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UNACCOMMODATED MAN:
THE PASTORAL CARE OF THE MENTALLY HANDICAPPED

Ian D. Hoskins
Master of Arts, 1988

ABSTRACT

This thesis attempts to look at the issue of pastoral care of the
mentally handicapped from various angles raising questions like the
following: "Is it necessary to care pastorally for mentally handicapped
people?” "Can they be regarded as persons?" "If so, what are their special
needs and how can we meet them?" "Is it possible for them to develop
their potential?" "Are they educable so that they can be helped to do
this?" "What methods can best be used to help them achieve this
potential?" "How will an understanding of such methods affect the
pastoral care of such people?" "Have they any contribution to make to
the church and the community?",

The method used to raise these questions and to arrive at some of
the answers is one of personal reflection upon actual experience coupled
with current thinking on the issues involved in philosophy, psychology,
education, theology and spirituality, From this approach it is hoped to
demonstrate that the answer to the questions above can be positive, and
that a key factor in developing the potential of the mentally handicapped,
as for anyone, is the relationship which an individual has with other
people and with God.

If we do justice to what we discover by examination we will see
that the potential contribution of the mentally handicapped to the church
is vitally important at three levels, namely, theological, spiritual and
practical (i.e. in terms of actual worship). We will see that a church
which has no place for such people is deficient and unbalanced. We will
also discover that the community is similarly deficient if it cannot
provide the opportunities for these people to develop their potential and

if it cannot accept the vital contribution they have to offer.
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Lear to "Tom o'Bedlam'

"Thou art the thing itself; Unaccommodated
man is no more but such a poor, bare, forked
animal as thou art."”

King Lear, IILiv
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INTRODUCTION

This thesis is an attempt to look at the question of the pastoral
care of the mentally handicapped from various angles which will involve
raising questions like the following: 'Is it necessary to look after
mentally handicapped people pastorally?' 'Can we regard them as
persons?' 'If so, what are their special needs and how can we meet
them?' 'Can they develop their potential?' 'If so, how can they be
helped to do so? 'Have they any contribution to make to the community
or to the church?' 'What are the best methods to use in such pastoral
care? But before we can begin to answer any of these questions we
need to examine exactly what mental handicap itself is,

The method adopted in addressing these questions is the mixture of
personal reflection on actual experience coupled with attempts to trace
the development of thinking on these matters in philosophy, psychology,
education, theology, and other humanitarian thinking. From this approach
I hope to demonstrate that a key factor in the development of
personality, i.e. the means by which an individual attains his potential, is
the relationship that individual has with other people and with God, and
that is equally true for the mentally handicapped.

Chapter 1 examines the various attempts to define mental handicap
by contrasting actual examples of mentally handicapped people with the
official definitions, This demonstrates how inadequate such definitions
are. The vast range of handicaps and the various possible combinations
of handicap are so great as to make all attempts to define them at best
approximate, A survey of this range demonstrates that some of the least
handicapped may have had pastoral care in a very real sense throughout
the ages. However, because these are a tiny percentage of the total

number of handicapped, we are forced to ask the questions that the




neglected majority make us ask and which this thesis attempts to answer
in the hope that it will make us realise the vast contribution the
mentally handicapped can make to our world.

In Chapter 2 we address the first of these questions, namely, 'In
what sense can the mentally handicapped be regarded as persons?', and in
order to do this we have to grapple with the fundamental question of
'What is a person?'. Attention will be paid to the meaning of person over
the centuries and it will be shown how in the West in particular attempts
were made to define person in terms of a human being who was different
from other animals because of one particular differentiating factor.
Although there was not clear agreement on what this factor was, which
in itself led to complications, there did develop an inordinate sense of the
importance of human beings over the rest of creation. This in turn led
to views of the rest of creation which, to say the least, were deprecatory
to all non-human animals and also to those human animals who were in
any way seen to lack the differentiating factor.

That this way of attempting to define person is inadequate will be
demonstrated by an examination of the work of a number of modern
scholars, including psychologists, professional philosophers, humanists, and
theologians. All seem to be agreed that the idea of 'continuity of
consciousness' first developed by Locke is of fundamental importance in
defining the nature of person but see this as only one of many attributes
needed to define person. An examination of the work of Oliver
O'Donovan for example demonstrates from the Christian viewpoint the
need to balance the Western idea of 'persona' with the Eastern idea of
'hypostasis' if we are to keep in balance the person thought of as an
agent and also as a subject.

O'Donovan sees the idea of 'hypostasis' as some sort of 'hidden

thread of individual existence' and in examining Richard Wollheim's



attempts to identify this 'hidden thread' we will be led through much
complex psychological material to see that man's ability to choose
(whatever that is) is a key factor in his development as a person. In this
we will find agreement in the humanist tradition as represented by Mary
Midgley and in the Christian tradition as represented by Stanley Hauerwas
and David Jenkins, But it is difficult to show how choice operates, how
decisions are made. And there is disagreement between all of these as
to how far the present decision is influenced by past decisions or by
possibilities in the future. In the same way there are differences of
opinion as to how far the cultural background or past and present
relationships affect the decision making. Where Wollheim will seek to
minimise the importance of cultural background and relationships, Midgley
would feel it was crucial in the development of man's personality. This
would be endorsed by both Hauerwas and Jenkins, both of whom would
want to take the idea of the importance of relationships to a further
stage in talking of the relationship between the person and God. This
concept opens greater possibilities of development for the person, for it
no longer sees 'person' as a static definition, but as a dynamic being, that
is a being with potential. This potential is developed by relationships but
above all by the relationship with God so that the potential is infinite.
So then, if what makes the person is a conglomeration of abilities or
potential abilities, none of which can be said to be absolutely essential,
but all of which can be developed by entry into relationship with other
persons or with God, then we see that the range of those beings that can
be described as persons is very great indeed. For the purpose of the
thesis we simply need to establish that this applies to those beings who
are mentally handicapped.

An examination of the work of Gordon Dunstan in the area of in

vitro fertilisation would attempt to demonstrate that when he describes



the relationship between the foetus and the mother as the key to the
development of their personalities, he is making a statement which is
equally true for all dependent beings in their relationship with others,
The being who is mentally handicapped, like all other human beings, has a
potential personality which can only achieve its full development by
entering into relationships with others and with God. What is true for
the mentally handicapped is true for all of us, a point which is developed
by reference to Maria Boulding, Kallistos Ware and John MacQuarrie.
The need then is to see whether by entering into relationships with the
mentally handicapped it is possible to help them grow and develop their
potential.

Chapter 3 is an attempt to answer the question 'Are the mentally
handicapped educable?', in other words, by entering into relationships with
them and by the use of modern educational techniques, is it possible to
help them achieve their potential? Beginning with a brief history of
education policy in this area, we will arrive at the present situation
which does not pay so much attention to Intelligence Quotient but seeks
to assess the educational needs of a child on a much wider basis. There
will be an examination of these techniques of assessment and illustrations
of them, particularly in the way they are adapted to the needs of
severely mentally handicapped people. By looking at one example in
particular we will see how this new method of assessment improved the
educational possibilities for him. What transpires then is that new
methods of assessment give a much more complete picture of the
handicapped person and therefore of his possibilities for development, and
by allowing us to know him better enable the development of a good
relationship between pupil and teacher, patient and nurse, etc. But for
the relationship to develop there must be some means of communication

and so there will be some examination of the whole area in which



communication skills have been developed in the last few years, We will
look at art and music in particular and then go on to see the vast
inroads that have been made in the development of verbal communications
and pre-verbal communications in the last few years, This latter will
also include an examination of the development of signing techniques such
as Makaton.

Our research so far will have brought us to the point where we
realise that educationalists have been breaking down learning areas into
smaller units in order to facilitate the learning processes of the
handicapped individual in the very earliest stages. From here we shall go
on to ask how this can affect our teaching of religious education and our
encouragement of spiritual growth., By following loosely Goldman's
categories of religious educational development we will see how it is
possible even for the most severely handicapped to be given religious
education or to experience a relationship in which spiritual growth can
take place. Our conclusion will be that no one can be described as
ineducable and that given the right relationships and stimulation all can
develop some of their potential. This will lead us to ask the question
whether or not the church by requiring some sort of 'rationality test' for
full membership has not excluded some of the most precious and gifted of
God's people.

Chapter 4 will address itself to this problem. We will see that the
medieval theology of the Kingdom of God and its emphasis on rationality
as the key to membership of the church and the kingdom excluded all
those who were unable to discern the difference between good and evil.
We will see that in effect this excluded most of the mentally handicapped
from Holy Communion, and that this practice continued right until the
present day. Indeed our examination will show that it is only within the

last fifteen years or so that this policy has been changed within the



Roman Catholic church and is beginning to change in other communions
too. The causes of the change are many but mostly derive from a
clearer understanding of the teaching about the kingdom and the nature
of membership of the kingdom as shown in the scriptures. An assessment
of this will show us the importance of seeing the mentally handicapped as
an integral part of the kingdom through whom we come into a deeper
relationship with Christ the King. From this point we shall go on to see
whether it is possible for the mentally handicapped to be real members of
the body of Christ; whether or not it is possible for them to respond to
Christ's call to maturity; and whether or not they have anything to
contribute to the body of Christ. To answer these questions we need to
examine the doctrine of the church, asking what it means to be a
member of the body of Christ whose head is a suffering Messiah, This
will involve assessing the use made of suffering and weakness in the
atonement and comparing how we who share in Christ's priesthood are
invited to cope with suffering and weakness and how this affects our
relationship with God and with one another. Using the work of E.L.
Mascall we will see that to belong to the mystical body of Christ means
to have entered through baptism into a living relationship with God and
our fellow members of the church, God's grace is seen to be paramount,
working upon us, beginning a process of transformation which in the case
of infant baptism begins even when we are not able to think for
ourselves, but works because our fellow members are prepared to take
responsibility for us, This process will work for all even the mentally
handicapped. However, the church has so often thought fit to interfere
with the process by imposing rationality tests which will exclude mentally
handicapped people very often from full membership, i.e. communicant
membership of the church., We will see that the grounds for insisting on

rationality tests are not sufficient and that there are other ways of



affirming one's clear dependence upon God and enjoyment of the
relationship with him. Contributions from Maria Boulding, Stanley
Hauerwas and Jean-Pierre de Caussade will all demonstrate that what
often appears to be the passive and more vulnerable partner in a
relationship can in fact be contributing to and growing and developing
within that relationship invaluably. Indeed we shall see that there is an
important strand of Christian spirituality which relies heavily upon the
vulnerability of God in Christ. Reference to St. Augustine, William
Temple, Stanley Hauerwas, Frances Young, W.H. Vanstone and Jean Vanier
all serve to show the importance of this strand and emphasise the fact
that the mentally handicapped have a great deal to offer the rest of the
church in understanding the nature of the vulnerability and the passivity
of Christ in his passion and crucifixion. We will see that the mentally
handicapped have a large contribution to make to the life of the church
in doctrine, worship and spirituality, not least because they will not let us
escape from the difficult questions of suffering, weakness, failure and
dependence. These are part of the reality of existence and so the
contribution of the mentally handicapped is first of all to keep the church
up to the mark in facing this reality and grappling with these
fundamental questions of life., At the same time because mentally
handicapped people accept their dependence upon others, they are more
willing than most of us to accept their dependence upon God. This brings
to them a great freedom. They are not worried about their public image.
They lack inhibitions and consequently bring a freedom to worship which
is a delight. The church will exclude such people from its membership
only at great peril to itself.

