣﻮاطﻦ ﻧﺎﺿﺞ ﻣﻜﺘﻤﻞ وذي ﺟﺪارة ،إﻧﺴﺎن ٍ
أي ﻣﻜﺎن ﻋﺪا أﺑﺮاج اﻟﺤﻤﺎم ﺑﺮﯾﺸﮭﺎ اﻟﻤﺘﻨﻮع وطﯿﻮرھﺎ اﻟﻘﺎدﻣﺔ ﻣﻦ ﺟﻤﯿﻊ أﻧﺤﺎء اﻟﻤﺪﯾﻨﺔ.

Playing Our Selves: An Aesthetic Education for the Twenty-First Century - Surti Singh
 ﺳﻮرﺗﻲ ﺳﯿﻨﻎ-  ﺗﺮﺑﯿﺔ ﺟﻤﺎﻟﯿﺔ ﻟﻠﻘﺮن اﻟﺤﺎدي واﻟﻌﺸﺮﯾﻦ: اﻟﻠﮭﻮ ﺑﺄﻧﻔﺴﻨﺎ

What is the role of education in a time of counterrevolution? Friedrich Schiller’s
prescription in On the Aesthetic Education of Man, after the hopes of the French revolution were
brutally defeated by the ensuing terror, disclosed the need for an education that could cultivate
the individual’s moral sensibility. The reduction of the individual to a cog in the machine,
stripped of intellectual capacities and chained to a dysfunctional, bureaucratic system, left
humanity arrested in the transition from nature to culture—humanity could not claim it had
attained civilization as long as its two main features—sense and reason—remained in hostile
competition. Indeed, this bifurcation could not be mended until the individual became open to
the possibility of this transformation. Schiller advocated an education that would awaken,
enliven, and re-enchant the individual to become capable of entering into a properly moral state.
In this work, Schiller turns to the question of whether science or art could better facilitate
this education. If historically, art has been viewed with suspicion, as a corrupting force in
comparison with the noble achievements of science, Schiller made a bold gesture. Both science
and art are sufficiently removed from the social to potentially enact this function, yet Schiller
notes that science, with its emphasis on reason, cultivates the formal side of the human being
when what is needed is something that appeals to sensation, or the side of humanity that has
become increasingly impoverished by an overly rigid and controlling Enlightenment reason. It is
the aesthetic, then, that takes primacy in Schiller’s considerations. In fact, the kind of education
Schiller envisions can only transpire in the aesthetic dimension, and it is a necessary stage that
one must pass through: “Man in his physical state merely suffers the dominion of nature; he
emancipates himself from this dominion in the aesthetic state, and he acquires mastery of it in
the moral.”12
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Friedrich Schiller, On the Aesthetic Education of Man: In a Series of Letters, trans. Elizabeth M. Wilkinson and
L.A. Willoughby (Oxford: Oxford University Press, 1967), p.171.

ﻣﺎ دور اﻟﺘﻌﻠﯿﻢ ﻓﻲ زﻣﻦ اﻟﺜﻮرة اﻟﻤﻀﺎدة؟ أﺷﺎر اﻗﺘﺮاح ﻓﺮﯾﺪرﯾﻚ ﺷﯿﻠﺮ ﻓﻲ ﻛﺘﺎﺑﮫ "رﺳﺎﺋﻞ ﺣﻮل اﻟﺘﺮﺑﯿﺔ اﻟﺠﻤﺎﻟﯿﺔ ﻟﻺﻧﺴﺎن" إﻟﻰ
اﻟﺤﺎﺟﺔ إﻟﻰ ﺗﻌﻠﯿﻢ ﯾﻨﻤﻲ اﻟﺤﺲ اﻷﺧﻼﻗﻲ ﻟﻺﻧﺴﺎن ،وﻗﺪ ﻗﺪم ذﻟﻚ اﻹﻗﺘﺮاح ﺑﻌﺪ ﺗﺤﻄﻢ آﻣﺎل اﻟﺜﻮرة اﻟﻔﺮﻧﺴﯿﺔ ﻋﻠﻰ ﯾﺪ اﻹرھﺎب اﻟﻮﺣﺸﻲ
اﻟﺬي ﻟﺤﻘﮭﺎ .ﻓﻘﺪ ﺗﺮك اﺧﺘﺰال اﻟﻔﺮد إﻟﻰ ﻣﺠﺮد ﺗﺮس ﻓﻲ اﻟﻤﺎﻛﯿﻨﺔ ﻣﺠﺮدًا ﻣﻦ ﻗﺪراﺗﮫ اﻟﻔﻜﺮﯾﺔ وﻣﻘﯿﺪًا إﻟﻰ ﻧﻈﺎم ﺑﯿﺮوﻗﺮاطﻲ ﻣﺨﺘﻞ
اﻹﻧﺴﺎﻧﯿﺔ ﻣﻘﯿﺪة ﻓﻲ اﻧﺘﻘﺎﻟﮭﺎ ﻣﻦ اﻟﻄﺒﯿﻌﺔ إﻟﻰ اﻟﺜﻘﺎﻓﺔ ،ﻓﻼ ﺗﺴﺘﻄﯿﻊ أن ﺗﺘﺪﻋﻲ أﻧﮭﺎ ﺑﻠﻐﺖ اﻟﺤﻀﺎرة ﻣﺎ داﻣﺖ اﻟﻤﻨﺎﻓﺴﺔ اﻟﻌﺪاﺋﯿﺔ ﺑﯿﻦ
ﺳﻤﺎﺗﮭﺎ اﻟﺮﺋﯿﺴﯿﺔ ،اﻟﺤﺲ واﻟﻌﻘﻞ .وﻻ ﯾﻤﻜﻦ رأب ذﻟﻚ اﻟﺼﺪع ﺣﺘﻰ ﯾﺼﺒﺢ اﻟﻔﺮد ﻣﻨﻔﺘﺤًﺎ إﻟﻰ إﻣﻜﺎﻧﯿﺔ ھﺬا اﻟﺘﺤﻮل .ﻟﺬﻟﻚ ﺷﺠﻊ ﺷﯿﻠﺮ
اﻟﺘﺮﺑﯿﺔ اﻟﺘﻲ ﺗﻮﻗﻆ اﻟﻔﺮد وﺗﺤﯿﯿﮫ وﺗﻌﯿﺪ وﺻﻠﮫ ﺣﺘﻰ ﯾﺼﺒﺢ ﻗﺎدرًا ﻋﻠﻰ اﻟﺪﺧﻮل ﻓﻲ ﺣﺎﻟﺔ أﺧﻼﻗﯿﺔ ﻣﻼﺋﻤﺔ.
اﻟﺘﻔﺖ ﺷﯿﻠﺮ ﻓﻲ رﺳﺎﺋﻠﮫ إﻟﻰ اﻟﺴﺆال إذا ﻣﺎ ﻛﺎن اﻟﻌﻠﻢ أو اﻟﻔﻦ ﯾﻤﻜﻨﮭﻤﺎ أن ﯾﯿﺴﺮا ھﺬه اﻟﺘﺮﺑﯿﺔ .إذا ﺗﻢ اﻟﻨﻈﺮ إﻟﻰ اﻟﻔﻦ ﺗﺎرﯾﺨﯿًﺎ ﺑﺎﻋﺘﺒﺎره
ﻗﻮة ﻣﻔﺴﺪة ﻣﻘﺎرﻧﺔَ ﺑﺎﻹﻧﺠﺎزات اﻟﻨﺒﯿﻠﺔ ﻟﻠﻌﻠﻢ ،ﻓﻘﺪ ﻗﺪم ﺷﯿﻠﺮ ﻟﻔﺘﺔ ﺟﺮﯾﺌﺔ .ﻟﻘﺪ ﻧﺰع ﻛﻼ اﻟﻔﻦ واﻟﻌﻠﻢ ﻣﻦ اﻟﻤﺠﺎل اﻻﺟﺘﻤﺎﻋﻲ ﻟﻜﻲ ﯾﺼﺒﺢ
ﻣﺤﺘﻤﻼً ﻟﮭﻤﺎ أن ﯾﺆدﯾﺎ ﺗﻠﻚ اﻟﻮظﯿﻔﺔ ،ﻟﻜﻦ ﺷﯿﻠﺮ ﻻﺣﻆ أن رﻏﻢ ﺗﺄﻛﯿﺪ اﻟﻌﻠﻢ ﻋﻠﻰ اﻟﻌﻘﻞ ،إﻻ أﻧﮫ ﯾﻨﻤﻲ اﻟﺠﺎﻧﺐ اﻟﻤﺘﺠﺮد ﻣﻦ اﻹﻧﺴﺎن
ﺑﯿﻨﻤﺎ ﻣﺎ ﻧﺤﺘﺎج إﻟﯿﮫ ھﻮ ﺷﻲء ﺗﻘﺒﻠﮫ اﻟﺤﻮاس ،أو اﻟﺠﺎﻧﺐ اﻹﻧﺴﺎﻧﻲ اﻟﺬي أﺻﺒﺢ ﻣﺴﺘﻨﺰﻓًﺎ ﺑﺼﻮرة ﻣﺘﺰاﯾﺪة ﺑﺴﺒﺐ ﻋﻘﻼﻧﯿﺔ اﻟﺘﻨﻮﯾﺮ
اﻟﺼﺎرﻣﺔ واﻟﻤﺴﯿﻄﺮة ﺑﺸﻜﻞ ﻣﺒﺎﻟﻎ ﻓﯿﮫ .وﻗﺪ وﺿﻊ ﺷﯿﻠﺮ ﻓﻲ اﻋﺘﺒﺎره أن ذﻟﻚ اﻟﺸﻲء ھﻮ ﻋﻠﻢ اﻟﺠﻤﺎل ،وﻓﻲ اﻟﺤﻘﯿﻘﺔ ،ﻻ ﯾﻤﻜﻦ أن
ﯾﺘﺤﻘﻖ ﻧﻮع اﻟﺘﺮﺑﯿﺔ اﻟﺬي ﯾﺘﺨﯿﻠﮫ ﺷﯿﻠﺮ إﻻ ﻓﻲ ﺑﻌﺪه اﻟﺠﻤﺎﻟﻲ ،وھﻲ ﻣﺮﺣﻠﺔ ﺿﺮورﯾﺔ ﯾﺠﺐ ﻋﻠﻰ اﻟﻔﺮد أن ﯾﻤﺮ ﻋﺒﺮھﺎ" :ﯾﻌﺎﻧﻲ
اﻹﻧﺴﺎن ﻓﻲ ﺣﺎﻟﺘﮫ اﻟﺒﺪﻧﯿﺔ ﻣﻦ ھﯿﻤﻨﺔ اﻟﻄﺒﯿﻌﺔ ،ﻟﻜﻨﮫ ﯾﺤﺮر ﻧﻔﺴﮫ ﻣﻦ ﺗﻠﻚ اﻟﮭﯿﻤﻨﺔ ﻓﻲ اﻟﺤﺎﻟﺔ اﻟﺠﻤﺎﻟﯿﺔ ،وﯾﺘﻘﻨﮭﺎ ﻓﻲ اﻟﺤﺎﻟﺔ
اﻷﺧﻼﻗﯿﺔ".
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The possibilities of the aesthetic dimension inspired a number of thinkers in the twentieth
century, who in their own works considered its power to challenge a rigid and mechanistic
society, particularly figures associated with early 20th century Frankfurt School critical theory.
Georg Lukács, Walter Benjamin, Theodor W. Adorno, and Herbert Marcuse, among others, took
seriously the status of art and aesthetics as a mode of experience that could potentially alleviate
the domination and violence of the regnant rationality. Taking these readings as a cue, this essay
will consider the meaning of an aesthetic education today, a question especially pertinent for
contemporary Egyptian society that although very different from the one that Schiller diagnosed,
is nevertheless suspended in counterrevolution. In this context, the Cairo Institute of Liberal Arts
and Sciences (CILAS) was established in 2013, after revolutionary upheavals shook the region
and momentarily opened the possibility of a different future, a possibility that now seems on
hold. CILAS adopts the notion of play as one of its anchoring principles, a notion that was
central to how Schiller envisioned the possibility of an aesthetic education, and fashions itself as
a “pigeon tower,” a space of contemplation between the pressures of reality and the intellectual
remove of the Ivory tower. With this model in mind, I offer the following reflections.
******

أﻟﮭﻤﺖ إﻣﻜﺎﻧﯿﺎت اﻟﺒﻌﺪ اﻟﺠﻤﺎﻟﻲ ﻋﺪدًا ﻣﻦ اﻟﻤﻔﻜﺮﯾﻦ ﻓﻲ اﻟﻘﺮن اﻟﻌﺸﺮﯾﻦ ،اﻟﺬﯾﻦ اﻋﺘﺒﺮوا ﻓﻲ أﻋﻤﺎﻟﮭﻢ أن ﻗﻮﺗﮫ ﻗﺎدرة ﻋﻠﻰ ﺗﺤﺪي
اﻟﻤﺠﺘﻤﻊ اﻟﻤﯿﻜﺎﻧﯿﻜﻲ اﻟﺼﺎرم ،ﺧﺼﻮﺻًﺎ أوﻟﺌﻚ اﻟﺬﯾﻦ ارﺗﺒﻄﻮا ﺑﻨﻈﺮﯾﺔ ﻣﺪرﺳﺔ ﻓﺮاﻧﻜﻔﻮرت اﻟﻨﻘﺪﯾﺔ ﻓﻲ أواﺋﻞ اﻟﻘﺮن اﻟﻌﺸﺮﯾﻦ .ﻓﻜﺮ
ﺟﻮرج ﻟﻮﻛﺎش ،وﻓﺎﻟﺘﺮ ﺑﯿﻨﺎﻣﯿﻦ ،وﺛﯿﻮدور أدورﻧﻮ ،وھﯿﺮﺑﺮت ﻣﺎرﻛﻮزه ﻣﻦ ﺑﯿﻦ آﺧﺮﯾﻦ ﺑﺠﺪﯾﺔ ﻓﻲ ﺣﺎﻟﺔ اﻟﻔﻦ وﻋﻠﻢ اﻟﺠﻤﺎل
ﺑﺎﻋﺘﺒﺎرھﺎ ﺧﺒﺮة ﯾﻤﻜﻦ ﻟﮭﺎ أن ﺗﺨﻔﻒ ھﯿﻤﻨﺔ ﻣﻠﻜﺔ اﻟﻌﻘﻼﻧﯿﺔ وﻋﻨﻔﮭﺎ .ﺳﯿﺘﺄﻣﻞ ھﺬا اﻟﻤﻘﺎل ﻓﻲ ﻣﻌﻨﻰ اﻟﺘﺮﺑﯿﺔ اﻟﺠﻤﺎﻟﯿﺔ اﻟﯿﻮم ﻣﻦ ﺧﻼل
اﻻﺳﺘﺪﻻل ﺑﺘﻠﻚ اﻟﻤﺼﺎدر ،ﺣﯿﺚ أﻧﮫ ﯾﻌﺘﺒﺮ ﺳﺆاﻻً ﻣﺘﻌﻠﻘًﺎ ﺑﺎﻟﻤﺠﺘﻤﻊ اﻟﻤﺼﺮي اﻟﻤﻌﺎﺻﺮ اﻟﺬي ﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ اﺧﺘﻼﻓﮫ ﻋﻦ ذﻟﻚ
اﻟﻤﺠﺘﻤﻊ اﻟﺬي ﺷﺨﺼﮫ ﺷﯿﻠﺮ إﻻ أﻧﮫ ﯾﻌﺎﻧﻲ ﻣﻦ اﻟﺜﻮرة اﻟﻤﻀﺎدة .ﻓﻲ ھﺬا اﻟﺴﯿﺎق ،ﺗﺄﺳﺲ ﻣﻌﮭﺪ اﻟﻘﺎھﺮة ﻟﻠﻌﻠﻮم واﻵداب اﻟﺤﺮة
)ﺳﯿﻼس( ﻓﻲ  ،2013ﺑﻌﺪ اﻧﺘﻔﺎﺿﺎت ﺛﻮرﯾﺔ ھﺰت اﻟﻤﻨﻄﻘﺔ وﻓﺘﺤﺖ إﻣﻜﺎﻧﯿﺔ ﻟﻮﺟﻮد ﻣﺴﺘﻘﺒﻞ ﻣﺨﺘﻠﻒ ﻟﺒﺮھﺔ ﻣﻦ اﻟﻮﻗﺖ .ﺗﺘﺒﻨﻰ
ﺳﯿﻼس ﻣﻔﮭﻮم اﻟﻠﮭﻮ ﺑﺼﻔﺘﮫ واﺣﺪًا ﻣﻦ ﻣﺒﺎدﺋﮭﺎ اﻟﺮاﺳﺨﺔ ،وھﻮ ﻣﻔﮭﻮم ﻣﺮﻛﺰي ﻓﻲ طﺮﯾﻘﺔ ﺗﺨﯿﻞ ﺷﯿﻠﺮ إﻣﻜﺎﻧﯿﺔ وﺟﻮد اﻟﺘﺮﺑﯿﺔ
اﻟﺠﻤﺎﻟﯿﺔ ،وﺗﻤﯿﺰ ﻧﻔﺴﮭﺎ ﺑﺎﻋﺘﺒﺎرھﺎ "ﺑﺮج ﺣﻤﺎم" ،أي ﻣﺴﺎﺣﺔ ﻟﻠﺘﺄﻣﻞ ﺑﯿﻦ ﺿﻐﻮط اﻟﻮاﻗﻊ واﻻﻧﻔﺼﺎل اﻟﻔﻜﺮي ﻟﻸﺑﺮاج اﻟﻌﺎﺟﯿﺔ .وإﻧﻨﻲ
أﻗﺪم اﻟﺮؤى اﻟﺘﺎﻟﯿﺔ واﺿﻌﺔ ﻓﻲ اﻻﻋﺘﺒﺎر ذﻟﻚ اﻟﻨﻤﻮذج.
******

In the mid-1950s, Herbert Marcuse published Eros and Civilization, a Freudian-Marxist
endeavor to think through the possibility of liberation from the repressive tendencies of twentieth
century capitalism. In this work, Marcuse revisited Schiller’s On the Aesthetic Education of Man,
and saw its aim to be “a remaking of civilization by virtue of the liberating force of the aesthetic
function: it is envisaged as containing the possibility of a new reality principle.”14

This

liberating force of the aesthetic function operated through Schiller’s notion of the play-drive. For
Schiller, the play-drive harmonized the two conflicting sides of the human being, conceived as
the sense-drive and the form-drive. The mutual hostility of the sense-drive and the form-drive
arose from their different aims—for the former, an emphasis on the material, physical aspect of
the human being, and for the latter, an emphasis on the human being’s autonomy from nature.
The play-drive reconciles sense and reason by harmonizing their conflicting functions and
producing a third object: beauty. The experience of beauty is neither beholden to our basic need
for survival nor is it an intellectual act beholden to the end of truth or knowledge. Rather, the
experience of beauty is the union of form and sense aimed at the contemplation of this harmony.
Although Schiller envisioned the aesthetic dimension as a phase of transition between nature and
culture, at other times, as commentators have noted, the aesthetic becomes an end in itself, a
retreat from the world into the freedom of the aesthetic, beauty emerging as a regulative ideal
that can never materialize in the present.15 For Marcuse, Schiller’s letters do not suggest a quiet
retreat into the world of the aesthetic untouched by the vagaries of everyday life, but rather,
contains the seeds for the liberation of the erotic dimension, or within Marcuse’s Freudian
reading, the realm of freedom.
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ﻓﻲ ﻣﻨﺘﺼﻒ اﻟﺨﻤﺴﯿﻨﯿﺎت ،ﻧﺸﺮ ھﺮﺑﺮت ﻣﺎرﻛﻮزه ﻛﺘﺎب "اﻹﯾﺮوس واﻟﺤﻀﺎرة" ،وھﻮ اﺟﺘﮭﺎد ﻣﺎرﻛﺴﻲ ﻓﺮوﯾﺪي ﻓﻲ اﻟﺘﻔﻜﯿﺮ ﻓﻲ
إﻣﻜﺎﻧﯿﺔ اﻟﺘﺤﺮر ﻣﻦ اﻟﻨﺰﻋﺎت اﻟﻘﺎﻣﻌﺔ ﻟﺮأﺳﻤﺎﻟﯿﺔ اﻟﻘﺮن اﻟﻌﺸﺮﯾﻦ .ﯾﺮاﺟﻊ ﻣﺎرﻛﻮزه ﻓﻲ ھﺬا اﻟﻜﺘﺎب "رﺳﺎﺋﻞ ﺣﻮل اﻟﺘﺮﺑﯿﺔ اﻟﺠﻤﺎﻟﯿﺔ
ﻟﻺﻧﺴﺎن" ﻟﺸﯿﻠﺮ ،وﯾﺮى أن ھﺪﻓﮫ أن "ﯾﺘﺠﮫ إﻟﻰ إﻋﺎدة إﻧﺸﺎء اﻟﺤﻀﺎرة ،ﺑﺎﻻﺳﺘﻨﺎد إﻟﻰ اﻟﻘﻮة اﻟﺘﺤﺮﯾﺮﯾﺔ ﻟﻠﻮظﯿﻔﺔ اﻟﺠﻤﺎﻟﯿﺔ ،وﺑﺬﻟﻚ ﻓﻘﺪ
ﻧﻈﺮ إﻟﻰ ھﺬه اﻟﻮظﯿﻔﺔ ﺑﺎﻋﺘﺒﺎرھﺎ ﺗﺤﺘﻮي ﻋﻠﻰ إﻣﻜﺎﻧﯿﺔ إﯾﺠﺎد ﻣﺒﺪأ ﺟﺪﯾﺪ ﻟﻠﻮاﻗﻊ"16 .ﺗﻌﻤﻞ ھﺬه اﻟﻘﻮة اﻟﺘﺤﺮﯾﺮﯾﺔ ﻟﻠﻮظﯿﻔﺔ اﻟﺠﻤﺎﻟﯿﺔ ﻣﻦ
ﺧﻼل ﻓﻜﺮة ﺷﯿﻠﺮ ﺣﻮل داﻓﻊ اﻟﻠﮭﻮ .ﻓﻔﻲ رأي ﺷﯿﻠﺮ ،ﯾﻮﻓﻖ ھﺬا اﻟﺪاﻓﻊ ﺑﯿﻦ اﻟﺠﺎﻧﺒﯿﻦ اﻟﻤﺘﻌﺎرﺿﯿﻦ ﻟﻺﻧﺴﺎن ،اﻟﻠﺬان ﯾﺘﺼﻮر أﻧﮭﻤﺎ داﻓﻌﺎ
اﻟﺤﺲ واﻟﺸﻜﻞ .وﺗﻨﺒﻊ اﻟﻌﺪاﺋﯿﺔ اﻟﻤﺘﺒﺎدﻟﺔ ﺑﯿﻦ ﻛﻼ اﻟﺪاﻓﻌﯿﻦ ﻣﻦ اﺧﺘﻼف أھﺪاﻓﮭﻤﺎ ،ﻓﺎﻷول ﯾﺆﻛﺪ ﻋﻠﻰ اﻟﺠﺎﻧﺐ اﻟﻤﺎدي ﻣﻦ اﻹﻧﺴﺎن،
ﺑﯿﻨﻤﺎ ﯾﺆﻛﺪ اﻟﺜﺎﻧﻲ ﻋﻠﻰ اﺳﺘﻘﻼل اﻹﻧﺴﺎن ﻋﻦ اﻟﻄﺒﯿﻌﺔ .ﯾﺼﺎﻟﺢ داﻓﻊ اﻟﻠﮭﻮ ﺑﯿﻦ اﻟﺤﺲ واﻟﻌﻘﻞ ﻣﻦ ﺧﻼل ﻣﻨﺎﻏﻤﺔ وظﺎﺋﻔﮭﻤﺎ اﻟﻤﺘﻌﺎرﺿﺔ
ﻣﻌًﺎ وإﻧﺘﺎج ھﺪف ﺛﺎﻟﺚ ،أﻻ وھﻮ اﻟﺠﻤﺎل .ﻓﺘﺠﺮﺑﺔ اﻟﺠﻤﺎل ﻟﯿﺴﺖ ﻋﺎﺋﺪة إﻟﻰ ﺣﺎﺟﺘﻨﺎ اﻷﺳﺎﺳﯿﺔ ﻟﻠﺒﻘﺎء وﻻ إﻟﻰ ﻧﺸﺎطﻨﺎ اﻟﺬھﻨﻲ ﻣﻦ أﺟﻞ
ﺑﻠﻮغ اﻟﺤﻘﯿﻘﺔ أو اﻟﻤﻌﺮﻓﺔ .ﺑﻞ ﺗﺼﺒﺢ ﺗﺠﺮﺑﺔ اﻟﺠﻤﺎل وﺣﺪة ﺑﯿﻦ اﻟﺸﻜﻞ واﻟﺤﺲ ھﺎدﻓﺔ إﻟﻰ اﺳﺘﺒﺼﺎر ھﺬا اﻻﻧﺴﺠﺎم .ورﻏﻢ أن ﺷﯿﻠﺮ
ﺗﺼﻮر أن اﻟﺒﻌﺪ اﻟﺠﻤﺎﻟﻲ ﻟﯿﺲ إﻻ ﻣﺮﺣﻠﺔ اﻧﺘﻘﺎل ﺑﯿﻦ اﻟﻄﺒﯿﻌﺔ واﻟﺜﻘﺎﻓﺔ ،إﻻ إﻧﮫ ،ﻛﻤﺎ ﻻﺣﻆ ﺑﻌﺾ اﻟﻤﻌﻠﻘﯿﻦ ﻋﻠﯿﮫ ،ﯾﺼﺒﺢ ﻓﻲ ﺑﻌﺾ
اﻷﺣﯿﺎن ﻏﺎﯾﺔ ﻓﻲ ﺣﺪ ذاﺗﮫ ،واﻧﺴﺤﺎﺑًﺎ ﻣﻦ اﻟﻌﺎﻟﻢ إﻟﻰ ﺑﺮاح اﻟﻄﺒﯿﻌﺔ اﻟﺠﻤﺎﻟﯿﺔ ،وﺟﻤﺎﻻً ﯾﻨﺒﻌﺚ ﺑﺎﻋﺘﺒﺎره ﻣﺜﺎﻻً ﻻ ﯾﻤﻜﻦ ﺗﺠﺴﯿﺪه ﻓﻲ
اﻟﻮاﻗﻊ ﻣﻄﻠﻘًﺎ 17.وﻻ ﺗﻘﺘﺮح رﺳﺎﺋﻞ ﺷﯿﻠﺮ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ ﻣﺎرﻛﻮزه اﻧﺴﺤﺎﺑًﺎ ھﺎدﺋًﺎ داﺧﻞ ﻋﺎﻟﻢ اﻟﺠﻤﺎل ﻏﯿﺮ ﻣﺘﺄﺛﺮة ﺑﺘﻘﻠﺒﺎت اﻟﺤﯿﺎة اﻟﯿﻮﻣﯿﺔ،
ﺑﻞ ﺑﺎﻷﺣﺮى ،ﺗﺤﺘﻮي ﺑﺬور ﺗﺤﺮر اﻟﺒﻌﺪ اﻹﯾﺮوﺳﻲ ،أو ﻣﻤﻠﻜﺔ اﻟﺤﺮﯾﺔ ﻣﻦ ﺧﻼل ﻗﺮاءة ﻣﺎرﻛﻮزه اﻟﻔﺮوﯾﺪﯾﺔ.
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Marcuse’s reading of Schiller thus reopens the question of Eros in the context of
education, a long-standing theme in the history of philosophy. If Plato actualized a model of
education in which Eros was harnessed toward the higher, intellectual pursuit of knowledge,
Marcuse views Eros as carrying the possibility of a non-repressive, non-alienated human
existence. If in Plato, Eros is eventually repressed by the privileged sphere of Logos or Reason,
Marcuse seeks its liberation. Marcuse tries to make good on the promise of Schiller’s play-drive
by grounding it in Freudian instincts, unconstrained by the world of work, and potentially
liberating us from its demands. Marcuse extracts three essential elements from Schiller’s letters
that he believes would lead to the formation of a non-repressive society:
(1) The transformation of toil (labor) into play, and of repressive productivity into
‘display’—a transformation that must be preceded by the conquest of want (scarcity) as
the determining factor of civilization.
(2) The self-sublimation of sensuousness (of the sensuous impulse) and the desublimation of reason (of the form-impulse) in order to reconcile the two basic
antagonistic impulses.
(3) The conquest of time in so far as time is destructive of lasting gratification18
For Marcuse, the aim of these three features is identical with a reconciliation of the reality
principle with the pleasure principle, since he views the aesthetic dimension – via imagination –
as sheltering the mental processes and freed of the repressive reality principle.
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إذن ﺗﻌﯿﺪ ﻗﺮاءة ﻣﺎرﻛﻮزه ﻟﺸﯿﻠﺮ طﺮح ﺳﺆال اﻹﯾﺮوس ﻓﻲ ﺳﯿﺎق اﻟﺘﺮﺑﯿﺔ ،واﻟﺬي ھﻮ ﻣﻮﺿﻮع ﻗﺪﯾﻢ ﻓﻲ ﺗﺎرﯾﺦ اﻟﻔﻠﺴﻔﺔ .ﻓﺈذا ﻛﺎن
أﻓﻼطﻮن ﺣﻘﻖ ﻧﻤﻮذﺟًﺎ ﻟﻠﺘﺮﺑﯿﺔ ﺣﯿﺚ ﯾﺴﺨﺮ اﻹﯾﺮوس ﻟﻠﺴﻌﻲ اﻟﻔﻜﺮي اﻟﺴﺎﻣﻲ ﻧﺤﻮ اﻟﻤﻌﺮﻓﺔ ،ﯾﺮى ﻣﺎرﻛﻮزه اﻹﯾﺮوس ﺑﺼﻔﺘﮫ
طﺎرﺣًﺎ إﻣﻜﺎﻧﯿﺔ وﺟﻮد إﻧﺴﺎﻧﻲ ﻏﯿﺮ ﻣﺴﺘﻠﺐ أو ﻣﻘﻤﻮع .وإذا ﻛﺎن اﻟﻌﻘﻞ أو اﻟﻨﻄﺎق اﻟﻤﻤﯿﺰ ﻟﻠﻮﺟﻮس ﺑﺎﻟﻨﺴﺒﺔ ﻷﻓﻼطﻮن ﯾﻘﻤﻊ اﻹﯾﺮوس
ﻓﻲ اﻟﻨﮭﺎﯾﺔ ،ﻓﺈن ﻣﺎرﻛﻮزه ﯾﺴﻌﻰ إﻟﻰ ﺗﺤﺮﯾﺮه ،وﯾﺤﺎول أن ﯾﻔﻲ ﺑﻮﻋﺪ داﻓﻊ اﻟﻠﮭﻮ ﻋﻦ طﺮﯾﻖ ﺗﺠﺬﯾﺮه ﻓﻲ اﻟﻐﺮاﺋﺰ اﻟﻔﺮوﯾﺪﯾﺔ ،وﻋﺪم
ﺗﻘﯿﯿﺪھﺎ ﺑﻌﺎﻟﻢ اﻟﻌﻤﻞ ،وﺗﺤﺮﯾﺮﻧﺎ اﻟﻤﺤﺘﻤﻞ ﻣﻦ ﻣﺘﻄﻠﺒﺎﺗﮫ .وﯾﻘﺘﺒﺲ ﻣﺎرﻛﻮزه ﺛﻼﺛﺔ ﻋﻨﺎﺻﺮ ﺟﻮھﺮﯾﺔ ﻣﻦ رﺳﺎﺋﻞ ﺷﯿﻠﺮ اﻟﺘﻲ ﯾﺆﻣﻦ أﻧﮭﺎ
ﺳﺘﺆدي إﻟﻰ ﺗﻜﻮﯾﻦ ﻣﺠﺘﻤﻊ ﻏﯿﺮ ﻗﻤﻌﻲ:
 (1ﺗﺤﻮل اﻟﻜﺪح )اﻟﻌﻤﻞ( إﻟﻰ ﻟﮭﻮ ،واﻹﻧﺘﺎﺟﯿﺔ اﻟﻘﻤﻌﯿﺔ إﻟﻰ "إﻧﺘﺎﺟﯿﺔ ﺣﺮة" ،وھﻮ اﻟﺘﺤﻮل اﻟﺬي ﯾﻨﺒﻐﻲ أن
ﯾﺴﺒﻘﮫ اﻻﻧﺘﺼﺎر ﻋﻠﻰ اﻟﺤﺎﺟﺔ )اﻟﻨﺪرة( ،ھﺬا اﻻﻧﺘﺼﺎر ھﻮ اﻟﻌﺎﻣﻞ اﻟﻤﺤﺪد ﻟﻠﺤﻀﺎرة اﻟﺠﺪﯾﺪة.
 (2اﻟﺘﺼﻌﯿﺪ اﻟﺬاﺗﻲ ﻟﻠﺤﺴﺎﺳﯿﺔ )أي اﻟﻐﺮﯾﺰة اﻟﺠﻨﺴﯿﺔ( وﺗﺬﻟﯿﻞ اﻟﻌﻘﻞ )أي اﻟﻐﺮﯾﺰة اﻟﺸﻜﻠﯿﺔ( ﺑﮭﺪف إﻋﺎدة
اﻟﺘﻮاﻓﻖ ﺑﯿﻦ اﻟﻄﺮﻓﯿﻦ اﻟﻤﺘﻨﺎﻗﻀﯿﻦ.
 (3اﻹﻧﺘﺼﺎر ﻋﻠﻰ اﻟﺰﻣﻦ ﻣﻦ ﺣﯿﺚ أن اﻟﺰﻣﻦ ﯾﺪﻣﺮ اﻹﺷﺒﺎع اﻟﺪاﺋﻢ.
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ﺗﺘﻤﺎﺛﻞ ﻏﺎﯾﺔ اﻟﺴﻤﺎت اﻟﺜﻼث ﺑﺎﻟﻨﺴﺒﺔ ﻟﻤﺎرﻛﻮزه ﻓﻲ اﻟﺘﺼﺎﻟﺢ ﺑﯿﻦ ﻣﺒﺪأ اﻟﻮاﻗﻊ وﻣﺒﺪأ اﻟﻠﺬة ،ﺣﯿﺚ ﯾﺮى اﻟﺒﻌﺪ اﻟﺠﻤﺎﻟﻲ ﻣﻦ ﺧﻼل اﻟﺘﺨﯿﻞ
ﺑﺼﻔﺘﮫ ﻣﻠﺠﺄ ً ﻟﻠﻌﻤﻠﯿﺎت اﻟﻌﻘﻠﯿﺔ وﻣﺤﺮرًا ﻣﻦ ﻣﺒﺪأ اﻟﻮاﻗﻊ اﻟﻘﻤﻌﻲ.
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Marcuse advocates the transformation of work or toil into play, and the transformation of
repressive productivity into display. A precondition for this transformation is the abolition of
scarcity, or a society of abundance. When the need for self-preservation is satisfied, the
individual is released from work as toil and can experience work as play. The shift is phrased as
the transformation of repressive productivity into display, or a shift in the individual’s
relationship to the production process more generally, from alienated labor chained to the
performance principle into a process that gratifies the individual’s desires. For Marcuse, work
would be a form of activity infused with Eros, where it is subordinated to the needs that allow
humanity to flourish.
Play and display, as principles of civilization, imply not the transformation of labor but
its complete subordination to the freely evolving potentialities of man and nature. The
ideas of play and display now reveal their full distance from the values of productiveness
and performance; play is unproductive and useless precisely because it cancels the
repressive and exploitative traits of labor and leisure; it ‘just plays.’20
When work becomes play, it takes on features antithetical to the requirements of its alienated
form. No longer driven solely by productivity and efficiency, work as play also becomes aimless
and without purpose from the standpoint of conventional work. In this respect, Marcuse notes
that it is the purpose and not the content of the activity that distinguishes work from play. That is,
if the activity gratifies our instinctual needs, then it is play—it is in this respect that Marcuse
envisions a shift of work into play, transforming from an activity chained to self-preservation to
one that promotes self-fulfillment, a shift that will be discussed further on.
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ﯾﺪﻋﻮ ﻣﺎرﻛﻮزه إﻟﻰ ﺗﺤﻮﯾﻞ اﻟﻌﻤﻞ أو اﻟﻜﺪح إﻟﻰ ﻟﮭﻮ ،وﺗﺤﻮﯾﻞ اﻟﻨﺰﻋﺔ اﻹﻧﺘﺎﺟﯿﺔ اﻟﻘﻤﻌﯿﺔ إﻟﻰ إﻧﺘﺎﺟﯿﺔ ﺣﺮة .وﻣﺎ ﯾﺘﻄﻠﺒﮫ ھﺬا اﻟﺘﺤﻮل
ﻣﺴﺒﻘًﺎ ھﻮ اﻟﻘﻀﺎء ﻋﻠﻰ اﻟﻨﺪرة أو ﺗﺤﻘﯿﻖ ﻣﺎ ﯾﻤﻜﻦ ﺗﺴﻤﯿﺘﮫ ﺑﻤﺠﺘﻤﻊ اﻟﻮﻓﺮة .ﻓﻌﻨﺪﻣﺎ ﺗﺸﺒﻊ اﻟﺤﺎﺟﺔ إﻟﻰ اﻟﺒﻘﺎء ،ﯾﺘﺤﺮر اﻟﻔﺮد ﻣﻦ اﻟﻌﻤﻞ
ﺑﺼﻔﺘﮫ ﻛﺪﺣًﺎ وﯾﺴﺘﻄﯿﻊ اﺧﺘﺒﺎر اﻟﻌﻤﻞ ﺑﺼﻔﺘﮫ ﻟﮭ ًﻮا .ﺗﺘﻢ ﺻﯿﻐﺔ ھﺬا اﻟﺘﺤﻮل ﺑﺎﻋﺘﺒﺎره ﺗﺤﻮﻻَ ﻣﻦ اﻟﻨﺰﻋﺔ اﻹﻧﺘﺎﺟﯿﺔ اﻟﻘﻤﻌﯿﺔ إﻟﻰ إﻧﺘﺎﺟﯿﺔ
ﺣﺮة ،أو ﺗﺤﻮل ﻓﻲ ﻋﻼﻗﺔ اﻟﻔﺮد ﺑﻌﻤﻠﯿﺔ اﻹﻧﺘﺎج ﻓﻲ اﻟﻌﻤﻮم ﻣﻦ ﻋﻤﻞ ﻣﺴﺘﻠﺐ ﻣﻘﯿﺪ إﻟﻰ ﻣﺒﺪأ اﻟﻤﺮدود إﻟﻰ ﻋﻤﻠﯿﺔ ﺗﺮﺿﻲ رﻏﺒﺎت
اﻟﻔﺮد .ﯾﻤﻜﻦ ﻟﻠﻌﻤﻞ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ ﻣﺎرﻛﻮزه أن ﯾﺼﺒﺢ ﺷﻜﻼً ﻣﻦ اﻟﻨﺸﺎط اﻟﻤﻤﺘﻠﺊ ﺑﺎﻹﯾﺮوﺳﯿﺔ ،ﺣﯿﺚ ﯾﺨﻀﻊ إﻟﻰ اﻟﺤﺎﺟﺎت اﻟﺘﻲ ﺗﺴﻤﺢ
ﻟﻺﻧﺴﺎﻧﯿﺔ ﺑﺎﻻزدھﺎر.
ﻻ ﯾﺘﻀﻤﻦ اﻟﻠﮭﻮ وطﻤﺄﻧﯿﻨﺔ اﻟﺤﺎﺟﺎت ﺑﺎﻋﺘﺒﺎرھﻤﺎ ﻣﺒﺪﺋﻲ اﻟﺤﻀﺎرة ﻣﺠﺮد ﺗﺤﻮﯾﻞ اﻟﻌﻤﻞ ﻓﺤﺴﺐ ،وﻟﻜﻦ رﺑﻄﮫ
اﻟﺘﺎم ﺑﻤﻤﻜﻨﺎت اﻹﻧﺴﺎن واﻟﻄﺒﯿﻌﺔ ،اﻟﻤﺘﻄﻮرة ﺑﺤﺮﯾﺔ .وﺑﺬﻟﻚ ﺗﻜﺸﻒ ﻓﻜﺮﺗﺎ اﻟﻠﮭﻮ وطﻤﺄﻧﯿﻨﺔ اﻟﺤﺎﺟﺎت اﻵن ﻋﻦ
ﻛﻞ اﻟﻤﺴﺎﻓﺔ اﻟﺘﻲ ﺗﻔﺼﻠﮭﻤﺎ ﻋﻦ ﻗﯿﻢ اﻹﻧﺘﺎﺟﯿﺔ واﻟﻤﺮدود .ﻓﺎﻟﻠﮭﻮ ھﻮ ﺑﺎﻟﺘﺤﺪﯾﺪ ﻏﯿﺮ ﻣﻨﺘﺞ وﻏﯿﺮ ﻧﺎﻓﻊ ،ﻷﻧﮫ ﯾﺮﻓﺾ
اﻟﻤﻼﻣﺢ اﻟﻘﻤﻌﯿﺔ واﻹﺳﺘﻐﻼﻟﯿﺔ ﻟﻠﻌﻤﻞ وأوﻗﺎت اﻟﻔﺮاغ ،ﻓﮭﻮ "ﻻ ﯾﻔﻌﻞ ﺷﻲء ﺳﻮى أن ﯾﻠﮭﻮ".
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ﻋﻨﺪﻣﺎ ﯾﺼﺒﺢ اﻟﻌﻤﻞ ﻟﮭ ًﻮا ،ﻓﺈﻧﮫ ﯾﺘﺨﺬ ﺳﻤﺎت ﻣﻨﺎﻗﻀﺔ ﻟﺸﺮوط ﺷﻜﻠﮫ اﻟﻤﺴﺘﻠﺐ ،ﻓﺎﻟﻌﻤﻞ اﻟﻼھﻲ ،اﻟﺬي ﻟﻦ ﯾﻌﺪ ﻣﺪﻓﻮﻋًﺎ ﺑﻘﻮة اﻟﻨﺰﻋﺔ
اﻹﻧﺘﺎﺟﯿﺔ واﻟﺤﺎﺟﺔ إﻟﻰ اﻟﻜﻔﺎءة ﻓﺤﺴﺐ ،ﯾﺼﺒﺢ أﯾﻀًﺎ ﺑﻼ ﻏﺎﯾﺔ أو ھﺪف ﻣﻦ وﺟﮭﺔ ﻧﻈﺮ اﻟﻌﻤﻞ اﻟﺘﻘﻠﯿﺪي .وﯾﻼﺣﻆ ﻣﺎرﻛﻮزه ﻣﻦ ﺣﯿﺚ
ذﻟﻚ أن ﻏﺎﯾﺔ اﻟﻨﺸﺎط وﻟﯿﺲ ﻣﺤﺘﻮاه ھﻮ اﻟﺬي ﯾﻤﯿﺰ اﻟﻌﻤﻞ ﻋﻦ اﻟﻠﮭﻮ .ﻷﻧﮫ إذا أرﺿﻰ اﻟﻨﺸﺎط ﺣﺎﺟﺎﺗﻨﺎ اﻟﻐﺮاﺋﺰﯾﺔ ،ﻓﮭﻮ إذن ﯾﻌﺘﺒﺮ
ﻟﮭ ًﻮا ،وھﻮ ﻣﺎ ﯾﺘﺼﻮره ﻣﺎرﻛﻮزه ﺗﺤﻮﻻً ﻣﻦ اﻟﻌﻤﻞ إﻟﻰ اﻟﻠﮭﻮ ،وﺗﺤﻮﻻً ﻣﻦ ﻧﺸﺎط ﻣﻘﯿﺪ ﺑﺤﺐ اﻟﺒﻘﺎء إﻟﻰ ﻧﺸﺎط ﯾﻔﻀﻲ إﻟﻰ ﺗﺤﻘﻖ
اﻟﺬات ،وذﻟﻚ ﺗﺤﻮل ﺳﺘﺘﻢ ﻣﻨﺎﻗﺸﺘﮫ ﻻﺣﻘًﺎ.
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Secondly, Marcuse advocates a rebalancing of reason and sense—a self-sublimation of
sense and a de-sublimation of reason. If for Freud, our fundamental instincts produced untenable
desires that had to be sublimated or transformed into more appropriate goals, in the context of
twentieth century capitalism, Freudian instinctual repression takes on the additional form of
“surplus repression,” which through the performance principle creates a tyranny of reason over
sensation in the compulsion to work. The union of reason and sensation is the basis for a culture
in which humanity is not chained to toil, but rather, develops through play. This is a
fundamentally different vision than the existing mode of sexuality, which Marcuse calls
repressive de-sublimation.
In One-Dimensional Man, Marcuse discusses the society of instant gratification, where
sexuality is commodified and socially controlled. In a Foucauldian register, we can say that the
more desire is articulated within the means of discourse subscribed by the current system, the
more it becomes regimented. For Marcuse, the de-sublimation of reason and the self-sublimation
of sensation or sexuality would reflect our genuine rather than manufactured needs. By selfsublimation of sexuality, Marcuse refers to the possibility, under certain conditions, of sexuality
creating “highly civilized relations without being subjected to the repressive organization which
the established civilization has imposed upon the instinct.”22 In particular, the necessary
conditions for such a possibility would be the development of institutions that are not governed
by the performance principle. This would allow for the transformation of sexuality from its
degraded form in the society of instant gratification into Eros. Marcuse presents a vision of such
a society ruled by Eros:
The abolition of toil, the amelioration of the environment, the conquest of disease and
decay, the creation of luxury. All these activities flow directly from the pleasure principle,
and, at the same time, they constitute work which associates individuals to ‘greater
unities’: no longer confined within the mutilating dominion of the performance principle,
they modify the impulse without deflecting it from its aim. There is sublimation and,
consequently, culture; but this sublimation proceeds in a system of expanding and
enduring libidinal relations, which are in themselves work relations.23
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ﺛﺎﻧﯿًﺎ ،ﯾﺪﻋﻮ ﻣﺎرﻛﻮزه إﻟﻰ إﻋﺎدة اﻟﺘﻮازن ﺑﯿﻦ اﻟﻌﻘﻞ واﻟﺤﺲ ،أي ﺗﺼﻌﯿﺪ ذاﺗﻲ ﻣﻦ ﺷﺄن اﻟﺤﺲ وﺗﺬﻟﯿﻞ اﻟﻌﻘﻞ .ﻓﺈذا ﻛﺎﻧﺖ ﻏﺮاﺋﺰﻧﺎ
اﻷﺳﺎﺳﯿﺔ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ ﻓﺮوﯾﺪ أﻧﺘﺠﺖ رﻏﺒﺎت واھﯿﺔ وﺟﺐ ﻋﻠﯿﮭﺎ اﻟﺘﺴﺎﻣﻲ أو أن ﺗﺘﺤﻮل إﻟﻰ أھﺪاف ﻣﻨﺎﺳﺒﺔ أﻛﺜﺮ ،ﻓﺈن اﻟﻘﻤﻊ اﻟﻐﺮﯾﺰي
اﻟﻔﺮوﯾﺪي ﯾﺘﺨﺬ ﻓﻲ إطﺎر رأﺳﻤﺎﻟﯿﺔ اﻟﻘﺮن اﻟﻌﺸﺮﯾﻦ ﺷﻜﻼً إﺿﺎﻓﯿًﺎ ﻣﻦ "اﻟﻘﻤﻊ اﻟﻔﺎﺋﺾ" ،اﻟﺬي ﻣﻦ ﺧﻼل ﻣﺒﺪأ اﻟﻤﺮدود ﯾﺨﻠﻖ اﺳﺘﺒﺪادًا
ﻟﻠﻌﻘﻞ ﻋﻠﻰ اﻟﺸﻌﻮر ﻓﻲ اﻟﻘﮭﺮ ﻣﻦ أﺟﻞ اﻟﻌﻤﻞ .ﺗﺼﺒﺢ وﺣﺪة اﻟﻌﻘﻞ واﻟﺸﻌﻮر ﻗﺎﻋﺪة اﻟﺜﻘﺎﻓﺔ اﻟﺘﻲ ﻣﻦ ﺧﻼﻟﮭﺎ ﻻ ﺗﺼﺒﺢ اﻹﻧﺴﺎﻧﯿﺔ ﻣﻘﯿﺪة
ﺑﺎﻟﻜﺪح ،ﺑﻞ ﺑﺎﻷﺣﺮى ،ﻣﺘﻄﻮرة ﻣﻦ ﺧﻼل اﻟﻠﮭﻮ .ھﺬه رؤﯾﺔ ﻣﺨﺘﻠﻔﺔ ﺑﺸﻜﻞ ﺟﻮھﺮي ﻋﻦ اﻟﺸﻜﻞ اﻟﻤﻮﺟﻮد ﻣﻦ اﻟﺠﻨﺴﺎﻧﯿﺔ ،اﻟﺘﻲ
اﺻﻄﻠﺢ ﻋﻠﯿﮭﺎ ﻣﺎرﻛﻮزه ﺑﺎﺳﻢ اﻟﺘﺬﻟﯿﻞ اﻟﻘﻤﻌﻲ.
ﻓﻲ ﻛﺘﺎب اﻹﻧﺴﺎن ذو اﻟﺒﻌﺪ اﻟﻮاﺣﺪ ،ﻧﺎﻗﺶ ﻣﺎرﻛﻮزه ﻣﺠﺘﻤﻊ اﻹﺷﺒﺎع اﻟﻔﻮري ،ﺣﯿﺚ ﺗﺼﺒﺢ اﻟﺠﻨﺴﺎﻧﯿﺔ ﻣﺴﻠﻌﺔ وﻣﺘﺤﻜ ًﻤﺎ ﻓﯿﮭﺎ
اﺟﺘﻤﺎﻋﯿًﺎ .وﯾﻤﻜﻨﻨﺎ اﻟﻘﻮل ﺑﻄﺮﯾﻘﺔ ﻓﻮﻛﻮﯾﺔ أﻧﮫ ﻛﻠﻤﺎ ﺗﻢ اﻟﺘﻌﺒﯿﺮ ﻋﻦ اﻟﺮﻏﺒﺔ أﻛﺜﺮ ﻣﻦ ﺧﻼل وﺳﺎﺋﻞ اﻟﺨﻄﺎب اﻟﺨﺎﺿﻌﺔ ﻟﻠﻨﻈﺎم اﻟﺤﺎﻟﻲ،
ﻓﺈﻧﮭﺎ ﺗﺼﺒﺢ ﻣﻨﻈﻤﺔ أﻛﺜﺮ .ﺳﯿﻌﻜﺲ ﺗﺬﻟﯿﻞ اﻟﻌﻘﻞ واﻟﺘﺼﻌﯿﺪ اﻟﺬاﺗﻲ ﻟﻠﺸﻌﻮر أو اﻟﺠﻨﺴﺎﻧﯿﺔ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ ﻣﺎرﻛﻮزه ﺣﺎﺟﺎﺗﻨﺎ اﻟﺤﻘﯿﻘﯿﺔ ﺑﺪﻻً
ﻣﻦ اﻟﻤﺼﻄﻨﻌﺔ .وﻣﻦ ﺧﻼل اﻟﺘﺼﻌﯿﺪ اﻟﺬاﺗﻲ ﻟﻠﺠﻨﺴﺎﻧﯿﺔ ،ﯾﺸﯿﺮ ﻣﺎرﻛﻮزه إﻟﻰ إﺣﺘﻤﺎﻟﯿﺔ وﺟﻮد ﺟﻨﺴﺎﻧﯿﺔ ﺗﺨﻠﻖ "ﻋﻼﻗﺎت إﻧﺴﺎﻧﯿﺔ
ﻣﺘﺤﻀﺮة ﺑﺪرﺟﺔ ﻋﺎﻟﯿﺔ دون أن ﺗﺨﻀﻊ إﻟﻰ اﻟﺘﻨﻈﯿﻢ اﻟﻘﻤﻌﻲ اﻟﺬي ﻓﺮﺿﺘﮫ اﻟﺤﻀﺎرة اﻟﺮاھﻨﺔ ﻋﻠﻰ اﻟﻐﺮﯾﺰة" 24ﺗﺤﺖ ظﺮوف ﻣﻌﯿﻨﺔ.
وﻋﻠﻰ اﻟﺨﺼﻮص ،ﻓﺈن اﻟﻈﺮوف اﻟﻀﺮورﯾﺔ ﻟﻤﺜﻞ ھﺬه اﻹﺣﺘﻤﺎﻟﯿﺔ ﺳﺘﻜﻮن ﺗﻄﻮر ﻣﺆﺳﺴﺎت ﻟﯿﺴﺖ ﻣﺤﻜﻮﻣﺔ ﺑﻤﺒﺪأ اﻟﻤﺮدود .ﺳﯿﺴﻤﺢ
ھﺬا ﺑﺘﺤﻮل اﻟﺠﻨﺴﺎﻧﯿﺔ ﻣﻦ ﺷﻜﻠﮭﺎ اﻟﻤﻨﺤﻂ ﻓﻲ ﻣﺠﺘﻤﻊ اﻹﺷﺒﺎع اﻟﻔﻮري إﻟﻰ أن ﺗﺼﺒﺢ إﯾﺮوﺳﯿﺔ .وﯾﻘﺪم ﻣﺎرﻛﻮزه رؤﯾﺔ ﻟﮭﺬا اﻟﻤﺠﺘﻤﻊ
اﻟﺬي ﯾﺤﻜﻤﮫ اﻹﯾﺮوس:
إﻟﻐﺎء اﻟﻌﻤﻞ ،وﺗﺤﺴﯿﻦ اﻟﺒﯿﺌﺔ ،واﻹﻧﺘﺼﺎر ﻋﻠﻰ اﻟﻤﺮض واﻟﮭﺮم ،وﺗﺤﻘﯿﻖ اﻟﺮﻓﺎه .وإن ﺟﻤﯿﻊ ھﺬه اﻷﻧﺸﻄﺔ إﻧﻤﺎ
ﺗﺼﺪر ﻣﺒﺎﺷﺮة ﻋﻦ ﻣﺒﺪأ اﻟﻠﺬة ،وھﻲ ﻓﻲ اﻟﻮﻗﺖ ذاﺗﮫ ،ﺗﻨﺸﺊ اﻟﻌﻤﻞ اﻟﺬي ﯾﺠﻤﻊ اﻷﻓﺮاد ﻓﻲ "وﺣﺪات ﻣﺘﺰاﯾﺪة ﻣﻦ
اﻟﺸﻤﻮل" ،وﺑﺬﻟﻚ ﻻ ﺗﺒﻘﻰ ﻣﺤﺼﻮرة ﺿﻤﻦ اﻟﻤﺠﺎل اﻟﻤﺸﻮّه اﻟﺘﺎﺑﻊ ﻟﻤﺒﺪأ اﻟﻤﺮدود ،ﻓﺘﻘﻮم ﺑﺘﺤﻮﯾﻞ اﻟﻐﺮﯾﺰة دون
أن ﺗﺤﺮﻓﮭﺎ ﻋﻦ ھﺪﻓﮭﺎ .ﻓﺤﯿﺜﻤﺎ ﯾﻮﺟﺪ اﻟﺘﺼﻌﯿﺪ ﺗﻮﺟﺪ اﻟﺤﻀﺎرة ،ﻏﯿﺮ أن ھﺬا اﻟﺘﺼﻌﯿﺪ ﯾﻌﻤﻞ ﺿﻤﻦ ﻧﻈﺎم ﻣﻦ
اﻟﻌﻼﻗﺎت اﻟﻠﯿﯿﺒﺪﯾﺔ اﻟﻤﺘﻨﺎﻣﯿﺔ واﻟﺪاﺋﻤﺔ واﻟﺘﻲ ﻣﺎ ھﻲ إﻻ ﻋﻼﻗﺎت ﻋﻤﻞ ﻓﻲ ﺣﺪ ذاﺗﮭﺎ.
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Thus, the self-sublimation of sexuality into Eros would both create but also depend upon nonalienated work relations, the necessity of the struggle for existence acting as a support for Eros
rather than the repression of instinctual freedom. Returning us to the first point discussed earlier,
the transformation of work into play, Marcuse questions the instinctual preconditions for
assimilating work to play. We saw previously that play and work appear at first to be
diametrically opposed, where play is not motivated by any aim other than the fulfillment of
instinctual desires, whereas work is motivated by the external goal of self-preservation. Now we
can see a clearer idea of how work might become play. The activity would still retain the same
purpose, i.e. the goal of self-preservation, but with the eradication of scarcity and alienation,
work could also at the same time activate instinctual gratification. Thus, Marcuse argues that
social change would be necessary for the development of instinctual preconditions that could
transform work into play.
Third, the disciplining mechanism of time must be dismantled. For Marcuse, the division
of our day into segments of work and segments of leisure, the latter confined to measured doses
within a world dominated by the performance principle, suppresses the timelessness of the
pleasure principle and its desires, where leisure is not a relief from work or time to rebuild one’s
energies to become more productive, but is aimless. For Marcuse, the liberation of Eros, the
source of true happiness, would dismantle the repressive order of time in modern societies.

