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The development of Mexican philosophy, both in the United States and in Mexico,
reflects a broader interest in the promise of global philosophy, and we believe that
Mexican philosophy provides a model for how global philosophy will and ought to
develop. Specifically, Mexican philosophy teaches us how to appreciate the value of
particularizing a tradition. It teaches, in other words, to value the characteristics,
history, and local color that distinguish one tradition from another. More than the
specific concepts and lessons unique to it, we believe that this will be the lasting
contribution of Mexican philosophy—its “gift to the world,” to paraphrase one of its
great representatives, Emilio Uranga.

To particularize a tradition means, in part, distinguishing it from larger traditions
that may have encompassed it at some point. For instance, in the United States, much
of what counts as Mexican philosophy today fell under the larger banner of “Latin
American philosophy” less than two decades ago. This made sense: “Latin American
philosophy” unified the scant resources that were available in English, as well as the
very small group of philosophers who were interested in them. These resources
pointed to a common history representing familiar themes. “We are neither
indigenous nor European, but a species midway between,” Bolivar proclaimed in
Venezuela, and we all felt that some version of that sentiment captured the problem of
identity in our philosophy. In Cuba, José Marti spoke of nuestra América, and we were
thankful for the contrast. However, with the rapid growth of Mexican philosophy, we
find that it no longer makes sense to speak of a “Latin American philosophy.” While it
has undoubtedly served as a useful guide, the emergence of Mexican philosophy
teaches us, by contrast, that the themes and figures that constitute the Latin American
philosophical tradition are overly general, which is unhelpful in defining a robust
philosophical tradition. So, just as Latin American philosophy taught us that it doesn't
help to think of a philosophical tradition as hemispheric (viz., Latin American
philosophy as opposed to Western philosophy, or Eastern as opposed to Western), so
too are we beginning to appreciate the fact that neither is it helpful to think of it as
continental. In short, in its specificity, “Mexican Philosophy” is helping us to learn
what constitutes a philosophical tradition.

We thus believe it is imperative to continue building on the momentum gained in
the last decade by Mexican philosophy, both in the United States and in Mexico.
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In the prologue to the Spanish translation of Patrick Romanell’s El neo-naturalismo
norteamericano, published in 1956, José Vasconcelos recounted when he met
Romanell, who at the time was writing his Making of the Mexican Mind, by saying that
“It is clear that you have much money in the North, since they have given you the
mission of writing about nothing, for Mexican philosophy or a philosophy that could
be called that does not exist.” It is unclear whether Vasconcelos was being ironic or
falsely modest because, while he did not believe that there was no such thing as
Mexican philosophy, especially not in 1956, he had every reason to believe that
Mexican philosophy would not continue to exist. Again, looking at the United States,
despite early efforts to introduce and promote Mexican philosophy by O. A. Kubitz in
1940s, Romanell in the 1950s, John Haddox in the 1970s, Amy Oliver in the 1980s,
and so on, Mexican philosophy simply did not take root. So, when we look back on
the explosion of work dedicated to Mexican philosophy in the last decade, it is
imperative that we find a way to disprove Vasconcelos, once and for all. Mexican
philosophy is not nothing.

If we are to establish Mexican philosophy as a permanent fixture of global
philosophy, however, we must start by acknowledging that it is not an accident that
Mexican philosophy has so far failed to take root and that every genuine effort to
promote global philosophy is still met with opposition and will continue to be. After
all, global philosophy represents change, and the effort to particularize philosophy
constitutes a major blow to any tradition that arrogantly pretends to be the tradition.
In this sense, particularization is a strategy of resistance and reclamation against
hegemonic forces in the history of philosophy that through insistent claims to
universality have justified their pretentions.

The opposition to particularization, however, is subtle and insidious. It has
evolved from straightforward rejection to now quietly hiding behind a culture that
promotes diversity and inclusion. The profession encourages us now to diversify our
syllabi, but so far that has amounted to asking us to look for someone in the history of
another tradition who has something to say about epistemology, or aesthetics, or the
problem of free will. We might thus include an excerpt by Sor Juana, for example, so
that we can make a point about standpoint epistemology. But herein lies the danger.
How we introduce her into our syllabi allows us to diversify philosophy without
knowing anything about Sor Juana or the tradition that she belongs to. In other words,
there is a way of excluding by including, a way of diversifying philosophy that does not
take seriously the project of particularizing philosophy, even as a possibility. There is
a way of silencing a tradition precisely by shining a tiny light on an excerpt of it.