In Chapter 5 we shall be examining the actual process of involving
mentally handicapped people in worship and in full membership of the

church over a period of eight or nine years. This practical experience



will illustrate clearly the theological and educational chapters of the
thesis, Starting with an actual service as is experienced now (1987), we
shall show how the shape and form of the service is the same as that
used by all mainstream Christian churches at the Eucharist, However, it
will be seen that methods of involvement and means of communication
have been clearly adapted to suit the needs of the mentally handicapped
person. Nevertheless, the total worship experience is as full and actually
often very much fuller and real than many services where all those taking
part are 'completely rational'. The rest of the chapter will be devoted to
showing how this service was developed over the years, how there was a
need to learn some specialist skills, but above all how it was necessary to
utilise all aspects of a mentally handicapped person's experience in
developing our Eucharistic worship. However, again what transpires is
that it is the development of the relationship with priest, with lay
helpers, with God himself which is at the heart of all our progress in
developing worship or any other experience with the mentally handicapped.
From our actual experience it will be shown that the church itself in our
local area has gained far more from the relationship with the mentally
handicapped than the mentally handicapped have from their relationship
with the church, Not only have we made great advances in the freedom
with which we worship, but we have also learned how much better we
can deal with tiny children in church at the normal family Mass, and
others have learned a great deal about prayer and also about how to cope
with death and bereavement. So we will have demonstrated that their
contribution to the life of the church is vital and that both the church
and the community without that contribution suffer a great loss.

In Chapter 6 we shall draw our thinking to a conclusion by looking
at the present policy of caring for the mentally handicapped in the local

community or, as it is sometimes known, 'normalisation'. We will see how



in principle it draws largely upon the same sort of thinking as has been
expressed throughout this thesis, In other words, it recognises that the
community must accept the mentally handicapped for what they are and
in giving them a place in the community will find they have a
considerable contribution to make to the life of that community. By
looking at one or two actual examples it will be seen that there are
great dangers in putting this policy into practice about which we need to
be aware if we are to ensure that the policy is effective and that the
mentally handicapped have a better quality of life as a result of this
policy than they would have had in an institution., In particular we will
see that the need for support services is greater than ever before, and
that the need to educate the community and the church about mental
handicap if they are to accept mentally handicapped people as full
members is equally great. Both of these will cost a great deal in terms
of time and money. By attempting to look realistically at the present
situation we will not gloss over any of the difficulties involved in the
palicy, nor will we fail to recognise some of the real advantages in
having people grouped together in institutions., If these advantages are to
be recreated in the local community, more time and more money will be
involved. Nevertheless, our conclusion will be that if both church and
community are prepared to spend sufficient time and money in creating
opportunities that will allow creative relationships to be established and
developed between mentally handicapped people and others in the church
and community, they will find that such relationships are mutually
beneficial. Furthermore, they will wonder why they have deprived

themselves of the contribution of the handicapped for so long.



Chapter 1

WHAT IS MENTAL HANDICAP?

A few years ago I buried my wife's Uncle Don. He was a very much
loved and important member of our family. As a baby the wash-house
collapsed and the rubble all fell on top of Don. His mother always said
that she blamed this for his later condition. Nobody ever attempted to
make a proper diagnosis of what was the matter with him, He went to
school from being five until he was fourteen. He was never taught to
read or write and nobody seemed to bother about that fact. If anyone at
school ever tried to make fun of him because of his handicap, his elder
brother took care of him. At home he was expected to lead a normal
life. His father, who was a soldier, made sure that he knew how to
clean his shoes and when the family moved to take over the local public
baths and wash-houses it was Don's job not only to clean all the shoes
but each morning to make sure that all the brass signs and all the baths
were cleaned. He was responsible for working the water-pump so the
baths were filled with water and, after people had used them he emptied
them and cleaned them again. He was expected to do all this before he
was allowed to go to the pictures. He loved the pictures all his life and
was seen in later life always to be first in the queue at the local cinema
two or three times a week. Although he could not read and write he
could manage money and was often sent on errands to the shop to fetch
this or that, He was particularly good at carrying big bags of potatoes,
In his teens he was a member of the International Order of Good
Templars, having the office of Guard and Sentinel. This was at the local
Presbyterian church. Later he attended St. Hilda's Church of England
where he was confirmed at around the age of twenty-six and frequently

took the collection.
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Before the Second World War he managed to get a little job at the
local illuminations, This involved carrying bags of potatoes from shop to
shop and generally making himself useful. This, on top of the work he
always did at home, gave him a lot of purpose and satisfaction in life,
When the war started things were to change radically for the family.
They moved out of the baths and went to live with Don's brother and his
family, During the war Don got his first real job, Because of the
shortage of manpower every available male who could be taught a simple
trade was put to work and Don worked as a labourer for a building firm
bringing home his first real wage. At the same time he was filling f;he
role of favourite uncle to his brother's children. His brother at this time
was dying of tuberculosis and Don was always available to help by taking
the children out, walking them along the sea front, taking them to school,
fetching them back, and making sure if it rained they had wellingtons to
walk home in. He was an absolutely invaluable member of the family.
His mother died and shortly afterwards, in the space of only three weeks,
his brother died also. Although he was in great distress himself he was
able to give comfort to his sister and his sister-in-law. After the war he
lost his job because of all the returning soldiers and filled his time by
looking after the children and walking along the sea front., He always
loved the sea front., When his sister married he went to live with her
and her husband, where he repeated his job as invaluable uncle to the
three children that she had., He always had odd jobs to do. For many
years he had the practice of going to the local cemetery to keep the
family grave neat and tidy. He used to clean his own and everybody's
shoes in the household, chop the sticks for the fire, put the coals in for
neighbours when the coals were delivered, and shovel the snow away from
the old people's doors, He was always available to take the children to

the doctors and could be relied upon to do the simple shopping tasks
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described earlier. For a short time he did get another job as evening
watchman on a building site from 5 p.m. to 10 p.m. This was the site
opposite the house where he lived and his sister could always keep an eye
on him and he felt very proud of this job, In his later life adult training
centres opened and he became a well-known and leading member of these.
Throughout his life he loved the radio, programmes like Sing Something
Simple, and he loved the television, Particularly he liked to watch the
church services and hymn singing. Don was no saint. He had his
moments like the rest of us. His sister must have had some difficult
moments with him when he was in one of his obstinate moods. These
could go on with 'chuntering' for some considerable while. There were
also moments when he caused great concern and anxiety to her. Nor
must her husband be forgotten for he made it possible for Don to live a
'normal life' by allowing him to share their home from the beginning.
There must have been very difficult and trying moments for all of them.
But we can all be difficult and cause concern and the undoubted and
lasting impression is that, with his death, he left a large hole in the
family circle, He was very dearly loved by all of us, Don was never
diagnosed. No one knew exactly what was the matter with him, He was
simply one of the many people who were designated mentally handicapped.
If he was a young child now, he would no doubt be categorised as mildly
mentally handicapped, and the educational facilities provided would have
helped him to lead an even fuller life than he already led.

John is sixteen years of age, five foot nine inches high, and weighs
nine and three-quarters stone, His vision and hearing are both good.
Although he is severely epileptic, this in no way interferes with his
leading a normal life., He swims, goes horse riding, rides a bike, all
without problems though there usually has to be another adult somewhere

in the vicinity in case he has a grand mal. He loves to draw and is
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capable of drawing a roomful of people with great rapidity and on long
rolls of paper with every detail of each individual clearly there to be
seen, and he particularly loves to draw record players, radios and organs,
again with every detail clearly marked. All this is achieved in double
quick time, so his ability to perceive, register and represent is clearly
phenomenal. He has a reading vocabulary of sixty words and he copies
fairly neatly and accurately, He is able to compose and write specified
sentences from word flash cards, He can carry out simple addition and
subtraction sums with the aid of counters. And he particularly enjoys the
part of education which for him includes life skills, for example cooking,
shopping, cleaning shoes, washing clothes, etc. He has a good vocabulary
and can apparently hold a reasonable conversation, It is only as you
spend more time with him that you realise that conversations with him
tend to be one-sided. He is not really capable of a listen/speak type of
conversation, speech is used to vocalise his ideas; its flow is not
moderated or controlled by the other person's contribution, This obviously
has an adverse effect on his social interaction with his peers and with
people who may be unsympathetic towards him.

John lives in a hospital for the mentally handicapped in a secure
villa in that hospital because he exhibits severe behavioural problems from
time to time. Not only is he epileptic but he suffers from Tuberous
Sclerosis[1] and associated mental handicap., The result is that John has
an IQ of around 40, and so is classed as being moderately mentally
handicapped according to international classification.[2]

In his book Mentally Handicapped People: Living and Learning

published by Bailliere Tindall, David Clarke shows how the World Health
Organization classified mental handicap according to a score achieved on
the intelligence test. This score, or Intelligence Quotient (IQ), is the

traditional ground for deciding who is mentally handicapped. The norm
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reads as 100 and there is a 30 point range below and above which is
regarded as being normal, that is, anything from 70 to 130 would be the
normal range. Anything below 70 comes into the mental handicapped
classification and it is broken down as follows:

1. Mild mental handicap (IQ 52-67) may be only a matter of

delayed development. Children can be educated and adults can work in
ordinary employment following training. They may lead independent lives
and never be classified as being mentally handicapped.

2, Moderate mental handicap (IQ 36-51). Affected persons are

obviously handicapped but may learn self-help skills and work in sheltered
employment,

3. Severe mental handicap (IQ 20-35). There may be delayed

development or failure to develop physical and communication skills.
Often affected people are also physically handicapped but they can still
show limited independence.

