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ﻤﻠﺨﺹ
ﺍﻟﺤﻘﻴﻘﺔ ﺍﻟﻔﻜﺭﻴﺔ ﺍﻟﻤﺭﻜﺯﻴﺔ ﻟﻠﻌﺼﺭ ﺍﻟﺤﺎﻀﺭ ﻫﻲ ﺃﻥ ﺍﻟﻤﻌﺭﻓﺔ ﺘﺯﺩﺍﺩ .ﻫﺫﻩ
ﺍﻟﺯﻴﺎﺩﺓ ﻓﻲ ﺍﻟﻤﻌﺭﻓﺔ ﺘﺤﻭل ﺒﻬﺩﻭﺀ ﺍﻟﻔﻠﺴﻔﺔ ،ﻟﺘﺠﻌل ﻅﻬﻭﺭ ﻨﻭﻉ ﺠﺩﻴﺩ ﻤﻥ
ﺍﻟﻔﻠﺴﻔﺔ ﺃﻤﺭﺍ ﻤﻤﻜﻨﺎ .ﻤﻊ ﺍﻟﺘﺨﻠﻲ ﻋﻥ ﺍﻟﺘﺤﻴﺯ ﺍﻟﻤﻌﺭﻓﻲ ﻓﻲ ﺍﻟﻤﻭﻀﻭﻉ ،ﻤﺜل ﻫﺫﻩ
ﺍﻟﻔﻠﺴﻔﺔ ﻴﻤﻜﻨﻬﺎ ﺃﻥ ﺘﺼل ﺇﻟﻰ ﺁﻓﺎﻕ ﺃﻜﺒﺭ ﺒﻜﺜﻴﺭ ﻤﻥ ﺃﻱ ﺸﻲﺀ ﻴﻤﻜﻥ ﺘﺨﻴﻠﻪ ﻓﻲ
ﺍﻟﻔﻠﺴﻔﺔ ﻓﻲ ﻨﺼﻑ ﺍﻟﻘﺭﻥ ﺍﻟﻤﺎﻀﻲ .ﻫﻲ ﻻ ﺘﺒﺩﺃ ﻤﻥ ﺍﻟﺸﻙ ،ﻭﻟﻜﻥ ﻤﻤﺎ ﻨﻌﺭﻓﻪ
ﻋﻥ ﺍﻟﻌﺎﻟﻡ .ﻫﻲ ﺘﺒﺩﺃ ﺒﺤﻘﺎﺌﻕ ﻤﺜل ﺘﻠﻙ ﺍﻟﺘﻲ ﺘﻘﺭﺭﻫﺎ ﺍﻟﻨﻅﺭﻴﺔ ﺍﻟﺫﺭﻴﺔ ﻟﻠﻤﺎﺩﺓ
ﻭﻨﻅﺭﻴﺔ ﺍﻟﺘﻁﻭﺭ ﻓﻲ ﺍﻟﺒﻴﻭﻟﻭﺠﻴﺎ ،ﻭﻜﺫﻟﻙ ﺤﻘﺎﺌﻕ ﺍﻟﺒﺩﻴﻬﺔ ﻜﻤﺜل ﺃﻨﻨﺎ ﺠﻤﻴﻌﺎ
ﻭﺍﻋﻭﻥ ،ﻭﺃﻨﻨﺎ ﺠﻤﻴﻌﺎ ﻨﻤﺘﻠﻙ ﺤﺎﻻﺕ ﻋﻘﻠﻴﺔ ﻗﺼﺩﻴﺔ ،ﻭﺃﻨﻨﺎ ﻨﻜﻭﻥ ﺠﻤﺎﻋﺎﺕ
ﺍﺠﺘﻤﺎﻋﻴﺔ ﻭﻨﻨﺸﺊ ﺤﻘﺎﺌﻕ ﻤﺅﺴﺴﻴﺔ .ﻤﺜل ﻫﺫﻩ ﺍﻟﻔﻠﺴﻔﺔ ﻫﻲ ﻨﻅﺭﻴﺔ ،ﻨﺴﻘﻴﺔ،
ﺸﺎﻤﻠﺔ ﻭﻜﻭﻨﻴﺔ ﻓﻲ ﻤﻭﻀﻭﻋﻬﺎ ﺍﻟﻔﻠﺴﻔﻲ.

ﺍﻟﺘﺄﻤل ﻓﻲ ﺤﺎﻟﺔ ﻭﻤﺴﺘﻘﺒل ﺍﻟﻔﻠﺴﻔﺔ ،ﺒﺸﻜل ﻋﺎﻡ ،ﻋﺎﺩﺓ ﻤﺎ ﻴﻨﺘﺞ ﺘﺼﻭﺭﺍﺕ ﺴﻁﺤﻴﺔ ﻭﺘﺒﻌﻴﺔ
ﻓﻜﺭﻴﺔ ﻟﻬﻭﻯ ﺍﻟﺫﺍﺕ .ﺃﻜﺜﺭ ﻤﻥ ﺫﻟﻙ ،ﻴﺅﺩﻱ ﺇﻟﻰ ﻅﻬﻭﺭ ﻋﺸﻭﺍﺌﻲ ﻟﻠﻤﻭﻀﻭﻋﺎﺕ ﻋﻠﻰ ﺍﻷﺠﻨﺩﺓ؛ ﻋﻠﻰ ﻤﺎ
ﻴﺒﺩﻭ ﻟﻥ ﺘﻜﻭﻥ ﺒﺩﺍﻴﺔ ﻗﺭﻥ ﺠﺩﻴﺩ ﻜﺎﻓﻴﺔ ،ﺒﺫﺍﺘﻬﺎ ،ﻟﻠﺘﻐﻠﺏ ﻋﻠﻰ ﺍﻻﻓﺘﺭﺍﻀﺎﺕ ﺍﻟﻌﺎﻤﺔ ﺍﻟﺘﻲ ﺘﺸﺘﺒﻙ ﻤﻊ ﻫﺫﻩ
ﺍﻟﺘﺄﻤﻼﺕ .ﻋﻠﻰ ﺃﻴﺔ ﺤﺎل ،ﺴﻭﻑ ﺁﺨﺫ ﻤﺨﺎﻁﺭﺓ ﻗﻭل ﺃﺸﻴﺎﺀ ﻋﻥ ﺍﻟﺤﺎﻟﺔ ﺍﻟﺭﺍﻫﻨﺔ ﻭﺍﻟﻤﺴﺘﻘﺒﻠﻴﺔ ﻟﻠﻔﻠﺴﻔﺔ،
ﺤﺘﻰ ﻭﻟﻭ ﻜﻨﺕ ﺃﻋﺘﻘﺩ ﺃﻨﻬﺎ ﻤﺨﺎﻁﺭﺓ ﺤﻘﻴﻘﻴﺔ .ﻋﺩﺩ ﻤﻥ ﺍﻟﻤﺘﻐﻴﺭﺍﺕ ﺍﻟﻌﺎﻤﺔ ﺤﺩﺜﺕ ﻓﻲ ﺍﻟﻤﻭﻀﻭﻉ ﺨﻼل
ﺤﻴﺎﺘﻲ ﻭﺃﻭﺩ ﺃﻥ ﺃﻨﺎﻗﺵ ﺩﻻﻻﺘﻬﺎ ﻭﺇﻤﻜﺎﻨﻴﺔ ﺃﻥ ﺘﻅﻬﺭ ﻓﻲ ﻤﺴﺘﻘﺒل ﺍﻟﻤﻭﻀﻭﻉ.
.١

ﺍﻟﻔﻠﺴﻔﺔ ﻭﺍﻟﻤﻌﺭﻓﺔ

ﺍﻟﺤﻘﻴﻘﺔ ﺍﻟﻔﻜﺭﻴﺔ ﺍﻟﻌﺎﻤﺔ ﻟﻠﻌﺼﺭ ﺍﻟﺤﺎﻟﻲ ﻫﻲ ﺃﻥ ﺍﻟﻤﻌﺭﻓﺔ ﺘﺯﺩﺍﺩ .ﻫﻲ ﺘﺯﺩﺍﺩ ﺒﺸﻜل ﺘﺭﺍﻜﻤﻲ.
ﻨﺤﻥ ﻨﻌﺭﻑ ﺃﻜﺜﺭ ﻤﻤﺎ ﻋﺭﻑ ﺃﺠﺩﺍﺩﻨﺎ؛ ﻭﺃﻭﻻﺩﻨﺎ ﺴﻭﻑ ﻴﻌﺭﻓﻭﻥ ﺃﻜﺜﺭ ﻤﻤﺎ ﻨﻌﺭﻑ.
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ﻨﺤﻥ ﻨﻤﺘﻠﻙ ﺍﻵﻥ ﺘﺭﺍﻜﻤﺎ ﻤﻌﺭﻓﻴﺎ ﻀﺨﻤﺎ ،ﻤﻌﺭﻓﺔ ﻤﺅﻜﺩﺓ ،ﻤﻭﻀﻭﻋﻴﺔ ،ﻭﻜﻭﻨﻴﺔ ،ﺒﻤﻌﻨﻰ ﺴﻭﻑ
ﺃﺸﺭﺤﻪ ﻻﺤﻘﺎ ﻟﻬﺫﻩ ﺍﻟﻜﻠﻤﺎﺕ .ﻫﺫﺍ ﺍﻟﻨﻤﻭ ﻓﻲ ﺍﻟﻤﻌﺭﻓﺔ ﻴﻨﺘﺞ ﺒﺸﻜل ﺼﺎﻤﺕ ﺘﺤﻭﻻﺕ ﻓﻲ ﺍﻟﻔﻠﺴﻔﺔ .ﺒﺩﺃ
ﺍﻟﻌﺼﺭ ﺍﻟﺤﺩﻴﺙ ﻓﻲ ﺍﻟﻔﻠﺴﻔﺔ ﺒـ "ﺩﻴﻜﺎﺭﺕ"" ،ﺒﻴﻜﻭﻥ" ،ﻭﺁﺨﺭﻭﻥ ﻓﻲ ﺍﻟﻘﺭﻥ ﺍﻟﺴﺎﺒﻊ ﻋﺸﺭ ،ﻭﻜﺎﻥ ﻗﺎﺌﻤﺎ
ﻋﻠﻰ ﻓﺭﻀﻴﺔ ﻫﻲ ﺍﻵﻥ ﺃﺼﺒﺤﺕ ﻤﻬﻤﻠﺔ .ﻫﺫﻩ ﺍﻟﻔﺭﻀﻴﺔ ﻜﺎﻨﺕ ﺃﻥ ﻭﺠﻭﺩ ﺍﻟﻤﻌﺭﻓﺔ ﺫﺍﺘﻪ ﻫﻭ ﻤﺤل ﺘﺴﺎﺅل
ﻭﺃﻨﻪ ﺒﻨﺎﺀ ﻋﻠﻰ ﺫﻟﻙ ﺘﻜﻭﻥ ﺍﻟﻤﻬﻤﺔ ﺍﻟﺭﺌﻴﺴﻴﺔ ﻟﻠﻔﻴﻠﺴﻭﻑ ﻫﻲ ﻤﻭﺍﺠﻬﺔ ﻤﺸﻜﻠﺔ ﺍﻟﺸﻙ .ﺭﺃﻱ ﺩﻴﻜﺎﺭﺕ ﺃﻥ
ﻤﻬﻤﺘﻪ ﻫﻲ ﺇﻴﺠﺎﺩ ﺃﺴﺎﺱ ﻤﺄﻤﻭﻥ ﻟﻠﻤﻌﺭﻓﺔ ،ﻭ "ﻟﻭﻙ" ،ﺒﺭﻭﺡ ﻤﻤﺎﺜﻠﺔ ،ﻓﻜﺭ ﻓﻲ ﻤﻘﺎﻟﺘﻪ ﺒﺎﻋﺘﺒﺎﺭﻫﺎ ﻓﺤﺼﺎ
ﻟﻁﺒﻴﻌﺔ ﻭﺤﺩﻭﺩ ﺍﻟﻤﻌﺭﻓﺔ ﺍﻹﻨﺴﺎﻨﻴﺔ .ﻴﺒﺩﻭ ﺃﻨﻪ ﻤﻥ ﺍﻟﻤﻌﻘﻭل ﺃﻥ ﺍﻟﻔﻼﺴﻔﺔ ﻓﻲ ﺍﻟﻘﺭﻥ ﺍﻟﺴﺎﺒﻊ ﻋﺸﺭ
ﺍﻋﺘﺒﺭﻭﺍ ﺃﻥ ﺍﻹﺒﻴﺴﺘﻴﻤﻭﻟﻭﺠﻴﺎ ﻫﻲ ﺍﻟﻌﻨﺼﺭ ﺍﻟﻤﺭﻜﺯﻱ ﻓﻲ ﺍﻟﻤﺸﺭﻭﻉ ﺍﻟﻔﻠﺴﻔﻲ ﺠﻤﻴﻌﻪ ،ﻷﻨﻪ ﻓﻲ ﺤﻴﻥ
ﺃﻨﻬﻡ ﻜﺎﻨﻭﺍ ﻓﻲ ﻗﻠﺏ ﺜﻭﺭﺓ ﻋﻠﻤﻴﺔ ،ﻓﻲ ﻨﻔﺱ ﺍﻟﻭﻗﺕ ﺒﺩﺕ ﺇﻤﻜﺎﻨﻴﺔ ﺍﻟﻤﻌﺭﻓﺔ ﺍﻟﻤﺅﻜﺩﺓ ،ﺍﻟﻤﻭﻀﻭﻋﻴﺔ،
ﻭﺍﻟﻜﻭﻨﻴﺔ ﺇﺸﻜﺎﻟﻴﺔ .ﻟﻡ ﻴﻜﻥ ﻭﺍﻀﺤﺎ ﺃﺒﺩﺍ ﻜﻴﻑ ﺘﻜﻭﻥ ﺍﻋﺘﻘﺎﺩﺍﺘﻬﻡ ﺍﻟﻤﺨﺘﻠﻔﺔ ﻤﺅﺴﺴﺔ ﺒﺸﻜل ﻴﻘﻴﻨﻲ ،ﻭﺤﺘﻰ
ﻟﻡ ﻴﻜﻥ ﻭﺍﻀﺤﺎ ﻜﻴﻑ ﻴﻤﻜﻥ ﺃﻥ ﺘﻜﻭﻥ ﻤﺘﺴﻘﺔ .ﻋﻠﻰ ﻭﺠﻪ ﺍﻟﺨﺼﻭﺹ ﻜﺎﻥ ﻫﻨﺎﻙ ﺼﺭﺍﻋﺎ ﻋﻤﻴﻘﺎ ﻤﻘﻠﻘﺎ
ﺒﻴﻥ ﺍﻻﻋﺘﻘﺎﺩﺍﺕ ﺍﻟﺩﻴﻨﻴﺔ ﻭﺍﻻﻜﺘﺸﺎﻓﺎﺕ ﺍﻟﻌﻠﻤﻴﺔ ﺍﻟﺠﺩﻴﺩﺓ .ﻭﺍﻟﻨﺘﻴﺠﺔ ﻫﻲ ﺃﻨﻨﺎ ﺤﺼﻠﻨﺎ ﻋﻠﻰ ﺜﻼﺜﺔ ﻗﺭﻭﻥ
ﻭﻨﺼﻑ ﻜﺎﻨﺕ ﺍﻹﺒﻴﺴﺘﻴﻤﻭﻟﻭﺠﻴﺎ ﻓﻴﻬﺎ ﻫﻲ ﻤﺭﻜﺯ ﺍﻟﻔﻠﺴﻔﺔ.
ﺨﻼل ﺃﻜﺜﺭ ﻫﺫﻩ ﺍﻟﻔﺘﺭﺓ ﺒﺩﺍ ﺃﻥ ﺍﻟﻤﻔﺎﺭﻗﺎﺕ ﺍﻟﺸﻜﻴﺔ ﺘﻜﺫﺏ ﻗﻠﺏ ﺍﻟﻤﺸﺭﻭﻉ ﺍﻟﻔﻠﺴﻔﻲ .ﺇﻥ ﻟﻡ
ﻨﺴﺘﻁﻊ ﺃﻥ ﻨﺠﻴﺏ ﺍﻟﺸﺎﻙ ،ﺒﺩﺍ ﺃﻨﻪ ﻻ ﻴﻤﻜﻨﻨﺎ ﺍﻟﺘﻘﺩﻡ ﺇﻟﻰ ﺍﻷﻤﺎﻡ ﻓﻲ ﺍﻟﻔﻠﺴﻔﺔ ،ﺃﻭ ﺒﺎﻟﻨﺴﺒﺔ ﻟﻬﺫﺍ ﺍﻟﻤﻭﻀﻭﻉ،
ﻓﻲ ﺍﻟﻌﻠﻡ .ﻟﻬﺫﺍ ﺍﻟﺴﺒﺏ ﺃﺼﺒﺤﺕ ﺍﻹﺒﻴﺴﺘﻴﻤﻭﻟﻭﺠﻴﺎ ﺃﺴﺎﺱ ﺃﻱ ﻋﺩﺩ ﻤﻥ ﻓﺭﻭﻉ ﺍﻟﺩﺭﺍﺴﺔ ﻭﺍﻟﺘﻲ ﺒﺩﺍ ﻓﻴﻬﺎ
ﺃﻥ ﺍﻷﺴﺌﻠﺔ ﺍﻹﺒﻴﺴﺘﻴﻤﻭﻟﻭﺠﻴﺔ ﻓﻲ ﺍﻟﺤﻘﻴﻘﺔ ﻫﺎﻤﺸﻴﺔ .ﻭﻫﻜﺫﺍ ،ﻋﻠﻰ ﺴﺒﻴل ﺍﻟﻤﺜﺎل ،ﺃﺼﺒﺢ ﺍﻟﺴﺅﺍل
ﺍﻟﻤﺭﻜﺯﻱ ﻓﻲ ﺍﻷﺨﻼﻕ "ﻫل ﻴﻤﻜﻥ ﺃﻥ ﺘﻭﺠﺩ ﺃﺴﺱ ﻤﻭﻀﻭﻋﻴﺔ ﻻﻋﺘﻘﺎﺩﺍﺘﻨﺎ ﺍﻷﺨﻼﻗﻴﺔ؟" ﻭﺤﺘﻰ ﻓﻲ ﻓﻠﺴﻔﺔ
ﺍﻟﻠﻐﺔ ،ﺭﺃﻯ ﺍﻟﻌﺩﻴﺩ ﻤﻥ ﺍﻟﻔﻼﺴﻔﺔ ،ﻭﺒﻌﻀﻬﻡ ﻻ ﻴﺯﺍل ،ﺃﻥ ﺍﻷﺴﺌﻠﺔ ﺍﻹﺒﺴﺘﻴﻤﻭﻟﻭﺠﻴﺔ ﻜﺎﻨﺕ ﻤﺭﻜﺯﻴﺔ .ﻫﻡ
ﻴﺄﺨﺫﻭﻥ ﺍﻟﺴﺅﺍل ﺍﻟﻤﺭﻜﺯﻱ ﻓﻲ ﻓﻠﺴﻔﺔ ﺍﻟﻠﻐﺔ ﺒﺄﻨﻪ "ﻜﻴﻑ ﻴﻤﻜﻨﻨﺎ ﺃﻥ ﻨﻌﺭﻑ ﻤﺎﺫﺍ ﻴﻌﻨﻲ ﺸﺨﺹ ﺁﺨﺭ ﻋﻨﺩﻤﺎ
ﻴﻘﻭل ﺸﻴﺌﺎ؟"