إذن ،ﯾﺨﻠﻖ اﻟﺘﺴﺎﻣﻲ اﻟﺬاﺗﻲ ﻟﻠﺠﻨﺴﺎﻧﯿﺔ ﻧﺤﻮ اﻹﯾﺮوﺳﯿﺔ ﻋﻼﻗﺎت ﻋﻤﻞ ﻏﯿﺮ ﻣﺴﺘﻠﺒﺔ ،ﻣﺜﻠﻤﺎ ﯾﻌﺘﻤﺪ ﻋﻠﯿﮭﺎ أﯾﻀًﺎ .ﺗﻌﻤﻞ ﺿﺮورة اﻟﺼﺮاع
ﻣﻦ أﺟﻞ اﻟﻮﺟﻮد ﺑﺼﻔﺘﮭﺎ ﺳﻨﺪًا ﻟﻺﯾﺮوس ﺑﺪﻻً ﻣﻦ أن ﺗﻜﻮن ﻗﻤﻌًﺎ ﻟﻠﺤﺮﯾﺔ اﻟﻐﺮاﺋﺰﯾﺔ .ﯾﻌﻮد ﻣﺎرﻛﻮزه ﺑﻨﺎ إﻟﻰ اﻟﻨﻘﻄﺔ اﻷوﻟﻰ اﻟﺘﻲ
ﻧﺎﻗﺸﻨﺎھﺎ ﻣﺴﺒﻘًﺎ ،وھﻲ ﺗﺤﻮل اﻟﻌﻤﻞ إﻟﻰ ﻟﮭﻮ ،ﻣﺘﺴﺎﺋﻼً ﻋﻦ اﻟﺸﺮوط اﻟﻐﺮﯾﺰﯾﺔ ﻟﺪﻣﺠﮭﻤﺎ ﻣﻌًﺎ .ﻓﻜﻤﺎ رأﯾﻨﺎ ﻣﺴﺒﻘًﺎ أن اﻟﻌﻤﻞ واﻟﻠﮭﻮ
ﯾﺒﺪوان ﻓﻲ اﻟﺒﺪاﯾﺔ ﻣﺘﻌﺎرﺿﯿﻦ ﺗﻤﺎ ًﻣﺎ ،ﺣﯿﺚ ﻻ ﯾﺤﻔﺰ اﻟﻠﮭﻮ أي ھﺪف ﻋﺪا إﺷﺒﺎع اﻟﺮﻏﺒﺎت اﻟﻐﺮﯾﺰﯾﺔ ،ﺑﯿﻨﻤﺎ ﯾﺤﻔﺰ ھﺪف اﻟﺒﻘﺎء
اﻟﺨﺎرﺟﻲ اﻟﻌﻤﻞ .ﯾﻤﻜﻨﻨﺎ أن ﻧﺮى اﻵن أن ھﻨﺎك ﻓﻜﺮة أوﺿﺢ ﺣﻮل ﻛﯿﻔﯿﺔ ﺗﺤﻮل اﻟﻌﻤﻞ ﻟﻠﮭﻮ ،ﻓﺒﯿﻨﻤﺎ ﺳﯿﺤﺎﻓﻆ اﻟﻨﺸﺎط ﻋﻠﻰ اﻟﻐﺎﯾﺔ
ﻧﻔﺴﮭﺎ ،وھﻲ ﻏﺎﯾﺔ اﻟﺒﻘﺎء ،ﻟﻜﻦ ﻣﻦ ﺧﻼل اﻟﻘﻀﺎء ﻋﻠﻰ اﻟﻨﺪرة واﻻﺳﺘﻼب ،ﯾﻤﻜﻦ ﻟﻠﻌﻤﻞ ﻓﻲ اﻟﻮﻗﺖ ذاﺗﮫ أن ﯾﻨﺸﻂ اﻹﺷﺒﺎع اﻟﻐﺮاﺋﺰي.
إذن ،ﯾﺠﺎدل ﻣﺎرﻛﻮزه أن اﻟﺘﻐﯿﺮ اﻻﺟﺘﻤﺎﻋﻲ ﺳﯿﻜﻮن ﺿﺮورﯾًﺎ ﻣﻦ أﺟﻞ ﺗﻨﻤﯿﺔ اﻟﺸﺮوط اﻟﻐﺮﯾﺰﯾﺔ اﻟﺘﻲ ﯾﻤﻜﻦ أن ﺗﺤﻮل اﻟﻌﻤﻞ إﻟﻰ
ﻟﮭﻮ.
ﺛﺎﻟﺜًﺎ ،ﯾﺠﺐ ﺗﻔﻜﯿﻚ آﻟﯿﺔ اﻟﻮﻗﺖ اﻻﻧﻀﺒﺎطﯿﺔ ،ﻓﺒﺎﻟﻨﺴﺒﺔ إﻟﻰ ﻣﺎرﻛﻮزه ،ﯾﻘﺴﻢ ﯾﻮﻣﻨﺎ إﻟﻰ وﻗﺘﯿﻦ :وﻗﺖ ﻟﻠﻌﻤﻞ ووﻗﺖ ﻓﺮاغ ،ﺣﯿﺚ ﯾﺼﺒﺢ
اﻷﺧﯿﺮ ﻣﺤﺪدًا ﺑﺠﺮﻋﺎت ﻣﻘﺎﺳﺔ ﻓﻲ ﻋﺎﻟﻢ ﯾﺤﻜﻤﮫ ﻣﺒﺪأ اﻟﻤﺮدود ،وﯾﻘﻤﻊ ھﺬا اﻟﺘﻘﺴﯿﻢ أﺑﺪﯾﺔ ﻣﺒﺪأ اﻟﻠﺬة ورﻏﺒﺎﺗﮭﺎ ،ﺣﯿﺚ ﯾﺼﺒﺢ وﻗﺖ
اﻟﻔﺮاغ ﺑﻼ ﻏﺎﯾﺔ ،وﻟﯿﺲ راﺣﺔً ﻣﻦ اﻟﻌﻤﻞ أو وﻗﺘًﺎ ﻛﻲ ﯾﺴﺘﻌﯿﺪ اﻟﻤﺮء طﺎﻗﺘﮫ ﻣﻦ أﺟﻞ أن ﯾﺼﺒﺢ أﻛﺜﺮ إﻧﺘﺎﺟﯿﺔ .ﺳﯿﻔﻜﻚ ﺗﺤﺮر
اﻹﯾﺮوس ،واﻟﺬي ھﻮ ﻣﺼﺪر اﻟﺴﻌﺎدة اﻟﺤﻘﯿﻘﯿﺔ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ ﻣﺎرﻛﻮزه ،اﻟﻨﻈﺎم اﻟﻘﻤﻌﻲ ﻟﻠﻮﻗﺖ ﻓﻲ اﻟﻤﺠﺘﻤﻌﺎت اﻟﺤﺪﯾﺜﺔ.

Marcuse’s reading of Schiller raises a number of issues, particularly in terms of its relevance for
a model of education and of the possibility of play as an anchoring principle. First, to harness
play in an educational context requires reflection on how play relates to work, and in particular,
how the kind of work that we undertake in the classroom, as students and teachers, can be a form
of play. Related to this would be the conception of an educational model not motivated by the
end of eventually assimilating its participants to the world of alienated labor, but rather
motivated by the fulfillment of the individual’s instinctual desires. This raises the question of
how intellectual work not geared toward the production of scientific knowledge would proceed
and what it would produce. Second, from a Marcusean point of view, the infusion of education
with Eros would be attuned to revolutionary ends, where the goal is not an acquisition of
knowledge and facts but is the transformation of both the self and the repressive society in which
one lives. If on Marcuse’s account play facilitates the fulfillment of desires and impulses, then in
an educational context, this would mean that the individual would undergo the negation of his or
her current self. Can education impart such an experience of negativity without some end result
in mind, in particular, the promise of attaining a better status than with which one began?
Finally, the anchoring principle of play would suppose that education could proceed according to
a different model of time, determined by the rhythms of the unconscious rather than the
conscious practices of reading, writing, and speaking. Maybe we could derive a model from
Jacques Lacan’s variable length psychoanalytic sessions, which did not have predetermined time
limits and could have ended in a few minutes or potentially gone on for hours. Relatedly, we
might wonder if it is desirable for education itself to become a form of therapy, to be attuned
precisely to those aspects of our existence tied to sensation, sexuality, instincts, drives, the
unconscious.

ﺗﻄﺮح ﻗﺮاءة ﻣﺎرﻛﻮزه ﻟﺸﯿﻠﺮ ﻋﺪدًا ﻣﻦ اﻟﻘﻀﺎﯾﺎ ،وﺧﺼﻮﺻًﺎ ﻓﯿﻤﺎ ﯾﺘﻌﻠﻖ ﺑﻤﻼءﻣﺘﮭﺎ ﻟﻨﻤﻮذج ﻣﻦ اﻟﺘﺮﺑﯿﺔ وإﻣﻜﺎﻧﯿﺔ ﺟﻌﻞ اﻟﻠﮭﻮ رﻛﯿﺰة
أﺳﺎﺳﯿﺔ ﻟﮭﺎ .أوﻻً ،ﯾﺘﻄﻠﺐ ﺗﺴﺨﯿﺮ اﻟﻠﮭﻮ ﻓﻲ اﻹطﺎر اﻟﺘﺮﺑﻮي ﺗﺄﻣﻼً ﺣﻮل ﻛﯿﻔﯿﺔ رﺑﻂ اﻟﻠﮭﻮ ﺑﺎﻟﻌﻤﻞ ،أو ﺑﺼﻮرة أدق ،ﻛﯿﻒ ﯾﻤﻜﻦ ﻟﻨﻮع
اﻟﻌﻤﻞ اﻟﺬي ﻧﺆدﯾﮫ ﻓﻲ اﻟﻔﺼﻮل اﻟﺪراﺳﯿﺔ ،ﺑﺼﻔﺘﻨﺎ طﻼﺑًﺎ وﻣﺪرﺳﯿﻦ ،أن ﯾﺘﺨﺬ ﺷﻜﻼً ﻻھﯿًﺎ .ﻣﺎ ﯾﺘﺼﻞ ﺑﺬﻟﻚ ﺳﯿﻜﻮن ﻓﻜﺮة ﻋﻦ ﻧﻤﻮذج
ﺗﺮﺑﻮي ﻣﺤﻔ ًﺰا ﻹﺷﺒﺎع رﻏﺒﺎت اﻟﻔﺮد اﻟﻐﺮاﺋﺰﯾﺔ ﺑﺪﻻً ﻣﻦ أن ﯾﻜﻮن ﻣﺤﻔ ًﺰا ﺑﻐﺎﯾﺔ دﻣﺞ ﻣﺸﺎرﻛﯿﮭﺎ ﻓﻲ ﻋﺎﻟﻢ اﻟﻌﻤﻞ اﻟﻤﺴﺘﻠﺐ ﻓﻲ اﻟﻨﮭﺎﯾﺔ.
وﯾﻄﺮح ھﺬا ﺳﺆاﻻً ﺣﻮل ﻛﯿﻔﯿﺔ اﺳﺘﻤﺮار اﻟﻌﻤﻞ اﻟﺬھﻨﻲ ﻏﯿﺮ اﻟﻤﺴﺨﺮ ﻣﻦ أﺟﻞ إﻧﺘﺎج اﻟﻤﻌﺮﻓﺔ اﻟﻌﻠﻤﯿﺔ وﻣﺎ اﻟﺬي ﺳﯿﻨﺘﺠﮫ؟ ﺛﺎﻧﯿًﺎ،
ﺳﯿﺘﻮاﻓﻖ ﻣﺰج اﻟﺘﺮﺑﯿﺔ ﺑﺎﻹﯾﺮوس ،ﻣﻦ وﺟﮭﺔ ﻧﻈﺮ ﻣﺎرﻛﻮزﯾﺔ ،ﻣﻊ اﻷھﺪاف اﻟﺜﻮرﯾﺔ ،ﺣﯿﺚ ﯾﺼﺒﺢ اﻟﮭﺪف ﻟﯿﺲ ﺣﯿﺎزة اﻟﻤﻌﺮﻓﺔ
ﻛﻞ ﻣﻦ اﻟﺬات واﻟﻤﺠﺘﻤﻊ اﻟﻘﻤﻌﻲ اﻟﺬي ﯾﻌﯿﺶ ﻓﯿﮫ اﻟﻤﺮء .إذا ﻛﺎن اﻟﻠﮭﻮ ﺑﺤﺴﺐ ﻣﺎرﻛﻮزه ﯾﺴﮭﻞ ﺗﺤﻘﯿﻖ اﻟﺮﻏﺒﺎت
واﻟﺤﻘﺎﺋﻖ ،ﺑﻞ ﺗﻐﯿﯿﺮ ٍ
واﻟﻨﺰوع ،ﻓﺈن ھﺬا ﺳﻮف ﯾﻌﻨﻲ ﻓﻲ اﻹطﺎر اﻟﺘﺮﺑﻮي أن اﻟﻔﺮد ﺳﯿﺨﺘﺒﺮ ﻧﻔﻲ ذاﺗﮫ أو ذاﺗﮭﺎ اﻟﺤﺎﻟﯿﺔ .ھﻞ ﯾﻤﻜﻦ ﻟﻠﺘﺮﺑﯿﺔ أن ﺗﻔﻲ ﺑﻤﺜﻞ ﺗﻠﻚ
اﻟﺘﺠﺮﺑﺔ ﻣﻦ اﻟﻨﻔﻲ ﺑﺪون ﻏﺎﯾﺔ ﻣﺤﺪدة ﻓﻲ اﻟﺬھﻦ ﺑﻮﻋﺪ اﻟﺤﺼﻮل ﻋﻠﻰ ﻣﻘﺎم أﻓﻀﻞ ﻣﻤﺎ ﺑﺪأ ﺑﮫ اﻟﻤﺮء؟ وأﺧﯿﺮًا ،ﺳﯿﻔﺘﺮض اﻟﺮﻛﯿﺰة
اﻷﺳﺎﺳﯿﺔ ﻟﻠﮭﻮ أن اﻟﺘﺮﺑﯿﺔ ﯾﻤﻜﻦ أن ﺗﺴﺘﻤﺮ طﺒﻘًﺎ ﻟﻨﻤﻮذج ﻣﻐﺎﯾﺮ ﻣﻦ اﻟﻮﻗﺖ ،ﺗﺤﻜﻤﮫ إﯾﻘﺎﻋﺎت اﻟﻼوﻋﻲ ﺑﺪﻻً ﻣﻦ اﻟﻤﻤﺎرﺳﺎت اﻟﻮاﻋﯿﺔ
ﻓﻲ اﻟﻘﺮاءة واﻟﻜﺘﺎﺑﺔ واﻟﺘﺤﺪث .رﺑﻤﺎ ﯾﻤﻜﻨﻨﺎ أن ﻧﺴﺘﺴﻘﻲ ﻧﻤﻮذﺟًﺎ ﻣﻦ ﺟﻠﺴﺎت ﺟﺎك ﻻﻛﺎن اﻟﺘﺤﻠﯿﻠﯿﺔ ذات اﻟﻤﺪى اﻟﻤﺘﻐﯿﺮ ،ﺣﯿﺚ ﻟﻢ ﯾﻜﻦ
ھﻨﺎك ﺣﺪود ﻣﻘﺮرة ﻣﺴﺒﻘًﺎ ﻟﻠﻮﻗﺖ وﯾﻤﻜﻦ أن ﺗﻨﺘﮭﻲ ﻓﻲ دﻗﺎﺋﻖ ﻣﻌﺪودة أو ﺗﻤﺘﺪ إﻟﻰ ﺳﺎﻋﺎت طﻮﯾﻠﺔ .وﻛﺬﻟﻚ ،رﺑﻤﺎ ﻧﻔﻜﺮ إذا رﻏﺒﻨﺎ ﻓﻲ
ﺟﻌﻞ اﻟﺘﺮﺑﯿﺔ ﻧﻔﺴﮭﺎ ﻧﻮﻋًﺎ ﻣﻦ اﻟﻤﻌﺎﻟﺠﺔ اﻟﻨﻔﺴﯿﺔ ،ﻛﻲ ﺗﺘﻮاﻓﻖ ﺗﺤﺪﯾﺪًا ﻣﻊ ﺗﻠﻚ اﻟﺠﻮاﻧﺐ اﻟﺘﻲ ﺗﺮﺑﻂ وﺟﻮدﻧﺎ ﺑﺎﻟﺸﻌﻮر ،واﻟﺠﻨﺴﺎﻧﯿﺔ،
واﻟﻐﺮاﺋﺰ ،واﻟﺪواﻓﻊ ،واﻟﻼوﻋﻲ.

Perhaps we can address some of these questions by noting that central to Marcuse’s
notion of liberation is art and the aesthetic dimension, which affords the experience of negation.
As the realm of play, it distances itself from the world of mechanical work and projects a new
reality principle. Walter Benjamin, for example, who was as equally enthusiastic about play as
Marcuse, sought this experience of another reality in the advent of new media and the
revolutionary possibilities of film, which not only recreated through its formal properties the
experience of alienation and fragmentation of the masses, but also revealed dimensions and
elements unavailable to us in our everyday lives; it afforded an experience of what Benjamin
called the optical unconscious.26 We can also think about 20th century art movements that
embodied play, from Duchamp’s Readymades and the Dada collages, to the poetry of the
Surrealists and the technique of cadavre exquis (exquisite cadaver or corpse). We can turn in
particular to aesthetic production in Egypt. In the very building that houses CILAS, the Egyptian
surrealists once ‘played,’ engaging in meditative practices and producing works of art late into
the night in trance-like states, which they would later burn.27 Subsequent to the Surrealists, in
1960s Paris, we can think about the Situationists who enacted aesthetic interventions in everyday
life, the revolutionary strategy of the dérive being the primary method of experiencing time and
space differently, of aimlessly wandering instead of walking with purpose, and of intervening in
the city.
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Howard Eiland and Michael W. Jennings (Cambridge Mass., and London England: The Belknap Press of Harvard
University Press, 2002).
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رﺑﻤﺎ ﯾﻤﻜﻨﻨﺎ أن ﻧﻮاﺟﮫ ﺑﻌﺾ ﺗﻠﻚ اﻷﺳﺌﻠﺔ ﻣﻦ ﺧﻼل ﻣﻼﺣﻈﺔ أن اﻟﻔﻦ واﻟﺒﻌﺪ اﻟﺠﻤﺎﻟﻲ ھﻤﺎ ارﺗﻜﺎز ﻓﻜﺮة ﻣﺎرﻛﻮزه ﻋﻦ اﻟﺘﺤﺮر،
واﻟﻠﺬان ﯾﺤﺘﻤﻼن ﺗﺠﺮﺑﺔ اﻟﻨﻔﻲ .ﻓﻔﻲ ﻣﻤﻠﻜﺔ اﻟﻠﮭﻮ ﯾﻘﺼﻲ اﻟﻔﻦ ﻧﻔﺴﮫ ﻋﻦ ﻋﺎﻟﻢ اﻟﻌﻤﻞ اﻟﻤﯿﻜﺎﻧﯿﻜﻲ وﯾﻘﺪم ﻣﺒﺪأ ﺟﺪﯾﺪًا ﻟﻠﻮاﻗﻊ .ﻓﻌﻠﻰ ﺳﺒﯿﻞ
اﻟﻤﺜﺎل ،ﺑﺤﺚ ﻓﺎﻟﺘﺮ ﺑﯿﻨﺎﻣﯿﻦ ،اﻟﺬي ﻛﺎن ﻣﺘﺤﻤﺴًﺎ ﻟﻠﮭﻮ ﺑﻨﻔﺲ ﻗﺪر ﺣﻤﺎس ﻣﺎرﻛﻮزه ،ﻋﻦ ﺗﺠﺮﺑﺔ واﻗﻊ آﺧﺮ ﻓﻲ ظﮭﻮر اﻟﻤﯿﺪﯾﺎ اﻟﺠﺪﯾﺪة
واﻹﺣﺘﻤﺎﻻت اﻟﺜﻮرﯾﺔ ﻟﻸﻓﻼم ،اﻟﺘﻲ ﻟﻢ ﺗﻌﯿﺪ ﺧﻠﻖ ﺧﺒﺮة اﺳﺘﻼب اﻟﺠﻤﺎھﯿﺮ وﺗﺸﻈﯿﮭﺎ ﻓﺤﺴﺐ ﻣﻦ ﺧﻼل ﺧﺼﺎﺋﺼﮭﺎ اﻟﺸﻜﻠﯿﺔ ،ﺑﻞ
ﻛﺸﻔﺖ أﯾﻀًﺎ ﻋﻦ أﺑﻌﺎد وﻋﻨﺎﺻﺮ ﻏﯿﺮ ﻣﺘﺎﺣﺔ ﻟﻨﺎ ﻓﻲ ﺣﯿﺎﺗﻨﺎ اﻟﯿﻮﻣﯿﺔ ،ووﻓﺮت ﺗﺠﺮﺑﺔ أﺳﻤﺎھﺎ ﺑﯿﻨﺎﻣﯿﻦ اﻟﻼوﻋﻲ اﻟﺒﺼﺮي 28.ﻛﻤﺎ أﻧﻨﺎ
ﻧﺴﺘﻄﯿﻊ أن ﻧﻔﻜﺮ ﻓﻲ ﺣﺮﻛﺎت اﻟﻘﺮن اﻟﻌﺸﺮﯾﻦ اﻟﻔﻨﯿﺔ اﻟﺘﻲ اﻋﺘﻨﻘﺖ ﻣﺒﺪأ اﻟﻠﮭﻮ ،ﻣﻦ اﻟﻔﻦ ﺟﺎھﺰ اﻟﺼﻨﻊ ﻟﺪوﺷﺎﻣﺐ وأﻋﻤﺎل اﻟﻜﻮﻻج
ﻟﻠﺤﺮﻛﺔ اﻟﺪاداﺋﯿﺔ إﻟﻰ ﺷﻌﺮ اﻟﺴﻮرﯾﺎﻟﯿﯿﻦ .وﯾﻤﻜﻨﻨﺎ أن ﻧﻠﺘﻔﺖ إﻟﻰ اﻹﻧﺘﺎج اﻟﺠﻤﺎﻟﻲ ﻓﻲ ﻣﺼﺮ ﻋﻠﻰ وﺟﮫ اﻟﺨﺼﻮص ،ﺣﯿﺚ "ﻟﻌﺐ"
اﻟﺴﻮرﯾﺎﻟﯿﻮن اﻟﻤﺼﺮﯾﻮن ذات ﻣﺮة ﻓﻲ ذات اﻟﺒﻨﺎﯾﺔ اﻟﺘﻲ ﺗﻀﻢ ﻣﻌﮭﺪ اﻟﻘﺎھﺮة ﻟﻠﻌﻠﻮم واﻵداب اﻟﺤﺮة اﻟﯿﻮم ،ﻣﻨﺨﺮطﯿﻦ ﻓﻲ ﻣﻤﺎرﺳﺎت
ﺗﺄﻣﻠﯿﺔ وﻣﻨﺘﺠﯿﻦ ﻓﻲ اﻟﺴﺎﻋﺎت اﻟﻤﺘﺄﺧﺮة ﻣﻦ اﻟﻠﯿﻞ أﻋﻤﺎل ﻓﻨﯿﺔ ﻓﻲ ﺣﺎﻻت ﺗﻘﺘﺮب ﻣﻦ اﻟﻨﺸﻮة ،واﻟﺘﻲ ﻛﺎﻧﻮا ﯾﺤﺮﻗﻮﻧﮭﺎ ﻓﯿﻤﺎ ﺑﻌﺪ 29.ﻛﻤﺎ
ﯾﻤﻜﻨﻨﺎ أن ﻧﻔﻜﺮ ﻓﻲ اﻟﻤﻮاﻗﻔﯿﯿﻦ اﻟﺬي أﺗﻮا ﻓﻲ أﻋﻘﺎب اﻟﺴﻮرﯾﺎﻟﯿﯿﻦ ﻓﻲ ﺑﺎرﯾﺲ ﻓﻲ اﻟﺴﺘﯿﻨﯿﺎت وأﺣﺪﺛﻮا ﺗﺪﺧﻼت ﺟﻤﺎﻟﯿﺔ ﻓﻲ اﻟﺤﯿﺎة
اﻟﯿﻮﻣﯿﺔ ،ﻣﻦ ﺧﻼل اﺳﺘﺨﺪام إﺳﺘﺮاﺗﯿﺠﯿﺔ اﻹﻧﺠﺮاف اﻟﺜﻮرﯾﺔ اﻟﺘﻲ أﺻﺒﺤﺖ اﻟﻤﻨﮭﺞ اﻷﺳﺎﺳﻲ ﻓﻲ اﺧﺘﺒﺎر اﻟﺰﻣﺎن واﻟﻤﻜﺎن ﺑﺼﻮرة
ﻣﺨﺘﻠﻔﺔ ﻋﻦ طﺮﯾﻖ اﻟﺘﺠﻮل ﺑﻼ ھﺪف ﺑﺪﻻً ﻣﻦ اﻟﻤﺸﻲ ﺑﻐﺎﯾﺔ ﻣﺤﺪدة.
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In contemporary culture, play is ever more accommodated into the world of work and
consumption, and the advent of new technologies increasingly rearticulates the distinction
between play and non-play. Play, which continually risks being subsumed to the aim of
entertainment and becoming a mere commodity or being subsumed to the aims of work, at the
same time retains its capacity to destabilize institutions and activities governed by the
performance principle, and remains tied to the promise of happiness. In thinking through the
transformation of traditional academic learning into a form of play, we can suppose that the
inclusion of play as an anchoring principle puts illusion at the forefront—the imaginative
capacity to create another world that is unreal.
*********
To think through the ways in which play can be part of the educative process, and in light
of the issues outlined above, we can draw on an example from popular culture that imagines a
world governed by play. The HBO television series Westworld, a hybrid science-fiction western
thriller, achieved fast acclaim after its debut in 2016. Westworld is a theme park set in an
artificial location constructed in the desert and modeled after the American Western. It is
populated by artificially intelligent robots who make their homes in this reality, and who act as
hosts to the paying human customers called guests. The show follows the experiences of both the
ultra-wealthy guests, who undergo an immersive experience in this world in order to live out
their fantasies, which when boiled down to their Freudian instincts revolve around sex and death,
and the experiences of the androids who interact with the guests.

أﺻﺒﺢ اﻟﻠﮭﻮ ﻓﻲ اﻟﺜﻘﺎﻓﺔ اﻟﻤﻌﺎﺻﺮة ﻣﻜﯿﻔًﺎ أﻛﺜﺮ داﺧﻞ ﻋﺎﻟﻢ اﻟﻌﻤﻞ واﻻﺳﺘﮭﻼك ،وﯾﻌﺮب ظﮭﻮر اﻟﺘﻜﻨﻮﻟﻮﺟﯿﺎت اﻟﺤﺪﯾﺜﺔ ﺑﺼﻮرة
ﻣﺘﺰاﯾﺪة ﻋﻦ اﻟﺘﻔﺮﻗﺔ ﺑﯿﻦ اﻟﻠﮭﻮ وﻧﻔﯿﮫ .ﻓﺎﻟﻠﮭﻮ ،اﻟﺬي ﯾﺨﺎطﺮ ﺑﺼﻮرة ﻣﺴﺘﻤﺮة ﺑﺎﻧﺪراﺟﮫ ﺗﺤﺖ ﻏﺮض اﻟﺘﺴﻠﯿﺔ وﯾﺼﺒﺢ ﻣﺠﺮد ﺳﻠﻌﺔ أو
ﺑﺎﻧﺪراﺟﮫ ﺗﺤﺖ ﻏﺮض اﻟﻌﻤﻞ ،ﯾﺤﺘﻔﻆ ﻓﻲ اﻟﻮﻗﺖ ﻧﻔﺴﮫ ﺑﻘﺪرﺗﮫ ﻋﻠﻰ ﺧﻠﺨﻠﺔ اﻟﻤﺆﺳﺴﺎت واﻷﻧﺸﻄﺔ اﻟﺘﻲ ﯾﺤﻜﻤﮭﺎ ﻣﺒﺪأ اﻟﻤﺮدود ،وﯾﻈﻞ
ﻣﺮﺗﺒﻄًﺎ ﺑﻮﻋﺪ اﻟﺴﻌﺎدة .ﯾﻤﻜﻨﻨﺎ أن ﻧﻔﺘﺮض أن ﺗﻀﻤﯿﻦ اﻟﻠﮭﻮ ﺑﺼﻔﺘﮫ رﻛﯿﺰة أﺳﺎﺳﯿﺔ ﻓﻲ اﻟﺘﻔﻜﯿﺮ ﻓﻲ ﺗﺤﻮل اﻟﺘﻌﻠﻢ اﻷﻛﺎدﯾﻤﻲ اﻟﺘﻘﻠﯿﺪي
إﻟﻰ ﺷﻜﻞ ﻣﻦ أﺷﻜﺎل اﻟﻠﮭﻮ ﯾﻘﺪم وھﻢ اﻟﻘﺪرة اﻟﺘﺨﯿﻠﯿﺔ ﻋﻠﻰ ﺧﻠﻖ ﻋﺎﻟﻢ آﺧﺮ ﻏﯿﺮ ﺣﻘﯿﻘﻲ.
*********
ﻣﻦ ﺧﻼل اﻟﺘﻔﻜﯿﺮ ﻓﻲ اﻟﻄﺮق اﻟﺘﻲ ﯾﻤﻜﻦ أن ﯾﺼﺒﺢ اﻟﻠﻌﺐ ﺑﮭﺎ ﺟﺰ ًءا ﻣﻦ اﻟﻌﻤﻠﯿﺔ اﻟﺘﺮﺑﻮﯾﺔ ،ﯾﻤﻜﻦ ﻟﻨﺎ أن ﻧﻄﺒﻖ اﻟﻘﻀﺎﯾﺎ اﻟﺴﺎﻟﻒ
ذﻛﺮھﺎ ﻋﻠﻰ ﻣﺜﺎل ﻣﻦ اﻟﺜﻘﺎﻓﺔ اﻟﺠﻤﺎھﯿﺮﯾﺔ ﯾﺘﺨﯿﻞ ﻋﺎﻟ ًﻤﺎ ﯾﺤﻜﻤﮫ ﻣﻨﻄﻖ اﻟﻠﻌﺐ .ﻓﻘﺪ ﺗﻠﻘﻰ ﻣﺴﻠﺴﻞ اﻟﺨﯿﺎل اﻟﻌﻠﻤﻲ واﻹﺛﺎرة اﻟﻮﯾﺴﺘﺮن
اﻟﺘﻠﻔﺰﯾﻮﻧﻲ "وﺳﺖ وورﻟﺪ"  Westworldاﻟﺬي أﻧﺘﺠﺘﮫ ﺷﺮﻛﺔ  HBOإﺷﺎدة ﻣﺒﺎﺷﺮة ﺑﻌﺪ ﻋﺮﺿﮫ ﻓﻲ  .2016و"وﺳﺖ وورﻟﺪ" ھﻮ
ﻣﺘﻨﺰه ﺧﯿﺎﻟﻲ ﻣﻘﺎم ﻓﻲ اﻟﺼﺤﺮاء وﻣﺼﻤﻢ طﺒﻘًﺎ ﻟﻨﻤﻂ ﻋﯿﺶ اﻟﻐﺮب اﻷﻣﺮﯾﻜﻲ ،ﯾﺴﻜﻨﮫ روﺑﻮﺗﺎت ذﻛﯿﺔ ﺗﺒﻨﻲ ﻣﻨﺎزﻟﮭﺎ ﻓﻲ ذﻟﻚ اﻟﻌﺎﻟﻢ،
وﺗﺴﺘﻀﯿﻒ ﻓﯿﮫ زﺑﺎﺋﻦ ﻣﻦ ﻋﺎﻟﻢ اﻟﺒﺸﺮ ﯾﻄﻠﻘﻮن ﻋﻠﯿﮭﻢ "اﻟﻀﯿﻮف" .ﯾﺘﺘﺒﻊ اﻟﻤﺴﻠﺴﻞ ﺗﺠﺎرب اﻟﻀﯿﻮف ﻓﺎﺋﻘﻲ اﻟﺜﺮاء اﻟﺬﯾﻦ ﯾﻤﺮون ﻓﻲ
ذﻟﻚ اﻟﻌﺎﻟﻢ ﺑﺘﺠﺎرب ھﺎﺋﻠﺔ ﻛﻲ ﯾﻌﯿﺸﻮا ﻧﺰواﺗﮭﻢ ،واﻟﺘﻲ ﺗﺘﻠﺨﺺ ﻓﻲ ﻏﺮاﺋﺰھﻢ اﻟﻔﺮوﯾﺪﯾﺔ اﻟﻤﺘﻤﺤﻮرة ﺣﻮل اﻟﺠﻨﺲ واﻟﻤﻮت ،ﻛﻤﺎ ﯾﺘﺘﺒﻊ
ﻛﺬﻟﻚ ﺗﺠﺎرب اﻷﻧﺪروﯾﺪات اﻟﺘﻲ ﺗﺘﻔﺎﻋﻞ ﻣﻊ أوﻟﺌﻚ اﻟﻀﯿﻮف.

Throughout the show, a recurring question peppers the conversations that transpires
between guests and hosts alike: What is the aim of Westworld? There are two answers to this
question, one descriptive and the other normative: Some characters claim that the purpose of
entering into this play world is to learn who you really are. Stripped of the norms and
conventions that govern their real lives, Westworld creates the conditions by which the characters
can act according to their desires without judgment or penalty. Thus, what they choose in
Westworld seems to indicate their true selves acting on the whims of the pleasure principle
versus the self that must be modulated to fit the demands of the reality principle. Other
characters believe that entering into Westworld shows you who you could be. In opening up the
world of possibility, individuals are able to create a new version of themselves. It soon becomes
clear that the show is increasingly focused on the experiences of the androids, who begin to long
for what they could be. Artificial intelligence has long elicited fear and fascination in a myriad of
television shows, films, and novels that project fantasies and nightmarish scenarios. From the
well-worn examples of the Matrix and Bladerunner—the movie adaptation of Philip K. Dick’s
science-fiction novel, Do Androids Dream of Electric Sheep?—to recent iterations of this theme
in films like Her and Ex Machina, the task remains the same. To know oneself, not just as an
individual but as part of the human species, is presented as a task to investigate through our 21st
century other—the android.

ﯾﺜﯿﺮ اﻟﺴﺆال اﻟﺬي ﯾﻌﺎود ظﮭﻮره ﻛﺜﯿﺮًا أﺛﻨﺎء اﻟﻤﺴﻠﺴﻞ اﻟﺤﻮارات اﻟﺘﻲ ﺗﺪور ﺑﯿﻦ ﻛﻼ اﻟﻀﯿﻮف واﻟﻤﻀﯿﻔﯿﻦ :ﻣﺎ ھﻲ اﻟﻐﺎﯾﺔ ﻣﻦ
"وﺳﺖ وورﻟﺪ"؟ وھﻨﺎك إﺟﺎﺑﺘﺎن ﻟﺬﻟﻚ اﻟﺴﺆال ،اﻷوﻟﻰ وﺻﻔﯿﺔ واﻟﺜﺎﻧﯿﺔ ﻣﻌﯿﺎرﯾﺔ :ﺗﺪﻋﻲ ﺑﻌﺾ ﺷﺨﺼﯿﺎت اﻟﻤﺴﻠﺴﻞ أن اﻟﻐﺎﯾﺔ ﻣﻦ
اﻟﺪﺧﻮل ﻓﻲ ذﻟﻚ اﻟﻌﺎﻟﻢ اﻟﻠﻌﺒﻲ ھﻮ أن ﻧﻌﻠﻢ ﻣﻦ ﻧﺤﻦ ﺣﻘًﺎ .ﯾﺨﻠﻖ "وﺳﺖ وورﻟﺪ" اﻟﻈﺮوف اﻟﺘﻲ ﺑﻤﻮﺟﺒﮭﺎ ﺗﺴﺘﻄﯿﻊ اﻟﺸﺨﺼﯿﺎت أن
ﺗﺘﺼﺮف طﺒﻘًﺎ ﻟﺮﻏﺒﺎﺗﮭﺎ ﺑﺪون ﺣﻜﻢ أو ﻋﻘﻮﺑﺔ ،ﻧﺎزﻋﯿﻦ ﻋﻦ أﻧﻔﺴﮭﻢ اﻷﻋﺮاف واﻟﺘﻘﺎﻟﯿﺪ اﻟﺘﻲ ﺗﺤﻜﻢ ﺣﯿﺎﺗﮭﻢ اﻟﺤﻘﯿﻘﯿﺔ ،وﺑﺎﻟﺘﺎﻟﻲ ،ﯾﺒﺪو
أن ﻣﺎ ﯾﺨﺘﺎروﻧﮫ ﻓﻲ "وﺳﺖ وورﻟﺪ" ﯾﻈﮭﺮ ذواﺗﮭﻢ اﻟﺤﻘﯿﻘﯿﺔ ﻣﻦ ﺧﻼل إﺗﺒﺎع ﻧﺰوات ﻣﺒﺪأ اﻟﻠﺬة ﺿﺪ اﻟﺬات اﻟﺘﻲ ﯾﺠﺐ أن ﺗﻜﯿﻒ ﻧﻔﺴﮭﺎ
ﻛﻲ ﺗﻼﺋﻢ ﻣﺘﻄﻠﺒﺎت ﻣﺒﺪأ اﻟﻮاﻗﻊ .ﺑﯿﻨﻤﺎ ﺗﺆﻣﻦ ﺷﺨﺼﯿﺎت أﺧﺮى أن اﻟﺪﺧﻮل ﻓﻲ "وﺳﺖ وورﻟﺪ" ﯾﺮﯾﻨﺎ ﻣﺎ اﻟﺬي ﯾﻤﻜﻦ أن ﺗﻜﻮﻧﮫ .ﯾﺼﺒﺢ
اﻷﻓﺮاد ﻗﺎدرﯾﻦ ﻋﻠﻰ ﺗﻨﻤﯿﺔ ﻧﺴﺦ ﺟﺪﯾﺪة ﻣﻦ أﻧﻔﺴﮭﻢ ﺑﻌﺪ اﻧﻔﺘﺎح ﻋﺎﻟﻢ اﻟﻤﻤﻜﻦ ،وﺳﺮﻋﺎن ﻣﺎ ﯾﺼﺒﺢ ﺟﻠﯿًﺎ أن اﻟﻤﺴﻠﺴﻞ ﯾﺮﻛﺰ ﻋﻠﻰ
ﺧﺒﺮات اﻷﻧﺪروﯾﺪات اﻟﺘﻲ ﺗﺒﺪأ ﻓﻲ اﻟﺘﻮق إﻟﻰ ﻣﺎ ﯾﻤﻜﻦ أن ﺗﻜﻮﻧﮫ .ﯾﺤﻈﻰ اﻟﺬﻛﺎء اﻹﺻﻄﻨﺎﻋﻲ ﺑﺈﻋﺠﺎب وﺧﻮف ﻣﺜﯿﺮ ﻓﻲ اﻟﻜﺜﯿﺮ ﻣﻦ
اﻟﻤﺴﻠﺴﻼت اﻟﺘﻠﻔﺰﯾﻮﻧﯿﺔ واﻷﻓﻼم واﻟﺮواﯾﺎت اﻟﺘﻲ ﻋﻜﺴﺖ ﺳﯿﻨﺎرﯾﻮھﺎت ﺣﺎﻟﻤﺔ وﻛﺎﺑﻮﺳﯿﺔ ،ﺗﻈﻞ اﻟﻤﮭﻤﺔ واﺣﺪة ﻓﻲ ﺟﻤﯿﻊ اﻟﻨﻤﺎذج
اﻟﻤﺴﺘﮭﻠﻜﺔ ﺑﺪ ًءا ﻣﻦ ﻓﯿﻠﻢ اﻟﻤﺎﺗﺮﯾﻜﺲ  Matrixوﺑﻠﯿﺪ راﻧﺮ Bladerunnerإﻟﻰ اﻟﺘﻜﺮارات اﻟﺤﺎﻟﯿﺔ ﻟﺬﻟﻚ اﻟﻤﻮﺿﻮع ﻓﻲ ﻓﯿﻠﻢ ھﻲ
 Herوإﻛﺲ ﻣﺎﯾﺸﻨﺎ  .Ex Machinaﺗﻘﺪم ﻣﻌﺮﻓﺔ اﻟﻤﺮء ﻟﺬاﺗﮫ ،ﻟﯿﺲ ﺑﺼﻔﺘﮫ ﻓﺮدًا ﻓﺤﺴﺐ ﺑﻞ ﺑﺎﻋﺘﺒﺎره ﺑﺸﺮًا ،ﺑﺼﻔﺘﮭﺎ ﻣﮭﻤﺔ
اﺳﺘﻜﺸﺎف ﻣﻦ ﺧﻼل ﻛﺎﺋﻦ اﻟﻘﺮن اﻟﺤﺎدي واﻟﻌﺸﺮﯾﻦ اﻵﺧﺮ ،اﻷﻧﺪروﯾﺪ.

For those who prescribe to the first thesis, that Westworld is about knowing oneself, the
answer is dark: when humans are removed from the imperatives of modern civilization and
allowed to dwell in a state of nature where they are kings and queens, life for the androids is a
Hobbessian nightmare: Life is nasty, brutish, and short. Without the bonds of civilization
confining sex to marriage and death to war, chaos ensues. Not only, as others have pointed out, is
there a misogynistic bent to the ways in which the female androids are raped, assaulted, and
killed, but the show also verges on misanthropic—in one scene where the protagonists go off the
grid, they venture into a robot dystopia filled with sex and death, with every host engaged in
lewd and violent acts. Upon entering into this space one of the guests remarks that the person
who created this must not have liked people too much.
In the show’s darkest moments, suffering has purpose. The god-like figure and creator of
Westworld, Robert Ford, disparages his old partner, Arnold, for believing the robots could
simply achieve consciousness by becoming aware of themselves. In contrast with Arnold’s
Cartesian vision of consciousness, Ford is boldly Nietzschean—not only do humans delight in
suffering, it is suffering that first gives rise to memory. In On the Genealogy of Morals,
Nietzsche described how humans dwelled in blissful forgetfulness until they learned to
remember through pain.30 For Ford, only memory can begin to root human consciousness in the
robots—the memory of suffering is what alights the robots to become closer to humans. Humans,
however, do not seem to deal well with suffering at all. A young man named William, reluctantly
brought to Westworld by his brother-in-law and business partner, finds himself increasingly
drawn into the alternate reality of which he was initially skeptical, and ultimately falls in love
with an android named Dolores. Of course, this romance is doomed to fail, and when William
feels rebuffed by his lover, whose habitual memory loss results in her forgetting their shared
experiences, he is filled with an unimaginable hatred and vengeance, which he enacts by
appearing over and over again through a span of 30 years as Dolores’s torturer. The other
humans as well, seem immune to learning from suffering. Rather it is the androids that undergo
this change, at the inception of their coming to be human. Suffering changes the way the
androids understand themselves and opens the possibility of a different course from the humans
they encounter.
30
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اﻹﺟﺎﺑﺔ ﻗﺎﺗﻤﺔ ﻟﻤﻦ ﯾﻘﺘﺪون ﺑﺎﻷطﺮوﺣﺔ اﻷوﻟﻰ اﻟﻘﺎﺋﻠﺔ أن ﻏﺎﯾﺔ "وﺳﺖ وورﻟﺪ" أن ﯾﻌﺮف اﻟﻤﺮء ﻧﻔﺴﮫ ،ﻓﻌﻨﺪﻣﺎ ﯾﺴﻘﻂ اﻟﺒﺸﺮ أوﻟﻮﯾﺎت
اﻟﺤﻀﺎرة اﻟﺤﺪﯾﺜﺔ وﯾﺴﻤﺢ ﻟﮭﻢ ﺑﺈﻹﻧﻐﻤﺎس ﻓﻲ ﺣﺎﻟﺔ اﻟﻄﺒﯿﻌﺔ ﺣﯿﺚ ﯾﺼﺒﺤﻮن ﻣﻠﻮ ًﻛﺎ وﻣﻠﻜﺎت ،ﺗﺼﺒﺢ اﻟﺤﯿﺎة ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ اﻷﻧﺪروﯾﺪات
ﻛﺎﺑﻮﺳًﺎ ھﻮﺑﺰﯾًﺎ :ﻣﻮﺣﺸﺔ وﻗﺎﺳﯿﺔ وﻗﺼﯿﺮة .ﻛﻤﺎ ﺗﺴﻮد اﻟﻔﻮﺿﻰ ﺑﺪون ﻗﯿﻮد اﻟﺰواج واﻟﺤﺮب اﻟﺘﻲ ﺗﻀﻌﮭﺎ اﻟﺤﻀﺎرة ﻟﻠﺠﻨﺲ واﻟﻤﻮت.
ﻟﯿﺴﺖ ھﻨﺎك ﻛﺮاھﯿﺔ ﻟﻠﻨﺴﺎء ﻣﻘﺘﺼﺮة ﻋﻠﻰ اﻟﻄﺮق اﻟﺘﻲ ﺗﻐﺘﺼﺐ ﺑﮭﺎ اﻷﻧﺪروﯾﺪات اﻹﻧﺎث وﺗﮭﺎﺟﻢ وﺗﻘﺘﻞ ﻓﺤﺴﺐ ،ﻛﻤﺎ أﺷﺎر ﺑﻌﺾ
اﻟﻤﻌﻠﻘﯿﻦ ،ﺑﻞ ﯾﻘﺘﺮب اﻟﻤﺴﻠﺴﻞ أﯾﻀًﺎ ﻣﻦ ﻛﺮاھﯿﺔ اﻟﺒﺸﺮ ،ﻓﻔﻲ أﺣﺪ اﻟﻤﺸﺎھﺪ ﯾﻤﻀﻲ اﻷﺑﻄﺎل ﺧﺎرج اﻟﺤﺪود ،وﯾﻘﺪﻣﻮن ﻋﻠﻰ اﻟﺪﺧﻮل
ﻓﻲ دﯾﺴﺘﻮﺑﯿﺎ روﺑﻮﺗﯿﺔ ﻣﻠﯿﺌﺔ ﺑﺎﻟﺠﻨﺲ واﻟﻤﻮت ،ﺣﯿﺚ ﯾﻨﺨﺮط ﻛﻞ ﺿﯿﻒ ﻓﻲ أﻓﻌﺎل ﻋﻨﯿﻔﺔ وﻓﺎﺣﺸﺔ ،ﻓﺒﻌﺪﻣﺎ دﺧﻠﻮا ﺗﻠﻚ اﻟﻤﺴﺎﺣﺔ ،ﯾﻌﻠﻖ
أﺣﺪ اﻟﻀﯿﻮف ﻗﺎﺋﻼً أن اﻟﺸﺨﺺ اﻟﺬي ﺻﻨﻌﮭﺎ ﯾﺠﺐ أن ﯾﻜﻮن إﻧﺴﺎﻧًﺎ ﻏﯿﺮ ﻣﺤﺐ ﻟﻠﺒﺸﺮ.
ھﻨﺎك ﻏﺎﯾﺔ ﻟﻠﻤﻌﺎﻧﺎة ﻓﻲ أﻛﺜﺮ ﻟﺤﻈﺎت اﻟﻤﺴﻠﺴﻞ ظﻼﻣﯿﺔ ،ﻓﻤﺆﺳﺲ "وﺳﺖ وورﻟﺪ" اﻟﺬي ﯾﺸﺒﮫ اﻵﻟﮭﺔ ،روﺑﺮت ﻓﻮرد ،ﯾﺴﺘﺨﻒ
ﺑﺸﺮﯾﻜﮫ اﻟﻘﺪﯾﻢ ،آرﻧﻮﻟﺪ ،ﻹﻋﺘﻘﺎده ﻓﻲ أﻧﮫ ﯾﻤﻜﻦ ﻟﻠﺮوﺑﻮﺗﺎت أن ﺗﺤﻮز اﻟﻮﻋﻲ ﺑﺒﺴﺎطﺔ ﻣﻦ ﺧﻼل وﻋﯿﮭﺎ ﺑﻨﻔﺴﮭﺎ ،ﻟﻜﻦ ﻓﻮرد ﻧﯿﺘﺸﻮي
واﺛﻖ ﻣﻦ ﻧﻔﺴﮫ ،ﻓﻌﻠﻰ اﻟﻨﻘﯿﺾ ﻣﻦ رؤﯾﺔ آرﻧﻮﻟﺪ اﻟﺪﯾﻜﺎرﺗﯿﺔ ﻟﻠﻮﻋﻲ ،ﻻ ﯾﺴﺘﻤﺘﻊ اﻟﺒﺸﺮ ﺑﻤﻌﺎﻧﺎﺗﮭﻢ ﻓﺤﺴﺐ ،ﺑﻞ إن اﻟﻤﻌﺎﻧﺎة ھﻲ أول ﻣﻦ
ﯾﺤﯿﻲ اﻟﺬاﻛﺮة .ﻓﻔﻲ ﻛﺘﺎب "أﺻﻞ اﻷﺧﻼق وﻓﺼﻠﮭﺎ" ،وﺻﻒ ﻧﯿﺘﺸﮫ ﻛﯿﻒ ﺗﻤﺘﻊ اﻟﺒﺸﺮ ﺑﺎﻟﻨﺴﯿﺎن اﻟﮭﺎﻧﺊ ﺣﺘﻰ ﺗﻌﻠﻤﻮا أن ﯾﺘﺬﻛﺮوا ﻣﻦ
ﺧﻼل اﻷﻟﻢ 31.ﯾﻤﻜﻦ ﻟﻠﺬاﻛﺮة ﻓﻘﻂ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ ﻓﻮرد أن ﺗﺒﺪأ ﻓﻲ ﺗﺠﺬﯾﺮ اﻟﻮﻋﻲ اﻹﻧﺴﺎﻧﻲ ﻓﻲ اﻟﺮوﺑﻮﺗﺎت ،ﻓﺬاﻛﺮة اﻟﻤﻌﺎﻧﺎة ھﻲ ﻣﺎ ﺗﻨﺰل
اﻟﺮوﺑﻮﺗﺎت ﻣﻦ ﻋﻠﯿﺎﺋﮭﺎ ﻛﻲ ﺗﺼﺒﺢ ﻗﺮﯾﺒﺔ ﻣﻦ اﻟﺒﺸﺮ .ورﻏﻢ ذﻟﻚ ،ﻻ ﯾﺒﺪو أن اﻟﺒﺸﺮ ﻗﺎدرون ﻣﻄﻠﻘًﺎ ﻋﻠﻰ اﻟﺘﻌﺎﻣﻞ ﺑﺸﻜﻞ ﺟﯿﺪ ﻣﻊ
اﻟﻤﻌﺎﻧﺎة .ﻓﮭﻨﺎك رﺟﻞ ﯾﺪﻋﻰ وﯾﻠﯿﺎم ،وﻗﺪ دﻓﻌﮫ ﻧﺴﯿﺒﮫ وﺷﺮﯾﻚ أﻋﻤﺎﻟﮫ ﻗﺴﺮًا ﻟﻠﻤﺠﺊ إﻟﻰ "وﺳﺖ وورﻟﺪ" ،ﯾﺠﺪ ﻧﻔﺴﮫ ﻣﻨﺠﺬﺑًﺎ ﺑﺼﻮرة
ﻣﺘﺰاﯾﺪة ﻧﺤﻮ اﻟﻮاﻗﻊ اﻟﺒﺪﯾﻞ اﻟﺬي ﻛﺎن ﻣﺘﺸﻜ ًﻜﺎ ﻓﯿﮫ ﻓﻲ اﻟﺒﺪاﯾﺔ ،ﺛﻢ ﯾﻘﻊ ﻓﻲ اﻟﻨﮭﺎﯾﺔ ﻓﻲ ﺣﺐ أﻧﺪروﯾﺪ ﺗﺪﻋﻰ دوﻟﻮرﯾﺲ .ﺗﻠﻘﻰ ﺑﺎﻟﺘﺄﻛﯿﺪ ھﺬه
اﻟﻘﺼﺔ اﻟﻌﺎطﻔﯿﺔ ﻣﺼﯿﺮ اﻟﻔﺸﻞ ،وﻋﻨﺪﻣﺎ ﯾﺸﻌﺮ وﯾﻠﯿﺎم رﻓﻀًﺎ ﻣﻦ ﺣﺒﯿﺒﺘﮫ ،اﻟﺘﻲ ﯾﺘﺴﺒﺐ ﻓﻘﺪان ذاﻛﺮﺗﮭﺎ اﻟﻤﻌﺘﺎد ﻓﻲ ﻧﺴﯿﺎﻧﮭﺎ ﻟﺘﺠﺎرﺑﮭﻤﺎ
اﻟﻤﺸﺘﺮﻛﺔ ،ﯾﻤﺘﻠﺊ ﺑﻜﺮاھﯿﺔ وﺣﻘﺪ ﻻ ﯾﻤﻜﻦ ﺗﺼﻮره ،واﻟﺬي ﯾﺘﻤﺜﻞ ﻓﻲ ظﮭﻮره ﻣﺮة ﺑﻌﺪ ﻣﺮة ﻋﻠﻰ ﻣﺪى ﺛﻼﺛﯿﻦ ﻋﺎ ًﻣﺎ ﺑﺎﻋﺘﺒﺎره ﻣﻌﺬب
دوﻟﻮرﯾﺲ .ﯾﺒﺪو اﻟﺒﺸﺮ اﻵﺧﺮون أﯾﻀًﺎ ﻣﺤﺼﻨﯿﻦ ﻣﻦ اﻟﺘﻌﻠﻢ ﻣﻦ اﻟﻤﻌﺎﻧﺎة ،ﻟﻜﻦ اﻷﻧﺪروﯾﺪات ھﻢ ﻣﻦ ﯾﻤﺮون ﺑﮭﺬا اﻟﺘﻐﯿﺮ ﻓﻲ ﺑﺪء
ﺗﺤﻮﻟﮭﻢ ﻷن ﯾﺼﺒﺤﻮن ﺑﺸﺮًا .ﺗﻐﯿﺮ اﻟﻤﻌﺎﻧﺎة اﻟﻄﺮﯾﻘﺔ اﻟﺘﻲ ﯾﻔﮭﻢ ﺑﮭﺎ اﻷﻧﺪروﯾﺪات أﻧﻔﺴﮭﻢ وﺗﻔﺘﺢ اﺣﺘﻤﺎﻟﯿﺔ وﺟﻮد ﻣﺴﺎر ﻣﻐﺎﯾﺮ ﻋﻤﺎ
ﯾﻼﻗﯿﮫ اﻟﺒﺸﺮ.
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The world of the game parallels the capitalist machine, which ensures that the same
experience is endlessly repeated in the spaces through which individuals belonging to a certain
class and professional background frequent. Just as the same song plays in the saloon and the
same conversations transpire between the hosts, the world of the game begins to eerily resemble
the capitalist machine, where our experiences are endlessly recreated and repeated. The androids
are programmed to perform on a loop, endlessly repeating their narratives with minor variations,
and into which the human guests enter and interact. This endless loop is predicated on the
erasure of memory, a forgetting that keeps the androids tied to fate. It is the unexpected presence
of memory, and in particular, the memory of suffering that motivates the androids to break out of
their loop and to desire autonomy and freedom from their destiny. With memory and desire,
agency is born. The first step towards liberation is enacted in play.