4, Profound mental handicap (IQ 0-19). Affected people require

24-hour care for survival. Physical and sensory development may be
grossly impaired, with physical handicap.[3]

Obviously those at the top of the mild mental handicap range have
always been catered for under normal pastoral care. The problems begin
in the lower mild range and, of course, are exacerbated in the last three
classifications, It must be realised, however, that intellectual ability is i
only one aspect of mental handicap and does not always give an accurate
guide to the individual's all-round ability. For example, the IQ gives no
indication of how a person will behave socially. Although John in our
example above would be classed by his IQ as moderately handicapped, he
is in fact a boy with very severe learning difficulties and also very
severe behavioural problems. It is for this reason that since the 1971

Education Act educationalists ceased to pay much attention to IQ tests
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but use a much greater variety of tests in their assessment of handicap.
These will be examined in the chapter on Education, Nevertheless
definitions such as those we have described as accepted by the World
Health Organization, although dependent upon very rigid criteria, are
useful in giving some indication of the incidence and prevalence of mental
handicap, [4]

The consideration of three more case histories will give us some
indication of the vast range and diversity of the problems of mental
handicap and of the problems associated with it.

Keith is twenty-three. He suffers from spastic quadripletia and
epilepsy with associated mental handicap. He is unable to do anything
for himself although he can aid a person giving him a drink by supporting
the bottom of the cup with his right hand, He can grasp a rattle or a
musical instrument with his right hand and shake it, and he sometimes
uses the same hand to knock toys over. He enjoys bathing and splashing
in water, He has no lanquage in the normal sense of the word, the
sounds he makes are usually to convey emotion such as delight or
distress. He does however understand the firm demands of a command
like 'No' and 'Hands Down'. And he enjoys being talked to and responds
to tone, for example, when joked with he will respond by laughing. He
sometimes looks at objects when told to but there is nothing consistent
about this; he makes eye contact quite clearly and enjoys watching
television and listening to music. His attention span, particularly when
watching television or in one-to-one work, can sometimes be quite a long
time, e.q. five minutes. He is always at ease with staff and family he
knows and has a very good friend, another mentally handicapped person
called Ian. For a long time he did not like other mentally handicapped
people to go near him but he would always welcome the attention of lan.

Keith's friend lan is also twenty-three. He suffers from
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hydro-cephalus and epilepsy and is also mentally handicapped. His
movements are spastic and he wears callipers and boots and walks with
difficulty, He feeds himself using a knife and fork and he can dress
himself after a fashion, needing encouragement. He interprets pictures by
gestures, facial expressions, and tries hard to say words, some of which
he can say quite clearly particularly Daddy, Mummy and so on. He can
cut out with scissors and crayon with a circular movement. He loves
swimming, he can undress himself, he can hang his coat up, and he loves
music, puppets and television, He has also taken part in a nativity play
where he played Joseph. He loved doing it. His attention span can last
as long as twenty to thirty minutes when he is interested in doing
something. He has a sunny nature, he is very friendly and loves to sit
with his friend Keith,

It is very easy to trace progress with Ian and it is not too difficult
with Keith, Both of them make eye contact. Derek however is quite a
different case, Derek is twenty-five., He suffers from achondroplasia
hydro-cephalus, cleft palate, and he has defective hearing and is totally
blind. He is a still and solitary person, usually to be found squatting
alone, silent and immobile in the middle of the room sucking his shirt
collar if he has nothing else to suck., With guidance he will open doors,
feel for landmarks like clothes pegs and the toilet seat, but he seems
reluctant to do things by himself, always seeking help from nursing staff,
guiding their hands to what he wants them to do, for example, take off
his shirt., He is not able to speak, his vocalisation is limited to grunts,
moans and murmurs together with crying, and occasionally he is heard to
chuckle and laugh. He is not interested in toys or equipment and after a
cursory examination tends to throw them aside. He seems to like the
television and will squat right underneath it, sometimes reaching up to

alter the knobs and switches. His attention span is almost impossible to
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assess, He certainly responds best when it is quiet and when he receives
individual attention, In situations like this where he is one to one with
you, he lets you take him around a room and help him to explore it and
appears then to concentrate quite well. He can barely feed himself,
though he has been known to use a spoon at table. He can also help to
dress himself.

It will be seen from these three examples how mental handicap
itself is complicated by the incidence of so great a variety of physical or
other handicaps. Consideration of the range of differences between an
Uncle Don, a Keith or a Derek is only the tip of the iceberg, the
possibility of combinations and permutations of all the different
difficulties and handicaps is beyond belief. This is why it is so difficult
to find a satisfactory definition of mental handicap.

The Mental Health Act of 1983 gave new legal definitions under the
following headings:

Mental Disorder: Mental illness, arrested or incomplete development

of mind, psychopathic disorder and any other disorder or disability of mind.

Severe Mental Impairment: State of arrested or incomplete

development of mind which includes severe impairment of intelligence and
social functioning and is associated with abnormally aggressive or seriously
irresponsible conduct on the part of the person concerned.

Mental Impairment: State of arrested or incomplete development of

mind (not amounting to severe mental impairment) which includes
significant impairment of intelligence and social functioning and is
associated with abnormally aggressive or seriously irresponsible conduct on
the part of the person concerned.

Psychopathic Disorder: Persistent disorder or disability of mind

(whether or not including significant impairment of intelligence) which

results in abormally aggressive or seriously irresponsible conduct on the
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part of the person concerned,[5]

No doubt the debate about definition will continue, but in practice
the range of handicap will always be there. This is further complicated
by the fact that mentally handicapped people can also be mentally ill and
physically handicapped as well as going through the whole gamut of
normal physical disease., The reaction of society to such a complicated
mass of symptoms has for a variety of reasons, not least fear, frequently
been to try to escape from the problem by shutting it out. So for
centuries the mentally handicapped were shut away from society, and in
the process so were many people who were not mentally handicapped at
all, Few of those who have seen or read Joey Deacon's autobiographical
play can have been left unmoved at such an intelligent human being being
shut away in a mental institution because of tremendous problems of
spasticity.

Within our own experience at our local hospital we discovered that
someone previously thought to be severely mentally handicapped was
actually reasonably intelligent and able to go through a prolonged
educational process when new methods to stimulate communication were
used which showed him to be acutely deaf and gave him the tools to
overcome this extra handicap. One cannot help but wonder how many
lives have been wasted by being 'out of sight and out of mind'.

The result of such escapist policies has been to riddle society with
all kinds of myths, misunderstandings and fears about the mentally
handicapped. These are to be found at all levels of society and even
within the families of those who have handicapped children. The result is
that often the birth of a mentally handicapped child, in itself a
sufficiently distressing problem, is compounded by all sorts of gquilt and
obsessions, When these are coupled to lack of understanding and little

knowledge of simple basic educational skills, the problem of a mentally
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handicapped child can and often does become an intolerable burden. The
development of the medical sciences over the last thirty years has made
vast inroads into the difficult maze of understanding mental disorder and
mental handicap. This in turn has led to improved treatment and care.
The development of new drugs and the use of drug therapy as well as
better material and nursing resources has paved the way for better care,
though there is still a long way to go in providing more material
resources if the new policy of rehabilitation of the mentally handicapped
in the community is to be pursued satisfactorily., At the same time there
have been major developments in education and communication skills,which
would have been unthinkable even a few years ago. There is no longer
any excuse for society to escape from the problems of mental handicap.
We need to come face to face with the reality of the problem, not
shirking any of the difificult or embarrassing questions, We owe it to the
mentally handicapped, to their families, to ourselves, to our love for
truth, to ask such questions fairly and answer them honestly. It is the
purpose of this thesis to try and do just that,

Can the mentally handicapped really be regarded as persons? Are
they educable? Can the spiritual dimension ever be meaningful to them?
Can they be full members of society? Can they be full members of the
Church? What contribution can they be expected to make to society?
What contribution if any can they be expected to make to the life of the
Church? These are the questions we must ask, and it is hoped that by
pursuing these questions we can begin to understand the positive
contribution that the mentally handicapped can make to our world.
Indeed, I hope we shall see that a world or a church which excludes them
from full membership will itself be deficient or handicapped far more
severely than those who have been excluded from its membership. There

is a classic Hassidic tale that illustrates this truth. It comes from the
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series of marvellous tales of the Rabbi Israel Baal Shem. In this tale,
known as 'The Boy's Song', the power of evil so enveloped the world with
his 'wings of heavy iron' that the souls of men were crushed and the
world was in deep depression. This was so bad that when the Rabbi
Israel tried to enter a synagogue he told the Chassidim, who were the
people of that synagogue, that he could not enter because there was no
room for him as the house was of full of dead prayers. Prayers which
had no strength in them left to fly to heaven were crushed, lying on top
of one another, filling the synagogue. He went back to his home town
feeling the weight of the wings of the evil one pressing ever closer upon
him., He spent time in prayer seeking a way to pierce the iron cloud and
make a path to heaven with the prayers of men. In his home town there
was a Jewish herdsman who had a son of twelve years old who was slow
witted and could not remember therefore the alphabet or anything he was
taught. Although his father had sent him to the Cheder, he could never
remember anything, so at last his father sent him out to the fields to
look after the herds. While he was in the fields the boy took a reed and
made himself a flute, He sat all day in the gras; playing upon his flute,
filled with joy and delight in his music making. But when he reached his
thirteenth birthday his father thought that the time had really come for
him to teach the lad at least some shred of Jewishness, so he said "Come
with me, we will go to the synagogue for the holidays". Dressed in new
cap and shoes the boy went with his father to the synagogue carrying his
flute in his pocket. His father took him to the synagoque of the Rabbi
Israel Baal Shem.,

They sat together among the men and the boy was very still,

When the moment came for prayer, the prayer of Mussaf to be

said, the boy saw all the men about him raise their little

books and read out of them in praying and singing voices. He
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saw his father do as the other men did and he pulled at his
father's arm, "Father," he said, "I too want to sing. I have
my flute in my pocket. [I'll take it out and sing." But his
father caught his hand. "Be still," he whispered, "Do you want
to make the Rabbi angry? Be still." The boy sat quietly on
the bench until the prayer of the Mincha, He did not move,
When the men arose to repeat the Mincha prayer the boy also
arose, '"Father," he said, "I too want to sing." His father
whispered quickly "Where have you got your fife?" '"Here in
my pocket", said the boy, "Let me see it The boy drew out
his fife and showed it to his father and his father snatched it
out of his hand, "Let me hold it for you", he said. The boy
wanted to cry but was afraid and remained still, At last came
the prayer of the Neilah, The candles burned trembling in the
evening wind and the hearts of the worshippers trembled as the
flames of the candles. All through the house was the warmth
of holiness, and the stillness as before the presence. And the
outstretched palms of the Rabbi were raised over them and the
words of the eighteen Benedictions were spoken. The boy
could hold back his desire no longer. He seized the flute from
his father's hand, set it to his mouth and began to play his
music. The silence of terror fell upon the congregation. They
gasped, they looked upon the boy; their backs cringed as if
they waited instantly for walls to fall upon them., But a flood
of joy came over the countenance of the Rabbi Israel. He
raised his spread of palms over the boy. "The cloud is pierced
and broken", cried the Master of the Name, "and evil is

scattered from over the face of the earth",[6]
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Footnotes

[1] Tuberous Sclerosis is a rare condition due to a dominant autosomai

(2]

[3]

(4]
(5]

[6]

genetic trait, Sporadic cases also occur., Multiple tumours and
malformations in the brain are associated with epilepsy and mental
deterioration. There may also be behavioural symptoms and
withdrawing of psychotic intensity.

