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Abstract

In a post Cold-War world riven with ‘minor’ conflicts, and a West anxious
about the intermittent threat of terrorist attack, human equality and sodal-
ity (fraternity and sorority) require urgent review. Among interesting proposals
for a theoretical foundation to human equality is Martha Nussbaum’s call for a
revived, modern version of Stoicism to teach indifference to race and a neigh-
bourly goodwill. Yet in her concern to avoid ‘teleologies’ Nussbaum denatures
Stoicism by disconnecting it from its transcendent foundations. A problem for
the modern world is to maintain the authority of states, with their capacity to
produce relief for the poor and oppressed along with their capacity to dominate,
while having them absorb the ideals of cosmopolitanism into their own policy-
formation. It is incumbent on the democratic state, the progenitor of the cos-
mopolitanism of both Cynicism and Stoicism, to promote the ideals of human
dignity and equality. Nussbaum'’s Stoicism scarcely helps, but there are global-
izing organizations, such as the United Nations and its agencies, and globalized
religious organizations, as advanced by Hans Kiing, which may supply the insti-
tutional foundation.

Key words: cosmopolitanism, Cynicism, Stoicism, religions, Nussbaum,
Kiing

Ancient cosmopolitanism
Cynicism

In a world fraught with conflict and skirmish in many parts there is some
cause for optimism in a growing search for a cosmopolitan ideal. In this quest the
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discipline of the politology of religion has an important contribution to make.
For cosmopolitanism, in consonance with religion, embraces the political notion
of human equality, regardless of location, race, creed, wealth, level of education
or social status.

The term has not yet entered into popular parlance, but warrants serious
consideration. It seems to have been coined by Diogenes of Sinope, the model
Cynic, who announced himself to be a citizen of the world, although there is an
uncertain tradition that Socrates once claimed to be citizen of the world. From
Diogenes’s other reflections one would have to think that his reply on citizen-
ship was less an expression of benevolence for all humankind, than a curt re-
jection of state membership, a specious reason for avoiding the responsibilities
of citizenship’? Yet his stance is an example. For all his philosophical denuncia-
tion of the cant associated with politics and ‘bourgeois’ manners, he could not
live without a community.? The famous barrel, in which he lived his ascetic life,
was placed at the Metroon, the temple of Cybele located in the middle of the
Athenian agora. He had been exiled from his native Sinope, presumably because
of his eccentric behavior, but found a home in philosophical Athens. He constant-
ly demanded an audience, which he was wont to attract with a blood-curdling
whistle, and then abused them in the manner of a modern stand-up comedian.
As a performance artist he shocked people by confronting them with his bodily
functions.'Diogenes does not erode the discourse of power; he launches a fron-
tal attack® Along with many legendary figures of the ancient world, Diogenes
the person may be undiscoverable, but a rich anecdote tradition, captured main-
ly by Diogenes Laertius (of uncertain date around the second century AD), pos-
sibly points to the kind of character he was.?

In fact Diogenes stood in a long tradition of Greek philosophers who,
from Thales onward, sought a reality behind the mere appearances of things.
Heraclitus had postulated a stable logos behind all the unknowable flux and in-
stability of the seen world, while Parmenides challenged this view of radical in-
stability with a theory of absolute permanence of all things in which change was
amere humaniillusion.” Plato had created a complex theory of idea, or forms, giv-
ing an interim shape to all visible things, in turn modified by Aristotle’s theories
of developmental forms. The whole tradition searched for truth behind appear-
ance. It was little wonder that Diogenes was characterized by Plato as ‘Socrates
gone mad’when he aped the great man’s interrogatory method in order to dis-

3 ). B. Bury, The Hellenistic Age and the History of Civilization; in: Bury, Barber, E. A., Bevan Edwyn, Tarn, W. W., The
Hellenistic Age, New York, Norton, 1970, p. 26, fn. 1.

4 (f.Forbes, C., Christians and Cynics', Classical Review, Vlol. 45, No. 1, Cambridge, 1995, pp. 67-68.

