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1. Four spaces of development

I have found it useful, indeed mecessary, for any

discussion of "development" to make a distimction between four

types of development, viz., nature, human, social and world devel -
opment. Traditonally the first is the domain of ecology, the

second of psychology, the third of sociology/politology/economics
etc., and the fourth of intermational relations. '"Development
studies”, then, would be an effort to integrate all four, rot only
comparing what goes on in these four "spaces'" -~ perhaps even by
approaching them in a more unified manner - but also, indeed, by

exploring the interrelations.

In the present paper we shall leave nature develop-
ment and its concern with ecological balance aside, and also world
development and its comcern with peace, order, security and related
issues. The focus will be on social development and human develop-
ment, on development of society and development of the person. And
this in most minds raises the problem of primacy. Is the developed
society something that comes about through the del iberate workings
of developed persons or is it rather vice versa, that developed
societies produces developed human beings? And, regardless of what
stand one might have on this, is the relationship an empirically
verifiable or falsifiable hypothesis, or simply a tautology, meaning
that we resort to reductionism, defining "human development" as
that which is produced by a developed society or that which produces
a developed society, or vice versa, defining "social development"

as that which produces or is produced by developed human beings?
The position taken here is the following:

(1) The guestion of primacy between two ([or among all four) of the
spaces of development is largely a chicken-and-egg problem.
It is more & question of compatibility within families of con-
ceptualizations of development. Aut T wowuld »e inclined to let
ideas of human development steer the exploration somewhat more.

(2) HAeductionism should be avoided; logically independent conceptua-
lizations of cdevelopment in the four spaces should be attempted
lest the study of development becomes a game with words only.

Consequently the task here is to look at some motioms of socimsl de-
velopment, and then of personal development, and thern turn to the
problem of compatibility. I shall do it in that order not because
of any assumption of social development primacy, but simply because

by far most thinkimng about development concerns the social space.
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2. Five models of social development

And most aof that thinking has been concerned with
the organization of society for ecormomic (the organization of pro-
duction, distribution and comnsumption) purposes. For the present
purposes two major dimensions have to be used: the level of articula-

tion of national market (with possible transnational spill-over)

and of govermnmental planning (with possible intergovermmental spill-

over]. It is fairly clear what these concepts stamd for, they do-
minate the debate and have to be taken into conmsideration. However,
they will not be seen as anti-thetical but rather as two independent
dimensions: any society can articulate one or the other more or
less, thereby giving rise to (at least] five relatively well identi-

fiable models of social development:

Figure 1: Five types of social development
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The five types of development can be described as
follows:

“LUE: High on market, low on plan; national corporations dominate

economic life. Typical of First world countries, capitalist.
RED: High on plan, low on market; national ministries dominate
economic life. Typical of Second world countries, socialist.

ROSE: Medium on plan, medium on market; mixed economy, negotiation
economy, Partnerschaft between the two; found in many First
world countries, social democratic.

GREEN:Low on national market, low on mnational plamning; more focus
on local institutions. Was typical of Third world countries
(and of the others earlier), "development" being defimed nartly
as becoming "modern", ie blue, red or rose/pink, ie the diagonal

YELLOW: High on both national market and rnational planmning; highly
integrated economy with close to identity between the two. The
best example is Japan but the pattern increasingly typical of
most Fourth world countries (East and Southeast Asia, the world
South-Egst].

Of these models only the green stresses the local level, possibly

at the expense of economies of scale but gaiming local participation.

We let this do as a basis and turn to human development.
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3. Three postulates about human development

Human beings are self-transcending, at least potentially, but
development theories do not fully reflect this. Generally they do
not deal with how to obtain growth and maturity, hapginess and
bliss, satori and salvation. Development theories tend to deal
with production and control of production, and consequently tend
to serve the interests of producers and controllers, in other
words only some humans. And even for those people development
theory, socio-economic as commonly thought of, promises only a
very partial fulfillment, only in terms of material, somatic
satisfaction, and in terms of career in the social structure. The
builders of such theories, when putting them into practice, are
not only short-shifting great portions of humankind and great
aspects of all humans, but aiso cheating themselves. And this is
certainly not because of any lack of self-serving orientation,
both ego-centric and antropo-centric, but simply because of bad

theory and even worse practice.

What is suggested here is that development theory and practice
should treat human beings better, all humans, all aspects. By "de-
velopment", then, we do not mean any growth process, but a process
that may involve both growth and transcendence, both quantitative
and qualitative changes, but never at the expense of the develop-
ment possibilities of the environment, meaning other humans, other
societies, and non-human parts of nature. Anyone who looks khows
that there is, deposited in human nature and to some extent also
in social structures an enormous richness of vernacular human de-
velopment theory and practice. It suffers from one major weakness,
though, that can be pointed out immediately: whereas social deve-
lopment theories tend to be too materialistic, somatic and gene-
rally outside-oriented, human development theories tend to be too
non-material, idealistic, spiritual and generally inside-oriented.
Both of them may tend to be negligent of non-human nature; at
least such conerns may not be reflected in a sufficiently explicit

manner.

But having said that there is little doubt that the theory of
human development is much superior to the theory of social deve-

lopment. It is in exposing the mystery of human life (and death)



itself that the human mind has reached some of its highest levels.
This is the field where the greatest thinkers, religious and

secular, have deposited some of their greatest works.

There may be at least three simple reasons for this qualita-
tive superiority of human development theory over social develop-

ment theory:

~ there is so much more richness, so much more depth, in any
single human being than in any society because human beings
have self-awareness, a spirit that can refiect on mind and
body, even capability of self-transcendence;

- a human being reflecting on human beings is at home, reflec-
ting on him/herseif - if societies had self-awareness may be
greater depth could be attained by knowing their self-re-
flections;

~ there are so many morve human beings than societies, both be-
cause the latter comprise many human beings and because
their life-span generally are much longer - so there is much
more human experience than social experience on which to
base the reflections.