To meet this opposition, then, we cannot think of Mexican philosophy, or any other
tradition in global of philosophy, merely as a resource. Its power lies in its difference,
and its difference is that of a tradition.
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Subtle and insidious though it is, opposition to Mexican and global philosophy is
also concrete and practical. It is still very unlikely that someone will get into a top
Ph.D. program, or get a job, or get tenure as someone who works on Mexican
philosophy. Professionally, we might be encouraged to explore marginalized figures or
traditions—it doesn’t hurt—but we also tell prospective students and job candidates
that they need to put something else on their CV as their primary area of
specialization. In other words, one thing hasn’t changed in the last ten years: despite
the growing recognition of Mexican philosophy as a viable subfield of philosophy,
anyone who wants to dedicate their intellectual effort solely to the tradition, as one
might choose to work on early modern philosophy or the metaphysics of
fundamentality, still has to choose between their commitment to Mexican philosophy
and their career. In our own case, we wagered our careers on Mexican philosophy—
something we say non-hyperbolically—but even though we have enjoyed a modicum
of success, we can't in good conscience advise our students to follow our path because
we know that chances are that they won't survive, just as chances were that we
wouldn't.

So, if global philosophy is the future and Mexican philosophy offers direction and
lessons on how to achieve that future, we must continue to build on the momentum
Mexican philosophy has gained in the last ten years and we must articulate, so as to
call out, the challenges to that momentum.

By way of closing, here are a few lessons we have learned this last decade, and steps
that we still plan to take.

1. There is no single definition of Mexican philosophy to date and there won't be for a
long time to come, and that shouldn’t deter us. Our most urgent task is not to define
the tradition, let alone insist on a single definition, but to clear a path to its full
emergence. If there is one lesson that we keep having to learn over and over, it is that
the historiography of Mexican philosophy, and the making of Mexican philosophy, is
in its early stages, and that it would be irresponsible to define it now. Instead, we should
adopt practices that make Mexican philosophy as inclusive as possible and that allow
for revision. This includes, among other things, continuing to identify and translate
contributions that might not fall under traditional definitions of philosophy or
Mexican philosophy, particularly those of women, indigenous communities, Mexicans
of African descent, and political dissidents. To this end, our goal is publish a second
anthology of Mexican philosophy in the near future—one that tells a richer, more
inclusive, and more comprehensive story.

2. There is not yet enough institutional support producing advanced research in
Mexican or global philosophy. To this end, the Journal of Mexican philosophy is
establishing a mentorship program that we call the familia model of peer review. The
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goal is not just to publish and promote the work of junior scholars, but to help them
develop their work for publication and to develop professionally. As for senior scholars
who already well-established, it will give them the opportunity to leverage their
institutional authority to meet the opposition described above. The way this will work
is that we will create a unique link for junior scholars seeking mentorship to submit
their work. We will then choose one article per volume and pair the author of that
article with a senior scholar on our editorial board who will help them develop their
work until it is ready for publication.

3. As Mexican philosophy develops, so too will the temptation to take ownership of it.
Mexican-American philosophy is a continuation of Mexican philosophy and is
produced in multiple languages, as it always been. If Mexican philosophy is to provide
a model for global philosophy, it must resist hierarchies in and outside of Mexico, it
must recognize and celebrate its internal diversity, and it must continue to present
itself as a collaborative project. In this way, Vasconcelos may have been sincere, and
his lesson may have been, that if Mexican philosophy is to continue to exist and thrive,
Mexicans and Mexican-Americans can’t do it without each other.*