5 Philip Bosman ‘The Pragmatics of Diogenes” Comic Performance’, Classical Quarterly, Vol. 56, No. 1, Cambridge, 2006,
pp. 93-104, at p. 100.

6  Bosman, The Pragmatics of Diogenes’ Comic Performance; p. 94.

7 Graham Maddox, ‘The Spell of Parmenides and the Paradox of the Commonwealth;, History of Political Thought, Vol.
32.No. 2, 2011, pp. 253-279.
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place common understandings about things, particularly in the realm of human
custom and behaviour.? The Cynics inherited from classical Athens its character-
istic of free speech, parresia, namely the determination to speak on all subjects,
which they expanded into a right to say really anything.

Naming their philosophy kunikos, dog-like, the Cynics rejected the claims
of politics and flouted the decencies of conventional society. Their mission, per-
haps inspired by the Delphic Oracle, was paracharattein ta nomisma, to ‘deface
the currency; or, as they interpreted it, to bring about a transvaluation of stan-
dards.’They were agonistic, and combatted other philosophies, inventing along
the way the new literary forms of the diatribe and the satire. A mission it was.
Diogenes urged his followers to equip themselves with nothing other than a
wallet, a staff and a single cloak, and to proceed barefoot to seek audiences and
to preach the virtues of asceticism.” Diogenes's performance art was deliber-
ately dog-like. He viewed the world from a dog’s point of view.”” A dog exhibits
no shame, performs all its bodily functions in public, sleeps anywhere, eats any-
thing available, and experiences no sense of deprivation or envy. The simplest
life of the ascetic immunized persons from the pains of unsatisfied wants and
relieved them of bloating and the inflammations of extravagance. The philoso-
phers’ heroic control of desire kept them from coveting, theft and physical harm
to others. Anecdotes about Diogenes show him asking the great Alexander, who
had offered him reward, to step out of his sunlight.”? Seeing a boy drink from
a stream by cupping his hands, he immediately discarded his drinking cup.”
Pleasures could only come from things nature supplied directly. There were the
elements of a preference for the poor in his example. He told rich people to di-
vest themselves of their wealth, and indeed his follower, Crates, was a rich man
who gave all his wealth away.™

Regardless of his status as cosmopolitan, the figure of Socrates stands
behind the tendency of the Cynics. An aristocrat, he himself embraced poverty,
went barefoot and wore simple clothes. He spurned the usual accoutrements of
a comfortable life. Yet he was radically different from the Cynics because he val-
ued the community of the polis and defended its laws and customs. Even then,
however, his political approach left conventional politics far behind. In numerous
studies, Gregory Vlastos demonstrated Socrates’s concern for all humanity. For
Socrates, ‘the criterion of good statesmanship is the ability to assist the people

8  Laertius Diogenes, (trans, Hicks, R. D.), Lives of Eminent Philosophers, London, Heinemann, 1958), 6. 54.
9  Diogenes Laertius 6. 20.
10 Rex Warner, The Greek Philosophers, New York, Mentor Books, 1958, p. 194.

11 Dieter Fuchs, ‘Diogenes the Cynic, Alexander the Great, and Menippean Satire in Gulliver's Travels, Antike und
Abendland, Vol. 58, Berlin, 2008, pp. 65-75.

12 Diogenes Laertius 6. 38, (trans. Hicks), p. 41:‘When he was sunning himself in the Craneum [in Corinth], Alexander
came and stood over him and said, “Ask of me anything you like."To which he replied, “Stand out of my light.”

13 Diogenes Laertius 6. 37:"A child has beaten me in plainness of living” (Hicks p. 39.)

14 Diogenes Laertius, 6. 87.
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of the city — all of them, not just those who have leisure for the amenities — all
the citizens, including of course, the banausoi [those compelled to do manual la-
bour], and all the non-citizens as well: everyone in the city, including the slaves.”
Accordingly he adjures the statesman to make any person a better person: ‘citi-
zen or alien, freeman or slave, formerly wicked — unjust, dissolute, intemper-
ate...™ It is as though Socrates wants to call the sinner to repentance, but the
operative voice is that no person whatsoever is beyond the call of redemption,
and Socrates/Plato places this salvation of souls in the purview of the state (po-
lis). There is a strong element of Socrates in the sort of cosmopolitanism we here
wish to invoke.