Many would say that "there is that of god in human beings". Some
would add "there is that of god in nature". But how many would say
"there is that of god in a social structure" - or in a car? Are
they not both rather human made?'?2 But does that not simply

mean that social philosophy is less complex/deep/Fich simply be-
caue the subject matter is less complex/deep/rich - and we humans
are on top of it whereas we are on the side of ourselves and below
the deeper mysteries of life and death?

This may be an answer. But it also opens for another point:
that the cut between human and social development, and between
human and social philosophy, is an unfortunate one for the simple
reason that societies are more than structures in process. There
are concrete human beings living in them, shaped by them and shap-
ing them. The cut is an abstraction, and the corresponding divi-
sion of labor between social scientists (sociologists/anthropolo—
gists vs. psychologists) and between philosophers (society-orien-

ted vs. human-oriented) is an artificial one. Our task must be to
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try to put the two together. Tdeally this should have been done in
a holistic manner from the very beginning seeing humans-in-society
in nature as a whole, a totality. But for lack of ability to do
that we might at least try to look at the two separately, and then
try to put them together in the end.

So, howdo we approach human deveiopment? In the languages of
spaces this refers to the inner space. Then there are the social
spaces, the micro spaces of "primary" inter-personal relations
like in the family or among friends; the macro space of the coun-
try, the nation, the "state"; the meso space between the two such
as the community, the class, organizations, associations, all
kinds of "secondary" groups; the regional space grouping countries
together in primary and secondary groups of countries; and the
global or world space which is as far as we have come in social
organization. To this must be added the outer space, nature - in-
cluded cosmos, the universe. Spaces, layers, not levels - there
is no assumption that any space is at a higher or lower level than
the other. And this opens for all kinds of cross-reiations, such
as the six combinations inner-micro, inner-meso and so on, which
obviously is what we are looking at when we are expioring the
relations between human and social and nature development. But

that comes later in this paper.

Tet us look inside this "inner space", which is us, as we
would with any "space" and ask: what parts are there, how is it
subdivided, how are the parts related? For my purpose it is both
necessary and sufficient simply to divide it into three: body,
mind and spirit. Schumacher says that body or "live matter" s
what plants also have; that mind, the seat of emotions and cogni-
tions with memories of both is what animals aiso have; and that
spirit, self-awareness, is what only humans have. This may be s0;
it may also be an underestimation of both plants and aninmals,
some of whom may be closer to humans than we kunow, perhaps above
us. The cumulative dimension indicated may also be too discon-
tinuous; maybe a continuum wouid be better. However this may be, I
think some very soft "structuring" of the inner space can be used

to arrive at three points.



First, human beings are, in principlie, capable of self-trans-
cendence, as mentioned above. By this I mean the following. Like
animals we are programmed to do certain things and not to do
others. Some of that programming is transmitted geneticaily and
may be referred to as instincts. It is generally considered weak
relative to the depth and richness of the genetic programs with
which animals are endowed from the very beginning of life, even in
pre-natal life. Much of the programming is built into human beings
through socialization, in other words transmitted socio-cultural-
ly, not bio-genetically. The sum total of that program may be
referred to as that person's mind just as the instincts are built
into the body. Some of the personality can be traced to the in-
fluence of the micro space, the "significant others", particularly
the family, even more particularly the mother. Some of it may come
from the meso space, for instance from the class or the local com-
munity culture. Some of it may come from the macro level, e.g. the
famous "national character". Some of it may come from the regional
level, e.g. from groups of countries within the same broad civili-
zation - that part is what I refer to as (eipmology, the code of a
civilization. And some of it may come from the world space, human
society, humankind as a whole, not so easy to describe, as there
is nothing to contrast it with. But it may be reiated to some of
the theory of basic human needs, the part that is not a part of
the body-program, yet fairly universal.

Now, I postulate a spirit capable of a primary micrale, not

aiways, but sometimes: to see, perceive, comprehend how the mind,
and perhaps also the body, is programmed, and, through an act of
will, to change the program, even the body program (yoga). This is
transcendence, even, sometimes, self-transcendence. In saying so
there is no denial that professional help or help from others in
general may be useful, although it may also distort. Psychoana-
lysis is based on that and its tripartite distinction id/ego/-
super-ego is simiiar %o, but not identical with, the dis-
tinction body/mind/spirit. A basic point in psychoanalysis would
be to explore the archaeology of the human mind, guiding the
spirit in the search for (re)cognition of the deeper layers of
cognitions and emotions, unearthing them, comprehending their role
in forming the sum total, one's character. Another point would be

to accept one's bio-genetic programming rather than trying to



change it, for instance by repressing sexuality - continuing the
pattern set when infant sexuality is repressed in the micro-space
of the family. One standard critique I share would be that in the
West there is a general overeumphasis on the roled piayed in
character-formation by the family (micro-space) and particularly
the childhood phase (even infant) - both of them together leading
to excessive familism and individualism in the approach and
emphasis on sexuality - not denying the significance of all of

this and their combination.

Another standard critique would be that the analyst/therapeut

relation to the client/patient is vertical, even authoritarian. An
alternative would be to accept the need for others in helping a
person to se him/herself, but organizing that horizontally, as

group therapy, or simply as a group discussing openly all kinds of

matters relating to (their own) human development. A compromise

would be non-directive counselling with the professional in a

sense acting non-professionally - a role that perhaps is too arti-

ficial to convince.