! This plan was written in San Miguel, California, in the shadow of the Mission San Niigetl Arc
Inside the Missioareremnants of #7century Spanish cultiNeeligion, music, philosophy. As we
considered our talSkhat of putting together Volume 2JdxMNthe Mission reminded us that
traditions travel and setthlr from homgandthat they take root ahdurish only when they adapt to

their surroundings amateparticularized. A" er visiting the Mission, we felt a datprepare this call
for action, this Plan, in the tradition of other Plans before.
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FILOSOFEA MEXICANA: UN LUGAR DE OBSERVACIIN
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RESUMEN Con el prop—sito de responder a la pregunta sobre la existencia de una filosof'a
mexicana, en este ensayo exploro c—mo se desarrolla y asigna un significado a una tradici—n
filos—ficaA partir de cierto noemero de ejemplos, sugiero que hay dos iddas—de, tra

basadas en supuestos muy distintos y con consecuencias igualmente divergentes. La primera
se funda en la noci—n de rescate y descubrimiento; la segunda en una conjunci—n de pricticas
y relatosque puede identificarse con el tZrmino inverRie@ngo que adoptar esta celtima

idea de tradici—permite trascender la visi—n acumulativa de la hedboinaal cambio y

hacernos responsables del sentido y orientaci—n de la filosof'a mexicana.

Palabras claveilosof'a mexicana; filosof'a en MZxicspderimiento; invenci—n; relatos
historiogrificos sobre la filosof'a.

ABSTRACT In this paper lecommena new answer to an old question, namely, whether
there is something that can be properly c@fedican philosoplfy understood as a
philosophical tradition that revolves around a set of authors, amtksroblemghat
providesa certain continuity oveme. | argue that the key to this question is the meaning we
assign to the ter@aditiond When one claims that there is a need to rescue a tradition,
whether it has been underrepresentathgolyforgotten, the underlying assumption is that

a traditon is something to be discovered. On the other hand, when one claims that no
tradition exists objectively, Imfiorged through an active endeavor to make associations and
engage in stotelling, then a tradition is something to be constructed or ohvBagzd on
several examples, | demonstrate, not only that the latter conception is closer to the actual
development of Mexican philosophy, but that for several re@sass iore fruitful.

Keywords Mexican Philosophy; philosophy in Mexico; disgpveanvention;
historiographicaharrative®f philosophy.
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En lo inmediato, as’ como en lo simb—Ilico, en el sentido
f'sico y tambiZn intelectual, somos en todo momento
guienes separamos lo conectado o conectamos lo
separado.

Georg SimmeDPuente y puertaO

En un ensayo publicado hace yaressiustrosGuillermo Hurtadanquir'asi existe
la filosof’a mexicana, entendida no como el trabajo de individuos dedicados a estudiar,
ense—ar y escribir filosoéa el territorichoy conocido comMZxico sino como
Opropuestas filos—ficas originalmente mexicanas, escuelas o estilos filos—ficos nativos,
comunidades de discusi—n que giren en torno a ideas planteadas por fil—sofos de
nuestro pa’'sO (@0 41).A concienciasu preguntareplicaba aquellas otras que, de
manera anifloga, hab’an orientado y en ocasiones incluso capturado los debates en
nuestra regi—desde hac’a alrededor de un siglsea que@enderarda existencia
de una filosof'a Hispanoamericana, la existencia @i®so@a Iberoamericana, la
existencia de una filosof'a Latinoamericana o la existencia de una filosof'a circunscrita
a algoen espacio nacioliatabo de tantas dZcadas, sin embargspliestegu’l
y siguBl sin pareceevidentey es que tanto el sigina Ofilosofa mexicana® como los
tZrminos que lo componen resultan problemiticos en mis de un Gentislas
matices y gradaciones, las opiniones todalistrgmiyenentre principalmentdos
posiciones encontradas, divididaseequienes se hanaghdo por argumentar que
es posiblelescubirla a travZsde un conjunto de rasgos, temas y preocupaciones
recurrentes a lo largo del tiempquienesonsiderarambos tZrmind$Ofilosof'al y
Omexicafbs€@momutuamente excluyentes