ﯾﻮازي ﻋﺎﻟﻢ اﻟﻠﻌﺒﺔ اﻟﻤﻜﯿﻨﺔ اﻟﺮأﺳﻤﺎﻟﯿﺔ ،واﻟﺘﻲ ﺗﺆﻛﺪ ﺗﻜﺮار اﻟﺨﺒﺮات ﻧﻔﺴﮭﺎ ﺑﻼ ﻧﮭﺎﯾﺔ ﻓﻲ اﻟﻤﺴﺎﺣﺎت اﻟﺘﻲ ﻣﻦ ﺧﻼﻟﮭﺎ ﯾﻨﺘﻤﻲ اﻷﻓﺮاد
إﻟﻰ طﺒﻘﺔ ﻣﺤﺪدة وﺧﻠﻔﯿﺔ ﻣﮭﻨﯿﺔ ﻣﻌﯿﻨﺔ .ﻣﺜﻠﻤﺎ ﺗﺼﺪح اﻷﻏﻨﯿﺔ ﻧﻔﺴﮭﺎ ﻓﻲ اﻟﺼﺎﻟﻮﻧﺎت وﺗﻘﻊ اﻟﻤﺤﺎدﺛﺎت ﻧﻔﺴﮭﺎ ﺑﯿﻦ اﻟﻤﻀﯿﻔﯿﻦ ،ﯾﺒﺪأ ﻋﺎﻟﻢ
اﻟﻠﻌﺒﺔ ﻓﻲ اﻟﺘﻤﺎﺛﻞ ﻣﻊ اﻟﻤﻜﯿﻨﺔ اﻟﺮأﺳﻤﺎﻟﯿﺔ ﺑﺸﻜﻞ ﻣﺨﯿﻒ ،ﺣﯿﺚ ﺗﻌﺎد ﺗﺠﺎرﺑﻨﺎ ﺑﻼ ﻧﮭﺎﯾﺔ ،ﻓﺎﻷﻧﺪروﯾﺪات ﻣﺒﺮﺟﻤﺔ ﻛﻲ ﺗﺆدي دورھﺎ
ﻣﺮارًا وﺗﻜﺮارًا وﺗﻌﯿﺪ ﻗﺼﺺ ﯾﺸﺘﺮك ﻓﯿﮭﺎ اﻟﻀﯿﻮف ﻣﻦ اﻟﺒﺸﺮ وﯾﺘﻔﺎﻋﻠﻮن ﻣﻌﮭﺎ ﺑﻼ ﻧﮭﺎﯾﺔ ﻣﻊ اﺧﺘﻼﻓﺎت طﻔﯿﻔﺔ .ھﺬه اﻟﺤﻠﻘﺔ اﻷﺑﺪﯾﺔ
ﺗﺴﺘﻨﺪ ﻋﻠﻰ ﻣﺤﻮ اﻟﺬاﻛﺮة واﻟﻨﺴﯿﺎن اﻟﺬي ﯾﺒﻘﻲ اﻷﻧﺪروﯾﺪات ﻣﻘﯿﺪة ﺑﻤﺼﯿﺮھﺎ .ﻓﻠﯿﺲ ھﻨﺎك ﻣﺎ ﯾﺤﻔﺰھﻢ ﻟﻠﺨﺮوج ﻣﻦ ﺣﻠﻘﺎﺗﮭﻢ اﻟﻤﻔﺮﻏﺔ
واﻟﺮﻏﺒﺔ ﻓﻲ اﻻﺳﺘﻘﻼل واﻟﺤﺮﯾﺔ ﻣﻦ ﻣﺼﯿﺮھﻢ إﻻ اﻟﻤﯿﻼد ﻏﯿﺮ اﻟﻤﺘﻮﻗﻊ ﻟﻠﺬاﻛﺮة ،وﺗﺤﺪﯾﺪًا ذاﻛﺮة اﻟﻤﻌﺎﻧﺎة .ﺗﻮﻟﺪ اﻟﻔﺎﻋﻠﯿﺔ ﺑﻮﺟﻮد
اﻟﺬاﻛﺮة واﻟﺮﻏﺒﺔ ،وﯾﺘﺤﻘﻖ ﻓﻲ اﻟﻠﮭﻮ اﻟﺨﻄﻮة اﻷوﻟﻰ ﻧﺤﻮ اﻟﺘﺤﺮر.

The evolving consciousness of the androids disrupts the distinction between play and
non-play that is the precondition for the success of Westworld. While the paying customers who
enter Westworld are well aware of this distinction, and are aware that they are acting, with the
reassurance that they cannot be injured or killed in this play world, the robot hosts take this
illusory world to be real. When the androids begin to question their reality, the distinction
between play and non-play beings to blur. In season one, the androids begin to experience
glitches in the form of memories/dreams that begin to create an interior narrative of trauma, an
integral quality to being human that has until then eluded the androids. Initially, the world of
play is pain-free for both the guests and the hosts. It is pain-free for the guests because they
cannot be physically killed in the illusory world, and it is pain-free for the hosts because they
retain no knowledge of the horrors that they endure at the hands of the guests. When some of the
hosts begin to remember, their pain-free reality is ruptured. With the introduction of memory, the
androids begin to question the reality of their existence. They also begin to psychically double by
creating secret interior worlds and mimicking their own characters to keep up their appearance.
They being to develop desires that are not a part of their programmed narrative. They effectively
enter into the realm of play, uprooted from the immediacy of their everyday world of sensation
and thrust into the world of reflection. They experience for the first time a union between the
world of sensation, in which they’ve dwelled, and the world of consciousness, which has hitherto
been elusive. The result is the creation of an undefined and unknown ideal—freedom.

ﯾﻤﺰق اﻟﻮﻋﻲ اﻟﻤﺘﺮﻗﻲ ﻟﻸﻧﺪروﯾﺪات اﻟﻔﺮق ﺑﯿﻦ اﻟﻠﮭﻮ وﻧﻘﯿﻀﮫ واﻟﺬي ھﻮ ﺷﺮط ﻧﺠﺎح "وﯾﺴﺖ وورﻟﺪ" .ﻓﺒﯿﻨﻤﺎ ﯾﺪرك اﻟﺰﺑﺎﺋﻦ اﻟﺬي
ﯾﺪﺧﻠﻮن "وﯾﺴﺖ وورﻟﺪ" ﺟﯿﺪًا ھﺬه اﻟﺘﻔﺮﻗﺔ ،وﯾﺪرﻛﻮن أﻧﮭﻢ ﯾﻤﺜﻠﻮن ﺿﺎﻣﻨﯿﻦ أﻧﮭﻢ ﻻ ﯾﻤﻜﻨﮭﻢ أن ﯾﺠﺮﺣﻮا أو ﯾﻘﺘﻠﻮا ﻓﻲ ھﺬا اﻟﻌﺎﻟﻢ
اﻟﻠﻌﺒﻲ ،ﯾﻌﺘﻘﺪ اﻟﻤﻀﯿﻔﯿﻦ ﻣﻦ اﻟﺮوﺑﻮﺗﺎت ھﺬا اﻟﻌﺎﻟﻢ اﻟﻤﺘﺨﯿﻞ أﻧﮫ ﺣﻘﯿﻘﻲ .وﻋﻨﺪﻣﺎ ﺗﺒﺪأ اﻟﺮوﺑﻮﺗﺎت ﻓﻲ اﻟﺘﺴﺎؤل ﺣﻮل واﻗﻌﮭﻢ ،ﯾﺒﺪأ
ﺗﺸﻮش اﻟﻔﺮق ﺑﯿﻦ اﻟﻠﮭﻮ وﻧﻘﯿﻀﮫ .ﻓﻲ اﻟﻤﻮﺳﻢ اﻷول ﻣﻦ اﻟﻤﺴﻠﺴﻞ ،ﺗﺒﺪأ اﻟﺮوﺑﻮﺗﺎت ﻓﻲ اﺧﺘﺒﺎر ﺧﻠﻞ ﻓﻨﻲ ﯾﺘﺸﻜﻞ ﻓﻲ ﺻﻮرة ذﻛﺮﯾﺎت
وأﺣﻼم ﺗﺒﺪأ ﻓﻲ ﺧﻠﻖ ﺳﺮدﯾﺔ داﺧﻠﯿﺔ ﻟﻠﺼﺪﻣﺔ ،وھﻲ ﺻﻔﺔ داﺧﻠﯿﺔ ﻟﻠﺒﺸﺮ ﻟﻢ ﺗﻤﻠﻜﮭﺎ اﻷﻧﺪروﯾﺪات ﺑﻌﺪ .ﻓﻲ أﺳﺎس اﻟﻘﺼﺔ ،ﻟﯿﺲ ﻋﺎﻟﻢ
ﺧﺎل ﻣﻦ اﻷﻟﻢ ﻟﻠﻀﯿﻮف ﻷﻧﮭﻢ ﻻ ﯾﻤﻜﻨﮭﻢ أن ﯾﻘﺘﻠﻮا ﻓﻲ ھﺬا اﻟﻌﺎﻟﻢ
اﻟﻠﮭﻮ إﻻ ﻋﺎﻟ ًﻤﺎ ﺧﺎﻟﯿًﺎ ﻣﻦ اﻷﻟﻢ ﻟﻜﻼ اﻟﻀﯿﻮف واﻟﻤﻀﯿﻔﯿﻦ ،ﻓﮭﻮ ٍ
ﺧﺎل ﻣﻦ اﻷﻟﻢ ﻟﻠﻤﻀﯿﻔﯿﻦ ﻷﻧﮭﻢ ﻻ ﯾﺴﺘﻌﯿﺪون أي ﻣﻌﺮﻓﺔ ﻣﻦ اﻷھﻮال اﻟﺘﻲ ﯾﻼﻗﻮﻧﮭﺎ ﻋﻠﻰ ﯾﺪ اﻟﻀﯿﻮف .ﻟﻜﻦ ﻋﻨﺪﻣﺎ ﯾﺒﺪأ
اﻟﻮھﻤﻲ ،وھﻮ ٍ
ﺑﻌﺾ اﻟﻀﯿﻮف ﻓﻲ اﻟﺘﺬﻛﺮ ،ﯾﺘﺼﺪع واﻗﻌﮭﻢ اﻟﺨﺎﻟﻲ ﻣﻦ اﻷﻟﻢ .وﺗﺒﺪأ اﻷﻧﺪروﯾﺪات ﻓﻲ اﻟﺘﺴﺎؤل ﺣﻮل واﻗﻊ ﺗﺠﺮﺑﺘﮭﻢ ﻣﻦ ﺧﻼل
اﺳﺘﺤﺪاث ذاﻛﺮة ﻟﮭﺎ .ﻛﻤﺎ أﻧﮭﻢ ﯾﺸﺮﻋﻮن ﻓﻲ اﻟﺘﻜﺎﺛﺮ ﻣﺎدﯾًﺎ ﻣﻦ ﺧﻼل ﺧﻠﻖ ﻋﻮاﻟﻢ داﺧﻠﯿﺔ ﺳﺮﯾﺔ وﻣﺤﺎﻛﺎة ﺷﺨﺼﯿﺎﺗﮭﻢ ﻣﻦ أﺟﻞ أن
ﯾﺤﺎﻓﻈﻮا ﻋﻠﻰ ﻣﻈﮭﺮھﻢ ،وﺳﺮﻋﺎن ﻣﺎ ﯾﻄﻮرون رﻏﺒﺎت ﻟﯿﺴﺖ ﺟﺰ ًءا ﻣﻦ طﺒﯿﻌﺘﮭﻢ اﻟﻤﺒﺮﻣﺠﺔ .ﺗﺪﺧﻞ اﻷﻧﺪروﯾﺪات ﻣﻤﻠﻜﺔ اﻟﻠﮭﻮ
ﺑﺸﻜﻞ ﻓﻌﺎل ،ﻣﻨﺘﺰﻋﯿﻦ ﻣﻦ آﻧﯿﺔ ﻋﺎﻟﻤﮭﻢ اﻟﺤﺴﻲ اﻟﯿﻮﻣﻲ وﻣﻜﺮھﯿﻦ ﻋﻠﻰ ﻋﺎﻟﻢ ﻣﻦ اﻟﺘﺄﻣﻞ .وﯾﺨﺘﺒﺮون ﻟﻠﻤﺮة اﻷوﻟﻰ وﺣﺪة ﺑﯿﻦ ﻋﺎﻟﻢ
اﻟﺸﻌﻮر اﻟﺬي ﯾﻨﺨﺮطﻮن ﻓﯿﮫ ،وﻋﺎﻟﻢ اﻟﻮﻋﻲ ،اﻟﺬي ﺣﺘﻰ اﻵن ﻣﺎزال ﻣﺴﺘﻌﺼﯿًﺎ .واﻟﻨﺘﯿﺠﺔ ھﻲ ﺧﻠﻖ ﻣﺜﺎل ﻏﯿﺮ ﻣﻌﺮوف أو ﻣﻌﺮف،
أﻻ وھﻮ اﻟﺤﺮﯾﺔ.

Deception, imitation, and secrecy are all aspects of play discussed by anthropologists
such as Roger Caillois and Johan Huizinga.32 From this perspective, consciousness evolves
through play. The wealthy live out their fantasies of sex and violence through play that is
commodified and experienced as a relief and release from the demands of work, and that
therefore takes on the qualities of animalistic pleasure as Marx diagnosed in his analysis of
alienated labor.33 In contrast, the androids play to become human, to affirm their humanity.
When they play, they measure themselves according to an ideal, which is a free and autonomous
existence. Yet, the robots play without knowing what it is that they are imitating—they have the
sense that another, more real world exists, but do not know what this world is.
*********
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ﯾﺠﺎدل اﻷﻧﺜﺮوﺑﻮﻟﻮﺟﯿﻮن أﻣﺜﺎل روﺟﯿﮫ ﻛﺎﯾﻮا وﯾﻮھﺎن ھﻮﯾﺰﻧﺠﺎ أن ﻟﯿﺲ اﻟﺨﺪاع واﻟﻤﺤﺎﻛﺎة واﻟﺴﺮﯾﺔ إﻻ ﺑﻌﺾ أﺷﻜﺎل اﻟﻠﮭﻮ 34.وﻣﻦ
ھﺬا اﻟﻤﻨﻄﻠﻖ ،ﯾﺘﻄﻮر اﻟﻮﻋﻲ ﻣﻦ ﺧﻼل اﻟﻠﮭﻮ .ﯾﻌﯿﺶ اﻷﺛﺮﯾﺎء أﺣﻼﻣﮭﻢ ﺑﺎﻟﺠﻨﺲ واﻟﻌﻨﻒ ﻣﻦ ﺧﻼل اﻟﻠﮭﻮ اﻟﻤﺴﻠﻊ واﻟﻤﺨﺘﺒﺮ ﺑﺼﻔﺘﮫ
راﺣﺔً وﺗﺨﻔﻔًﺎ ﻣﻦ ﺿﺮورات اﻟﻌﻤﻞ ،وﻣﻦ ﺛﻢ ﯾﺘﺨﺬون ﺻﻔﺎت اﻟﻤﺘﻌﺔ اﻟﺤﯿﻮاﻧﯿﺔ اﻟﺘﻲ ﺷﺨﺼﮭﺎ ﻣﺎرﻛﺲ ﻓﻲ ﺗﺤﻠﯿﻞ ﻟﻠﻌﻤﻞ اﻟﻤﺴﺘﻠﺐ.

35

وﻋﻠﻰ اﻟﻨﻘﯿﺾ ،ﺗﻠﮭﻮ اﻷﻧﺪروﯾﺪات ﻛﻲ ﺗﺼﺒﺢ ﺑﺸﺮًا وﺗﺆﻛﺪ إﻧﺴﺎﻧﯿﺘﮭﺎ .ﻓﻌﻨﺪﻣﺎ ﯾﻠﮭﻮن ،ﻓﺈﻧﮭﻢ ﯾﺨﺘﺒﺮون أﻧﻔﺴﮭﻢ ﻗﯿﺎﺳًﺎ إﻟﻰ اﻟﻤﺜﺎل،
واﻟﺬي ھﻮ اﻟﻮﺟﻮد اﻟﺤﺮ اﻟﻤﺴﺘﻘﻞ .ﻟﻜﻦ اﻟﺮوﺑﻮﺗﺎت ﺗﻠﻌﺐ ﺑﺪون أن ﺗﻌﺮف ﻣﺎھﯿﺔ اﻟﺸﻲء اﻟﺬي ﯾﺤﺎﻛﻮﻧﮫ ،ﻓﮭﻢ ﻟﺪﯾﮭﻢ ﺷﻌﻮر أن ھﻨﺎك
ﻋﺎﻟ ًﻤﺎ آﺧﺮًا أﻛﺜﺮ واﻗﻌﯿﺔ ﻣﻮﺟﻮد ،ﻟﻜﻨﮭﻢ ﻻ ﯾﻌﺮﻓﻮن ﻣﺎ ھﻮ ھﺬا اﻟﻌﺎﻟﻢ.
*********
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As the detour through Westworld intended to illustrate, to play is to become human, it is
to create a distance from our immediate grasp of the world, and through artifice, display, and
mimicry, to eventually attain consciousness. Thus, the path to becoming self-aware must be
taken through the aesthetic or the realm of semblance. If play is an anchoring principle of higher
education, then we might imagine that play removes the self from the self, that it requires the
capacity to make-believe, to become someone else, yet without losing oneself. It requires the
belief in illusions and the capacity to recognize that they are both false and true. The idea of a
liberal arts education itself is part of the myth of enlightenment, which must be treated with the
utmost seriousness and must also be played—the things that are encountered must be taken as
truth and also understood to be false. This capacity—to find the paradox of truth and falseness at
the heart of all learning, of all knowledge, can lead to a greater capacity to both dismantle
repressive illusions and to generate illusions that sustain gratification, that promise reconciliation
with our shattered and deficient selves. Thus, as an anchoring principle, play is a form of selfreflection, of coming to consciousness of oneself, of communication that is not bound by the
rules of logic as they are meant to be performed but according to their subversion. The education
that play affords is an education of the self, and this can only be brought to light at the strange
interface between what makes us human and what disrupts that boundary—what makes
civilization cohere and what threatens to break it apart. In other words, play is tied to pleasure
but also takes us on the path of suffering. Play implies a beyond, what reality could be, and
perhaps even what it ought to be. To embrace an aesthetic education is to experience a
modulation of the self, at the point where sensation and reason touch.

ﻗﺼﺪ اﻻﺳﺘﻄﺮاد ﺣﻮل "وﯾﺴﺖ وورﻟﺪ" أن ﯾﺒﯿﻦ أن اﻟﻠﮭﻮ ھﻮ ﻣﺎ ﯾﺠﻌﻠﻨﺎ ﺑﺸﺮًا ،ﻓﮭﻮ ﻣﺎ ﯾﺨﻠﻖ ﻣﺴﺎﻓﺔ ﺑﯿﻨﻨﺎ وﺑﯿﻦ اﺳﺘﯿﻌﺎﺑﻨﺎ اﻟﻔﻮري
ﻟﻠﻌﺎﻟﻢ ﻣﻦ ﺧﻼل اﻟﻤﻜﺮ واﻻﺳﺘﻌﺮاض واﻟﻤﺤﺎﻛﺎة وﺻﻮﻻً إﻟﻰ إدراك اﻟﻮﻋﻲ ﻓﻲ اﻟﻨﮭﺎﯾﺔ .إذن ،ﻓﺎﻟﻄﺮﯾﻖ إﻟﻰ اﻟﻮﻋﻲ ﺑﺎﻟﺬات ﯾﺠﺐ أن
ﯾﻤﺮ ﻣﻦ ﺧﻼل اﻟﺠﻤﺎل أو ﺑﺎب اﻟﻤﻈﺎھﺮ .إذا ﻛﺎن اﻟﻠﮭﻮ رﻛﯿﺰة ﻟﻠﺘﻌﻠﯿﻢ اﻟﻌﺎﻟﻲ ،ﻓﺮﺑﻤﺎ ﻋﻠﯿﻨﺎ اﻟﺘﺨﯿﻞ أن اﻟﻠﮭﻮ ﯾﺨﻠﺺ اﻟﺬات ﻣﻦ ﻧﻔﺴﮭﺎ،
وھﻮ ﻣﺎ ﯾﺘﻄﻠﺐ اﻟﻘﺪرة ﻋﻠﻰ اﻟﺘﻈﺎھﺮ ،أن ﯾﺼﺒﺢ اﻟﻤﺮء ﺷﺨﺼًﺎ آﺧﺮًا ﺑﺪون أن ﯾﻔﻘﺪ اﻟﻤﺮء ﻧﻔﺴﮫ .وﯾﺘﻄﻠﺐ ذﻟﻚ اﻟﺘﺼﺪﯾﻖ ﻓﻲ اﻷوھﺎم
واﻟﻘﺪرة ﻋﻠﻰ اﻹﻋﺘﺮاف أن ﻛﻼھﻤﺎ زاﺋﻒ وﺣﻘﯿﻘﻲ .ﻟﯿﺴﺖ ﻓﻜﺮة ﺗﻌﻠﯿﻢ اﻵداب اﻟﺤﺮة ﻧﻔﺴﮭﺎ إﻻ ﺟﺰ ًءا ﻣﻦ وھﻢ اﻟﺘﻨﻮﯾﺮ ،واﻟﺬي ﯾﺠﺐ
أن ﯾﺘﻢ ﻣﻌﺎﻣﻠﺘﮭﺎ ﺑﺄﻗﺼﻰ درﺟﺎت اﻟﺠﺪﯾﺔ ،وﻓﻲ اﻟﻮﻗﺖ ذاﺗﮫ ﯾﺠﺐ اﻟﺘﻼﻋﺐ ﺑﮭﺎ ،ﻓﺎﻷﺷﯿﺎء اﻟﺘﻲ ﻧﺸﮭﺪھﺎ ﯾﺠﺐ أن ﻧﻌﺘﺒﺮھﺎ ﺣﻘﯿﻘﺔ ﻛﻤﺎ
ﻋﻠﯿﻨﺎ أن ﻧﻔﮭﻤﮭﺎ ﺑﺎﻋﺘﺒﺎرھﺎ زاﺋﻔﺔ .ﺗﻠﻚ اﻟﻘﺪرة ﻋﻠﻰ إﯾﺠﺎد اﻟﻤﻔﺎرﻗﺔ ﺑﯿﻦ اﻟﺤﻘﯿﻘﺔ واﻟﺰﯾﻒ ﺗﻜﻤﻦ ﻓﻲ ﻗﻠﺐ اﻟﺘﻌﻠﻢ واﻟﻤﻌﺮﻓﺔ وﯾﻤﻜﻦ أن
ﺗﺆدي إﻟﻰ ﻗﺪرة أﻛﺒﺮ ﻋﻠﻰ ﺗﻔﻜﯿﻚ اﻷوھﺎم اﻟﻘﺎﻣﻌﺔ وﺧﻠﻖ أوھﺎم ﺗﺆﻣﻦ اﻹﺷﺒﺎع ،وﺗﻌﺪ ﺑﺈﺻﻼح ذواﺗﻨﺎ اﻟﻤﺘﺸﻈﯿﺔ واﻟﻤﻀﻄﺮﺑﺔ .إذن،
ﯾﻌﺘﺒﺮ اﻟﻠﮭﻮ ﺑﺼﻔﺘﮫ ﻣﺒﺪأ ﻣﺤﻮرﯾًﺎ ﻧﻮﻋًﺎ ﻣﻦ اﻟﺘﺄﻣﻞ اﻟﺬاﺗﻲ وﺳﻌﯿًﺎ ﻧﺤﻮ وﻋﻲ اﻟﻤﺮء ﺑﻨﻔﺴﮫ ،وﺗﻮاﺻﻼً ﻟﯿﺲ ﻣﻘﯿﺪًا ﺑﻘﻮاﻋﺪ اﻟﻤﻨﻄﻖ ﻛﻤﺎ
ﻗﺪر ﻟﮫ أن ﺗﺘﻢ ﺗﺄدﯾﺘﮫ ﺑﻞ طﺒﻘًﺎ ﻟﻠﻘﺪرة ﻋﻠﻰ ﺗﻘﻮﯾﻀﮭﺎ .ﻟﯿﺲ اﻟﺘﻌﻠﯿﻢ اﻟﺬي ﯾﻮﻓﺮه اﻟﻠﮭﻮ إﻻ ﺗﻌﻠﯿﻢ ﻟﻠﺬات ،وﻻ ﯾﻤﻜﻦ ﻟﮭﺬا أن ﯾﺴﻘﻂ ﻋﻠﯿﮫ
اﻟﻀﻮء إﻻ ﻓﻲ ﻧﻘﻄﺔ اﻻﻟﺘﻘﺎء اﻟﻐﺮﯾﺒﺔ ﺑﯿﻦ ﻣﺎ ﯾﺠﻌﻠﻨﺎ ﺑﺸﺮًا وﻣﺎ ﯾﻤﺰق ھﺬا اﻟﺤﺎﺟﺰ ،وﻣﺎ ﯾﺠﻌﻞ اﻟﺤﻀﺎرة ﻣﺘﻤﺎﺳﻜﺔ وﻣﺎ ﯾﮭﺪدھﺎ
ﺑﺎﻻﻧﮭﯿﺎر .وﺑﻌﺒﺎرة أﺧﺮى ،ﻓﺎﻟﻠﮭﻮ ﯾﺮﺗﺒﻂ ﺑﺎﻟﻠﺬة ﻛﻤﺎ ﯾﺸﺪﻧﺎ ﻋﻠﻰ طﺮﯾﻖ اﻟﻤﻌﺎﻧﺎة .ﯾﺘﻀﻤﻦ اﻟﻠﮭﻮ اﻟﺬھﺎب إﻟﻰ أﺑﻌﺪ ﻣﻤﺎ ﯾﻤﻜﻦ أن ﯾﻜﻮﻧﮫ
اﻟﻮاﻗﻊ ،ورﺑﻤﺎ ﺣﺘﻰ أﺑﻌﺪ ﻣﻤﺎ ﯾﺠﺐ أن ﯾﻜﻮﻧﮫ .أن ﻧﺘﺒﻨﻰ اﻟﺘﺮﺑﯿﺔ اﻟﺠﻤﺎﻟﯿﺔ ﯾﻌﻨﻲ أن ﻧﺨﺘﺒﺮ ﺗﺤﻮرًا ﻓﻲ اﻟﺬات ،ﻓﻲ اﻟﻨﻘﻄﺔ اﻟﺘﻲ ﯾﻠﺘﻘﻲ
ﻓﯿﮭﺎ اﻟﺤﺲ واﻟﻌﻘﻞ.

Equality and Intimacy: An Imaginary Construction
I-Kai Jeng
 ﺗﺄﺳﯿﺲ ﺧﯿﺎﻟﻲ:اﻟﻤﺴﺎواة واﻟﺤﻤﯿﻤﯿﺔ
ﻛﺎي ﺟﯿﻨﺞ-إي

What, then, is education? I believe it is the course the individual goes through in order
to catch up with himself.
- Johannes de Silentio (Søren Kierkegaard), Fear and Trembling36
Philosophy could have taken up the problem with its own means and with the
necessary modesty, by considering the fact that stupidity is never that of others but the
object of a properly transcendental question: how is stupidity (not error) possible?
- Gilles Deleuze, Diﬀ erence and
Repetition37
Jacques Rancière's The Ignorant Schoolmaster presents 19th-century educator Jacotot's
"universal" or "emancipatory teaching."38 Such teaching presupposes a distinction between two
kinds of learning. Most of what is taught—mathematics, medicine, mechanics, biology—
model learning on the activity of acquiring. I didn't "have" mathematical knowledge before
taking Prof. Gauss' course; after the course, I "have acquired" and come to possess it. I now
know something, namely mathematics. But a second and much more elusive learning
concerns, not acquiring anything, but coming to be someone. What is that someone?
"Yourself." "But what is a self? Who am I?" Whatever the answer is, this second learning is
not modeled on acquisition. And Rancière's book is about this kind of learning, or in other
words, "Prof. Emancipation" does not need to "have" any knowledge in order to teachemancipate me. The professor can be ignorant, in the sense of not having knowledge, not
knowing x; but one must have already become who one is.
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"ﻓﻤﺎ ھﻲ اﻟﺘﺮﺑﯿﺔ؟ اﻓﺘﺮض أن اﻟﺘﺮﺑﯿﺔ ھﻲ اﻟﻤﻘﺮر اﻟﺬي ﯾﻨﺒﻐﻲ ﻋﻠﻰ اﻟﻤﺮء أن ﯾﺪرﺳﮫ ﻟﻜﻲ ﯾﺪرك ﻧﻔﺴﮫ".
39
ﯾﻮﺣﻨﺎ اﻟﺼﺎﻣﺖ )ﺳﺮن ﻛﯿﺮﻛﺠﺎرد(  -ﺧﻮف ورﻋﺪة
"ﻛﺎن ﯾﻜﻔﻲ أن ﺗﺴﺘﻌﯿﺪ اﻟﻔﻠﺴﻔﺔ ھﺬه اﻟﻤﺸﻜﻠﺔ ﺑﻮﺳﺎﺋﻠﮭﺎ اﻟﺨﺎﺻﺔ ﺑﮭﺎ ،وﺑﺎﻟﺘﻮاﺿﻊ اﻟﻀﺮوري ،ﺑﺎﻋﺘﺒﺎر أن اﻟﺤﻤﺎﻗﺔ ﻟﯿﺴﺖ أﺑﺪًا ﺣﻤﺎﻗﺔ
اﻟﻐﯿﺮ ،وﻟﻜﻦ ھﻲ ﻣﻮﺿﻮع ﻣﺘﻌﺎل ﻋﻠﻰ ﻧﺤﻮ ﺧﺎص  :ﻛﯿﻒ ﺗﻜﻮن اﻟﺤﻤﺎﻗﺔ )وﻟﯿﺲ اﻟﺨﻄﺄ( ﻣﻤﻜﻨﺔ؟"
40
ﺟﯿﻞ دوﻟﻮز  -اﻹﺧﺘﻼف واﻟﺘﻜﺮار
ﯾﻘﺪم ﻛﺘﺎب اﻟﻤﻌﻠﻢ اﻟﺠﺎھﻞ ﻟﺠﺎك راﻧﺴﯿﯿﺮ ﻣﻔﮭﻮم "اﻟﺘﻌﻠﯿﻢ اﻟ ُﻤﺤﺮر" أو "اﻟﻜﻮﻧﻲ" ﻟﻠﻤﻌﻠﻢ ﺟﺎﻛﻮطﻮ ﻣﻦ اﻟﻘﺮن اﻟﺘﺎﺳﻊ ﻋﺸﺮ 41.ﯾﻔﺘﺮض
ذﻟﻚ اﻟﺘﻌﻠﯿﻢ ﻓﺮﻗًﺎ ﺑﯿﻦ ﻧﻮﻋﯿﻦ ﻣﻦ اﻟﺘﻌﻠﻢ .أﻛﺜﺮ ﻣﺎ ﯾﺘﻢ ﺗﻌﻠﯿﻤﮫ ﻣﺜﻞ اﻟﺮﯾﺎﺿﯿﺎت واﻟﺼﯿﺪﻟﺔ واﻟﻤﯿﻜﺎﻧﯿﻜﺎ واﻷﺣﯿﺎء ﯾﺸﻜﻞ اﻟﺘﻌﻠﯿﻢ ﺑﻨﺎ ًء ﻋﻠﻰ
ﻧﺸﺎط اﻟﺤﯿﺎزة .ﻓﺄﻧﺎ ﻟﻢ "أﺣﻮز" اﻟﻤﻌﺮﻓﺔ اﻟﺮﯾﺎﺿﯿﺔ ﻗﺒﻞ أن أﺣﻀﺮ ﻣﺴﺎق اﻷﺳﺘﺎذ ﺟﺎس ،ﻟﻜﻨﻨﻲ ﺑﻌﺪ اﻟﻤﺴﺎق ،أﺻﺒﺤﺖ "أﺣﻮزھﺎ"
وأﻣﺘﻠﻜﮭﺎ ،واﻵن أﻋﻠﻢ ﺷﻲء ﯾﺪﻋﻰ اﻟﺮﯾﺎﺿﯿﺎت .ﻟﻜﻦ ھﻨﺎك ﺗﻌﻠ ًﻤﺎ آﺧﺮًا وھﻮ ﻋﺼﯿًﺎ أﻛﺜﺮ ﺑﻜﺜﯿﺮ ﯾﮭﺘﻢ ﺑﺄن ﺗﺼﺒﺢ إﻧﺴﺎﻧًﺎ ﻣﺎ وﻟﯿﺲ أن
ﺗﺤﻮز أي ﺷﻲء ،ﻣﻦ ھﻮ ذﻟﻚ اﻹﻧﺴﺎن؟ "إﻧﮫ أﻧﺖ ذاﺗﻚ"" ،ﻟﻜﻦ ﻣﺎ ھﻲ اﻟﺬات؟ وﻣﻦ أﻧﺎ؟" أﯾًﺎ ﻣﺎ ﻛﺎﻧﺖ اﻹﺟﺎﺑﺔ ،ﻓﻠﯿﺲ اﻟﻨﻮع اﻟﺜﺎﻧﻲ
ﻣﺸﻜﻼً ﺑﻨﺎ ًء ﻋﻠﻰ اﻟﺤﯿﺎزة .وﻛﺘﺎب راﻧﺴﯿﯿﺮ ﯾﮭﺘﻢ ﺑﺬﻟﻚ اﻟﻨﻮع ﻣﻦ اﻟﺘﻌﻠﻢ ،أو ﺑﻌﺒﺎرة أﺧﺮى ،ﻻ ﯾﺮﯾﺪ "أﺳﺘﺎذ اﻟﺘﺤﺮر" أن "ﯾﺤﻮز" أي
ﻣﻌﺮﻓﺔ ﻣﻦ أﺟﻞ أن ﯾﻌﻠﻤﻨﻲ  /ﯾﺤﺮرﻧﻲ .ﯾﻤﻜﻦ ﻟﻸﺳﺘﺎذ أن ﯾﻜﻮن ﺟﺎھﻼً ،ﺑﻤﻌﻨﻰ ﻋﺪم ﺣﯿﺎزﺗﮫ ﻟﻠﻤﻌﺮﻓﺔ ،وﻋﺪم ﻣﻌﺮﻓﺘﮫ ﺑـ)أ( ،ﻟﻜﻦ
ﯾﺠﺐ ﻋﻠﻰ اﻟﻤﺮء أن ﯾﻜﻮن ﻧﻔﺴﮫ أوﻻً.
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Rancière, Jacques, The Ignorant Schoolmaster: Five Lessons in Intellectual Emancipation, translated with an
introduction by Kristin Ross, Stanford University Press, 1991.
ﺟﺎك راﻧﺴﯿﯿﺮ ،اﻟﻤﻌﻠﻢ اﻟﺠﺎھﻞ :ﺧﻤﺴﺔ دروس ﺣﻮل اﻟﺘﺤﺮر اﻟﺬھﻨﻲ ،ﺗﺮﺟﻤﺔ :د .ﻋﺰ اﻟﺪﯾﻦ اﻟﺨﻄﺎﺑﻲ ،اﻟﻨﺎﺷﺮ :ﻣﺆﺳﺴﺔ ﻋﺒﺪ اﻟﻤﺤﺴﻦ اﻟﻘﻄﺎن ،ﻣﺮﻛﺰ اﻟﻘﻄﺎن
ﻟﻠﺒﺤﺚ واﻟﺘﻄﻮﯾﺮ اﻟﺘﺮﺑﻮي.
ﻣﻼﺣﻈﺔ ذات ﺻﻠﺔ :ﯾﺪل اﻟﻌﻨﻮان اﻟﻔﺮﻋﻲ أن ذﻟﻚ اﻟﺘﻌﻠﯿﻢ ﻟﻦ “ﯾﺤﺮرﻧﺎ” ﺑﻤﻌﻨﻰ ﺗﻘﻠﯿﻞ أو إﻟﻐﺎء اﻧﻌﺪام اﻟﺘﻜﺎﻓﺆ اﻟﺴﯿﺎﺳﻲ واﻹﺟﺘﻤﺎﻋﻲ ،ﻓﻜﻤﺎ ﯾﺮﯾﻨﺎ اﻟﻔﺼﻞ اﻷﺧﯿﺮ
.ﺑﻮﺿﻮح أن اﻟﺘﻜﺎﻓﺆ اﻟﻔﻜﺮي ﯾﺘﻌﺎﯾﺶ ﺟﯿﺪًا ﻣﻊ اﻟﻤﺤﺎﻓﻈﺔ اﻹﺟﺘﻤﺎﻋﯿﺔ

Keeping this distinction in mind is absolutely crucial, because Rancière is not claiming that
we can responsibly teach physics or medicine without knowing them, or that students trained
under universal teaching can be good doctors (TIS 31). Traditional schools are still necessary if
we need a doctor when we are sick, or a mechanic when our cars are broken. What Rancière is
claiming is that medicine or mathematics fails to guide us towards coming to be who we are.
Whatever you want to call it, teaching, instruction....it is not "education," strictly speaking.
When ordinary teaching pretends to be education, we becomes what Rancière calls "stultified."
(Being stultified, I believe, is becoming "stupid" in the sense Deleuze distinguishes from
"error.")42 Who are we? We are individually intelligent beings. We are intelligent: we have it
"in us" to solve puzzles in the world. Others do not need to give it to us, they only need to
awaken it, make us become aware of our intelligence. We are individually so: there are others
like us, and we can understand each other because we are all intelligent. Even the most
difficult book, say, James Joyce's Finnegans Wake, can be read and understood, because the
author wrote it with intelligence and so can I grasp it as far as it is in my power (TIS 22). And
finally, we are beings: that is, a plural that is not a simple aggregation, but a togetherness that
never loses its initial separation (TIS 58). Whoever denies such a plurality, or thinks of the
togetherness in such a way that collective unity excludes individual plurality, is "waging war"
in Rancière's words (TIS 82, 85).
As such beings, we are equal to one another. As Ross, the English translator of TIS notes,
Rancière urges us to begin with equality (TIS xix-xx; for an especially illuminating example of
this, see 32-33). Normally, teaching ends with equality or some approximation of it. At the
beginning of the semester, I know something about Plato, my students don't; at the end of the
semester, if they worked hard enough, they will know something about Plato as well and
thereby become closer to me. But in universal teaching, it is the initial equality that matters:
the attitude of "you can do it too." There is no book that cannot be understood, because it is
meant by an intelligent being to communicate something with other intelligent beings (cf. TIS
22). There is no language that cannot be learned. Even if I know nothing about repairing cars, I
can verify (TIS 29-31). You might say, well, I am not able to verify that the car mechanic
ripped me off. Maybe he didn't change the engine, he just tweaked it and lied to me. That is
quite true. But I can at least verify that he is not incompetent: the car mechanic had to at least
know what he was doing even in order to deceive me that he did a good job. And I can learn
his skill by studying books that teach these kinds of things. And, to repeat, there is no book
that cannot be understood by another intelligent being.
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We all recognize the distinction, I suppose, to some extent. I know a doctor, extremely competent at his job,
highly intelligent, but he easily falls for "self-help" "spiritual leaders." He is knowledgeable, but also stupid or
stultified. Rather insightfully, Rancière sometimes suggests that there is even a tension between the two ways of
learning: the more you are accomplished in learning in the ordinary sense, the harder it is for you to become
emancipated. See (TIS 107, 133.)

اﻹﺑﻘﺎء ﻋﻠﻰ ذﻟﻚ اﻟﻔﺮق ﻣﮭﻢ ﻟﻠﻐﺎﯾﺔ ،ﻷن راﻧﺴﯿﯿﺮ ﻻﯾﺪﻋﻲ أﻧﻨﺎ ﻧﺴﺘﻄﯿﻊ أن ﻧﻌﻠّﻢ اﻟﻔﯿﺰﯾﺎء أو اﻟﻄﺐ ﺑﺪون أن ﻧﻌﻠﻤﮭﻢ ،أو أن ﯾﻤﻜﻦ
ﻟﻠﻄﻼب اﻟﻤﺘﻌﻠﻤﯿﻦ ﺑﻄﺮﯾﻘﺔ اﻟﺘﻌﻠﻢ اﻟﻜﻮﻧﻲ أن ﯾﻜﻮﻧﻮا أطﺒﺎء ﺟﯿﺪﯾﻦ )اﻟﻤﻌﻠﻢ اﻟﺠﺎھﻞ ،ص  .(31TIS / 35ﻣﺎزاﻟﺖ اﻟﻤﺪارس اﻟﺘﻘﻠﯿﺪﯾﺔ
ﺿﺮورﯾﺔ إذا أردﻧﺎ طﺒﯿﺒًﺎ ﻋﻨﺪﻣﺎ ﻧﻜﻮن ﻣﺮﺿﻰ أو ﻣﯿﻜﺎﻧﯿﻜﻲ ﻋﻨﺪﻣﺎ ﺗﺘﻌﻄﻞ ﺳﯿﺎراﺗﻨﺎ .ﯾﺰﻋﻢ راﻧﺴﯿﯿﺮ أن اﻟﻄﺐ أو اﻟﺮﯾﺎﺿﯿﺎت ﯾﻔﺸﻠﻮا
ﻓﻲ أن ﯾﺪﻟﻮﻧﺎ ﻧﺤﻮ أن ﻧﻜﻮن أﻧﻔﺴﻨﺎ .أﯾًﺎ ﻣﺎ ﻛﻨﺖ ﺗﺪﻋﻮھﺎ ،ﻓﻠﯿﺲ اﻟﺘﻌﻠﯿﻢ أو اﻟﺘﺪرﯾﺐ ھﻮ "اﻟﺘﻌﻠﯿﻢ" ﻋﻠﻰ وﺟﮫ اﻟﺘﺤﺪﯾﺪ .ﻋﻨﺪﻣﺎ ﯾﺘﻈﺎھﺮ
اﻟﺘﻌﻠﯿﻢ ﺑﺄﻧﮫ ﺗﻌﻠﯿ ًﻤﺎ ،ﻓﺈﻧﻨﺎ ﻧﺼﺒﺢ ﻛﻤﺎ ﯾﻘﻮل راﻧﺴﯿﯿﺮ "ﺑﻠﺪاء") .أﻋﺘﻘﺪ أن ﺗﻜﻮن ﺑﻠﯿﺪًا ھﻮ أن ﺗﺼﺒﺢ "أﺣﻤﻘًﺎ" ﺑﺎﻟﻤﻌﻨﻰ اﻟﺬي ﯾﺠﻌﻠﮫ
دوﻟﻮز ﻣﺨﺘﻠﻔًﺎ ﻋﻦ "اﻟﺨﻄﺄ"( 43ﻣﻦ ﻧﺤﻦ؟ إﻧﻨﺎ ﻛﺎﺋﻨﺎت ذﻛﯿﺔ ﻣﻔﺮدة .ﻓﻨﺤﻦ أذﻛﯿﺎء ﻷﻧﻨﺎ ﻧﻤﺘﻠﻚ اﻟﻘﺪرة ﻋﻠﻰ ﺣﻞ اﻷﺣﺠﯿﺔ ﻓﻲ اﻟﻌﺎﻟﻢ ،ﻻ
ﯾﺤﺘﺎج اﻵﺧﺮون ﻋﻠﻰ أن ﯾﻘﺪﻣﻮﻧﮭﺎ إﻟﯿﻨﺎ ،ﻓﻘﻂ ھﻢ ﺑﺤﺎﺟﺔ إﻟﻰ إﯾﻘﺎظﮭﺎ ﻓﻲ أﻧﻔﺴﻨﺎ ،أي ﯾﺠﻌﻠﻮﻧﻨﺎ ﻣﻨﺘﺒﮭﯿﻦ إﻟﻰ ذﻛﺎءﻧﺎ .وﻛﺬﻟﻚ ﻧﺤﻦ
ﻣﻔﺮدﯾﻦ ﻷن ھﻨﺎك آﺧﺮﯾﻦ ﻣﺜﻠﻨﺎ ،وﻧﺤﻦ ﻧﺴﺘﻄﯿﻊ أن ﻧﻔﮭﻢ ﺑﻌﻀﻨﺎ ﺑﻌﻀًﺎ ﻷن ﺟﻤﯿﻌﻨﺎ أذﻛﯿﺎء .ﺣﺘﻰ أﺻﻌﺐ اﻟﻜﺘﺐ ،وﻟﻨﻘﻞ رواﯾﺔ ﯾﻘﻈﺔ
ﻓﯿﻨﯿﻐﺎن ﻟﺠﯿﻤﺲ ﺟﻮﯾﺲ ،ﯾﻤﻜﻦ ﻗﺮاﺋﺘﮭﺎ وﻓﮭﻤﮭﺎ ،ﻷن اﻟﻜﺎﺗﺐ ﻛﺘﺒﮭﺎ ﺑﺬﻛﺎء وﻛﺬﻟﻚ أﻧﺎ أﺳﺘﻄﯿﻊ ﻓﮭﻤﮭﺎ ﺑﻘﺪر ﻣﺎ ﻓﻲ اﺳﺘﻄﺎﻋﺘﻲ ) TIS
 .(22وﻓﻲ اﻟﻨﮭﺎﯾﺔ ﻧﺤﻦ ﻛﺎﺋﻨﺎت ﻷﻧﻨﺎ ﺟﻤﻊ واﻟﺬي ھﻮ ﻟﯿﺲ ﺣﺸﺪًا ﺑﺴﯿﻄًﺎ ،ﻟﻜﻨﮫ ﺗﺠﻤﻌًﺎ ﻻ ﯾﻔﻘﺪ اﻧﻔﺼﺎﻟﮫ اﻷوﻟﻲ ﻣﻄﻠﻘًﺎ )  .(58TISﻣﻦ
ﯾﻨﻜﺮ ﺗﻠﻚ اﻟﺘﻌﺪدﯾﺔ ،أو ﯾﻔﻜﺮ ﻓﻲ اﻟﺘﺠﻤﻊ ﺑﺘﻠﻚ اﻟﻄﺮﯾﻘﺔ اﻟﺘﻲ ﺗﺴﺘﺜﻨﻲ اﻟﻮﺣﺪة اﻟﺠﻤﺎﻋﯿﺔ ﺑﮭﺎ اﻟﺘﻌﺪدﯾﺔ اﻟﻔﺮدﯾﺔ ﻓﮭﻮ "ﯾﺸﻌﻞ ﺣﺮﺑًﺎ" ﺑﺤﺴﺐ
راﻧﺴﯿﯿﺮ )TIS 82, 85).
ﺑﺼﻔﺘﻨﺎ ﻛﺎﺋﻨﺎت ،ﻧﺤﻦ ﻣﺴﺎوﯾﻦ ﻟﺒﻌﻀﻨﺎ اﻵﺧﺮ ،أو ﻛﻤﺎ ﻻﺣﻆ روس ،ﻣﺘﺮﺟﻢ اﻟﻤﻌﻠﻢ اﻟﺠﺎھﻞ إﻟﻰ اﻹﻧﺠﻠﯿﺰﯾﺔ ،ﻓﺈن راﻧﺴﯿﯿﺮ ﯾﺪﻋﻮﻧﺎ إﻟﻰ
اﻟﺒﺪء ﺑﺎﻟﻤﺴﺎواة ) )TIS xix-xxﯾﻨﺘﮭﻲ اﻟﺘﻌﻠﯿﻢ ﻓﻲ اﻟﻌﺎدي إﻟﻰ اﻟﻤﺴﺎواة أو ﺷﯿﺌًﺎ ﻗﺮﯾﺒًﺎ ﻣﻨﮭﺎ .ﻓﺄﻧﺎ أﻋﺮف ﺷﯿﺌًﺎ ﻓﻲ ﺑﺪاﯾﺔ اﻟﻔﺼﻞ
اﻟﺪراﺳﻲ ﻋﻦ أﻓﻼطﻮن ،ﻟﻜﻦ طﻼﺑﻲ ﻻ ﯾﻌﺮﻓﻮن ،وإذا اﺟﺘﮭﺪوا ﺟﯿﺪًا ،ﻓﺴﻮف ﯾﻌﺮﻓﻮن ﺷﯿﺌًﺎ ﻋﻦ أﻓﻼطﻮن ﻛﺬﻟﻚ وﺑﺎﻟﺘﺎﻟﻲ ﯾﻘﺘﺮﺑﻮن
ﻣﻦ ﻣﺴﺘﻮاي ﻓﻲ ﻧﮭﺎﯾﺔ اﻟﻔﺼﻞ اﻟﺪراﺳﻲ .ﻟﻜﻦ ﻓﻲ اﻟﺘﻌﻠﯿﻢ اﻟﻜﻮﻧﻲ ،ﻓﺈن اﻟﻤﺴﺎواة اﻷوﻟﯿﺔ ھﻲ اﻟﺘﻲ ﺗﮭﻢ ،أي ﻣﻮﻗﻒ "ﯾﻤﻜﻨﻚ أن ﺗﻔﻌﻠﮭﺎ
ﻛﺬﻟﻚ" .ﻟﯿﺲ ھﻨﺎك ﻛﺘﺎب ﻻ ﯾﻤﻜﻦ ﻓﮭﻤﮫ ،ﻷن اﻟﻤﻘﺼﻮد ﺑﮫ أن ﯾﻮﺻﻞ ﻛﺎﺋﻦ ذﻛﻲ ﺷﯿﺌًﺎ ﻣﺎ إﻟﻰ ﻛﺎﺋﻨﺎت ذﻛﯿﺔ أﺧﺮى ) .(22cf. TIS
TIS29-31).
ﻟﯿﺲھﻨﺎكﻟﻐﺔﻻﯾﻤﻜﻦﺗﻌﻠﻤﮭﺎ،ﺣﺘﻰإذاﻛﻨﺖﻻ أﻋﺮفﻛﯿﻔﯿﺔإﺻﻼحاﻟﺴﯿﺎرات،ﻓﺄﻧﺎأﺳﺘﻄﯿﻊأناﻟﺘﺤﻘﻖ)
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ﻧﺤﻦ ،ﻛﻤﺎ أﻓﺘﺮض ،ﻧﺪرك ﺟﻤﯿ ًﻌﺎ اﻟﻔﺮق إﻟﻰ درﺟﺔ ﻣﺎ .ﻓﺄﻧﺎ أﻋﺮف طﺒﯿﺒًﺎ ،ﺑﺎرع ﺟﺪًا ﻓﻲ ﻋﻤﻠﮫ وذﻛﻲ ﻟﻠﻐﺎﯾﺔ ،ﻟﻜﻨﮫ ﯾﺘﺄﺛﺮ ﺑﺴﮭﻮﻟﺔ “ﺑﺎﻟﻘﺎدة اﻟﺮوﺣﯿﯿﻦ”
و”اﻟﺘﻨﻤﯿﺔ اﻟﺬاﺗﯿﺔ” .ﻓﮭﻮ ﻋﺎﻟﻢ ،ﻟﻜﻨﮫ ﺑﻠﯿﺪ أو أﺣﻤﻖ .وﺑﺎﻷﺣﺮى ،وﻓﻲ اﻟﻮاﻗﻊ ﯾﻘﺘﺮح راﻧﺴﯿﯿﺮ ﻣﺘﺒﺼ ًﺮا ﻓﻲ ﺑﻌﺾ اﻷﺣﯿﺎن أﻧﮫ ھﻨﺎك ﺗﻮﺗ ًﺮا ﺑﯿﻦ اﻟﻄﺮﯾﻘﺘﯿﻦ ﻓﻲ
اﻟﺘﻌﻠﻢ :ﻛﻠﻤﺎ أﺻﺒﺤﺖ ﻣﺘﺤﻘﻘًﺎ ﻓﻲ اﻟﺘﻌﻠﻢ ﺑﺎﻟﻤﻌﻨﻰ اﻟﺘﻘﻠﯿﺪي ،ﻛﻠﻤﺎ ﻛﺎن ﺻﻌﺒًﺎ ﻋﻠﯿﻚ أن ﺗﺼﺒﺢ ﻣﻨﻌﺘﻘًﺎ) .اﻧﻈﺮ )TIS 107, 133.