The Greek Stoics

The Stoics followed the path of Crates of Thebes, the ‘cheerful Cynic, who
divested himself of a large fortune and chose to live in poverty. He gravitated
to Athens, became a pupil of Diogenes, and was in turn the teacher of Zeno
of Citium, the founder of Stoicism. The later Stoics admired much in the Cynic
philosophy, particularly in what was regarded as fortification against adverse
circumstances. As Greek cities lost their independent vitality when they suc-
cumbed to the successive empires of Philip of Macedon, Alexander the Great
and of Rome, the mental outlook departed from that of the traditional Greek
philosophers rooted in the polis."To be no longer citizens of an independent city-
state implied the loss of the traditional bonds of Greek ethics!”” The old ideals of
the polis were breaking down, and life for many became rootless and insecure.’
A powerful response was to seek security in one’s own inner resources, and in
many cases this involved a radical attack on the rules and customs of the sur-
rounding society.

There is a humane tradition in ancient Stoicism to which the modern
ascete is understandably attracted. The idea of freeing oneself from unnatural
desires led to expressing joy in submission to the natural order. This was nev-
er more exuberantly expressed than in Cleanthes"Hymn to Zeus' Inner reason
taught that conflict was useless and a demeaning of the human person: ‘what
is necessary for self-sufficiency the wise man already has — so there is no point
fighting over it'’? The cosmopolitan is at heart a pacifist.

In a new enthusiasm (a very non-Stoic word) for a borderless humanitar-
ian concern for human welfare, Stoicism has continued to undergo successive

15 Vlastos, Gregory, The Historical Socrates and the Athenian Democracy; Political Theory, Vol. 11, No. 4, 1983, pp. 495-
516, at pp. 506-507, emphasis added.

16 Plato, Gorgias, 515A4-7, as translated in Vlastos, ibid.

17 Victor Ehrenberg, Man, State and Deity, London, Methuen, 1974, p. 99.

18 Seee.g.Tarn, W.W., ‘The Social Question in the Third Century, in Bury et al., The Hellenistic Age, pp. 108-140.

19 Malcolm Schofield, The Stoic Idea of the City, Cambridge, Cambridge University Press, 1991, p. 51.
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regenerations, as in the eighteenth century with figures like Adam Smith, Adam
Ferguson and Viscount Bolingbroke.?’ According to Lisa Hill, the Stoics were the
first cosmopolitans and the first universalists: ‘we are all fundamentally equal,
members of a universal community by virtue of our common humanity’?’ The
implication of the Stoic approach is that the lowliest person judged by prevailing
values is intrinsically equal to the highest: there are no distinctions of gender,
race, religion, wealth, poverty, educational attainment, physical prowess or phys-
ical beauty. All such externals are irrelevant to the inner worth of every person. All
are endowed with reason, implanted in all by Nature at birth, which in itself is the
measure of equality. The Stoics are somewhat ambiguous about this, since they
value the ‘wise’ person who has understood the realities of reason; they make
room for the ‘proficient’ person, the one striving and ‘progressing’ on the path to
wisdom; the ‘fool’is rather disdained, despite having intrinsic human worth.