And stiil another possibility is the human being doing this
alone with him/herself, perhaps more or less consciously drawing
on the help of others, which is wht a major part of the Eastern
meditation tradition is about. One point would be that having to
fight out onself what in fact is tantamount to a reprogramming or
redesigning of one's own personality in itself contributes to the
transcendence. Self-reliance in recognizing the maldevelopment of
one's own personality, trying to steer the contradictions through

a crisis towards some kind of catharrsis, could itself strengthen

and deepen the transcendence. But just as for social development
it may also be too demanding. Some kind of outside assistance may
be needed. Again the self-reliance paradigm may be useful:

if you cannot make it alone, seek help from others at the same
level, with the same or corresponding problems, rather tharn from
the "more deveioped persons" (MDPs?) who might just grown even
further through his experience with your problems. Why not rather
give that source of growth to others who might need more, with
them reciprocating, sharing their preoblems with you? The iso-
morphismwith horizontal as opposed to vertical social development

at the macro ievel is obvious. One particular aspect of this



is the isomorphism between human development as depending on the
grace of God and social development, as depending on the grace of

some superpower - two s0lid Western traditions.

Second, this opens for a second miracle; not only the indivi-

dual transcendence, with or without the help of others, but love,
among persons. I do not think love is beyond definition. I even
think definitions may be helpful: love is closeness, intimacy,
even union of bodies, minds and spirits (the definition should not
be restricted to two persons, and not to persons of different
sex). The sexual relation is paradigmatic: to be naked to each
other, without veils, to penetrate and be enveloped, to demand
access and to let the other person in. All that is equally
meaningful although less concrete for minds and spirits. Sex is
not only bodies in contact, but shared as opposed to paraliel
thoughts and feelings. Love brings this to a higher level of

shared awareness. It makes sense to talk about spiritual love qsiﬁwmam$

sense to talk about bodily sex; they are iess complete as unions,
but certainly not for that reason to be scoffed at.|[But love can
be much more although we all know that 1t does not happen that
often: we humans have been given this fantastic, incredibie gift
that we have bodies that can be good to each other; through our
eyes and other senses we can share the feelings this gives rise
to; with our words - often also without words - our self-awareness
can become other—-awareness and then become us-awareness. Sometimes

thse three take place gimultaneously, the sexual union may bring

out the other two or vice versa. But synchronicity should not be

seen as a condition. No simple linear model should be assumed
either; the three should rather be seen as points on a wheel. One
may also stand in the way of the others: spiritual love may become
an all-consuming end in itself, physical sex so voluptuous that it
leaves no space for other forms of union. And, why should it not
also be seen as a goal in its own right? It is given to human
beings to experience all three, although not necessarily with the
same person and not necessarily at the same point in time. But the

union of the uniong may also happen, a point of biiss, a peak

experience which cannot be experienced too often because it would
be too exhausting, too demanding. What it means goes beyond trans-

cendence of, or in, the individual human being mentioned above. It



means transcendence beyond the personal level, to something
trans-personal. In moments of extreme clarity, elation, some kind

of clair-voyance, perhaps in union with a person one loves, this

becomes an almost material reality - this miracle that two human
beings can reach out for each other and become one, if only for a
short while. The feeling may be particularly strong and "cosmic"

if this happens across sharp ¢iviliz ational borders.

Third, this opens for the third miracle: awareness of the

transpersonal as something beyond the union of love at the micro
level, perhaps to be likened to a field surrounding us all, in
which we 1ive, of which our individual spirits, deveioped by us
alone or together with others, are points of some density and in
which the union of love is like a spark, even a lightning, and the
union of friendship a weaker version of the same. Some call it

god, some that, some dao, some tad twam asi. I conceive it the way

just mentioned; it corresponds to my personal experiences, I find
it real. Sometimes T feel that the transpersonal is also looking
at the world through my eyes. Others confirm me in this; stiil
others use words so different that it may reflect something very
different {thus I find the Christian language far too concrete in
its anthropomorphism and holy (trinitarian, quatetnarian) familism
when it tries to speak of the unspeakable. Still others do not use
words in this direction at all whether because they never had such
feelings/thoughts/experiences; had them but did not recognize
them, fought them, denied them; recognized them but did not find
words in which to clothe them; found words but too different for
me to recognize them. The experience is personal, subjective, but

also universal. But there are so many idioms around, religious or

not, ready to capture these feelings and not only clothe them but
drown them in words before they are even felt and thought! But

thus it is, nonetheless.
4. Some models of human development

I shall now make use of these points in order to try to say
something more specific about human development. Evidently, the
general language, even Jargon, used to talk about social develop-
ment may be useful. Thus, there is an inner space, with a certain
structure. It makes sense to talk about goals and procegses of
human development even of indicators. Let us start trying to say

something about the goals and processes of human development.
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I cannot specify the goals too much because T think one of the
richest treasures of humankind is the diversity, the variety of
goals it has set for human deveiopment. But I think T can say
something about the general form of the goals and processes. Thus,

there is underdeveloped or maldeveloped human beings, the little

self. And there is the goal of human development which is to be-

come part of a bigger self, in a union, to be integrated, attain-

ing freedom througnh identity, union. The process would combine
some quantitative growth with gualitative transcendence, and there
would be an increaging identity with, closeness to the bigger

seif.

This is the general form of the answer to the question "what
is human development?" The specific answers will depend on how one
conceives of that bigger Seif, or Selves, for there are many, SO
there are many answers. I do not know of any exhaustive catalogue,
nor do I know of a method to arrive at one. But that should not
serve as an excuse to disregard the diversity of the human ex-
perience with human development. More precisely, I think one has
to consider both religious and secular approaches, and - at the
very ieast - both Occidental and Oriental approaches. 5o let us
try to explore a littie these possibilities, with some (important)
exampies from each combination. But first a few words by way of

definition, again.