De la respuesta de Hurtado hay un pasaje que me gustar’a retonsastaaa
mi vezen una dimensi—n central para determinar la existencia o posibilidad de una
filosof'a mexicanal formular las condiciones peastablecerjaafirm—: ONo basta
con la creaci—n de filosof'a original para que exista una filosof'a mexicana. Se requiere,
ademis, del funcionamiento de pricticas e instituciones que generen y sustenten
ditlogos crticos y rigurosos, y, sobre todo, que preserven la memoria y fomenten la
renovaci—n de dichos ditlogos a lo largo del tiempo en la forma de tradiciones
filos—ficas propias(2@5) El retoconsistepor consiguiente, en hacerse cargo de
la temporalidad, para anudar los hilos entre el pasado y el presknteprepaar
una trama abierta al futuro. Ahora bien, Aen quZ consiste unadradéccemiente
intelectus® AC—mo se identif®@@Z le presta unidadntinuidady coherencial
filo de los a—0s, dZcadas e incluso siglos, de ser verdad que podenmasdtaeria r
hast bs antigas civilizacionesnesoamerica® Ninguna de estas interrogantes es
menor @ra quienemitentan demostrar l@xistencia de una filosof’a mexicana, dado
queZstaemite aproblema en torno @—méddentificar una o varias tradiciones del
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pensamiento distintivas y caracter'stméginales o autZnticasansmitidas en el
curso de las generaciones.

1. Dos ldeasle Tradici—n Filos—fica

Pese a que no siempeadefirde manera expl’cites posible identificar por lo menos

dos maneras de concebir una tradici—n entre quienes se han interesado por la filosof'a
mexicana. Una de ellas corresponde a queloean el peso de la pruebdos
resultados den proyectalerescatede tal modo que surjan a ladgaellas obras y
autoresnsertos en su opini—aentro deestas coordenad&omoindicael mismo
tZrmino@escat®dchos esfuerzase funda en unadea de tradici—n como algo que
existe independientemente de la labor misma del historiador e intZrprete de la
filosof'a, como algo que se encuentraegonstituye, por ende, un hallazgmo
descubrimiento Aducir, por ejemplo, qududar dela existenia de una filosof'a
mexicanaes productode la ignoranci@ la indiferenciacomo lo afirm— en su
momento JosZ Gad$96, 208), tendr'a como supuestonoci—n de un pasado a la
espera de ser encontrado, descubpiestuperado, devuelto a la visibilidad
contracorriente &€ es conjunto de nociones y supuestos puede postularse, sin
embargounaideadistintade tradici—los—figaquella qué considera&omo un

efecto de las pricticas misyndsllugar de observaci—n.

Con el prop—sito digstrarest segunda idea de tradici-apuntr alguncs de
susprincipalesaspectos, fiefo a continuaci—una cita de JosZ Vasconcekdg'da
desupr—Ilogo @l neenaturalismo norteamerica® Patrick Romangfublicado en
1956 En esragmentd/asconcelagmrdabael contexto en que conoci— al autor, es
decir, cuando Zste preparaia obraprevia,The Making of the Mexican Mind
aparecid en 1952 y traduadin par de a—os despuZs cdradformaci—n de la
mentalidad mexicanAfirm—tonces Vasconcelos:

MZxico debe especialgratitud a Patrick Romanellpor su libro sobreel
pensamientdilos—ficanexicandE]. Cuandoam’ seme present-fhaceya
misde diez a—os],indictndomeel motivo de su presencigen MZxicd\ el
encargade escribirun libro sobrefilosof'amexicanBl respond’sin vacilar:
OPueseconocequetienenustedesnuchodineroalltenel Norte,yaquele
handadola misi—le escribisobrda nada puest@ueno existainafilosof'a
mexican@ unafilosof'aquepudiea llamarseal. (BinembargogdespuZdeun
a—odepacientesfuerzguesiempreestuvaluminadodesimpat’aRomanell
hizoelmilagrodeexaminaresanaday extraedeellaun volumergueatodos
nos dej—sorprendidos,por su exactitud,por su penetracin,por su
imparcialidad/,ensumapor elsentimientcordialquelo anima (1956:7-8;
lascursivasonm’ag
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A riesgo deontribuir a un mayor desencantamiento del mumeointeresa
analizaen quZ consisti— concretaméailagraoperado por Roamell Tras una
estancia de doce meses en MZxico, en que se sumergi— en la lectura de textos filos—ficos
y conoci— a varios denayoes fil—sofos que trabajadydoncegn el pa’s, el autor
se dio a la tarea ttaza, a lo largo de seis cap’tulos,panorama de la filosof'a en
MZxico, desde sus or'genes modernos y hasta la edad contemportnea. Tras proponer,
en el primero ddles, un contraste sistemzttico entre loRpeanelldesign— como
Olas dos AmZrig2d segundo cap’tulo describe los antecedentes del pensamiento
filos—fico nacional, en particular a ra’z de la lucha contra el positivismo y el esfuerzo
por establecer coordenadas intelectuales forjadas en noegirogmnpo y espacio.
Sendas secciones consagradas a Antonio Caso y a JosZ Vasconcelos dan cuenta de sus
respectivas ideas y magisterios, entendidos como el punto de arranque de una
disciplina que por aquellas fechas comenzaba a profesionalizarde. dapiuiio,
por su parte, examina los desarrollos filos—floss-essinmediatos a la escritura
del librq desarrollosmultiplicados y fortalecidos gracias a la llegada de muy
destacados pensadores espa—oles. El conjunto se cierra con una sée@nenade r
concebida para invitar a explorar, con mayor detalle y a profundidad, las rutas abiertas
en la filosof’a mexicana.