There is also a regional ambiguity in Stoicism. The Greeks talked about the
sweeping away of the polis, the city-state, as they adjusted to rapidly changing
circumstances. They took world citizenship seriously. Zeno, the founder of the
idea of the oecumene, postulated a community of the whole world, transcend-
ing patriotism:‘a community embracing all rational beings, without regard to the
distinction of Greek and barbarian, or of freeman and slave! It is ‘a state to which
all [hulmankind belongs, a state whose boundaries are measured by the sun’?
As F. H. Sandbach points out, Zeno’s lost first book, Politeia, apparently used the
term ‘constitution’ in an ironic way, ‘because he swept away all that the Greeks
regarded as characteristic of the polis or organized society. Plutarch epitomized
the book by saying ‘we should not live in organized cities or demes, but should
think all men our fellow-demesmen and fellow citizens... (Plutarch, Moralia, 329
A). Sandbach says that the intention was not to envision a world state, ‘but that
wherever men came together they should be governed by the rule of reason,
which would be the same the world over:? That outlook was not to last. The very
poleis that were devalued in theory were indeed to be swamped by empires,
starting with Alexander’s, that ruled ‘the world"

Roman Stoicism

In Rome there was little disparagement of empire, which the statesmen
justified as bringing order, security and unity to the known world. Roman phi-

20 See e.g. Clark, P H.,'Addam Smith, Stoicism and Religion in the Eighteenth Century;, History of the Human Sciences,
vol. 13, Durham, 2000, pp. 49-72; Lisa Hill,‘The Case of Adam Ferguson; Journal of the History of Ideas, Vol. 62, No. 2,
Philadelphia, 2001, pp. 281-299; David Armitage, ‘A Patriot for Whom? The Afterlives of Bolingbroke’s Patriot King
Journal of British Studies, \lol. 36, No. 4, Cambridge, 1997, pp. 397-418.

21 Hill,‘Classical Stoicism and a Difference of Opinion?, in Tim Battin, ed., A Passion for Politics, Frenchs Forest, Longman
Pearson, 2005, p. 88.

22 Bury, Hellenistic Age; p. 26.

23 . HSandbach, The Stoics, London, Chatto & Windus, 1975, pp. 24-25.

RELIGION, IMMIGRATION AND COSMOPOLITANISM 243



TTOJIUTHKOJIONIA PETIUTWIE 6p. 2/2014 200 VIl « POLITICS AND RELIGION « POLITOLOGIE DES RELIGIONS « N 2/2014 Vol VIl

losophers defended their empire as providing one benevolent fatherland for all
the world. In an excellent discussion, Lisa Hill points to the Roman claim, voiced
by Cicero following his Stoic mentor Panaetius, that Rome’s dominance over
subject peoples was warranted as their protector and bringer of justice.?* It is
often hard to see benevolence in Roman rule, which replaced a partially self-
governing people with the pervading autocracy of the euphemistically titled
‘principate’ Yet there is a veiled truth in Cicero’s claims, even though he would
not live to see the amelioration of ruthless autocracy. Stoicism provided an
equally pervasive countervailing moderation of tyranny. C. H. Mcllwain, follow-
ing the German scholar Rudolf von lhering, who promoted‘a universalism which
implies an essential individualism; shows how a spirit of justice animated both
public and private law in the second century AD.” As a bearer of rights, the state,
civitas, is the body of its citizens, and its rights inhere in each person individually.
The emperor’s word, formally, had the force of law, but myriad jurists and gover-
nors, imbued with the Stoic philosophy, managed to interpret decrees and or-
ders through legal fictions and‘judge-made law’so as to protect the privileges of
individuals.? As Acton declared, ‘It is the stoics who emancipated [hu]mankind
from its subjection to despotic rule, and whose enlightened and elevated views
of life bridged the chasm that separated the ancient from the Christian state, and
led the way to freedom.?

Nevertheless, each Stoic as a ‘citizen of the world’ had to accommodate
this belief to the realities of statehood and empire. Rome was an expansionist
state, and the Stoic there had less interest in withdrawing from society than con-
tributing honourably to its good. The Stoic virtue of indifference to pain and in-
dividual suffering suited the endurance required of soldier and statesman. Self-
denial would require unstinting service to one’s fellow citizens through the of-
fices of the state. The Roman Stoic would still proclaim him or herself a citizen of
the world, but that remained a worthy fiction. It is uplifting to read what Roman
Stoics wrote, but we need to remind ourselves that the Romans were, republic
and empire, unremittingly ruthless.? ‘What renders both Stoics and Kantian ra-
tionalism relevant to our globalizing age is their ambition to transcend confining
contexts and parochial interests and to keep their gaze fixed on that rational
core that is shared by people at all times and in all places.?

