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ABSTRACT 

Thesi@ Title: Buber's View of Authenticity in His Educational Though~ 

Department: Religion and Philosophy in Education 

Degree: Màaters of Arts 

Author: Helen Yee Min Lau 

This thesis will look at the notion of authenticity according ta 

Mordekhai Martin Buber (1878-1965) and its significance in the personal 

and educational contexts. The foeus will be on the relationships 

between an individusl and hiroself, as weIl as with others and God. An 

important emphasis will be on the teacher-student relationship. These 
L 

relationshipa will be considered in the light of Buber's I-Thou and I-

~It modes of relating. 

This thesis will analyze, illustrate, and synthesize Buber' s 

reflections on apthenticity in order to clarify and illumina te his 
~ 

, 
educational perspective and the import of that perspective • 

1 

.. 

\ 



o 

-

Ui 

RESUME 

Titre de la J'h~e: L'Authenticité dans la penséé- éducative de Buber 

Département: Religion et Ph1losophi~ dans l'Education 

Dip18me: Ma1trise 

Auteur: Helen Yee Min Lau 

Il sera question dans cette thèse, de ~a notion d'authenticité 

selon Mordekhai Martin Buber (1878-1965) et de l'importance de cette 

notion dans les contextes personnels et éducatifs. Seront soulignés, 

les rapports entre l'individu et son moi, entre l'individu et l'autre, 

et entre l'individu et Dieu. Une emphase toute particulière sera mise 

sur les rapports entre le mattre et l'él've. Tous ces rapports seront 

con,idéres • la lumi're des notions du "Je-Tu" et du "Je-cela" telles , 

qu'énon~é~s par Buber. 

Au moyen d'analyses, d'illustrations et' ,de synthèses, nous 

tenterons de c18rifi~ et d'illuminer la-Perspective éducative ~omprise 

dans la pensée de Bub~r concernant l' authenticit~ et de souligner 

l'importance de cette perspective. 

\ 
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Chapter r. Introduction 

Martin Buber is primarily concerned with individua1s and the1r 
~ 

relatlonships. In order to grasp ~is ana1ys15 of human re1ationships' , 
and why it ,1s imperative for individuals ta be /authentic. it ls 

li>. , 
necessary to understand his view of God and man. His message ls 

powerful and coropelling because hé has crystallized ln simple terms the 

experience of relatedness. The distinction made between authentic and 

inauthentic relationships helps ta c1arify conceptually experiencea 

which are difficult to articulate and define. To bring experiences to 

a conce'ptual" level aida in delineating otherwise ineffable experiences 

and provides a framework for discussing such matters. However, there 
4 

ia always the possibility. of misunderstandin~-the possibility of 

Buber 1 s meaning being turned i,nto slogans, catch phases, and jargon. 

Buber was aware of this, so he wrote emphatically: 

The man who leaves, the primary ward [I-{ 
Thou) unspoken is to be pitied; but the mani 
who ad dresses instead these ideas "vith an 
abstraction or a password, as it were their 
name, 1s contemptible. 1 

An exemple of this type of misuse is mentioned by Lowell Streiker. 

Streiker refers to a "hippie" coffee hOuse in the Ha1ght-Ashbury 

district of San Francisco that was named '1 and Thou.' Buber 1 s 

1 6 ~ 

Martin Buber, l and Thou, trans:-Ronald Gregor Smith (New York: 
Charles Scrlbner's Sons, 1958), 2nd ed., p. 14. [1 and Thou, (Ich und 
!!!!) first published in German in 1923, has been translated into many 
lan~uages: English (1937 Smith), French, S'panish, Hebrew, Dutch, 
Swedish, Japanese, Dani1.sh, Norweigian, Czech, and Italian [Rivka 
Horowitz, Buber' s WaI to l and Thou (Heidelberg: 'VerIag Lambert 
Schneider, 1978),~ p. 17]. For a detailed exp1anation of the 
translation of 'teh_Du' ta '1 and Thou' and 't and You, , seé Appendix A.] 

,;y 
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profound and significant work had been objectified and reduced to a 

trendy slogan in order to gain commercial profit. 1 

Philosopher Nicolai Berdyaev expresses a similar point 

concerning abstraction: 

At the base of philosophical knowledge lies 
concrete experience; it cannot be 
determined by' an abstract series of 
conceptions, by discursive thought which is 
only an Instrument. 2 

Buberts view of man is based on his personal experience wtth others and 
, 

his religlous outlook. His belief in the fundamental dignity and worth 

of the individual is dir~ctly related to his understanding of God. For 

Buber, authentic relationships being paramount, this cfJnnot help but 

influence his rfew of the educative process and the nature of the ,.. 

teacher-student encounterJ 

Buber' s educational approach does not focus on methodological 

techniques in tea~hing. Rather, it underllneB the essen~ial message of , ' 

human interdependency. In studylng such an approach to, educatlon-, one 
\ 

cannot compartmental1ze, divorce, or fragment the educational view from 

\-

the religious view, for all life is seen as a continuum and there is a 

relatedness that cannot be ignored. The message of Buber appears to be 

obvious and simple but it is profoundly moving and especially relevant 

1 Lowell D. Streiker, The Promise of Buber (Philadelphia: J .B. 
Lippincott Co., 1969), p. 11. c-

2 Nicola! Berdyaev, SlaverT and Freedom (New York: Oharles 
Scribner's Sons, 1944), p. 9. "As a philosopher of the personal, Buber 
stands in close and deep kinship with Berdyaev, -the best known 
representative of the RU881an religious renascence." [Paul 'B. Pfuetze, 
Self-Societ Existence: Homan Matur and Malo ue in the ou ht of 
George Herbert Mead and Martin Buber w York: Harper and Row Torch 
:SOOks, 1954). p. 215. ] , 
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today in light of increasing deperaonalization, a1ienation, 

materialism. and the technocracy with wh1ch the latter haU of the 

twentieth cent ury has been so exponentially and commercially 

bombarded. 1 

If one listens close!y to 'Ilhat Buber is expressing, one realizes 

that he speaks of transcendency, not as Bomething only to be obtained 

in the hereafter nor something that is so wildly inaccessible that only 

a few chosen mystics can perceive 1t. What he talks abou~ 1s available 

and accessible 1n the here and now. There 1s a deep intuition of tbe 

1nherent sanctity of our human existence and exper1ence. Ultimately, 

Buber sees that our task as individuals in this world-each of us an 

unique, unrepeatable Thou--is to discover and affirm the Thou in others 

as on1y we can and thereby to a1so become clearer in perce..;lving the 

eterna1 Thou. 

There are two qua1ifying points that need to be made here. The 

first one is that no matter how c1ear and 1ucid ~y ana1ysis or 

description of whtlt Buber s~s may be, it remaina only that-a 

description. The I-Thou can on1y be truly understood if i t is 

expe:rienced.. The phenomenon of the I-Thou is particularly clear "'ben 

OR~ has experience of it in one's own life. ' Paul P{éütze surmises that 

to others it may not be truly understood: 

1 . See Eric and Mary Josephson (eds). Man Alone: Alienation in 
Modern Society (New ~ôrk: Dell Publishing Co., 1962); Geoffr~ Clive. 
"'The lnauthentic Self," 'Journal of Existent al Ps chiatr , Vol. 5, No. 
5-8, 1964-1965, pp. Sl~ ;iRa ph A. uce, J. Existential Symptom and 
The Cultural Co~flict," Journal of Existentiel Psychiatry, Vol. 2, No • 

. 5-9,,1961-1962. pp. 49-708Qd Clark E. Houstakas, Lonelineaa (Englewood 
·Ciiffs, N.J.: Prentice Hall., Inc., 1961). : 

" . , 
,. 

' . 

,'. \ 

," 
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• • • the I-Thou relation will be 
èomprehensible only to thOS08 who have • 
exper1ençed 1t or have been close to it. 

1JEhers may lind the c~ncèpt interesting'but 
they will not be able to apply the insights 
tô themsel ve •• 1 

Haim Gordon echoes Pfeutze' s view by pointing out that 

undeilying Buber's approach i8' the belief that conveying 
the significance of the I-Thou relationship means 
grounding it in human experience, 'in occurrences that 
come our way 1n daily life. Only then will the reader be 
able to 1nterpret the I-Thou in terme relating to his own 
existence l on1y then will he be able to relate to the 
40vel terrain ~hich Buber explored • • • relating fully 
to l and Thou means viewing tts tenets through the prism 
of our deepest personal experience. 2 

l believe that MOSt of us, in fact, have the experiential basis' 

to understand B~ber, even if we have not articulated our experiences in 

quite the seme vay that Buber hase The importance of Buber's work, at 

• leas~ in part, lies in helping us tà articulate and thus to comprehend 

more fully what in fact wè"experience. 
0' 

The second point is that Buber does not set ovt to convert, 
, -

persuade, or cajole anyone into seeing t,hing8 his way. The things thst 

he .talks about come out. of his own experience and intuition. Ronald 

Gregor Smith writes: ". • If. Buber vas never isolated from the world, 

and bis ideas vere not excogitated in academ1c seclusiôn. ~'3. He do es 

not make a categorie&! claim that excludes all tho~who do not.agree. 

1 Pfuetz~, op. cit., p. 146. 

2 . Haim 'Gordon "A Method of Clarifying Buber' sI-Thou 
Relationship,n Journal of Jèwisb Studies, Vol. 27. No. l, 1976" llJ~ 75. 

3 Ronald Gregor Smith, Martin Buber (Virginia: John Knox Press, 
1967), p. 2. 

f.I ' 
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He bel1eves in the I-Thou 'I1!lationship becBuse he bas experienced and 
. . 

has come to realize that within the innate respect for ,the essential 

value of man--as exhibited in'the I-Thou relationship--is the priœary 
- --

base for man' s existence and true fulfillment. It ls both hisl 

salvation and his route to seeing God--the eternal Thou. 

This study will attempt to ana~yze, clarify, and illuminate 
l 
Buber' s concept of authenticity. . lt will not try to "ver if y" i ts 

universal value ~ecause it would be inappropriate to do so. As will be 

made evident in this study, to undertake such a "verification" wo~ 
, \ 

,.-J 

betray a fUll.damental misunderstanding of Buber' s work. l would say, 

\ 
that if there ~ere a compelling qUBlity, it would be in the very 

existential nature 9f the I-Thou that provides a way of understandlng 

people and _ their rel~tionship~t". and a w8y of understanding t!duc~tion 

and the religious underpinnings on which BUb,er' s attitudes and view of 

,J man are founded. Whether one chooses to see and interpr~et the 

essential relatedness of man, his fellowman, his world, and his God i6. 

of course, an6ther matter. Martin Buber writes in the closing lines of 

his Afterward to l and Thou dated Oct;ober 1952: 
\ 

1 

The existence of mutua1ity between God and 
man cannot be proved any mor~ than the 

-- 1 existence of God. Anyone who, dares 
nevertheless to speak of it bears' witness 
and invokes the w1 tnes.§.... of those whom 'he 
addresses--present or futurê witness. 2 

-

2 Buber,..r anel Thou, _ tièns. Wal ter Iaufmann, (New York: Chatles 
Sèribner's Sons, 1970) p. 182. 

~ ,,"n 

", 

\ 



6 

One could a1so appropriate1y refér ta M~ter Eckhart' s words: -"der 

warheit bekennet, der weize daz 1ch war spriche." ("He who knows the 

Truth, knows that l am speak1ng the Truth. ") 1 Buber sees the u1timate 

function of engaging 'in an I-Thou mode of being aB engendering us to 

see the Thou in a11 persans, in the life of other creatures, and in , 

nature--thereby a1so beho1ding the eterna1 Thou. 

The aim of this stud y is ta show that Buber' s educauonal 

approach is inextricab1y bound up with his notIon of what it means to 

be an authentic individusl and with the religious import upon which 

that notion is founded. 

In Chapter II, l shall first examine authenticity in the 

personal context. This will be considered in the light of i) the 

individual, ii) the 1ndividual and others, iii) the individual and God. 

Chapter III -dll deal with authenticity in the educational context with 

particular reference ta the teacher-student relatianship. l will 

present a brief compat::J..6on of Buber wi th other educational thinkers, 

and will offer a conclusion in Chapter IV. Appendix A 15 on the 

question of translating 1ch und Du ta l and Thou, Appendix B has two 

examples of Buber's poe tic writing which serve ta illustrate the 

sagacious and poetic qualities of his language. 

1 Raymond B. Blakney (trans.) Meister Eckhart. (New York: Harper 
and Row Publishers, 1941), p. h. 
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Chapter II. The Personal Con text 

i) Introduction 

Martin Buber' 5 concept _Qi authenticity i5 set against a 

philosophical backdrop. That philosophical backdrop must first be 

described in or der to fully grasp and appreciate Buber'5 vie .... of 

authenticity. , 

The existence of man 15 a wonder and a mystery. It 15 even 

more remarkable that man is able to be aware of his existence. Man i5 

a self-conscious being. He is aware of the fact of his existence. 

However, the differenee between a bare fact and the i~erpretation of 

the faet must alwa~ ~e borne in mind. That man exists i5 a phenomenon 

-in nature. It i5 an ontological reality. The interpretation of man' s 

existence, namely, ''What i5 man?" and ''What is the meaning of man?" has 

been one of the major areas of concern that philosophers and laypersons 

alike have attempted to address. 

Man nece5sarily is Ms own interpreter. Perforce, philosophical 

anthropology i5 by definition a subjective and hermeneutical venture. l 

It is remarkable that man can ereate and give lDeaning to his life. 

This 15 true both personally and culturally. Universal questions 

dealing with meaning plague children to sages: ''Who am I? How ought l 

l ''Buber points out that any answer to the question, 'What is 
man?', cannot be of a genet'al philosophieal nature, for any answer must 
include man in his wholeness--tha t is to say, not merely man' s 
psychologieal, theological, metaphysieal,' or scientifie sides but a11 
of these aspects. In particuJ:.ar, for 80y ans'Wer ta contain the 
wholeness demanded by Buber means that it must a1so inc1ude the 
subjecti vit Y of the persan giving the answer." (William H. 1C1ink, 
''Environmenta1 Concerns and the Need for a New Image of Man," Zygon, 
Vol. 9, Deeember 1974, p. 301.] 
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to deal with life's problems? What must l become? What is the purpose 

of life?"l 

Plata tells us that: 

Man ls dec1ared to be that creature who is 
constantly in sesrch of himself, a creature 
who at every moment of his existence must 
examine and scrutinize the conditions of 
his existence. He is a being in search of 
meaning.2 

Axiologiesl evaluation fo11ows fast on the heels of the 

interpretstion one chooses. For instance, if one views man in a 

Marxist context, then man is to be seen in terms of economic value and 

class power and domination. The choice one makes in interpreting one's 
~ 

own existence will define the \o'8y one evaluates oneself and others. 

Thus i t is crucial, at the onset, to examine the premises and 

~ _ a~ptions by which we live and act. To understand Buber's concept of 
~:r'/ 

authenticity, one m~st first turn to h~ concept of man. 
~ 

Buber' s philosophicsl anthropology is two-fold. Firstly, 

Buber d~fines man as a dialogical being. For Buber, true human 

existence occurs when man genuinely encounters nature, animaIs, other 

men and God. This encounter-what Buber tenns as saying "Thou"-is a 

di rec t communion between man and Ms wor Id. For Buber, authentic 

1 Bruno Bettleheim, The Uses of Enchantment (New York: Vintage 
Books, 1976), p. 47. 

2 Plato quoted in Martin Buber, A Believing Humanism, transe 
Maurice S. Friedman. (New lork: Simon and Schuster, 1967), p. 16. 
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existence originates in the I-Thou. His ontology pivots on his 

conception of man as a dialogical being. 1 

The second part of Buber' s philosophical anthropology addresses 

the axiological dimension of man' s existence: ''What value ls there ta 

-
man's existence? Why does man exist? To place i t in more persona 1 

terms: Why do l exist? What is the best way for me to live? How can l 

live it? What is the best that l am capable of? How can l give meaning 

to my life?" Buber answers the question of value and meanlng by not 

only defining man as dialogica1, but a1so by entreating us to seek the 

I-Thou relationship in our lives. He d,oes not offer the I-Thou as a 

theoretical abstraction, but as an existential verity by which we can 

live 8S authentie individuals. 

The power of B~ber's philosophical contribution cames from the 

stmple but profound means of denoting what otherwise would be a vague, 

und istinguished, unart iculated . human experienee. Buber is not 

imposing an artificial coneeptualization on man' s experience when he 

speaks of I-Thou and I-It relationships. Rather, experienee i9 made 

c1ear when he distinguishes between I-Thou and I-It. At one and the 

same time, he brings to l;ight that there are diametrically opposed 

modes of relating to the world (I-Thou and I-It) and also he provides 

us with a suitable eonceptual framework that is based upon eonerete 
-") 

experience whereby we mey discuss ,experential differences, su~leties, 

and nuances. One certainly may have experienced both types of 

relationships but not be fully eognizant of their existence. The 

1 Sydney and Beatrice Rome, eds., Philosophieal Interrogations 
(New York: Harper Torchbooks, 1970), p. 22. 

. --
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sagacity of Buber's thought rests on his discernment of the underlying 

patterns of h~n communication and non-communication, relatedness and 

non-relatedness, suthenticity and non-authenticity. Clarity, 

heightened awareness, and more immediate recognition of I-Thou and I-It 

relationships in one's life ensues from the very naming and defining of 

I-Thou and I-It. Even if an individual has never experienced I-Thou, 

he would then by exclusion, have had experienced I-It. To be aware of 

the possibility of an alternate way of relating would be instructive 

and helpful in itself. Buber's thought may serve to inform and release 

heretofore unconscious experience and bring them to the fore of one' s 

consciousness. The increase on1 interpersonal awareness could only 

ameliorate and enrich the developing authenticity of the individual. 
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11) The individual 

Martin Buber, a philosopher of this century, addresse~ one of 

the poignant questions of modern times: how to live an authentic life 
~-

as_ an individual. Buber' s premise is that each of us has a unique 

opportunity and responsibili ty to become who we are. He speaks 

passionàte1y and poeticallyl- of the. joy of living, the affirmation of 

the individual, the importance of interpersona1 'relationships, and the 

manifestation of God in our everyday human activities and interactions. 

He speaks of the liberation of the human spirit and he is we11 aware of 

the impediments bearing down upon many individua1s, whether they be due 

to societa1, political, re1igious, educational, economic, attitudina1, 

or psycho1ogical pressures and restrictions. Buber speaks w1 th 

intensity and urgency because he realizes that, in the words of Antoine 

de Saint Exupéry, "we a11 yearn to esca~e from prison. "2 In order to 

heal his fragmented and, what psycho1ogist Rollo May calls h1s' 

"schizoid"3 condition, modern man must firet be aware that his 

existence does not have to reside on a superficial plane and that by 

genuine relationships with others his life can b~ infused 'trlth value 

1 Note such lyrical Unes as these: "but, what 1s greater for us 
than aIl enigmatic webs at the margins of being is the central 
actuality of an everyday hour on earth, rlth a streak of sunshine on a 
maple twig and the intimation of the eternal You" (Buber, l end Thou, 
transe Kaufmann. op. cit" p. 182). In fact, Buber's l and Thou has 
been called "a philosophical-religious" poem (Paul E. Pfuetze, op. 
cit., p. 3). See also Louis Z. Hammer, "Lyric Poetry as Religious 
Language," Monist'" Vol. 47, Spring 1963, pp. 401-416. 