ﺃﻨﺎ ﺃﻋﺘﻘﺩ ﺃﻥ ﻋﺼﺭ ﺍﻟﺸﻙ ﺍﻹﺒﻴﺴﺘﻴﻤﻭﻟﻭﺠﻲ ﻗﺩ ﻭﻟﻰ .ﺒﺴﺒﺏ ﺍﻟﻨﻤﻭ ﺍﻟﺸﺩﻴﺩ ﻟﻠﻤﻌﺭﻓﺔ ﺍﻟﻴﻘﻴﻨﻴﺔ،
ﺍﻟﻤﻭﻀﻭﻋﻴﺔ ،ﻭﺍﻟﻜﻭﻨﻴﺔ ،ﻟﻡ ﺘﻌﺩ ﺇﻤﻜﺎﻨﻴﺔ ﺍﻟﻤﻌﺭﻓﺔ ﺴﺅﺍﻻ ﻤﺭﻜﺯﻴﺎ ﻓﻲ ﺍﻟﻔﻠﺴﻔﺔ .ﺤﺎﻟﻴﺎ ﻤﻥ ﺍﻟﻤﺴﺘﺤﻴل

ﺴﻴﻜﻭﻟﻭﺠﻴﺎ ﺒﺎﻟﻨﺴﺒﺔ ﻟﻨﺎ ﺃﻥ ﻨﺄﺨﺫ ﻤﺸﺭﻭﻉ ﺩﻴﻜﺎﺭﺕ ﺒﺸﻜل ﺠﺎﺩ ﺒﺎﻟﺸﻜل ﺍﻟﺫﻱ ﻨﻅﺭ ﺇﻟﻴﻪ ﻫﻭ :ﻨﺤﻥ ﻨﻌﺭﻑ
ﻜﺜﻴﺭﺍ .ﻭﻫﺫﺍ ﻟﻴﺱ ﻤﻌﻨﺎﻩ ﺍﻟﻘﻭل ﺒﺄﻨﻪ ﻟﻴﺱ ﻫﻨﺎﻙ ﻤﻜﺎﻥ ﻟﻠﻤﻔﺎﺭﻗﺎﺕ ﺍﻹﺒﺴﺘﻴﻤﻭﻟﻭﺠﻴﺔ ،ﻫﻭ ﻴﻌﻨﻲ ﺒﺒﺴﺎﻁﺔ
ﺃﻨﻬﺎ ﻟﻡ ﺘﻌﺩ ﺘﻘﻊ ﻓﻲ ﻗﻠﺏ ﺍﻟﻤﻭﻀﻭﻉ .ﺍﻟﺴﺅﺍل" ،ﻜﻴﻑ ﻟﻲ ﺃﻥ ﺃﻋﺭﻑ ﺃﻨﻨﻲ ﻟﺴﺕ ﻤﺨﺎ ﻓﻲ ﻓﺭﺍﻍ ،ﻭﻟﺴﺕ
ﻤﺨﺩﻭﻋﺎ ﺒﻭﺍﺴﻁﺔ ﺸﻴﻁﺎﻥ ﺸﺭﻴﺭ ،ﻟﺴﺕ ﺃﺤﻠﻡ ،ﺃﻋﺎﻨﻲ ﻤﻥ ﺍﻟﻬﻠﻭﺴﺔ ،ﺍﻟﺦ؟" ،ﺃﻭ ﺒﺸﻜل ﺨﺎﺹ ﺃﻗﺭﺏ
ﻟﺭﻭﺡ ﻫﻴﻭﻡ "ﻜﻴﻑ ﻴﻤﻜﻥ ﻟﻲ ﺃﻥ ﺃﻋﺭﻑ ﺃﻨﻨﻲ ﻨﻔﺱ ﺍﻟﺸﺨﺹ ﺍﻟﻴﻭﻡ ﺍﻟﺫﻱ ﻜﻨﺘﻪ ﺒﺎﻷﻤﺱ؟"" ،ﻜﻴﻑ ﻟﻲ ﺃﻥ
ﺃﻋﺭﻑ ﺃﻥ ﺍﻟﺸﻤﺱ ﺴﻭﻑ ﺘﻁﻠﻊ ﻤﻥ ﺍﻟﺸﺭﻕ ﻏﺩﺍ؟"" ،ﻜﻴﻑ ﻴﻤﻜﻥ ﻟﻲ ﺃﻥ ﺃﻋﺭﻑ ﺃﻥ ﻫﻨﺎﻙ ﺃﺸﻴﺎﺀ ﻤﺜل
ﺍﻟﻌﻼﻗﺎﺕ ﺍﻟﺴﺒﺒﻴﺔ ﻓﻲ ﺍﻟﻌﺎﻟﻡ؟" – ﺃﺭﺍﻫﺎ ﻤﺜل ﻤﻔﺎﺭﻗﺎﺕ ﺯﻴﻨﻭ ﻋﻥ ﺤﻘﻴﻘﺔ ﺍﻟﻤﻜﺎﻥ ﻭﺍﻟﺯﻤﺎﻥ .ﻫﻲ ﻤﻔﺎﺭﻗﺔ
ﻤﺜﻴﺭﺓ ﻜﻴﻑ ﻴﻤﻜﻥ ﻟﻲ ﺃﻥ ﺃﻋﺒﺭ ﺍﻟﻐﺭﻓﺔ ﺇﺫﺍ ﻜﺎﻥ ﻴﺠﺏ ﻋﻠﻲ ﺃﻭﻻ ﺃﻥ ﺃﻋﺒﺭ ﻨﺼﻑ ﺍﻟﻐﺭﻓﺔ ،ﻭﻟﻜﻥ ﻗﺒل ﺫﻟﻙ
ﻨﺼﻑ ﺍﻟﻨﺼﻑ ،ﻭﺃﻴﻀﺎ ﻗﺒل ﺫﻟﻙ ،ﻨﺼﻑ ﺍﻟﻨﺼﻑ ،ﺍﻟﺦ .ﻴﺒﺩﻭ ﺃﻨﻨﻲ ﺴﻭﻑ ﺃﻀﻁﺭ ﺇﻟﻰ ﻋﺒﻭﺭ ﻋﺩﺩ ﻻ
ﻨﻬﺎﺌﻲ ﻤﻥ ﺍﻟﻤﺴﺎﻓﺎﺕ ﻗﺒل ﺤﺘﻰ ﺃﻥ ﺃﺒﺩﺃ ،ﻟﺫﻟﻙ ﻴﺒﺩﻭ ﺃﻥ ﺍﻟﺤﺭﻜﺔ ﻤﺴﺘﺤﻴﻠﺔ .ﻫﺫﻩ ﻫﻲ ﻤﻔﺎﺭﻗﺔ ﻤﺜﻴﺭﺓ،
ﻭﻫﻲ ﺘﺩﺭﻴﺏ ﻟﻁﻴﻑ ﻟﻠﻔﻼﺴﻔﺔ ﻋﻠﻰ ﺤل ﺍﻟﻤﻔﺎﺭﻗﺔ ،ﻭﻟﻜﻥ ﻟﻴﺱ ﻫﻨﺎﻙ ﺃﺤﺩ ﻴﺸﻙ ﺠﺩﻴﺎ ﻓﻲ ﻭﺠﻭﺩ ﺍﻟﻤﻜﺎﻥ
ﺃﻭ ﺇﻤﻜﺎﻨﻴﺔ ﻋﺒﻭﺭ ﺍﻟﻐﺭﻓﺔ ﺒﺴﺒﺏ ﻤﻔﺎﺭﻗﺔ ﺯﻴﻨﻭ .ﺒﺎﻟﻤﺜل ﺃﺤﺏ ﺃﻥ ﺃﻗﻭل ،ﻻ ﻴﺠﺏ ﺃﻥ ﻴﺸﻙ ﺃﺤﺩ ﻓﻲ ﻭﺠﻭﺩ
ﺍﻟﻤﻌﺭﻓﺔ ﺒﺴﺒﺏ ﺍﻟﻤﻔﺎﺭﻗﺎﺕ ﺍﻟﺸﻜﻴﺔ .ﻫﻲ ﺘﻤﺎﺭﻴﻥ ﻟﻁﻴﻔﺔ ﻟﻠﻔﻼﺴﻔﺔ ،ﻭﻟﻜﻨﻬﺎ ﻻ ﺘﻤﺜل ﺘﺤﺩﻴﺎ ﻟﻭﺠﻭﺩ ﻤﻌﺭﻓﺔ
ﻤﻭﻀﻭﻋﻴﺔ ،ﻜﻭﻨﻴﺔ ،ﻴﻘﻴﻨﻴﺔ.
ﺃﻋﺭﻑ ﺃﻨﻪ ﻻ ﺘﺯﺍل ﻫﻨﺎﻙ ﺼﻨﺎﻋﺔ ﻤﺯﺩﻫﺭﺓ ﻟﻠﺸﻙ ﺍﻟﺘﻘﻠﻴﺩﻱ .ﻭﺃﻨﺎ ﺃﻗﺘﺭﺡ ،ﻋﻠﻰ ﻜل ﺤﺎل ،ﺃﻥ
ﻫﺫﻩ ﺍﻟﺼﻭﺭ ﺍﻟﺘﻘﻠﻴﺩﻴﺔ ﻟﻠﺸﻙ ﻻ ﻴﻤﻜﻥ ﺃﻥ ﻴﻜﻭﻥ ﻟﻬﺎ ﻤﻌﻨﻰ ﺒﺎﻟﻨﺴﺒﺔ ﻟﻨﺎ ﻜﻤﺎ ﻫﻲ ﺒﺎﻟﻨﺴﺒﺔ ﺇﻟﻰ ﺩﻴﻜﺎﺭﺕ
ﻭﺘﺎﺒﻌﻴﻪ .ﺴﻭﺍﺀ ﻗﺒﻠﻨﺎ ﺫﻟﻙ ﺃﻡ ﻻ ،ﺍﻟﻭﺯﻥ ﺍﻟﻭﺍﻀﺢ ﻟﻠﺘﺭﺍﻜﻡ ﺍﻟﻤﻌﺭﻓﻲ ﻫﻭ ﺍﻵﻥ ﻜﺒﻴﺭ ﺇﻟﻰ ﺩﺭﺠﺔ ﺃﻨﻨﺎ ﻻ
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ﻴﻤﻜﻨﻨﺎ ﺃﻥ ﻨﺄﺨﺫ ﺒﺠﺩﻴﺔ ﺍﻟﺩﻋﺎﻭﻯ ﺍﻟﻘﺎﺌﻠﺔ ﺒﺄﻨﻪ ﻟﻴﺱ ﻤﻭﺠﻭﺩﺍ ﻋﻠﻰ ﺍﻹﻁﻼﻕ.
ﻫﻨﺎﻙ ﺇﻴﻀﺎﺤﺎ ﺃﺭﻴﺩ ﺃﻥ ﺃﺒﻴﻨﻪ ﺤﺎﻻ .ﻋﻨﺩﻤﺎ ﺃﻥ ﺃﻗﻭل ﺒﺎﻥ ﺍﻟﻔﻠﺴﻔﺔ ﻟﻡ ﺘﻌﺩ ﺘﺭﻜﺯ ﻋﻠﻰ
ﺍﻹﺒﺴﺘﻴﻤﻭﻟﻭﺠﻴﺎ ﺃﻋﻨﻰ ﺃﻥ ﺍﻟﻤﻔﺎﺭﻗﺎﺕ ﺍﻻﺤﺘﺭﺍﻓﻴﺔ ﻟﻺﺒﺴﺘﻴﻤﻭﻟﻭﺠﻴﺎ ،ﺍﻟﻤﻔﺎﺭﻗﺎﺕ ﺍﻟﺸﻜﻴﺔ ،ﻟﻡ ﺘﻌﺩ ﻤﺭﻜﺯﻴﺔ
ﻟﻠﻤﺸﺭﻭﻉ ﺍﻟﻔﻠﺴﻔﻲ .ﻭﻟﻜﻥ ﺒﺎﻹﻀﺎﻓﺔ ﺇﻟﻰ ﺍﻹﺒﺴﺘﻴﻤﻭﻟﻭﺠﻴﺎ ،ﻫﻨﺎﻙ ،ﻤﺎ ﻴﻤﻜﻥ ﺃﻥ ﻨﺴﻤﻴﻪ ﺒـ "ﺍﻟﺤﻴﺎﺓ
ﺍﻟﻭﺍﻗﻌﻴﺔ" ﻟﻺﺒﺴﺘﻴﻤﻭﻟﻭﺠﻴﺎ .ﻜﻴﻑ ﻴﻤﻜﻥ ﻟﻨﺎ ﺃﻥ ﻨﻌﺭﻑ ﺃﻥ ﺩﻋﺎﻭﺍﻙ ﻫﻲ ﺤﻘﻴﻘﻴﺔ ﻓﻌﻼ؟ ﻤﺎ ﻫﻭ ﻨﻭﻉ ﺍﻟﺩﻟﻴل،
ﺍﻟﺘﺄﻴﻴﺩ ،ﺍﻟﺤﺠﺔ ،ﻭﺍﻟﺒﺭﻫﺎﻥ ﺍﻟﺫﻱ ﻴﻤﻜﻥ ﺃﻥ ﺘﻘﺩﻤﻪ ﻓﻲ ﺍﻟﺩﻋﺎﻭﻯ ﺍﻟﻤﺨﺘﻠﻔﺔ ﺍﻟﺘﻲ ﺘﻁﺭﺤﻬﺎ؟ ﺇﺒﺴﺘﻴﻤﻭﻟﻭﺠﻴﺎ
"ﺍﻟﺤﻴﺎﺓ ﺍﻟﻭﺍﻗﻌﻴﺔ" ﺘﺴﺘﻤﺭ ﻜﻤﺎ ﻜﺎﻨﺕ ﻤﻥ ﻗﺒل ،ﺤﻘﺎ ،ﻫﻲ ﻤﻬﻤﺔ ﻜﻤﺎ ﻜﺎﻨﺕ ﺩﺍﺌﻤﺎ ،ﺒﺴﺒﺏ ﺃﻨﻪ ،ﻋﻠﻰ ﺴﺒﻴل
ﺍﻟﻤﺜﺎل ،ﻓﻲ ﻤﻭﺍﺠﻬﺔ ﺩﻋﺎﻭﻯ ﺍﻟﻭﺍﻗﻊ ﺍﻟﺤﻘﻴﻘﻲ ﺍﻟﻤﺘﻨﺎﺯﻋﺔ ﺤﻭل ﺴﺒﺏ ﻭﻋﻼﺝ ﻤﺭﺽ ﺍﻹﻴﺩﺯ ،ﺃﻭ ﺍﻟﺩﻋﺎﻭﻯ
ﺍﻟﻤﺘﻀﺎﺭﺒﺔ ﺤﻭل ﺍﻟﺴﻴﺎﺴﺔ ﺍﻟﻨﻘﺩﻴﺔ ﺃﻭ ﺴﻴﺎﺴﺔ ﺍﻟﻤﻴﺯﺍﻨﻴﺔ ﻓﻲ ﺇﺩﺍﺭﺓ ﺍﻻﻗﺘﺼﺎﺩ ،ﻤﻥ ﺍﻟﻤﻬﻡ ﻤﺜﻠﻤﺎ ﻜﺎﻥ ﺫﻟﻙ
ﺩﺍﺌﻤﺎ ﺃﻥ ﻨﺼﺭ ﻋﻠﻰ ﺍﺨﺘﺒﺎﺭﺍﺕ ﻭﺒﺭﺍﻫﻴﻥ ﻜﺎﻓﻴﺔ .ﺇﺫﻥ ،ﻋﻨﺩﻤﺎ ﺃﻗﻭل ﺃﻨﻨﺎ ﻓﻲ ﻋﺼﺭ ﻤﺎ ﺒﻌﺩ ﺇﺒﺴﺘﻴﻤﻲ
) ،(post-epistemicﺃﻋﻨﻰ ﺃﻨﻨﺎ ﻓﻲ ﻋﺼﺭ ﻤﺎ ﺒﻌﺩ ﺍﻟﺸﻙ .ﺃﺭﻯ ﺃﻥ ﺍﻟﺸﻙ ﺍﻟﺘﻘﻠﻴﺩﻱ ﺍﻟﻔﻠﺴﻔﻲ ﺍﻵﻥ
ﻤﺎﻀﻴﺎ .ﻭﻟﻜﻥ ﺫﻟﻙ ﻻ ﻴﻌﻨﻲ ﺃﻨﻨﺎ ﻴﺠﺏ ﺃﻥ ﻨﺘﺨﻠﻰ ﻋﻥ ﺍﻟﻤﻘﺎﻴﻴﺱ ﺍﻟﻌﻘﻠﻴﺔ ﻟﺘﻘﻴﻴﻡ ﺩﻋﺎﻭﻯ ﺍﻟﺤﻘﻴﻘﺔ .ﻋﻠﻰ
ﺍﻟﻌﻜﺱ.