As arbiter of Roman justice, Cicero was of course a leading statesman of
the imperial republic not averse to praising himself for his role as consul in 63

24 Hill, ‘The Two Republicae of the Roman Stoics; Can a Cosmopolite be a Patriot?’ Citizenship Studies, vol. 4, no. 1,
London, 2000, pp. 65-79, at p. 72.

25 CH. Mdlwain, Constitutionalism Ancient and Modern, Ithaca, Cornell University Press, rev. edn 1947, p. 43.

26 Ibid, pp. 50-52.

27 H.B. Acton, The History of Freedom, p. 24, as quoted by Mcllwain, Constitutionalism, pp. 155-156.

28  Fred Dallmayr,'Cosmopolitanism: Moral and Political, Political Theory, vol. 31, no. 3, Baltimore, 2003, pp. 421-442, at
p. 435.

29 Ibid., p. 426.
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BC. He was intimately attached to the institutions of the republic, which he de-
fended to the last, finally paying for it with his life. Cicero’s philosophical interest
continued to be focused on the welfare of the city-state.® In his De Officiis, ‘On
Duties; Cicero teaches that it is unjust to harm someone, but it is also equally
unjust not to prevent harm to another when it is in one’s power to do so.’' His
precepts echo eerily in the modern world.

Globalization in the Modern World

In a strange if distant parallel to the sweeping away of the vitality of the
polis in the new imperialisms of the Hellenistic Age, globalization in the modern
world sets new challenges. Unless we were to stretch the limits of concepts and
define America’s global economic and military hegemony as a new empire, the
modern global situation is more like a chaotic anarchy. As Benjamin Barber de-
clares,

It could hardly escape even casual observers that global warming rec-
ognizes no sovereign territory, that AIDS carries no passport, that technology
renders national boundaries increasingly meaningless, that the Internet defies
national regulation, that oil and cocaine addiction circle the planet like twin
plagues and that financial capital and labor resources, like their anarchic cousins
crime and terror, move from country to country with ‘wilding’ abandon without
regard for formal or legal arrangements — acting informally and illegally when-
ever traditional institutions stand in their way.*

Tofollow Cicero’s pronouncement that to stand by while people or peoples
are being harmed when one has the resources to help is injustice; these ‘plagues;
wherever they may alight, require the attention of the resourceful. A universal
commitment to human rights implies intervention on behalf of the internation-
al comity of nations into states where regimes have violated their people, as in
genocide. Shaun Narine outlines the problem of human rights intervention in
‘subaltern’ states — ‘the weak, overlooked majority states of the international
system’ Often emerging from colonial domination, certain young states are as-
serting their national sovereignty in the face of external criticism, and there is
sympathy for them in that they are still in the throes of nation-building.** There
is a growing consensus that intervention is acceptable as long as the intention
is only to prevent human suffering, that military intervention is used only in the

30 De Officiis,'On Duties, 3. 5. 23.

31 Cicero, De Officiis, 1.7. 23.

32 Benjamin Barber,'Beyond Jihad Vs McWorld: On Terrorism and the New Democratic Realism’, The Nation, Vol. 274, No.
2, New York, 2002, p. 11.

33 Shaun Narine,'Humanitarian Intervention and the Question of Sovereignty: the Case of ASEAN;, Perspectives in Global
Development and Technology, vol. 4, nos 3-4, Leiden, 2005, pp. 465-485, at p. 468.
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last resort, that the response be measured and limited, and that it must have a
reasonable expectation of success.* In the case of intervention in the ‘subaltern’
states, there is a danger that it would be seen as a return to colonial paternalism.
Narine thinks the American non-humanitarian intervention in Iraq, based on the
mendacious pretext that America had to protect itself from the illusionary threat
of weapons of mass destruction, could well have set back the case for humani-
tarian intervention a long way. There was no scintilla of Ciceronian justice in that
intervention.*