See Basic Child Psychiatry by P, Barker published by Granada, 1983,
p.108,

I am indebted to an unpublished paper, A Case History of John
Thomas by Paul Bamberough, for this information,

Mentally Handicapped People: Living and Learning by David Clarke,
published by Bailliere Tindall in its revised form in 1986, p.6.

Clarke, op.cit, p.8.

See an unpublished paper by Marion Way, Consultant Psychiatrist at
Earls House Hospital called Helping the Mentally Handicapped Family.

See Classic Hassidic Tales by Meyer Levin, Dorset Press, New York,
1985. First published 1931, pp.133-134,
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Chapter 2
WHAT IS A PERSON ?

In the book Responsibility for Devalued Persons, Stanley Hauerwas

says of the parents of handicapped people:

Most parents soon learn not to look for miracles or cures.

What they want is to find a competent paediatrician or

specialist who will treat their child like a persan.

Unfortunately parents are often forced to spend a great deal

of their time simply trying to find a physician that is able to

view their child in this manner,[1]
That such parents want their éhild treated like a person says something
about their understanding and opinion of their child and their relationship
with him or her., But the fact that they are having difficulties in finding
a paediatrician who will treat their child as a person shows that even in
those who deal regularly with the mentally handicapped there is
frequently an innate sense that in some way the mentally handicapped are
not personsg or that they are less than persons in the normal sense of that
word, But what is the normal sense of the word 'person'? Is there a
satisfactory definition of 'person' that would allow us to either include or
exclude the mentally handicapped from that category? What is certain is
that the issue is crucial and will determine our attitudes towards the
handicapped. Plainly, if we see the handicapped as having the legal and
moral rights attributable to the human person, then we will have no
choice but to deal with them at the highest human level, If, on the
other hand, they are not to be regarded as human persons with these
rights, then our attitudes could vary from caring for them as some sort
of 'pet' to 'putting them to sleep'. Obviously, we are going to have to

look into the whole question of the meaning of 'person' in some depth.
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Mary Midgley in the article called 'Person and Non-Person' found in

In Defence of Animals, edited by P. Singer, highlights a case in the

United States of America where animal lovers had freed some dolphins
from an aquarium on the grounds that they were freeing the dolphins
because the dolphins were persons and as such should not be kept in such
caged conditions, The judge in the case rejected their defence and stated
quite categorically that "person means human being", his judgment being
that although dolphins may be intelligent, their intelligence was
insufficient to have them regarded as a human beings under the penal
code. His categorical statement that person means human being is
clearly open to question, even though it would be supported by such
modern philosophers as Teichman and Wollheim.{2] And certainly
whether or not all persons are human beings still leaves open the question
of whether all human beings are persons. To take the latter point first,
in Roman law, for instance, slaves who were definitely human beings were
certainly not regarded as persons. This remains true even though the
slave might be the most important human being, i.e. the key figure, in
any set-up from certain points of view., If we compare, for instance, the
role of the slave in Roman drama or indeed in running the average
Roman household, we see the truth of this, Clearly then, if we were
content to remain within some legal contexts, it would be clear that not
all human beings would be regarded as persons. To tackle the problem
from the other way round, Midgley also points out that the word 'person'
need not mean a human being, even in common parlance, giving the
instance of referring to the persons of the Holy Trinity, one of whom is
definitely spirit.[3] In addition to this she shows that 'personal identity'
is commonly held to belong to continuity of cansciousness rather than
bodily form in stories where the two diverge. She supports this point by

referring to John Locke's definition of person as 'a thinking intelligent
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being that has reason and reflection and can consider itself as itself', and
by giving the illustration of the 'hnau' in C.S. Lewis's book Qut of the

Silent Planet. Certainly not enough attention has been given to 'the

continuity of consciousness' aspect of the meaning of the word 'person' in
western thought and undoubtedly the arrogance implied in the judgment by
the American judge is far more in line with western thought than the
thinking of Mary Midgley.

That such arrogance forms a common background for our thinking
about personhood is substantiated by Keith Thomas in his book Man and

the Natural World: Changing Attitudes in England 1500 to 1800, He

shows how the development of western thought from Aristotle through
Aquinus and the mediaeval scholastics led to a Christian understanding of
man which saw him as no longer merely a superior animal, for "it
elevated him to a wholly different status, half way between the beasts
and the angels, In the early modern period it was accompanied by a
great deal of self-congratulation".[4] But exactly what made man this
superior animal was difficult to decide, Again to quote Thomas:
There was a marked lack of agreement as to just where man's
unique superiority lay. The search for this elusive attribute has
been one of the most enduring pursuits of western philosophers,
most of whom have tended to fix on one feature and emphasise
it out of all proportion, sometimes to the point of absurdity.
Thus man has been described as a political animal by Aristotle,
a laughing animal by Thomas Willis, a tool-making animal by
Benjamin Franklyn, a religious animal by Edmund Burke, and a
cooking animal by James Boswell. As the novelist Peacock's
Mr, Cranium observes, man has at one time or another been
defined as a featherless biped, an animal which forms opinions,

and an animal which carries a stick, What all such definitions
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have in common is that they assume a polarity between the

categories man and animal and that they invariably regard the

animal as the inferior.[5]
Distinguishing marks particularly singled out were the characteristics of
speech, reason and religion. From this develops the clear understanding
that man has all these attributes and above all conscience and religious
instinct and an immortal soul, whereas the beasts perish.

It was left to Rene Descartes in the seventeenth century to develop
this clearly. And this he did by stating that animals were mere machines
or automata like clocks, capable of complex behaviour but wholly
incapable of speech, reasoning, religion or in some interpretations even of
sensation, 5o Thomas concludes that the result of Descartes' formulation
of this understanding of the nature of man was that it further
downgraded animals by comparison with human beings and could lead, and
indeed would lead eventually, to the justification of human maltreatment
of animals.

But the downgrading of animals was only the thin end of the wedge.
Thomas shows that in drawing a firm line between man and beast, the
main purpose of early modern theorists was to justify hunting,
domestication, meat eating, vivesection and the wholesale extermination
of vermin and predators. Furthermore, he concludes that this urge to
distinguish the human from the animal also has important consequences
for relations between human beings, for if the essence of humanity was
defined as consisting in some specific quality, then it follows that any
human beings who did not display that quality were sub-human,
semi-animal. So that many of the early explarers would have agreed with
Gibbon when he said that the human brute without art or laws is poorly
distinguished from the rest of the animal creation. It is on such grounds

that the Hottentot, the American Indian, even the Irish, are discriminated
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against and indeed, as Thomas says, "there were other animals nearer
home. What is an infant, asked a Jacobean writer, but a brute beast in
the shape of a man? And what is a young youth but, as it were, a wild
untamed ass colt unbridled?"[6] Women are not spared either. Thomas
quotes the Quaker George Fox, who met a group of people who held that
women had no souls no more than a goose. But still more beast-like than
these were the poor, the ignorant, the irreligious, the squalid, and so on.
Thomas, proving the point that intellectuals have long been in the habit
of regarding the uneducated as sub-human, quotes Sir Thomas Pope-Bland
in 1693 as saying:

The numerous rabble that seemed to have the signature of man

in their faces are but brutes in their understanding ... it is by

the favour of a metaphor we call them men, for at the best

they are but Descartes' automata, moving frames and fiqures

of men, and have nothing but their outsides to justify their

titles to rationality,[7]

It is from this attitude that there arises the method of castigating
one's enemies by referring to them as animals. He quotes John Milton
comparing his enemies to 'owls and cuckoos, asses, apes and dogs'. And
of course such animal insults are a feature of human discourse today. It
is obviously a small step from such verbal abuse to positive and actual
discrimination against the poor and the ignorant, the deprived and
particularly the mentally handicapped. Why else such places as Bedlam?
What we see, then, is a gradual narrowing down of the idea of person
from a human being to a specific sort of human being and having a
particular type of intelligence, and it is this thinking which characterises
the humanism of someone like H.G. Wells, where intelligence is singled
out as the one distinctive attribute of man which differentiates him from

the other animals,
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Mary Midgley in her book Beast and Man: The Roots of Human

Nature dismisses this sort of humanism. She says:
It is a danger of much humanism (of this type) that it elevates
intelligence to the throne of God. Why should cleverness be so
much more important than being kind, brave, friendly, patient
and generous, especially if it also gives licence to massacre
anything or anybody less intelligent - most humanists are also
utilitarian and on utilitarian grounds intelligence is only
valuable in so far as it helps to secure more ways of gaining
pleasure, But there is no actual guarantee that the more
intellectual are better at pleasure than their less intelligent
hedonist brothers, in which case the question becomes 'Who
should exterminate whom?',[8]
But though many of us may not subscribe to the humanist views of
a Wells, there is no doubt that the ideas which influenced him and his
fellow humanists have percolated through into much of our twentieth
century thinking. We have to look no further than the Nazi programme
to annihilate all kinds of 'sub-human' members of their race by quietly
exterminating, say, the mentally handicapped or the senile. And although
this may be seen as extreme because it was part of Nazi policy, we have
heard very similar things in western society since the second world war,
not under the auspices of the Nazi or any other particular party., Even
those who will not go so far as to annihilate the living mentally
handicapped person have no qualms about removing the foetus which is
shown to be damaged chromosomally or in some other way, Indeed, there
have now been a number of cases where once the baby is born and is
shown to have some kind of mental defect, particularly where it is
compounded by other complications, either the doctor or the families, or

the families and the doctor combined, have co-operated in allowing the
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child to die on what they would regard as humanitarian grounds. There
are for example the cases of Mr., Bard's mongoloid son quoted in the book