Entre laad&y elrepentincsurgimientale una filosof'a mexicasgmencuentra,
por lo tanto, la escritura deaumarrativaque, ademifs de identificar referentes
textualesactores y sucesaaiticubba cada unenuna secuenc@otada desentido
Autores sinclara asociaci—pnevi, fuera Zatintelectual, temporal o geogrgfic
aparec’an ligados por v'nculos deuanftiay lazos geneal—gjasto es, segcen un
sistema de clasificaci—n que distinguepestigsores y continuadores, pioneros y
ep’gonos maestros y disc’pulof\sociaciones antes insospechadas quedaron
igualmente al descubierto, como al ponpaeielo a William James y a JosZ Ortega
y Gasset, con lo clRbmanel|l ademifs de hacer inteligible el relato al paoeblico
estadounidense, colocaba a la filosof’a mexicana en una escala continental

A partir deeseconjunto ddiliaciones geleccionegjue naturalmente lo mismo
inclu’an que excluta el profesodividi— la historia intelectual del siglo XX en dos
grandes etapas: la que se extend’a de 1900 a 1925 y se ubicaba en la estela del
pensamiento francZs, y aquella otra que abarcaba el per'odo posterior, con la
asimilaci—n de las ideas de origen alendfadas desde Espa—a (1952: 146; 1954:
165).De este modaliados y rivalepropios y extra—ose fueron hermanando
consciente o inconscientemeatela gesta de la filosof'a mexicana, cuya continuidad
se daba por supuesto gracias a un encadenandentgpo temporal e
intergeneracional. Unidadoherenciay permanenciaparecieron comel final
expediente.

2. Filosof'a en MZxico
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Las conclusiones d@bde Making of the Mexican Mindon a todas luces del gusto

de Vasconcelos, cuya filoseimontr— un lugar protag—nico en el entramado
hist—rico que hab’a urdilatrickRomanellNo obstante, al atribuirle el milagro de
presentar por vez primera una filosof'a mexisaagyalabradesconoc’an y, por
ende, desacreditabanros esfuerzoanflogosemprendidos en el pasado, en
particular los de Emeterio Valverde TZllez y Samuel Rsehgsimero son
conocidas suspuntaciones hist—ricas sobre la filosof'a er{189&)@s’ como su
Cr'tica filos—ficaestudios bibliogrifico y cr(i®®4). En unas y otra se dio a la tarea
de Obuscar y estudiar las obras de los pensadores mexicanos, para ver quZ hallamos en
ellas de original, o para seguir al menos la marcha de las ideass féasruBstra
patriaO (18% i).

Con este prop—s#o menteelcan—nigperuditopas— lista a las instituciones de
ense—anza, bibliotecas, peri—dicos, revistas, libros y protagonistas de la filosof'a en el
pa’s, partiendo del per'odo prehispfnicotalsas d'aSin embargo, ese ejercicio de
recopilaci—n y ordenamiento, misopeucirlo adentificar un conjunto de rasgos,
si no privativos, al menos distintivos de las ideas sengibespacio naciontdn’an
por finalidad elefutarlas Ofalsas filosafsto esiquellas que no armonizaloese
encontraban en abiert@osci—n corel pensamientacat—licoCualquier otra
corriente intelectual predominante durante el siglo XIX, llfmbeeddisino,
positivismoo racionalismpqued#adesacreditada conexpresi—ae unautZntico
sabermientras quegracias alecusoala —gicaaun mZtodo racionage revelaba
la Providencia como eje rector de la Historia.