2 Antoine de Saint Exupéry, Wlnd 1 Sand and Stars, trans. Lewis 
Galanti.re (New York: Harcourt Brace Jovanovich, 1967), p. 233. 

3 Ro110 May, Love and Wil1 (New York: Dell Publishing Co., 
1969), p. 16 •. 

, 



· G 12 

o 

and meaning. lt must be stressed that an lntegrated and authentic life 

cannot be aèhieved through intellectual recognition or cerebral 

understanding solely; the autbentic life must b~ iived. Buber warns us 

that meaning ls open and accessible ln the 
actual li ved concrete does not mean it is 
to be won and possessed through any type of 
analytical or synthetic' investigation or 
through any type of reflection upon the 
lltted concrete. Meanin~ is to be 
experienced in living action and suffering 
itself, in the unreduced immed1acy, of the 
moment.! 

Buber goes on to explain that he who makes the experiencing of 

experience a goaL will miss findlng meaning because he would, in 

effect, be one step removed from experience. Thus, the spontaneity of 

the mystery would be destroyed. Meaning ia found when one is 6pen, 

direct, and genuinely responsive. Only then will the meaning one finds 

be corroboràted by one's own experience and lif~. 

What l flnd stlrrlng about Buber's message is that he beckons us 

ta a very human journey--one that, as will be shown later--he believes 

lea4.a--41S to gl1mpses of God in our own experlences. And thus Buber 

challenges us: 

You shall not withhold yourserf. You, 
imprisoned il1 the sheIla ln which society, 
state ,. church, school, economy, public 
opinion, and your own pride has stuck you, 
indirect' one 'among indirect ones, break 
through your shells. become direct; man, 
have contact with,man!2 

1 Martin Buber. Eclipse of God: Studies in the Relation between 
Religion and Philosophy (New York: Harpe~ Torchbooks" 1957). "Religion 
and Philosophy, if transe by Maurice S. Friedman, p. 35. ' 

, 
2 Martin Buber,. Pointing' the Way, ed. and transe Maurice S •. 

Friedman (New York: Books for Libraries Press, 1957), p. 109. 
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The Indl vi dual -must learn to be aware of himself. Enriched by 

his self-knowledge, he can go forth and partlcipate in authentlc 

relatlonships wi th others. Howeve-r, the way to self-knowledge 18 

difficult and complex. , 

Buber ls concerned vith man and the concrete situation in which 

he Hnds himself-both as this particular individual and as part of 

humanity. In- order to appreciate fully the individual' s personal 

\ context with a11 his attendant concerns, one ought first to consider 

the historiesl and anthropologiesl context in which the individual ! 

finds himself situated.· J. Bronowski, in his enlightening book, The 

Ascent of Man, points out that: 

. 

Man aseends by discovering the fullness of 
his own gifts (his own talents or 
faculties) and what he creates on the way 
are monuments to the stsges in his 
undera.tanding 'of nature and of self1 • 
he has what no other animal possesses, a 
jlg-saw of faeulties which alone, over 
three thousand million years of life, make 
hin\ creative. Every animal leaves traces 
of what it waSj man Blone leaves traces of 
what he created. 2 

Bronowski underscores an autonomous feature of man--his abl1ity 

to make choices. Choice pla ys an important part in creativi ty3--

whether tnat creativity is employed ln an artistic endeavour or whether 

in deciding wbat sort of person one wants to ~ in the world. The 

1 J. Bronowski. The Ascent of Man (London: MacDonald and Co., 
1984 ), p. 16 • 

2 Ibid., p. 27. 

3 S e e An ton i a We n ka r t, "C r e a t i vit yin the Li 8 nt 0 f 
Existentia11sm," Journal of Existential Psych1atry, Vol. 1, 1960-1961, 
No. 1-4, 'pp. 367-378.' . 
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ab1l1ty to make cho1ces res1des 1n the self-reflective capac1ty of man. 

Man 1s able to be awsre and to be ,aware of his awareness and to be 

aware of ~ awsreness 1 Thus, man is able to understand himself and 

others and to express these understandings in forms that will last 

beyond his own individual death. Not aIl creative endeavours are 

tangible. A primary example of creative legacy is that of a 

civi1ization. Antoine de Saint Exupéry tells us that 

a civl1ization is a heritage of beliefs, 
customs, and a knowledge slpwly accumulated 
in the course of centuries, elements 
difficult at times to just!fy by logic, 'but 
justifying themselves as paths when they 
lead somewhere, since they open up for man 
his 1nner distance. 1 

In the same way a civilization reveals the inner workings of a 

people, so does a person's total being reflect his internaI sensibility 

and self-awareness. This opening of the inner distance is expressed by 

Buber as the unfolding of the uniqueness each man possesses. Each 

individual 1s a dnce-1n-eternity being, irreplaceable and infinitely 

pr..ecious. 

It ls because things happen but once that' 
the individual partakes in eternity. For 
the indi vidual with his inextinguishab1e 
uniqueness is engraved in the heart o'f the 
aIl and lies forever in the lap of the 
timeless as he who has been created thus 
and not otherwise. 

1 Antoiné- de Saint Exupél'y, Flight to Arras, transe Lewis 
Ga1ant1're (New York: Harcourt Brace Joyanovich Inc., 1942) p. 64. 

, " ... 
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Uniqueness is thus the essent1al .Rood of 
man that is g1 ven to him ta unfold. r 

There ia also a spiritual dimension to the value of the 

individusl. Referring to the Hasidic2 tradition, Buber explains that 

the uniqueness and irreplaceability of each human soul i5 a basic 

tenet. In God' s creation, an infinity of individuals, each with 

idiosyncratic qualities and capacities, exist. God values and loves 

each individual especially for his uniqueness. 3 

The difficul ties in realizing one' a human uniqueneas and in 

maintaining an integrated personality ia weIl underatood by Buber. He 

exhibibs a v~ry compass1onate understand1ng of the struggle of the soul 

and would well agree with Berdyaev who notes: "The struggle ta ach1eve 

~ 

persona11ty and 1ts consolidation are a painful pro~ess. • •• The self 

realizat10n of persona11ty presupposes resistance. • "4 In view of . . 
this, Buber offers a note of encouragement and hope that seems 

particularly poignant in the light of our increas1ng fragmented modern­

day existence. We are not helpless: 

1 Martin Buber, Hasidism and Modern Man, trans. Maurice Friedman 
(New York: Horizon Press, 1958), p. 111. [Pfuetze notès that "This 
ward (Has1dism] is variously spelled: hasidism, Chasidism, ChasBidism. 
It haB seemed to me that the use of "Ch" and t'he double 's' best 
preserves the Hebrew pronunciation. The term 1s derived fDlm the name 
of the 'Chassidism' who were opponents of the Hellenizers in pre­
Maccabean Palestine, and were the pracursors of the Phar1sees, from 
whosè ranks, some scholars maintain, Jesus himself arose" (Paul E. 
Pfuetze, op. cit., p. 20).1 

2 Hasidism 1a discussed further'on pp. 53-56 of th1s thesis. 

3 Buber, Has1d1sm and Modern Man, op. cit., p. 250. 

4 Berdyaev, op. cit., p. 27. 
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The man vi th the di vided, complica ted, 
contradictory soul is not helpless; the 
core of his soul, the divine force iCl its 
depths, is capable of acting upon it, 
changing it, binding the conflicting forces 
togather, amalgamating the divergent 
elements--is capable o~ unifying it. 1 

Thus, becoming oneselt is a personal, creat! ve process. 

Berdyaev echoes Buber as he also considers the unfolding of one's true 

self a divine vocation that we are aIl cal1ed ta: 

Personality i9 bound up with the 
eonsciousness of vocation. Every man ought 
to be conscious of that vocation, which is 
Independent of the extent of his gifta. - lt 
is a vocation in an individually 
unrepeatable form to give an answer ta the 
calI of God and to --put one' s gifts to 
creative use. Persona lit y whieh is 
conscious of UseIt listens to the inward 
voiee and obeys that on1y.2 

, , 

( 

Buber does not talk of stages of growth as Piaget and Kohlberg 

do. Nevertheless, he speaks of a sense of increasing personal 

integrat~on. 3 In this regard, Buber would- 'tend to agrer w1 th Joanna 

Field4 , a psyeho1ogist, who states that growth in understanding the 

meaning of an experience follows "an ascending spiral rather than a 

1 Buber, Hasidism and Modern Man, op. cit~, p. 149. 

2 Berdyaev, op. eit., p. 48. 

3 For a brief comparison of Piaget, Kohlberg and Buber, see T. L. 
,. Brink and Connie Janakes', "Buber' s lnterpersonal Theory as a 

.... Hermeneutic," Journal of Religion and Health, .october 1979, pp. 295-
296. For further discussion on Kohlberg. see pp_' 80-82 of this thesis. 

4 For further discussion on Field' s findings, see pp. 21-27 of 
this the sis • 

, 
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straight 11ne. "1 ,That is, it re'Quires golng over the seme ground again 

1 
and again, with intervals of perhaps years in between, and each time at 

a higher and more profound level. 

Buber a1so offers hope br way of foretelllng the ensperiapediac, 

Aynergetic, cumulative, and asymptotic progress the soul wi 11 

experien'ce: 

,-

One thing must of course not be lost sight 
of: unification of the soul 1s never final. 
Jus~as a soui most unitary from birth :Ls 
som~es beset by inner dif!iculties, thus 
even a soul most powerfully struggling for 
unit y can never completely achieve it. But 
any work tQ~t l do w1th a united soul 
reacts upon my soul, aets in the 'direction 
of new and greater unification r leads me, 
though by aIl sorts of detours, to a 
steadier unit Y than was the preceding one. 
Thus, man ultimately' reaches a point where 
he can rely upon his soul, because its 
Ù1lity is now so great that it overcomes 
contradiction with effortless ease. 
Vigilance, of course, is neeessar2 even 
then, but it 1s a relaxed vigilance. 

BuMr may be sa1d to be an immensely rea11stic man.. for his 

concerns are with the concrete situation of the individual at every 

turne For Buber, there ia no discrepancy between the èoncrete and the 

transcendent. His spiritual vision' of man and God is ultimately tied 

up with the realistic op~ortunity and responsibility that every person 

faces. Buber writes in Zwiesprache (Dialogue) that he has no authority 

to demand the life of the-dialogue. He s1mply records the fact that 

one ia able to live the 'lUe of the dialogue. The dialogical life is 

• 
l J08nna Field, [Marion ~lackett Milner], A Life of One's Own. 

(Los Angeles: J.P. Tarcher, 1981), p. 55. 

2 Buber, Hasidism 'and Hodérn Man, op.cit., p. ISO. 

, 
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not predicated on intellectual prowess. It is a basic hOman venture 
, , 

accessible to everyone if they are open and responsive: '~ere are no 

gifted and ungifted here", only those who gi ve themsel ves and those who 

withhold themselves. nr --

Buber emphasizes that openness to dialogue is what demarcates 

those who are living authentic lives from those who are living 

inauthentic 11 ves. It 1s not a question ol intelligence, social 

position, or talent. It ia a question of becoming truly human. 

Buber would agree that the individual must be viewed 

holistically2: the spiritual, physical, intellectual, emotional, 

social, and sexual aspects of the person must a11 be taken into 

consideration. In order to be authentic, one must he aware of aIl the 

aspects of one's life and how the y affect one's abillty to become fully 

human. Self-awareness ls the first step te, sl[!lf-understandlng. In 

1 relat1ng to others, the self ls better understood and conflrmed. Man 
" 

needs to be confirmed and man has the ability ta conflrm others. The 

basis of the dialogical life ls the wish of every man to be confirmed 

by his fellowman. He neede to be confirmed as what he is and also as 

what he can become. Confirmation is an integral part of the âuthentic 

life.3 Buber notes that: 

1 Buber quoted in Pfuetze, op. ~t., p. 226. 

2 Buber, l and Thou, transe ~fmann, op. cit., p. 178. 

3 Martin 'Buber, To Hallow This" Life, ed. Jacob Trapp (New York: 
Harper and Brothers Publishers, 1958), p. 24~ 

:w 

,-
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Man needs confirmation to de1iver him from 
the anxiety of abandonment, which la a 
foretaste of death. 1 

People fear not on1y ~hysica1 death but the kind of dçath 

whlch lies in not being acknowledged at all-the kind of death. which 

lies in 'being forgotten, negrected, and ignored:. We aIl need 

reassurance of our worth and our dignity. 

Beyond the confirmation that others can~ovide, there is a 
.. - , 

special rol.e that teachers or those in 'educationallY!.re1ated 

professions (doctors t psychiatrists t psychologists, psychotherapists, 

psychoanalysts, counsellors, professora. theologi~Jls" clergy, 
1 

philosophers, writers and poets, to name but a few) can play. The 
. 

authentic and professional educator can act in the capacity of an 

astute diagnostic~an, heuristic guide, and fellow explorer. Ta be able 

to detect and discern in which area a person may need help presupposes 
, , 

a competent understanding of the various elements that go in making up 

an individusl. Oftentimes, sn individ~a1 may not be able to articu1ate 

his needs or indeed be fully aware of them. An individual may Just 
1 

need to lesrn some tools that will enable him to discover things for 

himself. Perhaps an individusl may just need someone to recognize and 

understand his struggles and searchings. Educstors and those ln the 

he1ping professions are in a particularly good position to aid in 

experiencing the authentic life. These professionals uaually have a 
'-

great dea1 of experience ~n desling with people and their problems. By 

1 Gel',t Hellerich, "An Inveâ'tigation into the Educational 
Implications of Jean Pa~ Sartre' s Existential Notion of , Being-With ' 
and the Reaction of Martin Buber" (Ph.D. dissertation, University of 
Kansas, 1967), p. 140. ' 

.. . st!; 
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seeking their help, one most likely cou Id accelerate and intensif y the 

self-discovery process. Although the bul,.k of the work must still be 

done by the individual, the assistance of the teacher wauld be of great 

benefit. 

Buber believes that in the daily, communal interaction of man 

and man, Gad is revealed. Thus, the spiritual life resides in our 

earthly existence. The divine meets the human in au~ everyday life. 

Ta illustrate this, I will touch on sorne specifie items that 

an individual might consider .... hen reflecting on his life. There are 

bath pragmatic aspects and attitudinal characteristics. Under the 

'\ 
pragmatic category, one could place family relationships, schooling, 

religious involvement, life histary of the individual, vocational wark, 

crea ti ve .... ark, recrea tian, material possessions, health, finances, 

sexuality, emotians, social interactions, nutrition, q uali ty and 

quantity of sleep, housing, intellectual, technological, and aesthetic 

contact as sorne topics ta considere 

When considering the inner life, there are same attitudinal 

characteristics which also must be carefully considered. These include 

ability to discern, focus on and clarify the prablem at hand, to 

exercise caution, ta be as truthful and honest as possible with 

• aneself, to be patient, to love, to understand why one feels negative, 

ta firld avenues of understanding tailored to one's own temperament and 

inclinations. ta find help from reading and discussions with athers, to 

gain illumination from the arts: film, theatre, music, ballet, opera, 

poetry, sculpture, painting, and other artistic expressions, and ta 
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articulate and to share new understandings. 1 The above examples are 

illustrations of posslhle ordinary. everyday activlties and attitudes 

through which the spiritual element in man can exhibit itself. 

Despite multifarious aspects. both pragmatic and attitudinal, 

the questions of personal identity will never be fully and completel y 

answered; ultimately, we are enigmatic even unto ourselves. Therefore, 

the process of becoming oneself is never-ending and never 

uninteresting. Psychologist Joanna Field' s writing about her personal 

exper~ence puts it aptly: 

So l began to have an idea of my life, not 
as the slow shaping of achievement to fi t 
my preconceived purposes, but as the 
graduaI discovery and gro..,th of a pur pose 
which l did not know. I "'rote: 'It wi 11 
mean ..,alking in the fog for a bit, but it's 
the only way which is not a presumption, 
forcing the self into a theory. '2 

In order ta illustrate the complex dimensions of the inner 

IHe and the ability for a person to aid in his o..,n vigilant 

discernment of his soul, one could consider and reflect upon the 

personal experience of Joanna Field (the pseudonym of Marion Milner) 

accounted in A LHe of One' s Own. In 1926,1 when Field was 26 }'ears 

old, she became aware tha t she was not living a truly authentic 

existence. Field herself reminds us that she had a first-class honors 

1 Similar pragmatic and attitudinal aspects are noted in Abraham 
Maslow's hierarc:.hy of needs. [See N.L. Gage and David C. Berliner, 
Educational Psychology, (Chicago: Rand McNaUy College Publishing 
Company, 1979), p. 378.] For a brief comparison of Maslow and Buber, 
see Brink and Janakes, op. cit., pp. 294-295, 297. For further 
discussion on Masle.., see pp. 85-87 of this thesis. 

2 ~ Fie Id, op. ci t, l'. 89. 
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degree in Psychology and was a practising psychologist at the same time 

of her writing. Yet, she had much to learn about herself and others.l 

Field helps illumine Buber because she provides herself as a 

concrete example of an indi vidual struggling to achieve authentici ty. 

As she finds her own intensely personal way to becoming fully human, 

she also underscores Buber' s notion that as indi viduals, we each have 

different avenues to becoming who we truly~. 1 will employ the 

examPleA Joanna Field following an idiographic 2 , non-nomothetie 
1 

approach that reflects Buber' s outlook. 

Field' s book chronic1es and explains her psychologieal self-

exploration which ultimately resulted in her realization that she was 

personally responsible for her own life and fulfillment. Her book 

charts hE:!r inner journey and pragress. In trying ta determine what 

kinds of experiences made her happy, she !inds out en route various and 

hi therto unknown features of her psy.chological lHe that only become 

clear through observation, reflection and integration. It becomes 

evident that although her discoveries are person-specific--namely, 

Field' s own 1nner 1d1osyncrasies-her findings could be related to the 

exper1ence of others. For example, Field tells us that she diacovered 

the well-known, but ~ortant fact that there ia a world of difference 

between knowing something intellectually and knowing it as a "lived" 

experience. 3 

1 Ibid., jacket. 

2 For further discussion of the 1diographic approach, see Abraham 
Maslow, The Psychology of Science (New York: Harper and Row Publishers, 
19,66). pp. 8-!!..!nd also pp. 85-87 of this thesis. 

3 Field, op. cit., p. 12. 

,\ 
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There are some "broad strokes" one can paint in depicting the 

inner life. l have already touched on these .... hen I referred to the 

pragma t ic and atti tudinal aspects of self-a .... areness. Ho .... ever, the 

inner labyrinth of the self requires a great deal closer and more 

intricate analysis and comprehension than the basic considerations of 

IHe. Joanna Field aptly illustrates this in her chronic1e of self­

discovery. 

For instance, Field deals .... ith the different layers of 

oneself. She recalls .... ondering .... hy her fears', which we.r~ _.q..ui te 

oppre ssi ve, appèared disproport ionate l y large for the ki nd of 

situations which seemed to trigger these fears. Also, there seemed to 

be a big discrepancy bet .... een the t .... o versions of the causes of these 

fears. The apparent causes of these fears .... ere petty social 

diffic ul ties. Ho .... ever, upon c1earer emotional scrutiny, immediate 

preoccupation .... ith childhood affairs and echoes of emotional urgency 

surfaced .1 

There Is indeed an undercurrent of emotional life that is not 

easily discernible in our everyday interactions. This undercurrent has 

been the subject of much .... riting. The "stream-of-consciousness" 

writers such as James Joyce and Virginia Woolf have strikingly 

portrayed the juxtaposition of our external circumstances and our 

internaI layers of consciousness. 