Every point made in TIS is an application, implication, or explication of what this idea of
initial equality entails.
In order to clarify "radical equality" to my students, I once told them, just like Rancière
himself tells us in chapter 2, to carefully compare the Jacotot-emancipator with the Socratic
educator. The two share many similarities, but are different in some fundamental respects. To
begin with, there is also equality between the Socratic teacher and his student. First, because
the Socratic assumes that both of them potentially know everything, and second because in
relation to what both of them do not yet know, the teacher's present superiority over the
student is nothing to be proud of. So it looks like there are resemblances between the Socratic
and the Jacototian. But consider the differences. The Socratic teacher plays the questioner, i.e.
a role usually assumed by students. Jacotot also asks students questions, since the emancipator
does so for verifying. "Tell me what this shape means. Is it a word or a picture?" "What do you
see in this painting? Say something." But actually, the difference between the two is immense
here. This is because, to any outside observer, who the teacher and who the student is are
completely clear in Socratic teaching. No one would confuse the teacher, who is only
pretending to be confused, with the student, who is truly confused. In emancipatory teaching,
however, the teacher and the student would actually be difficult to tell apart: the emancipator
does not pretend: he searches so that he can verify the student has searched. He can actually be
ignorant and it shows. So I concluded triumphantly to students: Walk into a classroom that
practices emancipatory teaching, you would be at a loss whether you entered a classroom or a
conference.
My comparison commits at least three crimes to Rancière's text. To begin with, according
to him, Socratic teaching is the perfected form of stultification (TIS 29-30), but I didn't treat it
as such. Instead I treated it as an alternative to emancipation. Moreover, emancipation best
occurs in a family, not a classroom (TIS chapter 5 makes a case for this): asking the students to
imagine the classroom risks presenting emancipatory teaching as "just another pedogogical
technique," which it is not.44 Finally, emancipatory teaching still retains a distinction between
the schoolmaster and the student because the former still compels the latter to do certain
things, i.e. there is an unequal relation between wills while an equal one between intelligences
(as TIS 7 unforgettably defines "intellectual emancipation": it is fully compatible with
obedience to the will of another).
My threefold simplification, even falsification, appears to be against the spirit of
emancipation. If I and my students are equals, shouldn't I trust that they can understand what I
have understood? Am I not judging rashly that they cannot grasp the subtleties at their current
level, and therefore unjustly infantalizing them?
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As Karim wonderfully suggested, it might actually be more poignantly (if poetically misleading) described as a
way of being-together.

ﻣﻦ أﺟﻞ أن أوﺿﺢ "اﻟﻤﺴﺎواة اﻟﺠﺬرﯾﺔ" إﻟﻰ طﻼﺑﻲ ،ﻗﻠﺖ ﻟﮭﻢ ذات ﻣﺮة ،ﻛﻤﺎ ﻗﺎل راﻧﺴﯿﯿﺮ ﻟﻨﺎ ﻓﻲ اﻟﻔﺼﻞ اﻟﺜﺎﻧﻲ ،أن ﯾﻘﺎرﻧﻮا
اﻟﻤﺤﺮر اﻟﺠﺎﻛﻮطﻮي ﺑﺎﻟﻤﻌﻠﻢ اﻟﺴﻘﺮاطﻲ ،ﺣﯿﺚ ﯾﺘﺸﺎرك ﻛﻼھﻤﺎ ﻓﻲ أوﺟﮫ ﺗﺸﺎﺑﮫ ﻋﺪﯾﺪة ،ﻟﻜﻨﮭﻤﺎ ﻣﺨﺘﻠﻔﯿﻦ ﻓﻲ ﺑﻌﺾ اﻟﻨﻘﺎط
اﻟﺠﻮھﺮﯾﺔ .ﻓﻔﻲ اﻟﺒﺪء ،ھﻨﺎك ﻣﺴﺎواة ﺑﯿﻦ اﻟﻤﺪرس اﻟﺴﻘﺮاطﻲ وطﺎﻟﺒﮫ ،أوﻻً ﻷن اﻟﺴﻘﺮاطﻲ ﯾﻔﺘﺮض أن رﺑﻤﺎ ﻛﻼھﻤﺎ ﯾﻌﺮﻓﺎن ﻛﻞ
ﺷﻲء ،وﺛﺎﻧﯿًﺎ ﻷن ﻻ ﯾﺪﻋﻮ ﺗﻔﻮق اﻟﻤﺪرس اﻟﺤﺎﻟﻲ ﻋﻠﻰ اﻟﻄﺎﻟﺐ ﻟﻠﻔﺨﺮ ﻓﯿﻤﺎ ﯾﺘﻌﻠﻖ ﺑﻤﺎ ﻟﯿﺲ ﯾﻌﺮﻓﮫ ﻛﻼھﻤﺎ ﺣﺘﻰ اﻵن ،وھﻜﺬا ﯾﺒﺪو أن
ھﻨﺎك ﺗﺸﺎﺑﮭﺎت ﺑﯿﻦ اﻟﺴﻘﺮاطﻲ واﻟﺠﺎﻛﻮطﻮي .ﻟﻜﻦ ﺑﺎﻟﻨﻈﺮ إﻟﻰ اﻹﺧﺘﻼﻓﺎت ،ﻓﺎﻟﻤﺪرس اﻟﺴﻘﺮاطﻲ ﯾﻠﻌﺐ دور اﻟﻤﺴﺎءل ،أي دورًا
ﻋﺎدة ﻣﺎ ﯾﻠﻌﺒﮫ اﻟﻄﻼب .ﻛﺬﻟﻚ ﺟﺎﻛﻮطﻮ ﯾﺴﺄل اﻟﻄﻼب أﯾﻀًﺎ ،ﺣﯿﺚ أن اﻟﻤﺤﺮر ﯾﻔﻌﻞ ذﻟﻚ ﻣﻦ أﺟﻞ اﻟﺘﺤﻘﻖ" .ﻗﻞ ﻟﻲ ﻣﺎذا ﯾﻌﻨﻲ ذﻟﻚ
اﻟﺸﻜﻞ ،أھﻮ ﻛﻠﻤﺔ أو ﺻﻮرة؟" أو "ﻣﺎ اﻟﺬي ﺗﺮاه ﻓﻲ ﺗﻠﻚ اﻟﺼﻮرة؟ ﻗﻞ ﺷﯿﺌًﺎ" .ﻟﻜﻦ ﻓﻲ اﻟﺤﻘﯿﻘﺔ ،اﻟﻔﺎرق ﺑﯿﻦ اﻹﺛﻨﯿﻦ ﺷﺎﺳﻊ ھﻨﺎ .ذﻟﻚ
ﻷن اﻟﻤﺪرس واﻟﻄﺎﻟﺐ واﺿﺤﯿﻦ ﺗﻤﺎ ًﻣﺎ ﻓﻲ اﻟﺘﻌﻠﯿﻢ اﻟﺴﻘﺮاطﻲ ﻷي ﻣﺮاﻗﺐ ﻏﺮﯾﺐ ،وﻻ ﯾﻤﻜﻦ ﻷﺣﺪ أن ﯾﺨﻄﺊ اﻟﻤﺪرس اﻟﺬي ﯾﺘﻈﺎھﺮ
ﺑﺎﻟﺤﯿﺮة ﻓﺤﺴﺐ أﻧﮫ ﺑﺎﻟﻄﺎﻟﺐ اﻟﺤﺎﺋﺮ ﺣﻘًﺎ .ﻟﻜﻦ ﯾﺼﻌﺐ اﻟﺘﻔﺮﻗﺔ ﺑﯿﻦ اﻟﻤﺪرس واﻟﻄﺎﻟﺐ ﻓﻲ اﻟﺘﻌﻠﯿﻢ اﻟﺘﺤﺮري ،ﻓﺎﻟﻤﺤﺮر ﻻ ﯾﺪﻋﻲ ،إﻧﮫ
ﯾﺒﺤﺚ ﻛﻲ ﯾﺴﺘﻄﯿﻊ أن ﯾﺘﺤﻘﻖ ﻣﻦ ﺑﺤﺚ طﺎﻟﺒﮫ ،وھﻮ ﯾﻤﻜﻦ أن ﯾﻜﻮن ﺟﺎھﻼً ﺣﻘًﺎ وﯾﻈﮭﺮ ذﻟﻚ .وھﻜﺬا اﺳﺘﻨﺘﺠﺖ ﻟﻄﻼﺑﻲ ﻣﻨﺘﺼﺮًا:
ادﺧﻠﻮا اﻟﻔﺼﻞ اﻟﺬي ﯾﺘﺒﻊ اﻟﺘﻌﻠﯿﻢ اﻟﺘﺤﺮري ،ﻓﺴﻮف ﺗﺤﺘﺎرون إذا ﻣﺎ ﻛﻨﺘﻢ دﺧﻠﺘﻢ ﻓﺼﻞ أم ﻣﺆﺗﻤﺮ.
ﺗﻘﺘﺮف ﻣﻘﺎرﻧﺘﻲ ﻋﻠﻰ اﻷﻗﻞ ﺛﻼﺛﺔ ﺟﺮاﺋﻢ ﺑﺤﻖ ﻧﺺ راﻧﺴﯿﯿﺮ .ﻓﻔﻲ اﻟﺒﺪء ،ﯾﻌﺘﺒﺮ اﻟﺘﻌﻠﯿﻢ اﻟﺴﻘﺮاطﻲ ھﻮ اﻟﻨﻤﻮذج اﻟﻤﻜﺘﻤﻞ ﻣﻦ اﻟﺘﺒﻠﯿﺪ
ﻣﻦ وﺟﮭﺔ ﻧﻈﺮه )  ،(30-29TISﻟﻜﻨﻨﻲ ﻟﻢ أﻋﺎﻣﻠﮫ ﺑﻨﻔﺲ اﻟﻄﺮﯾﻘﺔ ،وﺑﺪﻻً ﻋﻦ ذﻟﻚ ،ﻋﺎﻣﻠﺘﮫ ﺑﺎﻋﺘﺒﺎره ﺑﺪﯾﻼً ﻋﻦ اﻟﺘﺤﺮر .ﻛﻤﺎ أن
اﻟﺘﺤﺮر ﯾﺘﺤﻘﻖ ﺑﺼﻮرة أﻓﻀﻞ ﻓﻲ وﺳﻂ اﻷﺳﺮة وﻟﯿﺲ ﻓﻲ اﻟﻔﺼﻞ اﻟﺪراﺳﻲ )ﯾﺤﺎﺟﺞ اﻟﻔﺼﻞ اﻟﺨﺎﻣﺲ ﻣﻦ اﻟﻤﻌﻠﻢ اﻟﺠﺎھﻞ ﺑﺨﺼﻮص
ھﺬه اﻟﻨﻘﻄﺔ( ،ﺣﯿﺚ أن ﻣﻄﺎﻟﺒﺔ اﻟﻄﻼب ﺑﺘﺨﯿﻞ ﻓﺼﻞ دراﺳﻲ ُﻣﺤﺮر ﯾﺨﺎطﺮ ﺑﺘﻘﺪﯾﻢ اﻟﺘﻌﻠﯿﻢ اﻟﺘﺤﺮري ﺑﺼﻔﺘﮫ "ﻣﺠﺮد ﻧﻤﻂ ﺗﺮﺑﻮي
آﺧﺮ" ،وھﻮ ﻟﯿﺲ ﻛﺬﻟﻚ 45.وﺧﺘﺎ ًﻣﺎ ،ﻣﺎ زال اﻟﺘﻌﻠﯿﻢ اﻟﺘﺤﺮري ﯾﺒﻘﻲ اﻟﻔﺎرق ﺑﯿﻦ اﻟﻤﻌﻠﻢ واﻟﻄﺎﻟﺐ ﻷن اﻷﺧﯿﺮ ﻣﺎ زال ﯾﺠﺒﺮ اﻟﻄﺎﻟﺐ
ﻋﻠﻰ ﺻﻨﻊ أﺷﯿﺎء ﻣﺤﺪدة .أي أن ھﻨﺎك ﻋﻼﻗﺔ ﻏﯿﺮ ﻣﺘﻜﺎﻓﺌﺔ ﺑﯿﻦ اﻹرادات ﺑﯿﻨﻤﺎ ھﻨﺎك ﻋﻼﻗﺔ ﻣﺘﻜﺎﻓﺌﺔ ﺑﯿﻦ اﻟﺬﻛﺎءات )ﻛﻤﺎ ﯾﻌﺮف ﻛﺘﺎب
اﻟﻤﻌﻠﻢ اﻟﺠﺎھﻞ "اﻟﺘﺤﺮر اﻟﺬھﻨﻲ" ﺑﺄﻧﮫ ﯾﺘﻼﺋﻢ ﺗﻤﺎ ًﻣﺎ ﻣﻊ طﺎﻋﺔ إرادة اﻵﺧﺮ(.
ﯾﺒﺪو أن ﺟﻮاﻧﺒﻲ اﻟﺘﺒﺴﯿﻄﯿﺔ اﻟﺜﻼﺛﺔ ﺗﻨﺎﻗﺾ روح اﻟﺘﺤﺮر .إذا ﻛﻨﺖ أﻧﺎ وطﻼﺑﻲ ﻣﺘﺴﺎوﯾﻦ ،ﻓﮭﻞ ﻟﯿﺲ ﻋﻠ ّﻲ أن أﺛﻖ أﻧﮭﻢ ﯾﺴﺘﻄﯿﻌﻮن
ﻓﮭﻢ ﻣﺎ ﻓﮭﻤﺘﮫ؟ أﻟﺴﺖ أﻗﺴﻮ ﻓﻲ ﺣﻜﻤﻲ أﻧﮭﻢ ﻻ ﯾﺴﺘﻄﯿﻌﻮن اﻟﺘﻘﺎط اﻟﺪﻗﺎﺋﻖ ﻓﻲ ﻣﺴﺘﻮاھﻢ اﻟﺤﺎﻟﻲ ،وﻣﻦ ﺛﻢ أﻧﻈﺮ إﻟﯿﮭﻢ ظﻠ ًﻤﺎ ﺑﺼﻔﺘﮭﻢ
أطﻔﺎﻻً؟
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ﻛﻤﺎ اﻗﺘﺮح ﻛﺮﯾﻢ ﯾﺎﺳﯿﻦ ﺟﻮﺳﻨﺠﺮ ﺑﺄﺳﻠﻮب راﺋﻊ ،رﺑﻤﺎ ﺗﻮﺻﻒ ﺑﺼﻮرة ﻣﺆﺛﺮة أﻛﺜﺮ ﺑﺼﻔﺘﮭﺎ طﺮﯾﻘﺔ ﻟﻠﺒﻘﺎء ﻣﻌًﺎ )ﺣﺘﻰ ﻟﻮ ﻛﺎن اﻟﻮﺻﻒ اﻟﺸﺎﻋﺮي ﻣﻀﻠﻞ(.

That seems to be how Bowman would take it, as Rancière's text becomes his springboard
for reflecting on the question of embodiment in learning.46 However, he doesn't speak of trust
as I just did, but intimacy instead. According to his reading of Rancière, the radical equality
envisioned goes hand in hand with intimacy. Intimacy is a specific mode of togetherness. But
being together is being together with something. The question here does not concern intimacy
between the learner and the text inviting to be deciphered, nor does it concern the intimacy
between the learner and truth or knowledge. The question concerns the intimacy between the
teacher and the student. As the title of Bowman's paper suggests, his model (or foil?) for
Rancière's "intimate schoolmaster" is the sifu in martial arts, someone whose name roughly
means "mentor," but more literally, "the teacher-father."
The name itself therefore reminds the student that he is to rely on his kungfu master like a
father; it also reminds the sifu that he is responsible for the student in a way that Prof. Gauss is
not. Since Rancière claims that what Jacotot discovered is nothing but what we do all the time
without realizing it—and Bowman obviously agrees—could it be that the sifu-tudi (apprentice,
or literally: "the little brother of a family (i.e. the kungfu school)") relation exemplifies
emancipatory learning, and therefore could provide us with insight into what is unsaid in
Rancière?
I, on the other hand, think that, different from Bowman, the relation between intimacy and
equality is far from obvious. Does Jacotot or Rancière see the two as intimately related? As a
rule, the ordinary teacher avoids intimacy. You want to be fair; so you assess students'
progress numerically (an assessment that in many institutionalized settings often takes the
form of "marking" or "grading"), and intimacy creates the unfavorable condition of favoritism.
But perhaps the ignorant schoolmaster doesn't have to grade; verifying, after all, is not the
same as grading. Does that mean intimacy is acceptable, or even necessary, when it comes to
emancipation? If the ideal environment to conduct emancipatory teaching is the family, does
this imply that intimacy facilitates emancipation?
Maybe my confusion can be clarified by imagining a dialogue between a teacher and a
student? Dialogue provides a chance to test whether Bowman's reading of Rancière is correct.
Dialogue helps us see whether an imaginary dialogue can reasonably induce (or even
presuppose) intimacy and emancipation as it proceeds. Of course, even if emancipation
without intimacy occurs at the end of the conversation, this does not necessarily mean that
Bowman or Bowman-Rancière was wrong; it might simply mean that the dialogue was badly
imagined. I leave it to the reader to judge what exactly happens in the imaginary construction
below. Personally, I'd like to think of it as an intimate dialogue about equality.
_____
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ﺗﻠﻚ ھﻲ اﻟﻄﺮﯾﻘﺔ اﻟﺘﻲ ﯾﺒﺪو أن ﺑﺎوﻣﺎن ﺗﻨﺎول ﺑﮭﺎ اﻟﻤﺴﺄﻟﺔ ،ﻟﻤﺎ أﺻﺒﺢ ﻧﺺ راﻧﺴﯿﯿﺮ ﻧﻘﻄﺔ اﻧﻄﻼق ﻟﮫ ﻓﻲ اﻟﺘﺄﻣﻞ ﺣﻮل ﺳﺆال اﻟﺘﺠﺴﺪ
ﻓﻲ اﻟﺘﻌﻠﻢ 47.ورﻏﻢ ذﻟﻚ ،ﻓﮭﻮ ﻻ ﯾﺘﺤﺪث ﻋﻦ اﻟﺜﻘﺔ ﻣﺜﻠﻤﺎ ﻓﻌﻠﺖ ،ﺑﻞ ﯾﺘﺤﺪث ﺑﺪﻻً ﻣﻦ ذﻟﻚ ﻋﻦ اﻟﺤﻤﯿﻤﯿﺔ .ﻓﻄﺒﻘًﺎ ﻟﻘﺮاءﺗﮫ ﻟﺮاﻧﺴﯿﯿﺮ،
ﺗﺘﺮاﻓﻖ اﻟﺤﻤﯿﻤﯿﺔ ﻣﻊ اﻟﻤﺴﺎواة اﻟﺠﺬرﯾﺔ اﻟﻤﺘﺨﯿﻠﺔ ،ﻓﺎﻟﺤﻤﯿﻤﯿﺔ ھﻲ ﻧﻤﻂ ﻣﺤﺪد ﻣﻦ اﻟﺘﺮاﻓﻖ ،ﻟﻜﻦ اﻟﺘﺮاﻓﻖ ھﻮ ﺗﺮاﻓﻖ ﻣﻊ ﺷﻲ ٍء ﻣﺎ .ﻓﻼ
ﯾﺨﺘﺺ اﻟﺴﺆال ھﻨﺎ ﺑﺎﻟﺤﻤﯿﻤﯿﺔ ﺑﯿﻦ اﻟﻤﺘﻌﻠﻢ واﻟﻨﺺ اﻟﺬي ﯾﺪﻋﻮه إﻟﻰ ﻓﻚ ﺷﻔﺮﺗﮫ ،وﻻ ﯾﺨﺘﺺ ﺑﺎﻟﺤﻤﯿﻤﯿﺔ ﺑﯿﻦ اﻟﻤﺘﻌﻠﻢ واﻟﺤﻘﯿﻘﺔ أو
اﻟﻤﻌﺮﻓﺔ ،ﺑﻞ ﯾﺨﺘﺺ ﺑﺎﻟﺤﻤﯿﻤﯿﺔ ﺑﯿﻦ اﻟﻄﺎﻟﺐ واﻟﻤﻌﻠﻢ .ﻓﻨﻤﻮذج ﺑﺎوﻣﺎن ،ﻛﻤﺎ ﯾﻘﺘﺮح ﻋﻨﻮان ورﻗﺘﮫ" ،ﻟﻤﻌﻠﻢ راﻧﺴﯿﯿﺮ اﻟﺠﺎھﻞ" ھﻮ
اﻟﻤﺮﺷﺪ اﻟﺮوﺣﻲ ﻓﻲ اﻟﻔﻨﻮن اﻟﻘﺘﺎﻟﯿﺔ اﻟﻤﺴﻤﻰ ﺑﺎﻟﺴﻲ-ﻓﻮ.
وھﻜﺬا ،ﯾﺬ ّﻛﺮ اﻻﺳﻢ ﻧﻔﺴﮫ اﻟﻄﺎﻟﺐ أﻧﮫ ﯾﻌﺘﻤﺪ ﻋﻠﻰ ﻣﻌﻠﻢ "اﻟﻜﻮﻧﺞ ﻓﻮ" اﻟﺨﺎص ﺑﮫ ﻛﺄب ،ﻛﻤﺎ ﯾﺬ ّﻛﺮ "اﻟﺴﻲ ﻓﻮ" أﻧﮫ ﻣﺴﺌﻮل ﻋﻦ اﻟﻄﺎﻟﺐ
ﺑﻄﺮﯾﻘﺔ ﻻ ﯾﺘﺒﻌﮭﺎ اﻟﺒﺮوﻓﺴﻮر ﺟﺎس .ﺑﯿﻨﻤﺎ ﯾﺪﻋﻲ راﻧﺴﯿﯿﺮ أن ﻣﺎ اﻛﺘﺸﻔﮫ ﺟﺎﻛﻮطﻮ ﻟﯿﺲ ﺳﻮى ﻣﺎ ﻧﻔﻌﻠﮫ طﻮال اﻟﻮﻗﺖ ﺑﺪون أن ﻧﺪرﻛﮫ
وﻓﻲ ذﻟﻚ ﯾﺘﻔﻖ ﻣﻌﮫ ﺑﺎوﻣﺎن ﺑﻮﺿﻮح -ﻓﮭﻞ ﯾﻤﻜﻦ أن ﺗﻮﺿﺢ ﻋﻼﻗﺔ "اﻟﺴﻲ -ﻓﻮ-ﺗﻮدي" 48ﺑﺎﻟﺘﻌﻠﻢ اﻟﺘﺤﺮري ،وﻣﻦ ﺛﻢ ﺗﻘﺪم ﻟﻨﺎ إدرا ًﻛﺎﻓﻲ ﻣﺎ ﻟﻢ ﯾﻘﻠﮫ راﻧﺴﯿﯿﺮ؟
أﻓﻜﺮ ﻋﻠﻰ اﻟﺠﺎﻧﺐ اﻵﺧﺮ ﺑﺸﻜﻞ ﯾﺨﺘﻠﻒ ﻋﻦ ﺑﺎوﻣﺎن أن اﻟﻌﻼﻗﺔ ﺑﯿﻦ اﻟﺤﻤﯿﻤﯿﺔ واﻟﻤﺴﺎواة أﺑﻌﺪ ﻣﺎ ﺗﻜﻮن ﻋﻦ اﻟﻮﺿﻮح .ھﻞ ﯾﺮى أﯾًﺎ
ﻣﻦ ﺟﺎﻛﻮطﻮ أو راﻧﺴﯿﯿﺮ أن ﻛﻼھﻤﺎ ﻣﺘﺼﻠﯿﻦ ﺑﺒﻌﻀﮭﻤﺎ ﺑﺸﻜﻞ وﺛﯿﻖ؟ ﻓﺎﻟﻘﺎﻋﺪة ﺗﻘﻮل أﻧﮫ ﯾﺠﺐ ﻋﻠﻰ اﻟﻤﻌﻠﻢ اﻟﻌﺎدي ﺗﺠﻨﺐ اﻟﺤﻤﯿﻤﯿﺔ.
أﻧﺖ ﺗﺮﯾﺪ أن ﺗﻜﻮن ﻋﺎدﻻً ،ﻓﺄﻧﺖ ﺗﻘﯿﻢ ﺗﻘﺪم اﻟﻄﻼب ﺑﺸﻜﻞ ﻋﺪدي )وھﻮ ﺗﻘﯿﯿﻢ ﻋﺎدةً ﻣﺎ ﯾﺘﺨﺬ ﺷﻜﻞ "اﻟﺘﺼﺤﯿﺢ" أو "إﻋﻄﺎء اﻟﺪرﺟﺎت"
ﻓﻲ اﻟﻌﺪﯾﺪ ﻣﻦ اﻷطﺮ اﻟﻤﺆﺳﺴﯿﺔ( ،واﻟﺤﻤﯿﻤﺔ ﺗﺨﻠﻖ ظﺮوف اﻟﻤﺤﺎﺑﺎة اﻟﻮﺧﯿﻤﺔ .ﻟﻜﻦ رﺑﻤﺎ ﻟﯿﺲ ﻋﻠﻰ اﻟﻤﻌﻠﻢ اﻟﺠﺎھﻞ أن ﯾﻌﻄﻲ درﺟﺔ،
ﻓﺎﻟﺘﺤﻘﻖ ﻓﻲ اﻟﻨﮭﺎﯾﺔ ﻻ ﯾﺘﻄﺎﺑﻖ ﻣﻊ إﻋﻄﺎء اﻟﺪرﺟﺎت .ھﻞ ﯾﻌﻨﻲ ھﺬا أن اﻟﺤﻤﯿﻤﯿﺔ ﻣﻘﺒﻮﻟﺔ ،ﺑﻞ ﺿﺮورﯾﺔ ،ﻋﻨﺪﻣﺎ ﯾﺘﻌﻠﻖ اﻷﻣﺮ
ﺑﺎﻟﺘﺤﺮر؟ وإذا ﻛﺎﻧﺖ اﻟﻌﺎﺋﻠﺔ ھﻲ اﻟﺒﯿﺌﺔ اﻟﻤﺜﺎﻟﯿﺔ ﻹﻗﺎﻣﺔ اﻟﺘﻌﻠﯿﻢ اﻟﺘﺤﺮري ،ﻓﮭﻞ ﯾﺘﻀﻤﻦ ذﻟﻚ أن اﻟﺤﻤﯿﻤﯿﺔ ﺗﯿﺴﺮ اﻟﺘﺤﺮر؟
رﺑﻤﺎ ﺗﺘﻔﺴﺮ ﺣﯿﺮﺗﻲ ﻋﻦ طﺮﯾﻖ ﺗﺨﯿﻞ ﺣﻮار ﺑﯿﻦ ﻣﻌﻠﻢ وطﺎﻟﺐ؟ أﻗﺼﺪ ﺣﻮارًا ﯾﻘﺪم ﻓﺮﺻﺔ ﻻﺧﺘﺒﺎر إذا ﻣﺎ ﻛﺎﻧﺖ ﻗﺮاءة ﺑﺎوﻣﺎن
ﻟﺮاﻧﺴﯿﯿﺮ ﺻﺤﯿﺤﺔ أم ﻻ ،أو ﺣﻮارًا ﯾﺴﺎﻋﺪﻧﺎ أن ﻧﺮى إذا ﻣﺎ ﻛﺎن ﺣﻮارًا ﺧﯿﺎﻟﯿًﺎ ﯾﻤﻜﻦ أن ﯾﺆدي )أو ﺣﺘﻰ ﯾﻔﺘﺮض( ﺑﺼﻮرة ﻣﻌﻘﻮﻟﺔ
إﻟﻰ اﻟﺤﻤﯿﻤﯿﺔ واﻟﺘﺤﺮر أﺛﻨﺎء اﺳﺘﻤﺮاره .ﺣﺘﻰ إذا ﻛﺎن اﻟﺘﺤﺮر ﺑﺪون ﺣﻤﯿﻤﯿﺔ ﯾﺤﺪث ﺑﺎﻟﺘﺄﻛﯿﺪ ﻓﻲ ﻧﮭﺎﯾﺔ اﻟﺤﻮار ،ھﺬا ﻻ ﯾﻌﻨﻲ
ﺑﺎﻟﻀﺮورة أن ﺑﺎوﻣﺎن أو رؤﯾﺔ ﺑﺎوﻣﺎن ﻟﺮاﻧﺴﯿﯿﺮ ﺧﺎطﺌﺔ ،ﻓﺮﺑﻤﺎ ﺑﺒﺴﺎطﺔ ﯾﻌﻨﻲ أن اﻟﺤﻮار ﺗﻢ ﺗﺨﯿﻠﮫ ﺑﺼﻮرة ردﯾﺌﺔ .إﻧﻨﻲ أﺗﺮك
ﻟﻠﻘﺎرئ اﻟﺤﻜﻢ ﻋﻠﻰ ﻣﺎ ﯾﺤﺪث ﻓﻲ ھﺬا اﻟﺒﻨﺎء اﻟﺨﯿﺎﻟﻲ ﺗﺤﺪﯾﺪًا ،ﻓﺈﻧﻨﻲ ﺷﺨﺼﯿًﺎ أﻓﻀﻞ أن أﻓﻜﺮ ﻓﯿﮫ ﺑﺼﻔﺘﮫ ﺣﻮارًا ﺣﻤﯿﻤﯿًﺎ ﺣﻮل
اﻟﻤﺴﺎواة.
*
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ھﺎﻣﺶ اﻟﻤﺘﺮﺟﻢ :أي اﻟﻤﺘﺪرب ،وﺣﺮﻓﯿًﺎ ﺗﻌﻨﻲ اﻷخ اﻷﺻﻐﺮ ﻟﻠﻌﺎﺋﻠﺔ "ﯾﻘﺼﺪ ﻣﺪرﺳﺔ اﻟﻜﻮﻧﺞ ﻓﻮ"

A: Hey, can I ask you about something?… I found out that you uploaded a file named "autofeedback on the meetings" to our course folder in the cloud; but you didn't tell us in class that
you did so. ...Did you know that we could see it? Was it an accident that you forgot to set the
file as confidential or even just uploaded it to a wrong folder? Why are you doing this?
B: ...Well, since you asked...I was debating with myself whether this should be strictly
confidential, since it is only meant for self-assessment. Let's be clear: there is something good
about all of you being in the dark about what I think of you and how I think the classroom
dynamic is working out, at least before the semester is over. In the interest of experimenting
(I'm sorry to say "experimenting," because it sounds like I'm treating you and other students
here like lab rats—and I really am, so I guess the word is honest, even though being honest
doesn't make it right), I ultimately decided upon this lousy way of disclosure: to make it
available, but without making an official announcement that it was available. I figured that in
this way those who are curious would eventually find it.
A: Why did you do it? I can't really say I like it.

اﻷول :أﺳﺘﺎذي ،أﯾﻤﻜﻨﻨﻲ أن أﺳﺄﻟﻚ ﺑﺨﺼﻮص ﺷﻲء ﻣﺎ؟ ..ﻟﻘﺪ وﺟﺪت أﻧﻚ رﻓﻌﺖ ﻣﻠﻔًﺎ ﯾﺪﻋﻰ "ﺗﻌﻠﯿﻘﺎت ذاﺗﯿﺔ ﻋﻠﻰ اﻻﺟﺘﻤﺎﻋﺎت"
داﺧﻞ ﻣﻠﻒ ﻣﺴﺎﻗﻨﺎ ﻓﻲ ﻣﻮﻗﻊ اﻟﺘﺨﺰﯾﻦ اﻟﺴﺤﺎﺑﻲ ،ﻟﻜﻨﻚ ﻟﻢ ﺗﺨﺒﺮﻧﺎ أﻧﻚ ﻓﻌﻠﺖ ذﻟﻚ ..ھﻞ ﺗﻌﻠﻢ أﻧﻨﺎ ﺑﺈﻣﻜﺎﻧﻨﺎ أن ﻧﺮاه؟ ھﻞ ﻛﺎن ذﻟﻚ
ﻋﺎرﺿًﺎ ﺑﺤﯿﺚ أن ﻧﺴﯿﺖ أن ﺗﺠﻌﻞ اﻟﻤﻠﻒ ﺳﺮﯾًﺎ أو ﺣﺘﻰ رﻓﻌﺘﮫ ﻓﻲ اﻟﻤﻠﻒ اﻟﺨﻄﺄ؟ ﻟﻢ ﻓﻌﻠﺖ ذﻟﻚ؟
اﻟﺜﺎﻧﻲ :ﺣﺴﻨًﺎ ،ﺑﻤﺎ أﻧﻚ ﺳﺄﻟﺖ ..ﻟﻘﺪ ﻛﻨﺖ أﺟﺎدل ﻧﻔﺴﻲ إذا ﻣﺎ ﻛﺎن ﯾﺠﺐ أن ﯾﺒﻘﻰ ﺳﺮﯾًﺎ ﺗﻤﺎ ًﻣﺎ أو ﻻ ،ﺣﯿﺚ أﻧﮫ ﻛﺎن ﻣﻦ أﺟﻞ اﻟﺘﻘﯿﯿﻢ
اﻟﺬاﺗﻲ ﻓﺤﺴﺐ .ﻟﻨﻜﻦ واﺿﺤﯿﻦ ھﻨﺎ :ھﻨﺎك ﺷﻲء ﺟﯿﺪ ﺑﺨﺼﻮص أﻻ ﯾﻌﺮف ﺟﻤﯿﻌﻜﻢ ﺷﯿﺌًﺎ ﻋﻤﺎ أظﻨﮫ ﻓﯿﻜﻢ ،واﻟﻄﺮﯾﻘﺔ اﻟﺘﻲ أﻓﻜﺮ أن
اﻟﻔﺼﻞ ﯾﻌﻤﻞ ﺑﮭﺎ ،ﻋﻠﻰ اﻷﻗﻞ ﻗﺒﻞ أن ﯾﻨﺘﮭﻲ اﻟﻔﺼﻞ اﻟﺪراﺳﻲ .وﻗﺪ ﻗﺮرت ﻓﻲ اﻟﻨﮭﺎﯾﺔ ﻋﺮﺿﮫ ﺑﻄﺮﯾﻘﺔ ﻓﻮﺿﻮﯾﺔ ﺑﻐﺮض اﻟﺘﺠﺮﯾﺐ
)وأﻧﺎ ﻣﺘﺄﺳﻒ إذا ﻗﻠﺖ "ﺗﺠﺮﯾﺐ" ،ﻷﻧﮭﺎ ﺗﺒﺪو أﻧﮭﺎ ﺗﻌﻨﻲ أﻧﻨﻲ أﻋﺎﻣﻠﻚ واﻟﻄﻼب اﻵﺧﺮﯾﻦ ھﻨﺎ ﺑﺼﻔﺘﻜﻢ ﻓﺌﺮان ﻣﺨﺘﺒﺮات  -وھﺬا
ﺻﺤﯿﺢ ،وﻟﺬﻟﻚ أظﻦ أﻧﻨﻲ أﻣﯿﻦ ﻓﻲ ﻛﻠﻤﺘﻲ ،ﺣﺘﻰ ﻟﻮ ﻟﻢ ﺗﻜﻦ ﺻﺎﺋﺒﺔ( :أن أﺟﻌﻠﮫ ﻣﺘﺎﺣًﺎ ﻟﻜﻢ ،ﻟﻜﻦ ﺑﺪون أن أﻋﻠﻦ ذﻟﻚ رﺳﻤﯿًﺎ .وﺗﺨﯿﻠﺖ
أن اﻟﻔﻮﺿﻮﻟﯿﯿﻦ ﺑﯿﻨﻜﻢ ﺳﯿﺠﺪون اﻟﻤﻠﻒ ﺑﺘﻠﻚ اﻟﻄﺮﯾﻘﺔ.
اﻷول :ﻟﻤﺎذا ﻓﻌﻠﺖ ذﻟﻚ؟ ﻟﻢ ﯾﻌﺠﺒﻨﻲ ﻓﻌﻠﻚ.

B: Yes, you're absolutely right, I have to have an answer to the "why," at least a tentative or
preliminary one, otherwise I would be behaving in a perfectly irresponsible way. Teaching is
not avant-garde art, after all. If I make a bad piece, I'm harming the art-lovers much less. A
classroom is sacred—it sounds cliché, I know—and you are in a sense my responsibility. So if
I do something out of the ordinary, I need some justifications for giving one. Anyway, when I
took this job, I was told that my role would not strictly be a "professor" or "teacher" as it is
usually thought. You know this already: our "school" is about something else. Teaching in the
usual sense is copying: the teacher, in a mysterious and not fully comprehensible way, copies
what was in her soul into the student's soul. But the lovely fellows in our school explained to
me that I was to be a facilitator; in a way, I do not completely decide what is there to be
learned or even what should not be learned. The classroom should be run collaboratively,
where each member in the classroom, communicating what they wish to get out of the
presented material, influence, modify, amplify, direct the flow, and so on and so on...I don't
need to get into details, you know all this better than I do.
A: ——Yes, please move on: your point being?
B: ——well, as you already sensed, I suppose, I haven't really followed these guidelines in a
strict way in the classroom. What I actually did was heavily qualified by what I think I know
about teaching. I deliberately presented my syllabus in such a way that made it difficult for
you to make suggestions to change. I have also decided to conduct the conversation for more
than half of the time in the classroom. This doesn't mean I disagree with the collaborative-flow
style of running things. It just means I don't quite know how to implement it in a way true to
its spirit while not completely letting things descend into chaos. And actually, there are
wonderful things about it that I dearly like. One thing that really spoke to me was that, while
collaborative determination of the course content seems problematic to me, I am very much
devoted to the idea that what you get out of this class is to be determined by yourself.
A: I don't like what you did.
B: Oh? Do you mind explaining why?
A: I just think it's wrong.
B: Hmmm. It's very likely that you're right.
———————————

اﻟﺜﺎﻧﻲ :ﻧﻌﻢ ،إﻧﻚ ﻣﺤﻖ ﺗﻤﺎ ًﻣﺎ ،ﯾﺠﺐ أن ﯾﻜﻮن ﻟﺪي إﺟﺎﺑﺔ ﻋﻠﻰ ﺳﺆال "ﻟﻤﺎذا" ،ﺣﺘﻰ ﻟﻮ ﻛﺎﻧﺖ ﻋﻠﻰ اﻷﻗﻞ ﻣﺆﻗﺘﺔ أو أوﻟﯿﺔ ،وإﻻ
ﺳﻮف أﻛﻮن أﺗﺼﺮف ﺑﺼﻮرة ﻏﯿﺮ ﻣﺴﺌﻮﻟﺔ ﺗﻤﺎ ًﻣﺎ .واﻟﺘﻌﻠﯿﻢ ﻟﯿﺲ ﻓﻨًﺎ طﻠﯿﻌﯿًﺎ .وإذا أﻧﺘﺠﺖ ﻗﻄﻌﺔ ﻓﻨﯿﺔ ردﯾﺌﺔ ،ﻓﺈﻧﻨﻲ أؤذي ﻋﺸﺎق
اﻟﻔﻦ ﺑﻘﺪر أﻗﻞ .اﻟﻔﺼﻞ ﻣﻜﺎن ﻣﻘﺪس -أﻋﻠﻢ أن ھﺬا اﻟﻮﺻﻒ ﯾﺒﺪو ﻣﺒﺘﺬل -وأﻧﺘﻢ ﺑﻘﺪر ﻣﺎ ﺗﺤﺖ ﻣﺴﺌﻮﻟﯿﺘﻲ .وﻟﺬﻟﻚ إذا ﻓﻌﻠﺖ ﺷﯿﺌًﺎ
ﺧﺎرﺟًﺎ ﻋﻦ اﻟﻤﺄﻟﻮف ،ﻓﮭﻨﺎك ﺣﺎﺟﺔ ﻷن أﻋﻄﻲ ﺗﺒﺮﯾﺮًا ﻟﻤﺜﻞ ذﻟﻚ اﻟﻔﻌﻞ .ﻋﻠﻰ أﯾّﺔ ﺣﺎل ،ﻋﻨﺪﻣﺎ ﻗﺒﻠﺖ ﺑﺘﻠﻚ اﻟﻮظﯿﻔﺔ ،ﻗﯿﻞ ﻟﻲ أن
دوري ﻟﻦ ﯾﻘﺘﺼﺮ ﻋﻠﻰ أن أﻛﻮن "أﺳﺘﺎ ًذا" أو "ﻣﻌﻠ ًﻤﺎ" ﻛﻤﺎ ﯾﺘﺼﻮر ﻋﺎدةً .أﻧﺖ ﺗﻌﻠﻢ ھﺬا ﻣﺴﺒﻘًﺎ" :ﻣﺪرﺳﺘﻨﺎ" أﺳﺴﺖ ﻣﻦ أﺟﻞ ﻏﺎﯾﺔ
أﺧﺮى ،ﻓﺎﻟﺘﻌﻠﯿﻢ ﺑﺎﻟﻤﻌﻨﻰ اﻟﻤﻌﺘﺎد ھﻮ ﺻﻨﻊ اﻟﻨﺴﺦ :واﻟﻤﻌﻠﻢ ﯾﻨﺴﺦ ﻣﺎ ﻓﻲ روﺣﮫ ﻓﻲ روح ﺗﻠﻤﯿﺬه ﺑﻄﺮﯾﻘﺔ ﻏﺎﻣﻀﺔ وﻏﯿﺮ ﻣﺪرﻛﺔ
ﺗﻤﺎ ًﻣﺎ ،ﻟﻜﻦ زﻣﻼﺋﻲ اﻟﻠﻄﻔﺎء ﻓﻲ ﻣﺪرﺳﺘﻨﺎ ﺷﺮﺣﻮا ﻟﻲ أﻧﻨﻲ ﺳﺄﻛﻮن ﻣﯿ ّﺴﺮًا ،ﻓﺒﻄﺮﯾﻘﺔ ﻣﺎ ،ﻟﻦ أﻛﻮن ﻣﻦ ﯾﻘﺮر ﻣﺎ اﻟﺬي ﯾﺘﻢ ﺗﻌﻠﻤﮫ وﻻ
ﺣﺘﻰ ﻣﺎ ﻻ ﯾﺠﺐ ﺗﻌﻠﻤﮫ ،ﺑﻞ ﯾﺠﺐ أن ﯾﺪار اﻟﻔﺼﻞ ﺑﻄﺮﯾﻘﺔ ﺗﻌﺎوﻧﯿﺔ ،ﺣﯿﺚ ﯾﺼﺒﺢ ﻛﻞ ﻋﻀﻮ ﻓﻲ اﻟﻔﺼﻞ ،ﻣﺆﺛﺮًا ﻓﻲ اﻟﻤﺴﺎر،
وﻣﻌﺪﻻً ﻋﻠﯿﮫ ،وﻣﻮﺳﻌًﺎ وﻣﻮﺟﮭًﺎ ﻟﮫ ،وﻣﻌﻠﻨًﺎ ﻣﺎ اﻟﺬي ﯾﺘﻤﻨﻰ أن ﯾﺨﺮج ﺑﮫ ﻣﻦ اﻟﻤﺎدة اﻟﻤﻘﺪﻣﺔ إﻟﯿﮫ ،وھﻜﺬا إﻟﻰ آﺧﺮه .ﻻ أرﯾﺪ أن
أﺗﻌﻤﻖ ﻓﻲ اﻟﺘﻔﺎﺻﯿﻞ ،ﻓﺄﻧﺘﻢ ﺗﻌﻠﻤﻮن ھﺬا أﻓﻀﻞ ﻣﻨﻲ.
اﻷول :ﻧﻌﻢ ،ﻣﻦ ﻓﻀﻠﻚ أﻛﻤﻞ ﻓﻜﺮﺗﻚ ..ﻣﺎ اﻟﺬي ﺗﻘﺼﺪه؟
اﻟﺜﺎﻧﻲ :ﺣﺴﻨًﺎ ،أﻓﺘﺮض أﻧﮫ ﻣﺜﻠﻤﺎ ﺷﻌﺮت ﻓﻌﻼً ،ﻟﻢ أﺗﺒﻊ ﺗﻠﻚ اﻟﺘﻮﺟﯿﮭﺎت ﻓﻲ اﻟﻔﺼﻞ ﺑﻄﺮﯾﻘﺔ ﻣﻠﺘﺰﻣﺔ .ﻣﺎ ﻓﻌﻠﺘﮫ ﺑﺎﻟﻔﻌﻞ ﻛﺎن ﻣﺘﺄﺛﺮًا
ﺑﺸﺪة ﺑﻤﺎ اﻋﺘﻘﺪﺗﮫ ﻋﻦ اﻟﺘﻌﻠﯿﻢ .ﻟﻘﺪ ﻋﻤﺪت إﻟﻰ ﻋﺮض اﻟﻤﻨﮭﺞ اﻟﺪراﺳﻲ ﺑﻄﺮﯾﻘﺔ ﺗﺠﻌﻞ ﻣﻨﮫ ﺷﯿﺌًﺎ ﺻﻌﺒًﺎ ﻷن ﺗﻘﺘﺮﺣﻮا أي ﺗﻐﯿﯿﺮ
ﻋﻠﯿﮫ .ھﺬا ﻻ ﯾﻌﻨﻲ أﻧﻨﻲ ﻻ أﺗﻔﻖ ﻣﻊ أﺳﻠﻮب اﻟﺘﯿﺎر اﻟﺘﻌﺎوﻧﻲ ﻓﻲ إدارة اﻷﻣﻮر ،إﻧﮫ ﻓﻘﻂ ﯾﻌﻨﻲ أﻧﻨﻲ ﻻ أﻋﻠﻢ ﺟﯿﺪًا طﺮﯾﻘﺔ ﺗﻨﻔﯿﺬه
ﺑﻄﺮﯾﻘﺔ أﻣﯿﻨﺔ إﻟﻰ روﺣﮫ ﺑﯿﻨﻤﺎ ﻻ أدع اﻷﻣﻮر ﺗﻨﺰﻟﻖ إﻟﻰ اﻟﻔﻮﺿﻰ .واﻟﺤﻘﯿﻘﺔ أن ھﻨﺎك أﺷﯿﺎ ًء راﺋﻌﺔ ﺑﺨﺼﻮﺻﮫ اﻟﺘﻲ ﺗﻌﺠﺒﻨﻲ
ﺑﺸﺪة .ﻛﺎن اﻟﺸﻲء اﻟﻮﺣﯿﺪ اﻟﺬي ﺟﻌﻠﻨﻲ أﻓﻜﺮ أﻧﮫ ﺑﯿﻨﻤﺎ ﻛﺎن اﻟﺘﻘﺮﯾﺮ اﻟﺘﻌﺎوﻧﻲ ﻟﻤﺤﺘﻮى اﻟﻤﺴﺎق ﺑﺪا إﺷﻜﺎﻟﯿًﺎ ﺑﺎﻟﻨﺴﺒﺔ ﻟﻲ ،ﻛﻨﺖ
ﻣﺨﻠﺼًﺎ إﻟﻰ ﻓﻜﺮة أﻧﻜﻢ ﺗﻘﺮرون ﺑﺄﻧﻔﺴﻜﻢ ﻣﺎ ﺗﺨﺮﺟﻮن ﺑﮫ ﻣﻦ ھﺬا اﻟﻔﺼﻞ.
اﻷول :ﻟﻢ ﯾﻌﺠﺒﻨﻲ ﻣﺎ ﻓﻌﻠﺘﮫ
اﻟﺜﺎﻧﻲ :أوه! ھﻞ ﯾﻤﻜﻦ أن ﺗﺸﺮح ﻟﻲ ﻟﻤﺎذا؟
اﻷول :أﻋﺘﻘﺪ أن ذﻟﻚ ﻛﺎن ﺧﺎطﺌًﺎ.
اﻟﺜﺎﻧﻲ :ھﻤﻤﻤﻢ ..أﻋﺘﻘﺪ أﻧﻚ ﻣﺤﻖ.
*

B: Let me try to explain what kind of compromise I was seeking. The spirit behind the
collaborative methodology seems to me to be equality. I attempt, in my own way, to
presuppose equality in revealing how I think the course is actually "flowing," because
transparency or openness seems deeply related to equality.
A: What then?
B: No, related; not identical. More precisely, perhaps, transparency presupposes equality.
Here's a simple example: when I work in a company, sharing my true thoughts about the
company or the competence of my superior with this superior would harm me, if he can fire
me that is. So we all understand this: institutionalized inequality makes it difficult to continue
for us to be open to one another. Another example: no secret between true friends. Friendship
is the paradigm of equal human relations. A grown-up daughter sometimes says "my mom and
I are best friends," meaning that they are equal and they share all the secrets with each other.
You never hear a 12-year old daughter saying that about her relationship with her mother,
because the level of mutual understanding is insufficient and the inequality still too significant,
they cannot become "friends" yet. So you see, "friendship" conveys simultaneously equality
and intimacy. In an unequal relationship, transparency works one-way. The one who is more
powerful can afford more to be open. This is another way of stating the relation between
power and nakedness: having power means doing and getting what you want without
repercussions. You show your true self more in a position of power than in a position of
powerlessness. The more powerful decides how much transparency the less powerful can
handle. Even when the powerful attempts to create equality out of inequality by being open, he
can paradoxically end up showing off his initial power. Imbalance is then reinforced. It does
not evolve into balance.
A: Whatever. Now that you explain it, it's not even clear to me whether, in disclosing your
thoughts about the class to us, you were presupposing equality, or just gesturing your
superiority.
B: ...You're right. It really is ambiguous. Perhaps even a dilemma...!
A: Forget about that. I think you should always be completely open to everyone in class. If
someone cannot take it, too bad, that's part of the process. If one is not ready to be hurt one
should not even be there. In order to grow, one must confront pain. Even as a "facilitator," you
have an obligation to supply the pain that makes us grow no less than the ordinary teacher. It
should not be your concern whether we can take it or not; it makes it impossible for you to
make the right choices.

اﻟﺜﺎﻧﻲ :ﻣﺘﻌﻠﻘﺎن ،ﻟﻜﻨﮭﻤﺎ ﻟﯿﺴﺎ ﻣﺘﻄﺎﺑﻘﯿﻦ .وﺑﺼﻮرة أدق ،رﺑﻤﺎ ﺗﻔﺘﺮض اﻟﺸﻔﺎﻓﯿﺔ ﻣﺴﺒﻘًﺎ اﻟﻤﺴﺎواة .وھﺎك ﻣﺜﺎﻻً ﺑﺴﯿﻄًﺎ :ﻋﻨﺪﻣﺎ أﻋﻤﻞ
ﺑﺮﻓﻘﺔ أﺷﺨﺎص ،ﻗﺪ ﯾﺆذﯾﻨﻲ أن أﺷﺎرك أﻓﻜﺎري اﻟﺤﻘﯿﻘﯿﺔ ﻋﻦ رﻓﺎﻗﻲ أو ﻋﻦ ﺟﺪارة ﻣﺪﯾﺮي ﺑﺎﻟﻤﻘﺎرﻧﺔ ﻣﻊ ﻣﺪﯾﺮ آﺧﺮ إذا ﻛﺎن ﺑﺈﻣﻜﺎﻧﮫ
أن ﯾﻔﺼﻠﻨﻲ ﻣﻦ اﻟﻌﻤﻞ .ﻟﺬﻟﻚ ﻧﻔﮭﻢ ﺟﻤﯿﻌًﺎ ذﻟﻚ :اﻟﻼﻣﺴﺎواة اﻟﻤﺘﻤﺄﺳﺴﺔ ﺗﺠﻌﻞ اﺳﺘﻤﺮار اﻧﻔﺘﺎﺣﻨﺎ ﻋﻠﻰ ﺑﻌﻀﻨﺎ اﻵﺧﺮ ﺻﻌﺒًﺎ .وھﺎك
ﻣﺜﺎﻻً آﺧﺮًا :ﻟﯿﺲ ھﻨﺎك ﺳﺮ ﺑﯿﻦ اﻷﺻﺪﻗﺎء اﻟﺤﻘﯿﻘﯿﯿﻦ .اﻟﺼﺪاﻗﺔ ھﻲ ﻧﻤﻮذج اﻟﻌﻼﻗﺎت اﻹﻧﺴﺎﻧﯿﺔ اﻟﻤﺴﺎوﯾﺔ .ﻋﻨﺪﻣﺎ ﺗﻘﻮل إﺑﻨﺔ ﻧﺎﺿﺠﺔ
ﻓﻲ ﺑﻌﺾ اﻷﺣﯿﺎن أﻧﮭﺎ ھﻲ وأﻣﮭﺎ ﺻﺪﯾﻘﺘﺎن ﻣﻘﺮﺑﺘﺎن ﻟﺒﻌﻀﮭﻤﺎ ﻓﮭﻲ ﺗﻘﺼﺪ أﻧﮭﻤﺎ ﻣﺴﺎوﯾﺎن وأﻧﮭﻤﺎ ﯾﺸﺎرﻛﺎن ﻛﻞ اﻷﺳﺮار ﺑﯿﻨﮭﻤﺎ.
ﻟﻜﻨﻚ ﻟﻦ ﺗﺴﻤﻊ إﺑﻨﺔ ذات إﺛﻨﺘﺎ ﻋﺸﺮ ﻋﺎ ًﻣﺎ ﺗﻘﻮل ﻧﻔﺲ اﻟﺸﻲء ﺑﺨﺼﻮص ﻋﻼﻗﺘﮭﺎ ﻣﻊ أﻣﮭﺎ ،ﻷن ﻣﺴﺘﻮى اﻟﺘﻔﺎھﻢ اﻟﻤﺘﺒﺎدل ﺑﯿﻨﮭﻤﺎ ﻟﯿﺲ
ﻛﺎﻓﯿًﺎ واﻟﻼﻣﺴﺎواة ﺑﯿﻨﮭﻤﺎ ﻣﺎزاﻟﺖ ذات أھﻤﯿﺔ ،ﻓﻼ ﯾﻤﻜﻨﮭﻤﺎ أن ﯾﻜﻮﻧﺎ "أﺻﺪﻗﺎء" ﺑﻌﺪ .ﻟﺬﻟﻚ ﺗﺘﻀﻤﻦ "اﻟﺼﺪاﻗﺔ" اﻟﻤﺴﺎواة واﻟﺤﻤﯿﻤﯿﺔ
ﺑﺸﻜﻞ ﻣﺘﻤﺎﺛﻞ .ﺗﺼﺪر اﻟﺸﻔﺎﻓﯿﺔ ﻣﻦ ﺟﮭﺔ واﺣﺪة ﻓﺤﺴﺐ ﻓﻲ اﻟﻌﻼﻗﺔ ﻏﯿﺮ اﻟﻤﺴﺎوﯾﺔ .ﻷن اﻟﺸﺨﺺ ﺻﺎﺣﺐ اﻟﺴﻠﻄﺔ اﻷﻛﺒﺮ ﯾﻤﻜﻦ أن
ﯾﺘﺤﻤﻞ أن ﯾﻜﻮن ﺻﺮﯾﺤًﺎ ،وﺗﻠﻚ طﺮﯾﻘﺔ أﺧﺮى ﻣﻦ إﻗﺮار اﻟﻌﻼﻗﺔ ﺑﯿﻦ اﻟﺴﻠﻄﺔ واﻹﻧﻜﺸﺎف :أن ﺗﺤﻮز ﺳﻠﻄﺔ ﯾﻌﻨﻲ أن ﺗﻘﻮم ﺑﺄﻓﻌﺎل
وأن ﺗﺤﺼﺪ ﻣﺎ ﺗﺮﯾﺪه ﺑﺪون  .إﻧﻚ ﺗﺴﺘﻄﯿﻊ أن ﺗﻌﺮض ذاﺗﻚ اﻟﺤﻘﯿﻘﯿﺔ أﻛﺜﺮ ﻓﻲ ﻣﻮﺿﻊ اﻟﻘﻮة أﻛﺜﺮ ﻣﻦ ﻣﻮﻗﻊ اﻟﻀﻌﯿﻒ ،واﻷﻛﺜﺮ ﻗﻮة
ﯾﻘﺮر ﻛﻢ اﻟﺸﻔﺎﻓﯿﺔ ﯾﻤﻜﻦ أن ﯾﺘﺤﻤﻠﮭﺎ اﻟﻀﻌﯿﻒ .ﺣﺘﻰ ﻋﻨﺪﻣﺎ ﯾﺤﺎول اﻟﻘﻮي أن ﯾﺨﻠﻖ اﻟﻤﺴﺎواة ﻣﻦ اﻟﻼﻣﺴﺎواة ﻋﻦ طﺮﯾﻖ اﻟﺼﺮاﺣﺔ،
ﻓﺈﻧﮫ ﯾﻨﺘﮭﻲ ﺑﮫ اﻷﻣﺮ ﻣﺴﺘﻌﺮﺿًﺎ ﻟﻘﻮﺗﮫ ﺑﺼﻮرة ﻣﻔﺎرﻗﺔ .وﯾﻌﺎد ﻓﺮض ﻋﺪم اﻟﺘﻮازن ،وﻻ ﯾﺘﻄﻮر اﻷﻣﺮ ﺑﺎﺗﺠﺎه اﻟﺘﻮازن.
اﻷول :أﯾًﺎ ﻛﺎن! ﻟﻜﻦ ﺑﻤﺎ أﻧﻚ ﺷﺮﺣﺖ ذﻟﻚ ،ﻓﻠﯿﺲ واﺿﺤًﺎ ﻟﻲ ﻓﻲ ﺧﺘﺎم أﻓﻜﺎرك ﻋﻦ ﻓﺼﻠﻨﺎ إذا ﻣﺎ ﻛﻨﺖ ﺗﻔﺘﺮض اﻟﻤﺴﺎواة ﻣﺴﺒﻘًﺎ أو
أﻧﻚ ﺗﺸﯿﺮ ﺑﺘﻔﻮﻗﻚ ﻓﺤﺴﺐ.
اﻟﺜﺎﻧﻲ :إﻧﻚ ﻣﺤﻖ .ھﺬا ﺣﻘﯿﻘﻲ ﺷﯿﺌًﺎ ﻏﺎﻣﻀًﺎ .ﺣﺘﻰ رﺑﻤﺎ ﯾﻜﻮن ﻣﻌﻀﻠﺔ!
اﻷول :اﻧﺲ ذﻟﻚ ،أﻋﺘﻘﺪ أﻧﻜﻢ ﯾﺠﺐ أن ﺗﻜﻮﻧﻮا ﺻﺮﺣﺎء ﺗﻤﺎ ًﻣﺎ ﺑﯿﻨﮭﻢ ﻓﻲ اﻟﻔﺼﻞ .إذا ﻟﻢ ﯾﺴﺘﻄﻊ أﺣﺪ أن ﯾﺘﺤﻤﻞ ذﻟﻚ ،ﻓﺬﻟﻚ ﺳﻲء ،ﻷن
ذﻟﻚ ﺟﺰء ﻣﻦ اﻟﻌﻤﻠﯿﺔ اﻟﺘﻌﻠﯿﻤﯿﺔ .إذا ﻟﻢ ﯾﻜﻦ اﻟﻤﺮء ﻣﺴﺘﻌﺪًا ﻷن ﯾﺠﺮح ،ﻓﻌﻠﯿﮫ أﻻ ﯾﻜﻮن ھﻨﺎك ﺑﺘﺎﺗًﺎ .ﯾﺠﺐ ﻋﻠﯿﮫ أن ﯾﻮاﺟﮫ اﻷﻟﻢ ﻣﻦ
أﺟﻞ أن ﯾﻨﻀﺞ .ﺣﺘﻰ ﺑﺼﻔﺘﻲ "ﻣﺴﯿﺮًا" ،ﻟﺪﯾﻜﻢ إﻟﺘﺰا ًﻣﺎ ﺑﺄن ﺗﻘﺪﻣﻮا اﻷﻟﻢ اﻟﺬي ﯾﺠﻌﻠﻨﺎ ﻧﻨﻀﺞ ﺑﻘﺪر ﻣﺴﺎو ﻟﻠﻤﻌﻠﻢ اﻟﻌﺎدي .ﻟﯿﺲ ﻋﻠﯿﻜﻢ
أن ﺗﮭﺘﻤﻮا إذا ﻣﺎ ﻛﻨﺎ ﻧﺴﺘﻄﯿﻊ أن ﻧﺘﺤﻤﻠﮫ أو ﻻ ،ﻓﮭﺬا ﺳﯿﺠﻌﻞ ﻗﺪرﺗﻜﻢ ﻋﻠﻰ اﺗﺨﺎذ اﻟﺨﯿﺎرات اﻟﺼﺤﯿﺤﺔ ﻣﺴﺘﺤﯿﻼ ً.