Con todo, sEmeterio Valverde logr— conquistar un lugar en la memoria, ello se
debi— a dibliograf'a flos—fica mexicaoga primera edici—n apareci— en 1907
ampliada yevisada, la segunda se publidre- A3 y 1914Ambas versiones se
comporen de ungranncemero de fichas, en que seeafrerecuento biogrifico del
autor en turno yesenumeran sus obras, cada una de lasocoealisson una breve
descripci—n. Unaiao pas— revista a cerca de 1500 fil—sofos, entre queeita®s se ¢
abogados, mZdicos, profesores, ingenieros y, sobre todo, miembros del clero secular
Gracias a los puntuales registros que ah’ apa@odiZnes posible conocer
informaciones sobre las imprentas, bibliotecas, instituciones culturales, peri—dicos,
revistas y traducciones gperaron o se desarrollaron en el pa’s Esbdy 1914 A
ese ceemulo de notibi@am algunos casos cenico vestigio quiedaaldhasta
nosotro8l respondeque se considere Bibliograf'a filos—fica mexicem@o un
instrumento indispensable y punto de partida bestlariograf’aen esta materia y
per’odo.

Cabr’a, no obstantermular diversas preguntas: Acumpli— el paldeedé con
el objetivp tal como se hab’a propuest®, mostrar la originalidad de las obras
rese—adas, al igual daemarcha de las ideas en esta parte del planeta? AEs posible
identificar, a partir de dicmepertoriqg una tradici—n o una filosof' éirdisamente
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mexicanas? AQuZ ofrece ese compendio al lector que recorre sus ptginas? Ordenadas
en estricto orden cronol—gico, las sucesivas entrad@iblidgriaf’ase presentan
como valiosos trozos de informaci—n, sin indicaciones acercpotEndtses
v’'nculos que unen unos con otros, como no sea el que se infieszdpcuinentre
las portadas tibro. Y pese dabersesubrayado como una de sus mayores cualidades
en tanto muestra de ecuanimidad y honestidad inteleatopbcb redta ficil
reconoceun principio de selecci—n, en vista deoqugual detalle registr— tanto a
los exponentes del neotomismo como a sus advékdatie 199Q)Se vislumbran,
desde luegajertas preferencias, visibles en el espacio que pmegbs-aatores
como el fil—sofo cat—lico espa—ol Jaume Balmes, cuyas ediciones en MZxico se
describen con particular profusi—n, pero es poco lo que permitira apuntar hacia una
tradici—desello mexicano.

Impulsado por laoci—rde un rescalikel rescate frente al olvid¥alverde
TZllez pas— sus d’aarehivos Pibliotecasy con frecuencia se le @&a puestos y
librer’as de viejo, hurgando entre el polvo y la polilla, con riesgo a veces de equilibrio
personal para atrapar el peregrino vatuyred folleto curio§pAlfonso Junco, citado
en PZrez Mart'nez, 1989: Ixfda tan valiosa comacientdabor, quepor cierto
tanto agradecimientodr—granjarle se basaba ama visi—n acumulativa de la
historia, cuyosdeales regulatorios, norpelo asequibles, s¢a coherencig la
exhaustividad. Ello significa tpiearea dealvamentgonsist'a enompletar el gran
cuadro de la filosof'a a partir de aquellas piezas sueltas que se fueran ergontrando
mayor ncemeromis cercaosnos hallaamos de alcanzlrtotalidadMis acenug a
cada up de ess fragmentoke correspond un lugarcenicaladode antemano se
desprende dana creenciaen particular, a saber, quepa&baddilos—fico es una
entidad fijja e inmutabl&l ingenio yla creatividad intervienen, por lo tanto,
cenicamente en las estrategias de busca, mas no en los resultados. Conjurados as’ los
peligros déa poksis quien emprende las tareas de repcegige encontrar solgz
confianzaen laidea deque su actividaequivale ain descubrimientcel cualcon
suertepueddanclusoadquirirlos rasgos de una regelan