Vision _and Virtue by Stanley Hauerwas[9] or the case of a deformed

child born to Mr, and Mrs. Robert H.T. Houle quoted in the book How

Brave a New World by Richard A. McCormick, SJ[10]. This is to give

only two examples out of many,

The implication arising from these examples is that there is quite
clearly a strand in twentieth century thinking about the handicapped that
regards them as inferior to normal humanity. In other words, they are
not persons in the normal sense of the word and therefore they can be
'put to sleep' as one would a sick or dying dog. However, to think that
such an attitude has not been questioned seriously since the time of
Darwin would be a mistake. In this century in particular there have been
a number of books produced which are a mixture of anthropology and
psychology, and which attempt to study man in his environment in the
same way as other animals have been studied to reveal most interesting
characteristics., Books which would fit into this category would be The

Territorial Imperative by Robert Ardrey, On Aggression and King

Solomon's Ring by Konrad Lorenz, and The Naked Ape by Desmond

Morris. What comes over from these books is an interesting and
illuminating understanding of man as an animal. Their work is noted by

David Jenkins in his book What is Man?, where he sums up their thesis in

these words:
They use the same method of analysis, decoding man's nature
from evolutionary theory and from the study of animal ecology
and behaviour. From a study of the way animals interrelate
with their environment and of the way in which this is related
to the formation and adaptation of their patterns of behaviour

they draw their conclusions, For example, the case of man
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not having evolved ritualised (and therefore harmless) ways of

dealing with interest-specific aggression, i.e. between members

of the same species like, say, geese and wolves. Because of

this, they arque, man will produce a perpetual pattern of

intergroup struggles and individual conflicts and quite possibly

wars,

Jenkins argues that these authors have become ardent moralists or
propagandists. He says this is particularly true of Lorenz. But they may
have their facts wrong anyway, and he cites two publications, Naked Ape

or_Homo Sapiens by Bernard Towers, and Man _and Aggression by John

Lewis, edited by Montague Ashley, as being books that counteract the
theses of Lorenz and the others, about interest-specific aggression.,

Jenkins is particularly concerned with the thesis of Lorenz and the
others because he rejects their main conclusion, He sums up their
argument in this way:

Reductionism (man is nothing but an animal and must be

expected to behave accordingly, we must take what precautions

if any that we can) might seem to be the reasonable man's

refuge and about the only comfort open to us. At least we

are not to blame for what we may have to suffer or may

inflict. There is no need to add cosmic gquilt to physical

discomfort.,
But, he goes on:

The trouble is that the nothing but animals line as worked out

by Lorenz and the others is not descriptively accurate. Man

cannot by these means be reduced to a non-human animal. He

remains descriptively a very much human one., He may not be
able to make sense of or humanly discharge his human

possibilities of response and responsibility, but a descriptive
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discharge of them by explaining them away does not lie this

way, at any rate, Man remains burdened with being

human, [111

So Jenkins dismisses these theses as a cowa.rdly evasion of the
responsibility of being human, The authors have hardly proved their
point, This may be the case and, indeed, although ane may agree with
Jenkins' basic rejection of their thesis, I think he does not give sufficient
weight to many of the things which they are saying about man's animal
nature. There is almost an assumption behind his argument that we
cannot learn anything about man by aobserving, say, the behaviour of
wolves or geese, But this plainly is not the case. Mary Midgley would
probably agree with much that Jenkins says, but in her book Beast and

Man: The Roots of Human Nature she pays far more attention to the

arguments of Lorenz and the others because of the tremendous amount of
wark, patient understanding and research that has gone into the complete
revision of our understanding of the animal world. She gives the example
of wolf haters trying to prove that wolves are responsible for the decline
in the numbers of deer in parts of the Arctic. She says that recently
ethologists have taken the trouble to watch wolves systematically between
meal times and they have found them to be by human standards paragons
of steadiness and good conduct. They pair for life, they are faithful and
affectionate spouses and parents, they show great loyalty to their pack,
and great courage and persistence in the face of difficulties, they
carefully respect one another's territories, keep their dens clean, and
extremely seldom kill anything that they do not need for dinner, If they
fight with another wolf the encounter normally ends with a submission,
They have an inhibition about killing the submissive wolf and about
attacking females and cubs. They have also, like all social animals, a

fairly elaborate etiquette including subtly varied ceremonies of greeting
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and reassurance by which friendship is strengthened, cooperation achieved,
and the wheels of social life generally oiled, She points out that our
knowledge of this behaviour is not based upon the romantic impressions of
casual travellers; it rests on long and careful investigations by trained
zoologists backed up by miles of film, graphs, maps, population surveys,
droppings analyses and all the rest of the contemporary toolbag. She
shows that the restraint apparent in wolves seems to be found in most
other social carnivores, because where murder is so easy the species must
have an adequate inhibition against it or perish., To show that this
inhibition is lacking in weak animals, she quotes Lorenz who gives chilling
examples from roe deer and doves, in both of which species stronger
members will slowly murder weaker aones if kept in captivity with them,
because in a free state these creatures save themselves by running away,
not by relying on the victor's inhibitions, From this she concludes that it
is clear that man is in some way nearer to this group than to the
wolf.[12]

The weight of this evidence and much more like it in different
areas is responsible for Midgley's reassessment of what it is that makes
man unique, which is what her book is about. She contends that by
looking at the nature of other creatures man learns more about his own
nature and just how remarkable it is. She recommends the study of
man's whole nature, because if it is careful and honest, it will bring out
his peculiarities and will show what is unique about him as well as what
is not. What Midgley objects to is the attempt throughout history of
trying to seize upon one particular characteristic of man as being that
which makes him unique, She says:

If we ask 'What is the characteristic excellence of man?', we

have to be clear what we mean, If we mean 'What would

seem distinctive about him to a non-human observer?' we would
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need first to know that observer's frame of reference and what

contrasts would strike him, If we mean 'What is the best and

most important thing within human life?', the question is a real

one, and we can try to answer it, But it is not about

biological classification, It is a question of moral philosophy.

And we do not help ourselves at all in answering it if we

decide in advance that the answer ought to be a single, simple

characteristic, unshared by other species, such as the
differentia is meant to be. Why should a narrow morality
necessarily be the right one? Why should not our excellence

involve our whole nature? [13]

Each time we try to isolate one particular attribute of man's
character we find that it is wanting because there is clearly no single
attribute which is sufficient alone to define or explain the species. So
Midgley continues:

We employ a cluster of them (attributes) whose arrangements

as more or less essential can be altered from time to time for

many reasons. And what is really characteristic is the shape

of the whole cluster, For example, for man things like

conceptual thought, reason, language, culture, self-

consciousness, tool-using, productivity, laughter, a sense of the
future, etc. All these form part of such a cluster but none of
them can monopolise it or freeze it into finality. There are
always more that we have not thought of mentioning yet, and
among them the most obvious, What would we say about
someone who had all the characteristics just mentioned, but
none of the normal human affections? These of course are
plainly very like those of many other species, so they do not

get named in the differentia. But shortage of them is the
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commonest reason for calling people inhuman,[14]

She sums up her thinking on the matter by saying "To expect a
single differentiate is absurd. As it is not even flattering to the species
since it obscures our truly characteristic richness and versatility."

To prove her point she looks at the main attempts to define man by
single characteristics or even a limited combination. She begins with
Aristotle's definition of man as rational, showing how everybody after
Aristotle who proposed the same sort of definition of man was arguing
with him, in other words was commenting one way or another on the
definition of man as a rational animal, taking previous contributions for
granted. She looks at Plato, Nicomachean Ethics 1.7, when he asks what
the true function of man is in order to see what his happiness consists in,
and concludes that the function is the life of reason because that life
only is peculiar to man, She would not quarrel with his conclusion but
with his argument, "If peculiarities of man is the point, why should one
not say the function of man is technology or say the sexual goings-on
noted by Desmoand Morris, or even the exceptional ruthlessness to one's
own species? In all these respects man seems to be unique,"[15] She
looks at Descartes, who regarded animals as automata operating without
consciousness, and sees him as guilty of the same mistake as Plato, that
is, in 'seeing pure speculative reason as of the logicians' or
mathematicians' kind as lying at the core of human life, so that he was
really defining man not so much by his consciousness or general
intelligence but by his capacity for mathematics.,! She points out that
reason in the sense of logic can be called a universal tool, but as a
faculty, that is as something we are gifted with, it is not so at all, It is
a set of highly varied mental capacities, practical and theoretical, which
are separable and unevenly distributed among human beings, and are

shaped in specific ways by their lives,
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Rationality as the single differentiating factor between man and
other animals is plainly insufficient.

Rationality involves sanity. And a mad dog differs from a

normal dog in just the same way as a mad man from a sane

man., On the matter of knowing one's onions, understanding
what one is about, there is not (as you might think from

Descartes' remarks) a single scale reaching down from the most

intelligent man to the stupidest and stopping short there,

leaving all beasts equally nowhere. There are a number of
scales on which both people and animals can be found variously
arranged, as well as some others that are exclusive to people,

and undoubtedly others peculiar to different types of

animals, [16]

The observation of animal behaviour can also lead us to question
whether language is really quite as distinctive or peculiar to man as it
has been thought to be. Midgley points to chimpanzees who have been
taught Ameslan, a sort of deaf and dumb sign language. One chimp had
been given 150 signs which he could use and understand and a further 200
which he could understand. It was found that when he was put with
others who had been taught the signs, they often used them to
communicate with each other. Some people object that these signs do
not constitute language, but they need to be very careful in their
objection because most of their objections are syntactical and, of course,
by those standards many human beings could be said not to use language
as well. She quotes Chomsky who, in a study of animal communications,
said that such a study only brings out more clearly the extent to which
human language 'appears to be a unique phenomenon without significant
analogy in the animal world'. Midgley agrees that in some ways it is

unique but does not agree that it is without significant analogy.
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Chomsky seems to separate gesture from language. Most
human language even for the most literate of us, is spoken not
written. And when it is spoken, the words themselves are only

the peak of a pyramid, of which tone of voice, gestures, facial

and bodily expression, pace, timing, silences, and the relation

of the whole to what is going on at the time form the major

part. So I think we can safely say that language is part of a

knot of general structural properties but it is not necessarily

of itself distinctive.[17]

If we agree with Midgley that no single human characteristic is
sufficient on its own to differentiate the human person from other
animals, then we are tempted to follow her and say that it is in the
whole nature and the infinite variety which that provides that the
difference is to be found. Perhaps some light can be thrown upon our
difficulty of the use of the word 'person’' and particularly in the western
tradition by looking at an earlier understanding of the development of the
word 'person' in Christian thought. Possibly the eastern understanding of
'person' may well round off the western emphasis on rationality, language,
etc, in order to bring about a more complete understanding of the
meaning of the word 'person'.