The idea of territoriality reminds us that, however impotent they may be in
the face of some threats, states are still the basic components of the internation-
al community. And so it must be. The Greek Stoic idea of sweeping away states is
not merely fanciful, but morally deficient. None of this is to say that nationalism
is commendable, that ‘patriot’ defines the good person, or that the most perni-
cious of Roman aphorisms — dulce et decorum est pro patria mori, ‘sweet and
noble it is to die for one’s country’* — is to be admired. First, it is in and through
states that power is exercised, either for the detriment or benefit of humankind.
Second, that it is in and through local communities that individual persons may
take collective action, and that, at least in democracies, they may take a partin
guiding the moral compass of the state.

Humane cosmopolitanism instructs us that in each person in the world
there is an irreducible human dignity. Hill believes the fellowship of the world-
state ‘is morally and ontologically prior to the positive republic of people’®
Deontologically, perhaps, but not historically; Socrates, Diogenes, Zeno, were all
the products of the cities they lived in, absorbing (even when repudiating) their
traditional values. Many of the Roman Stoics, like Nero’s adviser, Seneca, were
wedded to the regime of their nation.?® Marcus Aurelius himself ruled an em-
pire. In any case, the timeless lessons of great Aristotle should not be lost here.
A person’s human dignity is nurtured in close association with other human be-
ings. Itis in the concreteness of human relationship that our humanity is formed.
Aristotle saw the immediate circumstances of human life to be focused on the
family and the household, the village, and the community embodied in the polis.
The city-state was the pinnacle of association in his world. It did not mean that
all other associations were excluded. Aristotle, as we have seen, gave special at-
tention to the metics, the resident aliens in Athens, which acknowledged the ex-
istence of their homelands. Indeed he was one of them, and in any case the polis
in his analysis was a generic term. His school famously studied the ‘constitutions’

34 Ibid, p.473.

35 (f. Lake, David A., 'The New Sovereignty in International Relations; International Studies Review, vol. 5, Tucson, 2003,
pp. 303-323.

36 Horace, Odes3.2.13.

37 Hill,"Classical Stoicism and a Difference of Opinion; p. 88.

38 Brunt, P. A.,"Stoicism and the Principate;, Papers of the British School at Rome, Viol. 43, Rome, 1975, pp. 7-35.
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of some hundred and forty cities. In a limited sense, his polis was a cosmopolitan
ideal. The polis was at the peak of his system because it was the climactic as-
sociation that included all types of people, with their different beliefs and their
different aspirations in life. Yet it subjected them all to its discipline, enabling
them to live together as neighbours and in friendship. That this was an ideal was
obvious from the internal divisions and conflicts that took place within the cities,
and these in themselves made ‘sovereignty’ (or for Aristotle to kurion) necessary.
The polis was an association of ‘reciprocal and varied parts;, ideal in combining
unity with difference. In the praxis of building this unity human personality was
shaped:

If we hold that behind and beyond the production of law by the state there
is a process of personal activity and personal development in its members, we
may go on to say that the production should itself be drawn into the process. In
other words, we may argue that the productive effort of the state, the effort of
declaring and enforcing a system of law, should also be a process in which, and
through which, each member of the state is spurred into personal development,
because he [or she] is drawn into free participation in one of the greatest of all
secular human activities.*

At this point it is appropriate to introduce the concept of ‘human rights
globalization'* As already claimed, this does not mean the sweeping away of
states. It does imply the education of the peoples and leaders of states into the
verities of human dignity and equality, regardless of location and external dif-
ference. There is a large number of aid and benevolent associations, ranging
from church societies and the International Red Cross and the Red Crescent,
UNHCR, UNICEF, Oxfam, World Vision, Plan, and Amnesty International to the
organization that colourfully incorporates globalization into its name: Médicins
Sans Frontiéres. The United Nations Organization gives some observers hope
for a future trans-national or world government, but in particular, its Universal
Declaration of Human Rights of 1948 implants covenants that, when ratified
by participating polities, modify political behaviour within those nations.#’ Even
more topical in this context is the 1951 United Nations Convention Relating to
the Status of Refugees. The ‘ever-growing number of resolutions and covenants,
covering almost every aspect of human life and human relations’ testifies to a
growing potential for intervention in the internal affairs of sovereign states. Yet it
is states that approve and ratify such conventions.