B: Complete openness is of course impossible. There is no such thing because every
expressing is a concealing. The sober person does not say that "I am sober." Any person who
claims "I am sober" becomes immediately suspect of not being completely sober. He reveals
and thereby is suspected of concealing. The very act of revealing oneself sets up a distinction
between an "out- side" and an "inside": you suspect there is something "behind" the claim. —
This is perhaps why some people always hesitate in declaring their love for someone. They
don't always do so out of shyness, or out of respect for the promised word. They could be
doing so because they are afraid that thoughts become "less real" so to speak precisely through
being spoken. Someone once said that "one can only utter things that are a little dead already
in the heart." This works even in intimacy, because intimacy, despite its internal impulse
towards breaking the barrier between the outside and the inside, still erects another barrier: the
sharing and openness between people who are intimate creates a "circle" closed off to people
"outside the circle." There is no intimacy in a crowd, because there is no public intimacy, an
intimacy in the open. —But I digress. The thing I really wanted to say is that, the very logic of
concealing-in-revealing is at work in sharing my thoughts. I'm certainly aware of that. In that
file I assess you frankly; that is, I am speaking behind your back while knowing that you might
read it at the same time. This creates uncertainty on your part about my intentions, for sure. To
be honest, I did this because I thought the spirit of the collaborative implies a certain
suspension of what one thinks is best, a letting-go of things that one would prefer to control.
So by giving you a record of my impressions of where the course is going gives you a chance
to see where it deviated from my expectations or plans, for better or worse. It also gives you a
chance to see how your participation is clearly making a difference to what is going on in the
classroom. Of course there is always more to say, but that is unintentional. I try to be frank
about the things that matter.

اﻟﺜﺎﻧﻲ :اﻟﺼﺮاﺣﺔ اﻟﻜﺎﻣﻠﺔ ھﻲ ﺷﻲء ﻣﺴﺘﺤﯿﻞ ﺑﺎﻟﻄﺒﻊ .ﻟﯿﺲ ھﻨﺎك ﻣﺜﻞ ھﺬا اﻟﺸﻲء ﻷن ﻟﯿﺲ ﻛﻞ ﺗﺼﺮﯾﺢ إﻻ ﺗﺴﺘﺮًا ﻋﻠﻰ ﺷﻲء ﻣﺎ.
اﻟﺸﺨﺺ اﻟﯿﻘﻆ ﻻ ﯾﻘﻮل "أﻧﺎ ﺻﺎح" ،ﺑﻞ إن أي ﺷﺨﺺ ﯾﺪﻋﻲ أﻧﮫ ﯾﻘﻆ ،ﯾﺼﺒﺢ ﻣﺒﺎﺷﺮة ﻣﺸﻜﻮ ًﻛﺎ ﻓﻲ ﻣﺪى ﯾﻘﻈﺘﮫ .إﻧﮫ ﯾﻜﺸﻒ وﺑﺎﻟﺘﻲ
ﯾﺼﺒﺢ ﻣﺸﻜﻮ ًﻛﺎ ﻓﻲ ﺗﺴﺘﺮه .ﯾﻀﻊ ﻓﻌﻞ اﻟﻜﺸﻒ ﻋﻦ اﻟﻨﻔﺲ ﻓﺎرﻗًﺎ ﺑﯿﻦ "ﺷﻲء ﺧﺎرﺟﻲ" و"ﺷﻲء داﺧﻠﻲ" :ﺗﺸﻚ أن ھﻨﺎك ﺷﯿﺌًﺎ "ﺧﻠﻒ"
ھﺬا اﻹدﻋﺎء .رﺑﻤﺎ ﻟﺬﻟﻚ ﯾﺘﺮدد ﺑﻌﺾ اﻟﻨﺎس داﺋ ًﻤﺎ ﻓﻲ اﻟﺘﻌﺒﯿﺮ ﻋﻦ ﺣﺒﮭﻢ ﻟﺸﺨﺺ ﻣﺎ .إﻧﮭﻢ ﻻ ﯾﻔﻌﻠﻮن ذﻟﻚ ﺑﺴﺒﺐ ﺧﺠﻠﮭﻢ ،أو ﺑﺴﺒﺐ
اﺣﺘﺮاﻣﮭﻢ ﻟﻌﮭﺪ اﻟﻜﻠﻤﺔ ،ﻗﺪ ﯾﻜﻮﻧﻮا ﯾﻔﻌﻠﻮن ذﻟﻚ ﻷﻧﮭﻢ ﯾﺨﺸﻮن أن أﻓﻜﺎرھﻢ ﺗﺼﺒﺢ "أﻗﻞ ﺣﻘﯿﻘﯿﺔ" ﺑﯿﻨﻤﺎ ﯾﻠﻔﻈﻮﻧﮭﺎ ﺗﺤﺪﯾﺪًا ﺑﺴﺒﺐ أﻧﮭﻢ
ﻟﻔﻈﮭﺎ .ﻗﺎل أﺣﺪھﻢ ذات ﻣﺮة أن اﻟﻤﺮء ﯾﻤﻜﻦ أن ﯾﻠﻔﻆ اﻷﺷﯿﺎء اﻟﺘﻲ ﻣﺎﺗﺖ ﺑﺎﻟﻔﻌﻞ ﻓﻲ ﻗﻠﺒﮫ .ھﺬا ﯾﺤﺪث أﯾﻀًﺎ ﻓﻲ اﻟﺤﻤﯿﻤﺔ ،ﻷن
اﻟﺤﻤﯿﻤﯿﺔ ﻣﺎزاﻟﺖ ﺗﻨﺼﺐ ﻋﺎﺋﻘًﺎ آﺧﺮًا ﺑﻐﺾ اﻟﻨﻈﺮ ﻋﻦ ﺣﺎﻓﺰھﺎ اﻟﺪاﺧﻠﻲ ﺑﺎﺗﺠﺎه ﻛﺴﺮ اﻟﻌﻮاﺋﻖ ﺑﯿﻦ اﻟﺪاﺧﻞ واﻟﺨﺎرج :اﻟﻤﺸﺎرﻛﺔ
واﻟﺼﺮاﺣﺔ ﺑﯿﻦ اﻟﻨﺎس اﻟﺤﻤﯿﻤﯿﯿﻦ ﺗﺨﻠﻖ "داﺋﺮة" ﻣﻐﻠﻘﺔ ﻋﻠﻰ ﻣﻦ ھﻢ "ﺧﺎرج اﻟﺪاﺋﺮة" .ﻟﯿﺴﺖ ھﻨﺎك ﺣﻤﯿﻤﯿﺔ ﻓﻲ اﻟﺰﺣﺎم ،ﻷن ﻟﯿﺴﺖ
ھﻨﺎك ﺣﻤﯿﻤﯿﺔ ﻋﻤﻮﻣﯿﺔ ،أو ﺣﻤﯿﻤﯿﺔ ﻓﻲ اﻟﻌﺮاء .ﻟﻜﻦ ھﺬا اﺳﺘﻄﺮادًا .اﻟﺸﻲء اﻟﺬي أردت ﻗﻮﻟﮫ أن ﻣﻨﻄﻖ اﻟﺘﺴﺘﺮ ﺑﺎﻟﻜﺸﻒ ﻛﺎﻣﻦ ﻓﻲ
ﻣﺸﺎرﻛﺘﻲ ﻷﻓﻜﺎري ،وأﻧﺎ واﻋﻲ ﺑﺼﻮرة أﻛﯿﺪة ﻟﮭﺬا اﻷﻣﺮ .وﺑﺼﺮاﺣﺔ ،إﻧﻨﻲ أﻗﯿﻤﻜﻢ ﻓﻲ ھﺬا اﻟﻤﻠﻒ ،ﻣﻤﺎ ﯾﻌﻨﻲ أﻧﻨﻲ أﺗﺤﺪث ﻣﻦ ﺧﻠﻒ
ظﮭﻮرﻛﻢ ﺑﯿﻨﻤﺎ أﻋﻠﻢ أﻧﻜﻢ رﺑﻤﺎ ﺗﻘﺮؤﻧﮫ ﻓﻲ اﻟﻮﻗﺖ ﻧﻔﺴﮫ .ھﺬا ﯾﺨﻠﻖ ﺷ ًﻜﺎ ﻓﻲ ﻧﻮاﯾﺎي ﻣﻦ طﺮﻓﻜﻢ ﺑﺎﻟﺘﺄﻛﯿﺪ ،وﻟﻜﻲ أﻛﻮن أﻣﯿﻨًﺎ ،ﻓﻠﻘﺪ ﻓﻌﻠﺖ
ذﻟﻚ ﻷﻧﻨﻲ اﻋﺘﻘﺪت أن روح اﻟﺘﻌﺎون ﺗﺘﻀﻤﻦ ﺗﻨﺤﯿﺔً ﻟﻤﺎ ﯾﺮاه اﻟﻤﺮء اﻟﺸﻲء اﻷﻓﻀﻞ ،وﺗﺮك اﻷﻣﻮر اﻟﺘﻲ ﯾﻔﻀﻞ اﻟﻤﺮء اﻟﺘﺤﻜﻢ ﻓﯿﮭﺎ.
وﻟﺬﻟﻚ ﯾﻨﻄﻮي ﺗﻘﺪﯾﻤﻲ ﻟﻜﻢ ﺳﺠﻞ اﻧﻄﺒﺎﻋﺎﺗﻲ ﻋﻦ ﻣﺴﺎر اﻟﻤﺴﺎق ﻋﻠﻰ ﻓﺮﺻﺔ ﻛﻲ ﺗﺮوا ﻣﻦ أﯾﻦ اﻧﻄﻠﻘﺖ ﺗﻮﻗﻌﺎﺗﻲ أو ﺧﻄﻄﻲ ،ﺳﻮاء
ﻛﺎن ذﻟﻚ ﻟﻸﺳﻮأ أو ﻟﻸﺣﺴﻦ ،ﻛﻤﺎ ﯾﻌﻄﯿﻜﻢ ﻓﺮﺻﺔ ﻛﻲ ﺗﺮوا ﻛﯿﻒ ﺗﺤﺪث ﻣﺸﺎرﻛﺘﻜﻢ ﻓﺮﻗًﺎ ﻟﻤﺎ ﯾﺤﺪث داﺧﻞ اﻟﻔﺼﻞ ﺑﻮﺿﻮح .ﺑﺎﻟﺘﺄﻛﯿﺪ
ھﻨﺎك داﺋ ًﻤﺎ أﺷﯿﺎء أﻛﺜﺮ ﯾﻤﻜﻦ ﻗﻮﻟﮭﺎ ،ﻟﻜﻦ ھﺬا ﻏﯿﺮ ﻣﻘﺼﻮد .أﺣﺎول أن أﻛﻮن ﺻﺮﯾﺤًﺎ ﺑﺨﺼﻮص اﻷﺷﯿﺎء اﻟﻤﮭﻤﺔ.

A: So in things that don't matter, you are less frank?! What kind of things matter anyway? I
think no one can know that. You simply cannot know in advance. I just encountered this story
about teaching, and it seems to illustrate the need to not be frank. Let me read it to you.
"When I first began studying Taiji, when my head and heart were filled with mysticism and
ori- entalism and magic, I complained to my Taiji teacher about a steep hill that I could never
man- age to cycle up without stopping from exhaustion. He said, that's because you are
pushing with your legs, but you have to pump from your dan-tien (below your belly-button),
and then you'll get up the hill and do so without becoming tired at all. So, the next day I tried
it. Lo and behold, what he said came true. So, when I next saw him I immediately reported,
with delight and pride, that it had worked. He said, 'blimey, so it is true; I've never been able to
do anything like that; can you teach me how to do it?' " (Bowman, "Sifu," pp. 154-155)49
This is from Bowman's "Sifu" essay. It seems to me that here, equality is created precisely
through authority, that is, a sort of inequality.
B: What do you mean by that? I don't understand.
A: Well, didn't the student become the teacher because he trusted the teacher's authority, that
the sifu knows what he is talking about?
B: Ah, you're right, but if the student becomes the teacher, it can be seen as inequality turned
upside down; unless you mean equality in the sense that they can exchange roles. And also, the
sifu kind of abused his authority.
A: But the semblance of authority, as long as it is trusted and relied upon, is effectively
authority nevertheless. And for me that is the beauty of the story. The teacher pretended to
know something, but he did not know it at all; for all he knows, this dan-tien talk is full of
nonsense, things people repeat without thinking, as if it were an oracle that only smart people
can crack after enlightenment. But he did not do that; he even hid the fact that he never
succeeded in understanding it. He passed on the message like he himself was told, I imagine,
in the past by his masters, his sifu and their sifu. But precisely through this concealment, the
student managed to learn something that the teacher didn't learn. This explains why you were
wrong to share your thoughts with us. Because similarly, if we believed that everything was
going fine and under your control, maybe we could have learned something that you didn't
know.

49

Bowman, "Sifu," pp. 154-155, Also compare TIS 58; 107.

اﻷول :وﺗﺼﺒﺢ أﻗﻞ ﺻﺮاﺣﺔ ﻓﻲ اﻷﺷﯿﺎء اﻟﺘﻲ ﻻ ﺗﮭﻢ؟ ﻣﺎ ﻧﻮع ﺗﻠﻚ اﻷﺷﯿﺎء ﻋﻠﻰ أﯾﺔ ﺣﺎل؟ أظﻦ أن ﻻ أﺣﺪ ﯾﻌﺮف ذﻟﻚ ،وﻻ ﯾﻤﻜﻨﻚ
أن ﺗﻌﺮف ذﻟﻚ ﻣﺴﺒﻘًﺎ .ﻟﻘﺪ ﻗﺮأت ﻗﺼﺔ ﺑﺎﻟﺼﺪﻓﺔ ﻋﻦ اﻟﺘﻌﻠﯿﻢ ،وﯾﺒﺪو أﻧﮭﺎ ﺗﺸﺮح اﻟﺤﺎﺟﺔ ﻓﻲ أﻻ ﺗﻜﻮن ﺻﺮﯾﺤًﺎ ،دﻋﻨﻲ أﻗﺮأھﺎ ﻟﻚ.
"ﻋﻨﺪﻣﺎ ﺑﺪأت ﺗﻌﻠﻢ اﻟﺘﺎي ﺗﺸﻲ ،وﻛﺎن ذﻟﻚ ﻋﻨﺪﻣﺎ ﻛﺎن رأﺳﻲ وﻋﻘﻠﻲ ﻣﻤﺘﻠﺌﺎن ﺑﺎﻟﻔﻠﺴﻔﺔ اﻟﺒﺎطﻨﯿﺔ واﻟﺸﺮﻗﯿﺔ واﻟﺴﺤﺮ ،ﺷﻜﻮت
إﻟﻰ ﻣﻌﻠﻤﻲ ﺑﺨﺼﻮص ﺗﻞ ﻣﺮﺗﻔﻊ ﻟﻢ أﺳﺘﻄﻊ ﻣﻄﻠﻘًﺎ ﺻﻌﻮده ﺑﺪون إرھﺎق ،ﻓﻘﺎل ﻟﻲ أن ذﻟﻚ ﺑﺴﺒﺐ أﻧﻨﻲ أﺿﻐﻂ ﺑﻮاﺳﻄﺔ
أﻗﺪاﻣﻲ ،ﻟﻜﻨﻲ ﻋﻠﻰ أن أدﻓﻊ ﻣﻦ اﻟﺪان-ﺗﯿﻦ )أﺳﻔﻞ اﻟﺴﺮة( ،وھﻜﺬا ﺳﺘﺼﻌﺪ اﻟﺘﻞ ﺑﺪون أن ﺗﺮھﻖ ﻧﻔﺴﻚ ﻣﻄﻠﻘًﺎ .وھﻜﺬا،
ﺣﺎوﻟﺖ ذﻟﻚ ﻓﻲ اﻟﯿﻮم اﻟﺘﺎﻟﻲ ،وﺑﺎﻟﺘﺪرﯾﺞ ،أﺻﺒﺢ ﻣﺎ ﻗﺎﻟﮫ ﺣﻘﯿﻘﺔ .وﻋﻨﺪﻣﺎ رأﯾﺘﮫ ﻣﺮة أﺧﺮى واﻓﯿﺘﮫ ﺑﺎﻟﻨﺘﯿﺠﺔ اﻹﯾﺠﺎﺑﯿﺔ ﻓﻮرًا
ﺑﻔﺨﺮ وﺣﺒﻮر .ﻓﻘﺎل :ﯾﺎﻟﻠﮭﻮل! إذن ذﻟﻚ ﻛﺎن ﺻﺤﯿﺤًﺎ! ﻟﻢ أﺳﺘﻄﻊ ﻣﻄﻠﻘًﺎ أن أﻓﻌﻞ ﺷﯿﺌًﺎ ﻣﺜﻞ ھﺬا ،ھﻞ ﯾﻤﻜﻨﻚ أن ﺗﻌﻠﻤﻨﻲ
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ﻛﯿﻒ أﻓﻌﻞ ذﻟﻚ؟"
ھﺬه اﻟﻘﺼﺔ ﻣﻦ ﻣﻘﺎل ﺑﺎوﻣﺎن ﻋﻦ "اﻟﺴﻲ-ﻓﻮ" .وﯾﺒﺪو ﻟﻲ ھﻨﺎ أن اﻟﻤﺴﺎواة ﺗﺨﻠﻘﮭﺎ اﻟﺴﻠﻄﺔ واﻟﺘﻲ ھﻲ ﺑﺪورھﺎ ﻧﻮﻋًﺎ ﻣﻦ ﻋﺪم اﻟﻤﺴﺎواة.
اﻟﺜﺎﻧﻲ :ﻣﺎ اﻟﺬي ﺗﻌﻨﯿﮫ ﺑﮭﺬا؟ ﻻ أﻓﮭﻤﻚ.
اﻷول :ﺣﺴﻨًﺎ ،أﻟﻢ ﯾﺼﺒﺢ اﻟﻄﺎﻟﺐ ﻣﻌﻠ ًﻤﺎ ﻋﻨﺪﻣﺎ وﺛﻖ ﻓﻲ ﺳﻠﻄﺔ اﻟﻤﻌﻠﻢ ،أي أن اﻟﺴﻲ-ﻓﻮ ﯾﻌﻠﻢ ﻣﺎ اﻟﺬي ﯾﺘﺤﺪث ﻋﻨﮫ؟
اﻟﺜﺎﻧﻲ :آه ،إﻧﻚ ﻣﺤﻖ ،ﻟﻜﻦ إذا أﺻﺒﺢ اﻟﻄﺎﻟﺐ ﻣﻌﻠﻢ ،ﯾﻤﻜﻦ أن ﯾﻨﻈﺮ إﻟﯿﮭﺎ ﺑﺼﻔﺘﮭﺎ اﻧﻌﺪا ًﻣﺎ ﻟﻠﻤﺴﺎواة ﻣﻨﻘﻠﺒﺔ ﻋﻠﻰ رأﺳﮭﺎ ،إﻻ إذا ﻛﻨﺖ
ﺗﻌﻨﻲ ﺑﺎﻟﻤﺴﺎواة ﺑﮭﺬا اﻟﻤﻮﻗﻒ أن ﯾﻤﻜﻨﮭﻢ ﺗﺒﺎدل اﻷدوار ،ﻛﻤﺎ أن اﻟﺴﻲ-ﻓﻮ أﺳﺎء اﺳﺘﺨﺪام ﺳﻠﻄﺘﮫ ﺑﺼﻮرة ﻣﺎ أﯾﻀًﺎ.
اﻷول :ﻟﻜﻦ طﺎﻟﻤﺎ ظﻞ ﻣﻈﮭﺮ اﻟﺴﻠﻄﺔ ﻣﻮﺛﻮﻗًﺎ ﻓﯿﮫ وﻣﻌﺘﻤﺪًا ﻋﻠﯿﮫ ،ﻓﺴﯿﻈﻞ ﺳﻠﻄﺔ رﻏﻢ ذﻟﻚ .وھﺬا ھﻮ ﺟﻤﺎل اﻟﻘﺼﺔ ﺑﺎﻟﻨﺴﺒﺔ ﻟﻲ ،ﻓﻘﺪ
ادﻋﻰ اﻟﻤﻌﻠﻢ أﻧﮫ ﯾﻌﻠﻢ ﺷﯿﺌًﺎ ﻟﻢ ﯾﻜﻦ ﯾﻌﻠﻤﮫ ﻣﻄﻠﻘًﺎ ،وﻛﻞ ﻣﺎ ﻛﺎن ﯾﻌﻠﻤﮫ أن ھﺬا اﻟﺤﺪﯾﺚ ﻋﻦ اﻟﺪان-ﺗﯿﻦ ﻟﯿﺲ إﻻ ھﺮا ًءا ،أﺷﯿﺎء ﯾﻜﺮرھﺎ
اﻟﻨﺎس دون ﺗﻔﻜﯿﺮ ،ﻛﺄﻧﮭﺎ ﻧﺒﻮءة ﯾﻤﻜﻦ أن ﯾﻔﮭﻤﮭﺎ اﻷذﻛﯿﺎء ﺑﻌﺪ ﻟﺤﻈﺔ اﻟﺘﻨﻮﯾﺮ ،ﻟﻜﻨﮫ ﻟﻢ ﯾﻌﺮف ذﻟﻚ ،وﺣﺘﻰ أﻧﮫ أﺧﻔﻰ ﺣﻘﯿﻘﺔ أﻧﮫ ﻟﻢ
ﯾﻨﺠﺢ ﻓﻲ ﻓﮭﻤﮭﺎ ﻣﻄﻠﻘًﺎ ،وﻣﺮر اﻟﺮﺳﺎﻟﺔ ﻣﺜﻠﻤﺎ ﻣﺮرت إﻟﯿﮫ ،ﻛﻤﺎ أﺗﺨﯿﻞ ،ﻣﻦ ﻗﺒﻞ ﻣﻌﻠﻤﯿﮫ ﻓﻲ اﻟﻤﺎﺿﻲ .ﻟﻜﻦ ﻣﻦ ﺧﻼل ھﺬا اﻟﺘﻜﺘﻢ
ﺗﺤﺪﯾﺪًا ،اﺳﺘﻄﺎع اﻟﻄﺎﻟﺐ أن ﯾﺘﻌﻠﻢ ﺷﯿﺌًﺎ ﻟﻢ ﯾﺘﻌﻠﻤﮭﺎ ﻣﻌﻠﻤﮫ .وھﺬا ﯾﻔﺴﺮ ﻟِ َﻢ ﻛﻨﺖ ﻣﺨﻄﺌًﺎ ﻓﻲ ﻣﺸﺎرﻛﺘﻚ ﻷﻓﻜﺎرك ﻣﻌﻨﺎ .ﻷﻧﮫ ﺑﺎﻟﻤﺜﻞ ،إذا
ﺻﺪﻗﻨﺎ أن ﻛﻞ ﺷﻲء ﯾﺴﯿﺮ ﻋﻠﻰ ﻣﺎ ﯾﺮام وﺗﺤﺖ ﺳﯿﻄﺮﺗﻚ ،رﺑﻤﺎ ﻧﺴﺘﻄﯿﻊ ﺗﻌﻠﻢ ﺷﯿﺌًﺎ ﻟﻢ ﺗﻜﻦ ﺗﻌﻠﻤﮫ.
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B: Hmm. I'll have to think about that. I wonder if there is not another kind of interpretation
than the one you offered. It's not necessarily the case that the sifu's concealment or pretension
to a solemn authority caused Bowman's enlightenment. Maybe Bowman always knew about
dan-tien. What he didn't know was simply how to get in touch with his body so that his body
"knows" it too. The teacher didn't need to lie. He could have simply encouraged Bowman.
And Bowman might even have succeeded in going up the hill without dan-tien talk, just like
many sports athletes can do things without being able to explain how it is done. It's amusing to
think about what we said so far. You initially criticized me for being too open; then you
claimed that I should be completely open to everyone; but now you are explaining—with a
much better argument than what you had in the beginning—actually, come to think of it you
had none in the beginning (laughs)—why, at least sometimes, hiding things can be helpful.
A: No, that's not what I mean, I'm not contradicting myself. They belong to different situations
and circumstances...
B: But what sorts of circumstances? If you're not precise then you would be contradicting
yourself. You have to specify them so that the conflict is resolved.
A: ...they're different, anyway.
B: Well, maybe you can figure that out later and let me know. You remind me of a story about
Schoenberg. He would always tell every student that they had no talent for composing music,
and should leave the field as soon as they can. This is not because he was a mean person, but
because he felt that the only people who could really stay and survive in such a competitive
field like composing were those who didn't care about what others thought about their
competence, who display grit after constant frustration, neglect, and dismissal. Even when it
was from their teachers. In other words, he had to train their courage and confidence in their
own abilities, their self-belief that even if composing brings them misery, it is the only royal
road towards becoming who they are—a self-belief that might be false, but nevertheless a
virtue.
A: That's exactly what I'm saying! Hiding or revealing, it should be about virtue.
B: Intellectual ones anyway. How to nurture them? Deciding when they still need the protection
of the greenhouse, and when they need to risk being crushed by the outside world. That's the
whole art of teaching.
———————————

اﻟﺜﺎﻧﻲ :ھﻤﻤﻢ .ﯾﺠﺐ أن أﻓﻜﺮ ﺑﮭﺬا .أﺗﻌﺠﺐ إذا ﻟﻢ ﯾﻜﻦ ھﻨﺎك ﺗﺄوﯾﻞ آﺧﺮ ﯾﺨﺘﻠﻒ ﻋﻦ اﻟﺬي ﻗﺪﻣﺘﮫ .ﻓﺎﻟﻘﻀﯿﺔ ﻟﯿﺴﺖ ﺑﺎﻟﻀﺮورة أن ﺗﻜﺘﻢ
اﻟﺴﻲ-ﻓﻮ أو إدﻋﺎءه ﻟﻠﺴﻠﻄﺔ ﺗﺴﺒﺐ ﻓﻲ ﺗﻨﻮر ﺑﺎوﻣﺎن .ﻓﻠﺮﺑﻤﺎ داﺋ ًﻤﺎ ﻛﺎن ﺑﺎوﻣﺎن داﺋﻤﺎ ﻋﻠﻰ ﻋﻠﻢ ﺑﺎﻟﺪان-ﺗﯿﻦ ،ﻟﻜﻦ ﻣﺎ ﻟﻢ ﯾﻌﻠﻤﮫ ھﻮ
ﺑﺒﺴﺎطﺔ ﻛﯿﻒ ﯾﺘﻮاﺻﻞ ﻣﻊ ﺟﺴﺪه ﺑﺤﯿﺚ أن ﺟﺴﺪه "ﯾﻌﻠﻤﮫ" ھﻮ اﻵﺧﺮ .ﻟﻢ ﯾﺤﺘﺎج اﻟﻤﻌﻠﻢ إﻟﻰ اﻟﻜﺬب ،ﻗﺪ ﯾﻜﻮن ﺑﺒﺴﺎطﺔ ﺷﺠﻊ ﺑﺎوﻣﺎن،
وﻗﺪ ﯾﻜﻮن ﺑﺎوﻣﺎن ﻧﺠﺢ ﻓﻲ ﺻﻌﻮد اﻟﺘﻞ ﺑﺪون ھﺬا اﻟﺤﺪﯾﺚ ﻋﻦ اﻟﺪان-ﺗﯿﻦ ،ﻣﺜﻠﻤﺎ ﯾﺴﺘﻄﯿﻊ اﻟﻌﺪﯾﺪ ﻣﻦ اﻟﺮﯾﺎﺿﯿﯿﻦ أن ﯾﻔﻌﻠﻮا أﺷﯿﺎء
دون أن ﯾﻘﺪروا ﻋﻠﻰ ﺗﻔﺴﯿﺮ طﺮﯾﻘﺔ ﻓﻌﻠﮭﺎ .ﻣﻦ اﻟﻤﻤﺘﻊ أن ﻧﻔﻜﺮ ﺣﻮل ﻓﯿﻤﺎ ﺗﻜﻠﻤﻨﺎ ﻓﯿﮫ ،ﻓﺄﻧﺖ اﻧﺘﻘﺪﺗﻨﻲ ﻟﺼﺮاﺣﺘﻲ اﻟﻤﺒﺎﻟﻎ ﻓﯿﮭﺎ ،ﺛﻢ
ادﻋﯿﺖ أﻧﻨﻲ ﯾﺠﺐ أن أﻛﻮن ﺻﺮﯾﺤًﺎ ﺑﺼﻮرة ﻛﺎﻣﻠﺔ ﻣﻊ اﻟﺠﻤﯿﻊ ،ﻟﻜﻨﻚ اﻵن ﺗﺒﺮر ﻟِ َﻢ ﯾﻤﻜﻦ ﻹﺧﻔﺎء اﻷﺷﯿﺎء أن ﯾﻜﻮن ﺷﯿﺌًﺎ ﻧﺎﻓﻌًﺎ ،ﻋﻠﻰ
اﻷﻗﻞ ﻓﻲ ﺑﻌﺾ اﻷﺣﯿﺎن ،ﺑﺤﺠﺔ أﻓﻀﻞ ﺑﻜﺜﯿﺮ ﻣﻤﺎ ﻛﺎن ﻟﺪﯾﻚ ﻓﻲ اﻟﺒﺪاﯾﺔ ،واﻟﺤﻘﯿﻘﺔ أﻧﻨﻲ أﺷﻚ إذا ﻛﺎن ﻟﺪﯾﻚ واﺣﺪة ﻣﻦ اﻷﺻﻞ
)ﺿﺤﻚ(
اﻷول :ﻻ ،ﻟﯿﺲ ھﺬا ﻣﺎ أﻋﻨﯿﮫ ،وﻟﺴﺖ أﻧﺎﻗﺾ ﻧﻔﺴﻲ ،إﻧﮭﻤﺎ ﯾﻨﺘﻤﯿﺎن إﻟﻰ ﻣﻮﻗﻔﯿﻦ وظﺮﻓﯿﻦ ﻣﺨﺘﻠﻔﯿﻦ.
اﻟﺜﺎﻧﻲ :أي ﻧﻮع ﻣﻦ اﻟﻈﺮوف؟ إذا ﻟﻢ ﺗﻜﻦ دﻗﯿﻘًﺎ ﻓﺴﺘﺼﺒﺢ ﻣﻨﺎﻗﻀًﺎ ﻟﻨﻔﺴﻚ ،ﯾﺠﺐ ﻋﻠﯿﻚ ﺗﺤﺪﯾﺪھﺎ ﻛﻲ ﺗﺤﻞ اﻟﺘﻨﺎﻗﺾ.
اﻷول :إﻧﮭﻤﺎ ﻣﺨﺘﻠﻔﺎن ﻋﻠﻰ أﯾﺔ ﺣﺎل.
اﻟﺜﺎﻧﻲ :ﺣﺴﻨًﺎ ،رﺑﻤﺎ ﯾﻤﻜﻨﻚ أن ﺗﻔﮭﻢ ذﻟﻚ وﺗﻌﻠﻤﻨﻲ .إﻧﻚ ﺗﺬﻛﺮﻧﻲ ﺑﻘﺼﺔ ﻋﻦ ﺷﻮﯾﻨﺒﯿﺮج ،ﻛﺎن ﯾﻘﻮل داﺋ ًﻤﺎ ﻟﻜﻞ طﺎﻟﺐ أﻧﮫ ﻟﯿﺴﺖ ﻟﺪﯾﮫ
ﻣﻮھﺒﺔ ﻓﻲ ﺗﺄﻟﯿﻒ اﻟﻤﻮﺳﯿﻘﻰ وﯾﺠﺐ ﻋﻠﯿﮫ أن ﯾﺘﺮك اﻟﻤﺠﺎل ﺣﺎﻟﻤﺎ اﺳﺘﻄﺎع .ھﺬا ﻟﯿﺲ ﻷﻧﮫ ﻛﺎن ﻟﺌﯿ ًﻤﺎ ،ﺑﻞ ﻷﻧﮫ ﺷﻌﺮ أن اﻟﻮﺣﯿﺪﯾﻦ اﻟﺬﯾﻦ
ﯾﺴﺘﻄﯿﻌﻮن اﻟﺒﻘﺎء ﻓﻲ ﻣﺜﻞ ھﺬا اﻟﻤﺠﺎل ھﻢ ﻣﻦ ﻟﻢ ﯾﺒﺎﻟﻮا ﺑﻤﺎ ﯾﻌﺘﻘﺪه اﻵﺧﺮﯾﻦ ﻋﻦ ﺗﻨﺎﻓﺴﮭﻢ ،واﻟﺬﯾﻦ ﯾﺒﺪون ﺣﺰ ًﻣﺎ ﺑﻌﺪ اﻹﺣﺒﺎط واﻹھﻤﺎل
واﻟﺮﻓﺾ اﻟﻤﺴﺘﻤﺮ .وﺑﻌﺒﺎرة أﺧﺮى ،ﻛﺎن ﻋﻠﯿﮫ أن ﯾﻤﺮن ﺷﺠﺎﻋﺘﮭﻢ وﺛﻘﺘﮭﻢ ﻓﻲ ﻗﺪراﺗﮭﻢ ،واﻋﺘﻘﺎدھﻢ اﻟﺬاﺗﻲ ﻓﻲ أﻧﮫ ﺣﺘﻰ إذا ﺟﻠﺐ
اﻟﺘﺄﻟﯿﻒ اﻟﻤﻮﺳﯿﻘﻲ إﻟﯿﮭﻢ اﻟﺒﺆس ،ﻓﺈﻧﮫ ھﻮ اﻟﻄﺮﯾﻖ اﻟﻤﻠﻜﻲ اﻟﻮﺣﯿﺪ ﺑﺎﺗﺠﺎه أن ﯾﺼﺒﺤﻮا ﻣﺎ ﯾﺮﯾﺪوﻧﮫ  -واﻟﺬي ﯾﻤﻜﻦ أن ﯾﻜﻮن ﺧﺎطﺌًﺎ،
ﻟﻜﻨﮫ ﻓﻀﯿﻠﺔ رﻏﻢ ذﻟﻚ.
اﻷول :ھﺬا ﻣﺎ ﻛﻨﺖ أﻗﻮﻟﮫ ﺑﺎﻟﻀﺒﻂ! ﺳﻮاء أﺧﻔﯿﺖ أو ﻛﺸﻔﺖ ،ﯾﺠﺐ أن ﯾﻜﻮن ﻓﻌﻠﻚ ﻓﺎﺿﻼً
اﻟﺜﺎﻧﻲ :ھﻲ ﻓﻀﺎﺋﻞ ﻓﻜﺮﯾﺔ ﻋﻠﻰ أﯾﺔ ﺣﺎل .وﻛﯿﻒ ﻟﻨﺎ أن ﻧﻨﻤﯿﮭﺎ؟ ﻣﻦ ﺧﻼل ﺗﻘﺮﯾﺮ ﻣﺘﻰ ﯾﻈﻠﻮن ﻓﻲ ﺣﺎﺟﺔ إﻟﻰ ﺣﻤﺎﯾﺔ اﻟﺼﻮﺑﺔ
اﻟﺒﻼﺳﺘﯿﻜﯿﺔ ،وﻣﺘﻰ ﯾﺤﺘﺎﺟﻮن إﻟﻰ اﻟﻤﺨﺎطﺮة ﻟﻠﺘﺤﻄﻢ ﻣﻦ ﻗﺒﻞ اﻟﻌﺎﻟﻢ اﻟﺨﺎرﺟﻲ .ھﺬا ھﻮ ﻣﺠﻤﻞ ﻓﻦ اﻟﺘﻌﻠﯿﻢ.
*

B: Given what we said so far, I wonder if teaching really is a kind of knowledge. Think about
it. Physics is knowledge, because clear and stable relations can be discovered between material
objects. Mathematics is knowledge, too: the inner angles of a triangle always add up to two
right angles. But no such relation seems to exist between what a teacher does and how a
student might react. Let me come back to Schoenberg. I used him as an example of telling a lie
for the sake of something important in teaching like cultivating virtue or character. But we can
certainly imagine that many of Schoenberg's students gave up because they got scared by their
teacher's rhetoric. From Schoenberg's own perspective, his tactics weeded out the ones who
will never be ready for the job. But maybe what these students needed at that point was
encouragement instead of intimidation. Maybe they simply needed their teacher to say: try a
bit harder, I'm there for you if you need me. And from this point of view, Schoenberg's
strategy was too rigid. He shouldn't have treated everyone the same way. That's lazy. He
should've observed the temperament of each student and dealt with them differently.
A: But that shouldn't be a surprise, because everyone is different. We are individuals.
B: That's right! I think you put your finger on the exact issue. If individually speaking we are
not that different, if we share more in common than we differ, or if what we share in common
matters more in learning-teaching, then humans can be classified, and they can be objects of
knowledge like planets and triangles. Pedagogy would be something we can learn. But, if each
of us is radically individual and unique, then we can never tell in advance what is good for
someone. Even if I succeeded hundreds of times in the past, there is no telling if the next
student will be a failure. And maybe I have to accept that, because if individuality matters,
then it is impossible to give general rules or at least the general rules will not be useful or
always have exceptions. And that which allows for exceptions seems more like art than
knowledge. It's like medicine, actually. Medicine requires that the doctor treat even the same
diseases differently because of the different physiologies of the patients. If even the body
exhibits such a variety that medicine has features of art mixed with knowledge, then one
would suppose that the soul is like that too.
A: Individuality is of course true. There is no doubt about it.

اﻟﺜﺎﻧﻲ :ﺑﺎﻟﻨﻈﺮ إﻟﻰ ﻣﺎ ﻗﻠﻨﺎه ﺣﺘﻰ اﻵن ،أﺗﻌﺠﺐ إذا ﻣﺎ ﻛﺎن اﻟﺘﻌﻠﯿﻢ ھﻮ ﺑﺎﻟﻔﻌﻞ ﻧﻮﻋًﺎ ﻣﻦ اﻟﻤﻌﺮﻓﺔ .ﻓﻜﺮ ﻓﯿﮭﺎ ،اﻟﻔﯿﺰﯾﺎء ﻣﻌﺮﻓﺔ ،ﻷﻧﮫ
ﯾﻤﻜﻦ اﻛﺘﺸﺎف ﻋﻼﻗﺎت واﺿﺤﺔ وﺛﺎﺑﺘﺔ ﺑﯿﻦ اﻷﺷﯿﺎء اﻟﻤﺎدﯾﺔ ،ﻛﻤﺎ أن اﻟﺮﯾﺎﺿﯿﺎت ھﻲ أﯾﻀًﺎ ﻣﻌﺮﻓﺔ ﻷن اﻟﺰواﯾﺎ اﻟﺪاﺧﻠﯿﺔ ﻟﻠﻤﺜﻠﺚ داﺋ ًﻤﺎ
ﺗﺒﻨﻰ ﻋﻠﻰ زاوﯾﺘﯿﻦ ﺻﺤﯿﺤﺘﯿﻦ .ﻟﻜﻦ ﻟﯿﺲ ھﻨﺎك ﻋﻼﻗﺔ ﻣﺜﻞ ھﺬه أو ﺗﻠﻚ ﯾﺒﺪو أﻧﮭﺎ ﺗﻮﺟﺪ ﺑﯿﻦ ﻣﺎ ﯾﻔﻌﻠﮫ اﻟﻤﻌﻠﻢ واﻟﻄﺮﯾﻘﺔ اﻟﺘﻲ ﯾﻤﻜﻦ أن
ﯾﺴﺘﺠﯿﺐ ﺑﮭﺎ اﻟﻄﺎﻟﺐ .دﻋﻨﺎ ﻧﻌﻮد إﻟﻰ ﺷﻮﯾﻨﺒﯿﺮج ،ﻓﻠﻘﺪ اﺳﺘﻌﻤﻠﺘﮫ ﻛﻤﺜﺎل ﻹطﻼق ﻛﺬﺑﺔ ﻣﻦ أﺟﻞ ﺷﻲء أھﻢ ﻓﻲ اﻟﺘﻌﻠﯿﻢ ﻣﺜﻞ ﺗﻨﻤﯿﺔ
اﻟﻔﻀﺎﺋﻞ أو اﻟﺸﺨﺼﯿﺎت .ﻟﻜﻦ ﯾﻤﻜﻨﻨﺎ أن ﻧﺘﺨﯿﻞ ﺑﺎﻟﺘﺄﻛﯿﺪ أن اﻟﻌﺪﯾﺪ ﻣﻦ طﻼب ﺷﻮﯾﻨﺒﯿﺮج اﺳﺘﺴﻠﻤﻮا ﻷﻧﮭﻢ ارﺗﻌﺪوا ﻣﻦ ﺑﯿﺎن ﻣﻌﻠﻤﮭﻢ.
وﻣﻦ وﺟﮭﺔ ﻧﻈﺮ ﺷﻮﯾﻨﺒﯿﺮج أن ﺗﻜﻨﯿﻜﮫ أﺧﺮج أوﻟﺌﻚ اﻟﺬﯾﻦ ﻟﻦ ﯾﻜﻮﻧﻮا ﻣﺴﺘﻌﺪﯾﻦ أﺑﺪًا ﻟﻠﺘﻌﻠﻢ ،ﻟﻜﻦ رﺑﻤﺎ أوﻟﺌﻚ اﻟﻄﻼب اﺣﺘﺎﺟﻮا ﻓﻲ
ھﺬه اﻟﻨﻘﻄﺔ إﻟﻰ اﻟﺘﺸﺠﯿﻊ ﺑﺪﻻً ﻣﻦ اﻟﺘﺮوﯾﻊ .رﺑﻤﺎ اﺣﺘﺎﺟﻮا ﺑﺒﺴﺎطﺔ ﻣﻦ ﻣﻌﻠﻤﮭﻢ أن ﯾﻘﻮل ﻟﮭﻢ ﺣﺎوﻟﻮا أﻛﺜﺮ ،وأﻧﺎ ﻣﻮﺟﻮد ﻣﻦ أﺟﻠﻜﻢ إذا
ﻲ .وﻣﻦ وﺟﮭﺔ ﻧﻈﺮ ﺗﻠﻚ اﻟﻨﻘﻄﺔ ،ﻛﺎﻧﺖ اﺳﺘﺮاﺗﯿﺠﯿﺔ ﺷﻮﯾﻨﺒﯿﺮج ﺻﺎرﻣﺔ زﯾﺎدة ﻋﻦ اﻟﻠﺰوم .وﻣﺎ ﻛﺎن ﻋﻠﯿﮫ أن ﯾﻌﺎﻣﻞ ﻛﻞ
اﺣﺘﺠﺘﻮا إﻟ ﱠ
اﻟﻄﻼب ﺑﺎﻟﻄﺮﯾﻘﺔ ﻧﻔﺴﮭﺎ ،ﻷن ھﺬا ﺗﺼﺮف ﻛﺴﻮل ،ﻟﻜﻦ ﻛﺎن ﻋﻠﯿﮫ أن ﯾﺮاﻗﺐ ﻧﻔﺴﯿﺔ ﻛﻞ طﺎﻟﺐ وﯾﺘﻌﺎﻣﻞ ﻣﻌﮭﻢ ﺑﻄﺮﯾﻘﺔ ﻣﺨﺘﻠﻔﺔ.
اﻷول :ﻟﻜﻦ ھﺬا ﻻ ﯾﺠﺐ أن ﯾﻜﻮن ﻣﻔﺎﺟﺌًﺎ ،ﻷن ﻛﻞ واﺣﺪ ﯾﺨﺘﻠﻒ ﻋﻦ اﻵﺧﺮ ،ﻓﻨﺤﻦ أﻓﺮاد.
اﻟﺜﺎﻧﻲ :ھﺬا ﺻﺤﯿﺢ! أﻋﺘﻘﺪ أﻧﻚ أﺷﺮت إﻟﻰ اﻟﻘﻀﯿﺔ ﺑﺪﻗﺔ .إذا ،ﺑﺼﻔﺘﻨﺎ اﻟﻔﺮدﯾﺔ ﻟﻢ ﻧﻜﻦ ﻣﺨﺘﻠﻔﯿﻦ إﻟﻰ ھﺬا اﻟﺤﺪ ،أو إذا ﻛﻨﺎ ﻧﺘﺸﺎرك
أﻛﺜﺮ ﻣﻤﺎ ﻧﺨﺘﻠﻒ ،أو إذا ﺗﺸﺎرﻛﻨﺎ أﻣﻮرًا ﻋﺎﻣﺔ أﻛﺜﺮ ﺑﯿﻨﻨﺎ ﻓﻲ اﻟﺘﻌﻠﻢ واﻟﺘﻌﻠﯿﻢ ،إذن ﯾﻤﻜﻦ ﺗﺼﻨﯿﻒ اﻟﺒﺸﺮ ،وﯾﻤﻜﻦ أن ﯾﺼﺒﺤﻮا ﻣﻮاد
اﻟﻤﻌﺮﻓﺔ ﻣﺜﻞ اﻟﻜﻮاﻛﺐ واﻟﻤﺜﻠﺜﺎت .ﯾﻤﻜﻦ ﻟﻠﺘﺮﺑﯿﺔ أن ﺗﺼﺒﺢ ﺷﯿﺌًﺎ ﯾﻤﻜﻦ ﺗﻌﻠﻤﮫ .ﻟﻜﻦ إذا ﻛﺎن ﻛﻞ ﻣﻨّﺎ ﻣﺨﺘﻠﻔﺎ وﻣﺘﻔﺮدا ﻋﻦ اﻵﺧﺮ
ﺑﺼﻮرة ﺟﺬرﯾﺔ ،إذن ﻓﻠﻦ ﻧﺴﺘﻄﯿﻊ أن ﻧﻘﻮل ﻣﻘﺪﻣﺎ ﻣﺎ اﻟﻨﺎﻓﻊ ﻷي أﺣﺪ ﻣﻄﻠﻘًﺎ .ﺣﺘﻰ إذا ﻧﺠﺤﺖ ﻣﺌﺎت اﻟﻤﺮات ﻓﻲ اﻟﻤﺎﺿﻲ ،ﻓﻠﯿﺲ
ھﻨﺎك ﻣﺎ ﯾﻘﻮل إذا ﻣﺎ ﻛﻨﺖ ﺳﺄﻓﺸﻞ ﻣﻊ اﻟﻄﺎﻟﺐ اﻟﻘﺎدم .ورﺑﻤﺎ ﻋﻠ ّﻲ أن أﻗﺒﻞ ھﺬا ،ﻷﻧﮫ إذا ﻛﺎﻧﺖ اﻟﻔﺮدﯾﺔ ﻣﮭﻤﺔ ،إذن ﻣﻦ اﻟﻤﺴﺘﺤﯿﻞ أن
ﻧﻘﺪم ﻗﻮاﻋﺪ ﻋﺎﻣﺔ ،أو ﻋﻠﻰ اﻷﻗﻞ ﻟﻦ ﺗﺼﺒﺢ اﻟﻘﻮاﻋﺪ اﻟﻌﺎﻣﺔ ذات ﻓﺎﺋﺪة أو داﺋ ًﻤﺎ ﺳﯿﺼﺒﺢ ھﻨﺎك اﺳﺘﺜﻨﺎءات ،واﻟﺴﻤﺎح ﻟﻼﺳﺘﺜﻨﺎءات
ﯾﺒﺪو أن اﻟﺘﺮﺑﯿﺔ ھﻲ ﺷﻲء أﻗﺮب ﻟﻠﻔﻦ ﻣﻨﮭﺎ إﻟﻰ اﻟﻤﻌﺮﻓﺔ ،واﻟﺤﻘﯿﻘﺔ أﻧﮭﺎ ﻣﺜﻞ اﻟﻄﺐ .ﯾﺘﻄﻠﺐ اﻟﻄﺐ أن ﯾﻌﺎﻟﺞ ﺣﺘﻰ اﻷﻣﺮاض ﻧﻔﺴﮭﺎ
ﺑﻄﺮﯾﻘﺔ ﻣﺨﺘﻠﻔﺔ ﺑﺴﺒﺐ اﺧﺘﻼف وظﺎﺋﻒ أﻋﻀﺎء اﻟﻤﺮﺿﻰ .إذا ﻛﺎن اﻟﺠﺴﺪ ﯾﻌﺮض ﺗﻨﻮﻋًﺎ ﯾﺠﻌﻞ ﻣﻦ اﻟﻄﺐ ﯾﺘﻤﯿﺰ ﺑﻜﻮﻧﮫ ﻓﻨًﺎ ﻣﺨﻠﻮطًﺎ
ﺑﺎﻟﻤﻌﺮﻓﺔ ،إذن ﯾﻤﻜﻦ ﻟﻠﻤﺮء أن ﯾﻌﺘﻘﺪ أن اﻟﺮوح أﯾﻀًﺎ ﻛﺬﻟﻚ.
اﻷول :اﻟﻔﺮدﯾﺔ ھﻲ ﺑﺎﻟﻄﺒﻊ ﺣﻘﯿﻘﺔ ،ﻟﯿﺲ ھﻨﺎك ﺷﻚ ﻓﻲ ھﺬا.

B: No, no, no, nonono! I don't think we can decide the issue so quickly. Many people have
believed that when we become ourselves, we become wise, and wisdom is anonymous,
because wisdom is a kind of knowledge, and knowledge is anonymous. When everyone in the
classroom answers "4" in response to "how much is 2 and 2?" Everyone is the same, there is
no difference between the skin colors, ethnic background, or genders of Tracy and Andrew—
A: Stop that. I know what you mean. But that's irrelevant. Even if we lose our "name," our
individuality in the end, this doesn't mean that the road towards anonymity is the same for
everyone. We begin with individuality and "travel through it." It doesn't matter whether the
end is individual or not.
B: —You're right, I take that back. The issue is rather whether the individual, idiosyncratic
characters, personalities of students (and teachers!) are something to take care of in education.
To avoid complicating things even more than they already are, let's say they are important. If
so, then we have, I think, a strong argument for intimacy now. "Intimacy" and "pedagogy is
art, not knowledge" go hand in hand. If teaching is an art because of the individuality of
human beings, then the teacher can only be good or reliably good if she spends time with each
student and takes care to note what they need according to their individualities. In order to
teach something effectively, a teacher needs to learn about their souls. Effective teaching
requires knowledge of individualities in such a way that both requires and creates intimacy.
That teacher can't have too many students; being selective is necessary. Even self-knowledge
is necessary, in the realization that there is no single teacher fit for every student. Only if she
or he is true to herself or himself can others become true to themselves. The art of teaching,
then, must be quite related to the art of love, insofar as love is the paradigm of intimacy.
Intimacy means individual treatment. If this is not to be done randomly, but with knowledge,
then time matters. From that perspective, I think any classroom setting that operates
collaboratively needs activities outside the classroom. Like what we are doing right now—I
feel I understand you much better now given your reactions to what I decided to do. I did learn
something, even though it wasn't quite what I expected. To that extent, my experiment remains
an experiment, since I didn't do it in a mature grasp of who each of you is. I didn't do it in a
responsible way.
A: That's okay. The Sifu in my story isn't really responsible, either.