1 Ibid., p. 62. 
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Freud 1 makes an analogy with the engrammatic menta~ lite by 

referring to the present me~tal landscape as 8 modern city and the many 

past mental landseapes as the unexeavated ruina of past cities on the 

same site. Freud notes "that the observer would perhaps only have to 

change the direction of his glanee or his position in order to caU up 

the one view or the other"2, for with imagination one cou1d percei ve 

either the present structures or any of the past structures. 

Ano ther mental feature Field speaks of is pro jec tion. 

Projection la a psychological phenomenon defined as the "unconscious 

transfer of one 1 S own impressions or feelings to external objects or 

persons. tt3 Field nqtes that sometimes her hatred of sorne part of 

herself which she wou1d not accept became a hatred of someone eise. 

She would say a11 manner of negative things about that person, but 

anyone with insight couid tell her that she was really talking about 

her;e-lf. 4 

Buber also shows insi~ht into projection. He explains how 

someone eise can powerfully temind us of unresoi ved conflic ts in '. 
ourselves. Once the realization of projection occurs, the person can 

des1 more authentically with himself and with' others in a new, relaxed 

light. lt is important Co try to resolve onels inner conflicts. 5 This 

1 For a brief comp6rison of Freud l!nd Buber, see Brink and 
Janakes, op. cit., pp. 290-291. 

2 Sigmund Freud, Ci vilization and rts Discontents, trans. Joan 
Ri vi're • (London: ~e Hogarth Press, 1979.) p. 7. 

3 

4 

5 

The Concise Oxford Dlctionary, 1982. 

Field, op. cit., p. 127. 

Buber, Hasidism and the Modern Man, op. cit., p. 156. 
§ 

& 
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Buberian view is echoed very clearly in the reflectiv& persona! and 

professionsl experience of Josnns Field: 

l realized now that as long as you feel 
insècure you have no real capacity to face 
other men and- women in that ski!l of 
communication which more than any other 
skill requires freedom from tension. By 
communication l did not of course mesn only 
intellectual conversation but the whole 
aesthetic of emotional relations •••• 1 

"-
Unless one i5 rather aware of oneself, it is difficult really to 

understand others and to engage in I-Thou relationships. Lao-Tze, the 
~ 

ancient Chinese philosopher tells us: "1 observe myself and so 1 come 

to know others. "2 

Field also speaks of automatic as opposed to agentic living 

and the rol~ of understanding. When one does not understand and is not 

aware, many actions are the function of oftentimes irrational habi ts. 

However, with understanding, one is able to discover what princip1es of 

living truly work and are appropriate for oneself, amidst and despite 

the clamouring and competing admonishings of an inconstant society.~ 

Rer further discoveries include: different ways of perception, 

unreasonable or "blind" ~hinking.' "maie" /"female" mental dispositions, 

how to observe her own thoughts, admitting buried thoughts and 

emotions, recognition of doubts. and feare, control over thoughts, 

receptivity to new thoughts, role of emotion, fatigue, reason, 

1 Field, op. cit., p. 192. 

2 Ibid., p. 124. 

3 Ibid., p. 207. 

..J 
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relaxation and memory, meaning in dreams and how to increase one 1 s 

awareness. 1 

Ult1mately, Field becomes "avare of an unconscious wisdom that 

1(88 viser than [her ]"2 and has a feeling of sureness that there was 

something in (her] that would get on with the job of living without any 

continuaI tampering. 3 This i8 very much like Buber' s affirmation of 

the abi1ity of a person to become integrated and aware and Berdyaev's 

"inner voiee. "4 (The Integration process requires some time. It must 

be noted that Field, a trained psrchologist came to these 

understandings after seven years and much of her understanding wes only 

further clarified after a subsequent eighteen years of livingr5) 

It is a1so apparent, as l have tried to suggest, citing Jeanna 

Field as an example, that truth has many faces--that is, what is true, 

experienced, understood and li ved, can be expressed in a variety of 

ways and manifested in a multitude of modes and creations. Field 's 

experience is just one individual person' s account and manner of 

relating to herself, others and to Gad-her way to becoming full y 

human. She believes that we aIl need to find our particu1ar balance. 

The balance 19 different for each according to one' 9 idiosyncratic 

needs, inclinations and-circumstances. 6 

1 Ibid. , p. 9. 

2 Ibid. , p. 9. 

3 Ibid. , p. 185. 

4 Berdyaev, op. cit., p. 48. 

5 Field, op. cit., Prefatory Note. 

6 Ibid. , p. 16. 
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Buber stresses: 

Certainly in order ta be able to go out to 
the other you must have the starting place, 
you must have been, you must be, with 
yourself. 1 

l have attempted ta illustrate the need ta be [ully aware of oneself 

from a Buberian perspective. Also, l have tried to demonstrate the 

complexity involved in leading an authentic IHe. There are many 

emotions, motivations, and attitudes that' must be looked at closely 

before and during the shapiÏlg and re-shaping of one' s relationshlps 

wl th others. l shall now go on ta consider authenticity ln light of 

the individual and his relationships with others. 

". 
1 Martin Bube'r, Between Man and Man, trans. Ronald Gregor Smi th 

(New York: The MacMillan Co., 1965), p. 21. 
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111) The indivldual and others 

The Buberian conception of man necessitstes others. Man becomes 
, 

through genuine contact and caring for others. Tfie individual does not 

become human through complete isolation and solitude. Rather, true 

interaction with others elicits, impels, and compels the authentic 

person possible in each individual to come forth. 

Central to Buber' s thought is the relationship between the 

individual and others. This is a relationship whose nature has been 

examined in the thought of many other moral philosophers and religious 

thinkers. Esch one approaches it in his own way and Buber summarized 

the question of the nature of relationships with the concept of the 1-

Thou and I-It. 1 How did the I-Thou originate in Buber's thought? 

The death of a young man whom Buber had spoken to briefly 

served as li troubling impetus for Buber to reflect on the nature, 

significance, and impact of human relationships. Namely, he wanted to 

know wbat distinguished authentic fro~ 1nauthentic relarionships--what 

it meant to he fu11y present for the person one is faced with at the 

1 Buber, Between and Man, op. ci t., p. 209 • In Bu ber' s article 
"The History of the D1aloglcal Pr1.nciple," he cites others who have 
contributed to the concept of l and Thou, notably: Frederich Heinrich 
Jacobi, Ludwig Feuerbach, S~ren Iierkegaard, William James, Karl 
L8w1th, Herman Cohen, Franz Rosenweig, Hans Ehrenberg, Eugen Rosentoclc­
Huessey, Ferdinand Ebner., Jacob B8hme, Freder1ch Gogarten, tarI Heim, 
Emil Br unne r , Gabriel Marcel, Theodor Litt, Eberhard Griaebach, Karl 
Jaspers, Ludvig Landgrege, and Karl Barth. 

It ahould be noted as vell that lt 18 not helpful, and may he even 
misleading to c1aaaify Buber as a .ember of the ex18tentialiat school. 
nAI~ough in genera! Buber'a thought 1a aldn to the ex1stentialist 
trend Qf the tventleth century, bis stress upon the aocial character of 
the self differentiatea hill fram IlOst thinkers of this school. n [See 
Joseph L. Blau, The Story of Jew1sh Philoaophy, (Hew York: (tav 
Pub11ahing Bouse Inc., 1962), p •. 297.] 

) 
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immediate moment. Buber' s' concern with .... hat constitutes an I-Thou 

relationship did not arise from merely an intellectual curiosi ty, but 

rather from a very concrete and shockingly disturbing experience he 

encountered. Buber relates a profound personal experience .... hich gave 

him insight into the true nature of dialogue and .... hich, coupled with 

his Hasidic studies, turned him 8 .... ay from extreme mysticism. 

After 8 morning of "religious enthusiasm," Buber had a visit 

from an unf\nown young man. 1 Buber was not truly present for the man. 

The meeting .... as cordial, friendly and conversational. Buber .... as open 
... 

and attentive-except that he did not discern the unasked questions. 

Later, Buber learned of this young man's death through his friends. He 

also learned of the essential content of his questions and that the 

student had not come ta him for a casual chat but for a decision. ]ut 

Buber had not been fully present for him. Buber realized this and 

....rote: '~t do we expect .... hen .... e are in despair and yet go ta a man? 

Surely a presence br means of which .... e are told that nevertheless there 

ls a meaning."2 

Maurice Friedman, a Buber scholar, tells UB that .... hen Buber 

"learned that this young man had been kil1ed in the trenches of World 

War I-not in suicide as some have thought but, as Buber has written 

IDe, t out of despair .... hich did not oppose i ts own death t -he accepted 

this as a judgement on a religious lHe that extracted him from 

1 The student weB Herr Mehé. He met with Buber !n July of 1914. 
He died in battle two months later. See Maurice Friedman, Martin 
Buber's LHe and Work: The Earl! Years, 1878-1923 (New York: E.P. 
Dutton, 1981), pp. 189-190. 

2 Buber, Between Man and Man, op. cit., p. 13. 
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everyday and depri ved him of the wholeness of presence with which he 

might have responded to the c1aim of the other." 1 

Prof. Sol Tanenzapf2 also speaks on the origin of r-Thou. He 

says that as a result' of Buber's experience vith the J:Oung student, 

Buber started to speak of being present for someone else and what that 

entailed and meant. In a genuine encounter with another person, ve can 

reassure him that there ls meani~ to lHe. By being present for him, 
':-

we express our acceptance of him. This does not pecessarily involve 

speaking a lot--you can be present for someone wi thout saying 

anything. 3 

Thus, Buber began to turn his attention- to the question of 

authenticity in human re1.ationships. Buber distinguishes betveen 

authentic and inauthentic relationships by employing word-pairs to 

describe them. 
; 

In his book J l and Thou J Buber di vides humen 

re1at1onships into two general categories: the ~ and the~ I-Thou. 
, 

Diagrammatlcally, they can be represented thus: 

DIAGRAM 1 -". " 1 \ It 
\ J , 

/ ...... - .., 

1 Maurice Friedman, To Deny Our Nothingness: Contemporary Images 
of Man (London: Victor Gollancz Ltd., 1967), p. 295. 

2 Prof. Sol Taneozapf is a'Professor of Religious Studies at York 
University in Toronto, Ontario. Re spoke on a radio program: Voices 
and Visions: A Guided Tour of Revelation 8S part of the "Idees" Series 
on CBC Radio • 

3 Heather Martin and Bill Nemtin, Voices and Visions: A Guided 
Tour of Revelation (Montreal, Quebec: Canadian Broadcasting Company, 
October 30, 1985 and November 6, 1985: Transcription), p. 19. 
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a) The l-1t Relationship 

The I-It relationship ls char~erized by detachment and 

distancing on the subject's part, " ••• whether in knowing. feeling, 
, 

or acting, it is the typical subject-object relationship."l The broken 

circ1e defining Il represents the fact that ll. does not exist 

a uthenticall y for 12 • The two circles barely touch at their 

peripheries. There ls " ••• no between in land It. All this takes 

place within me: l am judging and L observing. "3 Thus, ". • . in the 

world of It, there is only one centre of consciousness, the one who .. - , 

experiences atl object, appropriates the objeet to Ms own uses. "4 

The I-It relationship consists of a subject (1) and its 

relationship to an object (lt). The l-l:t ls typical of the people who 

use and manipulate others as objects. An example, would be the 
-

politician who sees his constituents sole1y in terms of votes to be 

. gained or lost. The I .... It occurs " • when the scientist, the 

poli tieian, the propagandist, the employer, treats men and women as 

. things, commodities, pawns, objects to be manipulated, pushed around 

and [treats] persons as abstractions, as perceived part on1y or in the 

ma~s .. "5 

1 , Martin Buber, The Knowledge of Man, trans. ed. by Maurice -S. 
Friedman and Ronald Gregor Smith (New York: Harper and Row, 1965), p. 12. 

2 See di~gram l on p. 30 of this thesis. -

3 Michael' Wyschogrod, l'Martin Buber." Encyclopedi.a of Philosophy, 
1973 ed. "Martin Buber," pp. 409-411. 

4 Blau, op. cit., p. 299. 

5 Pfuetze, op. cit., p. 144. 

( , 



" 

'. 

o 

" , 

32 

There are, of course, variations.--on ,the I-It theme. There are 

the I-I, It-It., We-We. and Us-Them relâtionsh1ps. In his prologue, 

entitled "1 and 'You" to bis translation of "1 and Thou"l, Walter 
r 

Kaufmann clarifies Buber' s description of human relationships and 

describes the 1-1, It-It, We-We, and Us-Them relationships. 

The I-I describes peop1e who ex1Bt a10ne. They have no 

,commitment to projects, possessions or other people. They do not 

genuint!ly encounter others-they never recognize indi vidua1s. Their 

sole preoccupation is themselves-they do not think of otherê as 

subjects Q!. objects. In fact, they do not recognize others at aIl. 

Renee, the 1-1 term is most appi"opriate: " • • • the lord of every 

stor;' will be I. "2 

The It-It3 describes people who objectif y themselves and the 
.. 

work .they'engage i~. An example would be a scholar who was/~o immersed 

~n his work that he would exclude aIl e1se--inc1uding himself. He 

-
would neglect the spiritual, physic81, social and emotiona1 sides of 

himself in servitude to his Intel1ecfual work. Ris work would become 

1dolized--:-an acadetnic lt and he would find himself also as an It. He 

would oftly be significant in terme of his work. There woald be no 

other identity. 

. ...- The We-Wé i9 'characteristic of thoee who are so. comp1etely 

immersed in a group that they 10se their identity and individuality: 

l " Buber, l and Thou, transe Kaufmann, op. cit., p. Il. 

2 Ibid., p. 1l. 

3 Ibid., p. 12. 

4 . Ibid •• p. 13. 

\ .. 1 • 
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• "The contents of this We can vary great~y. But this is an orientation 

in whiclr t does not eXist, and You and It and He and ~he are only , 

shadovs. "1 The We-We mentality can be found in any social or political 
1 • 

group that demands exclusive allegiance on the part of its members. 

,The Us-Them relationship is where the world ls divided into tw~ 

camps-us and them: ". the childten of light and the children of 

darkness, the sheep and the goats, the elect and the damned~,"2-,,> 

Everything is decepti~ly simple and black-and-white. They are rich or 

poor. Democratie o~ Communiet, Believer or Atheist, good or bad, "in" 

or "out." Prescription for action is clear-do not cross the enemy 

lines--do " not go over to "THEM." 
1 

"THEyn are less than human. 

tron~W, ". . . those who have managed to cut through the terrible 

complexities of life and offer such a scheme as this have been hailed 

as prophets in aIl ages. "3 
" ~1 

'The Us-Them relationship, like the 1-1, I-It, It-It, and We-We;'_A 

aoes' 'not take into account or address "the "1" of the other. The naming 

of such~elat~onships serves as an aid in recognizing and re-examining 
\ 

oners relationship with others. 

1 Ibid., p. 13. -
2 Ibid., p. 14. 

3 Ibid., p. 14. 

" -
" 
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b) The 1-Thou Relationship 

The 1-Thou relationship 1s one in wh1ch the other 1s responded 

to fully as a subject. This includes the I-Thou relationship with God 

-the eternal Thou. l The I-Thou 1s a relationship between two subjects 
'::, 

where both indi vidualB truly address each other. There is respect and 

there is affection invol ved. 
) 

The relationship is ~uch between them 

that the term "spiritual" could apply in the sense that the two 

involved are truly communing. By the very nature of the I-Thou 

relat1onship, there is a grest des1 of intensity inval ved. The 

relationship iB special and precious. 

Buber considers the I-Thou relationship necessary to man for 

many reasons. Man cannot exist alone; man lives on1y when 1n context 

with others. Buber carefully distinguishes between mere survi val and 

genuine, authentic existence. For Buber, "aIl real lite is meeting, "2 

that is, the encounter between man and man (and the encounter between 

man and God through man' s relationships with others) defines life in 

its fullest sense. This living with others is not of the super.'1,cial 

I-It realm, but of the cloée, warm I-Thou realm. Man is whole on1y 
~ 

when he is in true communion with others. 

Communion involves the ability to focus ~d concentrate on the 

other. When two people truly address each other, they need ta gi ve 
. 

complete and utter attention in order to listen, to share, to talk and 

1 Ibid., p. 57. 

2 Buber quoted in Nash et al., The Educated Man: Studies in the 
Htator! of Educational Thought (New York: John Wiley and Sons. Inc., 
1965), p. 366. 

( 
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to care. It is only :in this way that the relationship can be authentic 

and genu1ne-the only way it can be an I-Thou relationshlp. 

The matter of genuine response is crucial. The .... hole being must 

be iovol ved. There is a risk because such honesty also involves 

vulnerability. Ho .... ever. in an I-Thou relationshi p, both partners are 

mutually entering into the relationship and tru8 t begins ta build. 

Buber wr1tes on the Urst page of l and Thou tha t "the 

fundamental word I-Thou can only be spoken .... ith the .... hole of one' s 

being."! 

Buber considers the I-Thou relationship important because he 

believes that each person is unique-each a particular Thou. Thus, 
... 

each person should be re8PQnded to in the l1ght of hls o .... n 

individual1ty. 

To be aware of a· man, therefore, means in 
particular to percei ve his wholeness as a 
person determined by the spirit; it means 
to percei ve the dynamiC; centre (Thou) which 
stamps his every utterance, action, and 
attitude with the recognizable sense of 
uniqueness .2 

The reason that the l and Thou clrcles3 are not superimposed on 

each other is because the I-Thou relationship ls not one of ,empathie 

union. That is, the I recognizes the uniqueness of the other person. 

There ls communi -:>n, but there i5 also the recognition that the l 18 not 

lost and immersed in the Thou, unlike the We-We relationship where a11 

1 Buber quoted in Hellerich, op. cit., p. 139. 

2 Ibid:, p. 136. 

3 Refer to diagram l on p. 30 of this thesis. , 
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personal identity is losi.! Pfuetze comments that: "1 ànd Thou are the 

t\olO pales of a relation j love i8 the reality of the relation bet\oleen 

them. Each retains his identity and autonomy and responsibility. "1 

The I-Thou is based on mutuality. Neither person i9 dOminated or 

engulfed by the other. Buber .... arns that if .... e overlook the real 

otherness of the other persan, .... e shall not be able to help him. We 

shall see him a~ .... ant to or in terms of reBdy-made or stereotypieal 

categories. We \oIill not be able to see him as he really i5 in hl.s 

concrete uniquenes5. But if .... e see his uniQueness and still accept and 

cbnfirm him. then \ole shall have helped him become himself in such a \oIay 

that .... ould have not been possible wi. thout us. Through our genuine 

acceptance of !!1!!!. and not our image of him, \ole shall have aided him in 

becoming authentic. 2 

This uniqueness makes every I-Thou relationship different 

because l must al\olays address Thou .... ith freshness of mind and heart and 
<---;I~==-"" 

with no preconcei ved notions or rt;!ady-made labels. , If one vishes to 

understand other persons in their uniqueness, then one can readily see 

that the I-It relatfonship is a totally inappropriate approach to 

others. Buber believes that "in each man there is a priceless treasure 

,that ls in no other. Therefore. one shall honour each man for the 

hidden value that only he and none of his comrades has.,,3 In short, in 

l Pfuetze, op. cit •• p. 143. 