The religious/secular distinction will have to be drawn, not
at the belief in the reality of a personal god, hut at the belief,
or certainty for that matter, of a reality beyond the empiricai
reality to be grasped through sensory experience. We may call it
transcendental reality - I have tried to give some indication
above. It should not be confused with potential reality, which is
empirical reality not yet realized because the conditions were not
(yet) right. The distinction between transcendental and material
reality, and of the latter in empirical and potential, is not seen
as a sharp one. Thus, which are these senses that define sensory
experience - what about intuition? What about shared mystical ex-
periences creating and inter-subjective awareness at least as high
as is shared in an in-bred scientific community? Who decides what

is "sensory"?
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The same applies to the Occident/Orient distinction, “We
shall draw the line not geo-politically but socio-culturally, and
more particulraly using religions as the base-line. Thus, the Oc-
cident is the space occupied by the religions of the kitab (Juda-
ism, Christianity, Islam); the Orient the space occupied by the

various forms of Buddhism (theravada, mah3yana, tantric). The space
occupied by Hinduism falls between the two, but for the present

purpose it will be included in the Orient - as is commonly done.

The crudest mistake that could possibly be made in a theory of
human development would be to 1imit the exploration to only one of
the four combinations. Under the influence of Occidental psycholo-
gism this would today easily lead to the secular/occidental combi-
nation - leaving aside the entire religious experience of human-
kind, and the Orient. Of course, the present scheme also leaves
out much, but in principle it would be open to other traditions,
such as the Amerindian, the Africap the Pacific peoples. Let it
here only be noted that psychologism may be to the theory of human
development what economism is to the theory of social development.
This certainly does not mean that it should not be taken into ac-
count and even play a major role. Thete shoulid only be conscious-

ness of its limitations; it shouid not rule the fieild alone.

Here, then, are some models of human development:

Table 2: Some models of humarn development

OCCIDENT ORIENT

Christianity Isiam Hinduisnm Buddhism
Religious
approaches

Protestant Catholic Orthodox Theravada Mahayana

Secular
approaches inner micro meso Confucianism Shintoism

- outer

mgcro regional world

Judaism has been left out as numerically insignificant: Christian-
ity and Buddhism have both been subdivided along familiar lines.



Confucianism and Shintoism are not seen as religious but essenti-
ally as social codes with strong emphasis on human development.
And the secular/Occidental combination has not been subdivided
according to philosophical maps, but simply according to the level
at which the big Self is seen as located - that with which identi-

fication or even union has to take place.

Since this paper is concerned with certain important aspects
most models of human development have in common and not with the
details of the models, only a few words for the purpose of illu-
stration. I take it that the goal of human development in Chris-
tianity is union with Christ through ever higher levels of iden-
tification; ultimately with God beyond, in the afterlife. The
latter presupposes the reality of an individual soul. The process
of human development, in Protestantism, is very much internal,
based on faith; in Catholicism more external, based on observance
of ritual. In Islam the goal is aiso union with God, in the
afteriife and the process, like in Christianity, is based on
deepening faith and on observation of the key five precepts. In
Hinduism and Buddhism the goal is also union, but not of the soul
or of the vital forces in an individual sense with a god in a per-
sonal sense. The goal is extinction, the immersion or anion with
all in a state of total entropy, nirvana. The process is
inner-directed, through meditation (in Hinduism also combined with
physical exercises, yoga, and also more external, as observations
of rituai. In Hinduism that which undergoes development is
the individual. This is also the case in Buddhism  but there
the closeness to the small group in the same process (therava-
da)- and the big group, even the nation (mahayana ) are

of equal or even greater significance.

Proceeding clockwise the goal of confucianism: and
shintoisu can both be seen in a secular light, as identifi-
cation with society even to the point of becoming one with the
social order. The process is one of character formation, purifica-
tion, inculcating?the individual a social ethics, performance in a
social setting. There are, particularly in shinfg, religious ele-
ments behind, but they are less crucial than in the four major
worid religions above. Obviousliy, the two codes are more related

to the social interests of the mandarinate/shogunate.
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Then, there is the secular/occident combimation.
In Tabie &2 seven focl of identificatiomn are indicated, for the se-
cularised occidental individual, after the death of Sod and Allah,
deprived of the mysteries of Lhrist and the nuidance provided by
Christ and the Prophet. The following is a list of what could be
called possible compomnents of"humanism! meaning by"humanism” preci-
sely a jeneral effort to achieve human development thragh secularism,

but on the basis of fundamental occidental assumptioms. Among the

latter I would court:

- a fFaith in ogcidental concepts as universally valid;

- a faith in ameliorism, in personal progress, even ""growth",
salf -improvement

- a Faith in epistemological simplicity, that progress is obtained
through concentration on a very limited number of factors

- @ faith in man’s superiority relative to mature - anthrgpocentrism

- a faith in the reality of the individual as a construction,
comhinmed with vertical ordering of individuals through competition
(also in self-improvement)

- a Faith in the supreme validity of the foci of idenmtification
as a singular basis for human oriermtation and progress

The problem with humanism, thus, is mnot only the problem of a secular,
non-transcencental orientation, but also the problem of these occiden-

tal bhasic articles of faith.