اﻟﺜﺎﻧﻲ :ﻻ! ﻻ! ﻻ! ﻻ أﻋﺘﻘﺪ أﻧﻨﺎ ﻧﺴﺘﻄﯿﻊ أن ﻧﻘﺮر ﺗﻠﻚ اﻟﻤﺴﺄﻟﺔ ﺑﮭﺬه اﻟﺴﺮﻋﺔ .ﯾﻌﺘﻘﺪ اﻟﻌﺪﯾﺪ ﻣﻦ اﻟﻨﺎس أﻧﻨﺎ ﻋﻨﺪﻣﺎ ﻧﺼﺒﺢ أﻧﻔﺴﻨﺎ ،ﻓﺈﻧﻨﺎ
ﻧﺼﺒﺢ ﺣﻜﻤﺎء ،واﻟﺤﻜﻤﺔ ﻣﺠﮭﻮﻟﺔ ،ﻷن اﻟﺤﻜﻤﺔ ھﻲ ﻧﻮع ﻣﻦ اﻟﻤﻌﺮﻓﺔ ،واﻟﻤﻌﺮﻓﺔ ﻣﺠﮭﻮﻟﺔ ،ﻋﻨﺪﻣﺎ ﯾﺠﯿﺐ ﺟﻤﯿﻊ ﻣﻦ ﻓﻲ اﻟﻔﺼﻞ
ﺑﺄرﺑﻌﺔ ﻋﻠﻰ ﺳﺆال "ﻣﺎ ﺣﺎﺻﻞ ﺟﻤﻊ اﺛﻨﯿﻦ واﺛﻨﯿﻦ" ﯾﺼﺒﺢ اﻟﺠﻤﯿﻊ ﻣﺘﺴﺎوﯾﻦ ،ﻷﻧﮫ ﻟﯿﺲ ھﻨﺎك ﻓﺮق ﺑﯿﻦ ﻟﻮن اﻟﺒﺸﺮة واﻟﺨﻠﻔﯿﺔ اﻟﻌﺮﻗﯿﺔ
أو اﻟﻨﻮع اﻻﺟﺘﻤﺎﻋﻲ ﻟﺘﺮاﯾﺴﻲ وأﻧﺪرو.
اﻷول :دﻋﻚ ﻣﻦ ھﺬا .أﻋﻠﻢ ﻣﺎ اﻟﺬي ﺗﻘﺼﺪه ،ﻟﻜﻨﮫ ﻏﯿﺮ ذو ﺻﻠﺔ .ﺣﺘﻰ ﻟﻮ ﺧﺴﺮﻧﺎ "أﺳﻤﺎءﻧﺎ" وﻓﺮدﯾﺘﻨﺎ ﻓﻲ اﻟﻨﮭﺎﯾﺔ ،ﻓﮭﺬا ﻻ ﯾﻌﻨﻲ أن
اﻟﻄﺮﯾﻖ ﺑﺎﺗﺠﺎه اﻟﻤﺠﮭﻮﻟﯿﺔ واﺣﺪ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ اﻟﺠﻤﯿﻊ .ﻧﺤﻦ ﻧﺒﺪأ ﺑﺎﻟﻔﺮدﯾﺔ و"ﻧﺴﺎﻓﺮ ﻋﺒﺮھﺎ" وﻻ ﯾﮭﻢ إذا ﻛﺎن اﻟﻔﺮد ھﻮ اﻟﻐﺎﯾﺔ أو ﻻ.
اﻟﺜﺎﻧﻲ :إﻧﻚ ﻣﺤﻖ ،وإﻧﻲ أﺗﺮاﺟﻊ ﻋﻤﺎ ﻗﻠﺘﮫ .اﻟﻤﺴﺄﻟﺔ إذا ﻛﺎن اﻟﻔﺮد ،اﻟﺸﺨﺼﯿﺎت اﻟﻤﺘﻔﺮدة ،وطﺒﺎﺋﻊ اﻟﻄﻼب )واﻟﻤﻌﻠﻤﯿﻦ!( ھﻲ أﺷﯿﺎء
ﯾﺘﻮﺟﺐ رﻋﺎﯾﺘﮭﺎ ﻓﻲ اﻟﺘﻌﻠﯿﻢ .وﻣﻦ أﺟﻞ أن ﻧﺘﻼﻓﻰ ﺗﻌﻘﯿﺪ اﻷﻣﻮر أﻛﺜﺮ ﻣﻤﺎ ھﻲ ﻋﻠﯿﮫ ،دﻋﻨﺎ ﻧﻘﻮل أﻧﮭﻢ ﻣﮭﻤﯿﻦ .وإذا ﻛﺎن ھﺬا ﺻﺤﯿﺢ،
ﻓﻨﺤﻦ ﻟﺪﯾﻨﺎ ﺣﺠﺔ ﻗﻮﯾﺔ ﻟﻠﺤﻤﯿﻤﯿﺔ اﻵن ﻛﻤﺎ أﻋﺘﻘﺪ .ﺗﺘﻼزم اﻟﻤﻘﻮﻻت ﻋﻦ "اﻟﺤﻤﯿﻤﯿﺔ" و"اﻟﺘﺮﺑﯿﺔ ﻓﻦ وﻟﯿﺴﺖ ﻣﻌﺮﻓﺔ" .إذا ﻛﺎن اﻟﺘﻌﻠﯿﻢ
ﻓﻨًﺎ ﺑﺴﺒﺐ ﻓﺮدﯾﺔ اﻟﺒﺸﺮ ،إذن ﯾﻤﻜﻦ أن ﯾﻜﻮن اﻟﻤﻌﻠﻢ ﺟﯿﺪًا ﺑﺼﻮرة ﯾﻌﺘﻤﺪ ﻋﻠﯿﮭﺎ ﻓﻘﻂ إذا أﻣﻀﻰ وﻗﺘًﺎ ﻣﻊ ﻛﻞ طﺎﻟﺐ ﻣﻦ طﻼﺑﮫ وراﻋﻰ
ﻣﺎ ﯾﺤﺘﺎﺟﻮﻧﮫ طﺒﻘًﺎ ﻟﻔﺮدﯾﺎﺗﮭﻢ .ﯾﺤﺘﺎج اﻟﻤﻌﻠﻢ أن ﯾﺘﻌﻠﻢ ﺑﺨﺼﻮص أرواح طﻼﺑﮫ ﻣﻦ أﺟﻞ أن ﯾﻌﻠﻢ ﺷﯿﺌًﺎ ﺑﺼﻮرة ﻣﺆﺛﺮة ،ﯾﺘﻄﻠﺐ اﻟﺘﻌﻠﯿﻢ
ﻣﻌﺮﻓﺔ اﻟﻔﺮدﯾﺎت ﺑﻄﺮﯾﻘﺔ ﺗﺘﻄﻠﺐ اﻟﺤﻤﯿﻤﯿﺔ وﺗﺨﻠﻘﮭﺎ .ﻻ ﯾﻤﻜﻦ ﻟﻠﻤﻌﻠﻢ أن ﯾﻜﻮن ﻟﺪﯾﮫ طﻼب ﻛﺜﯿﺮون ،ﻓﻤﻦ اﻟﻀﺮوري أن ﯾﻜﻮن
اﻧﺘﻘﺎﺋﻲ .ﺣﺘﻰ اﻟﻤﻌﺮﻓﺔ اﻟﺬاﺗﯿﺔ ﺗﻌﺪ ﺷﯿﺌًﺎ ﺿﺮورﯾًﺎ ﻣﻊ إدراك أن ﻟﯿﺲ ھﻨﺎك ﻣﻌﻠﻢ واﺣﺪ ﺻﺎﻟﺢ ﻟﻜﻞ اﻟﻄﻼب .ﻓﻘﻂ إذا ﻛﺎن ھﻮ أو ھﻲ
ﺻﺎدﻗﯿﻦ ﻣﻊ أﻧﻔﺴﮭﻢ ،ﯾﻤﻜﻦ ﻟﻶﺧﺮﯾﻦ أن ﯾﺼﺪﻗﻮا ﻣﻊ أﻧﻔﺴﮭﻢ .وﻣﻦ ﺛﻢ ﯾﺠﺐ ﻋﻠﻰ ﻓﻦ اﻟﺘﻌﻠﯿﻢ أن ﯾﻜﻮن ﻣﺘﺼﻼً ﺑﺸﺪة ﺑﻔﻦ اﻟﺤﺐ ،ﺑﻘﺪر
ﻣﺎ ﯾﺼﺒﺢ اﻟﺤﺐ ﻧﻤﻮذﺟًﺎ ﻟﻠﺤﻤﯿﻤﯿﺔ .ﺗﻌﻨﻲ اﻟﺤﻤﯿﻤﯿﺔ اﻟﻤﻌﺎﻣﻠﺔ اﻟﻔﺮدﯾﺔ .إذا ﻟﻢ ﯾﻔﻌﻞ ھﺬا اﻟﺸﻲء ﺑﻌﺸﻮاﺋﯿﺔ ،ﻟﻜﻦ ﻋﻦ ﻣﻌﺮﻓﺔ ،إذن ﻓﺎﻟﻮﻗﺖ
ﻣﮭﻢ .وﻣﻦ ھﺬا اﻟﻤﻨﻄﻠﻖ ،أﻋﺘﻘﺪ أن أي ﻓﺼﻞ ﯾﺪار ﺑﺎﻟﺘﻌﺎون ﯾﺤﺘﺎج إﻟﻰ أﻧﺸﻄﺔ ﺧﺎرﺟﮫ ،ﻣﺜﻠﻤﺎ ﻧﻔﻌﻞ اﻵن  -أﺷﻌﺮ أﻧﻨﻲ ﻓﮭﻤﺘﻚ اﻵن
ﺑﺼﻮرة أﻓﻀﻞ ﺑﻨﺎء ﻋﻠﻰ اﺳﺘﺠﺎﺑﺘﻚ ﻟﻤﺎ ﻗﺮرت أن أﻓﻌﻠﮫ ،ﻓﺘﻌﻠﻤﺖ ﺷﯿﺌًﺎ ،ﺣﺘﻰ ﻟﻮ ﻟﻢ ﯾﻜﻦ ﻣﺎ ﺗﻮﻗﻌﺘﮫ ﺑﺎﻟﻀﺒﻂ .ﺗﺒﻘﻰ ﺗﺠﺮﺑﺘﻲ ﻣﺠﺮد
ﺗﺠﺮﺑﺔ إﻟﻰ ھﺬا اﻟﺤﺪ ،ﺣﯿﺚ ﻟﻢ أطﺒﻘﮭﺎ ﺑﺎﺳﺘﯿﻌﺎب ﻧﺎﺿﺞ ﻟﻤﺎھﯿﺘﻜﻢ .ﻟﻢ أطﺒﻘﮭﺎ ﺑﻤﺴﺌﻮﻟﯿﺔ.
ﻣﺴﺌﻮﻻً
ﻛﺬﻟﻚ.
ﺣﻘًﺎ
ﯾﻜﻦ
ﻟﻢ
ﻗﺼﺘﻲ
ﻓﻲ
ﻓﺎﻟﺴﻲ-ﻓﻮ
ﺑﺄس،
ﻻ
اﻷول:

On Ignorance - Robin Weiss
 روﺑﻦ ﻓﺎﯾﺲ- ﺣﻮل اﻟﺠﮭﻞ

Presented here are some reflections on ignorance; perhaps the problem of our time, perhaps the
solution. I begin by considering, as problem, a kind of ignorance that increases with knowledge,
and end by considering, as solution, a kind of knowledge that increases with ignorance.

Ignorance as Problem
“Knowledge is like a sphere, the greater its volume, the larger its contact with the unknown.” –
Blaise Pascal51
Measuring by scientific articles published, inventions patented, and websites, information has
been increasing worldwide by 66% each year.52 According to one scientist, as the number of
answers scientists find increases, so does the number of questions. In fact, the number of
questions grows much faster than the number of answers. If ignorance is what we have when we
have questions without answers, then ignorance is growing at an exponential rate. Alternatively,
if we measure ignorance in terms of the gap between what one person knows and what the
scientific community, or humanity as a whole, knows, the gap is widening, and again, ignorance
is growing, not shrinking.
“…knowledge is not a path but a road with a dead end, not a goal, but a disaster...”
– Petrarch53
“Dare to know!” and “knowledge is power,” are sayings that epitomize our modern way of
thinking. The modern world is based on the premise that we can solve all our problems as long
as we continue to accumulate information and disseminate it. In fact, information seems to be the
main source of our problems, as scientific know-how is too often placed in the service of the
plundering of finite resources, the uprooting of traditional forms of life, the perpetuation of
unjust economic relations, and the general destruction of the planet. As the mottos listed above
suggest, much destruction is perpetrated in the belief that the consequences are manageable, even
“inconsequential,” because we either have the knowledge to deal with them, or will acquire the
knowledge in the future. This has only made more apparent what we have long suspected: the
more human beings know, the less they know how they apply their knowledge, and to what ends.

51

This quote appears to be commonly misattributed to Blaise Pascal, but is perhaps traceable to a footnote in a 1986 edition of
his Pansées. Blaise Pascal, “The Thoughts, Letters, and Opuscules of Blaise Pascal, translated by O.W. Wright (New York:
Riverside Press, 1869), Ch. IV, 191.
52
Kevin Kelley, “The Expansion of Ignorance,” The Technium, last modified October 2, 2008): http://kk.org/thetechnium/theexpansion-o/.
53
Petrarch, “On His Own Ignorance,” in The Renaissance Philosophy of Man, ed. Ernest Cassier et. al. (Chicago: Chicago
University Press, 1948), 117.

ﯾﻘﺪم ھﺬا اﻟﻤﻘﺎل ﺑﻌﺾ اﻟﺘﺄﻣﻼت ﺣﻮل اﻟﺠﮭﻞ ،اﻟﺬي ﻗﺪ ﯾﻜﻮن ﻣﺸﻜﻠﺔ ﻋﺼﺮﻧﺎ ،أو ﯾﻜﻮن ﺣﻼً ﻟﮭﺎ .أﺑﺪأ ﻣﻘﺎﻟﻲ وأﻧﮭﯿﮫ ﺑﺎﻋﺘﺒﺎر اﻟﺠﮭﻞ
اﻟﺬي ﯾﺰداد ﻣﻊ اﺗﺴﺎع اﻟﻤﻌﺮﻓﺔ ﻣﺸﻜﻠﺔ ﻓﻲ اﻟﺒﺪاﯾﺔ وﺣﻼً ﻓﻲ اﻟﻨﮭﺎﯾﺔ.
اﻟﺠﮭﻞ ﺑﺼﻔﺘﮫ ﻣﺸﻜﻠﺔ
"ﻣﺎ اﻟﻤﻌﺮﻓﺔ إﻻ ﻣﺠﺎل ،ﻛﻠﻤﺎ اﺗﺴﻊ أﻛﺜﺮ ،اﺗﺴﻊ اﺗﺼﺎﻟﮫ ﺑﺎﻟﻤﺠﮭﻮل" - .ﺑﻠﯿﺰ ﺑﺴﻜﺎل
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ﻋﻨﺪ ﻗﯿﺎس اﻟﻤﻘﺎﻻت اﻟﻌﻠﻤﯿﺔ اﻟﻤﻨﺸﻮرة ،واﻹﺑﺘﻜﺎرات اﻟﻤﺴﺠﻠﺔ ،واﻟﻤﻮاﻗﻊ ،ﻧﺠﺪ أن اﻟﻤﻌﻠﻮﻣﺎت ﺗﺰداد ﺣﻮل اﻟﻌﺎﻟﻢ ﺑﻨﺴﺒﺔ  %66ﻛﻞ
ﻋﺎم 55.وطﺒﻘًﺎ ﻷﺣﺪ اﻟﻌﻠﻤﺎء ،ﻛﻠﻤﺎ ازداد ﻋﺪد اﻷﺟﻮﺑﺔ اﻟﺘﻲ وﺟﺪھﺎ اﻟﻌﻠﻤﺎء ،ازداد ﻋﺪد اﻷﺳﺌﻠﺔ ،ﺑﻞ ﻓﻲ اﻟﻮاﻗﻊ ،ﯾﺰداد ﻋﺪد اﻷﺳﺌﻠﺔ
أﺳﺮع ﻣﻦ ﻋﺪد اﻷﺟﻮﺑﺔ .وإذا ﻛﻨﺎ ﻧﺘﺴﻢ ﺑﺎﻟﺠﮭﻞ ﻋﻨﺪﻣﺎ ﻧﻤﻠﻚ أﺳﺌﻠﺔ ﺑﻼ أﺟﻮﺑﺔ ،إذن ﻓﺎﻟﺠﮭﻞ ﯾﺰداد ﺑﻨﺴﺒﺔ ﻣﻄﺮدة .وﺑﺎﻟﺘﺒﺎدل ،إذا ﻗﺴﻨﺎه
ﻣﻦ ﺣﯿﺚ اﻟﻔﺠﻮة اﻟﺘﻲ ﺗﻔﺼﻞ ﺑﯿﻦ ﻣﺎ ﯾﻌﺮﻓﮫ اﻟﻤﺮء وﻣﺎ ﯾﻌﺮﻓﮫ اﻟﻤﺠﺘﻤﻊ اﻟﻌﻠﻤﻲ ،أو اﻟﺒﺸﺮﯾﺔ ﻛﻠﮭﺎ ،ﻧﺠﺪ أن ﺗﻠﻚ اﻟﻔﺠﻮة ﺗﺘﺴﻊ وﻣﻦ ﺛﻢ
ﯾﺘﺴﻊ اﻟﺠﮭﻞ وﻻ ﯾﺘﻘﻠﺺ.
" ..ﻟﯿﺴﺖ اﻟﻤﻌﺮﻓﺔ درﺑًﺎ ﻣﻔﺘﻮﺣًﺎ ﺑﻞ طﺮﯾﻘًﺎ ﻣﺴﺪودًا ،ﻟﯿﺴﺖ ھﺪﻓًﺎ ﺑﻞ ﻛﺎرﺛﺔ- "..ﺑﺘﺮارك
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ﺗﺸﻜﻞ ﻣﻘﻮﻻت ﻣﺜﻞ "ﻛﻦ ﺟﺮﯾﺌًﺎ ﻋﻠﻰ اﻟﻤﻌﺮﻓﺔ" و"اﻟﻤﻌﺮﻓﺔ ﻗﻮة" طﺮﯾﻘﺘﻨﺎ اﻟﺤﺪﯾﺜﺔ ﻓﻲ اﻟﺘﻔﻜﯿﺮ .ﻓﺎﻟﻌﺎﻟﻢ ﯾﻘﻮم ﻋﻠﻰ ﻓﺮﺿﯿﺔ أﻧﻨﺎ ﻧﺴﺘﻄﯿﻊ
ﺣﻞ ﻛﻞ ﻣﺸﻜﻼﺗﻨﺎ طﺎﻟﻤﺎ ظﻠﻠﻨﺎ ﻧﺮاﻛﻢ اﻟﻤﻌﻠﻮﻣﺎت وﻧﻨﺸﺮھﺎ .ﻟﻜﻦ ﻓﻲ اﻟﺤﻘﯿﻘﺔ ،ﯾﺒﺪو أن اﻟﻤﺼﺪر اﻟﺮﺋﯿﺴﻲ ﻟﻤﺸﻜﻼﺗﻨﺎ ھﻲ اﻟﻤﻌﻠﻮﻣﺎت،
واﻟﻤﻌﺮﻓﺔ اﻟﻌﻤﻠﯿﺔ اﻟﻌﻠﻤﯿﺔ ﻋﺎدة ﻣﺎ ﺗﻮﺿﻊ ﻓﻲ ﺧﺪﻣﺔ ﻧﮭﺐ اﻟﻤﺼﺎدر اﻟﻤﺤﺪودة واﻗﺘﻼع أﺷﻜﺎل اﻟﺤﯿﺎة اﻟﺘﻘﻠﯿﺪﯾﺔ ،واﺳﺘﺪاﻣﺔ اﻟﻌﻼﻗﺎت
اﻹﻗﺘﺼﺎدﯾﺔ اﻟﺠﺎﺋﺮة ،واﻟﺘﺪﻣﯿﺮ اﻟﺸﺎﻣﻞ ﻟﻠﻜﻮﻛﺐ .وﻛﻤﺎ ﺗﻔﺘﺮض اﻟﺸﻌﺎرات اﻟﻤﺬﻛﻮرة آﻧﻔًﺎ ،ﯾﻜﻤﻦ أﻏﻠﺒﯿﺔ اﻟﺪﻣﺎر ﻓﻲ اﻹﻋﺘﻘﺎد ﻓﻲ اﻟﻘﺪرة
ﻋﻠﻰ إدارة اﻟﻌﻮاﻗﺐ أو ﺣﺘﻰ "اﻧﻌﺪام وﺟﻮدھﺎ" ،إﻣﺎ ﺑﺴﺒﺐ اﻋﺘﻘﺎدﻧﺎ ﻓﻲ أﻧﻨﺎ ﻧﻤﻠﻚ اﻟﻤﻌﺮﻓﺔ ﻟﻠﺘﻌﺎﻣﻞ ﻣﻊ اﻟﻌﻮاﻗﺐ أو أﻧﻨﺎ ﺳﻨﺤﻮز ﺗﻠﻚ
اﻟﻤﻌﺮﻓﺔ ﻓﻲ اﻟﻤﺴﺘﻘﺒﻞ .وھﺬا ﯾﺠﻌﻞ ﻣﺎ ظﻨﻨﺎه طﻮﯾﻼً ﻣﻦ ﻗﺒﻞ أﻛﺜﺮ وﺿﻮﺣًﺎ :ﻛﻠﻤﺎ ازدادت ﻣﻌﺮﻓﺔ اﻟﺒﺸﺮ ،ﺗﻘﻠﺼﺖ ﻣﻌﺮﻓﺘﮭﻢ ﺑﻄﺮﯾﻘﺔ
ﺗﻄﺒﯿﻘﮭﻢ ﻟﻤﻌﺮﻓﺘﮭﻢ وﻷي ﻏﺎﯾﺔ.
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This quote appears to be commonly misattributed to Blaise Pascal, but is perhaps traceable to a footnote in a 1986 edition of
his Pansées. Blaise Pascal, “The Thoughts, Letters, and Opuscules of Blaise Pascal, translated by O.W. Wright (New York:
Riverside Press, 1869), Ch. IV, 191.
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Petrarch, “On His Own Ignorance,” in The Renaissance Philosophy of Man, ed. Ernest Cassier et. al. (Chicago: Chicago
University Press, 1948), 117.

“Why does man’s ignorance hurt him, how can he feel the ache of a member he never had?” –
José Ortega y Gasset57
Since so many problems seem to arise from our voracious hunger for knowledge, it is worth
asking from whence this anxious desire to remedy our ignorance arises? Well, what if we were to
leave a room and discover that there was nothing outside the door? We must be completely
shocked because we expect everything that exists to be part of something else, or at the least
connected to something else: we expect the room to be part of a building, which is on a street,
which is in a city. Now, individual sciences mark off pieces of the world and study them:
electrons, plants, human societies, the laws of physics. But very soon one begins to wonder how
the subject matter of one science connects to those of the others, and how they all fit together
into a larger whole, much as we wonder how the room fits into the rest of the world. It is here
that we begin to feel our ignorance. We realize we have only a piece, a fragment, a fraction of
something, but we don’t understand the larger whole of which it is a part. Hence, if our
ignorance pains us, it is not simply because we want more knowledge. Is it not rather because we
want to understand how the knowledge we already have fits into a larger whole?
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José Ortega y Gasset, What is Philosophy?, trans. by Mildred Adams (New York: Norton, 1960), 70.

“ﻟﻤﺎذا ﯾﺠﺮح ﺟﮭﻞ اﻟﻤﺮء ذاﺗﮫ؟ وﻛﯿﻒ ﯾﻤﻜﻦ ﻟﮫ أن ﯾﺸﻌﺮ ﺣﺮﻗﺔ ﺷﻲء ﻟﻢ ﯾﻤﺘﻠﻜﮫ؟"  -ﺧﻮﺳﯿﮫ أورﺗﯿﺠﺎ إي ﺟﺎﺳﯿﺖ
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ﯾﻨﺒﻐﻲ أن ﻧﺴﺄل ﻣﻦ أﯾﻦ ﺗﺄﺗﻲ ﺗﻠﻚ اﻟﺮﻏﺒﺔ اﻟﻘﻠﻘﺔ ﻓﻲ ﻣﺤﻮ ﺟﮭﻠﻨﺎ ﺣﯿﺚ أﻧﮫ ﯾﺒﺪو أن اﻟﻌﺪﯾﺪ ﻣﻦ اﻟﻤﺸﻜﻼت ﺗﻨﺒﺜﻖ ﻣﻦ ﻧﮭﻤﻨﺎ اﻟﺸﺮه
ﻟﻠﻤﻌﺮﻓﺔ؟ ﺣﺴﻨًﺎ ،ﻣﺎذا ﻟﻮ أﻧﻨﺎ ﻏﺎدرﻧﺎ اﻟﻐﺮﻓﺔ واﻛﺘﺸﻔﻨﺎ أن ﻻ ﺷﻲء ﺑﺎﻟﺨﺎرج؟ ﺳﻨﺼﺒﺢ ﻣﻨﺪھﺸﯿﻦ ﺗﻤﺎ ًﻣﺎ ﻷﻧﻨﺎ ﻧﺘﻮﻗﻊ ﻣﻦ ﻛﻞ ﺷﻲء
ﻣﻮﺟﻮد أن ﯾﻜﻮن ﺟﺰ ًء ﻣﻦ ﺷﻲء آﺧﺮ ،أو ﻋﻠﻰ اﻷﻗﻞ ﻣﺘﺼﻞ ﺑﺸﻲء آﺧﺮ ،ﻓﻨﺤﻦ ﻧﺘﻮﻗﻊ أن اﻟﻐﺮﻓﺔ أن ﺗﻜﻮن ﺟﺰ ًء ﻣﻦ اﻟﺒﻨﺎﯾﺔ ،واﻟﺘﻲ
ﺑﺪورھﺎ ﻛﺎﺋﻨﺔ ﻓﻲ ﺷﺎرع ..إﻟﻰ آﺧﺮه .واﻵن ،ﺗﻔﺼﻞ اﻟﻌﻠﻮم اﻟﻔﺮدﯾﺔ أﺟﺰاء اﻟﻌﺎﻟﻢ وﺗﺪرﺳﮭﺎ ،ﻣﺜﻞ  :اﻹﻟﻜﺘﺮوﻧﺎت ،واﻟﻨﺒﺎﺗﺎت،
واﻟﻤﺠﺘﻤﻌﺎت اﻹﻧﺴﺎﻧﯿﺔ ،وﻗﻮاﻧﯿﻦ اﻟﻔﯿﺰﯾﺎء ،ﻟﻜﻦ ﺳﺮﻋﺎن ﻣﺎ ﯾﺒﺪأ اﻟﻤﺮء ﻓﻲ ﺗﺄﻣﻞ طﺮﯾﻘﺔ اﺗﺼﺎل ﻣﻮﺿﻮﻋﺎت ﻋﻠﻢ واﺣﺪ ﺑﺎﻟﻌﻠﻮم
اﻷﺧﺮى ،وﻛﯿﻒ ﺗﺘﻼءم ﻣﻌًﺎ ﻓﻲ ﻛﻞ أﻛﺒﺮ ،ﻣﺜﻠﻤﺎ ﻧﺘﺄﻣﻞ ﻣﻼﺋﻤﺔ اﻟﻐﺮﻓﺔ ﻣﻊ ﺑﻘﯿﺔ اﻟﻌﺎﻟﻢ .ﻣﻦ ھﻨﺎ ﻧﺒﺪأ أن ﻧﺴﺘﺸﻌﺮ ﺟﮭﻠﻨﺎ .ﻧﺪرك أن ﻧﻤﻠﻚ
ﻣﺠﺮد ﻗﻄﻌﺔ ،أو ﺷﻈﯿﺔ ،أو ﺟﺰء ﻣﻦ ﺷﻲء ،ﻟﻜﻨﻨﺎ ﻻ ﻧﻔﮭﻢ اﻟﻜﻞ اﻷﻛﺒﺮ اﻟﻤﺠﺘﺰأ ﻋﻨﮫ .إذن ،إذا ﻟﻤﺎذا ﯾﺆﻟﻤﻨﺎ ﺟﮭﻠﻨﺎ ،ﻓﮭﺬا ﻟﯿﺲ ﺑﺴﺒﺐ
أﻧﻨﺎ ﻧﺮﯾﺪ ﻣﻌﺮﻓﺔ أﻛﺒﺮ ،ﻓﮭﻞ ﺗﻜﻮن ﺑﺎﻷﺣﺮى ﺑﺴﺒﺐ أﻧﻨﺎ ﻧﺮﯾﺪ أن ﻧﻔﮭﻢ ﻛﯿﻒ ﺗﺘﻼءم اﻟﻤﻌﺮﻓﺔ اﻟﺘﻲ ﻧﻤﺘﻠﻜﮭﺎ ﻣﻊ ﻛﻞ أﻛﺒﺮ؟

José Ortega y Gasset, What is Philosophy?, trans. by Mildred Adams (New York: Norton, 1960), 70.
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“…he would not have understood anything better, if he had seen more things; he would only
have more to explain.” – George Santayana59
Adding to our store of facts won’t necessarily help us. To quote Emerson, “The world refuses to
be analyzed by addition or subtraction.”60 We also have to interpret the facts. Indeed, the
problem is not only that we have so many facts, but that we can interpret them in so many
different ways. A storm, once observed, can be interpreted either as a collection of molecules, as
a sign of climate change, or an act of God; a social movement as a series of relays along neural
pathways, the inevitable reaction to a particular event, the culmination of the hard work of
dedicated individuals, the outcome of a chain of events set into motion a hundred years earlier, or
a particularly vivid example of a broader, worldwide trend. The facts lend themselves to being
interpreted in many different ways. None of these interpretations excludes the others. Since the
concepts and theoretical frameworks we use to analyze the world are varied and mutually
compatible, we have to ask whether, as we develop new and increasingly complicated ways to
analyze the world, we are getting closer to an unobstructed view of the underlying reality. With
each new way of interpreting the facts, are we exposing the naked reality beneath? Or are we
simply dressing it up in different clothes—in any clothes that “fit”? On the one hand, our
knowledge certainly seems to grow as we develop different interpretations, and identify the
many ways in which they “fit” the facts. On the other hand, we still remain in a state of relative
ignorance with regard to why one interpretation should be favored over another, and this
ignorance only seems to grow as interpretations proliferate—until we are ultimately forced to ask
ourselves, “Is our knowledge increasing or is our ignorance?”
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George Santayana, Scepticism and Animal Faith (New York: Dover, 1955), 1.
Ralph Waldo Emerson, “Intellect,” in Essays: First and Second Series (New York: Library of America, 199), 194.

“..إﻧﮫ ﻟﻦ ﯾﻔﮭﻢ أي ﺷﻲء ﺑﺼﻮرة أﻓﻀﻞ ،ﻟﻮ ﻛﺎن ﻗﺪ رأى أﺷﯿﺎء أﻛﺜﺮ ،ﺑﻞ ﻛﺎن ﺳﯿﺼﺒﺢ ﻋﻠﯿﮫ أن ﯾﺸﺮح أﻛﺜﺮ "..ﺟﻮرج ﺳﺎﻧﺘﯿﺎﻧﺎ

61

إن ﺗﺰوﯾﺪ ﻣﺨﺰوﻧﻨﺎ ﻣﻦ اﻟﺤﻘﺎﺋﻖ ﻟﻦ ﯾﺴﺎﻋﺪﻧﺎ ﺑﺎﻟﻀﺮورة ،أو ﻛﻤﺎ ﻗﺎل إﯾﻤﺮﺳﻮن" ،ﯾﺮﻓﺾ اﻟﻌﺎﻟﻢ أن ﯾُﺤﻠﻞ ﺑﻮاﺳﻄﺔ اﻹﺿﺎﻓﺔ أو
اﻟﻄﺮح" ،62ﻛﻤﺎ أن ﻋﻠﯿﻨﺎ أﯾﻀًﺎ ﺗﻔﺴﯿﺮ اﻟﺤﻘﺎﺋﻖ ،واﻟﻤﺸﻜﻠﺔ ﺣﻘًﺎ أﻧﮫ ﻟﯿﺲ ﻟﺪﯾﻨﺎ ﻛﺜﯿﺮ ﻣﻦ اﻟﺤﻘﺎﺋﻖ ﻓﺤﺴﺐ ،ﺑﻞ أﻧﻨﺎ ﻧﺴﺘﻄﯿﻊ ﺗﻔﺴﯿﺮھﺎ
ﺑﻄﺮق ﻣﺘﻌﺪدة .ﻋﻨﺪﻣﺎ ﻧﻼﺣﻆ ﻋﺎﺻﻔﺔ ،ﻓﺈﻧﮫ ﻣﻦ اﻟﻤﻤﻜﻦ ﺗﻔﺴﯿﺮھﺎ ﺑﺄﻧﮭﺎ إﻣﺎ ﻣﺠﻤﻮﻋﺔ ﻣﻦ ﺟﺰﺋﯿﺎت ،أو ﻋﻼﻣﺔ ﻋﻠﻰ اﻟﺘﻐﯿﺮ اﻟﻤﻨﺎﺧﻲ،
أو ﻣﻦ ﺻﻨﻊ اﻟﺮب ،أو ﺗﻔﺴﯿﺮ ﺣﺮﻛﺔ اﺟﺘﻤﺎﻋﯿﺔ ﺑﺎﻋﺘﺒﺎرھﺎ ﺳﻠﺴﻠﺔ ﻣﻦ اﻟﺘﺒﺪﯾﻼت ﺿﻤﻦ اﻟﻤﺴﺎرات اﻟﻌﺼﺒﯿﺔ ،أو ردة ﻓﻌﻞ ﺣﺘﻤﯿﺔ ﻋﻠﻰ
ﺣﺪث ﻣﻌﯿﻦ ،أو ذروة اﻟﻌﻤﻞ اﻟﺸﺎق ﻷﻓﺮاد ﻣﻠﺘﺰﻣﯿﻦ ،أو ﻧﺎﺗﺞ ﺳﻠﺴﻠﺔ ﻣﻦ اﻷﺣﺪاث ﺑﺪأت ﻣﻨﺬ ﻣﺎﺋﺔ ﻋﺎم ،أو ﻣﺜﺎل ﺣﻲ ﻣﻌﯿﻦ ﻋﻠﻰ ﺗﯿﺎر
ﻋﺎﻟﻤﻲ أوﺳﻊ .ﺗﻘﻮد اﻟﺤﻘﺎﺋﻖ ﻧﻔﺴﮭﺎ إﻟﻰ أن ﺗُﻔﺴﺮ ﺑﺎﻟﻌﺪﯾﺪ ﻣﻦ اﻟﻄﺮق ،وﻟﯿﺲ ھﻨﺎك ﺗﻔﺴﯿﺮ ﻣﻦ ﺗﻠﻚ اﻟﺘﻔﺴﯿﺮات ﯾﺴﺘﺜﻨﻲ اﻵﺧﺮﯾﻦ.
وﺣﯿﺚ أن اﻟﻤﻔﺎھﯿﻢ واﻷطﺮ اﻟﻨﻈﺮﯾﺔ اﻟﺘﻲ ﻧﺴﺘﺨﺪﻣﮭﺎ ﻟﺘﺤﻠﯿﻞ اﻟﻌﺎﻟﻢ ﻣﺘﻨﻮﻋﺔ وﻣﺘﻤﺎﺛﻠﺔ ﺑﺸﻜﻞ ﻣﺸﺘﺮك ،ﻓﺈن ﻋﻠﯿﻨﺎ أن ﻧﺴﺄل إذا ﻛﻨﺎ
ﻧﻘﺘﺮب ﻣﻦ رؤﯾﺔ واﺿﺤﺔ ﻟﻠﺤﻘﯿﻘﺔ اﻟﻀﻤﻨﯿﺔ ﺑﯿﻨﻤﺎ ﻧﻄﻮر طﺮﻗًﺎ ﺟﺪﯾﺪة وﻣﻌﻘﺪة ﻋﻠﻰ ﻧﺤﻮ ﻣﺘﺰاﯾﺪ ﻟﺘﺤﻠﯿﻞ اﻟﻌﺎﻟﻢ .ﻣﻊ ﻛﻞ طﺮﯾﻘﺔ ﻟﺘﻔﺴﯿﺮ
اﻟﺤﻘﺎﺋﻖ ،ھﻞ ﻧﻜﺸﻒ اﻟﺤﻘﯿﻘﺔ اﻟﻌﺎرﯾﺔ ﺗﺤﺘﮭﺎ؟ أو أﻧﻨﺎ ﻧﻠﺒﺴﮭﺎ ﻣﻼﺑﺲ ﻣﺨﺘﻠﻔﺔ أو أي ﻣﻼﺑﺲ ﺗﻼﺋﻤﮭﺎ ﺑﺒﺴﺎطﺔ؟ ﻋﻠﻰ أﺣﺪ اﻟﺠﻮاﻧﺐ ،ﯾﺒﺪو
أن ﻣﻌﺮﻓﺘﻨﺎ ﺗﻨﻤﻮ ﺑﺎﻟﺘﺄﻛﯿﺪ ﺑﯿﻨﻤﺎ ﻧﻄﻮر ﺗﻔﺴﯿﺮات ﻣﺨﺘﻠﻔﺔ وﻧﺘﻌﺮف ﻋﻠﻰ اﻟﻄﺮق اﻟﻌﺪﯾﺪة اﻟﺘﻲ "ﺗﻼﺋﻢ" ﺑﮭﺎ اﻟﺤﻘﺎﺋﻖ .ﺑﯿﻨﻤﺎ ﻋﻠﻰ اﻟﺠﺎﻧﺐ
اﻵﺧﺮ ،ﻧﻈﻞ ﻓﻲ ﺣﺎﻟﺔ اﻟﺠﮭﻞ اﻟﻨﺴﺒﻲ ﺑﺎﻋﺘﺒﺎر أﻧﮫ ﻟﻤﺎذا ﯾﺠﺐ ﺗﻔﻀﯿﻞ ﺗﻔﺴﯿﺮ واﺣﺪ ﻋﻠﻰ اﻵﺧﺮ ،وﯾﺒﺪو أن ھﺬا اﻟﺠﮭﻞ ﯾﻨﻤﻮ ﻓﺤﺴﺐ
ﺑﯿﻨﻤﺎ ﺗﺰداد اﻟﺘﻔﺴﯿﺮات ،ﺣﺘﻰ ﻧُﺠﺒﺮ ﻋﻠﻰ ﺳﺆال أﻧﻔﺴﻨﺎ ﻓﻲ اﻟﻨﮭﺎﯾﺔ" ،ھﻞ ﺗﺰداد ﻣﻌﺮﻓﺘﻨﺎ أم ﯾﺰداد ﺟﮭﻠﻨﺎ؟".

George Santayana, Scepticism and Animal Faith (New York: Dover, 1955), 1.
Ralph Waldo Emerson, “Intellect,” in Essays: First and Second Series (New York: Library of America, 199), 194.
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“…we cannot think of two things at the same time.” – Blaise Pascal63
We cannot pay attention to one thing without paying less attention to another. Even when we
listen to a sound, we focus on that sound to the exclusion of other sounds. We hear it by not
hearing the others. Similarly, if we focus too intently on something we know, then we may begin
to suffer from a kind of myopia. Consider a magnifying glass that brings one object into focus by
blurring others at its periphery. When we put too much emphasis on one detail, we deemphasize
the others, with the result that we not only see them less clearly, but that our perspective of the
whole is distorted. This would explain why those people who “stick to what they know,” and
only to what they know, sometimes end up with a distorted picture of reality. It is why, according
to Pascal, both the very old and the very young see things from a skewed perspective. This, he
also remarks, applies no less to the very uneducated and the very educated.64
“In those old days it was different. For then doubt was a task for a whole lifetime, not a skill to
be acquired in either days or weeks.” – Søren Kierkegaard65
The difficulties we face today extend to almost every sphere of life, even the ethical. Examine
most ethical theories today, and you will see that they purport to instruct you how to choose
among the various courses of action you can take in life. First, you just need to calculate all the
costs and benefits of each option. There’s only one problem: Suppose you don’t know the cost
and benefits of each option? How will you decide whether to march off to war or stay with your
family? Whether to sacrifice a life to save two? Contrast these ethical theories with those of the
ancient Greeks, and you immediately see the difference. The Greeks, far from supposing that all
people were knowledgeable, taught people what they thought they needed to know in order to
live with their ignorance. Plato taught us how to work toward goals we knew nothing about, the
Stoics how to avoid error as much as possible, and the Skeptics how to simply accept our
ignorance. Are there no such philosophers today?

63

Pascal, Pansées, n.145.
Pascal, Pansées , n.72.
65
Søren Kierkegaard, Fear and Trembling, trans. Alastair Hannay (New York: Penguin Books, 2005), Preface, 5.
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“ ..ﻻ ﯾﻤﻜﻨﻨﺎ اﻟﺘﻔﻜﯿﺮ ﻓﻲ ﺷﯿﺌﯿﻦ ﻓﻲ ﻧﻔﺲ اﻟﻮﻗﺖ"  -ﺑﻠﯿﺰ ﺑﺴﻜﺎل
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إﻧﻨﺎ ﻻ ﯾﻤﻜﻨﻨﺎ أن ﻧﻮﻟﻲ اھﺘﻤﺎﻣﻨﺎ إﻟﻰ ﺷﻲء واﺣﺪ دون أن ﻧﻮﻟﻲ اھﺘﻤﺎ ًﻣﺎ أﻗﻞ إﻟﻰ اﻷﺷﯿﺎء اﻷﺧﺮى .ﺣﺘﻰ ﻋﻨﺪﻣﺎ ﻧﺴﺘﻤﻊ إﻟﻰ ﺻﻮت،
ﻓﺈﻧﻨﺎ ﻧﺮﻛﺰ ﻋﻠﻰ اﻟﺼﻮت ﻣﻊ اﺳﺘﺒﻌﺎد اﻷﺻﻮات اﻷﺧﺮى .إﻧﻨﺎ ﻧﺴﻤﻌﮫ ﺑﻌﺪم اﻻﺳﺘﻤﺎع إﻟﯿﮭﻢ .وﺑﺎﻟﻤﺜﻞ ،إذا رﻛﺰﻧﺎ ﺑﺸﺪة ﻋﻠﻰ ﺷﻲء
ﻧﻌﺮﻓﮫ ،ﻓﺈﻧﻨﺎ ﯾﻤﻜﻦ أن ﻧﺒﺪأ أن ﻧﻌﺎﻧﻲ ﻣﻦ ﺿﻌﻒ ﻓﻲ اﻟﻨﻈﺮ .ﻓﻜﺮ ﻓﻲ اﻟﻨﻈﺎرة اﻟﻤﻜﺒﺮة اﻟﺘﻲ ﺗﻀﻊ ﺷﯿﺌًﺎ واﺣ ًﺪا ﻓﻲ اﻟﻤﺮﻛﺰ ﻣﻦ ﺧﻼل
ﺗﻐﺸﯿﺔ ﻛﻞ ﺷﻲء آﺧﺮ ﻋﻠﻰ طﺮﻓﮭﺎ .ﻋﻨﺪﻣﺎ ﻧﻀﻊ ﺗﺄﻛﯿﺪًا ﻛﺒﯿﺮًا ﻋﻠﻰ ﺗﻔﺼﯿﻠﺔ واﺣﺪة ،ﻓﺈﻧﻨﺎ ﻧﻐﻔﻞ اﻟﺘﺄﻛﯿﺪ ﻋﻠﻰ اﻟﺘﻔﺎﺻﯿﻞ اﻷﺧﺮى ،ﺣﯿﺚ
ﯾﻨﺘﺞ ﻋﻦ ذﻟﻚ أﻧﻨﺎ ﻟﺴﻨﺎ ﻧﺮاھﻢ أﻗﻞ وﺿﻮﺣًﺎ ﻓﺤﺴﺐ ،إﻧﻤﺎ ﺗﺼﺒﺢ رؤﯾﺘﻨﺎ ﻟﻠﻜﻞ ﻣﺸﻮھﺔ .ﯾﻤﻜﻦ ﻟﺬﻟﻚ أن ﯾﻔﺴﺮ ﻟﻢ ﯾﻨﺘﮭﻲ أوﻟﺌﻚ اﻟﻨﺎس
اﻟﺬﯾﻦ "ﯾﺮﻛﺰون ﻋﻠﻰ ﻣﺎ ﯾﻌﺮﻓﻮﻧﮫ" إﻟﻰ ﺻﻮرة ﻣﺸﻮھﺔ ﻟﻠﻮاﻗﻊ ﻓﻲ ﺑﻌﺾ اﻷﺣﯿﺎن .ﻓﻄﺒﻘًﺎ ﻟﺒﺴﻜﺎل ،ذﻟﻚ ﺳﺒﺐ أن ﻛﻼ ﻣﻦ اﻟﺸﺒﺎب
67
واﻟﻌﺠﺎﺋﺰ ﯾﺮون اﻷﺷﯿﺎء ﻣﻦ وﺟﮭﺔ ﻧﻈﺮ ﻣﺨﺘﻠﻔﺔ ،وھﺬا ،ﻛﻤﺎ ﯾﻼﺣﻆ أﯾﻀًﺎ ،ﯾﻨﻄﺒﻖ ﺑﺎﻟﻘﺪر ﻧﻔﺴﮫ ﻋﻠﻰ اﻟﻤﺘﻌﻠﻢ وﻏﯿﺮ اﻟﻤﺘﻌﻠﻢ.
“إن ﻣﺎ ﻛﺎن أوﻟﺌﻚ اﻹﻏﺮﯾﻖ اﻟﻘﺪﻣﺎء )اﻟﺬﯾﻦ ﻛﺎن ﻟﺪﯾﮭﻢ أﯾﻀًﺎ ﺷﻲء ﻣﻦ اﻟﻔﮭﻢ ﻟﻠﻔﻠﺴﻔﺔ( ﯾﺮوﻧﮫ ﻣﮭﻤﺔ ﺗﺴﺘﻐﺮق ﻋﻤﺮًا ﺑﺄﻛﻤﻠﮫ ،إذ
68
ﯾﺪرﻛﻮن أن اﻟﺒﺮاﻋﺔ ﻓﻲ اﻟﺸﻚ ﻻ ﺗﻜﺘﺴﺐ ﻓﻲ أﯾﺎم ﻗﻼﺋﻞ أو أﺳﺎﺑﯿﻊ"- .ﺳﺮن ﻛﯿﺮﻛﺠﺎرد
اﻟﺼﻌﻮﺑﺎت اﻟﺘﻲ ﻧﻮاﺟﮭﮭﺎ اﻟﯿﻮم ﺗﻤﺘﺪ إﻟﻰ ﻛﻞ ﻣﺠﺎﻻت اﻟﺤﯿﺎة ،ﺑﻤﺎ ﻓﯿﮭﺎ اﻷﺧﻼﻗﯿﺔ .اﻧﻈﺮ إﻟﻰ أﻏﻠﺐ اﻟﻨﻈﺮﯾﺎت اﻷﺧﻼﻗﯿﺔ اﻟﯿﻮﻣﯿﺔ،
وﺳﻮف ﺗﺮى أﻧﮭﺎ ﺗﮭﺪف إﻟﻰ إرﺷﺎدك إﻟﻰ طﺮﯾﻘﺔ اﻻﺧﺘﯿﺎر ﺑﯿﻦ ﻣﺨﺘﻠﻒ ﻣﺴﺎرات اﻷﻓﻌﺎل اﻟﺘﻲ ﺗﺴﺘﻄﯿﻊ اﺗﺨﺎذھﺎ ﻓﻲ اﻟﺤﯿﺎة .أوﻻً،
ﻋﻠﯿﻚ أن ﺗﻘﺪر ﻛﻞ اﻟﺘﻜﺎﻟﯿﻒ وﻣﻨﺎﻓﻊ ﻛﻞ ﺧﯿﺎر ،ﻟﻜﻦ ھﻨﺎك ﻣﺸﻜﻠﺔ واﺣﺪة ﻓﺤﺴﺐ ،ﻓﻠﺘﻔﺘﺮض أﻧﻚ ﻻ ﺗﻌﺮف ﺗﻜﺎﻟﯿﻒ وﻣﻨﺎﻓﻊ ﻛﻞ ﺧﯿﺎر،
ﻛﯿﻒ ﺳﺘﻘﺮر إذا ﻛﻨﺖ ﺳﺘﻤﻀﻲ إﻟﻰ اﻟﺤﺮب أو ﺗﺒﻘﻰ وﺳﻂ أﺳﺮﺗﻚ؟ إذا ﻛﻨﺖ ﺳﺘﻀﺤﻲ ﺑﺤﯿﺎة ﻣﻦ أﺟﻞ أن ﺗﻨﻘﺬ اﺛﻨﯿﻦ؟ وﻗﺎرن ﺗﻠﻚ
اﻟﻨﻈﺮﯾﺎت اﻷﺧﻼﻗﯿﺔ ﺑﺘﻠﻚ اﻟﺘﻲ أﻧﺘﺠﮭﺎ اﻟﯿﻮﻧﺎﻧﯿﻮن اﻟﻘﺪاﻣﻰ ،وﺳﻮف ﺗﺮى اﻟﻔﺮق ﻓﻮرًا .إن اﻟﯿﻮﻧﺎﻧﯿﯿﻦ اﻟﺬﯾﻦ ﻟﻢ ﯾﻌﺘﻘﺪوا ﻣﻄﻠﻘًﺎ أن ﻛﻞ
واﺳﻌﻲ اﻟﻤﻌﺮﻓﺔ ﻋﻠﻤﻮا اﻟﻨﺎس ﻣﺎ اﻋﺘﻘﺪوا أﻧﮭﻢ ﯾﺤﺘﺎﺟﻮن ﻣﻌﺮﻓﺘﮫ ﻛﻲ ﯾﻌﯿﺸﻮا ﺑﺠﮭﻠﮭﻢ ،ﻓﻘﺪ ﻋﻠﻤﻨﺎ أﻓﻼطﻮن ﻛﯿﻔﯿﺔ اﻟﻌﻤﻞ ﻧﺤﻮ أھﺪاف
ﻻ ﻧﺪري ﺷﯿﺌًﺎ ﻋﻨﮭﺎ ،وﻋﻠﻤﻨﺎ اﻟﺮواﻗﯿﻮن ﻛﯿﻔﯿﺔ ﺗﺠﻨﺐ اﻷﺧﻄﺎء ﻗﺪر اﻟﻤﺴﺘﻄﺎع ،ﻛﻤﺎ ﻋﻠﻤﻨﺎ اﻟﺸﻜﻮﻛﯿﻮن طﺮﯾﻘﺔ ﻗﺒﻮل ﺟﮭﻠﻨﺎ ،أﻟﯿﺲ
ھﻨﺎك ﻣﺜﻞ أوﻟﺌﻚ اﻟﻔﻼﺳﻔﺔ اﻟﯿﻮم؟
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Ignorance as Solution
“God offers to every mind its choice between truth and repose. Take which you please—you can
never have both.” – Ralph Waldo Emerson69
The first step is to prevent knowledge from becoming ignorance. This is not easy. Just consider
what knowledge is. Most kinds of “knowledge” are nothing more than ways of thinking that have
become so ingrained that they have hardened over time, and become habits. Think of what you
mean when you say you know the way home, know how to speak French, or know how to solve
equations. To say that you “know” something is to say that you can perform a task,
uninterrupted, without encountering setbacks, without having to revise your thinking or to adjust
your behavior. For this reason, we tend to think of our knowledge as the part of our thinking that
is reliable and that we won't ever have to change. And this is precisely the problem with
knowledge: it is a time-saving device. It allows us to complete tasks with as little thought and
effort as possible, while ignoring, or in relative ignorance of, other facts or considerations that
might, indeed, be relevant. Hence knowledge can easily become ignorance. Knowledge can also
become a kind of ignorance if it seems to “work” in certain contexts, in which it is neither
challenged nor met with obstacles. If this knowledge is then relied upon at other times and places
when it is not appropriate, then we are ignorantly applying our own thoughts and ideas, standards
and values, to situations in which they simply “do not apply”: knowledge becomes ignorance.
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Ralph Waldo Emerson, “Intellect,” in Essays: First and Second Series (New York: Library of America, 199), 195.