In his book Begotten or Made Oliver O'Donovan discusses the

problems of in vitro fertilisation and of experimenting on embryos. To do
this, he has to examine the concept of person because the process of
experimenting on embryos and then discarding them involves the whole
question of what is a person. To discard embryos is to say quite clearly
that they are not persons. So in order to understand person he begins to
trace the development of the use of the word. He begins with the use
of 'persona’' in Greek tragedy which was the character mask. He shows

that when the character was played by more than one person they simply
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passed the mask from one to another so that there was a continuity of
the mask, so each persona is an individual appearance that has continuity
through a story. In other words, he says "to speak of a person, then, is
to speak of identity, that which constitutes sameness between one
appearance and another and so makes us beings with histories and
names."[18]. That this understanding of person from the Greek tragedies
should appeal more to Christian thinkers than ancient classical philosophy
where man was analysed as intellect, soul, etc., is not surprising when we
consider that the identity of human beings in the Old and New
Testaments is to do with their role in history, a role which is assigned to
them by divine providence,
So, O'Donovan continues:
In the light of this we can understand how Patristic Christian
thought, developing as it did in two main languages, Latin and
Greek, was able to use interchangeably two words which had
different nuances. The Latin speaking church spoke of a
'persona’, a term with its associations in the theatre and the
lawcourts, which suggested that the person was an agent, one
who could appear or hold a part in the public realm, The
Greek speaking church came, more slowly, to speak of a
hypostasis (literally a sub-stance), which suggests a reality
which underlies or supports all the characteristics and qualities,
all the variable appearances which one and the same person
might present. We might most helpfully render hypostasis as
'subject'. The difference of emphasis in these two terms
caused problems of mutual understanding, but the common
element was the emphasis on continuity and historicity. When
one spoke of a person one spoke of these different, successive,

and changing appearances as one collective appearance; when
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one spoke of hypostasis one spoke of something that underlay

them all and so made them one, the hidden thread of

individual existence on which, so to speak, they were all hung

like clothes on a line.[19]
We are therefore trying to keep a balance between the person thought of
as an agent and the person thought of as a subject., Perhaps much that
has gone wrong throughout the history of thinking about person has been
the refusal to do this and perhaps, as O'Donovan points out, this has been
and still is the problem. He says:

Modern thinking is looking for a variety of capacities, abilities,

possibilities, performances associated perhaps with rational

nature which will be recognisably personal. But this complex

is not what Christians have meant in the past when they have

referred to persons., The individual substance in Boethius'

definition points not to a quality or a complex of qualities but

to 'a someone who' ..., i.e. to a person. These qualities may

belong but he is not one with them, he acquired them as

events in his history,[20]

What we are trying to do, then, it seems is to identify 'the hidden
thread of individual existence', that is, so to speak, the co-ordinating or
unifying factor in the whole of the human nature. In his book The

Thread of Life, Richard Wollheim sets out to do exactly this, to identify

the thread of life. He begins by asking the question 'What is a person?,
and he answers it quite simply, "persons are human beings". We seem to
be back to the American judge again, but that aside, he develops his
answer by stating that all deformed human beings are still persons. He

quotes as an example those beings in Ovid's Metamorphoses who are

transformed into animals of one kind or another. He says that their

animal appearance does little for them, indeed it comes close to
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preventing their being persons. Animalhood is for them a disability which
strikes them at their core. So he wonders in what sense we can still see
them as persons? For "we think that an animal can be a person only if
it belongs to a species that is a person species, But in our speech we
say that it is a person if it belongs to a person species, however
abnormal or degraded it might be, It is a person even though, if normal
or characteristic members of the species were like it, we would not think
of that species as a person species,"[21] He says that we select person
species on the basis of how their members live and how they lead their
lives, so the question becomes not 'What is a person?' but 'What is it to
lead the life of a person?'. He answers this question by saying "A person
leads his life at a crossroads: at the point where a past that has affected
him and the future that lies open meet in the present"[22] In this
definition he is at one with Stanley Hauerwas in his book Vision and
Virtue where he says "A man's present choices and actions control his
own future by shaping the man he is"[23], and "It is character that gives
a warrant for our expectation of the link between what an individual is
and the sequence of his actions and attitudes"[24] So both Wollheim and
Hauerwas agree that at the crossroads man is free to decide, he can
make a choice, but both see that his choice is not as free as it seems
but that his character, his personality, has been formed by previous
choices and therefore is bound to affect in some respect the way he
chooses. And at this point Midgley and Jenkins will probably agree with
them. The real difficulty here is in analysing what it is that decides.
How are past and present experiences, ideals, imaginings, etc.
co-ordinated?

Wollheim attempts to answer the question quite simply. Redefining
his purpose in writing his book, he says:

My enquiry would be into the nature of a process, which
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unfolds in a thing, which is the person, and out of which a
product which is a person's life emerges. And the core of this
process is to be found in three characteristic interactions: (1)
between the person's past and his present, and between his
present and his future; (2) between his mental dispositions and
his mental states; and (3) between the conscious, preconscious
and unconscious systems of his mind. And these interactions,
which take place in a continuing body, interrelate: for
instance, they collude.[25]
All of these functions must be held in balance and if they are not, then
disintegration takes place. He goes on to show how, for instance, if the
influence of the past is allowed to break its bounds, it becomes the
tyranny of the past, pointing to Freud's 'Rat Man' case as an example.
When such disintegration occurs, it can, he says, be brought back under
control, in other words, brought back into balance. He seems to think
this can be done by a process which he calls self-examination., He sees
self-examination as the way in which by looking into the past we are
prepared to learn or to try to learn from it, and failure to do this, he
says, will condemn us to live in the past., But he is quite clear that he
uses the word in a very special way, in that he sees it as a form of
psychological enquiry:
I have not been talking about the examination of the person
who leads the life. Nor have I been talking about the
examination of the self or the metaphysical subject: I have
been talking about a form of psychological enquiry, whereas
that (i.e. examination of the self or the metaphysical subject)
would have been metaphysical enquiry, i.e. when a person
examines the way he leads his life, he is not conducting an
enquiry into the metaphysical subject.[26] (The brackets are

my own for clarification.)

- 40 -



He goes on to examine the growth of the moral sense, which he
regards as crucial to self-examination. "It is crucial to self-examination,
crucial to the way in which we lead our lives, that we may bring our
desires, emotions and beliefs, our intentions and our aspirations, under a
form of scrutiny that we think of as moral scrutiny."[27] But he is also
quite clear about what he means by morality, "There are two ways of
thinking about morality: (1) as a set of propositions, i.e. a mathematical
approach, (2) morality is thought of as part of the psychology of the
person, i.e. like religion as it appears to the infidel, or like art. This
moral psychology can be viewed as the study of the growth of the moral
sentiments, moral beliefs, and moral habits in the typical life history of
the individual."[28] He sums up by referring to the only two
fundamental intuitions that he has about morality. "The first is that
morality, if it is anything at all, is an achievement: it is not something
that can be learnt or inherited. The second intuition is that whatever
may be the content of obligation, obligation itself is primarily
self-directed. It is self-directed, or it may be other-regarding."[29] He
apparently finds no room for the view that morality is ultimate or
overruling, a point which will be clarified shortly.

So to Wollheim it seems that the use of self-examination with its
attendant growth of the moral sense has the one purpose of freeing us
from the tyranny of the past. His answer to the question 'What is the
purpose of being free from the tyranny of the past?' is "Surely to live in
the present”. To do this well needs three attitudes. The first he calls
egoism - It is I who must live; the second he calls that of finding life
worth living, i.e. the quality, the happiness, enjoyment, etc, for me; and
the third finding life worth while, that is worth the effort. To
understand that, he says:

We need to see how the three relations, the future, present
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and past mental states hang together, how they do so under

the aegis of that relation in which we stand to our present

states, The key idea here, which is ultimate, is that entering

into our present states acquaints us with phenomenology. But

phenomenology of past and future states is not just something

that we infer to be the case. It inheres in the present.

There are two ways in which it is continually brought home to

us. One is through ourselves and what we are. For entering

into present states we do so as persisting creatures who will

enter into future states and have entered into past states.

The other way is through the mental states themselves and

what they are like, For amongst present mental states are

included memories of past states and what I shall call
previsagements or future states.[30]

It is interesting that the only thing he allows to be of ultimate
importance is the phenomonology which we meet on entering into our
present states. There is nothing exterior to the person that makes any
kind of ultimate demand, but the only ultimate is subjective. I think it
is because of this that he goes on in his last chapter to talk of the
importance of death simply because it ends the process of living. He
says "Without introducing death we should not have a complete picture of
what it is to live as a person."[31] If we refer back to his definition of
what he was trying to do in the book, we find that when he refers to his
three different types of characteristic interaction in the human person's
life, he ends by saying "and these interactions which take place in a
continuing body, interrelate: for instance, they collude”. [ am sure it is
the continuing body here which is of key importance, for it is the body
alone that gives the personality a continuity. All the psychological

functions which he examines he sees in terms of physical and chemical
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reactions, everything is tied to matter., Because he appears to allow no
outside influence, then a statement such as that where he says that life
without death would be a meaningless kind of existence for a person, or
that where he says that we just could not live like that whatever might
be true, say, for angels, is final.[32] For Wollheim, to examine the life
of a person, means simply to look at that space between conception and
death, There is nothing of ultimate value about human life and certainly
not any kind of ultimate destiny.