ﻟﻘﺩ ﻗﻠﺕ ﺘﻭﺍ ﺃﻨﻨﺎ ﻨﻤﺘﻠﻙ ﺤﺠﻤﺎ ﻜﺒﻴﺭﺍ ﻭﻤﺘﺯﺍﻴﺩﺍ ﻤﻥ ﺍﻟﻤﻌﺭﻓﺔ ﺍﻟﺘﻲ ﻫﻲ ﻴﻘﻴﻨﻴﺔ ،ﻤﻭﻀﻭﻋﻴﺔ،

ﻭﻜﻭﻨﻴﺔ .ﺃﻨﺎ ﺃﺅﻜﺩ ﻫﺫﻩ ﺍﻟﺴﻤﺎﺕ ﺍﻟﺜﻼﺜﺔ ﻷﻨﻬﺎ ﻫﻲ ﺒﺎﻟﻀﺒﻁ ﺍﻟﺘﻲ ﻴﺘﻡ ﺘﺤﺩﻴﻬﺎ ﺒﻭﺍﺴﻁﺔ ﺸﻜل ﻤﻌﻴﻥ
ﻤﻌﺎﺼﺭ ﻤﻥ ﺍﻟﺸﻙ ﺍﻟﻤﺘﻁﺭﻑ ﻴﺴﻤﻰ ﺃﺤﻴﺎﻨﺎ ﺒـ "ﻤﺎ ﺒﻌﺩ ﺍﻟﺤﺩﺍﺜﺔ" ،ﻤﻊ ﻓﺭﻭﻉ ﺩﺍﻋﻤﺔ ﻤﺜل "ﺍﻟﺘﻔﻜﻴﻙ"" ،ﻤﺎ
ﺒﻌﺩ ﺍﻟﺒﻨﻴﻭﻴﺔ" ،ﻭﺤﺘﻰ ﺒﻌﺽ ﺘﻨﻭﻴﻌﺎﺕ ﺍﻟﺒﺭﺠﻤﺎﺘﻴﺔ .ﻁﺒﻘﺎ ﻟﻬﺫﺍ ﺍﻟﺘﺤﺩﻱ ﺍﻟﺸﻜﻲ ،ﻫﻭ ﻓﻲ ﺃﻓﻀل ﺍﻷﺤﻭل
ﺨﻁﺄ ،ﻭﻓﻲ ﺃﺴﻭﺃﻫﺎ ﻨﻭﻉ ﻤﻥ ﺍﻟﺭﻭﺡ ﺍﻟﺩﻴﻜﺘﺎﺘﻭﺭﻴﺔ ،ﻤﺎ ﻴﺩﻓﻌﻨﺎ ﻟﻠﻘﻭل ﺒﺄﻨﻨﺎ ﻴﻤﻜﻨﻨﺎ ﺍﻟﺤﺼﻭل ﻋﻠﻰ ﺍﻟﻴﻘﻴﻥ،
ﺍﻟﻤﻭﻀﻭﻋﻴﺔ ،ﻭﺍﻟﻜﻭﻨﻴﺔ .ﻁﺒﻘﺎ ﻟﻭﺠﻬﺔ ﺍﻟﻨﻅﺭ ﻫﺫﻩ ،ﻨﺤﻥ ﻻ ﻨﺼل ﺃﺒﺩﺍ ﺇﻟﻰ ﻤﻌﺭﻓﺔ ﻴﻘﻴﻨﻴﺔ ،ﻤﻭﻀﻭﻋﻴﺔ،
ﻭﻜﻭﻨﻴﺔ .ﻭﻫﺫﺍ ﻴﻔﺘﺭﺽ ﺃﻨﻪ ﺘﻡ ﺇﻴﻀﺎﺤﻪ ﺒﻭﺍﺴﻁﺔ ﺒﻌﺽ ﺍﻷﺒﺤﺎﺙ ﻓﻲ ﺍﻟﻌﻠﻡ ،ﻜﻤﺜل ﺘﻠﻙ ﺍﻟﺘﻲ ﺘﻡ ﺘﻨﻔﻴﺫﻫﺎ
ﺒﻭﺍﺴﻁﺔ ﺘﻭﻤﺎﺱ ﻜﻭﻥ ﻭﺒﻭل ﻓﺎﻴﺭﺁﺒﻨﺩ ﺍﻟﺘﻲ ﺘﺅﻜﺩ ﻋﻠﻰ ﺍﻟﻌﻨﺎﺼﺭ ﻏﻴﺭ ﺍﻟﻌﻘﻠﻴﺔ ﻓﻲ ﺘﻁﻭﺭ ﺍﻟﻨﻅﺭﻴﺎﺕ
ﺍﻟﻌﻠﻤﻴﺔ .ﻓﻲ ﻫﺫﺍ ﺍﻟﻤﻨﻅﻭﺭ ،ﺍﻟﻌﻠﻤﺎﺀ ﻻ ﻴﺼﻠﻭﻥ ﺇﻟﻰ ﺍﻟﺤﻘﻴﻘﺔ؛ ﺒﺩﻻ ﻤﻥ ﺫﻟﻙ ،ﻫﻡ ﻴﻨﺩﻓﻌﻭﻥ ﺒﺸﻜل ﻏﻴﺭ
ﻋﻘﻠﻲ ﻤﻥ ﻨﻤﻭﺫﺝ ﺇﻟﻰ ،ﺁﺨﺭ .ﺃﻜﺜﺭ ﻤﻥ ﺫﻟﻙ ،ﻜﻤﺎ ﺘﺫﻫﺏ ﺍﻟﻘﺼﺔ ،ﻤﻥ ﺍﻟﻤﺴﺘﺤﻴل ﺃﻥ ﻨﻤﺘﻠﻙ ﺍﻟﻤﻭﻀﻭﻋﻴﺔ
ﻷﻥ ﻜل ﺩﻋﺎﻭﻯ ﺍﻟﻤﻌﺭﻓﺔ ﻫﻲ ﺩﺍﺌﻤﺎ ﺘﻁﺭﺡ ﻤﻥ ﻤﻨﻅﻭﺭ ﻤﻌﻴﻥ؛ ﻤﻥ ﺍﻟﻤﺴﺘﺤﻴل ﺃﻥ ﻨﻤﺘﻠﻙ ﺍﻟﻜﻭﻨﻴﺔ ،ﻷﻥ
ﺍﻟﻌﻠﻡ ﻴﺘﻡ ﺇﻨﺘﺎﺠﻪ ﻓﻲ ﻅﺭﻭﻑ ﻤﺤﻠﻴﺔ ،ﺘﺎﺭﻴﺨﻴﺔ ،ﻭﺨﺎﻀﻊ ﻟﻜل ﺍﻟﺸﺭﻭﻁ ﺍﻟﺘﻲ ﺘﻔﺭﻀﻬﺎ ﻋﻠﻴﻪ ﻫﺫﻩ
ﺍﻟﻅﺭﻭﻑ .ﺃﻋﺘﻘﺩ ﺃﻥ ﻫﺫﻩ ﺍﻟﺘﺤﺩﻴﺎﺕ ﻟﻴﺱ ﻟﻬﺎ ﻤﺼﺩﺍﻗﻴﺔ .ﻭﺃﺭﻴﺩ ﺒﺸﻜل ﻤﻭﺠﺯ ﺃﻥ ﺃﻗﻭل ﻟﻤﺎﺫﺍ .ﺍﻟﻨﻘﻁﺔ
ﺍﻷﺴﺎﺴﻴﺔ ﺍﻟﺘﻲ ﺃﻭﺩ ﺃﻥ ﺃﻁﺭﺤﻬﺎ ﻫﻲ ﺃﻨﻪ ﻤﺎ ﻫﻭ ﺼﺤﻴﺢ ﺒﺎﻟﻨﺴﺒﺔ ﻟﻠﺘﺤﺩﻴﺎﺕ ﺍﻟﺸﻜﻴﺔ ﻟﻴﺱ ﻏﻴﺭ ﻤﺘﺴﻘﺎ
ﺒﺄﻱ ﺤﺎل ﻤﻊ ﺍﻟﻴﻘﻴﻥ ،ﺍﻟﻤﻭﻀﻭﻋﻴﺔ ،ﻭﺍﻟﻜﻭﻨﻴﺔ.
ﺃﺤﺩ ﺍﻟﻤﺸﻜﻼﺕ ﺍﻟﺘﻲ ﺘﻘﺎﺒﻠﻨﺎ ﻋﻨﺩﻤﺎ ﻨﺘﻌﺎﻤل ﻤﻊ ﻫﺫﻩ ﺍﻟﺯﻴﺎﺩﺓ ﺍﻟﻀﺨﻤﺔ ﻓﻲ ﺍﻟﻤﻌﺭﻓﺔ ،ﻫﻲ ﻤﻌﺭﻓﺔ
ﻜﻴﻑ ﻴﻤﻜﻥ ﺃﻥ ﺘﻭﺠﺩ ﻫﺫﻩ ﺍﻟﺴﻤﺎﺕ ﻓﻲ ﻨﻔﺱ ﺍﻟﻭﻗﺕ .ﻜﻴﻑ ﻴﻤﻜﻥ ﻟﻠﻤﻌﺭﻓﺔ ﺃﻥ ﺘﻜﻭﻥ ﻓﻲ ﻨﻔﺱ ﺍﻟﻭﻗﺕ
ﻴﻘﻴﻨﻴﺔ ﻭﻤﻊ ﺫﻟﻙ ﺃﻭﻟﻴﺔ ﻭﻗﺎﺒﻠﺔ ﻟﻠﺘﺼﺤﻴﺢ ،ﻜﻴﻑ ﻴﻤﻜﻥ ﺃﻥ ﺘﻜﻭﻥ ﺠﻤﻴﻌﻬﺎ ﻤﻭﻀﻭﻋﻴﺔ ﻭﻤﻊ ﺫﻟﻙ ﺘﻁﺭﺡ
ﺩﺍﺌﻤﺎ ﻤﻥ ﻤﻨﻅﻭﺭ ﺫﺍﺘﻲ ،ﻜﻴﻑ ﻴﻤﻜﻥ ﺃﻥ ﺘﻜﻭﻥ ﻜﻭﻨﻴﺔ ﺒﺸﻜل ﻤﻁﻠﻕ ﻭﻤﻊ ﺫﻟﻙ ﻨﺎﺘﺠﺔ ﻋﻥ ﻅﺭﻭﻑ
ﻭﺸﺭﻭﻁ ﻤﺤﻠﻴﺔ؟ ﺩﻋﻨﺎ ﻨﺘﻌﺎﻤل ﻤﻊ ﻜل ﻤﻨﻬﺎ ﻋﻠﻰ ﺍﻟﺘﺭﺘﻴﺏ .ﺍﻟﻤﻭﻀﻭﻋﻴﺔ ﻤﺤل ﺍﻟﺘﺴﺎﺅل ﺘﻨﺒﻊ ﻤﻥ ﺤﻘﻴﻘﺔ
ﺃﻥ ﺍﻟﺩﻻﺌل ﻋﻠﻰ ﺍﻟﺩﻋﺎﻭﻯ ﻤﺤل ﺍﻟﺘﺴﺎﺅل ﺩﺍﻤﻐﺔ ،ﻭﺃﻥ ﺍﻟﺩﻋﺎﻭﻯ ﻨﻔﺴﻬﺎ ﻤﻁﺭﻭﺤﺔ ﻀﻤﻨﻴﺎ ﺒﺸﻜل ﺠﻴﺩ ﺠﺩﺍ
ﺨﻼل ﻤﺠﻤﻭﻋﺔ ﻤﺘﺭﺍﺒﻁﺔ ﻤﻨﻬﺠﻴﺎ ﻤﻥ ﺍﻟﺩﻋﺎﻭﻯ ﺍﻷﻜﺜﺭ ﻋﻤﻭﻤﻴﺔ ،ﻭﺍﻟﺘﻲ ﻫﻲ ﺠﻤﻴﻌﻬﺎ ﻤﺩﻋﻤﺔ ﺠﻴﺩﺍ ﺒﺄﺩﻟﺔ
ﺩﺍﻤﻐﺔ ،ﻟﺩﺭﺠﺔ ﺃﻨﻪ ﻴﻜﻭﻥ ﻤﻥ ﻏﻴﺭ ﺍﻟﻤﻌﻘﻭل ﺍﻟﺸﻙ ﻓﻲ ﻫﺫﻩ ﺍﻟﺤﻘﺎﺌﻕ .ﻓﻲ ﺯﻤﻨﻨﺎ ﺍﻟﺤﺎﻟﻲ ﻴﻜﻭﻥ ﻤﻥ ﻏﻴﺭ
ﺍﻟﻌﻘﻼﻨﻲ ﺃﻥ ﻨﺸﻙ ﻓﻲ ﺃﻥ ﺍﻟﻘﻠﺏ ﻴﻀﺦ ﺍﻟﺩﻤﺎﺀ ،ﺃﻥ ﺍﻷﺭﺽ ﻫﻲ ﺠﺭﻡ ﻴﺩﻭﺭ ﺤﻭل ﺍﻟﺸﻤﺱ ،ﺃﻥ ﺍﻟﻤﺎﺀ
ﻤﻜﻭﻥ ﺍﻟﻬﻴﺩﺭﻭﺠﻴﻥ ﻭﺍﻷﻜﺴﺠﻴﻥ.
ﺃﻜﺜﺭ ﻤﻥ ﺫﻟﻙ ،ﻜل ﻫﺫﻩ ﺍﻟﻤﻌﺎﺭﻑ ﺍﻟﺠﺯﺌﻴﺔ ﻤﺘﻀﻤﻨﺔ ﻓﻲ ﻨﻅﺭﻴﺎﺕ ﻗﻭﻴﺔ ﺠﺩﺍ ،ﻨﻅﺭﻴﺎﺕ
ﺍﻟﻔﺴﻴﻭﻟﻭﺠﻴﺎ ﺍﻹﻨﺴﺎﻨﻴﺔ ﻭﺍﻟﺤﻴﻭﺍﻨﻴﺔ ،ﻨﻅﺭﻴﺔ ﻤﺭﻜﺯﻴﺔ ﺍﻟﺸﻤﺱ ﻓﻲ ﻨﻅﺎﻤﻨﺎ ﺍﻟﻜﻭﻜﺒﻲ ،ﻭﺍﻟﻨﻅﺭﻴﺔ ﺍﻟﺫﺭﻴﺔ
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ﻟﻠﻤﺎﺩﺓ .ﻭﻓﻲ ﻨﻔﺱ ﺍﻟﻭﻗﺕ ﻴﻜﻭﻥ ﺩﺍﺌﻤﺎ ﻤﻥ ﺍﻟﻤﻤﻜﻥ ﺃﻥ ﺘﺤﺩﺙ ﺜﻭﺭﺓ ﻋﻠﻤﻴﺔ ﺘﺅﺩﻱ ﺇﻟﻰ ﺇﻟﻘﺎﺀ ﻜل ﻁﺭﻕ
ﺍﻟﺘﻔﻜﻴﺭ ﻋﻥ ﺍﻷﺸﻴﺎﺀ ﻫﺫﻩ ﺠﺎﻨﺒﺎ ،ﺃﻥ ﺘﺤﺩﺙ ﺜﻭﺭﺓ ﻋﻠﻤﻴﺔ ﻤﻤﺎﺜﻠﺔ ﻟﻠﻁﺭﻴﻘﺔ ﺍﻟﺘﻲ ﺍﻤﺘﺼﺕ ﺒﻬﺎ ﺜﻭﺭﺓ
ﺃﻴﻨﺸﺘﻴﻥ ﺍﻟﻤﻴﻜﺎﻨﻴﻜﺎ ﺍﻟﻨﻴﻭﺘﻭﻨﻴﺔ ﺒﺎﻋﺘﺒﺎﺭﻫﺎ ﺤﺎﻟﺔ ﺨﺎﺼﺔ ﻤﻨﻬﺎ .ﻟﻴﺱ ﻫﻨﺎﻙ ﺸﻲﺀ ﻓﻲ ﺃﻱ ﺤﺎﻟﺔ ﻤﻌﺭﻓﻴﺔ
ﻴﻤﻜﻥ ﺃﻥ ﻴﻜﻭﻥ ﻴﻘﻴﻨﻴﺎ ﺇﻟﻰ ﺩﺭﺠﺔ ﺃﻥ ﻴﻌﻴﻕ ﺇﻤﻜﺎﻨﻴﺔ ﺍﻟﺜﻭﺭﺍﺕ ﺍﻟﻌﻠﻤﻴﺔ ﻓﻲ ﺍﻟﻤﺴﺘﻘﺒل.
ﻫﺫﻩ ﺍﻷﻭﻟﻴﺔ ﻭﺍﻟﻘﺎﺒﻠﻴﺔ ﻟﻠﺘﺼﺤﻴﺢ ﻟﻴﺴﺕ ﺘﺤﺩﻴﺎ ﻟﻠﻤﻭﻀﻭﻋﻴﺔ .ﻋﻠﻰ ﺍﻟﻌﻜﺱ ،ﻓﻲ ﻨﻔﺱ ﺍﻟﻭﻗﺕ،
ﻴﺠﺏ ﺃﻥ ﻨﻌﺘﺭﻑ ﺒﺎﻟﻴﻘﻴﻨﻴﺔ ،ﻭﻤﻊ ﺫﻟﻙ ﺒﺈﻤﻜﺎﻨﻴﺔ ﺤﺩﻭﺙ ﺘﻐﻴﺭﺍﺕ ﺃﺴﺎﺴﻴﺔ ﻓﻲ ﺍﻟﻨﻅﺭﻴﺎﺕ.