The seven focl give rise to, among others, the follow-

ing possibilities for human development, defined as idenmtity/union:

(1) Inner space. This is the individual’s identification with him- or
herself. It seeks beyond the self towards the Self, yet focusses
s0 nuch on the imner space as the key formula, self-realization,
indicates that it is bound to become ego-cultic, even rmarcissistic.
There can be rmo argument against realizing more faculties than
is usually permitted by a constraining social order. But a concen-
tration by all on self-actualization, regardless of the integra-
tive Formula for the total person, for a Gestalt would lead to
a society of self-inflated individuals if this is to he the only
identification, some kind of duty to ome’s own potential - in an
effort to become a Goethe (as portrayed by Eckermann). The con-
struction of the self as a potential Self seems to be the concept
underlying much of Occidental schooling. Two highly simplified
versions exist: through a focus on property,identity with one’s
own things; through a focus on work,identity with orne’s own pro-
ducts - in other words a focus on consumption and production
rather than on the self that is the nexus for the two in the so-
cial cycles.

{(2) Micro space. This is where the individual’s love for the nearest
ome’s - spouse, family, kin, friends - becomes the focus for the
identity through which human development is realized. Love be-
tween spouses becomes paradigmatic as s carrier of physical, men-
tal and spiritual identity, creating tremendous pressures on that
particular relation. Human development necomes capacity for love
of concrete human beings, here and now, not "Christ" or "“humanity"
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Meso space. This is where human development is seen as linked
to identity with concrete, visible social reality surrounding
the individual, to the horizon but not much further, so to speak.
The concrete focus would be the farm(s) scattered or in villages,
later on towns, even cities. Human development woulcd comprise
such faculties as solidarity, fulfilment of normative expecta-
tions, including concern for the future.

Macro space. This is where human development is seemn more in

terms of idemntity with secondary groups and their over others
and welfare, such such as the ([liberal/conservative! focus on
the nation {country) : " through balance of
power and economic growth throuon cagital ism, and the (marxist)
focus on the class (proletariat] through revolution and economic
growth through socialism. Human development would comprise
thnse faculties comsidered particularly important inm furthering
these causes, such as hard work, frugality/postponement of gra-
tification, long time planmning horizons; solidarity, readiness
for sacrifice, hard work, etc.

Regjiomal space. This is where human development is seen more
in terms of identity with even larger groups, such as civiliza-

tions (or "macro-cultures"] and worlds (First, Second, Third,

Fourth worlds or "macro-countries'" ). Civilizations are to a
large extent articulated through religions and their secular

of fsprings, worlds through the position of the country in the
world class structure and superpower hegemconial patterns. Human
development would comprise such faculties as capacity for iden-
tity with the civilization/religion (as distinct from identity
with the transcendental focus defimed within that religion],
solidarity with the cause of the world.

World space. This is where human development is seen in terms
of identity with humanity as such, all of it - possibly concre-
tized as an icentity with universal inmstitutions such as the
United Natioms. Human development would them comprise such fa-
culties as ability to thimk and act in global terms, in terms of
the world as a whole. Obviously both education and extended so-
lidarity in space and time enter as components here,

OQuter space. This is where human development is seen in terms

of identity with nature in the broadest sense, including the
human part of it, not necessarily presupposing that humans are
the rulers of mature. Human development would then comprise
such faculties as empathy with non-humamn, even non-living
parts of nature.

About this much can now be said, I shall corcentrate

Fowge  comments,

First, these seven foci do not exclude each other;

they can be combined in any way. Anyone can find his/her profile,

or that of others, in the sense of recognizing it and/or prescribing

it. My preference would probahly be for a fairly even profile.
Second, of course there is an obhvious relation to
the social construction. The focus in the middle of this list, with

macro space, would make for very cohesive countries (also according
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to the marxist formula, after the revolution. In other words, as 5
human development formula it would be highly compatible with a

social development formula that would emphasize the country as the
the unit of development. The first three are sub-national in their
foci, the last three are super-national - both might tend to lead

the attenmtion away from the country, that 17th century unit (Peace

of Westphalia, 1648) still dominating both the social and the world
spaces (and hence, by implication, the nature and human spaces].

One might even go further and say that the focus on inner space is

by far too atomistic for any social construction except insofar as
individuals would like a social infrastructure to service their self-
realization. A focus on micro-space is mtre molecular, tying indivi-
duals together irt dyads and m-ads (n small), but that does not

make for a social construction. A focus on meso-space would provide
that, but it would be more localistic, less mationmalistic and hence
more compatible with anarchist than with liberal-marxist maps for
social (re)construction. The focus on regional space would sap the
nation-state of some of its psychic energy but could also be used to
construct a macro-state, hence a replay of rnationalism @ a more
grandiose scale. This would be lost in the focus on the world space
as the idenmtity would be with the whole rather than with parts, thus
eliminating the competitive "article of faith" - the problem is whe-
ther occidental humans are at all capable of that. And that asppliies

a fortiori to the identity with outer space where even the competitive

or zero-sum relation to non-human nature has been eliminatad.

Third, the problems of occidentalism. It is here

seen as a cultural grid that would tend to overemphasize patterns
that are expansionist in space and time, one-dimensional, exploita-
tive of nature, competitive even at the expense of the loser among
other humarn beings and sub-serviemnt to some general goal. A glamce
at the seven foci and the possible sub-foci will convince one that
not all of them meet this bill. A focus on self-realization as such
is too atomistic; growth-oriented but them rmot competitive {the in-
dividual might simply be competing with nim/her-self in the struggle
for self-realization]; not expansionist from the Occident; possibly
too maryw-dimensional unless it is simplified to productionism or con-
sumerism, the cult of work and the cult of things. A focus on love
of the mearest ones might, like the concentration on self-realization
direct attention too much to the smallest levels of social organiza-
tion to be expansionist and destroy competition unless couples were
to compete as to who had the highest level of love-realization.