اﻟﺠﮭﻞ ﺑﺼﻔﺘﮫ ﺣﻼً
“ﯾﻘﺪم ﷲ إﻟﻰ ﻛﻞ ﻋﻘﻞ ﺧﯿﺎرًا ﺑﯿﻦ اﻟﺤﻘﯿﻘﺔ واﻟﻄﻤﺄﻧﯿﻨﺔ .اﺧﺘﺮ ﻣﺎ ﯾﻨﺎﺳﺒﻚ ،ﻓﻠﻦ ﺗﺴﺘﻄﯿﻊ اﻟﺤﺼﻮل ﻋﻠﻰ ﻛﻠﯿﮭﻤﺎ" -راﻟﻒ واﻟﺪو
70
إﯾﻤﺮﺳﻮن
اﻟﺨﻄﻮة اﻷوﻟﻰ ھﻲ أن ﻧﻤﻨﻊ اﻟﻤﻌﺮﻓﺔ ﻣﻦ أن ﺗﺼﺒﺢ ﺟﮭﻼً ،وھﺬا ﻟﯿﺲ ﺳﮭﻼً ،ﻓﻜﺮ ﻓﺤﺴﺐ ﻣﺎ ھﻲ اﻟﻤﻌﺮﻓﺔ ،أﻏﻠﺐ أﻧﻮاع اﻟﻤﻌﺮﻓﺔ
ﻟﯿﺴﺖ إﻻ طﺮﻗًﺎ ﻟﻠﺘﻔﻜﯿﺮ أﺻﺒﺤﺖ ﻣﺘﺄﺻﻠﺔ ﺗﻤﺎ ًﻣﺎ ﺣﺘﻰ ﺑﻤﺮور اﻟﻮﻗﺖ ،وأﺻﺒﺤﺖ ﻣﺘﻌﺎدة .ﻓﻜﺮ ﺑﻤﺎ ﺗﻌﻨﯿﮫ ﻋﻨﺪﻣﺎ ﺗﻘﻮل أﻧﻚ ﺗﻌﺮف
طﺮﯾﻖ اﻟﺒﯿﺖ ،أو ﺗﻌﺮف اﻟﺘﺤﺪث ﺑﺎﻟﻔﺮﻧﺴﯿﺔ ،أو ﺗﻌﺮف ﺣﻞ اﻟﻤﺴﺎﺋﻞ اﻟﺮﯾﺎﺿﯿﺔ .أن ﺗﻘﻮل أﻧﻚ "ﺗﻌﺮف" ﺷﯿﺌًﺎ ﯾﻌﻨﻲ أﻧﻚ ﺗﻘﻮل أن
ﺗﺴﺘﻄﯿﻊ أداء ﻣﮭﻤﺔ ،ﺑﻼ إﻧﻘﻄﺎع ،وﺑﺪون أن ﺗﻼﻗﻲ ﻋﻘﺒﺎت أو أن ﺗﺮاﺟﻊ ﺗﻔﻜﯿﺮك أو ﺗﻌﺪل ﻣﻦ ﺳﻠﻮﻛﻚ .وﻟﺬﻟﻚ اﻟﺴﺒﺐ ،ﻧﻤﯿﻞ إﻟﻰ
اﻟﺘﻔﻜﯿﺮ ﻓﻲ ﻣﻌﺮﻓﺘﻨﺎ ﺑﺼﻔﺘﮭﺎ ﺟﺰ ًءا ﻣﻦ ﺗﻔﻜﯿﺮﻧﺎ اﻟﻤﻮﺛﻮق ﻓﯿﮫ واﻟﺬي ﻟﯿﺲ ﻋﻠﯿﻨﺎ أن ﻧﻐﯿﺮه ﻣﻄﻠﻘًﺎ .وﺗﻠﻚ ﺗﺤﺪﯾﺪًا ﻣﺸﻜﻠﺔ اﻟﻤﻌﺮﻓﺔ :أﻧﮭﺎ
أداة ﻟﺤﻔﻆ اﻟﻮﻗﺖ ،ﻓﮭﻲ ﺗﺴﻤﺢ ﻟﻨﺎ أن ﻧﻜﻤﻞ ﻣﮭﻤﺎت ﺑﺄﻗﻞ ﻗﺪر ﻣﻤﻜﻦ ﻣﻦ اﻟﺘﻔﻜﯿﺮ واﻟﺠﮭﺪ ،ﺑﯿﻨﻤﺎ ﻧﺘﺠﺎھﻞ أو ﻧﺒﻘﻰ ﻓﻲ ﺟﮭﻞ ﻧﺴﺒﻲ
ﺑﺎﻟﺤﻘﺎﺋﻖ أو اﻻﻋﺘﺒﺎرات اﻷﺧﺮى اﻟﺘﻲ ﻗﺪ ﺗﻜﻮن ﺻﺎﺋﺒﺔ ﺣﻘًﺎ .إذن ،ﯾﻤﻜﻦ أن ﺗﻜﻮن اﻟﻤﻌﺮﻓﺔ ﺟﮭﻼً ﺑﺴﮭﻮﻟﺔ .ﯾﻤﻜﻦ أﯾﻀًﺎ ﻟﻠﻤﻌﺮﻓﺔ أن
ﺗﺼﺒﺢ ﻧﻮﻋًﺎ ﻣﻦ اﻟﺠﮭﻞ إذا ﻛﺎﻧﺖ "ﺗﻌﻤﻞ" ﻓﻲ ﺳﯿﺎﻗﺎت ﻣﻌﯿﻨﺔ ﺑﺪون أن ﺗﻼﻗﻲ ﺗﺤﺪﯾﺎت أو ﻋﻘﺒﺎت .إذا ﺗﻢ اﻹﻋﺘﻤﺎد ﻋﻠﻰ ﺗﻠﻚ اﻟﻤﻌﺮﻓﺔ
إذن ﻓﻲ أوﻗﺎت وأﻣﺎﻛﻦ ﻏﯿﺮ ﻣﻼﺋﻤﺔ ﻟﮭﺎ ،ﻓﻨﺤﻦ ﻧﻄﺒﻖ أﻓﻜﺎرﻧﺎ وﺧﻮاطﺮﻧﺎ وﻗﯿﻤﻨﺎ وﻣﺒﺎدﺋﻨﺎ ﺑﺠﮭﺎﻟﺔ ﻋﻠﻰ ﻣﻮاﻗﻒ ﻻ ﯾﻤﻜﻦ "أن ﺗﻨﻄﺒﻖ
ﻋﻠﯿﮭﺎ" ﺑﺒﺴﺎطﺔ ،وﻣﻦ ﺛﻢ ﺗﺼﺒﺢ اﻟﻤﻌﺮﻓﺔ ﺟﮭﻼً.
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“It seems that a man who has knowledge of something is ignorant of this very thing, not because
of want of knowledge, but actually because of his knowledge.” – Plato71
Today, we think of ignorance as the exact opposite of knowledge. It’s the absence of knowledge.
Knowledge is a full brain; ignorance an empty one. Yet if we look at the Latin word from which
the English word derives, ignorare, we can see that, originally, people may have thought of
ignorance as having more to do, either with failing to recognize, or misrecognizing something,
especially something familiar. To use Plato’s example, ignorance is not never having met
Socrates or Theatetus. It is what happens when you either fail to recognize Socrates, or mistake
Theatetus for Socrates. It’s getting the wrong peg in the wrong hole. This is the kind of
ignorance we witness in other people when they mistake injustice for justice, or bad for good.
Put differently, if already mastered concepts are like pigeon coves, or birdhouses, and fleeting
thoughts and perceptions are like pigeons, then ignorance happens when the wrong bird flies into
the wrong cove. Of course, this idea has paradoxical implications: it seems to mean that it is, in
part, because of the knowledge people possess that they are ignorant, leaving us to wonder, once
again, “does knowledge make ignorant?”
“Freedom would not be not to choose between black and white but to abjure such proscribed
choices.” – Theodor Adorno72
As science advances, more and more light is thrown onto the darkest corners of the universe; the
shadows recede, and darkness gives way to light. But the more blinding the light science shines
on the world, the more, it seems, what science cannot illuminate is plunged into total darkness. A
sign of this change is that, today, if there is something about which we cannot attain accurate
scientific knowledge, we immediately declare that there are no “objective” answers to such
questions, and we treat them as though they were permanently shrouded in an impenetrable
obscurity. Perhaps it is easier for us to say this than to admit that we are unsure whether our
answers are the right ones, and thus admit our ignorance. After all, how can a person be ignorant
of what nobody can know? In general, we no longer recognize that there are things about which
we can be, in some ways knowledgeable, in some ways ignorant. Gone are the “grey areas.” In
their place, we find a stark line separating the light from the dark: the things we can known from
the things we cannot known. Students are taught what they can know; the rest, they are told, they
cannot know. So they stay in the light, keep out of the dark, and never linger in the grey. Yet
Adorno reminds us that we must linger in the grey to attain freedom.
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“ﯾﺒﺪو أن اﻹﻧﺴﺎن اﻟﺬي ﯾﻤﺘﻠﻚ ﻣﻌﺮﻓﺔ ﺑﺸﻲء ﯾﺠﮭﻞ ﺑﮫ ﺗﻤﺎ ًﻣﺎ ،ﻟﯿﺲ ﺑﺴﺒﺐ اﻟﺤﺎﺟﺔ ﻟﻠﻤﻌﺮﻓﺔ ،ﺑﻞ ﺑﺎﻷﺣﺮى ﺑﺴﺒﺐ ﻣﻌﺮﻓﺘﮫ" -
73
أﻓﻼطﻮن
ﻧﻌﺘﻘﺪ اﻟﯿﻮم أن اﻟﺠﮭﻞ ھﻮ اﻟﻨﻘﯿﺾ اﻟﺘﺎم ﻟﻠﻤﻌﺮﻓﺔ وﻏﯿﺎﺑﮭﺎ ،ﻓﺎﻟﻤﻌﺮﻓﺔ ھﻲ اﻟﻌﻘﻞ اﻟﻤﻤﺘﻠﺊ واﻟﺠﮭﻞ ھﻮ ذﻟﻚ اﻟﻔﺎرغ .ﻟﻜﻨﻨﺎ إذا ﻧﻈﺮﻧﺎ إﻟﻰ
اﻟﻜﻠﻤﺔ اﻟﻼﺗﯿﻨﯿﺔ اﻟﺘﻲ ﺗﺼﺪر ﻋﻨﮭﺎ اﻟﻜﻠﻤﺔ اﻹﻧﺠﻠﯿﺰﯾﺔ  ،ignorareﯾﻤﻜﻨﻨﺎ أن ﻧﺮى أﻧﮫ رﺑﻤﺎ ﻓﻜﺮ اﻟﻨﺎس ﻓﻲ اﻟﺠﮭﻞ ﺑﺎﻋﺘﺒﺎره أﻗﺮب إﻟﻰ
اﻟﻔﺸﻞ ﻓﻲ اﻟﺘﻌﺮف أو اﻟﺘﻌﺮف اﻟﺨﺎطﺊ ﻋﻠﻰ اﻷﺷﯿﺎء ،وﺧﺼﻮﺻًﺎ اﻷﺷﯿﺎء اﻟﻤﺄﻟﻮﻓﺔ .وإذا ﻣﺎ اﺳﺘﻌﻤﻠﻨﺎ ﻣﺜﺎل أﻓﻼطﻮن ،ﻓﺎﻟﺠﮭﻞ ﻟﯿﺲ
ھﻮ ﻋﺪم ﻟﻘﺎء ﺳﻘﺮاط أو اﻟﺜﺌﯿﺘﺘﺲ ،ﺑﻞ ھﻮ ﻣﺎ ﯾﺤﺪث ﻋﻨﺪﻣﺎ ﺗﻔﺸﻞ ﻓﻲ اﻟﺘﻌﺮف ﻋﻠﻰ ﺳﻘﺮاط ،أو ﻧﺨﻄﻲء ﻓﻲ ﻣﻌﺮﻓﺔ اﻟﺜﺌﯿﺘﺘﺲ ﻣﻦ
ﺳﻘﺮاط ،أي أن ﺗﻀﻊ اﻷﺷﯿﺎء ﻓﻲ ﻏﯿﺮ ﻣﻮﺿﻌﮭﺎ .وإﻧﻨﺎ ﻧﺸﮭﺪ ھﺬا اﻟﻨﻮع ﻣﻦ اﻟﺠﮭﻞ ﻓﻲ اﻵﺧﺮﯾﻦ ﻋﻨﺪﻣﺎ ﻧﺨﻄﺊ ﻓﻲ ﺗﻘﺪﯾﺮ اﻟﻈﻠﻢ ﻣﻦ
اﻟﻌﺪل ،أو اﻟﺴﯿﺊ ﻣﻦ اﻟﺼﺤﯿﺢ .وﺑﻄﺮﯾﻘﺔ أﺧﺮى ،إذا ﻛﺎﻧﺖ اﻟﻤﻔﺎھﯿﻢ اﻟﻤﻜﺘﺴﺒﺔ ﺑﺎﻟﻔﻌﻞ ﺗﺸﺒﮫ ﺑﯿﻮت ﺣﻤﺎم أو أﻋﺸﺎش طﯿﻮر ،ووﺟﮭﺎت
اﻟﻨﻈﺮ واﻷﻓﻜﺎر اﻟﻌﺎﺑﺮة ﺗﺸﺒﮫ اﻟﺤﻤﺎم ،إذن ﻓﺎﻟﺠﮭﻞ ﯾﻘﻊ ﻋﻨﺪﻣﺎ ﺗﻘﺼﺪ اﻟﻄﯿﻮر اﻟﺨﻄﺄ اﻟﺒﯿﺖ اﻟﺨﻄﺄ .ﺑﺎﻟﻄﺒﻊ ،ﺗﺤﺘﻤﻞ ﺗﻠﻚ اﻟﻔﻜﺮة
ﻣﻀﺎﻋﻔﺎت ﻣﻔﺎرﻗﺔ :ﻓﮭﻲ ﺗﺒﺪو أﻧﮭﺎ ﺗﻌﻨﻲ ﺟﺰﺋﯿًﺎ أن اﻟﻨﺎس ﺟﮭﻠﺔ ﺑﺴﺒﺐ اﻟﻤﻌﺮﻓﺔ اﻟﺘﻲ ﯾﻤﺘﻠﻜﻮﻧﮭﺎ ،ﻣﻤﺎ ﯾﺘﺮﻛﻨﺎ ﻓﻲ ﺣﯿﺮة اﻟﺴﺆال ﻣﺮة
أﺧﺮى :ھﻞ اﻟﻤﻌﺮﻓﺔ ﺗﺘﺴﺒﺐ ﻓﻲ اﻟﺠﮭﻞ؟
“ﻟﻦ ﺗﺼﺒﺢ اﻟﺤﺮﯾﺔ اﺧﺘﯿﺎرًا ﺑﯿﻦ اﻷﺳﻮد واﻷﺑﯿﺾ ﺑﻞ ﺑﻨﺒﺬ ﺗﻠﻚ اﻹﺧﺘﯿﺎرات اﻟﻤﻮﺻﻮﻓﺔ"  -ﺛﯿﻮدور أدورﻧﻮ
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ﻛﻠﻤﺎ ﺗﻘﺪم اﻟﻌﻠﻢ ،أﻟﻘﻰ ﺿﻮ ًءا ﻋﻠﻰ اﻟﺠﻮاﻧﺐ اﻟﻤﻈﻠﻤﺔ ﻣﻦ اﻟﻜﻮن أﻛﺜﺮ ﻓﺄﻛﺜﺮ ،ﻓﺘﺘﺮاﺟﻊ اﻟﻈﻼل ،وﯾﻔﺴﺢ اﻟﻈﻼم طﺮﯾﻘًﺎ ﻟﻠﻨﻮر .ﻟﻜﻦ ﻛﻠﻤﺎ
ﺳﻄﻊ ﺿﻮء اﻟﻌﻠﻢ اﻟﻐﺎﺷﻲ ﻋﻠﻰ اﻟﻌﺎﻟﻢ أﻛﺜﺮ ،ﯾﺒﺪو أن ﻣﺎ ﻻ ﯾﺴﺘﻄﯿﻊ أن ﯾﻮﺿﺤﮫ اﻟﻌﻠﻢ ﯾﻘﺒﻊ ﻓﻲ ظﻼم داﻣﺲ .وﻋﻼﻣﺔ ذﻟﻚ اﻟﺘﻐﯿﯿﺮ أﻧﮫ
إذا ﻛﺎن ھﻨﺎك ﺷﻲء ﻻ ﯾﻤﻜﻨﻨﺎ اﻟﺘﻮﺻﻞ إﻟﻰ ﻣﻌﺮﻓﺔ ﻋﻠﻤﯿﺔ دﻗﯿﻘﺔ ﺑﺸﺄﻧﮫ ،ﻧﻌﻠﻦ ﻋﻠﻰ ﻓﻮر أﻧﮫ ﻟﯿﺲ ھﻨﺎك إﺟﺎﺑﺎت "ﻣﻮﺿﻮﻋﯿﺔ" ﺑﺸﺄن
ﺗﻠﻚ اﻷﺳﺌﻠﺔ ،وﻧﻌﺎﻣﻠﮭﻤﺎ ﺑﺎﻋﺘﺒﺎرھﻤﺎ ﻣﺤﺎطﺔ ﺑﻐﻤﻮض ﻏﯿﺮ ﻗﺎﺑﻞ ﻟﻠﻜﺸﻒ ﺑﺎﺳﺘﻤﺮار .رﺑﻤﺎ ﯾﺴﮭﻞ ﻋﻠﯿﻨﺎ أن ﻧﻘﻮل ذﻟﻚ ﺑﺪﻻً ﻣﻦ أن
ﻧﻌﺘﺮف أﻧﻨﺎ ﻏﯿﺮ ﻣﺘﺄﻛﺪﯾﻦ إذا ﻛﺎﻧﺖ إﺟﺎﺑﺎﺗﻨﺎ ﺻﺤﯿﺤﺔ ،وﺑﺎﻟﺘﺎﻟﻲ ﻧﻌﺘﺮف ﺑﺄﻧﻨﺎ ﺟﮭﻼء ،ﻓﻲ اﻟﻨﮭﺎﯾﺔ ،ﻛﯿﻒ ﯾﻤﻜﻦ ﻟﺸﺨﺺ أن ﯾﺼﺒﺢ
ﺟﺎھﻼً ﺑﻤﺎ ﻟﯿﺲ ﻷﺣﺪ أن ﯾﻌﺮﻓﮫ؟ ﻓﻲ اﻟﻌﻤﻮم ،ﻟﻢ ﻧﻌﺪ ﻧﺪرك أن ھﻨﺎك أﺷﯿﺎء اﻟﺘﻲ ﯾﻤﻜﻦ أن ﺗﻜﻮن ﻣﻌﺮوﻓﺔ ﻣﻦ ﻧﺎﺣﯿﺔ ﻣﺎ وﻣﺠﮭﻮﻟﺔ ﻣﻦ
ﻧﺎﺣﯿﺔ أﺧﺮى .ﻟﻢ ﯾﻌﺪ ھﻨﺎك "ﻣﻨﺎطﻖ رﻣﺎدﯾﺔ" ،ورﺳﻤﻨﺎ ﺑﺪﻻً ﻋﻨﮭﺎ ﺧﻄًﺎ ﻓﺎﺻﻼً ﺑﯿﻦ اﻟﻈﻼم واﻟﻨﻮر واﻷﺷﯿﺎء اﻟﺘﻲ ﯾﻤﻜﻦ ﻣﻌﺮﻓﺘﮭﺎ
وﺗﻠﻚ اﻟﺘﻲ ﻻ ﯾﻤﻜﻨﻨﺎ ﻣﻌﺮﻓﺘﮭﺎ .ﯾﺪرس اﻟﻄﻼب ﻣﺎ ﯾﻤﻜﻦ ﻣﻌﺮﻓﺘﮫ ،أﻣﺎ اﻟﺒﺎﻗﻲ ،ﻓﯿﻘﺎل ﻟﮭﻢ أﻧﮭﻢ ﻻ ﯾﻤﻜﻨﮭﻢ ﻣﻌﺮﻓﺘﮫ .وھﻜﺬا ﯾﺒﻘﻮن ﻓﻲ
اﻟﻨﻮر ،وﯾﺒﺘﻌﺪون ﻋﻦ اﻟﻈﻼم ،وﻻ ﯾﻄﯿﻠﻮن اﻟﻤﻘﺎم ﻓﻲ اﻟﻤﻨﺎطﻖ اﻟﺮﻣﺎدﯾﺔ .ﻟﻜﻦ أدورﻧﻮ ﯾﺬﻛﺮﻧﺎ أﻧﻨﺎ ﯾﺠﺐ أن ﻧﻄﯿﻞ ﻣﻘﺎﻣﻨﺎ ﻓﻲ اﻟﻤﻨﺎطﻖ
اﻟﺮﻣﺎدﯾﺔ ﻛﻲ ﻧﺤﻮز ﺣﺮﯾﺘﻨﺎ.
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“Were it not for shadows, there would be no beauty.” – Junichiro Tanizaki75
Justice, Friendship, Love, Courage, Religion—these are among the things we esteem as some of
the most beautiful and wonderful in life. They are certainly among the things we consider most
worth striving for in life. But they are also some of the things about which we know least,
whether it be how to strive for them, or how to know when we’ve attained them. Can it be a
coincidence that some of the things that are most beautiful and wonderful in life, are also the
things about which we know least? This is no coincidence, in fact. These things are linked, in our
mind, with so many positive qualities, and have, in our imaginations, so many positive effects on
our lives, that it is difficult to say what exactly they are, in and of themselves, as opposed to all
the good things we tend to associate with them. But of course the fact that they can’t be easily
defined makes them no less beautiful nor less worthy of being striven toward. Indeed, it is
actually their beauty that makes them hard to define.
“Those who use it ruin it. Those who grab hold of it loose it.” – Laozi76
Words like Justice, Friendship, Love, Courage, Religion—these words, as we have said, can’t be
easily defined. We realize this when we try to pin down their exact meaning. We see that,
however we try to define them, we end up defining them so narrowly that the words no longer
have the same meaning. We can’t gain knowledge of them without destroying the very thing we
are trying to gain knowledge of. They are like butterflies that we can catch only by crushing. It
might be thought that, if we keep an open mind about these words’ meaning, we are left with no
direction in life. In fact, the person who says she can’t define friendship, and who refuses to say
that friendship is simply this or that—simply being useful to friends or making them feel good—
she is likely to think that friendship is this and that, and “all of the above.” This is to say, she
most likely keeps a long list of the characteristics that are distinctive of a good friendship, or the
qualities she looks for in a friend, from which she refuses to exclude any that might be important.
It is with constant reference to this list that she measures her own friendships, examining them to
see by how many of these qualities they are characterized, and whether they lack any. If anyone,
then, it is perhaps she who professes herself ignorant of, and unable to define friendship, who in
fact holds herself and her friends to the highest standards of friendship. Meanwhile, those who
define friendship reduce it to simply this or that, and in so doing, perhaps reduce it to something
it is not.
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“إذا ﻟﻢ ﯾﻜﻦ ھﻨﺎك ظﻼل ،ﻟﻦ ﯾﻜﻮن ھﻨﺎك ﺟﻤﺎل"  -ﺟﻮﻧﯿﺘﺸﯿﺮو ﺗﺎﻧﺎزاﻛﻲ
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ﻧﻘﺪر أﺷﯿﺎء ﻣﺜﻞ اﻟﻌﺪاﻟﺔ واﻟﺼﺪاﻗﺔ واﻟﺤﺐ واﻟﺸﺠﺎﻋﺔ واﻟﺪﯾﻦ ﺑﺎﻋﺘﺒﺎرھﺎ أﺟﻤﻞ اﻷﺷﯿﺎء ﻓﻲ اﻟﺤﯿﺎة وأروﻋﮭﺎ ،وﻧﻌﺘﺒﺮھﺎ أﻛﺜﺮ اﻷﺷﯿﺎء
اﻟﺘﻲ ﺗﺴﺘﺤﻖ أن ﻧﺴﻌﻰ ﻣﻦ أﺟﻠﮭﺎ ﻓﻲ اﻟﺤﯿﺎة ،ﻟﻜﻨﮭﺎ أﯾﻀًﺎ ﻣﻦ ﺿﻤﻦ اﻷﺷﯿﺎء اﻟﺘﻲ ﻻ ﻧﻌﺮف ﻋﻨﮭﺎ إﻻ اﻟﻘﻠﯿﻞ ،ﺳﻮاء ﻛﺎﻧﺖ اﻟﻄﺮﯾﻘﺔ
اﻟﺘﻲ ﻧﺴﻌﻰ ﺑﮭﺎ ﻣﻦ أﺟﻠﮭﺎ أو اﻟﻄﺮﯾﻘﺔ اﻟﺘﻲ ﻧﻌﺮف ﺑﮭﺎ وﻗﺖ اﻛﺘﺴﺎﺑﮭﺎ .ھﻞ ھﻨﺎك ﻣﺼﺎدﻓﺔ ﻓﻲ أن ﺑﻌﻀًﺎ ﻣﻦ أﺟﻤﻞ اﻷﺷﯿﺎء وأروﻋﮭﺎ
ﻓﻲ اﻟﺤﯿﺎة ھﻲ أﯾﻀًﺎ أﻗﻞ اﻷﺷﯿﺎء اﻟﺘﻲ ﻧﻌﺮف ﻣﺎھﯿﺘﮭﺎ؟ ﻟﯿﺲ ھﻨﺎك ﻣﺼﺎدﻓﺔ ،ﻓﻲ اﻟﺤﻘﯿﻘﺔ ،ﺗﺘﺼﻞ ﺗﻠﻚ اﻷﺷﯿﺎء ﻓﻲ أذھﺎﻧﻨﺎ ﺑﺎﻟﻌﺪﯾﺪ ﻣﻦ
اﻟﺨﺼﺎﺋﺺ اﻟﺠﯿﺪة وﺗﺘﺮك ﻓﻲ ﺧﯿﺎﻟﻨﺎ ﺗﺄﺛﯿﺮات إﯾﺠﺎﺑﯿﺔ ،ﺣﺘﻰ أﻧﮫ ﯾﺼﻌﺐ ﻗﻮل ﺷﻲء ﻋﻨﮭﺎ ﺑﺎﻟﻀﺒﻂ أﻛﺜﺮ ﻣﻦ ﻛﻞ ﺗﻠﻚ اﻷﺷﯿﺎء اﻟﺠﺪﯾﺪة
اﻟﺘﻲ ﻧﻤﯿﻞ ﻟﺮﺑﻄﮭﺎ ﺑﮭﺎ .ﻟﻜﻦ ﺣﻘﯿﻘﺔ أﻧﮫ ﻻ ﯾﻤﻜﻦ ﺗﻌﺮﯾﻔﮭﺎ ﺑﺴﮭﻮﻟﺔ ﻻ ﯾﺠﻌﻠﮭﻢ أﻗﻞ ﺟﻤﺎﻻً أو أﻗﻞ اﺳﺘﺤﻘﺎﻗًﺎ ﻟﻠﺴﻌﻲ ﻧﺤﻮھﻢ .إن ﺟﻤﺎﻟﮭﺎ ﺣﻘًﺎ
ھﻮ ﻣﺎ ﯾﺠﻌﻞ ﺗﻌﺮﯾﻔﮭﺎ ﺻﻌﺒًﺎ.
“أوﻟﺌﻚ اﻟﺬﯾﻦ ﯾﺴﺘﻌﻤﻠﻮﻧﮭﺎ ﯾﻔﺴﺪوﻧﮭﺎ ،وأوﻟﺌﻚ اﻟﺬﯾﻦ ﯾﺤﻤﻠﻮﻧﮭﺎ ﯾﻔﻘﺪوﻧﮭﺎ" -ﻻوﺗﺴﻮ
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ﻻ ﯾﻤﻜﻦ ﺗﻌﺮﯾﻒ ﻛﻠﻤﺎت ﻣﺜﻞ اﻟﻌﺪاﻟﺔ واﻟﺼﺪاﻗﺔ واﻟﺤﺐ واﻟﺸﺠﺎﻋﺔ واﻟﺪﯾﻦ ﺑﺴﮭﻮﻟﺔ ﻛﻤﺎ ﻗﻠﻨﺎ ﻣﻦ ﻗﺒﻞ ،وإﻧﻨﺎ ﻧﺪرك ذﻟﻚ ﻋﻨﺪﻣﺎ ﻧﺤﺎول
أن ﻧﻌﯿﻦ ﻣﻌﻨﺎھﺎ اﻟﺪﻗﯿﻖ ،وﻧﺮى أﻧﻨﺎ ﻣﮭﻤﺎ ﺣﺎوﻟﻨﺎ أن ﻧﻌﺮﻓﮭﺎ ،ﻓﺴﻨﻨﺘﮭﻲ إﻟﻰ ﺗﻌﺮﯾﻔﮭﺎ ﺗﻌﺮﯾﻔًﺎ ﻗﺎﺻﺮًا ﺣﺘﻰ ﻟﻦ ﺗﺤﻤﻞ اﻟﻜﻠﻤﺎت اﻟﻤﻌﻨﻰ
ﻧﻔﺴﮫ ﺑﻌﺪ ذﻟﻚ .إﻧﻨﺎ ﻟﻦ ﻧﺴﺘﻄﯿﻊ أن ﻧﺤﻮز ﻣﻌﺮﻓﺔ ﺑﺸﺄﻧﮭﺎ دون أن ﻧﺤﻄﻢ اﻟﺸﻲء اﻟﺬي ﻧﺤﺎول اﺳﺘﺨﺮاج اﻟﻤﻌﺮﻓﺔ ﻣﻨﮫ .ﻷﻧﮭﺎ ﻣﺜﻞ
اﻟﻔﺮاﺷﺎت ،ﻻ ﻧﺴﺘﻄﯿﻊ أن ﻧﻤﺴﻚ ﺑﮭﺎ إﻻ ﻋﻦ طﺮﯾﻖ ﺳﺤﻘﮭﺎ .ﻗﺪ ﻧﻔﻜﺮ ﻓﻲ أﻧﮫ إذا ظﻠﻠﻨﺎ ﻧﺘﺄﻣﻞ ﻓﻲ ﻣﻌﺎﻧﻲ ﺗﻠﻚ اﻟﻜﻠﻤﺎت ،ﻓﺴﻨﺒﻘﻰ ﺑﻼ
وﺟﮭﺔ ﻓﻲ ﺣﯿﺎﺗﻨﺎ .وﻓﻲ اﻟﺤﻘﯿﻘﺔ ،ﻋﺎدة ﻣﺎ ﯾﺼﺒﺢ اﻟﺸﺨﺺ اﻟﺬي ﯾﻘﻮل إﻧﮫ ﻻ ﯾﺴﺘﻄﯿﻊ ﺗﻌﺮﯾﻒ اﻟﺼﺪاﻗﺔ ،أو ﯾﺮﻓﺾ أن ﯾﻘﻮل أن
اﻟﺼﺪاﻗﺔ ﺑﺒﺴﺎطﺔ ھﻲ ﺗﻠﻚ أو ذاك ،ھﻮ ﻣﻦ ﯾﻔﻜﺮ أن اﻟﺼﺪاﻗﺔ ھﻲ ذاك وﺗﻠﻚ و"ﻛﻞ ﻣﺎ ﺳﺒﻖ أﻋﻼه" ،أي ﻋﺎدة ﺗﺤﻤﻞ ﻗﺎﺋﻤﺔ طﻮﯾﻠﺔ
ﺑﺎﻟﺨﺼﺎﺋﺺ اﻟﺘﻲ ﺗﺘﻤﯿﺰ ﺑﮭﺎ اﻟﺼﺪاﻗﺔ اﻟﺠﯿﺪة ،أو اﻟﺼﻔﺎت اﻟﺘﻲ ﺗﺒﺤﺚ ﻋﻨﮭﺎ ﻓﻲ اﻟﺼﺪﯾﻖ واﻟﺘﻲ ﺗﺮﻓﺾ أن ﺗﺴﺘﺜﻨﻲ أي ﻣﺎ ﻛﺎن ﻣﮭ ًﻤﺎ
ﻣﻨﮭﺎ ،وھﻮ ﯾﻘﯿﻢ ﺻﺪاﻗﺘﮫ اﻟﺨﺎﺻﺔ ﺑﻔﻀﻞ اﻟﻌﻮدة اﻟﻤﺴﺘﻤﺮة إﻟﻰ ﺗﻠﻚ اﻟﻘﺎﺋﻤﺔ ،وﯾﺘﻔﺤﺼﮭﺎ ﻛﻲ ﯾﺮى ﻣﺪى اﺗﺼﺎﻓﮭﺎ ﺑﺘﻠﻚ اﻟﺼﻔﺎت
اﻟﻌﺪﯾﺪة ،وإذا ﻣﺎ ﻛﺎﻧﻮا ﯾﻔﺘﻘﺪون أﯾًﺎ ﻣﻨﮭﺎ .إذن ،رﺑﻤﺎ ﯾﺼﺒﺢ ھﻮ ﻣﻦ ﯾﺪﻋﻲ ﺟﮭﻠﮫ ﺑﻤﻌﻨﻰ اﻟﺼﺪاﻗﺔ أو ﻋﺪم ﻗﺪرﺗﮫ ﻋﻠﻰ ﺗﻌﺮﯾﻔﮭﺎ ھﻮ ﻣﻦ
ﯾﺼﻞ ﺑﺄﺻﺪﻗﺎﺋﮫ إﻟﻰ أﻋﻠﻰ درﺟﺎت اﻟﺼﺪاﻗﺔ ﻓﻲ اﻟﺤﻘﯿﻘﺔ ،ﺑﯿﻨﻤﺎ أوﻟﺌﻚ اﻟﺬﯾﻦ ﯾﻌﺮﻓﻮن اﻟﺼﺪاﻗﺔ ﯾﺨﺘﺰﻟﻮﻧﮭﺎ ﺑﺄﻧﮭﺎ ذاك أو ﺗﻠﻚ ،وﺑﺘﻠﻚ
اﻟﻄﺮﯾﻘﺔ ،رﺑﻤﺎ ﯾﺨﺘﺰﻟﻮﻧﮭﺎ إﻟﻰ ﺷﻲء ﻟﯿﺴﺖ ﻋﻠﯿﮫ.
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“Because they liked it, they desired to illuminate it. They illuminated it without illuminating the
other, and so ended up in the obscurity of paradox.” – Zhuangzi79
The Chinese philosopher Zhuangzi speaks of a school of musicians whose masters had a strong
preference for a certain kind of music. The masters carefully explained this musical form to their
students, describing it as music in its “purest form.” However, they ended up teaching their
students that other kinds of music were not music at all, and their pupils ended up confused,
bound up with and tied to this particular musical tradition. This story offers an example of how,
in attempting to shed light on something, we can often push something else into the background:
by learning about one kind of music the students become ignorant of other kinds. But more than
that, the students not only become ignorant about other kinds of music, in a way, they become
ignorant of what music is. All this because they study music in its “purest form.”
“The intellect is a whole, and demands integrity in every work. This is resisted equally by a
man’s devotion to a single thought, and by his ambition to combine too many.” – Ralph Waldo
Emerson80
Let us think of the human mind as a problem-solving machine. We can see that by exposing the
human mind to more and more information, we increase the amount of information it must sort
through in order to find a solution to a given problem. Of course, the more information it has at
its disposal, the more likely it is, either, by rummaging around in the available data, or by using
the information at hand to work out a solution. Hence, as the information the mind is exposed to
increases, so too do the number of solutions available to it, and the likelihood of its discovering
them. On the other hand, if the human mind has too much information, it will simply have too
much to process, and it will fail to find a solution. Hence, as the flow of information increases,
the likelihood of finding a solution also decreases. Indeed, the mind is paralyzed by the influx of
incoming data. As Raymond Dean points out, this has obvious implications for education.81 The
mind must be exposed neither to too much, nor too little information. It can gradually be fed
more information over time. However, once a threshold is reached past which point there is too
much information to be usefully processed, the mind must close itself off to the flow of
information until it can sort through all the available data. In short, if the human mind is a dataprocessing machine, its efficiency requires ignorance.
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“ﻷﻧﮭﻢ أﺣﺒﻮھﺎ ،رﻏﺒﻮا ﻓﻲ ﺗﻮﺿﯿﺤﮭﺎ ،وأوﺿﺤﻮھﺎ ﺑﺪون أن ﯾﻮﺿﺤﻮا اﻵﺧﺮﯾﻦ ،ﻓﺎﻧﺘﮭﻮا إﻟﻰ ﻏﻤﻮض اﻟﻤﻔﺎرﻗﺔ"  -ﺟﻮاﻧﻎ زي
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ﯾﺘﺤﺪث اﻟﻔﯿﻠﺴﻮف اﻟﺼﯿﻨﻲ ﺟﻮاﻧﻎ زي ﻋﻦ ﻣﺪرﺳﺔ ﻟﻠﻤﻮﺳﯿﻘﯿﯿﻦ ﺣﯿﺚ ﯾﻔﻀﻞ أﺳﺎﺗﺬﺗﮭﺎ ﻧﻮﻋًﺎ ﻣﺤﺪدًا ﻣﻦ اﻟﻤﻮﺳﯿﻘﻰ ﺗﻔﻀﯿﻼً ﻛﺒﯿﺮًا.
ﯾﺸﺮح اﻷﺳﺎﺗﺬة ذﻟﻚ اﻟﻨﻮع اﻟﻤﻮﺳﯿﻘﻲ ﻟﻄﻼﺑﮭﻢ ﺑﺤﺮص ،واﺻﻔﯿﻦ إﯾﺎه ﺑﺄﻧﮭﺎ اﻟﻤﻮﺳﯿﻘﻰ ﻓﻲ "أﻧﻘﻰ أﺷﻜﺎﻟﮭﺎ" ،وﻣﻊ ذﻟﻚ ،ﯾﻨﺘﮭﻲ ﺑﮭﻢ
اﻷﻣﺮ أﻧﮭﻢ ﯾﻌﻠﻤﻮﻧﮭﻢ أن ﻛﻞ أﻧﻮاع اﻟﻤﻮﺳﯿﻘﻰ اﻷﺧﺮى ﻟﯿﺴﺖ ﻣﻮﺳﯿﻘﻰ ﻣﻄﻠﻘًﺎ ،ﻓﯿﺼﺒﺢ اﻟﻄﻼب ﻣﺒﻠﺒﻠﯿﻦ وﻣﻘﯿﺪﯾﻦ إﻟﻰ ﺗﻘﻠﯿﺪ ﻣﻮﺳﯿﻘﻲ
واﺣﺪ .ﺗﻘﺪم ﺗﻠﻚ اﻟﻘﺼﺔ ﻧﻤﻮذﺟًﺎ ﻓﻲ طﺮﯾﻘﺔ إزاﺣﺘﻨﺎ ﻟﻸﺷﯿﺎء ﻓﻲ اﻟﺨﻠﻔﯿﺔ ﻋﺎدة ﺑﯿﻨﻤﺎ ﻧﺤﻦ ﻧﺤﺎول إﺳﻘﺎط اﻟﻀﻮء ﻋﻠﻰ ﺷﻲء ﻣﺎ :أﺻﺒﺢ
اﻟﻄﻼب ﺟﮭﻠﺔ ﺑﺎﻷﻧﻮاع اﻷﺧﺮى ﻣﻦ اﻟﻤﻮﺳﯿﻘﻰ ﻋﻦ طﺮﯾﻖ ﺗﻌﻠﻤﮭﻢ ﻧﻮﻋًﺎ واﺣﺪًا ﻓﺤﺴﺐ .واﻷﻛﺜﺮ ﻣﻦ ذﻟﻚ ،أﻧﮭﻢ ﻟﻢ ﯾﺼﺒﺤﻮا ﺟﮭﻠﺔ
ﺑﺎﻷﻧﻮاع اﻷﺧﺮى ﻓﺤﺴﺐ ،ﺑﻞ أﺻﺒﺤﻮا ﺟﮭﻠﺔ ﺑﻤﺎھﯿﺔ اﻟﻤﻮﺳﯿﻘﻰ ﺗﻤﺎ ًﻣﺎ .وﻣﺎ ﺗﺴﺒﺐ ﻓﻲ ذﻟﻚ ﻛﻠﮫ ﺗﻌﻠﻤﮭﻢ ﻟﻠﻤﻮﺳﯿﻘﻰ ﻓﻲ "أﻧﻘﻰ أﺷﻜﺎﻟﮭﺎ".
“اﻟﻔﻜﺮ ھﻮ ﺷﻲء ﺷﺎﻣﻞ ،وﯾﺘﻄﻠﺐ اﻟﻨﺰاھﺔ ﻓﻲ ﻛﻞ ﻋﻤﻞ .ﯾﻘﺎوم ذﻟﻚ إﺧﻼص اﻟﻤﺮء إﻟﻰ ﻓﻜﺮة واﺣﺪة ،وطﻤﻮﺣﮫ ﻓﻲ اﻟﺠﻤﻊ ﺑﯿﻦ
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اﻟﻜﺜﯿﺮ"  -راﻟﻒ واﻟﺪو إﯾﻤﺮﺳﻮن
دﻋﻮﻧﺎ ﻧﻔﻜﺮ ﻓﻲ اﻟﻌﻘﻞ اﻟﺒﺸﺮي ﺑﺼﻔﺘﮫ آﻟﺔ ﻟﺤﻞ اﻟﻤﺸﻜﻼت .ﯾﻤﻜﻨﻨﺎ رؤﯾﺔ أﻧﮫ ﻣﻦ ﺧﻼل ﺗﻌﺮﯾﺾ اﻟﻌﻘﻞ اﻟﺒﺸﺮي إﻟﻰ ﻣﻌﻠﻮﻣﺎت أﻛﺜﺮ
ﻓﺄﻛﺜﺮ ،ﻓﺈﻧﻨﺎ ﻧﺰﯾﺪ ﻣﻦ ﺣﺠﻢ اﻟﻤﻌﻠﻮﻣﺎت اﻟﺘﻲ ﯾﺠﺐ ﻋﻠﯿﮫ ﺗﺼﻨﯿﻔﮭﺎ ﻣﻦ أﺟﻞ أن ﯾﺠﺪ ﺣﻼً ﻟﻠﻤﺸﻜﻠﺔ اﻟﻤﻌﻄﺎة .ﺑﺎﻟﻄﺒﻊ ،ﻛﻠﻤﺎ ﻛﺎﻧﺖ
اﻟﻤﻌﻠﻮﻣﺎت ﻣﺘﺎﺣﺔ ﻋﻨﮭﺎ أﻛﺜﺮ ،ﻓﺈن أﻛﺜﺮ اﻟﺘﺮﺟﯿﺢ إﻣﺎ اﻟﺘﻔﺘﯿﺶ ﺣﻮل اﻟﻤﻌﻠﻮﻣﺎت اﻟﻤﺘﺎﺣﺔ أو ﻋﻦ طﺮﯾﻖ اﺳﺘﺨﺪام اﻟﻤﻌﻠﻮﻣﺎت اﻟﻤﺘﺎﺣﺔ
ﻟﮭﺎ ﻹﯾﺠﺎد ﺣﻞ ﻟﻠﻤﺸﻜﻠﺔ .وﻣﻦ ﺛﻢ ،ﻛﻠﻤﺎ زادت اﻟﻤﻌﻠﻮﻣﺎت اﻟﺘﻲ ﯾﺘﻌﺮض ﻟﮭﺎ اﻟﻌﻘﻞ ،ﺗﺰداد ﻋﺪد اﻟﺤﻠﻮل اﻟﻤﺘﺎﺣﺔ ﻟﮫ ،وﻛﺬﻟﻚ اﺣﺘﻤﺎﻟﯿﺔ
إﻛﺘﺸﺎﻓﮭﺎ .ﻟﻜﻦ ﻋﻠﻰ اﻟﺠﺎﻧﺐ اﻵﺧﺮ ،إذا ﺗﻌﺮض اﻟﻌﻘﻞ اﻟﺒﺸﺮي إﻟﻰ ﻣﻌﻠﻮﻣﺎت أﻛﺜﺮ ﻣﻦ اﻟﻼزم ،ﻓﺴﯿﺼﺒﺢ ﻟﺪﯾﮫ ﻣﻌﻠﻮﻣﺎت أﻛﺜﺮ ﻣﻤﺎ
ﯾﺠﺐ ﺑﺒﺴﺎطﺔ ،وﺳﯿﻔﺸﻞ ﻓﻲ إﯾﺠﺎد ﺣﻠﻮل .وھﻜﺬا ،ﻛﻠﻤﺎ ازداد ﺗﺪﻓﻖ اﻟﻤﻌﻠﻮﻣﺎت ،ﺗﻘﻞ اﺣﺘﻤﺎﻟﯿﺔ إﯾﺠﺎد ﺣﻠﻮل ﻟﻠﻤﺸﻜﻼت .ﺑﺎﻟﺘﺄﻛﯿﺪ،
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ﯾﺼﯿﺐ اﻟﻌﻘﻞ ﺷﻠﻞ ﺑﺴﺒﺐ ﺗﺪﻓﻖ اﻟﺒﯿﺎﻧﺎت اﻟﻤﺴﺘﻘﺒﻠﺔ ،وذﻟﻚ ،ﻛﻤﺎ أﺷﺎر راﯾﻤﻮﻧﺪ دﯾﻦ ،ﯾﺤﻤﻞ ﺗﺒﻌﺎت واﺿﺤﺔ ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ اﻟﺘﻌﻠﯿﻢ.
ﯾﺠﺐ ﻋﻠﻰ اﻟﻌﻘﻞ أﻻ ﯾﺘﻌﺮض إﻟﻰ ﻣﻌﻠﻮﻣﺎت أﻛﺜﺮ ﻣﻤﺎ ﯾﺠﺐ وﻻ أﻗﻞ ﻣﻤﺎ ﯾﺠﺐ ،ﺑﻞ ﯾﻤﻜﻦ أن ﺗﻘﺪم ﻟﮫ اﻟﻤﻌﻠﻮﻣﺎت أﻛﺜﺮ ﺗﺪرﯾﺠﯿًﺎ ﻋﻠﻰ
ﻣﺪار اﻟﻮﻗﺖ .وﻣﻊ ذﻟﻚ ،ﻓﺒﻤﺠﺮد أن ﯾﺘﻢ اﺟﺘﯿﺎز اﻟﻨﻘﻄﺔ اﻟﺘﻲ ﺗﺼﺒﺢ ﻋﻨﺪھﺎ اﻟﻤﻌﻠﻮﻣﺎت أﻛﺜﺮ ﻣﻤﺎ ﯾﻤﻜﻦ اﻟﺘﻌﺎﻣﻞ ﻣﻌﮭﺎ ﻋﻠﻰ ﻧﺤﻮ ﻣﻔﯿﺪ،
ﯾﺠﺐ أن ﯾﻐﻠﻖ اﻟﻌﻘﻞ ﻧﻔﺴﮫ أﻣﺎم ﺗﺪﻓﻖ اﻟﻤﻌﻠﻮﻣﺎت ﺣﺘﻰ ﯾﺴﺘﻄﯿﻊ أن ﯾﺼﻨﻒ ﻛﻞ اﻟﺒﯿﺎﻧﺎت اﻟﻤﺘﺎﺣﺔ .ﺑﺎﺧﺘﺼﺎر ،إذا ﻛﺎن اﻟﻌﻘﻞ آﻟﺔ
ﻣﻌﺎﻟﺠﺔ ﻟﻠﺒﯿﺎﻧﺎت ،ﻓﺈن ﻛﻔﺎءﺗﮫ ﺗﺤﺘﺎج إﻟﻰ اﻟﺠﮭﻞ.
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“Without forgetting, it is quite impossible to live at all.” – Friedrich Nietzsche85
Freud recognized early in his career that the conscious mind can only lend its attention to a small
fraction of the incoming information it receives from the external environment; the rest of the
information either has to be processed by the unconscious mind, or otherwise “filtered out.”
Nietzsche pointed out that forgetting is a variation of this phenomenon. He claimed that
forgetfulness is not just what happens to us when we either don’t remember, or can’t remember,
to bring certain thoughts to mind. Forgetfulness, he asserted, is actually a positive ability that
some people have, an active ability to suppress unwanted or intrusive thoughts, “to shut the
doors and windows of consciousness for a while.”86 Without this ability, he said, a person would
be too busy with his or her own ideas and memories to do any of the things we think of as
characteristically human, whether it be to deliberate, to prioritize, or to resolve to take a certain
course of action. It is his recommendation therefore that we occasionally impose ignorance upon
ourselves.