ﺃﺭﻴﺩ ﺃﻥ ﺃﺅﻜﺩ ﻋﻠﻰ ﻫﺫﻩ ﺍﻟﻨﻘﻁﺔ :ﻫﻨﺎﻙ ﺤﺠﻡ ﻜﺒﻴﺭ ﻤﻥ ﺍﻟﻤﻌﺭﻓﺔ ﺍﻟﺘﻲ ﻫﻲ ﻤﻌﺭﻭﻓﺔ ﻴﻘﻴﻨﻴﺎ.
ﺴﻭﻑ ﺘﺠﺩﻫﺎ ﻓﻲ ﻤﻜﺘﺒﺔ ﺍﻟﺠﺎﻤﻌﺔ ،ﻭﻓﻲ ،ﻋﻠﻰ ﺴﺒﻴل ﺍﻟﻤﺜﺎل ،ﺍﻟﻤﺭﺍﺠﻊ ﺍﻟﻌﻠﻤﻴﺔ ﻟﻠﻬﻨﺩﺴﺔ ﻭﺍﻟﺒﻴﻭﻟﻭﺠﻴﺎ.
ﺍﻟﻤﻌﻨﻰ ﺍﻟﺫﻱ ﺒﻤﻭﺠﺒﻪ ﻨﺤﻥ ﻨﻌﺭﻑ ﺒﺸﻜل ﻴﻘﻴﻨﻲ ﺃﻥ ﺍﻟﻌﻘل ﻴﻀﺦ ﺍﻟﺩﻡ ،ﻋﻠﻰ ﺴﺒﻴل ﺍﻟﻤﺜﺎل ،ﺃﻭ ﺃﻥ ﺍﻷﺭﺽ
ﻫﻲ ﺠﺭﻡ ﻴﺩﻭﺭ ﺤﻭل ﺍﻟﺸﻤﺱ ،ﻫﻭ ﺃﻨﻪ ﺒﺎﻋﺘﺒﺎﺭ ﺍﻟﻭﺯﻥ ﺍﻟﻔﺎﺌﻕ ﻟﻸﺴﺒﺎﺏ ﺍﻟﺘﻲ ﺘﺅﻴﺩ ﻫﺫﻩ ﺍﻟﺩﻋﺎﻭﻱ ،ﻤﻥ
ﻏﻴﺭ ﺍﻟﻌﻘﻼﻨﻲ ﺃﻥ ﻨﺸﻙ ﻓﻴﻬﺎ .ﻭﻟﻜﻥ ﺍﻟﻴﻘﻴﻨﻴﺔ ﻻ ﺘﺘﻀﻤﻥ ﻏﻴﺭ ﺍﻟﻘﺎﺒﻠﻴﺔ ﻟﻠﺘﺼﺤﻴﺢ .ﺇﻨﻬﺎ ﻻ ﺘﺘﻀﻤﻥ ﺃﻨﻨﺎ ﻻ
ﻴﻤﻜﻨﻨﺎ ﺃﻥ ﻨﺘﺼﻭﺭ ﺒﻌﺽ ﺍﻟﻅﺭﻭﻑ ﺍﻟﺘﻲ ﺘﻘﻭﺩﻨﺎ ﺇﻟﻰ ﺍﻟﺘﺨﻠﻲ ﻋﻥ ﻫﺫﻩ ﺍﻟﺩﻋﺎﻭﻯ .ﻤﻥ ﺍﻷﺨﻁﺎﺀ ﺍﻟﺘﻘﻠﻴﺩﻴﺔ،
ﺘﻠﻙ ﺍﻟﺘﻲ ﺃﺤﺎﻭل ﺍﻵﻥ ﺃﻥ ﺃﺘﻔﺎﺩﺍﻫﺎ ،ﺃﻥ ﻨﻔﺘﺭﺽ ﺃﻥ ﺍﻟﻴﻘﻴﻨﻴﺔ ﺘﺘﻀﻤﻥ ﻋﺩﻡ ﺍﻟﻘﺎﺒﻠﻴﺔ ﻟﻠﺘﺼﺤﻴﺢ .ﺒﻭﺍﺴﻁﺔ
ﺍﻜﺘﺸﺎﻓﺎﺕ ﻤﺴﺘﻘﺒﻠﻴﺔ .ﻨﺤﻥ ﺠﻤﻴﻌﺎ ﻨﺸﺄﻨﺎ ﻋﻠﻰ ﺍﻻﻋﺘﻘﺎﺩ ﺒﺄﻥ ﺍﻟﻴﻘﻴﻥ ﻤﺴﺘﺤﻴل ﻷﻥ ﺍﻟﺩﻋﺎﻭﻯ ﺍﻟﻤﻌﺭﻓﻴﺔ ﻫﻲ
ﺩﺍﺌﻤﺎ ﺃﻭﻟﻴﺔ ﻭﺨﺎﻀﻌﺔ ﻟﻠﺘﺼﺤﻴﺢ ﺍﻟﻤﺴﺘﻘﺒﻠﻲ .ﻭﻟﻜﻥ ﺫﻟﻙ ﺨﻁﺄ .ﺍﻟﻴﻘﻴﻥ ﻟﻴﺱ ﻏﻴﺭ ﻤﺘﺴﻘﺎ ﻤﻊ ﺍﻷﻭﻟﻴﺔ
ﻭﺍﻟﻘﺎﺒﻠﻴﺔ ﻟﻠﺘﺼﺤﻴﺢ .ﻟﻴﺱ ﻫﻨﺎﻙ ﺸﻙ ﻓﻲ ﺃﻨﻨﺎ ﻨﻌﺭﻑ ﺃﺸﻴﺎﺀ ﻜﺜﻴﺭﺍ ﺠﺩﺍ ﺒﺸﻜل ﻴﻘﻴﻨﻲ ،ﻭﻤﻊ ﺫﻟﻙ ﻫﺫﻩ
ﺍﻷﺸﻴﺎﺀ ﻗﺎﺒﻠﺔ ﻟﻠﻤﺭﺍﺠﻌﺔ ﺒﻭﺍﺴﻁﺔ ﺍﻻﻜﺘﺸﺎﻓﺎﺕ ﺍﻟﻤﺴﺘﻘﺒﻠﻴﺔ.
ﻫﺫﺍ ﻴﻘﻭﺩﻨﺎ ﺇﻟﻰ ﺍﻟﻨﻭﻉ ﺍﻟﺜﺎﻨﻲ ﻤﻥ ﺍﻟﺴﻤﺎﺕ ﺍﻟﻤﺯﺩﻭﺠﺔ :ﻜﻴﻑ ﻴﻤﻜﻥ ﻟﻠﻤﻌﺭﻓﺔ ﻓﻲ ﻨﻔﺱ ﺍﻟﻭﻗﺕ
ﺃﻥ ﺘﻜﻭﻥ ﻤﻭﻀﻭﻋﻴﺔ ﺒﺸﻜل ﻜﺎﻤل ﻭﻤﻊ ﺫﻟﻙ ﻤﻁﺭﻭﺤﺔ ﻤﻥ ﺯﺍﻭﻴﺔ ﻨﻅﺭ ﻤﻌﻴﻨﺔ " ،"perspectivalﺃﻥ
ﻴﺘﻡ ﺘﻘﺭﻴﺭﻫﺎ ﻭﺘﻘﻴﻴﻤﻬﺎ ﻤﻥ ﻤﻨﻅﻭﺭ ﻤﻌﻴﻥ ﺃﻭ ﺁﺨﺭ؟ ﺃﻥ ﻨﻘﻭل ﺒﺄﻥ ﺩﻋﻭﻯ ﻤﻌﺭﻓﻴﺔ ﻤﻌﻴﻨﺔ ﻫﻲ ﻤﻭﻀﻭﻋﻴﺔ
ﺇﺒﺴﺘﻴﻤﻭﻟﻭﺠﻴﺎ ﻫﻭ ﺃﻥ ﻨﻘﻭل ﺃﻥ ﺼﺤﺘﻬﺎ ﺃﻭ ﺨﻁﺄﻫﺎ ﻴﻤﻜﻥ ﺃﻥ ﻴﺒﻨﻰ ﺒﺸﻜل ﻤﺴﺘﻘل ﻋﻥ ﺍﻷﺤﺎﺴﻴﺱ،
ﺍﻟﻤﻭﺍﻗﻑ ،ﺍﻻﻨﺤﻴﺎﺯﺍﺕ ،ﺍﻟﺘﻔﻀﻴﻼﺕ ،ﻭﺍﻟﺘﺯﺍﻤﺎﺕ ﺍﻟﺒﺎﺤﺙ .ﻭﻫﻜﺫﺍ ﻋﻨﺩﻤﺎ ﺃﻗﻭل ﺒﺄﻥ "ﺍﻟﻤﺎﺀ ﻤﻜﻭﻥ ﻤﻥ
ﺠﺯﻴﺌﺎﺕ ﺍﻟﻬﻴﺩﺭﻭﺠﻴﻥ ﻭﺍﻷﻜﺴﺠﻴﻥ" ﻫﺫﻩ ﺍﻟﺩﻋﻭﻯ ﻫﻲ ﻤﻭﻀﻭﻋﻴﺔ ﺒﺸﻜل ﻜﺎﻤل .ﺇﺫﺍ ﻗﻠﺕ" ،ﺍﻟﻤﺎﺀ ﻁﻌﻤﻪ
ﺃﻓﻀل ﻤﻥ ﺍﻟﻨﺒﻴﺫ" – ﺤﺴﻨﺎ ،ﻫﺫﻩ ﺍﻟﺩﻋﻭﻯ ﺫﺍﺘﻴﺔ .ﻓﻬﻲ ﺘﺨﻀﻊ ﻟﻠﺭﺃﻱ .ﻤﻥ ﺴﻤﺎﺕ ﺍﻟﺩﻋﺎﻭﻯ ﺍﻟﻤﻌﺭﻓﻴﺔ،
ﻤﻥ ﺍﻟﻨﻭﻉ ﺍﻟﺫﻱ ﺃﻨﺎﻗﺸﻪ ،ﺃﻨﻪ ﻋﻨﺩﻤﺎ ﺃﻗﻭل ﺃﻥ ﻫﺫﻩ ﺍﻟﻤﻌﺭﻓﺔ ﺘﺯﻴﺩ ﺒﺸﻜل ﺘﺭﺍﻜﻤﻲ ،ﺍﻟﻤﻌﺭﻓﺔ ﻤﺤل
ﺍﻟﺘﺴﺎﺅل ،ﺒﻬﺫﺍ ﺍﻟﻤﻌﻨﻰ ،ﻫﻲ ﻤﻭﻀﻭﻋﻴﺔ ﺇﺒﺴﺘﻴﻤﻭﻟﻭﺠﻴﺎ .ﻭﻟﻜﻥ ﻫﺫﻩ ﺍﻟﻤﻭﻀﻭﻋﻴﺔ ﻻ ﺘﻌﻴﻕ ﺍﺨﺘﻼﻓﺎﺕ
ﺍﻟﻤﻨﻅﻭﺭ .ﺩﻋﺎﻭﻯ ﺍﻟﻤﻌﺭﻓﺔ ﻫﻲ ﻤﻥ ﻤﻨﻅﻭﺭ ﻤﻌﻴﻥ ﺒﺎﻟﻤﻌﻨﻰ ﺍﻟﻭﺍﻀﻊ ﻭﺍﻟﻌﺎﺩﻱ ﺍﻟﺫﻱ ﻴﻔﻴﺩ ﺒﺄﻥ ﻜل
ﺍﻟﺩﻋﺎﻭﻯ ﺍﻟﻤﻌﺭﻓﻴﺔ ﻫﻲ ﻤﻥ ﻤﻨﻅﻭﺭ ﻤﻌﻴﻥ " ."perspectivalﻜل ﺍﻟﺘﻤﺜﻼﺕ ""representations
ﻫﻲ ﻤﻥ ﻤﻨﻅﻭﺭ ﻤﻌﻴﻥ " ."perspectivalﻟﺫﻟﻙ ﻋﻨﺩﻤﺎ ﺃﻗﻭل ﺃﻥ ﺍﻟﻤﺎﺀ ﻴﺘﻜﻭﻥ ﻤﻥ ﺠﺯﻴﺌﺎﺕ "،"H2O
ﻫﺫﺍ ﻭﺼﻑ ﻋﻠﻰ ﻤﺴﺘﻭﻯ ﺍﻟﺒﻨﻴﺔ ﺍﻟﺠﺯﻴﺌﻴﺔ .ﻋﻠﻰ ﻤﺴﺘﻭﻯ ﺁﺨﺭ ﻟﻠﻭﺼﻑ ،ﻋﻠﻰ ﺍﻟﻤﺴﺘﻭﻯ ﺍﻟﻔﻴﺯﻴﺎﺌﻲ
ﺘﺤﺕ ﺍﻟﺫﺭﻱ ،ﻋﻠﻰ ﺴﺒﻴل ﺍﻟﻤﺜﺎل ،ﻴﻤﻜﻥ ﻟﻨﺎ ﺃﻥ ﻨﺭﻴﺩ ﺍﻟﻘﻭل ﺒﺄﻥ ﺍﻟﻤﺎﺀ ﻴﺘﻜﻭﻥ ﻜﻭﺍﺭﻜﺎﺕ ،ﻤﻴﻭﻨﺯ،
ﻭﺍﻟﺠﺴﻴﻤﺎﺕ ﺩﻭﻥ ﺍﻟﺫﺭﻴﺔ ﺍﻷﺨﺭﻯ ﺍﻟﻤﺘﻌﺩﺩﺓ .ﺍﻟﻨﻘﻁﺔ ﻓﻲ ﻤﻨﺎﻗﺸﺘﻨﺎ ﺍﻟﺤﺎﻟﻴﺔ ﻫﻲ ﺃﻥ ﺤﻘﻴﻘﺔ ﺃﻥ ﻜل ﺩﻋﺎﻭﻯ
ﺍﻟﻤﻌﺭﻓﺔ ﻫﻲ ﻤﻥ ﻤﻨﻅﻭﺭ ﻤﻌﻴﻥ " "perspectivalﻻ ﺘﻌﻴﻕ ﺍﻟﻤﻭﻀﻭﻋﻴﺔ ﺍﻹﺒﺴﺘﻴﻤﻭﻟﻭﺠﻴﺔ .ﺃﻭ ﺃﻥ ﺃﻗﺭﺭ
ﻫﺫﻩ ﺍﻟﻨﻘﻁﺔ ﺒﺸﻜل ﺘﻭﻜﻴﺩﻱ :ﻜل ﺘﻤﺜل ﻟﻠﻭﺍﻗﻊ ،ﺇﻨﺴﺎﻨﻲ ﺃﻭ ﻏﻴﺭ ﺫﻟﻙ ،ﻭﺒﺸﻜل ﻻﺯﻡ ﻜل ﻤﻌﺭﻓﺔ ﺒﺎﻟﻭﺍﻗﻊ،
ﻫﻲ ﻤﻥ ﺯﺍﻭﻴﺔ ﻨﻅﺭ ﻤﻌﻴﻨﺔ ،ﻤﻥ ﻤﻨﻅﻭﺭ ﻤﻌﻴﻥ .ﻟﻜﻥ ﺍﻟﺴﻤﺔ ﺍﻟﻤﻨﻅﻭﺭﻴﺔ ﻟﻠﺘﻤﺜل ﻭﺍﻟﻤﻌﺭﻓﺔ ﻻ ﻴﺘﺭﺘﺏ
ﻋﻠﻴﻬﺎ ﺃﻥ ﺩﻋﺎﻭﻯ ﺍﻟﻤﻌﺭﻓﺔ ﻤﺤل ﺍﻟﺘﺴﺎﺅل ﻫﻲ ﻤﻌﺘﻤﺩﺓ ﻋﻠﻰ ﺍﻟﺘﻔﻀﻴﻼﺕ ،ﺍﻟﻤﻭﺍﻗﻑ ،ﺍﻟﺘﺤﻴﺯﺍﺕ،
ﻭﺘﻭﻗﻌﺎﺕ ﺍﻟﻤﻼﺤﻅ.
ﻭﺠﻭﺩ ﺍﻟﻤﻭﻀﻭﻋﻴﺔ ﻻ ﻴﻬﺩﺩﻩ ﺒﺄﻱ ﺸﻜل ﻤﻥ ﺍﻷﺸﻜﺎل ﻤﻨﻅﻭﺭﻴﺔ ﺍﻟﻤﻌﺭﻓﺔ ﻭﺍﻟﺘﻤﺜل.
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ﺃﺨﻴﺭﺍ ،ﺩﻋﺎﻭﻯ ﺍﻟﻤﻌﺭﻓﺔ ﻤﻥ ﺍﻟﻨﻭﻉ ﺍﻟﺫﻱ ﺃﺘﻜﻠﻡ ﻋﻨﻪ ،ﺤﻴﺙ ﻨﻘﻭﻡ ﺒﺼﻨﻊ ﺩﻋﺎﻭﻯ ﻋﻥ ﻜﻴﻑ