Some of the same would apply to the focus an the local level: it might
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become competitive with the bigger levels of social organization
seen as possible carriers of expansionism, at present. In a sense
this is a stronger version of the argument just made above: bhere

the problem is not only that of social construction (in the sense of
a "country" of a certaimn scalel, but of a social construction capable
not only of competing with other countries but of winning,so as to
expand. Regional identification would not stand in the way of this
but might even reinforce it, adding strength from higher rumbers
through blocs, alliance-formation etc. But identification with the
world as a whole or nature as a whole would stand in the way. Con-
clusion: occidentalism would, all verbal protestations notwithstand-
ing, tend to favor those types of human development patterns that
woulc be compatible with the building of strong, competitive, expan-
sionist nation -states or macro-states, liberal/conservative or

marxist irspired, cepitalist and/or socialist. That is why we have tem

Fourth, the problems of secularism. It should he

noted at the very outset that this is a problem more within the occi-
dental than the oriental frame of referermce. The two major secular-
isms mentioned from the Orient, confucianism and shintoism, are —ombin-
able with mahayama buddhism;’ im Lhirnas sisc with dacism {which I doubt
can ble classified as secular] - shintdism rteing a Japanese specialty.
It is in the Occident that marny {by mno means all or even most) tend

to see Christianity or Islam as antithetical to "humanism'". In other
words it is assumed here that it is mainly in the Jccident or in parts
of the world very heavily influenced by the Occident that there is

a real non-transcendental secularism seen as necessary and sufficient
as guide-light for human development, not merely as a component.

The problem with that has been pointed out by many, often by people

whose argumentation may suffer from the self-serving interests of

religious imstitution-building. The prceblem is simply this: why
bother., Develop your body or mind to the point deemed necessary

by your surrounding social comstruction and sufficiemnt by yourself,
enter that social constructionon a contractual basis, on a quid pro

quo, do ut des basis. Give so that you will be given, a rational

calculus, that is all. The measure of your success will rot be what
happens inside you but how the social conmstruction rewards you, in
other words social mobility, career. Train your body, feed your
mind with knowledge and impressions, try even to combine the two in

mens sano in corpore sanem. But as to your spirit: forget about it,

deny even its existence. 3e a body-mind technician.
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5. The problem of personal/social development compatibility

Let us now retrace our steps in this exercise. I

have postulated that human beings are capable of trasnscendence, of

changing its own program - at the more personal level, in relations
of intense love, at the transpersonal level. I have tied the idea

of human development to the idea of a higher level of identity, some
type of union, with something outside oneself because 1 have come

to see that as the Ffundamental, underlying formula in transcendental
and secular faiths that make (even strong] demands on human beings.
The linmkage between tranmscendence and union is clear: it is only
through a major effort, a spiritual effort, and not necessarily alone
but im cooperation with others (as emphasized so strongly in buddhism)
that this union is attaimned as something more than merely "idemntifi-

cation" - a pale term in comparison, worthy of our century.

We are nmow entering the world of the mystics, of those
who attaim union with the transcendental and transpersonal before
death - the saints in the Occident, the nhoddhisatvas in huddhism.

Do I then say that these are the mocels for the positions as MDOPs, as
"most developed persons" to translate it once againm into UN parlance?
Not necessarily, but I camnot accept a corceptualization of human
development that leaves them out. At the same time I would alsoc in-
sist - as the foregoing pages have attempted to show - that there

are very many ways of comnceiving of this union and of the Self beyond
self. Omne of them, incidentally, may be just the search for non-in-
strumental knowlerige or art, which I take to be the search for union
with others through other media of communication; maybe even the
search for a union with something Supreme that communicates to the
rest of us throuih the words or other types of expressiomns of the
See-er in a two-way process: the See-er sees something (much) beyond

him/herself, which im turm is communicated back through him/her.

Having said this much it is fairly clear what kind
of social development would be compatible/incompatible. If human
development is identified with the search for transcendence, for get-
ting beyond the apparent and into higher levels of reflection, guided
by those who have throdden such paths before one and one’s own relent-
less efforts and striving, then three conmsequences follow immediately

for the social construction:

{1) Society should provide for neither too little mor too much sgtis-

faction of basic needs. If there is too little then the striving for

everyday survival will take time and emnergy away from human developmert

If there is too much then that will also take time and ernergy away,
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having will stand in the way of being/becoming.

(2) Society should be self-reliant, meaning being dependent on

no other society for the satisfaction of the needs of its members,

nor making other societies dependent on it.

(3) Society should be pluralistic, meaning permitting, indeed an-

couraging many approaches to the search for human development.
Whether each such approach itself should be encased in a society
capable of satisfying the needs of its members in a self-reliant way
is another matter - the answer might be yes in order to ensure this

type of pluralism, making it less dependent on good will alone.

Im human history a sizable part of humankind has done

exactly this: the monastic orders, in Orient as well as in Occident

{and other parts of the world]. The central concern of the unit, the
monastery/temple, has been human development through intemse reflec-
tion, alome and with others, guided and unguided. Where the orders
have gone wrong seems to be precisely where they have strayed away
from the principles mentioned by becoming too self-penitentiary and
fFlagellating or too good at accumulating riches, where they depend
too much on others through begging or make others dependent omn them
through all types of feudal organization and where urhey become rigid,
doctrinaire, flabby from a doctrinal point of view because of exces-
sive singularism through monopoly, protected by the secular order

or not. Through important periods of human history these types of
social organization have, in fact, been some of the major carriers

of the whole human exercise.