2 Nash, op. C1t., p. 369. 

3 Buber, Hasidism and Modern Man, op. cit., p. 115. 
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the .... ords of Antoine de Saint Exupéry. "eaeh individual is a miracle. "1 

Buber entreats us to beeome .... ho .... e are sinee 
,. 

every person born into this ",orld 
represents something ne .... , something that 
never existed before ~ something original 
and unique • • • every single man is a ne'" 
thing in the .... orld and i9 called upon ta 
fulfill his particularHy in the world. 2 

There ls a diffic~l ty with the I-Thou eneounter. It cannat be 

verified objeetively.3 By definition, the I-Thou relationship 18 

subjecti ve and ineffable in nature. Buber writes in 1 end Th6u: "These 

moments are immortal; none are more evaneseent. They leave no content 

that could be preserved •••• 4 This mey prove frustrating ta some, 

nOMtheless, the I-Thou cannat be properly under stood until i t ia 

..9 

experienced. Ho .... ever. l believe that unless one has been unduly 

unfortunate, that each persan must have some small inkling or faint 

intimation of the I-Thou experience. Buber' s epistemological 

perspective is thus regarded as primarlly experentially based. 

It i8 important to note that the I-Thou and I-It are not 

rigidly established and inflexible. The relationships are fluid and 

dynamic in nature. They can vary in degree and each relationship is 

idiosyneratic. 

At times, the I-Thou mey change into an I-It. In fact, there 

are many ",ho .... ould even turn the I-Thou experience i tself into an I-It 

1 Antoine de Saint Exupéry, Flight to Arras. op. cit •• p. 194. 

2 Buber, Hasidism and Modern Man, op. eit., p. 140. 

3 Buber, l and Thou, trans. Kaufmann, op. cit., p. 82. 

4 Ibdd. , p. 82. 
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by objectification-mistaking the naming of an experience for the 

experience itself. (Some Bcholars have this proclivity). Charles - - -

Axelrod exp1ains that due to the nature of dialogue, Buber' B thought 

tends to evade any objective formulation. Dialogue 11 ves on1y during 

the dia10gical event and on1y between -i.ts participants. JYhile we may 

find meaning from a particu1ar dia10gical event and preserve it as 

objective speech, we will not have preserved the dialogue itself. 

Dialogue i8 a living, dynamic phenomenon intrinsically subjective in 

nature. ~t is ineffable and cannot be reduced to objective speech or 

writing. Buber realized this and did not claim to present his work as 

the authoritative explanation of dialogue. As Buber often stated his 

work can on1y point l to a uniquely human dimension of speech which 

cannot be reduced to abstractions. 2 

An I-It may become an I-Thou. Such is the nature of mutable 

human relations. It is important to realize that the I-It relation 1s 

not inherent1y evil. 3 The I-It is necessary for ordered ci vilization, 

the acquisition of objective know1edge, and for achievement of 

1 Buber quoted in Donald L. Berry. Mutuality: The Vision of 
Martin Buber (Albany, New York: The University of New York Press, 
1985 ), p • 89. 

2 Charles David Axelrod, Studtes in Intellectual Breakthrough: 
Freud, Simmel, .Buber (Amherst: University of Massachusetts Press, 
1979), p. 66. For a more detailed and fuller explanation, Bee Axelrod's 
chapter on Buber (Chapter 4, pp. 51-64). For further discussion on the 
ineffable quality of the I-Thou, see Leon J. Goldstein ''The Problem of, 
the Given in Buber'e Conception of the Interpersonal" in A.A. Chiel 
(ed.). Perapec ti ves on Jews and Judaism (New York: The Rabbinical 
Assembly, 1978), p. 141. 

3 Buber, l and Thou, transI Kaufmann, op. cit., p. 95. 
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technical advances and scientific accomplishment. 1 The I-It ia not 

necessarily a permanent mode of relationship. Rather, the I-It can be 

a potential opportunity for an I-Thou relat~onship. For instance, even 

though l may have a functional I-It relationship wi th a shopkeeper, 

that shopkeeper could potentially become a good friend of mine. The 

very existence of multi-functiona1 I-It relationahips in our society 

mesns that there are many potential I-Thou relationshipa. Also, I-It 

relstionships underscore the esse~tial interdependency and inter­

relatedness of us aIl. Pfuetze tells us that "the life of the dialogue 

is not Just limited to man 1 s traffic wi th another, it is a relation of 

man to another man that is on1y represented in their dealings with one 

another. "2 

One could initially have an attitude t0'1rds a flower, a poem, a 

painting, a sculpture, or a melody that is similar to an I-It 

approach. However. if l change my attitude or approach and allow for 

example, the music to speak to me, if 1 engage fully in the work, the 

world of I-Thou may be revealed.3 Thus, the I-Thou is not only 

experienced with other men for "Forru's silent asking, màn's loving 

1 Steven Katz, ed. Jewish Philosophers (New York: Bloch 
Publishing Co., 1975), p. 193. See also Nash, op. cit., p. 363. 

2 Pfeutze, op. cit., p. 167. 

3 For more on the world of the artist, aesthetic ontology, and 
aesthetic epistemology, see Werner Manheim. Martin Buber (New 1{ork: 
Twyane Publishers, 1974), pp. 33-36. 

\ 
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speech, the mute proclamation, are a11 gateways into the presence of 

the Word. "1 The I-Thou leads us to God. 

The I-Thou in other than interhuman re1ationships has been the 

subject of much discussion. 2 As emphasized previously, in the I-Thou 

each partner retains his full independence and identity, yet shares a 

reciprocal re1atedness with the other. At first glance, an I-Thou with 

natural elements, -biological or zoological enti ties would appear 

dubious since these beings and things cannot become partners in a fu11y 

reciprocal dialogica1 encounter in the same way as human beings cano 

However, al~hough we can not have a fully mutual I-Thou relationship. 

we can have an I-Thou attitude of felatedness. 

Buber exp1ains that there are gradations of mutuality 

[Gegenseitigkeit] possible. 3 The e1ements (earth/rocks, air, fire/sun, 

and water) are "sub-thresh01d"; botanical elements are "pre-threshold"; 

and zoologica1 entries are at the "threshold" of mutuality. 4 Donald 

1 Buber, l and Thou, trans. Smith, p. 102. [See also Buber, l 
and Thou, transe Smith, op. cit., p. 6., Berry, op. cit., pp. 1, 26, 
and Grete Schaeder. The Hebrew Humanism of Martin Buber. trans. Noah J. 
Jacobs (Detroit, Mich.: Wayne State University Press, 1973), pp. 151-
152. ] - { 

2 For exemple, see references in Berry, op. cit., pp. 26-38. 

3 Buber, l and Thou, transe Kauf~, op cit., pp. 57-59, 172-173 
and Berry, .oP. cit., p. x. 

4 Berry, op. cit., pp. 5, 25, 99-101: [Adapted] To be more 
specifie, Buber mentions examples of zoologica! entities, at ~he 
threshold of mutua11ty as the beaver, bird, butterfly, est, cricket, 
dog, horse, lion eub, monkey, ox, ram, 8wa110w, and tuna. Botanica1 
entUiea, at the pre-threshold of mutuality are flowers, fruit, a grain 
of seed, grass, madreporeR, mushrooms, a thistle, a linden/lime tree, 
an oak tree, an 011 ve tr'ee, a planted tree, a stone pine tree, and 
vine. The elements, at the sub-threshold of mutuality are the 
air/breeze, air/wind, mica, a heap of stones, a clwnp of earth, a sandy 
plain, desert, sea, lake, tide, waves, and the SUD. 
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Berry interprets Buber' s use of the concept "threshold" 8S 

metaphorical. 
i 

The concern is not simple prpximity in spatial 
terms to the realm of our life with )me another and a11 

• of its dialogic POSSibi1it:?fies -- that would be 
"tb,reshold" in a more literaI ge. Buber means by 
"thresho1d," rather, the po ve significance or value 
of such nearness to the mu ality or reciprocity that ls 
possible when both par ers of the relation are human 
being"s.l ( 

\ 
-, \ 
" ------..) 

According to Berry, these gradations or degrees are more easily 

understood if taken metaphorically. Berry' s interpretation stresses 

"an approach which understands 'degrees of mutuality' less 

quantitatively and more centra11y as 'modes (or kinds) of mutuality' ."2 

There ought to be more fOèUS one: nature of the I-Thou attitude 

'itself.3 

b~.tre •• ed It must however, that despi te analysis and 

clarification the I-Thou can {lever be fu11y defined and explained 
, 

""since the mystery of the (ilther and of finding ourselves standing in 

relation to the other is never reducible. "4 What can he seen c1ear1y, 

though, 1s the effect that entering an I-Thou has on other , , 

re1ationships. Berry cla1ms that it is because 'Ile experience the 1-

Thou vith humans that we learn to develop 8 sense of re1atedness to 

nature. 5 In the same vein, John Ta1lmadge, an environmenta1 ~iter, 

1 Ibid. , p. 5. 

2 Ibid. , p. 35 

3 Ibid., p. 35. 

4 Ibid. , p. 36. 

5 Ibid., p. 37. 
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c1aims that by having an I-Thou attitude towards nature, we enrich and 

enhance our relationships with our fellowmen. 1 

An I-It attit4de involving an ins7rumental and objectifying 

approach toward nature presupposes that animaIs, plants and natural 

resources exist Bolely as mesos to human purpOBes and needs. Raving an 

I-Thou attitude involving a relating and reciprocal approach toward the 

natural world 2 helps us to realize our urgent responsibility and 

stewardship in caring for the earth and the creatures that dwell 

therein, not selfishly for our own sakes but for the continued survi val 

of al1. 3 

There are various directions where the I-Thou process would 

take one. The most important feature to -note is that I-Thou does not 

refer to 1 or to Thou al one but to the I-Thou; that is, to the relation 

betveen l and Thou. As Alan Watts explains: 

l being l goes wi th you being you. [Thus , 
as Buber put it] 'If l am l because you are 
you, and if you are you because l am l, 

1 John Tallmadge. "Saying You to the Land," Environmental Ethics 
3, Winter 1981, pp. 351-363 and Berry, op cit., p. 36. 

2 William Klink makes an in~eresting point on our new ability to 
have an I-Thou relationship with the envirorunent as a whole: ''Man not 
only bas the possibility of having an I-Thou relationship with elements 
of the environment but, because of modern technology, is able to extend 
the I-Thou relationship to the whole of the envirorunent." (See Kl1nk, 
op. cit., p. 307.) Kl1nk's observation also brings us to an 
interestins area that is beyond the scope of this thesis but could be a 
fru1tful and illuminating area for fûrther investigation and 
discussion; namely, the relationship between man and technology and 
products of technology such as machines and particularly computers. 
The ad vent of rudimentary artificial'~intelligence vis-a-vis computers 
provide a whole ney ares of stimulating discussion that requires 
careful extrapolat1ol\ and application of Buber' s thought. (See Buber, 
Between Man and Man, op. cit., p. 37.) 

3 Berry. op. cit •• pp. 4. 37-38. 
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then l am not l, and you are not you.' 
Instead, we are both something in common 
between what Martin Buber has called I-and­
Thou and I-and-~t-the magnet which lies 
between the poles, between l myself and 
everything sensed as other. 1 

This !elation is the primary phenomenon. Out of this experience arise 

many new understandings. At least three elements can be culled forth 

from the I-Thou process. Firstly, one' s relationship with oneaelf ia 

clarified. It mey sound odd to consider one's relationship vith 

oneself, as many people Just react to life without resl reflection and 

introspection vis7 à-vis their particular psycho-historical profile. By 

engaging in honest relationships vith others, one' s underatanding of 

the self ia deepened. 

Secondly, one' s comprehension of others i8 broadened. The 

recognition of relatedness and the perception of the qua1ity of that 

relatedness is heightened. The need for connection to the world is a 

very basic human characteristic. We are defined by our relationships, 

O8y, we are not, save for our relationships. Who am I? Hy self-

1dentity 1s necessarily defined by my relationships to otners. My 

relationsh1ps help define who l am. l am one' s daughter or 80n, or 

If II am si8ter or brother, or mother or fether, or friend, or lover. 

'not in relation to others, then l am not fully al1ve. 

suggests tbat 

• wish, will, and decis10ns occur 
within a nexus of relatiollBhips upon vhich 
the ind 1 vi dual de pend s not only for 
fulfillment but for his very existence. 

Rollo Hay 

1 Alan Watts, The Book: On the Taboo AS81nst Inonng Who You Are 
(New York: Random House, 1972), p. 108. 
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This sounds like an ethical statement and 
!!. For ethics have their psycho1ogies1 
base in the capacities of the human being 
to transcend the concrete situation of the 
immediate se1f-oriented desire and to live 
in the dimensions of the past and future, 
and in terms of the welfare of persons and 
groups upon which his fulfillment 
ultimately depends. 1 

• 

For Antoine de Saint Exupéry, "man is a knot, a web into which 

re1ationships are tied. On1y those relationships matter. "2 And the 

seme notion is expressed in the oft-quoted line of John Donne-"no man 

is an island. "3 

Buber' s I-Thou presupposes a theory of man-a view of man which 

values and esteems the other as Thou. This view of the value of man 

comes from a religious outlook or a religious Interpretation of the 

phenomenon of our human existence. Therefore, thirdly, through the I-

Thou, one's relationship with God i8 illuminated. 

On1y man appears to have a self-reflecti,e capacity. IR 

psychological terms, man has a self-observing ego. Man ls àware of his 

existence ln the world. Man can view himself as distinct from his 

physical, social and technologieal environment. Thus, only man is able 

to enter into relation with his worid. Therefore, what results from 

1 May, op. cit., p. ~66. 

2 Saint Exupéry, Flight to Arras, op. cit., p. 107. 

, 3 John Donne, Meditation ml. [John Donne. ,Selected Prose. eg. 
Helen Gardner and Timothy Healy (Oxford: C1ar,endoD Press, 1967), 
pp. 100-101.) 

\ 
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relational interaction is uniquely human and authentic. 1 Grete 

Schaeder wri tes: 

The infant' s stri ving for relation, which 
appe~.s like a primordial recollection of 
the prenatal union with his mother, like a 
'wordless prefiguration of the Thou­
saying, , was one of the basic elements of 
Buber' s dialogue princip1e: here • • . he 
found a concrete eJCample of the a priori of 
relation, 'the lnborn Thou. ' The 
development of the child 's soul is above 
a11 bound up with this instinct for 
unification. 2 

Genuine encounter constitutes authenticity for Buber. 

Coming full circle, man is reunited vith the 1o'or1d of 1o'hich he 

has a11o'ays been par_t, whether he has been cognizant of this 

relationship or not. This process is particularly striking in the 

light of persona1 and cultural psychologica1 deve1opment. Prior to 

birth, the chi1d is at one vith the It'orld, literally connected ta his 

mother and thus his environment •. At birth, he ls abruptly thrown into 

the world which appears al~en and terrifying to him. After the ptb~ess 

of physical and psychological maturity, the healthy adult emerges as a . 
person who is not lost, al one ·and helpless in the 1o'orld. Maurice S. 

Friedman notes: 

Without the I-Thou relation, the biological 
human individual wou1d not become a persan, 
a self, an l at a11. He begins w1 th the I­
Thou in his relation to his mother and 
family.3 

1 Buber, A Believing Humanism, ~p. cit., pp. 119-120 .. 

2 Schaeder, op. cit., p. 194. See ,lso-Buber, l and Thou, transe 
Kaufmann, op. cit., pp. 76-79 and Manheim, op. cit., pp. 29-30. 

3 Nash, op. cit., p. 363. 

G 
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Man becomes competent in terms ·of self-parenting and 1s able ta 

maintaln a sense of security by weav~g a matrix of deepening 

lnterpersonal relationships which al10w for self-acceptance, and 

expression of warmth and love. He has turned full circle and is again 

at unit y with his ~orld. 

The stark2st counter-motif of this process is expressed at a 

macro-Ievel in the form Qf our twentieth-century Western civilization. 

The contemporary Occidental view of man is diametrically opposed to the 

traditional Oriental conception of man. Western man sees himself as~ 

one who needs to domiItf;lte and subjugate his environment. (He treats 

his environment with an I-It attitude). Eastern. man,' on the other 

J 
hand. sees himself as one who needs to be in harmony vith his 

environment. Grete Schaeder writes: 

The Oriental experiences the world as 
sQmething that happens to him, something 
that takes hold of him; unending relation 
runs through him like a stream. But deep 
within him is a quiet passive core which 
feels itself to be at one with the hidden 
sense of the world, and this sense of 
unification leads him to recognize h!..s 
essential task: ta make manifest the truth 
of the world. l 

Therè' is an I-Thou relatedness with the world. James Moran explains 
" 

why the Oriental man was a better example of true humanity for Buber. 

Whilst trying to discover new orientations for the life of the spirit, 

Buber found in the Oriental religious traditions a perspective on human 

living which provided a corrective to the dominant values and attitudes 

of modern western society. The Oriental emphasis on humility, 

1 Scbaeder, op. cit. p. 98. 
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acceptance of reality as the condition of 8enuin~ relation, the joy of 

simple everyday relations vith nature and man's fellow man, and on the 

need for each man to find a vay in life, seemed more sensible and more 

hUIIl8l) than the frenziecf pursui t of sueeess, pe,rsonal dominance, and 

~cal mastery so pervasive in western society.I 

What is particular'ly disturbing about 
\. 

the advent of 

technocracy ls that it has served ta alienate us ev en further trom our 

world-to a point where wa have becoIile alienated from ourse Ives and 
J 

f-
where our relationship to ourselves is that of the I-It realm. Buber's 

I-Thou serves as a refreshing corrective to a menacing psychologieal 

schism that threatens to fragmen~ in neurotic, psychotic, and violent 

ways our very existence as a civilization. This is evidenced by 

intense and frequent bursts of public and private violence and the deep 

" d~spair and angst felt l:ry many trapped in a society that is highly t . 
affluent and material1stlc, but quite devoid of meaning, part1cularly 

personal meaning. 

Buber se~s the uniquely human ability to engage in dialogue as 

~\ primary task of mankind. For in the I-Thou relationship, Buber 

discerns man' s \oI&y ta self-fqJ.fillment and authenticity. One of the 

press~ng concerna ~hat individuels have today ia the search for 

p~~sona+ fulfillment. hfI~ements and illusions are ubiquitoua. Power . ~ 

~, 
is eagerly sought after in many forms. Societal status, pol1tical • 

. 
eccle~iasticar~ intellectual, monetary, sexual, and other types of 

,> ~ 

1 James A': Moran, ''Martin Buber and Taoism, tt Judaism, Vol. 21 , 
Winter 19n, pp. 98-99. For further discussion on Oriental and 
'Occidental: man, see Haim Gordon, "An Approach ta Martin" Buber' 8 

Educational Writings," Journal of Jewish Studies, Vol. 29 (Spring 
1~78)"pp. 87-89.' 
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"points" have to be scored and won. Ultimately, these forms of power 

do not provide lasting fulfillment. And to those who ever seek but 

never taste of such "victories"-they are destined to always feel that 

they have somehow lost out on the good things in life. Buber tells us 

that man only truly becomes in the eontext of 1-Thou relationships. 

Fulfillment is to be found in the I-Thou between man and man. 

Buber' s underlying premise is that a11 life is held to be 

inherently saered. For if existence is meaningless and without value, 

what would be the point of establishing ties? Through the life between 

man and man, there is a mutual confirmation of personal dignity, worth 

and value. 