ﻴﻌﻤل ﺍﻟﻌﺎﻟﻡ ،ﻫﻲ ﻜﻭﻨﻴﺔ .ﻤﺎ ﻫﻭ ﺼﺤﻴﺢ ﻓﻲ ﻓﻴﻼﺩﻓﺴﺘﻭﻙ ﻫﻭ ﺃﻴﻀﺎ ﺼﺤﻴﺢ ﻓﻲ ﺒﺭﻴﺘﻭﺭﻴﺎ ،ﺒﺎﺭﻴﺱ
ﻭﺒﻴﺭﻜﻠﻲ .ﻭﻟﻜﻥ ﺤﻘﻴﻘﺔ ﺃﻨﻨﺎ ﻗﺎﺩﺭﻭﻥ ﻋﻠﻰ ﺃﻥ ﻨﺼﻴﻎ ،ﻨﺨﺘﺒﺭ ،ﻨﺜﺒﺕ ،ﻭﻨﺅﺴﺱ ﺒﺸﻜل ﻨﻬﺎﺌﻲ ﻫﺫﻩ
ﺍﻟﺩﻋﺎﻭﻯ ﺒﺎﻋﺘﺒﺎﺭﻫﺎ ﺩﻋﺎﻭﻯ ،ﻴﻘﻴﻨﻴﺔ ،ﻜﻭﻨﻴﺔ ،ﻭﻤﻭﻀﻭﻋﻴﺔ ،ﻴﺘﻀﻤﻥ ﺃﺩﻭﺍﺕ ﺜﻘﺎﻓﻴﺔ – ﺍﺠﺘﻤﺎﻋﻴﺔ ﺨﺎﺼﺔ
ﺠﺩﺍ .ﺇﻨﻬﺎ ﺘﺘﻁﻠﺏ ﺃﺩﻭﺍﺕ ﻤﻥ ﺍﻟﺒﺎﺤﺜﻴﻥ ﺍﻟﻤﺩﺭﺒﻴﻥ ،ﻭﺍﻟﻅﺭﻭﻑ ﺍﻟﺜﻘﺎﻓﻴﺔ ﻭﺍﻻﺠﺘﻤﺎﻋﻴﺔ ﺍﻟﻀﺭﻭﺭﻴﺔ ﻟﻭﺠﻭﺩ
ﻤﺜل ﻫﺫﺍ ﺍﻟﺒﺤﺙ ﺍﻟﻤﺩﺭﺏ.
ﻫﺫﻩ ﺘﻁﻭﺭﺕ ﺒﺎﻟﺸﻜل ﺍﻷﻜﺜﺭ ﻗﻭﺓ ﻓﻲ ﺃﻭﺭﻭﺒﺎ ﺍﻟﻐﺭﺒﻴﺔ ﻭﻓﺭﻭﻉ ﺜﻘﺎﻓﺘﻬﺎ ﻓﻲ ﺃﺠﺯﺍﺀ ﺃﺨﺭﻯ ﻤﻥ
ﺍﻟﻌﺎﻟﻡ ،ﺨﺼﻭﺼﺎ ﺃﻤﺭﻴﻜﺎ ﺍﻟﺸﻤﺎﻟﻴﺔ ،ﺨﻼل ﺍﻟﻘﺭﻭﻥ ﺍﻷﺭﺒﻌﺔ ﺍﻟﻤﺎﻀﻴﺔ .ﻫﻨﺎﻙ ﻤﻌﻨﻰ ﻋﺎﺩﻱ ﻭﻏﻴﺭ ﻀﺎﺭ
ﺘﻜﻭﻥ ﻓﻴﻪ ﻜل ﺍﻟﻤﻌﺭﻓﺔ ﻤﺼﻨﻭﻋﺔ ﺍﺠﺘﻤﺎﻋﻴﺎ .ﻓﻲ ﻫﺫﺍ ﺍﻟﻤﻌﻨﻰ ﺍﻟﻌﺎﺩﻱ ﻭﻏﻴﺭ ﺍﻟﻀﺎﺭ ﻴﺘﻡ ﺍﻟﺘﻌﺒﻴﺭ ﻋﻥ
ﺍﻟﻤﻌﺭﻓﺔ ﻤﻥ ﺨﻼل ﺘﻘﺭﻴﺭﺍﺕ ،ﺩﻋﺎﻭﻯ؛ ﻭﻫﺫﻩ ﺍﻟﺩﻋﺎﻭﻯ ﻗﺩ ﺘﻡ ﺘﻜﻭﻴﻨﻬﺎ ،ﺘﺸﻜﻴﻠﻬﺎ ،ﺍﺨﺘﺒﺎﺭﻫﺎ ،ﺇﺜﺒﺎﺘﻬﺎ،
ﺍﻟﺘﺤﻘﻕ ﻤﻨﻬﺎ ،ﻭﺇﻋﺎﺩﺓ ﺍﻟﺘﺤﻘﻕ ﻤﻨﻬﺎ .ﺃﻥ ﻨﻜﻭﻥ ﻗﺎﺩﺭﻴﻥ ﻋﻠﻰ ﺃﻥ ﻨﻔﻌل ﺫﻟﻙ ﻴﺘﻁﻠﺏ ﻨﻭﻉ ﺨﺎﺹ ﺠﺩﺍ ﻤﻥ
ﺍﻟﺒﻨﻴﺔ ﺍﻟﺜﻘﺎﻓﻴﺔ – ﺍﻻﺠﺘﻤﺎﻋﻴﺔ ،ﻭﺒﻬﺫﺍ ﺍﻟﻤﻌﻨﻰ ،ﺩﻋﺎﻭﺍﻨﺎ ﺍﻟﻤﻌﺭﻓﻴﺔ ﻫﻲ ﻤﺼﻨﻭﻋﺔ ﺍﺠﺘﻤﺎﻋﻴﺎ .ﻭﻟﻜﻥ ﻜﻭﻨﻬﺎ
ﻤﺼﻨﻭﻋﺔ ﺍﺠﺘﻤﺎﻋﻴﺎ ﺒﻬﺫﻩ ﺍﻟﻤﻌﻨﻰ ﻟﻴﺱ ﻤﺘﻨﺎﻗﻀﺎ ﺒﺄﻱ ﺼﻭﺭﺓ ﻤﻊ ﺤﻘﻴﻘﺔ ﺃﻥ ﺍﻟﻤﻌﺭﻓﺔ ﺍﻟﺘﻲ ﻨﺼل ﺇﻟﻴﻬﺎ
ﺒﻬﺫﻩ ﺍﻟﻁﺭﻴﻘﺔ ﻫﻲ ﻜﻭﻨﻴﺔ ،ﻤﻭﻀﻭﻋﻴﺔ ،ﻭﻤﺅﻜﺩﺓ.
ﺃﺭﻴﺩ ﺃﻥ ﺃﺅﻜﺩ ﻫﺫﻩ ﺍﻟﻨﻘﻁﺔ ﺍﻟﺜﺎﻟﺜﺔ ﻤﺜﻠﻤﺎ ﻓﻌﻠﺕ ﺒﺎﻟﻨﺴﺒﺔ ﻟﻠﻨﻘﻁﺘﻴﻥ ﺍﻷﻭﻟﻴﻴﻥ :ﺩﻋﺎﻭﻯ ﺍﻟﻤﻌﺭﻓﺔ
ﺘﺼﻨﻊ ،ﺘﺨﺘﺒﺭ ،ﻭﻴﺘﻡ ﺇﺜﺒﺎﺘﻬﺎ ﺒﻭﺍﺴﻁﺔ ﺃﻓﺭﺍﺩ ﻤﺘﻤﻭﻀﻌﻴﻥ ﺘﺎﺭﻴﺨﻴﺎ ﻴﻌﻤﻠﻭﻥ ﻓﻲ ﻅل ﺨﻠﻔﻴﺔ ﻤﻤﺎﺭﺴﺎﺕ
ﺜﻘﺎﻓﻴﺔ ﺨﺎﺼﺔ .ﺒﻬﺫﺍ ﺍﻟﻤﻌﻨﻰ ﻜل ﺩﻋﺎﻭﻯ ﺍﻟﻤﻌﺭﻓﺔ ﻫﻲ ﻤﺼﻨﻭﻋﺔ ﺍﺠﺘﻤﺎﻋﻴﺎ .ﻭﻟﻜﻥ ﺤﻘﻴﻘﺔ ﻫﺫﻩ ﺍﻟﺩﻋﺎﻭﻯ
ﻟﻴﺴﺕ ﻤﺼﻨﻭﻋﺔ ﺍﺠﺘﻤﺎﻋﻴﺎ .ﺍﻟﺤﻘﻴﻘﺔ ﺘﺨﺘﺹ ﺒﺤﻘﺎﺌﻕ ﻤﻭﻀﻭﻋﻴﺔ ﻓﻲ ﺍﻟﻌﺎﻟﻡ ﺘﻘﺎﺒل ﺩﻋﺎﻭﺍﻨﺎ ﺍﻟﻤﻌﺭﻓﻴﺔ.
ﺤﺘﻰ ﺍﻵﻥ ﻁﺭﺤﺕ ﺜﻼﺜﺔ ﺍﻋﺘﺭﺍﻀﺎﺕ ﻟﻨﻅﺭﺓ ﺍﻟﺤﺱ ﺍﻟﻤﺸﺘﺭﻙ ﺒﺄﻨﻨﺎ ﻟﺩﻴﻨﺎ ﺤﺠﻡ ﻜﺒﻴﺭ ﻤﻥ
ﺍﻟﻤﻌﺭﻓﺔ ﻭﺍﻟﺘﻲ ﻫﻲ ﻤﺅﻜﺩﺓ ،ﻤﻭﻀﻭﻋﻴﺔ ،ﻭﻜﻭﻨﻴﺔ .ﺃﻭﻻ ،ﺍﻟﻤﻌﺭﻓﺔ ﻫﻲ ﺩﺍﺌﻤﺎ ﺃﻭﻟﻴﺔ ﻭﻗﺎﺒﻠﺔ ﻟﻠﺘﺼﺤﻴﺢ،
ﺜﺎﻨﻴﺎ ،ﻫﻲ ﺩﺍﺌﻤﺎ ﻤﺎ ﺘﻁﺭﺡ ﻤﻥ ﻭﺠﻬﺔ ﻨﻅﺭ ﻤﻌﻴﻨﺔ ،ﻭﺜﺎﻟﺜﺎ ،ﻴﺠﺏ ﺍﻟﻭﺼﻭل ﺇﻟﻴﻬﺎ ﺒﻭﺍﺴﻁﺔ ﺘﻀﺎﻓﺭ ﺍﻟﺠﻬﻭﺩ
ﺍﻹﻨﺴﺎﻨﻴﺔ ﺍﻟﺘﻲ ﺘﻌﻤل ﻓﻲ ﺴﻴﺎﻕ ﺍﺠﺘﻤﺎﻋﻲ ﻤﻌﻴﻥ ﻤﺘﻤﻭﻀﻊ ﺘﺎﺭﻴﺨﻴﺎ .ﺍﻟﻨﻘﻁﺔ ﺍﻷﺴﺎﺴﻴﺔ ﺍﻟﺘﻲ ﺃﻁﺭﺤﻬﺎ ﻫﻲ
ﺃﻨﻪ ﻟﻴﺱ ﻫﻨﺎﻙ ﻋﺩﻡ ﺍﺘﺴﺎﻕ ﺒﻴﻥ ﻫﺫﻩ ﺍﻟﻔﺭﻀﻴﺎﺕ ﻭﺍﻟﺩﻋﻭﻯ ﺍﻟﻘﺎﺌﻠﺔ ﺒﺄﻥ ﺍﻟﻤﻌﺭﻓﺔ ﺍﻟﺘﻲ ﻴﺘﻡ ﺍﻟﻭﺼﻭل ﺇﻟﻴﻬﺎ
ﺒﻬﺫﻩ ﺍﻟﻁﺭﻴﻘﺔ ﻋﺎﺩﺓ ﻴﻘﻴﻨﻴﺔ ،ﻤﻭﻀﻭﻋﻴﺔ ،ﻭﻜﻭﻨﻴﺔ.
ﺇﺫﺍ ﻜﻨﺎ ﻨﻌﻨﻲ "ﺒﺎﻟﺤﺩﺍﺜﺔ" ﻓﺘﺭﺓ ﺍﻟﻌﻘﻼﻨﻴﺔ ﻭﺍﻟﺫﻜﺎﺀ ﺍﻟﻤﻤﻨﻬﺞ ﺍﻟﺘﻲ ﺒﺩﺃﺕ ﻤﻊ ﻋﺼﺭ ﺍﻟﻨﻬﻀﺔ
ﻭﻭﺼﻠﺕ ﺇﻟﻰ ﺩﺭﺠﺔ ﻋﺎﻟﻴﺔ ﻤﻥ ﺍﻟﻭﻋﻲ ﻓﻲ ﻋﺼﺭ ﺍﻷﻨﻭﺍﺭ ﺍﻷﻭﺭﻭﺒﻲ ،ﺇﺫﻥ ﻨﺤﻥ ﻟﺴﻨﺎ ﻓﻲ ﻋﺼﺭ "ﻤﺎ ﺒﻌﺩ
ﺍﻟﺤﺩﺍﺜﺔ" .ﻋﻠﻰ ﺍﻟﻌﻜﺱ ،ﺍﻟﺤﺩﺍﺜﺔ ﻟﻡ ﺘﻜﺩ ﻗﺩ ﺒﺩﺃﺕ .ﻨﺤﻥ ﻋﻠﻰ ﺃﻴﺔ ﺤﺎل ،ﻜﻤﺎ ﺃﻋﺘﻘﺩ ،ﻓﻲ ﻋﺼﺭ ﻤﺎ ﺒﻌﺩ
ﺍﻟﺸﻙ ﺃﻭ ﻋﺼﺭ ﺍﻟﻤﺎ ﺒﻌﺩ ﺇﺒﻴﺴﺘﻴﻤﻭﻟﻭﺠﻲ .ﻟﻥ ﺘﻔﻬﻡ ﻤﺎﺫﺍ ﻴﺤﺩﺙ ﻓﻲ ﺤﻴﺎﺘﻨﺎ ﺍﻟﻔﻜﺭﻴﺔ ﺇﺫﺍ ﻟﻡ ﺘﺭﻯ ﺍﻟﻨﻤﻭ
ﺍﻷﺴﻲ ﻟﻠﻤﻌﺭﻓﺔ ﺒﺎﻋﺘﺒﺎﺭﻩ ﺍﻟﺤﻘﻴﻘﺔ ﺍﻟﻔﻜﺭﻴﺔ ﺍﻟﻤﺭﻜﺯﻴﺔ .ﻫﻨﺎﻙ ﺸﻴﺌﺎ ﺴﺨﻴﻔﺎ ﺒﺨﺼﻭﺹ ﺍﻟﻤﻔﻜﺭ ﻤﺎ ﺒﻌﺩ
ﺍﻟﺤﺩﺍﺜﻲ ﺍﻟﺫﻱ ﻴﺸﺘﺭﻱ ﺘﺫﻜﺭﺓ ﻁﺎﺌﺭﺓ ﻋﻠﻰ ﺍﻟﺸﺒﻜﺔ ﺍﻟﻌﻨﻜﺒﻭﺘﻴﺔ ،ﻴﺭﻜﺏ ﺍﻟﻁﺎﺌﺭﺓ ،ﻭﻴﻌﻤل ﻋﻠﻰ ﺤﺎﺴﺒﻪ
ﺍﻟﻨﻘﺎل ﺨﻼل ﺭﺤﻠﺔ ﺍﻟﻁﺎﺌﺭﺓ ،ﻭﻴﻨﺯل ﻤﻥ ﺍﻟﻁﺎﺌﺭﺓ ﻤﺘﻭﺠﻬﺎ ﺇﻟﻰ ﻭﺠﻬﺘﻪ ،ﻭﻴﺄﺨﺫ ﺴﻴﺎﺭﺓ ﺃﺠﺭﺓ ﻟﺼﺎﻟﺔ
ﺍﻟﻤﺤﺎﻀﺭﺍﺕ ،ﺜﻡ ﺒﻌﺩ ﺫﻟﻙ ﻴﻌﻁﻲ ﻤﺤﺎﻀﺭﺓ ﻴﺩﻋﻲ ﻓﻴﻬﺎ ﺒﺸﻜل ﺃﻭ ﺒﺂﺨﺭ ﺃﻨﻪ ﻟﻴﺱ ﻫﻨﺎﻙ ﻤﻌﺭﻓﺔ ﻤﺅﻜﺩﺓ،
ﺃﻥ ﺍﻟﻤﻭﻀﻭﻋﻴﺔ ﻤﺤل ﺘﺴﺎﺅل ،ﻭﺃﻥ ﻜل ﺩﻋﺎﻭﻯ ﺍﻟﺤﻘﻴﻘﺔ ﻭﺍﻟﻤﻌﺭﻓﺔ ﻫﻲ ﻓﻲ ﺍﻟﺤﻘﻴﻘﺔ ﻟﻴﺴﺕ ﺴﻭﻯ
ﻭﺴﺎﺌل ﻤﻘﻨﻌﺔ ﻟﻼﺴﺘﺤﻭﺍﺫ ﻋﻠﻰ ﺍﻟﻘﻭﺓ.
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II. THE POST-SKEPTICAL ERA