The question is whether we would accept the monastic
orders as models of social development. The question does not even
have to be answered for they are taken here only as examples, even
extreme ones from which there is, no doutt, very much to be learnt.
The basic point is the basic principle: human development as here
conceived of can only come by exertion, by efforts, training, concen-
tration. If social development, or just society as it is, competes
too effectively for time and energy human development will suffer.
The more complicated the social surroundings, the more simplistic
the demands for humamn development. Catholic ritual is too time-con-
suming; protestant reductionism to faith alorne 1liberates the time
budget of the individual for more social activity. Whoever argues
for higher levels of human development is essentially arguing for
more time, for deeper insight, reflection, meditation, even prayer

There is a limit to clientelism; exertion is indispensable.
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Im more corncrete terms, and with reference to Figure 1
above, this would definitely point im fFavor of the green rather than
the blue, red, rose/pink or yellow models of social development,

This is mot to deny that there may be pockets in those otherfour mo -~
dels where serenity can be found, even in the midst of a busy megalo-
polis, for reflection; universities heing partial examples of this.
Aut this means that human develolment would be a privilege for the

few able to eke out such pockets. It is doubted whether human devel-
opment is compatible with running big national or transnational,
govermnmental or intergovernmental bureaucracies for corporate or
ministerial type activity. It is also doubtful whether those pockets
would be left in peace if they stand in the way of awrporate and/or
minsterial expansionism., Moreover, blue and red ard yellow societies,
possibly to a lesser extenmt the rose/pink ones,tend to get into belli-
gerent activity sooner or later, mainly related to the dependent rela-
tions they are parts of. Ooes humankind mot have better ways of

using its talents? More worthy pursuits?

Hence, this would point towards a social construction
with strong local automnomy, with basic social urnits tied together
in some kind of federal structure, self-reliant as units and as a

whole, meaning self-sufficient if necessary, engaged in equitable

exchange among the units and with other countries, building no depen-
dencies. This social order is not necessarily small even if the
hasic units may be small - they would be guided mot only by the
dictum that'"small is beautiful'" but also that "something big is ne-
cessary'". Nor is the social order necessarily simple, but it is
complex in the ecological sense of being mature (consisting of a
number of diverse components, in symbiosis), rnot complicated in the
senme of social structures always standing in the way of human action

for human development.

Would this social order not presuppose a particular
choice among the foci of humanist identification? Dbviously the
local level identification would have to be present. “ut so should
all the others, only the very uneven profiles would stand in the way
of this kind of social development. The right and duty to self-
real ization would be tempered by love for others and solidarity with
national, regional and world society, as well as with nature. But

the link to transcendence and union would be there,

Would that mean conversion to one of the religions

in Table 27 Not necessarily; human capacities are more general. To

use all our capacity for transcendence, individually and combined,
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to overcome the threat of a nuclear holocaust would already be more
than enough,as an example. It is characteristic that the people who
really work for this in Europe (and North America) themselves often
seem to favor green constructions of the social order, even to live
that way. This does not mean that there are not also blue, red,

pink arnd yellow ways of tryimng to come to grips with the nuclear
possibility, but they are all combined with armament with offensive
weapons that does not seem, empirically-historically, to lead to the
desired result of ahsence of war. To overcomethis, if it is not
already too late, some rather major transcendence seems to be needed,
and 1 doubt very much that this can take place unless very many people
themselves undergo not a religious conversion in the conventional
sense but some major and deep reflection. Is this at all possible

in the huzzle-buzzle of amn ever more complicating modern society

of anyone of the four non ~green colors mentiormed, or is it rather
so that life in that society "as rnon-reflection (as opposed to

highly specialized scientific-technical research, often in think

tanks with some superficial similarity to monasteries) as a condition?

Let us now try to relate all of this to amnother ap-
proach, briefly alluded to ahbove, to personal or buman development:
the theory of basic needs. I then take as a point of departure four

classes of needs, as given in the table below; with their anteonyms:

Table 3: Classes of basic needs, and human development
actor- structure-
dependent dependent

more material, SURVIVAL WELL ~-BEING

somatic; (violence (miser

having oriemted -] Y

deficit meeds mortality) morbidity)

more non-material, FREEDOM IDENTITY
mental-spiritual; (repression) (alienation)

being/becoming
oriented
growth needs

The point to be made here is simply the following: what is referred
to above as human development presupposes a certain minimum satisfac-
tion of the deficit needs, and then presupposes no upper limit at

all to the level of satisfaction of the growth needs. One might

even say that human development starts at a relatively simple level
of freedom and identity, of a subjective feeling of being free to
choose and a search for identity as well as awareness of something

with which to identify.



In other words, human development does not take place
unless there is consciousness of alternatives and a choice, even a
second choice, a third - - It is not something one drifts into; work
is required, study, self-study, reflection in steering the complex
dialectic between freedom and identity to higher levels. Apparently
there is a contradiction here: as the search for identity becomes
a search for union through a process of unification the range of op-
tions narrows, choices are made. Does that rot mean that freedom is
lost? No, because new ranges and vistas open, like a microscope and
then an electro-microscope zooming in on what from a macrscopic per-
spective looks like ever smaller domains. I do not think those who
nave attained higher levels of transcendantal insights feel that
they arrived at a point where all problems were solved; some basic
ones perhaps, but in the intemnse light of that insight new problems

may only emerge from the shadows and be seen more clearly.

In this process of ever higher levels of conscious-
ness a feeling of liberation is often reported, probably conceivable
in terms of some kind of rebirth (while still alivel, of leaving one
existence and entering a new one. Religions promise some sense of
tranquility, of non-worry, of great relief - the occidental religions
through the certainty of having beem guaranteed eternal life through
faith in the Supreme Being {and His arace), the oriental reli-ions

thr-ough the certainty of being released from etermnal cycles of
transmigration or rebirth. Other religions will have similar pro-
mises, all of them one way or the other coming to grips with the
problem of what happens after death -~ the basic problem left unanswer-
ed by the secular gpproaches if'"afterlife in my deeds' "afterlife in

my offspring”" are deemed insufficient.