Man is a meaning-making creature. As such, he has a deep-

seated need to make sense of his environment, his inner landscape, and 

his relationships. Perhaps, this ls a function of both biologieal and 

psychologieal evolution and development.l To establish, nurture, and 

maintain meaningful, and trusting relationships is the basis for making 

integrated sense of a11 of one' s life, including the spiritual 

dimension. Thus, the concept of authenticity is tied with oneself, 

others, and at the same time vith God. 2 

Haim ~ordon relates an exper:1:enee whieh concretely illustrates 

the nature of the I-Thou. He tells us that sometimes when we least 
( 

expect it, a fellow hwnan confronts us ~as a Thou. He gives the example 

1 See Cesar R. Castillo, liA Parallel Between Ontologieal and 
Neurophysiological Concepts," Journal of Existentiel Psychiatry, Vol. 
1, Nos. 1-4, 1960-1961, pp. 89-111. 

2 Pfuetze" op. cit., p. 155. Pfuetze describes the I-Thou as 
being triadic in nature and points out that the relationships with 
oneself and vith others are a1so part of one's relationship vith God. 

1 

• 
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of his son' s newly acquired friend. seven-yeer-old Michael. One day, 

Neve (Gordon's son) and Michael returned from Bcho01 together before he 

was about to leave the house. Ne~ introduced Michael ta the house, 

explained who Gordon was and started ta play. Before Gordon left, he 

walked over ta Neve and stooped ta give him a good-bye kiss. When he 

stralghtened up, Michael was standing there. hands outstretched, 

smillng gently, waltlng to be kissed after Neve. Gordon tells us that 

he was sa surprised by this sImple gesture that for a moment time stood 

still; then a stream of love for this almost unknown child surged up 

from the roots of his belng, and he stooped ta kiss Michael tao. Still 

bewildered, Gordon turned ta go, conscious that MIchael had taught him 

something about love, for M:tchael had related directly ta him - he had 

sald Thou. l 

Perhaps, the nature lJf the I-Thou i5 best captured in a lovely, - . 
haunting poem wrItten by Martin Buber entitled "Weiftt du est noch ••• ?" 

("Do You Still Know It • • • ?") which was inscribed in the copy that 

Buber gave his wife Paula of the German edi tion of the Tales of the 

Hasidim. 2 

In both Gordon' s exemple of his encounter wi th Michael and the 

celebra tory poem of Buber' sI-Thou relationship with Paula, we find 

that there is a transcendent qual1ty about the relationships. Buber 

considers the dialogical process as leading to God. For Buber, humao 

'" I-Thou relationships point the way to the divine I-Thou. The function 

1 Gordon, liA Method of Clarifying Buber's I-Thou Relationship," 
op. ci t ., pp • 71-83 • ~ 

2 See Appendix B. 
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of engaging in I-Thou relationships is not just to establish one' s 

identity. nor is it solely ta mainta.in solid and supportive 

relationships with others. Buber believes the I-Thou ultimately brîngs 

us to God • 
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iv) The Individusl snd God 

Buber begins wi th ~~e indi vidua1 but certsin1y does not end 

there: 

One need on1y ask one question: 'What for? 
What am l to choose my particular wsy for? 
Wha t am l to unify my being for?' The 
reply is: 'Not for my mm sake.' 1 

He goes on to tell us: 

To begin with oneself, but not ta end with 
oneself: to start from oneself, but not to 
aim at oneself: to comprehend oneself, but 
not ta be preoccupied Io'ith oneself,2 

< 

Buber states that "indivlduEttion ls on1y the indispensable persona1 

stamp of aU realization of human existence. The self as such is not 

ul timately the essential, but the meaning of human existence gi ven in 

creation again and again fulfills itself as self ."3 

Buber' s attitudes tOlo'ard man are based upon his perception and 

understanding of God. For Buber, God is a Subject to be encountered 

and addressed. Çentral is the relationship betlo'een God and the 

individual. The nature of this re1ationship must be dealt with by each 

person. Buber rejeets any cognitive propositions or metaphysiea1 

speculations about God as the first cause or as leading humanity 

tOlo'ards some historieal destiny or, again, as something that can be 

1 Buber, Hasidism and Modern Man, op. cit., p. 163. 

2 Ibid., p. 163. 

3 Buber quoted in Nash, op. cit., p. 368. For a brief comparison 
of Jung and Buber, see Brink and Janakes, op. cit., pp. 291-292. 
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discovered through conscious and deliberate introspection. For Buber, 

it is simply eternal reality. He writes: 

lt is not as if Gad could be inferred from 
anything--say, from nature as its cause, or 
from history as its helmsman, or perhaps 
from the subject as the self that thinks 
iteelf through it. It ie not as if 
something el se ",ere 'gi ven' and this were 
then deduced from i t • This i s wha t 
confronts us immediately and tirst and 
al",ays, and legitimatelI it can only be 
addressed, not assertedi 

Buber st~te9 emphatically that God i9 the eternal Thou that cannot 

become lt. The eternal Thou, by His nature, cannot become It because 

He deUes quantification and limitation, not even in non-limi ting 

terms, such as immeasurable or boundless being. He cannot be 

understood as a sum of qualities, not even as an Infinite sum of 

transcendent qualities; for He cannot be manipulated, reduced to an 

abstraction, or objectified. We miss the essence of the living God if 

",e bel1eve in Him only as an abstraction or a metaphor. God is the 

ever-present, eternal Thou. 2 Thus, instead of trying to locate God 

through abstract theories, Buber believes God is to be found in our 

everyday deal1ngs and relationships vith oursel ves, oUlers, animaIs, 
, 

and nature. In short, the epiphany of God--the eternal Thou--is in our 

l-Thou relationships. The eternal Thou is part and parcel of every 

finite Thou. The infinite Other is made manifest in our finite l-Thou 

relationships. The One ",ho is transcendent Being becomes in our ",or1d 

through our response and authenticity in I-Thou relalionships. Buber 

1 Buber, l and Thou, transe Kaufmann, op. cit., p. 129. 

2 Buber, l and Thou. transe Smith, op. cit., p. 112. 
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stresses that the human I-Thou and divine I-Thou are inextricably bound 

up wi th each other. God is an integral part of man' s authent ic 

relationship to man. 

For Buber, God is present and must be addressed: 

l am there as whoever l am there. That 
which reveals is that which reveals. That 
which has being ia there, nothing more. 
The eternal source of strength flows, the 
eternal touch is waiting, the eternal voiee 
sounds, nothing more. 1 

WhBt does this presentness mean? It signifies that God is 

present in the here and now, in our everyday existence, in our human, 

concrete experience •• 

Buber' s thinking about God was greatly influenced by his 

understanding and interpretation2 of the Hasidic tradition. Hasidism 

1 Buber, l and Thou, transe Kaufmann, op. cit., p. 160. 

2 It should be stressed l:ihat Buber' s interpretation of Hasidism 
is not always adopted. 

Gershon Scholem, an outstanding authority 
on Jewish mysticism, has argued that 
Buber' s version of Hasidism ls not correct 
and that in many fundrunental respects the 
teachings of Hasidism are opposed to the 
world-affirming dialogical 'hallowing of 
the everyday' which Buber sees as at the 
centre of Hasidic life and teaching. [See 
Katz, op. cit., p. 195.] 

This article Katz refers to is Gershon Scholem, "Martin Buber' s 
Hasidism: A Critique" in Commentary 32 (October 1961), pp. 305-316 and 
33 (February 1962), pp. 162-163. 

For further discussion on Buber' s interpretation of Hasidism, see 
Maurice S. Friedman, "Hasidism: The Buber-Scholem Controve.rsy," 
Midstream Vol. 30, pp. 40-47, February 1984 and Maurice S. Friedman, 
Martin Buber' s Life and Work: The Later Years-1945-1965 (New York: 
E.P. Duttop, 1983), pp. 280-299. 

4 
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waB the popular communal mysticism of eighteenth and nineteenth cent ury 

~Btern European Jewry. Buber was instrumental in introducing Hasidism 

to Western culture. He did this by interpreting and re-writing Hasidic 

tales and sayings of the Rabbi Israel of Ben El1ezer Baal-Shem-Tov 

(Master of the Good Name, or Besht--1700-17601), the founder of 

Hasidism during the first half of the eighteen century in Poland. 2 

In his study of Hasidism, Buber c1aims that there was a 

uni versaI quali ty to the Hasidic message as he understood and 

interpreted it. 3 Hasidism itself wishes ta work exclusively within the 

boundaries of Jewish tradition. Yet something within Hasidism 

transcends its specifically Jerlsh orientation. This something ls a 

myst;icism which ia unlike any other-a hallowing of the everyday and 

sanctifying of the profane which endeavors to heal the breach between 

religion and our everyday 1He. Hasidism has a special message for 

modern man in crisis ~ 'the simple truth that the wretchedness of our 

world i8 grounded in its re8istance to the entrance of the holy into 

li ved lHe.' Man must reach the divine by starting 'Nith human 

experience. TO,become fully human i8 what this indi~idual man has been 

created for. Hasidic lHe and teaching revol ves around this central 

1 Pfuetze, op. cit., p. 121. 

2 Donald J. Moore, Martin Buber: Prophet of ReligiouB Secularism 
(Philadelphia: The Jewish Publication Society of America, 1974), p. 24. 

3 AH references to Buber' B relation to Hasidism should be 
understood as qualified in this manner, in view of Scholem's argument 
888inst Buber's interpretation of Hasidism (cited in footnote 1 2 on p. 
53 of this thesis.) 
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and eternai truth. 1 Buber vrites that man must begin just as a man and 

". • • presume to no superhunian holiness in him. Therefore, the 

BibIieal eommand, 'Holy men shaii you be unto me,' has reeeived Hasid1c 

interpretation thus, 'humanly holy shali YOU be unto me. "'2 

Buber could not completely embrace the Hasidic 'W8y of lHe 
, 

beeause he was not able to aecept the authority of the ~raditionBl 

Halakhah (Jewish sacred law) in its entirety as divinely revealed. 3 He 

did, nevertheless, glean much of value from the tradit ion. Buber 

considered that the issues of religion that Hasidism deals with are 

relevant to modern man. I~ is true that modern Western man has faced a 

crisis regarding religion. Traditional JudeO-<;hristian religious 

institutions and practiees seem to many to be highly removed from 

everyday reality. God seems sa inaccessible and the religious lHe 

seems unattainable. So, in frustration and cynicism, man turns a'Way 

from organized religion. Buber points out that Hasidism can end' the 

discrepancy bet'Ween religion and everyday life. This is done by 

transforming our earthly existence into a fully lived, human, 

sanctified life. By doing so, 'We will Und our way to God. What we 

have to start with is in the here and no'W, not in the here1ter. 

Instead of retreating from the world, Buber tells us to entlr the 

1 Buber, Hasidism and Modern Man, op. cit., jacket page. 

2 Ibid., p. 31. 

3 Bernard Martin, ed., Great T'Wentieth Jewish Philosophers 
(London: The MacMillan Co., 1970), p. 243 • 
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world, "for man cannot love Gad in truth without loving the world."l 

He explains that 

the world is an irradiation of Gad, but as 
it ls endowed with an independence of 
existence and striving, it i5 apt, always, 
and everywhere, ta form a crJ.lst; around 
i tself • Thus, a di vine spark ia enclosed 
by an isolating shell. Only man can 
Iiberate it and re-join it with the Origin: 
by holding holy converse with the thing and 
using it in a holy manner, that is, so that 
his intention in doing sa remains directed 
towards Gad t s transcendence. Thus, the 
di vine immanence emerges from the exile of 
the t sheHs. t 2 

It 18 important ta know that Hasidism taught that in everything and 

everyone there was a 'spark' of the Divine needed to be liberated. 

Buber interpreted this as meaning that everything in the world is 

potential1y sacred and a11 tha~ is needed to sanctify things is human 

energy directed in an I-Thou fashion. 3 

The first step ta finding God is to begin with the human 

situation. Buber 1s very specifie on this point: he places the 

\responsibility squarely on the individual. Buber lis always concerned 
1 

/ 
vith the concrete, immediate predicament th~ individual must face. 

r 
Starting with oneself ia very dlff~lt. To be an authentic, 

autonomous, free agent ls not an easy task. To think and feel for 

oneself is not easy. Ta know and understand one self ls not easy. 

There are many who simply drift along without really thlnking about 

\ ... 

l Buber, Hasidism and Modern Man, op. cit., p. 10. 

2 n'id •• ,p. 126. 
\' 

3 Katz, op. cit., p. 195. 
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their lives very deeply. Once in a while, vague questions appear at 

the back of their minds and are momentarily disturbing but are quickly 

forgotten in the midst of the multitude of everyday activities. One 

perhaps goes through IHe wanting more but not knowing quite what and 

feeling listless and unable to cape.! 

The quintessentially religious questions--'~at is it aIl about? 

Who is God? Is there a God? Is there life after death? What is the 

purpose of my life? Is there meaning ta life? What is the vocation of 

man?"-have been with us aince the earliest times. Madeleine L'Engle 

notes: 

This questioning of the meaning of being, 
and dying, and being, is behind the telling 
of staries around tribal fires at night j 
behind the drawing of animaIs of the walls 
of caves; the singing of melodies of love 
in spring, and of the death of green in 
autumn. It is part of the deepest longing 
of the human psyche, a recurrent ache in 
the hearts of aIl Godrs creatures. 2 ' 

Such questions can be faced in three different ways. First, 

there are those who- are not disturbed by these questions at a11, or 

indeed are never fully aware of themt second, those who are disturbed 

by them but will not pursue them because they do not have the 

inclination or sufficient interest, and finally those who are diaturbed 

by these questions and continue ta aearch for illumination. Buber 1s 
.0. 

fu11y aware of the difficulties facing those who continue the search. 

The first step ia for the individusl ta confront hie own need and to 

1 Field, op. cit., p. 19. 

2 Madeleine L'Engle, Walking on Water: Reflections on Faith 
and Art (Illinois: Harold Shaw Publications, 1980), p. 13. 
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recognize the superficiality of his own condition, He points out that 

one must first flnd his way from the casual, accessory, external 

elements of his existence to.his own true self. He must seek not the 

trivial ego of the egotistic individual, but the deeper self of the 

person living in relation to the world. This genuine self-awareness ls 

contrary to everything that we are used to. 1 The true self which ls 

more than the raIes and functions one plays in everyday life is very 

easily deflected, avoided, or ignored. E.M. Forster warns us that "the 

armour of falsehood is subtly wrought out of darkness, and hides a man 

not on1y from others, but from his own soul. "2 Sometimes it takes a 

personal crisis to shock and joit one into addressing the questions 

dealing with one's life and purpose. Buber describes this awareness of 

the true self as the beginning of {he return of man ta himself and ta 

God: 

For aIl his. autocratie bearing, he is 
inextricably entangled in unreality; and he 
becomes aware of this whenever he 
recollects his own condition. Therefore, 
he takes pains ta use the best part of his 
mind to prevent or at least obscure such 
recollection. But if this recollection of 
one's falling off, of the deactualized and 
the actual l, were permi tted ta reach down 
to the roots that man calls despair and 
from self-destruction and rebirth growA 
this would be the beginning of the return.~ . 

~ 1 Buber, Hasidism and Modern Man, op. cit., p. 159. 

2 E.M. Forster, A Room with a View (Middlesex, England: Penguin 
Books Ltd., 1973), p. 181. 

3 Buber, l and Thou, transe Kaufmann, op. cit., p. 110. 

'v 
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Buber's view is that God wishes to be sought in man and in man's 

experiences: 

God 's graçe consists in precisely this, 
that He wants ta let Himself be won by man, 
that He places Himself, sa ta speak, into 
man' s hands. Gad wsnts to come to His 
world, but He wants ta come ta it through 
man. This is the mystery of our existence, 
the superhuman chance of mankind. 1 

Buber refers t~ the story of the Rabbi of Kotzok who surprise~ a number 

of learned men by asking them where Gad dwells. They laughed at him: 

'What a thing to ask! 15 not the whole world full of His glory?' But 

then the rabbi answered his own question: 'God dwells wherever man lets 

Him !n. 2 

Buber goes on ta say that the great treasure which mar be called 

the fulfillment of existence can on1y be found in one place--the place 

on which one stands.- For it is here that we should try to make shine 

the llght of the hidden di vine light.3 
1 

The discovering of the divine 

and ,the unfolding of the divine in the present is, of course, not on1y 

a Buberian appea1. Jean-Piert;e de Caussade, John Beevers, Dag 

Hammarskj61d, the Rabbi of Berditchev4 and Hildevert of Lavarin5 have 
, 

also expressed the same notion, to name but a few. Jean-Pierre de 

Caussade, al) eighteenth-century Jesui t priest, insista on the 

1 Buber, Hasidism and Modern Man, op. cit., p. 175. 

2 Ibid. , p. 175. 

3 Ibid. , p. 175. 

4 See Appendix B. 

5 See L'Engle, op. 
j 

cit., p. 87. 

§ ( 
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"sacrement of the present moment. "1 Dag HammarskjOld, past Secretary-

General of the United Nations, writes: "In our age, the road to 

" holiness necessarily passes through the world of action. "2 John 

Beevers, the translator of Abandonment to Divine Providence, cOlIDDents 

~ that Caussade eombines intense practica1ity with profound mysticism. 

Beevers maintains that this ie nothing extraordinary as "true mystics 

are a1 .... ay8 much more practical than ordinary people. "They seek 

reality, we, the ephemeral. They want God as He is; we .... ant Gad as we 

imagine Hlm ta be. "3 

Note Caussade's insight: 

You seek for God, beloved soul, and he ls 
everywhere, everything speaks of him, 
everything off ers him to you, he walks 
beside you, he surrounds you and is wi thin 
you. AlI you suffer, a11 you do, aIl your 

-inclinations are mysteries under which Gad 
gi ves himself ta you while you are vainly 
straining after high-flown fancies. God 
will never come 1:0 dwe11 with you clothed 
in thèse imagin1ngs. 4 

1 Jean-Pierre de Caussade, Abandonment to Divine ProvidEtfice, 
trBÏ1s. John Beevers (New York: Doubleday and Co. Inc., 1966), p. 16. 

2 Dag Hammarskj61d, Markings, transe W.H. Auden and LeIf SjOberg. 
(London: Faber and Faber, 1964), p. 23. Rammarskj6ld tirst met Buber .on 
May l, 1958. He was very enthusiastic about Buber's work both in 
literary and peace activ1ties and nominated Buber for the Nobel Pesce 
Prize in June, 1959. He wanted to translate l and Thou into Swedish. 
Maurice Friedman tells us that: ''When Dag Hammarskj6ld ' s plane crashed 
in Northern Rhodesia, he had with h1m the manuscript of a translation 
t!tat he wes making of Martin Buber' s class1c work, l and Thou." (See 
Martin Buber, Between Man and Man, op. cit., p. xiii.) The I-Thou 
relationship with God is aptly expressed in a poem written by Dag 
Hammarskj61d on July 19, 1961, shortly before his death in August 1961. 
(See D$8 Hsmmarskj61d, Markings, op. cit., pp. 176-177, 185.) 

3 Caussade, op • cit., p. 20. 

4 Ibid., p. 96. d 
\ \. 
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.A. .'''' Buber echoes Caussade: 

God's speech to-men penetrates what happens 
~n the life of each one of us, and aIl that 
happens in the world around us, 
biographical and historical, and makes i t 
for you and me !nto instruction, message 
and demand. l 

~. 