Assuming that I am right about these features of knowledge and about the
fact that knowledge continues to grow, what are the implications for philosophy?
What does philosophy look like in a post-epistemic, post-skeptical era?
It seems to me that it is now possible to do systematic theoretical philosophy
in a way that was generally regarded as out of the question a half a century
ago. Paradoxically, one of Wittgenstein’s great contributions to philosophy is
one that he himself would reject. Namely, by taking skepticism seriously and
attempting to cope with it, Wittgenstein has helped to pave the way for a type
of theoretical and systematic philosophizing that he himself, in his later work,
abominated and thought impossible. Precisely because we are no longer worried
about the traditional skeptical paradoxes and about their implications for
the very existence of language, meaning, truth, knowledge, objectivity, certainty,
and universality, we can now get on with the task of general theorizing.
The situation is somewhat analogous to the situation in Greece after
the transition from the philosophy of Socrates and Plato to the philosophy of
Aristotle. Socrates and Plato took skepticism seriously; Aristotle was a systematic
theoretician.
With the possibility of developing general philosophical theories, and the
decline of the obsession with skeptical worries, philosophy has eliminated
much of its isolation from other disciplines. So, for example, the best philosophers
of science are as familiar with the latest research as are specialists
in those sciences.
There are a number of topics I could discuss concerning the future of philosophy,
but for the sake of brevity, I will confine myself to six subjects.
1. THE TRADITIONAL MIND-BODY PROBLEM