“I have heard the words of a butcher and learned how to care for life!” – Zhuangzi87
One problem we face is that we have become so accustomed to thinking of only certain kinds of
knowledge as “true knowledge,” that we are not likely to consider some other kinds of
knowledge as “knowledge” at all. What some call “knowledge,” others call “ignorance,” and
vice versa. Having recognized this, some Chinese philosophers presented, as models of wisdom,
simple, apparently ignorant people: a swimmer who somehow manages to avoid being crushed
on the rocks, a hunchback who catches cicadas with a long pole, and a cook who butchers a
carcass with remarkable ease. When these people are asked to explain how they do what they do,
it becomes clear that they don’t have a simple “formula for success.” They can’t even explain
why what they do works. But they know how to achieve maximal results with minimal effort,
how to deal with obstacles, and most importantly, how to focus on their task without distraction.
This is why, as the story goes, a great lord, upon hearing a butcher describe the way he wielded
his knife, suddenly exclaimed that he had learned from him all the secrets of life.
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“ﯾﺼﺒﺢ اﻟﻌﯿﺶ ﻣﺴﺘﺤﯿﻼً ﻋﻠﯿﻨﺎ ﺑﺪون أن ﻧﻨﺴﻰ" -ﻓﺮﯾﺪرﯾﺶ ﻧﯿﺘﺸﮫ
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أدرك ﻓﺮوﯾﺪ ﻣﺒﻜﺮًا ﻓﻲ ﻋﻤﻠﮫ أن اﻟﻌﻘﻞ اﻟﻮاﻋﻲ ﯾﻤﻜﻦ ﯾﻤﻜﻦ أن ﯾﻌﯿﺮ اﻧﺘﺒﺎھﮫ إﻟﻰ ﺟﺰء ﺻﻐﯿﺮ ﻓﻘﻂ ﻣﻦ اﻟﻤﻌﻠﻮﻣﺔ اﻟﺘﻲ ﯾﺴﺘﻘﺒﻠﮭﺎ ﻣﻦ
اﻟﺒﯿﺌﺔ اﻟﺨﺎرﺟﯿﺔ ،أﻣﺎ ﺑﺎﻗﻲ اﻟﻤﻌﻠﻮﻣﺔ ﻓﺈﻣﺎ أن ﯾﻌﺎﻟﺠﮭﺎ اﻟﻌﻘﻞ اﻟﻼواﻋﻲ أو ﯾﺘﻢ اﺳﺘﺒﻌﺎدھﺎ .ﯾﺸﯿﺮ ﻧﯿﺘﺸﮫ إﻟﻰ أن اﻟﻨﺴﯿﺎن ﻣﺎ ھﻮ إﻻ ﺗﻨﻮﯾﻊ
ﻣﻦ ﺗﻠﻚ اﻟﻈﺎھﺮة .ﻓﻘﺪ ادﻋﻰ أن اﻟﻨﺴﯿﺎن ﻟﯿﺲ ﻣﺎ ﯾﺤﺪث ﻟﻨﺎ ﻋﻨﺪﻣﺎ ﻻ ﻧﺘﺬﻛﺮ أو ﻻ ﻧﺴﺘﻄﯿﻊ اﻟﺘﺬﻛﺮ أو اﺳﺘﺪﻋﺎء أﻓﻜﺎر ﻣﻌﯿﻨﺔ إﻟﻰ اﻟﻌﻘﻞ،
ﺑﻞ أﻛﺪ أن اﻟﻨﺴﯿﺎن ﻗﺪرة إﯾﺠﺎﺑﯿﺔ ﯾﺤﻮزھﺎ ﺑﻌﺾ اﻟﻨﺎس ،وﻗﺪرة ﻧﺸﻄﺔ ﻣﻦ أﺟﻞ ﻗﻤﻊ اﻷﻓﻜﺎر ﻏﯿﺮ اﻟﻤﺮﻏﻮب ﺑﮭﺎ أو اﻟﺪﺧﯿﻠﺔ" ،ﺣﺘﻰ
ﻧﻐﻠﻖ ﻧﻮاﻓﺬ اﻟﻮﻋﻲ وأﺑﻮاﺑﮫ ﻟﻔﺘﺮة" ،89وﯾﻘﻮل أﻧﮫ ﺑﺪون ﺗﻠﻚ اﻟﻘﺪرة ،ﯾﺼﺒﺢ اﻟﻤﺮء ﺷﺪﯾﺪ اﻻﻧﺸﻐﺎل ﺑﺄﻓﻜﺎره وذﻛﺮﯾﺎﺗﮫ ﻣﻤﺎ ﯾﺤﻮل ﺑﯿﻨﮫ
وﺑﯿﻦ ﻓﻌﻞ أي ﺷﻲء ﻣﻦ اﻷﺷﯿﺎء اﻟﺘﻲ ﻧﻔﻜﺮ ﺑﮭﺎ ﺑﺎﻋﺘﺒﺎرھﺎ ﺧﺼﺎﺋﺺ إﻧﺴﺎﻧﯿﺔ ،ﺳﻮاء ﻛﺎن ﺗﻔﻨﯿﺪھﺎ أو ﺗﺮﺗﯿﺐ أوﻟﻮﯾﺎﺗﮫ أو ﯾﺘﻮﺻﻞ إﻟﻰ
اﺗﺨﺎذ ﺳﻠﺴﻠﺔ ﻣﻌﯿﻨﺔ ﻣﻦ اﻷﺣﺪاث .وﺑﺎﻟﺘﺎﻟﻲ ﯾﻮﺻﯿﻨﺎ أن ﻧﻔﺮض اﻟﺠﮭﻞ ﻋﻠﻰ أﻧﻔﺴﻨﺎ ﻣﻦ وﻗﺖ ﻵﺧﺮ.
“ﻟﻘﺪ ﺳﻤﻌﺖ ﻛﻠﻤﺎت ﺟﺰار وﺗﻌﻠﻤﺖ ﻛﯿﻒ أﻧﺘﺒﮫ إﻟﻰ اﻟﺤﯿﺎة!" -ﺟﻮاﻧﻎ زي
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إﻧﻨﺎ ﻧﻮاﺟﮫ ﻣﺸﻜﻠﺔ واﺣﺪة وھﻲ أﻧﻨﺎ ﺻﺮﻧﺎ ﻣﻌﺘﺎدﯾﻦ ﺑﺸﺪة ﻋﻠﻰ اﻟﺘﻔﻜﯿﺮ ﻓﻲ أﻧﻮاع ﻣﻌﯿﻨﺔ ﻣﻦ اﻟﻤﻌﺮﻓﺔ ﻓﻘﻂ ﺑﺎﻋﺘﺒﺎرھﺎ "اﻟﻤﻌﺮﻓﺔ
اﻟﺤﻘﯿﻘﯿﺔ" ،ﺣﺘﻰ أﻧﻨﺎ ﻻ ﻧﻌﺘﺒﺮ ﻋﺎدة ﺑﻌﺾ أﻧﻮاع اﻟﻤﻌﺮﻓﺔ اﻷﺧﺮى "ﻣﻌﺮﻓﺔ" ﻋﻠﻰ اﻹطﻼق .ﻣﺎ ﻧﻘﻮل ﻋﻠﯿﮫ "ﻣﻌﺮﻓﺔ" ،ﯾﻘﻮل ﻋﻠﯿﮫ
اﻟﺒﻌﺾ "ﺟﮭﻼً" ،واﻟﻌﻜﺲ ﺻﺤﯿﺢ .وﻣﻦ ﺧﻼل إدراك ﺑﻌﺾ اﻟﻔﻼﺳﻔﺔ اﻟﺼﯿﻨﯿﯿﻦ ﻟﺬﻟﻚ اﻷﻣﺮ ،ﻗﺪﻣﻮا أﻧﺎس ﺑﺴﻄﺎء ﯾﺒﺪو ﻋﻠﯿﮭﻢ اﻟﺠﮭﻞ
ﺑﺎﻋﺘﺒﺎرھﻢ ﻧﻤﻮذﺟًﺎ ﻟﻠﺤﻜﻤﺔ :اﻟﺴﺒﺎح اﻟﺬي ﯾﺴﺘﻄﯿﻊ ﺑﻄﺮﯾﻘﺔ ﻣﺎ أن ﯾﺘﻔﺎدى اﻻرﺗﻄﺎم ﺑﺎﻷﺣﺠﺎر ،واﻷﺣﺪب اﻟﺬي ﯾﻤﺴﻚ ﺑﺤﺸﺮة اﻟﺰﯾﺰ
ﺑﺸﺒﻜﺔ ﻣﻮﺻﻮﻟﺔ ﺑﻌﻤﻮد طﻮﯾﻞ ،واﻟﻄﺒﺎخ اﻟﺬي ﯾﻘﻄﻊ اﻟﺬﺑﯿﺤﺔ ﺑﺴﮭﻮﻟﺔ ﻣﻠﺤﻮظﺔ .ﻋﻨﺪﻣﺎ ﻧﺴﺄل أوﻟﺌﻚ اﻟﻨﺎس أن ﯾﺸﺮﺣﻮا طﺮﯾﻘﺔ ﻋﻤﻠﮭﻢ
ﻟﻤﺎ ﯾﻔﻌﻠﻮﻧﮫ ،ﯾﻜﻮن ﻣﻦ اﻟﻮاﺿﺢ أﻧﮭﻢ ﻟﯿﺲ ﻟﺪﯾﮭﻢ "وﺻﻔﺔ ﻟﻠﻨﺠﺎح" ،ﺑﻞ ﺣﺘﻰ إﻧﮭﻢ ﻻ ﯾﺴﺘﻄﯿﻌﻮن أن ﯾﺸﺮﺣﻮا ﻟﻢ ﯾﺼﺒﺢ ﻣﺎ ﯾﻔﻌﻠﻮﻧﮫ
ﻓﻌﺎﻻً ،ﻟﻜﻨﮭﻢ ﯾﻌﺮﻓﻮن ﻛﯿﻔﯿﺔ اﻟﻮﺻﻮل إﻟﻰ أﻗﺼﻰ اﻟﻨﺘﺎﺋﺞ ﺑﺄﻗﻞ ﻣﺠﮭﻮد ،وطﺮﯾﻘﺔ اﻟﺘﻌﺎﻣﻞ ﻣﻊ اﻟﻌﻘﺒﺎت ،واﻷھﻢ ﻣﻦ ذﻟﻚ ﻛﻠﮫ ،ﻛﯿﻔﯿﺔ
اﻟﺘﺮﻛﯿﺰ ﻋﻠﻰ ﻣﮭﻤﺘﮭﻢ ﺑﺪون ﺗﺸﺘﺖ .ذﻟﻚ ﯾﺸﺮح ﻟﻢ ،ﻛﻤﺎ ﺗﻘﻮل اﻟﻘﺼﺔ ،ﻋﻨﺪﻣﺎ ﺳﻤﻊ ﻧﺒﯿﻞ ﻋﻈﯿﻢ ﺟﺰارًا ﯾﺼﻒ طﺮﯾﻘﺘﮫ ﻓﻲ ﺣﻤﻞ
ﺳﻜﯿﻨﮫ ،ھﺘﻒ ﻓﺠﺄة أﻧﮫ ﺗﻌﻠﻢ ﻣﻨﮫ ﻛﻞ أﺳﺮار اﻟﺤﯿﺎة.
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“We do not determine what we will think. We only open our senses, clear away, as we can, all
obstruction from the fact, and suffer the intellect to see” – Ralph Waldo Emerson91
As every educator knows, learning is as much about learning as unlearning. In order think
correctly about something, I must first unlearn anything I might have been previously taught that
would prevent me from seeing the matter correctly. I must clear away my preconceptions and
biases. I must restrain myself from making untoward assumptions, or from jumping to
unwarranted conclusions. As Mahatma Gandhi was supposed to have said, “Truth by nature is
self-evident. As soon as you remove the cobwebs of ignorance that surround it, it shines clear.”
Every religious tradition contains a version of this idea. Religions differ only in terms of what
each claims to be the greatest obstacle standing between us and an unobstructed view of the
truth. For one tradition, it is desires, or attachments, that most obstruct our view of the truth; for
others, the senses; and for others, the ego. In one sense, these things obscure our view of reality
and prevent us from seeing it as it truly is, so we could say that they make us ignorant. Yet, in
another sense, seeing the truth requires us to remove these obstacles. This of course requires us
to forget or un-learn everything we previously knew. So we could also say that the removal of
these obstacles makes us ignorant, and thus, able to see the truth.
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“ﻧﺤﻦ ﻻ ﻧﻘﺮر ﻣﺎ ﺳﻮف ﻧﻔﻜﺮ ﺑﮫ .إﻧﻨﺎ ﻧﻔﺘﺢ ﺣﻮاﺳﻨﺎ ﻓﺤﺴﺐ ،وﻧﺰﯾﻞ ﻛﻞ اﻟﻌﻘﺒﺎت ﺑﻌﯿﺪًا ﻣﻦ اﻟﺤﻘﯿﻘﺔ ﺑﻘﺪر اﺳﺘﻄﺎﻋﺘﻨﺎ ،وﻧﺨﻀﻊ اﻟﻌﻘﻞ
92
ﻛﻲ ﯾﺮى"  -راﻟﻒ واﻟﺪو إﯾﻤﺮﺳﻮن
ﻛﻤﺎ ﯾﻌﺮف ﻛﻞ ﻣﻌﻠﻢ ،ﯾﺪور ﻣﻌﻨﻰ اﻟﺘﻌﻠﻢ ﺣﻮل اﻟﺘﺤﻠﻲ ﻣﺜﻠﻤﺎ ھﻮ ﺣﻮل اﻟﺘﺨﻠﻲ .ﻣﻦ أﺟﻞ أن أﻓﻜﺮ ﺑﺸﻲء ﻣﺎ ﺑﻄﺮﯾﻘﺔ ﺻﺤﯿﺤﺔ ،ﯾﺠﺐ
ﻋﻠﻰ أوﻻً أن أﺗﺨﻠﻰ ﻋﻦ أي ﺷﻲء ﻗﺪ ﺗﻌﻠﻤﺘﮫ ﺳﺎﺑﻘًﺎ ﯾﻤﻜﻦ أن ﯾﻤﻨﻌﻨﻲ ﻣﻦ رؤﯾﺔ اﻟﻤﺴﺄﻟﺔ ﺑﺼﻮرة ﺻﺤﯿﺤﺔ ،ﻛﻤﺎ ﯾﺠﺐ أن أزﯾﻞ ﻛﻞ
ﺗﺤﯿﺰاﺗﻲ واﻓﺘﺮاﺿﺎﺗﻲ ،وأﯾﻀًﺎ أﻣﻨﻊ ﻧﻔﺴﻲ ﻣﻦ اﻓﺘﺮاض ﻓﺮﺿﯿﺎت ﻏﯿﺮ ﻣﻨﺎﺳﺒﺔ أو اﻟﻘﻔﺰ إﻟﻰ ﻧﺘﺎﺋﺞ ﻏﯿﺮ ﻣﺒﺮرة ،وﻛﻤﺎ ﯾﻔﺘﺮض أن
اﻟﻤﮭﺎﺗﻤﺎ ﻏﺎﻧﺪي ﻗﺎل "اﻟﺤﻘﯿﻘﺔ ﻻ ﺗﺤﺘﺎج إﻟﻰ دﻟﯿﻞ ﺑﻄﺒﯿﻌﺘﮭﺎ ،ﻓﺒﻤﺠﺮد أن ﺗﺰﯾﻞ ﻏﺸﺎوة اﻟﺠﮭﻞ اﻟﺘﻲ ﺗﺤﯿﻂ ﺑﮭﺎ ،ﺗﻀﻲء ﻻﻣﻌﺔ".
ﯾﺘﻀﻤﻦ ﻛﻞ ﺗﻘﻠﯿﺪ دﯾﻨﻲ ﻧﺴﺨﺔ ﻣﻦ ﺗﻠﻚ اﻟﻔﻜﺮة .ﺗﺨﺘﻠﻒ اﻷدﯾﺎن ﻓﺤﺴﺐ ﻓﯿﻤﺎ ﯾﺪﻋﯿﮫ ﻛﻞ دﯾﻦ ﺑﺎﻟﻌﻘﺒﺔ اﻟﻜﺒﺮى اﻟﺘﻲ ﺗﻘﻒ ﺑﯿﻨﻨﺎ وﺑﯿﻦ
اﻟﺮؤﯾﺔ اﻟﻤﺒﺎﺷﺮة ﻟﻠﺤﻘﯿﻘﺔ ،ﯾﻌﺘﺒﺮ أﺣﺪھﻢ اﻟﺮﻏﺒﺎت أو اﻻرﺗﺒﺎطﺎت ھﻲ اﻟﺘﻲ ﺗﻤﺜﻞ اﻹﻋﺘﺮاض اﻷﻛﺒﺮ ﻟﺮؤﯾﺘﻨﺎ ﻟﻠﺤﻘﯿﻘﺔ ،ﺑﯿﻨﻤﺎ ﻧﺠﺪ
اﻟﺤﻮاس ھﻲ ﻣﺼﺪر اﻋﺘﺮاض أدﯾﺎن أﺧﺮى ،وﻋﻨﺪ آﺧﺮﯾﻦ ﻧﺠﺪ اﻷﻧﺎ .ﺑﻄﺮﯾﻘﺔ ﻣﺎ ،ﺗﻌﺘﺮض ﺗﻠﻚ اﻷﺷﯿﺎء رؤﯾﺘﻨﺎ ﻟﻠﻮاﻗﻊ وﺗﻤﻨﻌﻨﺎ ﻣﻦ
رؤﯾﺘﮭﺎ ﻣﺜﻠﻤﺎ ﺗﺒﺪو ﺣﻘًﺎ ،وھﻜﺬا ﯾﻤﻜﻦ أن ﻧﻘﻮل أﻧﮭﺎ ﺗﺠﻌﻠﻨﺎ ﺟﮭﻼء .ﻟﻜﻦ ،ﺑﻄﺮﯾﻘﺔ أﺧﺮى ،ﺗﺘﻄﻠﺐ رؤﯾﺔ اﻟﺤﻘﯿﻘﺔ ﻣﻨﺎ أن ﻧﺰﯾﻞ ﺗﻠﻚ
اﻟﻌﻘﺒﺎت ،وھﺬا ﯾﺘﻄﻠﺐ ﺑﺎﻟﻄﺒﻊ أن ﻧﻨﺴﻰ أو أن ﻧﺘﺨﻠﻰ ﻋﻦ ﻛﻞ ﺷﻲء ﻋﺮﻓﻨﺎه ﻣﺴﺒﻘًﺎ ،وھﻜﺬا ﯾﻤﻜﻦ أن ﻧﻘﻮل أﯾﻀًﺎ أن إزاﻟﺔ ﺗﻠﻚ
اﻟﻌﻘﺒﺎت ﯾﺠﻌﻠﻨﺎ ﺟﮭﻼء ،وﺑﺎﻟﺘﺎﻟﻲ ﻗﺎدرﯾﻦ ﻋﻠﻰ رؤﯾﺔ اﻟﺤﻘﯿﻘﺔ.
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“It is desire that engenders thought.” – Plotinus93
José Ortega y Gasset once pointed out that learning is very similar to loving. When we love
someone, we can’t just think of a person the way we want them to be, much less force them to be
that way. Actually, we don't want to: we want to know this new person better and better, and we
want them to show us who they are. Sometimes, in order to facilitate this process, we very
unselfishly put all thought of ourselves aside, simply in order to get to know the person better.
It’s strange that we do this before we really know the person. But we do it nonetheless because
we have the feeling that, once we do, we will discover something about the person that will
change relationship to him or her—that will change us. And then, we won’t mind having put all
our current priorities aside in order to peruse this person, because, by that time, all our priorities
will have been turned upside down. Now, the same thing applies to learning. I cannot approach
the subject matter I am studying, viewing it from the perspective of my current concerns and
preconceptions: then, I’ll never see it for what it is. Indeed, that would be beside the point, since
I hope to discover something that will change my concerns and preconceptions. In this way,
learning is not just like love; it actually is, at root, a kind of love, in the sense of a complete and
utter openness and willingness to embrace something new and unknown, in the hopes that it will
leave oneself a changed person. Indeed, the only thing that can ever conquer the fear of the
unknown is love.
“To expect truth to come from thinking signifies that we mistake the need to think with the urge
to know.” – Hannah Arendt94
Aristotle says all humans have an “urge to know”—literally, they “stretch and strain” in order to
know—and it is this that leads them to search out the truth. But perhaps a desire, much deeper
than this is the desire to find meaning in life. This is something we can only do by stopping and
thinking. We think because we have to reflect on events, and people’s actions, in order to tell
ourselves a story about them—about what the people in the story were working toward, what
they achieved, and what they showed us about themselves in particular, and human beings in
general. Notice, however, that, by the time we are done thinking, we usually don’t end up with
knowledge, in the sense of beliefs that are true not false, and sometimes, by the time we have
finished thinking, we end up knowing less than when we started. Yet, at the risk of ending up
more ignorant than we previously were, we think.
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“اﻟﺮﻏﺒﺔ ھﻲ ﻣﺎ ﺗﮭﺪد اﻟﻔﻜﺮ"  -أﻓﻠﻮطﯿﻦ
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أﺷﺎر ﺧﻮﺳﯿﮫ أورﺗﯿﺠﺎ إي ﺟﺎﺳﯿﺖ ذات ﻣﺮة أن اﻟﺘﻌﻠﻢ ﺷﺪﯾﺪ اﻟﺸﺒﮫ ﺑﺎﻟﺤﺐ ،ﻓﻌﻨﺪﻣﺎ ﻧﺤﺐ ﺷﺨﺼًﺎ ﻣﺎ ،ﻓﺈﻧﻨﺎ ﻻ ﻧﺴﺘﻄﯿﻊ اﻟﺘﻔﻜﯿﺮ ﻓﻲ ذﻟﻚ
اﻟﺸﺨﺺ ﺑﺎﻟﻄﺮﯾﻘﺔ اﻟﺘﻲ ﻧﺮﯾﺪ ﻣﻨﮭﻢ أن ﯾﻜﻮﻧﻮا ﻋﻠﯿﮭﺎ ،وﻻ ﺣﺘﻰ ﻧﺠﺒﺮھﻢ ﻋﻠﻰ أن ﯾﻜﻮﻧﻮا ﺑﺘﻠﻚ اﻟﻄﺮﯾﻘﺔ .إﻧﻨﺎ ﻻ ﻧﺮﯾﺪ ذﻟﻚ ﺣﻘًﺎ ،ﺑﻞ إﻧﻨﺎ
ﻧﺮﯾﺪ أن ﻧﻌﺮف ذﻟﻚ اﻟﺸﺨﺺ أﻛﺜﺮ ﻓﺄﻛﺜﺮ ،وﻧﻀﻊ ﺑﺪون أﻧﺎﻧﯿﺔ ﻛﻞ ﺗﻔﻜﯿﺮﻧﺎ ﻋﻦ اﻵﺧﺮﯾﻦ ﺟﺎﻧﺒًﺎ ،ﺑﺒﺴﺎطﺔ ﻣﻦ أﺟﻞ أن ﻧﻌﺮﻓﮫ ﺑﺼﻮرة
أﻓﻀﻞ .وﻣﻦ اﻟﻐﺮﯾﺐ أﻧﻨﺎ ﻧﻔﻌﻞ ذﻟﻚ ﻗﺒﻞ أن ﻧﻌﺮف ذﻟﻚ اﻟﺸﺨﺺ ﺣﻘًﺎ ،ﻟﻜﻨﻨﺎ ﻧﻔﻌﻠﮫ رﻏﻢ ذﻟﻚ ﻷﻧﻨﺎ ﻟﺪﯾﻨﺎ ﺷﻌﻮرًا أﻧﻨﺎ ﺑﻤﺠﺮد أن ﻧﻔﻌﻞ
ذﻟﻚ ،ﺳﻨﻜﺘﺸﻒ ﺷﯿﺌًﺎ ﺑﺸﺄن ذﻟﻚ اﻟﺸﺨﺺ ﺳﻮف ﯾﻐﯿﺮ اﻟﻌﻼﻗﺔ ﺑﺎﻟﻨﺴﺒﺔ ﻟﮫ أو ﻟﮭﺎ ،أي ﺳﺘﻐﯿﺮﻧﺎ .وﺑﺎﻟﺘﺎﻟﻲ ،ﻓﺈﻧﻨﺎ ﻻ ﻧﻤﺎﻧﻊ وﺿﻊ ﻛﻞ
أوﻟﻮﯾﺎﺗﻨﺎ اﻟﺤﺎﻟﯿﺔ ﺟﺎﻧﺒًﺎ ﻣﻦ أﺟﻞ اﺳﺘﻘﺼﻰ ﺣﻮل ذﻟﻚ اﻟﺸﺨﺺ ،ﻷﻧﻨﺎ ﺑﻤﺠﺮد أن ﻧﻔﻌﻞ ذﻟﻚ ،ﺳﺘﻜﻮن أوﻟﻮﯾﺎﺗﻨﺎ اﻧﻘﻠﺒﺖ رأﺳًﺎ ﻋﻠﻰ ﻋﻘﺐ.
واﻵن ،ﯾﻨﻄﺒﻖ ذﻟﻚ اﻷﻣﺮ ﻋﻠﻰ اﻟﺘﻌﻠﻢ ،ﻓﺄﻧﺎ ﻻ ﯾﻤﻜﻨﻨﻲ أن أﻗﺘﺮب ﻣﻦ اﻟﻤﻮﺿﻮع اﻟﺬي أدرﺳﮫ ﻧﺎظﺮًا ﻟﮫ ﻣﻦ زاوﯾﺔ اھﺘﻤﺎﻣﻲ
واﻓﺘﺮاﺿﺎﺗﻲ اﻟﺤﺎﻟﯿﺔ ،وﺑﺎﻟﺘﺎﻟﻲ ﻟﻦ أراه ﻣﺜﻠﻤﺎ ھﻮ .ﺣﻘًﺎ ،ذﻟﻚ ﯾﺼﺒﺢ إﻟﻰ ﺟﺎﻧﺐ ﻧﻘﻄﺔ أﻧﻨﻲ إذا رﻏﺒﺖ ﻓﻲ اﻛﺘﺸﺎف ﺷﻲء ﺳﻮف ﯾﻐﯿﺮ
ﻗﻨﺎﻋﺎﺗﻲ واﻓﺘﺮاﺿﺎﺗﻲ .وﺑﺘﻠﻚ اﻟﻄﺮﯾﻘﺔ ،ﻟﯿﺲ ﯾﺸﺒﮫ اﻟﺘﻌﻠﻢ اﻟﺤﺐ ،ﺑﻞ ھﻮ ﻓﻌﻼً ﻓﻲ ﺟﺬره ﻧﻮﻋًﺎ ﻣﻦ اﻟﺤﺐ ،ﻣﻦ ﺣﯿﺚ اﻹﻧﻔﺘﺎح اﻟﻜﺎﻣﻞ
واﻟﺸﺎﻣﻞ واﻟﺮﻏﺒﺔ ﻻﻋﺘﻨﺎق ﺷﻲء ﻣﺎ ﺟﺪﯾﺪ وﻣﺠﮭﻮل ،ﻋﻠﻰ أﻣﻞ أن ذﻟﻚ ﺳﯿﺨﻠﻒ إﻧﺴﺎﻧًﺎ ﻣﻐﺎﯾﺮًا ،ﺣﻘًﺎ إن اﻟﺸﻲء اﻟﻮﺣﯿﺪ ﻋﻠﻰ اﻹطﻼق
اﻟﺬي ﯾﻤﻜﻦ أن ﯾﺘﻐﻠﺐ ﻋﻠﻰ اﻟﺨﻮف ﻣﻦ اﻟﻤﺠﮭﻮل ھﻮ اﻟﺤﺐ.
"أن ﻧﺘﻮﻗﻊ أن ﻧﺘﻮﺻﻞ إﻟﻰ اﻟﺤﻘﯿﻘﺔ ﻣﻦ ﺧﻼل اﻟﺘﻔﻜﯿﺮ ﯾﺪل أﻧﻨﺎ ﻧﺨﻄﺊ اﻟﺤﺎﺟﺔ إﻟﻰ اﻟﺘﻔﻜﯿﺮ ﺑﺎﻟﺤﺎﺟﺔ إﻟﻰ اﻟﻤﻌﺮﻓﺔ" - .ﺣﻨﺎ آرﻧﺪت
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ﯾﻘﻮل أرﺳﻄﻮ أن ﻟﺪى اﻟﺒﺸﺮ ﺟﻤﯿﻌﮭﻢ "اﻟﺮﻏﺒﺔ ﻓﻲ اﻟﻤﻌﺮﻓﺔ"  -إﻧﮭﻢ ﺣﺮﻓﯿًﺎ "ﯾﺘﻠﻮون" ﻣﻦ أﺟﻞ اﻟﻤﻌﺮﻓﺔ -وھﺬا ﻣﺎ ﯾﻘﻮدھﻢ إﻟﻰ اﻟﺒﺤﺚ
ﻋﻦ اﻟﺤﻘﯿﻘﺔ .ﻟﻜﻦ رﺑﻤﺎ رﻏﺒﺔ أﻛﺜﺮ ﻋﻤﻘًﺎ ﻣﻦ ذﻟﻚ ھﻲ اﻟﺮﻏﺒﺔ ﻓﻲ إﯾﺠﺎد ﻣﻌﻨﻰ ﻟﻠﺤﯿﺎة .وھﺬا ﺷﻲء ﯾﻤﻜﻦ ﻓﻌﻠﮫ ﻋﻦ طﺮﯾﻖ اﻟﺘﻮﻗﻒ ﻣﻦ
أﺟﻞ اﻟﺘﻔﻜﯿﺮ .إﻧﻨﺎ ﻧﻔﻜﺮ ﻷﻧﻨﺎ ﻋﻠﯿﻨﺎ أن ﻧﺘﺄﻣﻞ اﻷﺣﺪاث ،وأﻓﻌﺎل اﻟﻨﺎس ،ﻣﻦ أﺟﻞ أن ﻧﺨﺒﺮ أﻧﻔﺴﻨﺎ ﻗﺼﺔ ﺑﺸﺄﻧﮭﻢ ،وﺑﺸﺄن ﻣﺎ ﻛﺎن ﻣﻦ ﻓﻲ
اﻟﻘﺼﺔ ﯾﻌﻤﻠﻮن ﻋﻠﻰ ﺗﺤﻘﯿﻘﮫ وﻣﺎ ﺣﻘﻘﻮه ﺑﺎﻟﻔﻌﻞ ،وﻣﺎ أظﮭﺮوه ﻟﻨﺎ ﺑﺸﺄن أﻧﻔﺴﮭﻢ ﺑﺎﻟﺘﺤﺪﯾﺪ واﻟﺒﺸﺮ ﻓﻲ اﻟﻌﻤﻮم .وﻣﻊ ذﻟﻚ ،ﯾﺮﺟﻰ
ﻣﻼﺣﻈﺔ أﻧﻨﺎ ﻋﺎدة ﻻ ﻧﻔﻀﻲ إﻟﻰ اﻟﻤﻌﺮﻓﺔ ﻋﻨﺪﻣﺎ ﻧﻨﺘﮭﻲ ﻣﻦ اﻟﺘﻔﻜﯿﺮ ،ﺑﻞ أﺣﯿﺎﻧًﺎ ﺣﯿﻨﻤﺎ ﻧﻨﺘﮭﻲ ﻣﻦ اﻟﺘﻔﻜﯿﺮ ،ﻧﻔﻀﻲ إﻟﻰ ﻣﻌﺮﻓﺔ أﻗﻞ ﻣﻤﺎ
ﻛﺎن ﻟﺪﯾﻨﺎ ﻓﻲ اﻟﺒﺪاﯾﺔ .ﻟﻜﻨﻨﺎ ﻧﻈﻞ ﻧﻔﻜﺮ ﺣﺘﻰ ﻣﻊ وﺟﻮد ﻣﺨﺎطﺮة ﺑﻠﻮغ ﺟﮭﻞ أﻛﺒﺮ ﻣﻤﺎ ﻛﻨﺎ ﻋﻠﯿﮫ.

Plotinus, Enneads V.6.5.9.
Hannah Arendt, The Life of the Mind (New York: Hardcourt, 1978), 61.
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Ignorance and Community
“Those who are merely instruments for others’ knowledge are not trusted, even if they are
believed.” –Cynthia Townley97
We can’t know everything. We must therefore enter into knowledge-sharing relationships which
allow us to exchange information and increase our collective pool of knowledge. While, in one
respect, this division of labor means that each person’s knowledge increases, in another, it means
that each remains ignorant, having delegated to others the task of acquiring and storing
knowledge on his or her behalf. When it comes to relationships such as these, we are constantly
confronted with a choice: to trust other people or not to trust them. The decision whether to trust,
or not, is difficult because, in the long term, we may learn more by trusting than by doubting
others. Maintaining such relationships, despite their flaws, is often a more effective means of
increasing our knowledge than trying to gather information by ourselves. By not trusting others,
or by attempting to verify their claims, we may, it’s true, gain access to a piece of knowledge—
but at a cost. For instance, if a friend were to question, or to “check up on” her friend’s claims to
see whether they could be corroborated, she could be accused of not trusting her friend, and her
friend might become hesitant to confide in her or to speak freely in her company. Similarly, the
price we may pay for doubting or scrutinizing other people’s testimony may be the break-down
of relationships with those from whom we stand to learn a great deal—perhaps even more than
any single piece of information we could otherwise acquire by doubting them. So if the price we
pay for belonging to a community of learners is a certain degree of ignorance, it may be worth
our while nonetheless.
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Cynthia Townley, “Toward a Revaluation of Ignorance,” Hypatia Vol. 21 No. 3 (Summer 2006): 37-55. The ideas to follow
can be found in Townley’s essay.

اﻟﺠﮭﻞ واﻟﻤﺠﺘﻤﻊ
“ﻻ ﯾﻤﻜﻦ اﻟﻮﺛﻮق ﺑﺄوﻟﺌﻚ اﻟﺬﯾﻦ ﯾﺼﺒﺤﻮن ﻣﺠﺮد أدوات ﻣﻦ أﺟﻞ ﻣﻌﺮﻓﺔ اﻵﺧﺮﯾﻦ ﺣﺘﻰ إذا ﺗﻢ ﺗﺼﺪﯾﻘﮭﻢ"  -ﺳﻨﺜﯿﺎ ﺗﻮوﻧﻠﻲ
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ﻧﺤﻦ ﻻ ﻧﺴﺘﻄﯿﻊ ﻣﻌﺮﻓﺔ ﻛﻞ ﺷﻲء ،ﻟﺬﻟﻚ ﯾﺠﺐ ﻋﻠﯿﻨﺎ أن ﻧﺪﺧﻞ ﻓﻲ ﻋﻼﻗﺎت ﺗﺸﺎرك ﻣﻌﺮﻓﻲ ﺗﺴﻤﺢ ﻟﻨﺎ ﺑﺘﺒﺎدل اﻟﻤﻌﻠﻮﻣﺎت وﺗﺰﯾﺪ ﻣﻦ
ﺐ
آﺧﺮ ،ﺗﻌﻨﻲ أن
ﻣﺨﺰوﻧﻨﺎ اﻟﺠﻤﺎﻋﻲ ﻣﻦ اﻟﻤﻌﺮﻓﺔ .وﺑﯿﻨﻤﺎ ﯾﻌﻨﻲ ﺗﻘﺴﯿﻢ اﻟﻌﻤﻞ ﻣﻦ ﺟﺎﻧﺐ ﻣﺎ أن ﻣﻌﺮﻓﺔ ﻛﻞ ﺷﺨﺺ ﺗﺰﯾﺪ ،وﻣﻦ ﺟﺎﻧ ٍ
ٍ
ﯾﺒﻘﻰ ﻛﻞ ﻣﻨﮭﻢ ﺟﺎھﻼً ﻣﻦ ﺧﻼل ﺗﻔﻮﯾﻀﮫ ﻟﻶﺧﺮﯾﻦ ﻣﮭﻤﺔ اﻟﺤﺼﻮل ﻋﻠﻰ اﻟﻤﻌﺮﻓﺔ وﺗﺨﺰﯾﻨﮭﺎ ﺑﺪﻻً ﻋﻨﮫ أو ﻋﻨﮭﺎ .ﻋﻨﺪﻣﺎ ﺗﺄﺗﻲ اﻟﻘﻀﯿﺔ
إﻟﻰ ﻣﺜﻞ ﺗﻠﻚ اﻟﻌﻼﻗﺎت ،ﻓﺈﻧﻨﺎ داﺋ ًﻤﺎ ﻣﻮاﺟﮭﯿﻦ ﺑﺨﯿﺎر ﻣﻦ اﺛﻨﯿﻦ :إﻣﺎ أن ﻧﺜﻖ ﺑﺎﻵﺧﺮﯾﻦ أو ﻻ ﻧﺜﻖ ﺑﮭﻢ ،وھﻮ ﻗﺮار ﺻﻌﺐ ﻷﻧﻨﺎ رﺑﻤﺎ
ﻋﻠﻰ ﻧﺘﻌﻠﻢ ﻣﺪى اﻟﺒﻌﯿﺪ أﻛﺜﺮ ﻣﻦ ﺧﻼل اﻟﻮﺛﻮق ﺑﮭﻢ أﻛﺜﺮ ﻣﻦ اﻟﺸﻚ ﻓﯿﮭﻢ .ﺻﯿﺎﻧﺔ ﻣﺜﻞ ﺗﻠﻚ اﻟﻌﻼﻗﺎت ﻋﺎدةً ﻣﺎ ﺗﻜﻮن وﺳﯿﻠﺔ أﻛﺜﺮ ﺗﺄﺛﯿﺮًا
ﻓﻲ زﯾﺎدة ﻣﻌﺮﻓﺘﻨﺎ أﻛﺜﺮ ﻣﻦ ﻣﺤﺎوﻟﺔ ﺟﻤﻊ اﻟﻤﻌﻠﻮﻣﺎت ﺑﺄﻧﻔﺴﻨﺎ .رﺑﻤﺎ ﺣﻘًﺎ ﻧﺤﺼﻞ ﻋﻠﻰ ﺷﻲء ﻣﻦ اﻟﻤﻌﺮﻓﺔ ﺑﻌﺪم وﺛﻮﻗﻨﺎ ﺑﺎﻵﺧﺮﯾﻦ أو
ﻣﻦ ﺧﻼل ﻣﺤﺎوﻟﺔ ﺗﺄﻛﯿﺪ إدﻋﺎءاﺗﮭﻢ ،ﻟﻜﻦ ﺑﺜﻤﻦ ﻣﺎ ،وﻣﺜﻞ ذﻟﻚ ،إذا ﺳﺎءﻟﺖ ﺻﺪﯾﻘﺔ ﻣﺎ إدﻋﺎءات ﺻﺪﯾﻘﺘﮭﺎ أو اﺧﺘﺒﺮﺗﮭﺎ ﻛﻲ ﺗﺮى إذا
ﻛﺎﻧﺖ ﻣﺆﻛﺪة ،ﻓﺈﻧﮭﺎ ﺳﻮف ﺗﺘﮭﻢ ﺑﺄﻧﮭﺎ ﻻ ﺗﺜﻖ ﻓﻲ ﺻﺪﯾﻘﺘﮭﺎ ،وﻗﺪ ﺗﺼﺒﺢ ﺻﺪﯾﻘﺘﮭﺎ ﻣﺘﺮددة ﻓﻲ أن ﺗﺴﺮ إﻟﯿﮭﺎ ﺑﺸﻲء أو ﺗﺘﺤﺪث ﺑﺤﺮﯾﺔ
ﻓﻲ ﺣﻀﻮرھﺎ .وﺑﺎﻟﻤﺜﻞ ،ﻓﺎﻟﺜﻤﻦ اﻟﺬي ﻗﺪ ﻧﺪﻓﻌﮫ ﺑﺴﺒﺐ اﻟﺸﻚ ﻓﻲ ﺷﮭﺎدات اﻵﺧﺮﯾﻦ أو اﻟﺘﺤﻘﻖ ﻣﻨﮭﺎ ﻗﺪ ﯾﻜﻮن ﻓﺴﺦ اﻟﻌﻼﻗﺔ ﺑﻤﻦ ﻧﺘﻌﻠﻢ
ﺷﯿﺌًﺎ ﻋﻈﯿ ًﻤﺎ ﻣﻨﮭﻢ ،رﺑﻤﺎ أﻋﻈﻢ ﻣﻦ أي ﻣﻌﻠﻮﻣﺔ ﯾﻤﻜﻦ أن ﻧﺤﺼﻞ ﻋﻠﯿﮭﺎ ﻋﻦ طﺮﯾﻖ اﻟﺸﻚ ﻓﯿﮭﻢ .إذن ،ﻓﺎﻟﺜﻤﻦ اﻟﺬي ﻧﺪﻓﻌﮫ ﻟﻼﻧﺘﻤﺎء إﻟﻰ
ﻣﺠﺘﻤﻊ ﻣﻦ اﻟﻤﺘﻌﻠﻤﯿﻦ ھﻮ ﻗﺪر ﻣﻌﯿﻦ ﻣﻦ اﻟﺠﮭﻞ ،واﻟﺬي ﻗﺪ ﯾﻜﻮن ﻧﺎﻓﻌًﺎ ﻟﻨﺎ ﻛﺬﻟﻚ.
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Cynthia Townley, “Toward a Revaluation of Ignorance,” Hypatia Vol. 21 No. 3 (Summer 2006): 37-55. The ideas to follow
can be found in Townley’s essay.

“An ethic may be regarded as a mode of guidance for meeting…situations so new or intricate, or
involving such deferred reactions, that the path of social expediency is not discernable to the
average individual.” –Aldo Leopold99
Conservationist and philosopher Aldo Leopold once claimed that human beings became moral
beings when they realized their ignorance—their ignorance, in particular, of the possible effects
of their actions, and how they might ripple outward. They realized that anything they did,
especially anything that injured fellow members of their community, could set off a chain
reaction. One theft, one murder and this could trigger a series of events, the result of which could
be that the ties binding the community were irreparably frayed. Who could tell where it could
end? Now, if human beings could predict exactly what they could interfere with, or destroy,
without also destroying the fabric of society, they would. But as it is, human beings can never
guess exactly what the consequences of their actions will be, or whether or not their actions will
backfire. Faced with this situation, humans have had to relinquish the “conqueror mentality”.
People with a “conqueror mentality” think they know how to manipulate people or things in their
communities for their own benefit. Why did, and why do, most human beings eventually
outgrow this mentality? “Because,” says Leopold, “it is implicit in such a role that the conqueror
knows, ex cathedra, just what makes the community’s clock tick, and just what and who is
valuable, and what and who is worthless, in community life. It always turns out that he knows
neither, and this is why his conquests eventually defeat themselves”100 In other words, human
beings realize that they cannot tamper with the workings of their communities without
inadvertently inconveniencing or injuring themselves. What would be the alternative to this
mentality? To acknowledge that our welfare is intimately bound up with that of other community
members; that we are essentially ignorant of the many ways in which the people and things in
our communities effect, and are effected by one another; and that, no matter how much
knowledge we possess, we cannot endanger their welfare without potentially endangering our
own. Indeed, according to Leopold, it is precisely in situations such as these, in which we cannot
reliably calculate the effects of our action, that we must adopt an “ethic” or a “moral code.” In
doing so, we fall back on general agreements, which, by following, we can safely mitigate, as
much as possible, the potentially negative repercussions of our actions. If Leopold is right, then,
it is necessary to acknowledge one’s ignorance in order to be moral—indeed, to be a good
community member.
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"ﯾﻤﻜﻦ اﻟﻨﻈﺮ إﻟﻰ اﻟ ُﺨﻠﻖ ﺑﺎﻋﺘﺒﺎره دﻟﯿﻼً ﻟﺘﻮﺟﯿﮫ اﻟﺘﻌﺎﻣﻞ ﻣﻊ ﻣﻮاﻗﻒ ﺟﺪﯾﺪة أو ﻣﻌﻘﺪة أو ﺗﺘﻀﻤﻦ ردود أﻓﻌﺎل ﻣﺆﺟﻠﺔ ﺣﯿﺚ ﯾﺼﺒﺢ
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ﺳﺒﯿﻞ اﻟﻨﻔﻊ اﻻﺟﺘﻤﺎﻋﻲ ﻏﯿﺮ ﻗﺎﺑﻞ ﻟﻺدراك ﺑﺎﻟﻨﺴﺒﺔ إﻟﻰ اﻟﻔﺮد اﻟﻌﺎدي"  -أﻟﺪو ﻟﯿﻮﺑﻮﻟﺪ
ادﻋﻰ اﻟﻨﺎﺷﻂ اﻟﺒﯿﺌﻲ واﻟﻔﯿﻠﺴﻮف أﻟﺪو ﻟﯿﻮﺑﻮﻟﺪ ذات ﻣﺮة أن اﻟﺒﺸﺮ ﯾﺼﺒﺤﻮن ﻛﺎﺋﻨﺎت أﺧﻼﻗﯿﺔ ﻋﻨﺪﻣﺎ ﯾﺪرﻛﻮن ﺟﮭﻠﮭﻢ ،وﺗﺤﺪﯾﺪًا ﺟﮭﻠﮭﻢ
ﺑﺎﻵﺛﺎر اﻟﻤﻤﻜﻨﺔ ﻷﻓﻌﺎﻟﮭﻢ وﻛﯿﻒ ﯾﻤﻜﻦ أن ﺗﻨﺘﻘﻞ ﺧﺎرﺟﮭﻢ ،ﻓﮭﻢ ﯾﺪرﻛﻮن أن أي ﺷﻲء ﯾﻔﻌﻠﻮﻧﮫ ﯾﻤﻜﻦ أن ﯾﻄﻠﻖ ﺳﻠﺴﻠﺔ ﻣﻦ اﻟﺘﻔﺎﻋﻼت،
ﺧﺼﻮﺻًﺎ اﻷﺷﯿﺎء اﻟﺘﻲ ﺗﺠﺮح أﻋﻀﺎء ﻣﺠﺘﻤﻌﮭﻢ .ﺳﺮﻗﺔ واﺣﺪة أو ﺣﺎدﺛﺔ ﻗﺘﻞ واﺣﺪة ﯾﻤﻜﻦ أن ﺗﻄﻠﻖ ﺳﻠﺴﻠﺔ ﻣﻦ اﻷﺣﺪاث واﻟﺘﻲ ﻗﺪ
ﯾﻜﻮن ﺗﺆدي إﻟﻰ اﻧﻔﺴﺎخ اﻟﺼﻼت اﻟﺘﻲ ﺗﺮﺑﻂ اﻟﻤﺠﺘﻤﻊ ﺑﺸﻜﻞ ﻻ ﯾﻤﻜﻦ إﺻﻼﺣﮫ .ﻣﻦ ﯾﺴﺘﻄﯿﻊ أن ﯾﻘﻮل أﯾﻦ ﯾﻤﻜﻦ أن ﺗﻨﺘﮭﻲ؟ إذا
اﺳﺘﻄﺎع اﻟﺒﺸﺮ اﻵن ﺗﻮﻗﻊ ﻣﺎ ﯾﻤﻜﻦ أن ﯾﺘﺪﺧﻠﻮا ﻓﯿﮫ أو ﯾﺤﻄﻤﻮه ﺗﺤﺪﯾﺪًا ﺑﺪون أن ﯾﺪﻣﺮوا ﻧﺴﯿﺞ اﻟﻤﺠﺘﻤﻊ ،ﻓﺴﻮف ﯾﻘﻮﻣﻮن ﺑﺬﻟﻚ .ﻟﻜﻦ
ﺑﻄﺒﯿﻌﺔ اﻟﺤﺎل ،ﻟﻦ ﯾﺘﻤﻜﻦ اﻟﺒﺸﺮ ﻣﻄﻠﻘًﺎ ﺗﻮﻗﻊ ﻣﺎذا ﺳﺘﻜﻮن ﻋﻮاﻗﺐ أﻓﻌﺎﻟﮭﻢ ﺗﺤﺪﯾﺪًا ،أو ﺳﻮاء إذا ﻛﺎﻧﺖ ﺳﺘﺮﺗﺪ إﻟﯿﮭﻢ أم ﻻ .وﺑﺴﺒﺐ
ﻣﻮاﺟﮭﺘﮭﻢ ﻟﺬﻟﻚ اﻟﻤﻮﻗﻒ ،ﯾﺠﺐ ﻋﻠﻰ اﻟﺒﺸﺮ أن ﯾﺘﺨﻠﻮا ﻋﻦ "ﻋﻘﻠﯿﺔ اﻟﻤﻨﺘﺼﺮ" ،ﺣﯿﺚ ﯾﻔﻜﺮ اﻟﺒﺸﺮ أﺻﺤﺎب "ﻋﻘﻠﯿﺔ اﻟﻤﻨﺘﺼﺮ" أﻧﮭﻢ
ﯾﻌﺮﻓﻮن ﻛﯿﻒ ﯾﺘﺤﺎﯾﻠﻮن ﻋﻠﻰ اﻟﺒﺸﺮ أو اﻷﺷﯿﺎء ﻓﻲ ﻣﺠﺘﻤﻌﮭﻢ ﻣﻦ أﺟﻞ ﻣﺼﻠﺤﺘﮭﻢ .ﻟﻤﺎذا ﯾﺘﺨﻠﺺ ﻣﻌﻈﻢ اﻟﺒﺸﺮ ﻣﻦ ﺗﻠﻚ اﻟﻌﻘﻠﯿﺔ ﻓﻲ
اﻟﻨﮭﺎﯾﺔ؟ "ﻷن ﺗﻠﻚ اﻟﻌﻘﻠﯿﺔ ﺗﺘﻀﻤﻦ أن اﻟﻤﻨﺘﺼﺮ ﯾﻌﺮف ﺑﻌﺼﻤﺘﮫ اﻟﻤﻨﺰھﺔ ﻣﺎ ﯾﺤﺮك دﻗﺎﺋﻖ اﻟﻤﺠﺘﻤﻊ ﺑﺎﻟﻀﺒﻂ ،وﻣﺎ اﻟﻘﯿﻢ وﻣﻦ اﻟﻌﺰﯾﺰ،
وﻣﺎ اﻟﺮﺧﯿﺺ وﻣﻦ اﻟﺘﺎﻓﮫ ﻓﻲ ﺣﯿﺎة اﻟﻤﺠﺘﻤﻊ .ﻓﺪاﺋ ًﻤﺎ ﻣﺎ ﯾﻨﻜﺸﻒ أﻧﮫ ﻻ ﯾﻌﺮف أﯾًﺎ ﻣﻦ ﺗﻠﻚ اﻷﺷﯿﺎء ،وﻟﺬﻟﻚ ﺗﺘﺤﻮل اﻧﺘﺼﺎراﺗﮫ ﻟﮭﺰاﺋﻢ
ﻓﻲ اﻟﻨﮭﺎﯾﺔ" ، 102ﻛﻤﺎ ﻗﺎل ﻟﯿﻮﺑﻮﻟﺪ .ﺑﺎﺧﺘﺼﺎر ،ﯾﺪرك اﻟﺒﺸﺮ أﻧﮭﻢ ﻻ ﯾﺴﺘﻄﯿﻌﻮن اﻟﺘﻼﻋﺐ ﺑﻄﺮق ﻋﻤﻞ ﻣﺠﺘﻤﻌﺎﺗﮭﻢ ﺑﺪون أن ﯾﺠﺮﺣﻮا
أﻧﻔﺴﮭﻢ أو ﯾﺰﻋﺠﻮﻧﮭﺎ .وﻣﺎ اﻟﺒﺪﯾﻞ اﻟﻤﻤﻜﻦ ﻟﺘﻠﻚ اﻟﻌﻘﻠﯿﺔ؟ أن ﻧﺪرك أن ﺳﻌﺎدﺗﻨﺎ ﻣﺮﺗﺒﻄﺔ ﺑﺄﻋﻀﺎء اﻟﻤﺠﺘﻤﻊ اﻵﺧﺮﯾﻦ ارﺗﺒﺎطًﺎ وﺛﯿﻘًﺎ،
وأﻧﻨﺎ ﺟﮭﻠﺔ ﺑﺼﻮرة أﺳﺎﺳﯿﺔ ﺑﺎﻟﻄﺮق اﻟﻤﺘﻌﺪدة اﻟﺘﻲ ﯾﺘﺄﺛﺮ ﺑﮭﺎ اﻟﻨﺎس واﻷﺷﯿﺎء ﻓﻲ ﻣﺠﺘﻤﻌﺎﺗﻨﺎ وﯾﺆﺛﺮ ﺑﮭﺎ ﻛﻞ ﻣﻨﮭﻢ ﻓﻲ اﻵﺧﺮ ،وأن
ﻣﮭﻤﺎ ﻛﺎﻧﺖ اﻟﻤﻌﺮﻓﺔ اﻟﺘﻲ ﻧﻤﺘﻠﻜﮭﺎ ،ﻓﺈﻧﮫ ﻻ ﯾﻤﻜﻦ ﺗﮭﺪﯾﺪ ﺳﻌﺎدﺗﮭﻢ ﺑﺪون أن ﻧﮭﺪد ﺳﻌﺎدﺗﻨﺎ .وطﺒﻘًﺎ ﻟﻠﯿﻮﺑﻮﻟﺪ ،إﻧﮫ ﯾﺠﺐ ﻋﻠﯿﻨﺎ ﺣﻘًﺎ ﻓﻲ ﻣﺜﻞ
ﺗﻠﻚ اﻟﻤﻮاﻗﻒ ﺣﯿﺚ ﻻ ﻧﺴﺘﻄﯿﻊ أن ﻧﺤﺴﺐ آﺛﺎر أﻓﻌﺎﻟﻨﺎ ﺑﻄﺮﯾﻘﺔ ﻣﻮﺛﻮق ﺑﮭﺎ أن ﻧﺘﺒﻨﻰ " ُﺧﻠﻘًﺎ" ﻣﺎ أو "ﻗﺎﻧﻮﻧًﺎ أﺧﻼﻗﯿًﺎ" .وﻣﻦ ﺧﻼل ذﻟﻚ،
ﻧﻠﺠﺄ إﻟﻰ اﻻﺗﻔﺎﻗﺎت اﻟﻌﺎﻣﺔ ،واﻟﺘﻲ إذا ﻣﺎ اﺗﺒﻌﻨﺎھﺎ ،ﻓﺴﯿﻤﻜﻨﮭﺎ أن ﺗﻠﻄﻒ ﺑﺄﻣﺎن اﻟﻌﻮاﻗﺐ اﻟﺴﻠﺒﯿﺔ اﻟﻤﺤﺘﻤﻠﺔ ﻷﻓﻌﺎﻟﻨﺎ ﺑﻘﺪر اﻹﻣﻜﺎن .إذا
ﻛﺎن ﻟﯿﻮﺑﻮﻟﺪ ﻣﺤﻘًﺎ ،إذن ،ﻓﺈﻧﮫ ﻣﻦ اﻟﻀﺮوري أن ﯾﻘﺪر اﻟﻤﺮء ﺟﮭﻠﮫ ﻣﻦ أﺟﻞ أن ﯾﻜﻮن ﺧﻠﻮﻗًﺎ وﻋﻀ ًﻮا ﺻﺎﻟﺤًﺎ ﻟﻠﻤﺠﺘﻤﻊ ﺣﻘًﺎ.
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“The key-note of democracy as a way of life may be expressed, it seems to me, as the necessity
for the participation of every mature human being in formation of the values that regulate the
living of men together.” – John Dewey103
As we work with others toward collective goals, and enlist others’ support in helping to achieve
these goals, it is a practical necessity to, at the same time, consider these goals from the
perspective of other people. This means admitting that our own perspective is limited and
incomplete. Hence the close connection that is said to exist between democracy and the
willingness to admit one’s ignorance. But it might also be said that democracy, and indeed,
collective action in general, is as much the condition for admitting one’s own ignorance, as
admitting one’s own ignorance is the condition for collective action. Imagine a world in which
everyone busied themselves with nothing but routine technical and administrative work. If
nobody engaged in collective action, then, most likely, few opportunities would arise to ask who
was doing what, for what purpose, and with what results. There would be no reason to try and
see things from the perspective of others. In short, a world without collective action would be
one in which we never ran up against the limits of our own perspective, nor fathomed the depths
of our own ignorance. Collective action, it seems, provides the raw materials for thought, and
thus, for the acknowledgement of ignorance.
________
I have tried to offer, above, a more complicated picture of the relationship between knowledge
and ignorance, wherein an increase in knowledge does not necessarily imply a corresponding
decrease in ignorance. This confirms that knowledge can in fact lead to an increase in ignorance,
and that vice versa, ignorance can lead to an increase in knowledge.
In the final section, I have taken note of a few respects in which ignorance is contingent
on and constitutive of the formation of communities of scholars or pigeon flocks—facts
important to remember in an age in which knowledge and autonomy have tended to take
precedence over ignorance and community.

103

John Dewey, “On Democracy,” excerpted from John Dewey, "Democracy and Educational Administration," School and
Society 45 (April 3, 1937); 457-67.

“ﯾﺒﺪو ﻟﻲ أن ﻣﺎ ﻗﺪ ﯾﻌﺒﺮ ﻋﻦ ﺟﻮھﺮ اﻟﺪﯾﻤﻮﻗﺮاطﯿﺔ ﺑﺎﻋﺘﺒﺎرھﺎ طﺮﯾﻘﺔ ﻟﻠﺤﯿﺎة ھﻮ ﺿﺮورة ﻣﺸﺎرﻛﺔ ﻛﻞ إﻧﺴﺎن ﻧﺎﺿﺞ ﻓﻲ ﺗﺸﻜﯿﻞ اﻟﻘﯿﻢ
104
اﻟﺘﻲ ﺗﻨﻈﻢ ﺣﯿﺎة اﻟﺒﺸﺮ ﻣﻌًﺎ"  -ﺟﻮن دﯾﻮي
ﺑﯿﻨﻤﺎ ﻧﻌﻤﻞ ﻣﻊ اﻵﺧﺮﯾﻦ ﻧﺤﻮ أھﺪاف ﺟﻤﺎﻋﯿﺔ ،وﻧﻄﻮّع دﻋﻢ اﻵﺧﺮﯾﻦ ﻓﻲ اﻟﻤﺴﺎﻋﺪة ﻟﺘﺤﻘﯿﻖ ﺗﻠﻚ اﻷھﺪاف ،ﻓﻤﻦ اﻟﻀﺮورة اﻟﻌﻤﻠﯿﺔ
أن ﻧﺄﺧﺬ ﺗﻠﻚ اﻷھﺪاف ﺑﻌﯿﻦ اﻹﻋﺘﺒﺎر ﻣﻦ وﺟﮭﺔ ﻧﻈﺮ أوﻟﺌﻚ اﻷﺷﺨﺎص ﻓﻲ اﻟﻮﻗﺖ ذاﺗﮫ .ھﺬا ﯾﻌﻨﻲ اﻻﻋﺘﺮاف ﺑﺄن رؤﯾﺘﻨﺎ اﻟﺨﺎﺻﺔ
ﻣﺤﺪودة وﻏﯿﺮ ﻣﻜﺘﻤﻠﺔ .ﻟﺬﻟﻚ ﯾﻘﺎل أن ھﻨﺎك اﺗﺼﺎﻻً وﺛﯿﻘًﺎ ﺑﯿﻦ اﻟﺪﯾﻤﻮﻗﺮاطﯿﺔ واﺳﺘﻌﺪاد اﻟﻤﺮء ﻟﻼﻋﺘﺮاف ﺑﺠﮭﻠﮫ .ﻟﻜﻦ ﯾﻤﻜﻦ أن ﯾﻘﺎل
أن اﻟﺪﯾﻤﻮﻗﺮاطﯿﺔ ،واﻟﻔﻌﻞ اﻟﺠﻤﺎﻋﻲ ﻓﻲ اﻟﻌﻤﻮم ،ھﻮ ﺣﻘًﺎ ﺷﺮط اﻻﻗﺮار اﻟﻤﺮء ﺑﺠﮭﻠﮫ ﺑﻘﺪر ﻣﺎ ﯾﻜﻮن اﻹﻗﺮار ﺑﺠﮭﻞ اﻟﻤﺮء ﺷﺮطًﺎ
ﻟﻠﻔﻌﻞ اﻟﺠﻤﺎﻋﻲ .ﺗﺨﯿﻞ ﻋﺎﻟﻢ ﯾﻨﺸﻐﻞ ﻓﯿﮫ ﻛﻞ ﻓﺮد ﺑﻨﻔﺴﮫ ﺑﻼ أي ﺷﻲء ﻋﺪا ﻋﻤﻠﮫ اﻹداري واﻟﺘﻘﻨﻲ اﻟﺮوﺗﯿﻨﻲ .إذا ﻟﻢ ﯾﻨﺨﺮط أﺣﺪ ﻓﻲ
داع ﻟﻤﺤﺎوﻟﺔ
ﻋﻤﻞ ﺟﻤﺎﻋﻲ ،ﺳﺘﺒﺮز ﻓﻲ اﻷﻏﻠﺐ ﻓﺮص ﻗﻠﯿﻠﺔ ﻟﻠﺴﺆال ﻋﻤﻦ ﯾﻔﻌﻞ ﻣﺎذا وﻷي ﻏﺎﯾﺔ وﺑﺄي ﻧﺘﯿﺠﺔ .وﻟﻦ ﯾﻜﻮن ھﻨﺎك ٍ
رؤﯾﺔ اﻷﻣﻮر ﻣﻦ وﺟﮭﺔ ﻧﻈﺮ اﻵﺧﺮﯾﻦ .ﺑﺎﺧﺘﺼﺎر ،ﻋﺎﻟﻢ ﺑﺪون ﻓﻌﻞ ﺟﻤﺎﻋﻲ ھﻮ ﻋﺎﻟﻢ ﻻ ﻧﺪﻓﻊ ﻓﯿﮫ ﺿﺪ ﺣﺪود رؤﯾﺘﻨﺎ ،وﻻ ﻧﺴﺘﻮﻋﺐ
ﻓﯿﮫ ﻋﻤﻖ ﺟﮭﻠﻨﺎ .ﯾﺒﺪو أن اﻟﻔﻌﻞ اﻟﺠﻤﺎﻋﻲ ﯾﻘﺪم اﻟﻤﺎدة اﻟﺨﺎم ﻟﻠﻔﻜﺮ وﻣﻦ ﺛﻢ ﻟﻺﻗﺮار ﺑﺎﻟﺠﮭﻞ.
______________________________________
ﻟﻘﺪ ﺣﺎوﻟﺖ أن أﻗﺪم ﻓﯿﻤﺎ ﺳﺒﻖ ﺻﻮرة أﻛﺜﺮ ﺗﻌﻘﯿﺪًا ﻟﻠﻌﻼﻗﺔ ﺑﯿﻦ اﻟﺠﮭﻞ واﻟﻤﻌﺮﻓﺔ ،ﺣﯿﺚ ﻻ ﺗﺘﻀﻤﻦ زﯾﺎدة اﻟﻤﻌﺮﻓﺔ ﺑﺎﻟﻀﺮورة ﻧﻘﺼﺎﻧًﺎ
ﻓﻲ اﻟﺠﮭﻞ ،ذﻟﻚ ﯾﺆﻛﺪ أن اﻟﻤﻌﺮﻓﺔ ﯾﻤﻜﻦ أن ﺗﺆدي إﻟﻰ زﯾﺎدة ﻓﻲ اﻟﺠﮭﻞ ،واﻟﻌﻜﺲ ،ﻗﺪ ﯾﺆدي اﻟﺠﮭﻞ إﻟﻰ زﯾﺎدة ﻓﻲ اﻟﻤﻌﺮﻓﺔ.
ﻓﻲ اﻟﺠﺰء اﻟﺨﺘﺎﻣﻲ ،راﻋﯿﺖ ﺗﻠﻚ اﻟﺘﻔﺎﺻﯿﻞ ﺣﯿﺚ ﯾﻜﻮن اﻟﺠﮭﻞ ﻋﺎﻣﻼً ﺟﻮھﺮﯾًﺎ ﻓﻲ ﺗﻜﻮﯾﻦ ﻣﺠﺘﻤﻌﺎت ﻣﻦ اﻟﺪارﺳﯿﻦ أو ﺳﺮب اﻟﺤﻤﺎم،
ﺗﻠﻚ ﺣﻘﺎﺋﻖ ﻣﻦ اﻟﻤﮭﻢ ﺗﺬﻛﺮھﺎ ﻓﻲ ﻋﺼﺮ ﺗﻤﯿﻞ ﻓﯿﮫ اﻟﻤﻌﺮﻓﺔ واﻻﺳﺘﻘﻼﻟﯿﺔ ﻟﺤﯿﺎزة أوﻟﻮﯾﺔ ﻋﻠﻰ اﻟﺠﮭﻞ واﻟﻤﺠﺘﻤﻊ.
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