Para hacer justicia a la labor de Emeterio Valverde TZllez es necesario afirmar,
junto con Aimer Granados, que Omis que histdit@oan, bibli—grafoO (2001: 170).
A ese t'tulo, efincipalmZrito de su trabajo consisti-eosignacientos de autores
y miles de obras, con lo cual demostr— con creces que el pa’s hab’a sido prol’fico en
filosof'a o, dicho de otra forma, ,gaato en el pasado comoetpresentehab’a
abundantdilosofa en MZxicNo obstante, ue estos registromstituyeran una
filosof'a mexicanqued— falto de comprobaci—n, debido, precisameuée el
espacio geogrifico sirvi— como cenico refereptepairersaina articulaci—n de
tipo cualitativo y tempor&lo es, pues, casual que sus escritos, caeevitesubbs y
principios seleccionadores, se hayan considerado como umbral de la historia, a su vez
punto de partida de cualquier tradicidEm.las obras de ValvelktEostuvo por
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ejemplo,Oswaldo Robledil—sofo de orientaci—reseatsta, muyactivo en los

a—o0s cuarenta del sigloN@étin ordenadas todas las fuentes para el estudio de
nuestro movimiento filos—fiamingoen investigador serio, que emprendiera la
redacci—n de la historia de la filosof'a en MZxico, podr'a prescindii61830

Ten’a raz—n, en la medida que los primeros intentos por demostrar, en forma de relato,
la existencia de una filosof'a mexicaxteajeron de estas bibliografas numerosas
informaciones, con lo cual se instituyemnouno desusprincipakssusterns.

3. Filosof'aMexicana

QasApuntaciones hist—ricas sobre la filosof'a enyM&Bitdiografa filos—fica
mexicanade Emeterio Valverde TZllez, son las cenicas obras sobre la materia que
existen en nuestro pa’syglquier investigaci—n tiene que paristdease®scribi—

Samuel Ramos enHistoria de la filosof'a en MZxublicada en 1941985: 20Q)
Segaesste autor, el prelado hab’a logrado documentar con particular fortuna las ideas
ylostexbs pertenecientes al per'’odo colonial, sidseseccioneslativasalsiglo XIX
resultabardeficientes. Sin embargo, mis que el prop—sito apologi@oaque
guiadola escritura, su mayor insuficiencia se encontraba en el orden del discurso.

Falta el esfuerikise—al— Rames su cr'tica a ValveNipor desentra—ar en

todas [esas doctrindsunidad de su desarrollo hist+siies que la hay. Los
fil—sofos son presentados con referencia de sus datos byogutficbsas,

pero falta situarlos en su ambiente hist—rico. [E] La filosof'a escolistica es una
filosof'a que pretende sustraerstadestoria y colocarse en el plano de la
perennidad, de lo eterifi]

No hay valoraci—n objetiva de las doctrinas ni desde el punto de vista
filos—fico ni desde el punto de vista hist—rico y circunstancial de MZxico. Le
falta al autor para ellogarspctiva de toda la historia de la filogh985:

201, las cursivas son ny'as

Es de suponer qugerar ese conjunto de limitaciones constihgale losetosque
Ramosse popusoal momento de emprender su proplatoeMostrar la unidad a
travZs del tiempo y adoptar una perspectiva hist—rica aparec’an como dos condiciones
insoslgablesen vista de que las informaciGuedtagran incapaces de dar cuenta,
por s’ mismagsin mportarsuncemergade un recorrida la vezolectivosignificativo
y duraderoAs’ se entiende gee el pr—logo tistoria de la filosofa en MZxico
describiera su tarea como la boesqigeda objeto en particular, a saber, el de Ouna
tradici—n que pudiera fijar un sentido nacional al movimiento filos—fico de los celtimos
a—0sO (1985: 99).