I begin with the traditional mind-body problem, because I believe it is the
contemporary philosophical problem most amenable to cooperation between
scientists and philosophers. There are different versions of the mind-body
problem but the one most intensely discussed today is: What exactly are the
relations between consciousness and the brain? It seems to me the neurosciences
have now progressed to the point that we can address this as a straight
neurobiological problem, and indeed several neurobiologists are doing precisely
that. In its simplest form, the question is how exactly do neurobiological
processes in the brain cause conscious states and processes, and how exactly
are those conscious states and processes realized in the brain? So stated, this
looks like an empirical scientific problem. It looks similar to such problems
as, “How exactly do biochemical processes at the level of cells cause cancer?”
and, “How exactly does the genetic structure of a zygote produce the
phenotypical traits of a mature organism?”
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However, there are a number of purely philosophical obstacles to getting a
satisfactory neurobiological solution to the problem of consciousness, and I
have to devote some space at least to trying to remove some of the worst of
these obstacles.
The single most important obstacle to getting a solution to the traditional
mind-brain problem is the persistence of a set of traditional but obsolete categories
of mind and body, matter and spirit, mental and physical. As long as
we continue to talk and think as if the mental and the physical were separate
metaphysical realms, the relation of the brain to consciousness will forever
seem mysterious, and we will not have a satisfactory explanation of the relation
of neuron firings to consciousness. The first step on the road to philosophical
and scientific progress in these areas is to forget about the tradition
of Cartesian dualism and just remind ourselves that mental phenomena are
ordinary biological phenomena in the same sense as photosynthesis or digestion.
We must stop worrying about how the brain could cause consciousness
and begin with the plain fact that it does. The notions of both mental and
physical as they are traditionally defined need to be abandoned as we reconcile
ourselves to the fact that we live in one world, and that all the features of
the world from quarks and electrons to nation states and balance of payments
problems are, in their different ways, parts of that one world. I find it truly
amazing that the obsolete categories of mind and matter continue to impede
progress. Many scientists feel that they can only investigate the “physical”
realm and are reluctant to face consciousness on its own terms because it
seems not to be “physical” but “mental,” and several prominent philosophers
think it is impossible for us to understand the relations of mind to brain. Just
as Einstein made a conceptual change to break the old conception of space
and time, so we need a similar conceptual change to break the bifurcation of
mental and physical.
Related to the difficulty brought about by accepting the traditional categories
is a straight logical fallacy which I need to expose. Consciousness is, by
definition, subjective, in the sense that for a conscious state to exist it has to
be experienced by some conscious subject. Consciousness in this sense has a
first-person ontology in that it only exists from the point of view of a human
or animal subject, an “I,” who has the conscious experience. Science is not
used to dealing with phenomena that have a first-person ontology. By tradition,
science deals with phenomena that are “objective,” and avoids anything that
is “subjective.” Indeed, many philosophers and scientists feel that because
science is by definition objective, there can be no such thing as a science of
consciousness, because consciousness is subjective. This whole argument rests
on a massive confusion, which is one of the most persistent confusions in our
intellectual civilization. There are two quite distinct senses of the distinction
between objective and subjective. In one sense, which I will call the epistemic
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sense of the objective subjective distinction, there is a distinction between
objective knowledge, and subjective matters of opinion. If I say, for example,
“Rembrandt was born in 1606,” that statement is epistemically objective
in the sense that it can be established as true or false independently of
the attitudes, feelings, opinions or prejudices of the agents investigating the
question. If I say, “Rembrandt was a better painter than Rubens,” that claim is
not a matter of objective knowledge, but is a matter of subjective opinion. In
addition to the distinction between epistemically objective and subjective
claims, there is a distinction between entities in the world that have an objective
existence, such as mountains and molecules, and entities that have a subjective
existence, such as pains and tickles. I call this distinction in modes of
existence, the ontological sense of the objective/subjective distinction.
Science is indeed epistemically objective in the sense that scientists attempt
to establish truths which can be verified independently of the attitudes
and prejudices of the scientists. But epistemic objectivity of method does not
preclude ontological subjectivity of subject matter. Thus there is no objection
in principle to having an epistemically objective science of an ontologically
subjective domain, such as human consciousness.
Another difficulty encountered by a science of subjectivity is the difficulty
in verifying claims about human and animal consciousness. In the case
of humans, unless we perform experiments on ourselves individually, our only
conclusive evidence for the presence and nature of consciousness is what the
subject says and does, and subjects are notoriously unreliable. In the case of
animals, we are in an even worse situation, because we have to rely on the
animal’s behavior in response to stimuli. We cannot get any statements from
the animal about its conscious states. I think this is a real difficulty, but I
would point out that it is no more an obstacle in principle than the difficulties
encountered in other forms of scientific investigation where we have to rely
on indirect means of verifying our claims. We have no way of observing black
holes, and indeed, strictly speaking, we have no way of directly observing
atomic and subatomic particles. Nonetheless, we have quite well established
scientific accounts of these domains, and the methods we use to verify hypotheses
in these areas should give us a model for verifying hypotheses in the
area of the study of human and animal subjectivity. The “privacy” of human
and animal consciousness does not make a science of consciousness impossible.
As far as “methodology” is concerned, in real sciences methodological
questions always have the same answer: In order to find out how the world
works, you have to use any weapon that you can lay your hands on, and stick
with any weapon that seems to work.
Assuming, then, that we are not worried about the problem of objectivity
and subjectivity, and that we are prepared to seek indirect methods of verification
of hypotheses concerning consciousness, how should we proceed? Most
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scientific research today into the problem of consciousness seems to me to be
based on a mistake. The scientists in question characteristically adopt what I
will call the building block theory of consciousness, and they conduct their
investigation accordingly. On the building block theory, we should think of
our conscious field as made up of various building blocks, such as visual
experience, auditory experience, tactile experience, the stream of thought,
etc. The task of a scientific theory of consciousness would be to find the
neurobiological correlate of consciousness (nowadays called the “NCC”), and,
on the building block theory, if we could find the NCC for even one building
block, such as the NCC for seeing the color red, that would in all likelihood
give us a clue to the building blocks for the other sensory modalities, and for
the stream of thought. This research program may turn out to be right in the
end. Nonetheless, it seems to me doubtful as a way to proceed in the present
situation for the following reason. I said above that the essence of consciousness
was subjectivity. There is a certain subjective qualitative feel to every
conscious state. One aspect of this subjectivity, and it is a necessary aspect, is
that conscious states always come to us in a unified form. We do not perceive
just the color or the shape, or the sound, of an object, we perceive all of
these at once simultaneously in a unified conscious experience. The subjectivity
of consciousness implies unity. They are not two separate features,
but two aspects of the same feature.
Now, that being the case, it seems to me the NCC we are looking for, is not
the NCC for the various building blocks of color, taste, sound, etc., but rather
what I will call the basal, or background, conscious field, which is the presupposition
of having any conscious experience in the first place. The crucial
problem is not, for example, “How does the brain produce the conscious experience
of red?” but rather, “How does the brain produce the unified, subjective
conscious field?” We should think of perception not as creating
consciousness, but as modifying a preexisting conscious field. We should think
of my present conscious field not as made up of various building blocks, but
rather as a unified field, which is modified in specific ways by the various
sorts of stimuli that I and other human beings receive. Because we have pretty
good evidence from lesion studies that consciousness is not distributed over the
entire brain, and because we also have good evidence that consciousness exists
in both hemispheres, I think what we should look for now is the kind of
neurobiological processes that will produce a unified field of consciousness. These,
as far as I can tell, are likely to be for the most part in the thalamocortical
system. My hypothesis, then, is that looking for the NCC’s of building blocks is
barking up the wrong tree, and that we should instead look for the correlate of
the unified field of consciousness in more global features of the brain, such as
massive synchronized patterns of neuron firing in the thalamocortical system.1
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2. THE PHILOSOPHY OF MIND AND COGNITIVE SCIENCE

The mind-body problem is one part of a much broader set of issues, known
collectively as the philosophy of mind. This includes not only the traditional
mind/body problem, but the whole conglomeration of problems dealing with
the nature of mind and consciousness, of perception and intentionality, of
intentional action and thought. A very curious thing has happened in the past
two or three decades—the philosophy of mind has moved to the center of
philosophy. Several other important branches of philosophy, such as epistemology,
metaphysics, the philosophy of action and even the philosophy of language, are now
treated as dependent on, and in some cases even as branches of, the philosophy of
mind. Whereas fifty years ago the philosophy of language was considered “first
philosophy,” now it is the philosophy of mind.
There are a number of reasons for this change, but two stand out. First it has
become more and more obvious to a lot of philosophers that our understanding
of the issues in a lot of subjects—the nature of meaning, rationality and
language in general—presupposes an understanding of the most fundamental
mental processes. For example, the way language represents reality is dependent
on the more biologically fundamental ways in which the mind represents
reality and, indeed, linguistic representation is a vastly more powerful extension
of the more basic mental representations such as perception, intentions,
beliefs, and desires. Second, the rise of the new discipline of cognitive science
has opened to philosophy whole areas of research into human cognition
in all its forms. Cognitive science was invented by an interdisciplinary group,
consisting of philosophers who objected to the persistence of behaviorism in
psychology, together with like minded cognitive psychologists, linguists,
anthropologists and computer scientists. I believe the most active and fruitful
general area of research today in philosophy is in the general cognitive science
domain. The basic subject matter of cognitive science is intentionality in
all of its forms.
Paradoxically, cognitive science was founded on a mistake. There is nothing
necessarily fatal about founding an academic subject on a mistake; indeed
many disciplines were founded on mistakes. Chemistry, for example,
was founded on alchemy. However, a persistent adherence to the mistake is at
best inefficient and an obstacle to progress. In the case of cognitive science
the mistake was to suppose that the brain is a digital computer and the mind is
a computer program.
There are a number of ways to demonstrate that this is a mistake but the
simplest is to point out that the implemented computer program is defined
entirely in terms of symbolic or syntactical processes, independent of the
physics of the hardware. The notion “same implemented program” defines an
equivalence class that is specified entirely in terms of formal or syntactical
processes and is independent of the specific physics of this or that hardware
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implementation. This principle underlies the famous “multiple realizeability”
feature of computer programs. The same program can be realized in an indefinite
range of hardwares. The mind cannot consist in a program or programs,
because the syntactical operations of the program are not by themselves
sufficient to constitute or to guarantee the presence of semantic contents of
actual mental processes. Minds, on the other, hand contain more than symbolic
or syntactical components, they contain actual mental states with semantic
content in the form of thoughts, feelings etc., and these are caused by
quite specific neurobiological processes in the brain. The mind could not consist
in a program because the syntactical processes of the implemented program
do not by themselves have any semantic contents. I demonstrated this
years ago with the so-called Chinese Room Argument.2
A debate continues about this and other versions of the computational theory
of the mind. Some people think that the introduction of computers that use
parallel distributed processing (“PDP,” sometimes also called “connectionism”),
would answer the objections I just stated. But I do not see how the introduction of the
connectionist arguments makes any difference.
The problem is that any computation that can be carried out on a connectionist
program can also be carried out on a traditional von Neumann system. We
know from mathematical results that any function that is computable at all is
computable on a universal Turing machine. In that sense no new computational
capacity is added by the connectionist architecture, though the
connectionist systems can be made to work faster, because they have several
different computational processes acting in parallel and interacting with each
other. Because the computational powers of the connectionist system are no
greater than the traditional von Neumann system, if we claim superiority for
the connectionist system, there must be some other feature of the system that
is being appealed to. But the only other feature of the connectionist system
would have to be in the hardware implementation, which operates in parallel
rather then in series. But if we claim that the connectionist architecture rather
than connectionist computations are responsible for mental processes, we are
no longer advancing the computational theory of the mind, but are engaging
in neurobiological speculation. With this hypothesis we have abandoned the
computational theory of the mind in favor of speculative neurobiology.
What is actually happening in cognitive science is a paradigm shift away
from the computational model of the mind and toward a much more
neurobiologically based conception of the mind. For reasons that should be
clear by now, I welcome this development. As we come to understand more
about the operations of the brain it seems to me that we will succeed in gradually
replacing computational cognitive science with cognitive neuroscience.
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Indeed I believe this transformation is already taking place. Advances in cognitive
neuroscience are likely to create more philosophical problems than they
solve. For example, to what extent will an increased understanding of brain
operations force us to make conceptual revisions in our common sense vocabulary
for describing mental processes as they occur in thought and action?
In the simplest and easiest cases we can simply assimilate the cognitive neuroscience
discoveries to our existing conceptual apparatus. Thus, we do not
make a major shift in our concept of memory when we introduce the sorts of
distinctions that neurobiological investigations have made apparent to us. Even
in popular speech we now distinguish between short-term and long-term
memory, and no doubt as our investigation proceeds, we will have further
distinctions. The concept of iconic memory is already passing into the general
speech of educated people. But in some cases it seems we are forced to
make conceptual revisions. I have thought for a long time that the common
sense conception of memory as a storehouse of previous experience and knowledge
is both psychologically and biologically inadequate. My impression is
that contemporary research bears me out on this. We have to have a conception
of memory as a creative process rather than simply a retrieval process.
Some philosophers think even more radical revisions than this will be forced
upon us by the neurobiological discoveries of the future.
I give the example of memory as one instance where an ongoing research
project raises philosophical questions and has philosophical implications. I
could have given other examples about linguistics, rationality, perception and
evolution. I see the development of a more sophisticated cognitive science as
a continuing source of collaboration between what was traditionally thought
of as the two separate realms of “philosophy” and “science.”
3. THE PHILOSOPHY OF LANGUAGE