Transcendence, according to Buber, is to be found ip' our 

concke experience-in ~e "hallowing of the everyday. "2 Ultimately, 

I-Thou relationships are important because they lead us and direct us 

to the eternal Thou-God. Bu~er says that, "every paIJtièular Thou is a 

glimpse through the eterna;t Thou. "3 He writes ''Love i5 the mystery of 

existencl and points the way to d1 vinity. ,,4 Also, he states that "true 

love of God begins with the love of pJan."5 In the Scriptures it 1a 

summed up thus: 

l 

2 

3 

If a man says, 1 love God, and hateth his . 
brother, he 1s a 1iar: for he that love th 
not his brother whom he hath seen, how can 
he love God whom he hath no t, seen? 
.And this commandment have we from h1m, t'hat ~ 
he who lovetœ God love his brother also. 6 

'. 

.. 
Buber, l and Thou, transe Smith, op. cit., p. 136. 

Buber, Has1d1sm and Modern Man, op. ci t., jacke,t p~ge. 

Buber, l and Thou. transe Smith, op. cit. p. 75. 

4 Buber qnoted in Audrey Hodes, Martin Buber: An Intil1l8te 
Portrait (New York: Viking Press, 1971), p; 223. 

5 Buber, Between Man and Man, op. ci t., p. 224.' 

6 l John 4:20, 21. ,1 

.. 
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And thou shal t love the Lord thy God wi th 
a11 thy heart, and with aIl thy soul and 
.... ith aIl thy might. l 

• • • thou shalt love thy neighbour as thyself.2 

---Buber further eluCldates the notion of find;i.ng Gad' through lov~ng one' 5 

neighbour by vriting that the true meardng of loving one' s nelgnbour ~s 
1 

not that 1t 1s f,I command from Gad "tttich we are to fulfill, but that 

through loving one' s neighbour we meet God. It 15 not Just wri tten: 

'Love thy neighbour. as thyself,' - fullstop, but it adds: 'Love thy 

neighbour as thyself, l am the Lord.' The grammatical construct~on of 

the original text shows qui te c1early that the mean~ng lS: You shall 

deal in a loving w8y with your 'neighbour', that i5, with everyone you 

meet in life, and you shall deal .... ith him as your equal. "The second 

part, however, add~: '1 am the Lord' - and here the Hàsidic 

interpretation cornes in: 'You think l am far away tram you, but in your 

love for your neighbour you wHI find Me; not in his love for you but 

in yours for Mm.' He who loves bringe Gad and the world togf"ther. "3 

A notable feature ot Buber' s philosophy is that his Utopian 

vie1o' i5 not dependent on other-.... orldliness or on a future time .... hen 

perfection and bliss .... ould reign supreme. Buber's Utopia i5 

established in the "here and no ..... " The concrete, everyday experiences 

of ordinary indi viduals is the basis for his vision of heaven on earth. 

2 

3 

Deuteronomy 6: 5. 
--..j 

Lev1t1cus 19:18C. 

Buber, To Halloli This Lite, op. cit., p. 67-68. 
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The Kingdom of God is established heré on earth through I-Thou 

authentlcity and it lS directly accessible to all of us. 1 

, 
Although the concept of di vine eplphany in our everyday lives lS 

not ex::lusi ve to Buber, nonethe less, Buber plovides clarification of 

this concept via the pnsm of his expressive and sustained expositlon 

of the I-Thou relationship. Ho .... he brings his perspective on human 

relationships to bear upon the educational context wlll he the subject 

of the next chapter. 

1 Buber' s dlslogical pat!" 15 "grounde~ on the certainty that the 
meaning of existence is open and accessiblé in the actual lived 
concrete." See Martin Buber, A Believing Humanism, op. CiL, p. 22 . 

.. 
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Chapter III The Educational Context 

i) Introduction 

The seçfnd chapter of this thesis dealt with BubV' s 

philosophica1 ideas on the individual, the individual and others, and 

the indi vid ual and God. This chapter will dea1 with Buber' s 
, 

educational perspective. l will a1so present a brief comparison of 

Buber with other educationa1 thinkers. 

Buber' s e.ducational perspective is informed by his general 

philosophy and in turn, his educational perspective further illuminates 

and clarifies his .general ideas. The most recognizable link between ... 
the two is that the educational re1ationship i8 ~ potential forum for 

an I-Thou experience. Although 8ubject matter i5 what ostensib1y links 

Btudent and teacher, upon analysis, the educational relationship 

transcends mere subject matter. Adir Cohen writes: ". • • education 

[i8) no longer dedicated on1y to the transmission of information and 

the development of intellectual facu1ties but is intent on fostering 

true dialogué."l What concerns Buber primarily is the emergence and 

actualization of man in the I-Thou. He writes: "The attitude of 

dialogue crea tes the sphere of authen tic existence."? Buber' s 

challenge tp be authentic extends to the educational realm. It becomes 

c1ear .[-hat the essential business at hand is the nurturing of the - human 

spirit. It fo11ows then that Buber does not particularly focus on 

1 Adir Cohen, The Educational Philosophy of Martin Buber 
(London: Associated University Presses, 1983), p. 13. 

2 Martin Buber, The Way of Responee: Martin Buber. ed. Nahum N. 
Glatzer (New York: Schocken Books, 1966), p~ 9. 
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externals, 'how-to's', elaborate theoretical sehemes, or specifie 

pedagogiesl methodology in his educational writings. Cohen wrrites: tlIt 

is a faet that Buber founde~ n~ educational movement, proposed no 

educational methodology, and expounded no theoretical precepts to which 

a teacher could resort for guidance in his .... ork. "1 He is eminently 
.J 

concerned, however, with the attitudes, character and being of bath the 

teacher and the student. 

The goal of Buberian education is to foster the development, 

gro .... th and integration of the autonomous and authentic individual that 

will enable him to engage in I-Thou relationships with others and God. 

Buber sees the educational relationship as another avenue whereby an 

- indi-vidual may be brought into relationship wi th God as a function of 

increased awareness of the spiri tuaI dimension in lite. 

In order to understand the nature of thè educational 

relationship, it is necessary to understand how it is distinguished 

from other dialogical relationships. Buber notes that there are three 

main forms of dialogical relationships. 2 

The first type Buber names as an "absu-act but mutual experienee 

~ of inclus! on. "3 An example of thia type of re lationshi p 1s one where 

th~ other individual 1s seen as a spiritual person with a responsible 

'. 
attitude to being and truth, even if the other individual has an 

~ 

I Cohen, op. cit., p. 14. See also Brian V. Hill, Education and 
the Endangered Individual (New York: Teachers' College Press, 1973), p. 
248. 

2 Buber, Between Man and Man, op. cit., pp. 98-101. 

3 Ibid., p. 98. 
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opposing view. 1 Buber names this relationship "abstract t1 since i t is 

not a fully inclusive re1at10nship--only one element of the other 

person is apprehended by the other • For instance, two people who do 

• 
not know each other very weIl are engaged in a discussion. Even if 

they totally disagree with each other' s point of view, but respect each 

other's right to a view and realize intellectual integrity, then this 

would be a mutual (al though partial) experience of inclusion. Full 

inclusion [umfassung] would signify mutual, concrete and holistic 

comprehension and acceptance. 

The second type of d1alogical relationship 1s the educational 

relationship. It is based on a concrete but one-s1ded experience of 

inclusion. 2 The teacher 1s able to see both his point of view and aIsê 

comprehend the student' s perspective. 
"c 

However, the student·, by 

definition, can on1y see his own point of view. Buber points out that 

however intense the mutuality of gi ving and talking Is between the 

tescher snd Btudent, inclusion cannot be mutual. The teacher 

experiences the educating of the Btudent, but the student cannot 

experlence the education of the teacher. The teacher can see both 

sides of the situation, the student on]:y one side. In the moment when 

the student lB able to view and experience both sides, the purely 

educative re1ationship is ended or changed into friendshlp.3 

1 Schaeder, op. cit., p. 196. 

2 Buber, Between Man and Man, op. cl t., p. 98. See also Berry, 
op. cit •• pp. 39-68. The limitation on full mutuality Is a1so present 
in other helping relationshlps. For example,·r between: 
physician/patient; psychiatrist, psychologist, psychotherapist, 
psychoanalyst/ans1ysand/or client: priest/pen4ent. 

3 Ibid •• p. 100. 
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The third type of dia10gical relationship ls that of friendship. 

"This is based on concrete and mutual experience of inclusion. ft-.~­

true inclusion of one another by human Bouls."l Buber writes that the 

educative re1ationship by its very nature may never unfold into 

complete mutuality. Donald Berry suggests that "attitudina1 and social 
c 

problems, and the possible requirement of eva1uative judgement might 

account for the necessary and normative limitation of the mutuality 

which may exist between teacher and pupil. "2 
4;-

What a1so shou1d be understood is Buber' s conception of the 

teacher. Some salient characteristics of the Buberian teacher include 
) 

.. self-awareness, sense of responsi bility, presence, trustworthine8s, 

integri ty, courage and commi tment. 

The teac.her must be aware of his vocational situation. He ia in 

a special position whereby he cao influence the lives of others" in 

quite a direct manner. One has to be a .... are of the :impQ_rt à.:ui--rm:p~ct of 

one's professi~nal contribution since teaching holds an enormous 

responsibility. Buber notes: ''What ia otherwiae found only as grace 1 

inlaid in the folds of life-becomes here a function and a 1aw. "3 
"!/ 

The educational situation requires true presencé on the part of 
,-

the teacher, who must be attentive to and present for the student in 

front of him. The teacher 1 a main task i8 in "being true ta the being 

in which and before whom 1 am placed. "4 When Buber apeaka of being 

1 Ibid. f p. 100. 

2 Berry, op. cit., p. 47. 

3 Buber, Between Man and Man, op. cit., p. 100. 

4 Buber quoted in Hodes, op. ci t ., p. 225 • .... 

( 
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present for the student, he does not only Mean being present for a 

specified amount of dutiful time or being present. as gi ving full 

attention to the student. What he means is far more pervasive and far-

reaching. He speaks of presence in terms of trustworthiness. The 

student ought to f~e1 that the teacher is there for him as a person, 

even when the teacher is not li terally present. The influence of the 

teacher should be such that the teacher' s concern and support are 

internalized and serve as a guiding force in times of doubt, 

discauragement and despair. The outcome of the educationa1 relationship 

should be that the ". • • steady potentia1 presence of the one to the 

other is established and endures. nI 

The integri ty of the teacher is crucial because it is this 

quality that offers hope to the despairing student. We 1earn by 

1 example. Ta be able to see another human being struggling, dealing 
1 

with and overcoming concrete issues of self-idebtity and responsibility 
\ 

is inspiring and serves as mu~h needed encoura,ement to those who are 

Just starting out on the paths of disco very an~ illumination. Buber 
\ 

emphasizes that \ 

trust, trust in the world, because thi-s 
human being exists-that is the Mast inward 
achievement of the relation i'll, 'the 
education. Because this human being exists, 
meaninglessness, however hard pressed you 
are by it, cannat be the real truth. 
Because this human being exists, in the 
darkness the light lies hidden, in fear, 
sa1vatian, and in the callousness of on~' s 
fellow-men the great Love. 2 

Ij Maurice S. Friedman, The LHe of the Dialogue (Chicago: 
University of Chicago Press, 1955). p. 176. 

2 Buber, Between Man and Man. op. ci t.. p. 98 • 

• 1 
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The Buberian teacher has to ask himself searching questions BuC'h 

as these: ''What am l doing here?" "What are the principles upon .... hich 

l base my pedagogical praxis?" "What sort of intellectual and 

spiritual awareness and understanding do l hope to convey?" "What are 

the best ways for me to do this?" 

Teachers have a solemn stewardship to carry out for theirs is 

the responsibility to help lead the students entrusted to thelr care 

into knowledge, self-understanding, ful~illing relationships .... ith , 
others, and ultimately into the presence of God. God ls revealed in 

man through the I-Thou relationship. It fo11ows then, the I-Thou 

relationship between teacher and student is of crucial importance. In 

order to apprec ia te Bu ber' s ed uca t ional philoso phy, i t must be 

remembered that the development of the student as a spiritual being-

that is, a person with the ability to relate to the eternal Thou-is of 

central concerne 

Although Buber realizes sadly that "the spirit of man is in a 

tragic situation today, "1 he also reminds us that man ls made ln the 

image of God and that the educator, like a11 of us, stands in the 

imitatio Dei: 

Man, the creature who forms and transforma 
the creation, cannot create. But he, each 
man, can expose himself and others to the 
Creative Spirit. And he can calI upon the 
Creator to save and perfect His image) 

1 M. Levin, "The Sage Who Inspired HammarskjtHd," New York Times 
Magazine, December 3, 1961, p. 63. 

2 Schaeder, op. cit., p.196. 
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11) The teacher-student relat10nship 

The notion of authentici ty is evident also in Buber' s 

educational view, for the teacher-student relationship i8 an excellent 

forum for genuine exchange between individuals. If one sees Buber's 

stance, then one can see the traditional ways of viewing education and 

teacher-student relationships as needing serious revision and approach. 

For educational questions no longer solely foeus on questions of 

curriculum, job-training, critical skills, and so on, but on the nature 

of what is being exchanged between one human being and another human 

being. Buber writes: "For the genuine educator does not merely 

cons1der individual functions of his pupil, as one intending to teach 

h1m only to know and be capable of certain definite thingsi but his 

concern is always the person as a whole, both in the actuality in which 

he lives before you and now in his poss1bilities, what he can become. "1 

For Buber, education 1s an extension or another arena in lHe 

that the I-Thou attitude can be Dfnifested. This is possible in spite 

of the limits on mutuality and full inclusion. 2 The educator ought to 

demonstrate by his life the quality of I-Thou; he ought to lead the 
, 

student in such a way thst the student will be able to be authentic. 

The search for knowledge t meaning, and understanding should not 

be excluded from the Buberian conception of the teacher-student 

relationship. A man must be awake and be aware of the man in him that 

he does not know. For example, 1n Hermann Hesse 1 s novel, Narziss and 

1 Buber, Between Man and Man, op. cit., p. 104. 

2 Buber, l and Thou, transe Smith, op. cit., pp. 133-134. 
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Goldmund, Narziss counsels the yet uncomprehending Goldmund, his 

favorite pupil: 

• • • at times your whole life is a dream, 
l calI that man awake who, with conscious 
knowledge and understanding, can percei ve 
the deep, unreasoning powers41n his soul, 
his whole innermost strength, desire, and 
weakness

1 
and knows how to reckon wi th 

himself. 

Buber believes the purpose of education ls to enable the student 

to live humanly in the world, that is, ta help the student to be 

authentic with himself, others and God and to gi ve him Such tools 50 

that he can deal with IHe responsibly on his own terms and in hie own 

autonomous way and not by simply accepting the standards and valuee set 

by others. 

Buber makes it particularly clear that the 
task"i of the educator ls to bring the 
indi vi dual face to face,. with God though 
making him responsible for himself rather 
than dependent for his decisions upon any 
organic or collective unity.2 

1 Hermann Hesse, Narziss and Goldmund, trans. Geoffrey Dunlop 
(Great Britain: Penguin Books, 1959), p. 45. In an address celebrating 
Herman Nesse' s eightieth birthday, Buber notes that the relationship 
between Narziss and Goldmund ls a 'grandly concei ved dialogical 
relationship. Within both the authenticity of the spirit dwells; both 
together are spirit' (see Buber, A Bel1eving Humanism, transe Maurice 
S. Friedman, op. cit., p. 74). Both Buber and Hesse admired each 
others' work. Hermann Hesse nominated Buber for the Nobel Prize in 
Literature in 1949 and again in 1959. Hesse declared: 'He [Buber] has 
enriched world l1terature with a genuine treasure as has no other 
li ving author -the Tales of the -Hasidism. ' (See Friedman, Martin 
Buberts Life an Work: The Later Years 1945-1965., op. cit., p. 63.) 

- r 
2 Maurice S. Friedman, "Martin Buber' s P)1ilosophy of Education", 

Educational Theory. Vol. 6, No. 2, April 1956, p. 101. 

l' 
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In my view, this i8 particularly relevant today in the light of the 

multicultural milieu with all its attendant value systems that we 

experience in this "global village." 

Buber ia a1ways concerned with equipping studenta with tools to 

discern the truth. In his view, learning how ta discern the truth la 

an important part of the educative process. The teacher should guide 

the pupil toward reality and rea1ization. This presupposes that the 

teacher have a sense of integrity and an unfl1nching commitment to 

truth. Only this type of teacher is truly qualified to teach. Buber 

writes: 

That man alone 1s qualified to teach, who 
knows how to d1st1nguish between appearance 
and real1 ty, betYeen seeming re~1ization 
and genuine realization'''; who rejec ts 
appearance and chooses and grasps reality.1 

The teacher must treat each ch1ld as a Thou. Each child i9 

unique. The teacher accepts the student who ls there before him. It 

Is not a matter of personal choice or appeal. 2 The teacher must accept 

not only the student in the here and now but a1so accept him in his 

potentiality: 

1 Buber, 

2 Buber, 

\ 

The teacher will awaken in the pupil the 
need to communicate of himself and the 
capactty thereto and in this WBy bring h1m 
to greater clarity of existence.3 

POintins the WaI, op. cit., p. 105. 

Between Man and Man. op. ci t. , pp. 94-95. 

3 Sydney and Beatrice Rome, op. cit. , p. 68. 
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The teacher should educate, that 1s, "lead out"l the potential 

ability for understanding that is in the pupil. Buber does not 

advocate Just leaving the pupil to his oyo creative devices. If ,there 
• 

is no human interaction, then the creative proces8 ia simply arid and 

has no 'meaning. The pupil should not live in a creative vacuum. This 

paves the way to a greater loneliness for the pupil. At the same 

time, Buber does not approve of the other extreme, namely, the old, 

authoritarian method where pupils were passive recipients of knowledge. 

Instead, he focusses on the reciprocal communication between pupil and 

teacher, arguing that "at the opposite pole from .compulsion there 

stands not freedom but communion. 112 

The teaching experience is dynamic. The teacher educates 

himself a8 weIl and discovers his own limits. The I-Thou relationship 

does not mean there will always be agre~ment. Through conflict and 

disagreement, constructive critic1sm and guidance, th~ teacher and 
'. 

student learn from each other. They both lesrn to thin~ more clearly 

and more effectively.3 

Buber places emphasis on education as dialogue. Th us , it 

behooves the teacher to ensure an amenable milieu which fosters 

understanding and appreciation for authentic dialogue. Buber's primary 
~ 

concern is with the nature and quality of relationships between 

individuals in the personal and educational 'Betting. Buber notes that 

1 Buber, A Believing Humanism, op. cit., p. 98. 

2 Buber, Besween Man and Man, op. cit., p. 91 • 

3 Ibid., p. 107-108. See also Clark E. Houstakas, "Confrontatio~ 
and Encounter," Journal of Existential Psychiatrv, Vol. 2, No. 5-9, 
1961-1962, pp. 263-290. 

;. 
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the authentic teacher "aIso learna himaelf through teaching thua: he 

learns ever anew to know concretely the becoming of the human creature 

t:i,:takes pl,ace in experiences, he learns what no man ever learna 

co,lete 1 y, the particular, the indi vid ual, the uni que. "1 

If the teacher is not carrying on a true dialogue with the 

pupll, hé is not educating. If the relationship becomes a debating 

situation, the whole thing is simply an intellectual game and the 

teacher is confirming his self-esteem at the pupil's expense. 
} 

Again, if the teacher ia siroply giving out information, he ia 
• 

carrying on a technical conversation and not a true dialogue. 2 Also, 

if the teacher 1s not genuinely responding to his pupil, the 

relat10nship also becomes an l-lt one, and there is present only a 

monologue on the teacher's part. 3 

Buber expresses very strong sentiments on propaganda and 

indoctrination. He feels strongly because those who manipulate with 

propaganda have no concern for the individual. An indoctrinator does 

not respect the ~ of the student because he offers the student no 

freedom of choice to decide on hie Olm. There are two primery ways to 

influence the minda and lives of others. One 1a through propaganda. 