Complicated processes these, yet many would say that
these are basic human pursuits, more worthy of human beings than
pushing the scientific-technical revolution endlessly further. At
the very least they should be given much more of a chance. But that,
in turn, is meaningless unless the deficit nmweds are adequately cared
For. The assumption would not only be that the social order is made

in swuch a way that the four buddhist requisites (bienes fundamentales,

fundamental goods, etc.] of food, clothing, shelter and medicine {to
which manmy would add education] are met, but also that they are not

actively counter-acted. And that opens for the whole debate on which
social orders are more or less destructive of our natural basis, and

through stress and pollution more or less productive of the "civili-
zation diseases" - with well-known conclusions in green directions.
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5. The problem of ethnicity and endogenous development

Of course cultures do mot only contain prescriptions
for human developmernt asking human beirgs to make active use of their

faculty for reflection to attain the moksha or satori or in gerneral

sense of bliss promised. Cultures also contain other prescriptions,
for instance to hecome rich and powerful both at the individual and
the mational levels. Cultures may also imbue the members with a
sense of superiority, entitling them to become rich and powerful,
individally and collectively, at the expense of others less able to
play such outward-oriented games. Human development, as described
above, is profoundly inward-oriented although it expresses itself

as identity, even union with the outside spaces in addition to that
which goes on in the immer space whem it becomes more differentiated,

complex, richer. Social development, in macro space, points outwards.

I see occidental civilization as organizing this
inward/outward dialectic in a very special way, as waves in time,
with expansionism followed by contraction followed by expansionism
and so on. I more conretely: the Grassan . Romsn expansion followed hy
mecieval ([(marnoral, later feudal) contraction followed oy Western
imperialist expansion, now possibly enterin; a more contraction
oriented phase after some last painful efforts of continued interven-
tionism, To go in for "endogernous development!" when occidental
civilization, bhe that Judaic, Christian or Islamic parts of it, is
in an expansionist phase is to accept expansionism as a part of
development, even when it is at the expense of others, as has so of ten
been the case in Western mivilization., This is & drasmatic assumption,
to say the least. In other words, "endogenous development" cannot
possibly be an absolute norm, it depends on the culture. To assume
that all cultures are equally valid is an absolute type of cultural
relativism possibly as harmful as the assumption that only one cul-

ture is valid.

Rather, cultures should be judged and can be judged
in terms of how they contribute to the solution of the problems
posed by basic human needs, interpreted in a very general, mon-res-
strictive way. Ultimately they should be judged in terms of whether
they facilitate or stand in the way of human development, meaning
development of body, mind and spirit of all humans, not only of the
inmsiders to the culture and its high priests. Looking at the ap-
proaches given in Table 2 ahove there is a basis for evaluation, and
I would tend to plasce buddhism highest, both in the theravada and the

mahayana varieties, and the tantric, perhaps particularly the fFormer,.
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7. The problem of gender and the female perspective

As long as there is some division of labor along
gender lines males and females, men and women, will enter society
differently and see it differently; they will also develop different
types of competence. In most social orders men have tended to domi-
nate im the macro space [ and hence also in the regional and world
spaces); women of ten dominate inm the micro space and sometimes also

in the meso space. What about inner space?

I assume the competence to be equal. When there
are more fFamous "MUP'"s among men tham among women it may not only be
because the criteria are made by men, but also because women have
made this possible for men by providing an infra-structure not only
of reproduction but also to a large extent of production. ®omen
who have attained the highest levels of human achievement have per-
haps also huilt their achievement, like men, on an army of female
little helpers rnot given similar possibilities. These helpers have
either sustaeined what above was referred to as "green" types of social
orders, or they have provided pockets inside other social orders
permitting others to develop and atain higher and desper insights.
The women surrounding Jesus Christ constitute a good example =although
the biblical description is hardly complete, lacking in the trivia

of daily life and maintenance.

From this follow two consequences, one descriptive,

one more prescriptive.

A social order playing up the inner, micro and meso
spaces and playing somewhat down the macro, regional and worlc spaces,
making each place a center of its own concermn and nmot a center for
the possible control of others would play into the hands of female
rather tharn male competence as the situation is today, by and large.
This might tend to strike a better balance than today between the
power positions of the two genders, but might also lead to an era of
Female dominance, justified as a compensation for the repression of

the past.

But then: a focus on sof ter, more inward-directed
human pursuits, on insight and love rather than technical krnowledge
and expansion, would also tend to humanize males, bringing out
sof ter aspects, and make them/us see the unjust in not givimg women
the same chance. Inevitably this will accelprate the trend towards

ever lower division of labor based on gender and more equal sharing.



8. Tonclusion

Returning »~ow to the point of departure a basic
point can be made: this entire pastime known as development theory
changes character the moment one starts in the buman rather than the
social corner {and more particularly, the economistic aspect of the

social cormer). This becomes a fortiori true if in additionr nature

and world development are considered in their own right, not as some-
thing being given their due when social development has been given

the lion’s share of theory and practice.

More particularly, this holds if human development
is considered in its entirety, not only as the survival and well-
being of the body and the freedom and the identity of the mind, but
as the possibility of endless reflection and growth of the spirit,
with no ending peoint anywhere once inner space is being explored and
developed in a relation of love and solidarity with other spaces.
Maybe people were better at this befoe tham now. Maybe some cul-
tures are better thamn others, and expansionist occidental cul ture
particularly at a loss. Maybe one nender is better than the other,
and males particularly at a loss. !Haybe also that even occidental
males may see something, helped as they/we are the hard way, as
Western and male dominance are declining :iue to the succesful strug-
gles against colonialism anc sexism. 30, let it only be added as
a pious hope that these patterns of repression, these enemies not
only of human, but also of social, nature and world development, do

not manage to fimd a new foothold precisely among the former victims.