I said that the philosophy of language was the center of philosophy for most
of the twentieth century. Indeed, as I remarked, during the first three quarters of
the twentieth century, the philosophy of language was taken to be “first philosophy.”
But by the end of the century that had changed. Less is happening in
the philosophy of language now than in the philosophy of mind, and I believe
that the currently most influential research programs have reached a kind of
dead end. Why? There are many reasons of which I will mention only two.
First, one of the main research programs in the philosophy of language
suffers from the epistemic obsession that I have been castigating. A commitment
to a certain form of empiricism and in some cases even behaviorism, led
some prominent philosophers to try to give an analysis of meaning according
to which the hearer is engaged in the epistemic task of trying to figure out
what the speaker means either by looking at his behavior in response to a
stimulus, or by looking at the conditions under which he would hold a sentence
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to be true. The idea is that if we could describe how the hearer solves the
epistemic problem we would thereby analyze meaning. This reoccupation with
the epistemic aspect of language use leads to the same confusion between
epistemology and ontology that has bedeviled the Western philosophical tradition
for over three centuries.
This work, I believe, is going nowhere, because its obsession with how we
know what a speaker means obscures the distinction between how the hearer
knows what the speaker means and what it is that the hearer knows. I think that
epistemology plays the same role in the philosophy of language as it does, for
example, in geology. The geologist is interested in such things as tectonic plates,
sedimentation, and rock layers, and will use any method that comes to hand to
try to find out how these phenomena work. The philosopher of language is
interested in meaning, truth, reference and necessity, and analogously should
use any epistemic method that comes to hand to try to figure out how these
phenomena work in the minds of actual speakers and hearers. What we are
interested in is what are the facts which are known; and to a much lesser extent
are we interested in the question, how we come to know these facts.
Finally, I think the greatest source of weakness in the philosophy of language
is that its currently most influential research project is based on a mistake.
Frege was anxious to insist that meanings were not psychological entities,
but he did think that they could be grasped by speakers and hearers of a language.
Frege thought that communication in a public language was possible
only because there is an ontologically objective realm of meanings, and that
the same meaning can be grasped equally by both speaker and hearer. A number
of authors have attacked this “internalist” conception. They believe that
meaning is a matter of causal relations between the utterances of words and
objects in the world. So the word “water,” for example, means what it does to
me not because I have some mental content associated with that word, but
rather because there is a causal chain connecting me to various actual examples
of water in the world. This view is called “externalism,” and it is
usually opposed to the traditional view, called “internalism.” Externalism has
led to an extensive research project of trying to describe the nature of the
causal relations that give rise to meaning. The problem with this research
project is that nobody has ever been able to explain, with any plausibility
whatever, the nature of these causal chains. The idea that meanings are something
external to the mind is widely accepted, but no one has ever been able to
give a coherent account of meaning in these terms.
My prediction is that no one will ever be able to give a satisfactory account
of meanings as something external to the head, because such external phenomena
could not function to relate language to the world in the way that meanings
do relate words and reality. What we require in order to resolve the dispute
between internalists and externalists is a more sophisticated notion of how the
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mental contents in speakers’ heads serve to relate language in particular, and
human agents in general, to the real world of objects and states of affairs.
Frege’s real mistake, and it is one that I repeated, is to suppose that the
way in which language relates to reality—the “mode of presentation”—also
fixes propositional content. Frege assumed both that sense determines reference
and that propositional content consists in sense. But if by the notion of
“proposition” we are interested in that which we assess as true or false, then it
is not the case that sense is identical with propositional content, because often
we are interested in the actual objects that are referred to rather than the mode
in which they are referred to. This is especially true of indexicals. We need to
separate the question, “How do words relate to the world?” from the question,
“How is propositional content determined?” However, the correct observation
by the externalists, that the content of a proposition cannot always
be specified by what is internal to the mind, does not show that the contents
of the mind are insufficient to fix reference. I have discussed these issues in
some detail elsewhere and will not repeat the discussion here.3
4. THE PHILOSOPHY OF SOCIETY

It is characteristic of the history of philosophy that new branches of the
subject are created in response to intellectual developments both inside and
outside of philosophy. Thus, for example, in the early part of the twentieth
century, the philosophy of language in the sense in which we now use that
expression, was created largely in response to developments in mathematical
logic and work on the foundations of mathematics. A similar evolution has
occurred in the philosophy of mind. I would like to propose that in the twentyfirst
century we will feel a pressing need for, and should certainly try to develop,
what I will call a philosophy of society. At present we tend to construe
social philosophy as either a branch of political philosophy (thus the expression
“social and political philosophy”), or we tend to construe social philosophy
as a study of the philosophy of the social sciences. A student today taking a
course called “Social Philosophy” is likely either to be studying Rawls on
justice (political philosophy) or Hempel on covering law explanations in the
social sciences (philosophy of social science). I am proposing that we should
have a free standing philosophy of society, which stands to social sciences in
the same way that the philosophy of mind stands to psychology and cognitive
science, or the philosophy of language stands to linguistics. It would deal
with more general framework questions. In particular, I think we need much
more work on questions of the ontology of social reality. How is it possible
that human beings, through their social interactions, can create an objective
social reality of money, property, marriage, government, games, etc. when
such entities, in some sense, exist only in virtue of a collective agreement or
a belief that they exist? How is it possible that there can be an objective social
reality that exists only because we think it exists?
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When questions of social ontology have been properly sorted out it seems
to me that the questions of social philosophy, namely the nature of explanation
in the social sciences and the relation of social philosophy to political
philosophy, will naturally fall into place. I attempted to begin this research
project in my book, The Construction of Social Reality.4
Specifically, I believe that in our study of political and social reality, we
need a set of concepts which will enable us to describe political and social
reality, so to speak from the “middle distance.” Our problem in attempting to
cope with social reality is that our concepts are either immensely abstract, as
in traditional political philosophy, for example the concepts of the social contract
or the class struggle; or they tend to be essentially journalistic, dealing
with day-to-day questions of policy and power relations. Thus we are quite
sophisticated in abstract theories of justice, and with the developing criteria
for assessing the justice or injustice of institutions. Much of the progress in
this area is owed to John Rawls, who revolutionized the study of political
philosophy with his classic work, A Theory of Justice.5 But when it comes to
political science, the categories traditionally do not rise much above the level of
journalism. Therefore, if, for example, you read a work in political science as
recent as twenty years old, you will find that much of the discussion is out of date.
What we need, I believe, is to develop a set of categories which would
enable us to appraise social reality in a way which would be more abstract
than that of day-to-day political journalism, but at the same time, would enable
us to ask and answer specific questions about specific political realities
and institutions in a way that traditional political philosophy was unable to
do. Thus, for example, I think the leading political event of the twentieth
century was the failure of ideologies such as those of fascism and communism,
and in particular the failure of socialism in its different and various
forms. The interesting thing from the point of view of the present analysis is
that we lack the categories in which to pose and answer questions dealing
with the failure of socialism. There are different definitions of “socialism,” but
they all have one thing in common: a system can only be socialist if it has
public ownership and control of the basic means of production. The failure of
socialism so defined is the single most important social development of the
twentieth century. It is an amazing fact that that development remains unanalyzed
and is seldom discussed by the political and social philosophers of our time.
When I talk of the failure of socialism, I am referring not only to the failure
of Marxist socialism, but also to the failure of democratic socialism as it
existed in the countries of Western Europe. The socialist parties of those countries
continue to use some of the vocabulary of socialism, but the belief in the
basic mechanism of socialist change, namely the public ownership and control
of the means of production, has been quietly abandoned. What is the
correct philosophical analysis of this entire phenomenon?
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A similar sort of question would involve the appraisal of national institutions.
So, for example, for most political scientists, it would be very difficult
to attempt to analyze the backwardness, corruption, and general dreadfulness
of the political institutions of several contemporary nation states. Most political
scientists, given their commitment to “scientific objectivity,” and the limited
categories at their disposal, cannot even attempt to describe how dreadful
many countries are. Many countries have apparently desirable political institutions
such as a written constitution, political parties, free elections, etc.,
and yet the way they operate is inherently corrupt. We can discuss these institutions
at a very abstract level, and Rawls and others have provided us with
the tools to do so. But I would like an expanded social philosophy which
would give us the tools for analyzing social institutions as they exist in real
societies in a way that would enable us to make comparative judgments between
different countries and larger societies, without rising to such a level of
abstraction that we cannot make specific value judgments about specific institutional
structures. The work of the economist-philosopher Amartya Sen is
a step in this direction.
5. ETHICS AND PRACTICAL REASON

For much of the twentieth century the subject of ethics was dominated by
a version of the same skepticism that has affected other branches of philosophy
for several centuries. Just as the philosophy of language was damaged by
the urge to treat the users of language as essentially researchers engaged in an
epistemic task of trying to figure out what a speaker of a language means, so
ethics was obsessed by the question of epistemic objectivity. The principal
issue in ethics was about whether or not there could be objectivity in ethics.
The traditional view in analytic philosophy was that ethical objectivity was
impossible, that you could not, in Hume’s phrase, derive an “ought” from an
“is,” and consequently that ethical statements could not literally be either true
or false, but functioned only to express feelings or to influence behavior, etc.
The way out of the sterility of these debates is not, I think, to try to show that
ethical statements are true or false in a way that for example scientific statements
are true or false, because there are clearly important differences between
the two. The way out of the impasse, I believe, is to see that ethics is
really a branch of a much more interesting subject of practical reason and rationality.
What is the nature of rationality in general and what is it to act rationally
on a reason for action? This, I believe, is a more fruitful approach than the
traditional approach of worrying about the objectivity of ethical statements.
Something like the study of rationality, as a successor to ethics as it was
traditionally construed, seems to be already happening. Currently there are,
for example, a number of attempts to revive Kant’s doctrine of the categorical
imperative. Kant thought that the nature of rationality itself set certain formal
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constraints on what could count as an ethically acceptable reason for an action.
I do not believe these efforts will succeed, but much more interesting
than their success or failure is the fact that ethics as a substantive branch of
philosophy—freed from its epistemic obsession to find a form of objectivity,
and the inevitable skepticism when the quest for objectivity fails—seems now
to have become possible again. I am not sure what the reasons for the change
are, but my impression is that, more than any other single factor, Rawls’s
work not only revived political philosophy but made substantive ethics seem
possible as well.
6. THE PHILOSOPHY OF SCIENCE

In the twentieth century, not surprisingly, the philosophy of science shared
the epistemic obsession with the rest of philosophy. The chief questions in the
philosophy of science, at least for the first half of the century, had to do with
the nature of scientific verification, and much effort was devoted to overcoming
various skeptical paradoxes, such as the traditional problem of induction.
Throughout most of the twentieth century the philosophy of science was conditioned
by the belief in the distinction between analytic and synthetic propositions.
The standard conception of the philosophy of science was that scientists
aimed to get synthetic contingent truths in the form of universal scientific
laws. These laws stated very general truths about the nature of reality, and the
chief issue in the philosophy of science had to do with the nature of their
testing and verification. The prevailing orthodoxy, as it developed in the middle
decades of the century, was that science proceeded by something called the
“hypothetico-deductive method.” Scientists formed a hypothesis, deduced
logical consequences from it, and then tested those consequences in experiments.
This conception was articulated, I think more or less independently,
by Karl Popper and Carl Gustav Hempel. Those practicing scientists who took
an interest in the philosophy of science at all tended to admire Popper’s views,
but much of their admiration was based on a misunderstanding. What I think
they admired in Popper was the idea that science proceeds by acts of originality
and imagination. The scientist has to form a hypothesis on the basis of his
own imagination and guesswork. There is no “scientific method” for arriving
at hypotheses. The procedure of the scientist is then to test the hypothesis by
performing experiments and reject those hypotheses that have been refuted.
Most scientists do not, I think, realize how anti-scientific Popper’s views
actually are. On Popper’s conception of science and of the activity of scientists,
science is not an accumulation of truths about nature, and the scientist
does not arrive at truths about nature, rather all that we have in the sciences
are a series of so far unrefuted hypotheses. But the idea that the scientist aims
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at truth, and that in various sciences we actually have an accumulation of
truths, which I think is the presupposition of most actual scientific research,
is not something that is consistent with Popper’s conception.6
The comfortable orthodoxy of science as an accumulation of truths, or
even as a gradual progression through the accumulation of so far unrefuted
hypotheses, was challenged by the publication of Thomas Kuhn’s The Structure
of Scientific Revolutions in 1962.7 It is puzzling that Kuhn’s book had the
dramatic effect that it did because it is not strictly speaking about the philosophy
of science, but about the history of science. Kuhn argues that if you look
at the actual history of science, you discover that it is not a gradual progressive
accumulation of knowledge about the world, but that science is subject
to periodic massive revolutions, where entire world views are overthrown
when an existing scientific paradigm is overthrown by a new paradigm. It is
characteristic of Kuhn’s book that he implies, though as far as I know he does
not state explicitly, that the scientist does not give us truths about the world,
but only a series of ways of solving puzzles, a series of ways of dealing with
puzzling problems within a paradigm. And when the paradigm reaches puzzles
that it cannot solve, it is overthrown and a new paradigm is erected in its
place, which again sets off a new round of puzzle-solving activity. From the
point of view of this discussion, the interesting thing about Kuhn’s book is
that he seems to imply that we are not getting progressively closer to the truth
about nature in the natural sciences, we are just getting a series of puzzlesolving
mechanisms. The scientist essentially moves from one paradigm to
another, for reasons that have nothing to do with giving an accurate description
of an independently existing natural reality, but rather for reasons that
are in greater or lesser degree irrational. Kuhn’s book was not much welcomed
by practicing scientists, but it had an enormous effect in several humanities
disciplines, especially those connected with the study of literature.
Kuhn seemed to have refuted the claim that science gives us truths about the
world; rather science gives us no more truth about the real world than do
works of literary fiction or works of literary criticism. Science is essentially a
set of irrational processes whereby groups of scientists form theories which
are more or less arbitrary social constructs, and then abandon these in favor
of other theories, which are equally arbitrary social constructs.
Whatever Kuhn’s intentions, I believe that his effect on general culture,
though not on the practices of real scientists, has been unfortunate, because it
has served to “demythologize” science, to “debunk” it, to prove that it is not
what ordinary people have supposed it to be. Kuhn paved the way for the
even more radical skeptical view of Paul Feyerabend, who argued that as far
as giving us truths about the world, science is no better than witchcraft.
My own view is that these issues are entirely peripheral to what we ought
to be worried about in the philosophy of science, and what I hope we will
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dedicate our efforts to in the twenty-first century. I think the essential problem
is this: Twentieth century science has radically challenged a set of very
pervasive, powerful philosophical and common sense assumptions about nature,
and we simply have not digested the results of these scientific advances.
I am thinking especially of quantum mechanics. I think that we can absorb
relativity theory more or less comfortably, because it can be construed as an
extension of our traditional Newtonian conception of the world. We simply
have to revise our ideas of space and time, and their relation to such fundamental
physical constants as the speed of light. But quantum mechanics really
does provide a basic challenge to our world view, and we simply have not
yet digested it. I regard it as a scandal that philosophers of science, including
physicists with an interest in the philosophy of science, have not so far given
us a coherent account of how quantum mechanics fits into our overall conception
of the universe, not only as regards causation and determinacy but
also as regards the ontology of the physical world.
Most philosophers, like most educated people today, have a conception of
causation which is a mixture of common sense and Newtonian mechanics.
Philosophers tend to suppose that causal relations are always instances of
strict deterministic causal laws, and that cause and effect relations stand to
each other in simple mechanical relations like gear wheels moving gear wheels,
and other such Newtonian phenomena. We know at some abstract level that
this picture is not right, but we still have not replaced our common sense
conception with a more sophisticated scientific conception. I think that working
through these issues is one of the most exciting tasks of the twenty-first
century philosophy of science. We need to give an account of physical theory,
especially quantum theory, that will enable us to assimilate physical results to
a coherent overall world view. I think that in the course of this project we are
going to have to revise certain crucial notions, such as the notion of causation;
and this revision is going to have very important effects on other questions,
such as the questions concerning determinism and free will. This work
has already begun.
III. CONCLUSION

The main message I have tried to convey is that it is now possible to do a
new kind of philosophy. With the abandonment of the epistemic bias in the
subject, such a philosophy can go far beyond anything imagined by the philosophy
of a half century ago. It begins, not with skepticism, but with what
we all know about the real world. It begins with such facts as those stated by
the atomic theory of matter and the evolutionary theory of biology, as well as
such “common sense” facts as that we are all conscious, that we all really do
have intentional mental states, that we form social groups and create institutional
facts. Such a philosophy is theoretical, comprehensive, systematic, and
universal in subject matter.
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