This leads us to ask if there are any real grounds for his original
statement at the beginning of his book that deformed members of the
species can be regarded as part of that species, Certainly the
implications of his statement "that the human species in claiming such
individuals for itself continues to claim them for personhood, even in
extremis: just as when the time comes, it will claim us even if senility
has by then overtaken us"[33] are that there is some reason why the
species should care for its weaker brethren. He fails to supply this
reason and indeed seems to base the statement simply on the fact that
this is the norm. It is very simple to give examples of cases where
human beings have not looked after the senile or the handicapped. There
are cases where it has been the paolitical policy of a whole nation to
eliminate any people in these categaries. It is in fact very difficult on
the basis of his book to see any reason why we should value other human
beings or persons whether they are handicapped or not. However, if we
do start from one of his definitions, perhaps we may find a more hopeful
path to follow,

If we start from his definition that a person leads his life at a
crossroads, then we may find a more hopeful understanding of personality
if we follow the developments of this thought in the works of Jenkins,

Hauerwas and Midgley. If we take Midgley first, we have already seen
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how she argues in her book Beast and Man for the understanding of the

personality of man as residing in his whole nature, and it is the variety,
the infinite variety of this whole nature which is the factor which
distinguishes him amongst the rest of the animals. But all the different
attributes of man need to be kept in balance if he is to be whally
human, Traditional thought saw this as the role of reason, controlling all
the lesser passions or instincts. She describes how this picture comes
from Plato through the Stoics, and such modern philosophers as Descartes,
Spinoza and Kant. She thought it performed a good service by honouring
thought but thinks that eventually it became a dictator called the 'Will',
which nowadays stands mainly for arrogance, arbitrariness and contempt
for the natural facts, So she wants to consider reason as growing out of
and completing the natural balance of parts. To do this she needs to
look again at rationality. She says "There are I think two distinct
elements in rationality: cleverness and integration. By integration I
mean having a character, acting as a whole, having a firm and effective
priority system. The second is a condition of the first, not the other
way round,"[34]

Integration is also not confined to people. She looks at what
happens when integration fails in animals, and she gives two examples,
one of an oyster catcher sitting on an egg far too large for it, wanting
as it were too much of a good thing, the other the herring gull sitting on
an empty nest with its eggs standing outside on the ledge. And she
shows how this is similar to humans who often get to the point where
they also become disintegrated, they cannot have too much of a good
thing. For instance, stuffing chocolates, drinking spirits, driving fast cars,
wasting resources, and so on. The difference between us and them is
that we can see what is happening though, like them, we cannot

necessarily do anything about it. We feel we should be able to get out
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of the trap but we cannot. She says integration would mean that we
could. In other words, in the two examples given of animals,
disintegration shows the animals acting in ways other than they should,
but apparently unable to help it. Whereas man can voluntarily enter the
trap of disintegration. She quotes from Bishop Butler, who talks of the
man who enters the trap for present gratification knowing the trap was
there and what it would do to him, "People will say of this man", says
Butler, "that he was insane, that he was unnatural", In other words, he
is disintegrated. She comes to the conclusion, then, that integration of
the personality is not just an optional extra, it is a need; human beings
must have a structure and a policy of continuity. Relying heavily upon
Butler again, she draws the conclusion that without a lasting character a
man cannot even follow out a train of thought, so that it is the lasting
character which is a condition of intelligence, and not vice versa.
"Butler's idea, then," she says, "is that if we reflect on our nature,
if we attend to our neglected outlying motives and relate them to the
centre, we shall be able to judge them because the reflective centre of
our personality has a natural authority. It is in a position to judge."” She
quotes Butler on conscience, "Had it strength as it has right, had it force
as it has manifest authority, it would absolutely govern the world".
Butler calls this reflective centre of our personality 'conscience', not
'reason', but he means by conscience:
a reflective faculty at. the centre of ourselves by which we
can think about our various actions and desires, stamping some
with approval and rejecting others. And of course he does not
make the mistake of personifying faculties either. For him
conscience (or reflection) is simply that man himself, in his
capacity as decider, in other words, each ane of us when we

think seriously what we are for or against. The price of
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ignoring one's centre or refusing to reflect properly is

disintegration, or as Butler puts it, leads to confused

personality. [35]

Butler's idea would then seem to put reason in its place. That is,
this reflective process, or conscience as he calls it, will produce that
integration which co-ordinates all the other virtues (kindness, bravery,
friendship, patience, generosity, etc.).

She sees Butler's view of how our nature is integrated as being
thoroughly sensible and a great improvement on the picture provided by
Plato and his followers. But she says that it falls short is where all
other accounts fall short - in oversimplifying the position about animals
for the sake of the contrast, "But in human and higher animals social
bonds structure their lives. Communication, and therefore intelligence,
develops only where there are these long-standing deep relationships." So
she makes the point that other animals too can have ambivalence, that is,
conflicts of behaviour with which they have to come to terms and about
which decisions have to be made. By saying that when human beings
reason practically about what would be best to do, they are wondering
what would be best for such a creature as man for whom the range and
pattern of possible aims is given with the species.

The decision-making faculty of man, or conscience as Butler would
call it, does not act in a vacuum but is influenced not only by the
decisions made by the person himself but also by the culture he receives,
so she examines culture and habit as both being instrumental in helping to
formulate the background and custom against which decisions are made.
Again, this is not seen as unique to man. What is unique to man is what
follows from his cultural background. She shows that it is when creatures
want to convey things that their innately supplied range of gestures does

not let them convey that their range of symbols is extended, and that
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this is true also of the rest of culture as it is of language. But it must
have been a much stronger passion that moved our pre-human ancestors
for them to meet with the sort of success that they did. They plainly
wanted to interact socially in all the innumerable ways that go to make
up a culture. Language was developed, then, for performance as well as
to exchange information. Midgley observes that the performing element
is primary in manners, ceremonies, arts and sports, and that it is still
very important in sexual customs, law and morality, religion and
government, and even in trade and finance. So it was because our
ancestors' needs so shaped language that it would serve for all these
things that they succeeded in widening the scope of human capacities to
such effect that we now suffer from an embarrassment of riches. It is
because we are capable of far more than we can fit into even the richest
individual lifespan that we have to choose. This is no simple process, as
she goes on to explain:
It is this enormous enriching of our capacities that gives rise
to free will, We have to choose in a sense in which other
species do not, Much of our choosing, however, is communal
rather than individual. Some of it has to be done for us by
parents and their generation, before we are in any position to
advise them. To look at it another way, we have to choose
for our children as well as for ourselves and also, since we can
influence others, in part for those around us too. Romantic
individualism is wrong if it suggests that we can choose alone.
To choose at all rather than just flipping a coin, we need
intelligible alternatives., And they can be provided only by a
culture, that is, by an unseen host of collaborators, Culture is
necessary to make rational choice possible, It is a condition

of freedom.[36]
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So she has argued throughout this book that it is no misfortune to
have a specific nature, indeed the freedom in the sense that we really
value it, is the chance to do what each of us has it in him to do - to be
oneself, not another person. Though all human ranges overlap, we each
have a distinctive range of talents, tastes, and emotional possibilities. So
she points out that the advantage of innate individuality - the positive
enjoyment of one's own capacities - more than outweighs the drawbacks
of not being infinitely pliable. So, for Midgley, the major difference
between human beings and other animals is the fact that we have to
choose in the sense that no other species does, and presumably the way
we do this is by the use of the reflective process described by Butler.
We may suppose that this process will be developed from and influenced
by the cultural background which leads to it, which in the case of
Western Europe is Judaeo-Christianity,

Midgley's understanding of the importance of culture in the
formation of our choosing seems to be endorsed by Stanley Hauerwas in
his 'Towards an Ethics of Character', an essay in his book Vision and
Virtue, We have already seen that he says "a man's present choices and
actions control his own future by shaping the man he is." He sets this
statement within limits when he says "We do not have unlimited
possibilities, we are 'destined' to a certain range of choices by our
culture, society, and our particular biographical and psychological
situation."[37] The ability to reflect and to choose means that man acts
with intention and therefore intention is of fundamental importance in
giving purpose to activity and life. It also gives him the power to
engage in discovery and the ability to act inconsistently with his
character., As Hauerwas says:

We may even approve of this. Such inconsistency may even be

important in providing a transition from our past to our future,
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especially when our character is so formed that we are closed

to the future and fail to acknowledge -the significance of new

elements that confront us and challenge our past

determinations. Whether we protect ourselves from the
challenges of the future by limiting ourselves to some boring
routine or whether we meet the challenges and react to them

is our free choice which will be affected either way by how

strongly our character has been informed and formed in the

past,[38]

There seems to be a widening of the understanding of freedom here,
so perhaps we need to examine what he means by it. "Freedom, or the
autonomy of the self, is not a status to be assumed but a task to be
undertaken, Free will does not describe a faculty of the self, but the
way we decide to engage in actions under certain descriptions rather than
others."[39] If we were to put this concept of freedom and
understanding of a man into a cultural context which was, say, Christian,
then the ability to decide becomes part of an understanding of grace,
That is, freedom as exercised in its most crucial way is seen as a gift
from God, so the Christian sees himself as a person who freely responds
to God calling him to a fuller realisation of his own nature. "The
Christian life so understood is not made up of one isolated 'loving' act
added to another. Rather it ought to be the progressive growth of the
self into the fuller reality of God's action in Christ."[40]

So Hauerwas by taking the same ideas as we have seen portrayed in
Midgley, pushing them into a particular culture, brings us now to an
understanding of person who sees himself in relation to another being,
namely God. 1 waﬁt to go on from here to look at what David Jenkins
says about the same sort of understanding of person in his book What is

Man, for I think we now have a real clue to the sort of rich and deep
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understanding of person that does justice to the subject.

Jenkins begins his investigation 'What is Man?' by pointing out that
we do not have enough information about things which characterise man

because the information we want is connected with hopes,

plans and aims. And these in turn are connection with notions

and experiences like fulfilment, worthwhileness, enjoyment. In

this realm it is not information which is really important but

experience. Satisfying experience does not answer questions, it

renders them irrelevant or else it invokes further questions.[41]

So he goes on to begin from what he feels is true about himself.
He says "I am a self-reflecting animal who is aware that I am me".[42]
But he will look at such information as is available about the animal
nature of man, the psychological determinism of man, the social and
cultural conditioning of man, and how all these affect and ought to affect
our view of the answer to the question 'What is man?'.