39  Ernest Barker, Principles of Social and Political Theory, Oxford, Clarendon Press, 1951, p. 208 (emphasis in the original).

40 Richard Falk, Revisiting Westphalia, Discovering Post-Westphalia; Journal of Ethics, Vlol. 6, No. 4, Dordrecht, 2002, p.
329.

41 Tod Cf. Moore, Violations of Sovereignty and Regime Engineering: A Critique of the State Theory of Stephen Krasner;
Australian Journal of Political Science, Viol. 44, Canberra, 2009, pp. 497-511.
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Modern cosmopolitanism

A most interesting project to translate the ancient cosmopolitan ideal into
the modern world has been initiated by Martha Nussbaum. A devotee of an-
cient Stoicism, Nussbaum seeks to induct modern youth into the ways of Stoic
thought and being. She has recourse more to the Roman version of Stoicism,
including the eclectic Cicero, than to the Greek.”

It is to Cicero that she turns to delineate the forms of justice: it is unjust
to harm someone, but it is also equally unjust not to prevent harm to another
when it is in one’s power to do so.” Nussbaum criticizes Cicero for not following
through the full implications of Stoic cosmopolitanism. His idea of justice clashes
with the (mainly Roman) Stoic idea of indifference to externalities. A ‘wise’ per-
son is indifferent to external pain, and if right within the self, can withstand tor-
ture, rape, slavery. Cicero denounces aggressive war, which can only mean that
his pride in the extension of Rome’s vast boundaries is justified in characteriz-
ing Roman aggression as a series of defensive wars resulting in the progressive
subjugation of neighbouring territories. Nussbaum charges Cicero with the con-
fusion of failing to recognize that poverty and starvation are harms to people
which are preventable, but to which he seems indifferent, even though address-
ing them is within the power of the wealthy. Moreover, Cicero’s duty of care is
more powerful towards family, neighbours, friends and compatriots,* while help
to distant humanity is only approved when there is no cost to the person who
assists. ‘Cicero proposes a flexible account that recognizes many criteria as per-
tinent to duties of aid — gratitude, need and dependency, political and friendly
association — but that also preserves flexible judgment in adjudicating conflict-
ing claims. What is clear, however, is that people outside our own nation always
lose!* Nussbaum could have gone further by noting Cicero’s haughty attitude
to the plebs of his own country, whose self-help measures he unequivocally la-
belled sedition.” Neal Woods says that Cicero was quite comfortable arguing for
human equality while living with human inequality.” One also calls to mind the
slaveholder author of the Declaration of Independence.

Nussbaum nevertheless invests much hope for the common good

42 Martha C. Nussbaum, Cultivating Humanity: A Classical Defense of Reform in Liberal Education, Cambridge, MA,
Harvard University Press, 1997, p. 59.

43 (icero, De Officiis, 1.7. 23.

44 (icero, De Officiis, 1.4.12.

45 Nusshaum, ‘Duties of Justice, Duties of Material Aid: Cicero’s Problematic Legacy;, Bulletin of the American Academy of
Arts and Sciences, vol. 54, no. 3, Cambridge MA, 2001, pp. 38-52, at p. 42.

46 Cicero, De Legibus, ‘On the laws; 3. 19: (tribunicia potestas). . . pestifera uidetur, quippe quae in seditione et ad
seditionem natasit’;'the power of the plebs’representatives is seen to be pestilential for it was born in treason for the
purpose of treason!

47 Neal Wood, Ciceros Social and Political Thought, Berkeley and Los Angeles, University of California Press, 1988, pp.
90-104.
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