The other is through education.4 Buber says that education meane 

J 

teaching people to think for themsel ves and to be critical-ly----- ---

reflective. Education means teaching people to see the reality around 

1 Nash, op. cit. , p. 386. 

2 Ibid. , p. xv. 
, 

:3 t'bide , p. xv. 

4 Ibid. , p. 378. 
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them and to understand it for themselves. Propagande is diametrical1y 

opposed ta. this. It tells people wbat and' ho..., to think. The message 

1s "Think as ...,e want y,ou to think rIt It wents to control people' s 

perception of reality. Propaganda compels one to accept dogmas without 

question or any doubt et all. 1 

\ 1.', 

Furtnermore, the indoctrinator does not see the whole being of 

the other i he does not view the student as a Thou butas an l t • 

----• Various individual qualities are important only insofar as they can he 

exploited' for the indoctinator's own purposes. Unlike the 

indoctrinator, " ••• to dictate, dominate or impose is not the task of . '~ 
the true educator." 2 

4 __ 
Buber stresses clarification of concepts because they will lead 

to a better discernment of what is true and what is note He stresses 

that edllcators should 1nculcate the1r students wi th a sense of 
? 

responsibility with regard to concepts and speech. 3 

Man has the remarkable capacity to teach his fellow man. If-

the teacher provides a meaningful educaUonaJ.. environment and engages 
) -

in mean1ngful learning exper1ences ~ the student, then not only 
~ 

content and skills are transmitted, but also the sense of shar1ng an 

~uthent1c relat1onship.4 ~t 1s aiso fostered 1s the vish to emulBte 

~the pedagogical I-Thou relationship and the des ire to establ1sh other 

1 Hodes, op. cit. t p. 117. ." 
2 Hellerich, op. cit., p.,153. 

3 Friedman, "Martin Buber' s Philo,ophy of Education" , op. cit., 
p. 109. 

~ 
4 Hill, op. cit., p. 248. 
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I-Thou relationships. The student is thus heartened, through the 

tescher' s demonstrstion, to seek out meaning-making activities and 

meaningful relationships for himself. It is through others affirming 

us that we learn to affirm others in return. Indeed, it is by otners 
.. 

demonstrsting love to us, that we learn how to love. Thus, the 

• 
signi ficsnc~ of the teacher as exemplar cannot be stressed enough. 

Buber tells us that: 

Everything.depends on the teacher as s man, 
as a person. He educates from himself, 
from bis virtues and his faul ts, through 
personal examples and according to 
tircumstances and conditions. His task is 
to realize the truth in his personality and 
to convey this realization to the pupils. l 

In response to critics who would argue that there are too few 

first-rate teachers qualified to teach in an I-Thou mode, Buber would 
-.,J 

reply that authenticlty in education is needed then that much more. 

The Urst step ls to e'd~cate the edùcators. He writes: .. 
• • • education must change; and that means 
above a11: the educator must change. We 
must begin with the education of the 
educator. 2 

) \ 
~n the 1960s, Erich Fromm3 warned: 

Today the crucial danger in an automatized, 
gadget-ridden consumer culturE! is, that we 
are becoming less and less alive, and more 

<-

1 Buber quoted àn Hodes, op. cit., p. 127. 

2 Sydney and Beatrice Rome, op. cit., p. 66. 
" 

, 
3 For a brief comparison of Fromm and Buber, see Brink and 

Janakes, op. cit •• pp. 292, 297. ) 
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and more alien~ted from each other and from 
our very selves. 1 

Bruno Bettleheim echoed Fromm's warning: 

• modern man requires a more highly 
developed emotional sensitivity 50 as not 
to succumb to temptations inherent in a 
machine age. The more mechanized and 
fragmented the world around us, the more we 
must. deve lop the humanit y of h uman 
relations. The more we live in li mass 
society, the better we must know how to 
have intimate relations. 2 

How much more immediate and ~cute is' the dea th of the spirit in our 

present time? 

As the age of technocracy threatens to alienate a1ready solitary 

modern man even more, and as it threatens to cut him off further from 

his fellowman, i t is my view that the message Buber brings of 

authenticity and genuine- response has never been more timely or 'more 

apte 

What kind of a person aoes Buber' s teacher have to he? What 

does he have to do? He does not have to be perfect, or even near-

perfeet, but he has to be wholeheartedly there for the student. Buber 

states: 

The good teacher educates by his speech and 
by his' silence, in ~,the hours of teaching, 
and 1..n the r e è e s ses, i n cas u a 1 
conversation, through h: s mere existence, 
on1y he must be a rea1l)' existing man and 

. , 

1 H. Hart, ed'., Summerhill: For and Against (New York: Hart 
Publisning Co., 1970), p. 263. 

2 Bruno Bettleheim, The Informed Heart: Autonomy in a Mass Age 
(New York: The Hearst Corporation, 1960), p. 102. 

, j 
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he must be really present to his pupils; he 
educates through contact. l 

For the teacher to be truly present for the student requires courage. 

Thus Buber challenges: 

;' 

• • • Teachers you must dare. Everything 
in life is based on daring. For a man to 
father children in these times is daring. 
For a man to believe in God today--that is 
daring. AlI the teacher must do is to 
point the direction. Then it is up to the 
pupil himself. 2 

How many ,of us have chosen and succeeded in our particular field 
. 

endeavour because of some encouraging word from our favorite 

teacher, or because of a sense that the teacher really believed in !!!, 

in our dreams,oour hopes, and our aspirations? How many great men and 

women become grea t because at one point in their lives they were 

inspired by the profound example of their teachers? 

Bub~r calls us, as educators and a~ human beings, to genuine 

response, 'genuine commitment and genuine ca ring in our profession. 

Whell he says, "I consider the profession of teaching the most important 

in human society, 113 l 'am certain he means 'profession' in both senses 

i of the ward. To be an educator is not on1y a calling but it 18 also a 

, 
1 

2 

3 

.. 

Buber, A Believing Humanism, ,op. cit., p. 102. 

Buber quoted in Rodes, op. cit., p. 124. 
fW 

Ibid., p. 124 • 

.' .... 
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statement of faith. And a statement 01 fa1th 1a really a ce\ebratton 

of the created and the Creator. 1 

1 Dylan Thomas, "Notes on the Art of Poetry," Twentieth Century 
Poetry and Poetics, Ed. Gary Geddes, 3rd ed. (Toronto: Oxford 
University Press, 1985), p. 665 • 

J 
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11i) A comparison of Buber with other educational thinkers 

Whi1st 1t 1s not within the scope ot.. th1s thesis to compare 

Buber with other educational thinkers extensive1y, there are some 

interesting similarities and differences that can be noted and cou Id 

serve for fruitfui further discussion and investigation. Educational 

thinkers that l will touch on briefly in reference to Buber are 
,1' , 

Lawrence Kohlberg, Paulo Freire, Carl Rogers and Abraham Maslow. Each 
Ci 
of these authors has had a strong influence on educational theorists 

and has emphasized the importance of interpersonal relationships in 

teaching and learning. Consideration of their positions, even if only 

very briefly, can serve as a foi1 for Buber and pro vide an opportunity 

to clarify his work further. 

The developmental approach as presented by Lawrence Kohlberg is 

antithetical to Buber~ Buber' s approach does not employ the very 

structured, sequential, and invariant nomothet;ic stage theory 

principles. Buber's approach is idiographic. 1 . \ 
The question arises whether 1n fact Kohlberg' s moral Stage 6-

postconventional jus~ice reasoning invo1ving commitment ta ~niversal1 

1 There is a question of whether universality as Kohlberg defines 
it-a principle that cao be applied everywhere--is so general and 
devoid of hol1stic and intimate comprehension of die nuances, 
ambiguities and exigencies of human moral situations as to be of any C 

real' value or significance. [See G. Moran. Interplay: A Theory of 
Religion and Education. (Minnesota: St. Mary's Press, 1981), p. 124.] 

'"' 
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ethical principles of conscience or his hypothetical religious Stage 71 

of selfless love share a ce,rtain kinship with the I-Thou experience. 

~ 
The developmentalists c1aim that reaching Stage 6 and Stage 7 

requires the achievement of the preceding cognitive2 and moral stages. 

• • • a true I-Thou is not possible where 
individuals fail to acknowledge such 
principles [the importance of justice, 
reciprocity,\ equality, and basic human 
dignity]. Thèfefore, the fir~t five stages 
are variations of the I-It, and individuals 
who fai1 to develop cognitively and ad vance 
to Stage 6 do not enter the I-Thou. 3 

According to my understanding of Buber' s work, the I-Thou 

relationship is not necessarily predicated on acquisition of certain 

normative or pr~criPtive developmenta1 cognitive or moral stages. l 

do not think that Buber would choose to view authenticity in reference 

to the individua1' s developmental stage. Stages in the idiosyncratic 

and ineffable I-Thou experience woul" be co'nsidered anathemathetic • ... 
\ For example, the fact that,the I-Thou relationship can exist between a 

young child and an adult as c1ted previously in the experience of 

1 Lawrence Kohlberg, The Phil080phy of Moral Development (San 
Francisco: Harper and Row Publi8hers, 1981), pp. 206, 308, 341, 347, 
351. See' also Kohlberg, Lawrence, Levine, Charle$, and He~er, 
Alexandra. Moral Stages: A Current Formulation and a Response ""to 
~ritics. (New York: Karger Publlshers, 1983), pp. 41-48. 

2 Kohlberg' 8 theory 18 based on Piaget' s approach to cognitive 
development. Moral development presupposes cognitive development 
according to Kohlberg. -

, 3 Brink and Janakes, op. cit., p. 296. It should be noted that 
KoJl1.berg reduced the number of stages to five by making Stage 6 an 
advanced Stage 5 form due to lack of empirical validation. 
Consequently, the existence of Stage 7 is also in doubt. [See John 
Martin Rich, and Joseph L. Devitis. Theories of Moral Development 
(Springfield, Illinois: Charles C. Thomas Publishers, 1985), p. 89.] 

\ . 
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Gordon Ha1m1 illustrates ~at full cognitive and moral development are 

not imperative prerequisites. In fact, l believe Buber would argue 

that true moral understanding and maturity arises from experiencing and 

valuing the I-Thou mode of relating and not Bolely from development of 

reasoning about hypothetical moral dilemmas, as Kohlberg and other 

developmentalists claim. The I-Thou may~rve as a corrective for the 

absence of ethical motivation2 behi~d the Kohlbergiàn moral development 

scheme. The question ''Why be moral7" is not addressed by Kohlberg' s 

theory. As l interpres Buber, he would c1aim that Kohlberg places too 

much importance on reasoning3 to the exclusion of other considerations 

and does not take into account religious notions such as grace4 and 

mystery5 in his moral scheme. There are some situations and events in 

human life that are not covered by cognitive and moral developmental 

theories6 • Kohlberg and Buber hold educational perspectives that 

differ widely from each other. 

1 See pp. 48-50 of this thesis. 

2 R.S. Peters. Psychology and Ethical Development. (London: 
George Allen and Unwin Ltd., 1974), pp. 314, 327, 330. 

3 R. Neibuhr. The Nature and Destiny of Man. (New York: Charles 
Scribner's Sons, 1964), p. 164. 

4 Buber, l and Thou, transe Kaufmann,wop• cit •• p. 58. 

5 Berry, op. cit., p. 36. 

6 Anthony Falikowski. "Kohlberg' s Moral Development Program: Its 
Limitations anc;l Exclusiveness." Alberta Journal of Educational 
Research, Vol. XXVIII, No. 1. (March 1982), pp. 78, 82, 85, 88. 
Falikowski refers" to the intrapersonal, private and psychological 
aspects of morality. See ~lso Edmund V. Sullivan. Kohlberg' s 
S ucturalism: A Critical A raisal (Toronto, Ontario Institute of 
Studies in Education, 1977 • \ 

\ 
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Buber i5 more closely aligned with Paulo Freire who also speaks 

of dialogue in concrete situations and not in pre-defined abstractions. 

Th~ agree that dialogue is an expression of love. Freire writes: 

If l do not love the world-if l do not 
love life-if l do not love men-I cannot 
enter into dialogue.! 

Freire, like Buber, believes that genuine dialogue can on1y be carried 

out by persons who respect and consider each other as Subjects-as 

Thous. Freire writes in language very similar to Buber: 

How can l dialogue if l regard myself as a 
case- apart from other men-mere 'i ts' -in 
whont l cannot recognize other ·1' s ' ? How 
can I dialogue if l consider myself a 
member of t11e in-group of 'pure' men, the 
owners of truth and knowledge, for whom aIl 
non-members are 'those people' or 'the 
great unwashed,?2 

True dialogue requires love, humility, boldness, courage, fa1th, trust, 

hope and critical thinting says Freire. He goes on to say "without 

dialogue there ia no communication and without communication there can 

be no true education. "3 

Freire and Buber agree on many elements of dialogue although 

Freire sees dialogue as the tool for social action, transformation, and 

liberation and emphasizes dialogue amongst groups or communitie,s 

whereas Buber emphasizes dialogue between persans and regards it as 

intrinsically valuable' experience with change primarily occurring 

1 Paulo Freire, Pedagogy of the o"ppressed, trans. Myra Ber 
Ramos (New York: Continuum Publishing Co., 1981), p. 78. 

2 Ibid. , p. 78. 

3 Ibid. , p. 81. 
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the indi viduals invol ved and consequently, society. Nonetheless, 

Freire and Buber provide much common ground for a radical critique of 

traditional education as we know it. 

Carl Rogers certainly 'concurs with Buber and Freire on the 

importance of the educational relationship. He states that "the 
, 

facilitation of significant :J,aa,tning rests on certain attitudinal 

qualities which exist ln the personal relationship between the 

facilitator r teacher J and the learner. "1 Rogers names' the qualities 

which facilitate learning as genuinenesB, acceptance, understanding and 

co-operation. He agrees with Buber that education ls a mutual venture. 

Rogers 11ke Buber malntalns that the teacher Is most effective when he 

ls in dialogue with the student-that is,.". • • coming into direct, 

persopal encounter with the learner, meeting him on a person-to-person 

bas1s."2 

1 AI!:hough Rogers' view of the educational relationship is not 
'--~/ 

unlike Buber t s, i t Bomehow lacks the depth and pr~dity of Buber' s 

viewpoint. Rogers' prescription for good pedagogical praxis appears 

fatrly simple to achieve in contrast to BubeJ;:-' s recognit,ion of the 

immense struggle required to lead an authentic and thereby truly 

religious life, tremendous human responsibility, and the significant 

1 Carl Rogers. Freedom to Learn. (Columbus, Ohio: Charles E. 
Herrill Publishing Co., 1969), p. 106. [For a brief comparison of 
Buber and Rogers, see Brink and Janakes, op. cit •• p. "293. Rogers also 
shares another common Interest with Buber -- the area of psychotherapy. 
See ''Dialogue' Between M'artin Buber and Carl R. Rog rs" ln Buber, ~ 
Knowledse of Man, op. cit., pp. 166-184 and rI Rogers, Client-
Centered Thera :, Ite Current Practice lm cations d Thera 
Boston: Houghton Miff1in, 1951), pp. 20-55. 

2 Ibid •• p. 106. 
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need to foster the student t s awareness and relationship to God. In 

effect, Rogers t view is Buber t s view lacking the spiritual and 

religious dimension. The qual! ties that Rogers requires of the 

facili tator are those which he believes create an atmosphere of 

psychological security, openness and trust. This secularized version 

of Buber t s appr~ach nullifies the basic premise on which the I-Thf 
\ 

experience stands. The goal of Byberian education is that of bringtng 

the student to a closer understanding of himself, others, and 

ultimately, God. The authentic relationship in education arises from a 

belief in the sanctity of the human individual and not seen merely as a 

means to facilitate and expedite learning. 

Abraham Meslow a1so emphasizes along with Buber the value of the 

indi vi dual. He takes into account the uniqueness of the person and 

IIIl\,intains with Buber that the idiographic, non-nomothetic approach ls 

the best approach ta knowing and understanding others. 1 Meslow also 

agrees with Buber on the importance of viewing the indi vidual 

holistically and on the importance of auspicious ~ocial, political and 

economic milieux for the development of the individual. 2 

Meslay employs Buber' sI-Thou Qnd I-It in di(ferentiating 

between two types of knowledge: "spectator knowledge" or tfI-It 

1 Abraham Maslow. The Psychology of Science. (New York: Harper 
and Row Publishers, 1966), pp. a, Il. 

2 Brink and Janakes,-op. cit., p. 297. It la lntereatlng to note 
that Maslow cites Buber as a case example to illustrate ~his theory of 
self-actual1zation. [See Abraham Meslow. Motivation and Personal1t • 
Second Edition. (New York: Harper and Row Publishers, 1970 , p. 152. 
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knowledge" and " e»perential/interpersonal knowledge" or "I-Thou 

knowledge".l 

In effect wbat I am implying ia tbat honest 
knowing of oneself is logically and 
psychologicslly prior to knowing the 
extrapsychic worId. Experentiai knowledge 
[I-Thou knowledge] ià prior to spectator 
knowledge."2 

As with Rogers, Maslow does not include the specifically religious 

dimension in his approach. However, Maslow does appear to have a 

spiritual sensibility and appreciation that Rogers does not emphasize. 

Although Maslow does not speak of a personal God as Buber does, he 

empbasizes an attitude of reverence and love for human life and nature. 

He speaks of the "is-ness", essence, and meaning of life. 3 He cites 

the beauty and meaning of a robin, a bluejay4,.s leaf,~a fugue, a 

Bunset, a flower, a person. S He speaks of the value of contemplation, 

mystery, wonder. and transcendence. 6 He calls us to experience, enjoy, 

savour, marvel at, and love life. In this wey, Maslow is very close to 

Bub~r who entreats us to ~ in this worid. 

1 Haslow, The Psychology of Science, op ~ ci t., pp. 45-64, 102-
118. 

<Y 

2 Ibid., p. 48. For further discussion on the relationship 
between the self and knowledge see Michael Polanyi. Persona! Knowledge: 
Towards a Post-Critical Philosophy. London: Routledge and Kegan Paul, 1958. 

3 Ibi~., p. 109. 

4 Ibid., p. 82 • 

.-'\ 5 , Ibid., p. 89. This is similar to Buberts emphasis on I-Thou 
relatedtless with nature, animaIs, and art. 

6 Ibid., p. 100. 
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Rogers, Maslow and Buber mey be seen as representing gradations 

of complexity. Rogers represents the psychological dimension. Maslow 

represents the psychologics! (Rogers) and the spiritual dimensions. 

Finally, Buber represents the psychologica! (Rogers) ~ spiritual 

(Maslow) and specifically religious dimensions sinee he speaks of a 

persona! Deity • 

.. 
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Chapter'IV. Conclusion 

As the present study makes evident, the experiential nature of 

Buber's famous concept of the I-Thou relationship does not lend itself 

easily to purely intellectual discussion nor can it be replaced by 

sterile catch-phrases. Words can help us to somewhat pin down the 1-

Thou, but they certainly cannot be exchanged for the I-Thou experience. 
, 
, 

thus, thë~-Thou transcends whatever artificial classification one may 

wish to place upo~ it. Buber himself avoids producing a system of 

social relationships or an objectification o~.such relationships. 