Like Midgley he is not afraid to face up to the difficult questions
and he begins by looking at man as the decoder of the universe. He says
"As he empties the universe of mysteries, so he gets nearer to be able to
appreciate or at least be forced to face THE mystery.,"[43] He is not
frightened by man's ability to decode the universe. He says:

The remarkable thing is this capacity of man to decode the

universe, It is not less remarkable because the capacity

extends to himself., Of course, the fact that man himself
comes under the same decoding process simply makes it clear

that men are homogeneous parts of that universe. What is in

question is not the uniqueness of man but the nature and

consequences of it, If you can decode the make-up of your
environment and yourself, then you can re-code them,[44]

Man stands out. "He is responsible for that of which he can be aware
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that he is responsible."[45] In other words, man's position is precarious
and ambiguous, it is full of choices, if he has the responsibility which the
biblical and the scientific understanding of man agrees that he has. Such
precarious ambiguity means that man's position is full of exciting
possibilities, Man's choosing is then of crucial importance. But the
biblical tradition states that he is not left to do it unaided. Man is not
evil by nature but potentially good according to the tradition. What he
does is make the wrong choices. So Jenkin's concludes that the fall in
the Christian context indicates that God is actively involved in man's
destiny and opportunity, irrespective of man's response to him.

But this work of God which continues steadily whether man

goes with or against the grain of it, at no point deprives man

of his opportunities and responsibilities for searching,

responding and collaborating. Hence man's situation is never

closed, his searching is never completed, his responses are
never finally sufficient, the work which may be creative or
constructive is never done., That is why nothing in particular

is known in advance. Man has the responsibility and

opportunity of living into and taking a share in his future.[46]

And perhaps this is why man, even from a really primitive state, appears
to be more preoccupied with the care for his dead than other animals
seem to be, Even in the face of death he will continue searching,
seeking to take a share of the future,

Having looked at most of the other main ways of viewing man,
Jenkins concludes that only his understanding of man as a chooser will do,
He says:

Man may be absurd but it is he who diagnoses this absurdity.

Man may be an illusion, but he is an illusion who can perceive

the illusion. Man may be biochemically determined, but he is
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well on the way to understanding and therefore to being able

to manipulate the building blocks of his determined state. Man

may be determined by psychopathology, but this he can analyse

and realign. Man may be the product of social pressures and

strains, but the dialectic of these pressures can be understood

and co-operated with, The very processes by which men

discover their absurdity, illusoriness or determinedness suggest

that this is what they, variously, choose to consider themselves

to be and not what they are bound to be. Freedom as an

emergent possibility, seems to be thrust upon men, and along

with freedom responsibility.[47]

He goes on to examine the ways in which man is helped to make
his choice. He looks at the rich variety of man's uniqueness in terms of
religion, his creative artistic self in all the creative arts, and in science
too, and he does not omit literature and, of course, the use of language
and communication, Indeed, he suggests that literature, drama, poetry
are all extensions of the basic use of langquage, and he also points out
that science without language would not be possible. "Language is man's
most important tool of communication and yet is both produced by and
the producer of community, so we cannot ignore human culture and the
whole question of society." He sees the sphere of community and
language as the sphere in which men at least begin to share in that
which is the basis of the human possibilities and from which possibility
and achievement extend. Further, "it is in their particular communities
that men share in the possibilities of suffering and of joy, of living with
and speaking with their fellows and of dying. Thus all men share in their
particular ways in those relationships of common living, which are the
very essence of being human",[48]

Such relationships, then, are at the core of human development, of
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the development of human personality, and as anyone who has been
involved in a deep human relationship knows, such relationships are costly.
And because we fear being hurt or cannot bear the cost, we do not make
the attempt to develop such relationships. Jenkins agrees that the range
of our practical sympathy is so small that "we soon and unwittingly cross
the threshold beyond which human beings are, for us, 'less than
human'."[49] He sees the hope of Christianity as "precisely the news
that God never ceases the costly work of enabling that 'threshold' to
extend outward in the case of every man so that in the end there is the
hope of all men being enabled to act fully humanly to all men and thus
become fully human together."[50] In other words, what the human
relationship cannot achieve hopefully God can. He sums up by saying
"Man is the emergent lover who has everything to learn about love.,"[51]
So the destiny of man lies in his relationship with God and his ultimate
destiny is to share in the divine nature. But Jenkins always remembers
that God is not remote from but intimately involved in this world and its
sufferings "so that the cost to God of helping man achieve his destiny is
real and actual".[52] He does not believe that the question 'What is
man?' can be adequately faced up to by anything other than "the
transcendent context of a God and of a universal love which embraces
and interpenetrates the particular, Man is an open question directed
towards a future of love through present possibilities,"[53]

The choice is man's but when of his own volition he enters into this
relationship with God, he is no mere passive cipher. Within this
relationship man is to be understood as

a receiver of the possibilities of life but an active receiver, a

responder to the offers and the opportunities of love but a

creative responder, a constructor of situations, persons and

societies which overcome limitation and evil and liberate
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growth and goodness, but a dependent constructor. What he

receives, what he searches for, what he builds up and what he

enjoys is the image of himself in God.[54]

After such wonderful language depicting the destiny of man as it
were upon the heights of the Mount of Transfiguration, we descend to the
plain again, and ask the question 'Is it really possible to talk about man
in these terms of theologically grounded relationships?'. What about the
child at its earliest stages of development in the womb as a foetus; in
the early stages after birth; what about the deformed or the
malfunctioning child? Is it possible to talk meaningfully about these in
terms of the same theologically grounded relationships? It seems it is
not only possible but is probably essential if we are to give any value to
human life at all.

In his book The Artifice of Ethics G.R. Dunstan discusses the

morality of in vitro fertilisation, genetric screening and related abortion,
and similar problems such as experimentation on embryos. As part of this
enquiry he looks into the development of the human embryo and tries to
discern when the human embryo becomes a living soul. He shows how
Bernard Towers, an embryologist, has remarked that the Aristotelian
theories of human development were matched by empirical observation,
Dunstan claims this has shown that we can claim that the attribution of
humanity, or personhood, has been linked with the phased development of
the foetus as empirically observed. Taking into consideration the fact
that the full potential for human personality is present chromosomally
from the time of fertilisation, that is from the fusing of the sperm and
the egg, he claims that:

Humanity is an attributed status; an imposition from the human

cultural tradition upon the genetic inheritance. It does not

follow automatically that we can read off detailed moral rules
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freely-willed response to the awakening call of God.

from the attribution. We have still to work them out for
ourselves. ... We need a language that does justice both to the
theological understanding of humanity and to the embryologists'

understanding of the body's development.[55]

In his search for such a language he begins by looking at the Bible,

seeing man as created in the image of God, tﬁat is, as capable of a

reinforced for Christians by the idea of the incarnation of God in Jesus
Christ, who shows God's true image to man and also exhibits total and
perfect human response to the moral claim of God. From this comes the

clear idea that human life characteristically consists in the mutuality of

relationship,

questions:

Personality is characterised first by a capacity for freedom and
a self-determination, developing as the organism develops its
physical and psychological maturity; and secondly by a capacity
for mutuality or interaction, that is, a capacity on the one
hand to make human gestures, on the other to awaken human
responses, The relationships of which this human,
psycho-physical organism is the source and centre are
ultimately, that is before God, precious, and therefore ought
not to be violated, the psycho-physical source of them, the
living body is itself inviolable. It has an inherent right to be
protected and anyone who seeks to invade that right, to
assault, harm or kill that body at any stage, must prove his

justification for doing so0.[561

This idea is

So he says that in trying to work out when, if ever, we can dispose

of a foetus or experiment upon it, we need to know the answer to the

her mother as a person? When does her presence begin to awaken in the

-5 .

When does the foetus actually become dependent upon his or



foetus the potential for human response, as awareness of the foetus
begins to awaken in the mother the beginning of a maternal response?

If we could know at what point a mother as a human being, as

a source of specifically human relationship, becomes

irreplaceably necessary to the development of the human

embryo into a human child, then we should see a threshold at
which experiment must cease, a step which must not be
crossed. For beyond it lies the life of a man, the image and

the glory of God. This is holy ground.[571]

It is the relationship then which is key to the development of the
personality of both the foetus and the mother. Both the humanity and
the personality of each develops as their relationship grows. This happens
in a similar fashion to the way in which we see the human person
becoming more human in Jenkins' understanding of his relationship with
God. By standards of adult human activity, what we see in the foetus
and very early stages after birth are comparatively passive beings in a
relationship with other human beings, particularly the mother, but we
cannot deny that a relationship exists., Nor can we allow our
sophisticated ideas of communication to distort our view of the
communication which is going on between foetus and mother and between
the young baby and mother in terms of touch, smell, suck, facial
expression, noise, crying, chuckling, ete., Relationships can then obviously
exist between relatively unformed and helpless human beings and other
human beings so that relationships can exist between the mentally
impaired and other human beings in the same way. And our attitude to
them must be analogous to the way we would treat the unborn child or
the new born child whom we respect and care for because they are
persons, albeit persons who have not yet achieved their potential. But

then, of course, in a sense neither have any of us reached our potential -
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on Jenkins' analogy we will be striving for that full humanity for the
whole of our human existence on this earth,
The call to this process of growth is described beautifully in Maria

Boulding's boock The Coming of God. She says:

We are invited by the gift of Christmas to enter into Jesus'
experience of the father, This Christmas birth that leads him
into it is the echo in time of the son's eternal birth from the
father, in that trinity where each is for the others, This
means that our exploring of the implications of sonship cannaot
be only a solitary adventure, however much the occasional
patch of solitude in our lives may help us to go deeper in the
search, There is often a curve in the human person's growth
towards maturity., We begin with the participation mystique of
womb-life, when the child's being is locked into that of its
mother, Birth is a preliminary separation, but the close
dependence continues through the early years. Growth towards
adulthood usually involves a personal assertion of separateness
and independence; then the young man or woman leaves hame,
sets out on a career, marries, has children, achieves something.
There is a strong, fairly confident, self-conscious grownupness,
Yet further growth, deepening in genuine self-discovery, will
generally lead him or her to a recognition of need, a need for
other persons, for some kind of community and exchange., The
individuation process documented by C.G. Jung leads a person
to live from his or her deep centre, and yet to find there not
simply solitude but capacity for communion, It is the same in
Christian growth. The life is of its essence an exchange, 'light
caught from a leaping flame'. Because it is the life of the

trinity, it is giving and receiving, flow and re-flow, a dance of
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love. Maturity is found, not in isolation but in willing

communion in the organic fellowship of the body of Christ,.[58]

This beautiful description of the process by which a human being
can discover his potential is developed at some length by Kallistos Ware
in his article 'The unity of the human person according to the Greek

Fathers' in Persons and Personality (Peacocke & Gillett, eds.) where he

says that man's need to be part of a relationship if he is to develop is
rooted in the nature of God himself. "As love, God is not self-love but
mutual love. The being of God is a relational being; there is within God
an 'l-and-thou' relationship between Father,