Rather, as this thesis has shown, he chooses to 111ustrate the I-Thou 

experience by his poetic style. Buber has a senti~nt, poe tic vision 

which assumes a Judeo-Christian eth1c. 

As Buber does not believe in the fragmentation of IHe, he 

advocates authenticity in the educational forum. l interpret the 

Buberian ideal of 'tJle autnentlc -teacher as encompassing these roles: 

astute diagnostician, heuristic guide, and fellow explorer. ' The I-Thou 

experience in education is not merely functional (i.e., to facilitate 

teaching and learning); it is also a mutual search for knowledge and 

truth and.ultimately, the getting of wisdom. 
, 

This type of educational relationship provides an e~perience o~ 

the I-Thou mode which exemplifies a cer~ain ~er and attitude towards 

others' that bear emulat~oJl. The I-Thou relationship is particularly 
v 

crucial to the Bub~rian sensibility that percei ves authentic 

relat1~nships reflectiIfg sgapé, that is, the love of- God. 

~:uetzt' notes: 

As Yau! 

" 
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AlI genuine I-ThO/ relations are 
charac terized by love. Not Eros, not 
subjective feeling. Buber has in mind an 
ethic~l priq,ciple, even a kind of 
ontological principle, akin to what the 
Bible caiis agapé! • • • Love in thè I-Thou 
is not unlike St. Paul's 8gapé. 2 

Buber states that: "Love is an existence which 1i~s in a kingdom larger 

than the kingdom.of individua~ It is in truth, the Bond of Creation, 

that is, it is in God. "3 Buber sees our participation in ,authentic 

relationahip as ,pur contribution to the epiphany of God in the here and 

the now. 

There are different ways of interpreting our existence and our 

experienc~. l believe that the Buberian sensibility is valid, useful, 

and enriching bQth on an educationa! and a persona! lever. This 
f • 

, 

sensibility engenders the épanouissement--the development and growth of~ 

the human spirit. In the latter quarter of \ the twentieth century, 

Western civili~ation exists in a curious paradoxe There has never been 

such thorough subjugation of man r S environment thanks to modern 

technology. We have ne~r had such quantity of information nor such 

instantaneous access to that information thanks to state-of-the-art 
~ 

computer and satellite wizardry. Yet, these data and technical 

acquisitions have not brought us any closer to personal understanding 

and inner meaning. 

1 Pfuetze. op. cit., ~. 155. 

2 Ibid. , p. 219. 
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In a quotation attributed to Paracelsus we aIie told about true 

understanding: 

He who understands nothing, loves nothing. 
He who èan do nothing, understands nothing. 
He who understands nothing is worthless. 
But he who understands also loves, notices, 
and sees. The more knowledge is inherent 
in a thing, the greater the love. 

l belfeve it is th1s knowing which enables us to love ev en more and 

more fully. For this search for knowledge and meaning 1s an act of 

affirmation i!! itself; in religious terme, 1t would be called an act 

of fa1th. We confirm each other in the I-Thou. \Ve try to make sense 

of our environment and existence t of our human condition. The search 

for self is a1so a creative act-we seek for arder in the chaos, 

meaning in the mystery, i11umina1:ion in the darkness. We both discover 

and create meaning for ourselves. This is the touchstone of our 

encounter with each Thou and with our God. Meaning 1s established when 

\oie see the relationship between things; what Buber tenns 'dazYischen' 

(there-in-between) .1 Saint Exupéry underscores this notion when he 

writes: 

Man's spirit is n~ concerned with objects; 
that 1s the business of our analyt1c~l 
facu1ties. Man's spirit is concerned with 
the significance that relates abjects ta 
one another. \Vith their totality, which 
on1y ~?e piercing eye of the spirit can 
percéi"\t'e. 2 

1 Buber, The Knowledge of Man, op. cit., ~. 12. 

2 Saint Exupéry, Fl1ght ta Arras, op. cit., p. 15. 

z= 
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Buber ma1ntains that man has the pO\ier to relate--to aseri be 

sign1f1cance to his lHe: 

Man' s power to relate-that power whith 
alone can enable man to live in the 
spirit •••• Spirit in its human 
manifestation i8 man' 8 response to his 
Thou. Man speaks in many tongues-tongues 
of language, of art, of action-but the 
spi ri t is one. • • • 1 

What then, 1s the significance of Buber' s thought to 

conteunporary man? In our eomplex, pluralistic world, does Buber' s 

think1ng apply to the exper1ence of eontemporary man? Can there be a 

universal application of Buber's thought? There 1s a universal quality 

to Buber's I-Thou as the search for meaning and value 1n interpersonal 

relationships i8 common to humanity. This is partic'ijarly relevant and 

important in the light of increasing despair over finding any shared 

values in a worl11 that becomes exponentially complex and fraught with 

uncertainty as numerous and diverse cultures come into conflict. 

Buber' sI-Thou realization in this age rests on the abil!ty to 

transcend cultural barriers, to look beyond ethnic differences and 

thu8, to discover the essential mutuality of indi viduals--the 

universal, common truths that bind us together as part of the human 

family. In this era, where effeets of technology are" ubiquitous, men 

and wemen become depersonalized, replaceable, and mechanized in the 

labour force and in the market place , and in a time when dealing wi th 

human beings "embraces the. technologieal principle of the 

1- Buber, Hasidism and Modern Man, op. cit., p. 89 • 

• .If 
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interchangeability of parts and raises it to high art, "1 Buber' s view 

of man contrasts sharply. He believes that each one of us 18 unique 

and that ve have a unique contribution to make to the world: 

\ 

Each man has an infinite splœre of 
responsibility, responsibility before the 
infinite. He moves, he talks, he looks, 
and eaêh of his movements, each of bis 
words, each of his glances causes'waves to 

--surge in the happening of the world: he 
cannot know how strong and how far­
reaching. Bach man with aIl his being and 
doing de termines the fate of the wor1d in a 
measure unknowable to him and aIl others; 
for the causality wh1ch we can perceive 1s 
indeed only a tiny segment of the 
inconceivab1e manifold, invisible working 
of the aIl upon all. 2 

When Buber speaks of individusl responsibility, he speaks o~ 

Quantum satis. This means the possible amount of what one can do in a 

particular hour and in a particu1ar situation. 3 That is, if one does 

not deal with a problem or al person to the utmost of his present 

ability, he has shirked his responsibility as a human being ~ He has 

failed to meet "what the moment demand~."4 Buber is aware that ve do 

not live in a vacuum. We live in a wor1d with concrete reference 

points: points of history, culture, traditions, and legitimate societal 

obligations and expectations. Buber asks us to fulfill our quantum 
\ 

"-

1 Van Cleve Morris, Existentialism' in Education (New York: 
.Harper and Row Publishers, 1966), p. 64. 

2 Buber, Hasidlsm and Modern Man, op. cit., p. 68. 

3 ~ 6 Nash, op. cit., p. 3 5. 

4 See Hodes, op. cit., pp. 22-24. 

! 
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satis. He emPhasizes that true guilt1 lies in not fully responding to 

another' s needs and concerns' when it 1a within your power to do so. 

Buber says that real~guilt consists of remaining with oneself. If the 

being now placed before oné is not met with the whole of one t s life, 

then one 1s guilty. When we are guilty, it 1s not because we have 

fai1ed to rea11ze our potent1alities which we cannot know 1n the 

abstract, but becauae we have failed to bring the available resources 

we ~ at the time. We have failed to be truly present. 2 

What Buber 1s calling for 1s a commitment; not.a commitment to 

an externally imposed moral or religious code, but a commitment to life 

and a commitment, ta others and one' s self. In the final analysis, each 

individual knows himself best and he is faced with his own perceptions 

and judgement in every decision he makes and every situation he faces. 

He knows intimately what the quantum ,satis is for himeelf. If he does 

-
not live up to 1 bis quantum satis, he has failed prec1sely because 1t 

was 1n his power to do otherwise. 

BUbe;'s message of authent~1tY in the personal and educational 

realms 1s not only relevant, but ~ in confronting our contemporary 

existential predicament. One can hope that man will -not withhold 

himself and will meet Buber's challenge to become the authent1c person 

1 See Martin Buber, "Guilt and Guilt Feelings," Psychiatry, Vol. 
20, 1957 J pp. 114-129. See also Herbert Fingarette, ''Real Guilt and 
Neurotic Guilt," Journal of Existential Psychiatrv, Vol. 3, Nos. 9-12, 
1962-1963, pp. 143-158. t 

2 Nash, op. cit., p. 374. 
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that he is-in spite of the many hindrances and obstacles he will 

encounter. 1 

The message of Buber may not be weIl received in our 

contemporary world. Indeed, it may be violently resisted, denied or 

~gnored. We live in a time when whatever ls not empirically verifiable 

or reduc1ble to sc1entif1c tenna 1s often looked upon with suspicion, 

,incomprehensibility, and even contempt. Nonetheless, the dialogical 

and spiritual path Buber and others attest to is desperately needed in 

both indi vidual lives and in the lives of cOlIDDun1 ties. Indeed, our 

spinning, complex, global" living village requlres what Robert Frost 

calls a "stay agalnst confusion"2 in or~er to overcome our violent and 

masochistic proclivity to self-annihilation and in order to survive as 

a species. Buber bids us, indeed, charges us to pur sue the dialogical 

Rath in order to discover and affirm oursel ves, others, and God" 

1 Hermann Hesse fashions the challenge thus: 

Each phenomenon 6n the earth is an 
allegory, and each allegory is an open gate 
through which the soul, if it is ready can 
pass into the interior of the world where 
you and land day and night are aIl one. In 
the course of his life, every human being 
comes up'on that open gate, here or there 
along the way; everyone is sometimes 
assailed by the thought that everything 
visible is an allegory and that behind the 
allego~y live spirit and eternal life. 
Few, to be sure, pass through the gate and 
give up the beautiful illusion for the 
surmised reality of what lies within. 

[Hermann Hesse, Strange News from 'Another StST, (Engla~d: Penguin 
Books Ltd., 1972), p. 107.] . 

2 Robert Frost, Selected Prose of Robert Frost. ed. Hyde Cox and 
Edward Connery Lathem (New York: Holt, Rinehart and Winston, 1946), p. 
18. 
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Authenticity in both education and in life will serve ugwell in terms 

of finding inspiring. meaningful and ultimately. red~tive answers to 

the quintessential question ~sked since the inception of mankind: What 

does it mean to be truly human? 

In 1925, Buber' spoke prophetically at the Third International 

Educational Conference held in Heidelberg, Germany. His message holds 
;" 

truth even more poignantly now in ~ur present. troubled time thao it 

did in 1925: 

Future history 1s not 1nscribed already by 
the pen of a ca$ual law on a scroll which 
mere!y awaits unroll1ng. lts characters 
are stamped by the unforeseeable decisions 
of future generat1ons. ~e part to be 
played 1n this by everyone alive today, by 
every adolescent and ch1ld, 1s 
1mmeasurable, and immeasurable 1s our part ~ 
if we are educa~ors. The deeds of the 
generations now approaching cao illuminate 
the grey face of the human world or plunge 
it in darkness. 1 

1 Buber quoted in: Charlie May Simon, Mart1n Buber: Wisdom 1n Our 
~ (New York: E.P. Dutton. 1969), p. 115. 

" 
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Appendix A ; , 

On the 'question of translating "Ich und Du" to "1 and Thou" 

l and Thou was first - published in German in 1923. In the ,," 
original translation of Ich und Du by Ronald Gregor Smith, "Du" was 

translated as "Thou." The problem lies in tlae fact that there 1s not 

the same kind of distinction in English as there is in German when 1t" 

comes to second person pronouns. "Du" is an intimate term used betWeèn 

.people who know, esteem, and love each other. lt is analogous to "tU" 

in French. Kaufmann' s contention was that the term "Thou" belied "the 

1 meaning that Buber intended. [Kaufmann completed a second translation 

of Ich und Du-Martin Buber, l and Thou, trans. Walter Kaufmann (New 

York: Charles Scribner's Sons, 1970.] As "Thou" has formaI 

'" 
connotations of a God who 1s distant and to be fearfully revered, it is 

, 
not sultable to the immediacy and persona! significanèe of a trusting, 

close relationship with either a human "You" or tne eternal "You." 

(Also etymologically, it ls interesting to note that "Thou" is the 

proper informaI second person pronoun and that "You" 18 actuaUy the 

~ 

forma! second person pronoun. Through misuse, "You" was appliedG 

universally. except when "Thou" was used in formaI situations, and thus 

the understanding of the role of the se two pronouns was changed.) 

Nonetheless, 1 will continue to use the term "I-Thou" as 1t has already 

been established and it will be understood as having been qualified. 

Thou. 

l concur with Donald Berry's careful assessment of the use of 1-

He explains: 

. .. 
l also use I-Thou (Smith) as the preferred 
translation for 'Ich-Du' rather than,. 'I­
You' (Iaufmann) ~ • • ,Neither term i8 
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without its p~oblematic features as a, way 
of rendering ;tn contemporary English the 
subtleties ,of l,Buber' s thought. Kaufmann 
regards "thou' \'\as inappropriate because it 
sounds 'religious' or 'theological' and its 
use in this - context would mislead the 
reader ipto supposing that Buber's book 1s 
basically a workt in religion or theology, 
conventional1y understood. Ktufmann 
regards 'thou' as both the sign and the 
road by means of which an alien Protestant 
piety has beeh imported into the thoroughly 
Jewish, world of Ich und Du (Wal ter 
.(aufmann, ''Prologue to Martin Bu ber' s land 
Thou," pp. 14-15, -20-21, 38). There is no 
8ainsaying' the fact tha t 'you' is' the 
better term with respect t"o its 'ability to 
suggest ordinar1ness. Tha t is not 
unimporta~t , since Buber ~s interested in 
dea~i~g with the ordinary~ quotidian world, 
not the' religious or sacred as opposed ta 
the seculàr or profane. 'Thou' is heard by 
some as gtving the book an overtly 
religious tone or a mystica1 dimension. Ta 
that extent, 'you' 1a preferable, and its 
use' could weIl help ta demystify and to de­
theologize the impression which the use of 
'thou' in the book might convey. On' the 
other hand, 'you' 1s a1so used in 
contemporary English in ~two ways that 

- complicate and which calI into question !ts 
appropriateness aS a vehicle for Buber' s 
intention. 
1) 'You' ia both nominative and objective 
'in forme 'Thou' ia on1y used in the 
nominative ('thee' ia the objective form), 
and . hence is a better metaphor for the 
nonobjectifying attitude of mutua1ity. 
'Thou' also 1s not infrequently used to 
express the kind of intimacy Buber seems ta 
have in mind, an intimacy which K~ufmann 
feels 1s expressed on1y in 'you.' 
2) In addition, 'Jou' is bath singular and 
plural in usage. 'Thou' ia ~~§capab1y 
singular, and hence ia more suitable for 
the word of relation which one cao only 
speak to one other. Few commentators on 
Buber's work

l
, even those who find 

Kaufmann's translation corrective in 
several places, invigorating, and fre~h, 
follow him in his substitution of 'you' for 
'thou. ' Bach transla.tion has i ts 

! 
1 
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inadequacies, but 'I-Thou' seems. on 
balaAce; to be less misleading. 1 

\ < 

: ' 

r 

In his' discussion of Kaufmann' s translation, Maurice < Fried~~, 
, <Ii.. • # 

points to an addi,onal consi,\"rati~n tbat, counts 'against the us. of 

'You' for '~', ....namely the "already established usage of 33 years~ [by 
:> 

1970; 47 by 1984 (50 years by 1987)] ,and a _ ~hole literature in which 

'I-Thou' 1s 'employed. (Martin Buber'e LUe and Work: The Early,Years • 
1 2 1878-1923 (New York: E.P~ Dutton, 1981), p. 429) • 

... 

" 

1 . Berry, op èi t., pp. xii-xiii. 

2 Ibid., p. 103. 
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Appendix B 

·TWo Exemples of Bube,'s Poetic Writing 

B(l>er~ inscribèd this poem in the German copy of the Tales of the 

Hasidim" tbat he gave his.wife, Paula. 

I. 

mer DU ES NOCH • • • ? 

WeiSt du es no ch • • • ? 
WeiSt du es noch, vie wir in jungen Jahren 
Mitsammen sind auf diesem Meer gefabren? 
Gesichte kamen, grQS und wunderlich. 
Wir sch4uten miteinander, -du und ich. 
Wie fOgte si ch im Herzen Bild zu Bilqernl 
Wie stleg ein gegenaeitig reges S~hildern 
Draua auf -llnCl lebte Machen dir und mir r 
Wir waren dor und,waren doch ganz hier 
Und ganz beisammen, streifend und' gegrOndet 
So ward ,die, Stimme wach, die seiuber kOndet 
Und alte Herlichkeit bezeugt'als neu, \ 
Sich selbat und dir und dem M1tsammen treu. 
Nimm denn auch dieaes Zeugnis in die Hinde, 
Es iat ein EDde und bat doch kein Ende, 
Denn Eriges hart ibm und hart una zu 
Wie vir aus ihm ertanen, ieh·und du. l 

00 YOU STILL KNOW IT? 

, Do you still know, how we in our young years 
Travelled together on this sea? 
Visions came, grest and wonderful, 
We behe1d them together," you and I. 
How image joined itaelf vith images in our_heartsl 
Dow a mutual animated describing . 
Arose out of it and l~ved between you and mel 
We wera there and' were yet wholly here 
An4 wholly together, roam1ng and- grounded. ~ 

. ThÙ8, the voiçe awoke that sinee then proclaiÙIs 
And vitnesses to old ~jesty as new~ 
True to itself and you·and to both together. 

,- \ 

------------~I'~.~.---- ~ 
1 Wehr, ~rd. ~~~ Buber, (Bamb~ West Ge~y: Rowholt, 

Publishing COmpany, "1968), ~. 77., ). 
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Take then this witness 1n your hands, 
It 1s an end and yet bas no end, 

J _ ' , ~ . it j( 

For someth1ng eternal l1àtens to it and listens to us, 
How we resound out of it, 1 and Thou. l 

II. 

Thé wonder of God' 8 immanence in the wor1d and our part in i t is 

expressed 1n 8 song'by the rabbi of Berdithchev wh1ch Buber rendered in 

his Tales of the Hasid1m. 

Wo 1ch gehe - dur 
Wo ich stehe - du 1 
Nur du, wieder du, immer dul 
Du, du, du r 
Ergeht's mir gut - dul 
Wenn t s weh mir tut - du t 
Nur du, wieder du, immer dul 
Du, du, du! 
Rimmel - du, Erde - du, 
Oben - du, unten - du, 
Wohin ich mich wende, an jedem Ende 
Nur du, wieder du, immer dut 
Du, du, dul 2 

Where 1 wander-You! 
Where 1 ponder--You! 
Oo1y You, You aRain, a1wayt You! 
You! You! You! t 

When 1 am 81a~ened--You! 
When 1 am saddened--You! 
Only You, You again, a1ways You! " 
You! You! You!~ 
Sky 1a You! Earth 18 You! 

. You above! You below! 
In every trend, in every end, 
On1y You, You again, always You! 
'fou! You! You!3 , 

( 
1: - BUbèr, A Believing Rumanism, op. ci t., P ,) 50. 

2 Wehr,\ Ope cit., p. 76. 

\ 

\ 
\ 

3 Martin Bubér, Tales of the Haaid~Earl, Masters (New Yor 
_Schocken 'Books, 1947). p. 1212• 
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