A juzgar por el volumen mismo, enmarcar el per'odo reciente supon’a retrotraer
la mirada hasta alcamos or'genes de la naci—n mexicana. De ah’ que el recuento dZ
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inicio conla pregunta sobre la presencia de algcen tipo de filosofts anitigos
pobladores &l territorio Y si bien stespuestas negativa, debido a que a lo sumo

pudo hallar congeioneseligiosasonunafunci—espirituakquivalente, el examen

le permiti— ir descubrierldsrelfmpagos de iluminaci—n filos—fica en el transcurso

de casi quinientos a—os. Dividida en dos partes, la obeatpasasevista a los
principales desarrollos de la disciplina en MZxico, primero en su relaci—n con Espa—a
y despuZs durante la edad independiente.

Con base en ese ordenamigni@ntras quélonso de la Veracruz, Carlos de
SigYenza y G—ngora, y Benito D’az de Gamarranagaretas figuras tutelares
el perodo colonial, Gabino Barreda, Justo Sierra y AntoniotoBeson a
continuaci—n la estaf@eacias a ellos y a muchos otros mis, la filosofa en MZxico
experimentahaal momento en que Ramos cerraba sus I'neagpocade
renacimientoa la par de haber alcanzado la Onormalidad fij@egefiesielhaber
logradarascendrlos estrechos confines de aulas y bibliotecas para llegar a un poeblico
mits amplipel interZs por la materia se hab’a tambiZn gener&limemo. nada se
ignoraba de lo producido en Europa, por lo que por fin hab’a llegadodd sbaidse
de su tutelafprmular una filosof'a propia.

Pese a reconocer que la filosof'a meacama proyecto a futurpno tanto una
herenciaHistoria de la filosofen MZxicale Samuel Ramos consigui— revertir la
tendencia a desestimar el estudio de las ideas produnigstro propio tiempo y
espacio. En virtudk un trabajo, no s—Ilo de rescate y recuperaciderarsiculaci—n
en un entramado cargado de sentidgyisgisagiebilitaron por decir lo menos|
escepticismo que en un inicio entorpges-esfuerzosn vista de que la mayor'a Ono
cre’a en la existencia de un abundante pasado filos—fico grarsigaganereciera
figurar en una historia especjafB5: 99)

Contra esas nociones preconcebidas, Ramos despleg— un amplio repertorio que,
ademis de incluiseritosrubricados por fil—sofos de formaci—n, abr’a un espacio a
las idea$ilos—ficas dispersas en mceltiples ¥mbitos y disciplinas. Mliotrase
expon’an, por cierto, de manera aislada o en alguna suerte de limbo intelectual; por el
contrario, cada uno aparec’a en un diflogo con suppsaeles y contemporineos,
al igwal que erl contexto hist—rico espec’fico en guscsbieronSe asentaban as’
las condiciones para dar forma a una tradici—n de pensamiento.

Desdesu publicaci—n y en virtud de su lugar pidtistoria de la filosof'a en
MZxicoha adquirido un cédicter moddico para quienes han emprendido con
posterioridad esfuerzos similafasmentado mis que corregidojrsentaio de
autores cortes temporalesielen retomarse en los panoramas hist—ricos sobre la
materia, as’ como el llamado a no ce—-irseetleo campo de la filosof’a profesional.
ModZlico tambiZio ha sido en el sentidoafeecer un mZtodie antlisisi bienes
de resaltar quen su obraparece enunciado, mis gogpleade@nla pricticaEste
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consiste en abstraer, de entre ®poma de las diferencias, aquellas notas o rasgos
en comeeren tanto garantes de la unidad y signo de la especificidad de esa tradici—n

Aungue concebido en tZrminos mis amplios, dadmtgo&ba abarcata
filosof'a hispanoamericaea su conjunto, ciio mZtodo apareqeor ejempleen la
cZlebrecaracterizaci—n hist—rica y formal de JosZ Gaos, ideada en paralelo a la
propuesta de Ramdspartir de un examen que inclosescritos de lpsnsadores
mis reconocidaslo largo y ancho del continente, el fi—sofo transterrado identific—
cinco rasgos dominantes, tal como apunt— en un largo art'’culo apargeslo
seccionesntre 1942 y 194d:sentido estZtico, el privilegio de la palabra oral sobre la
escrita, elugto por el ensayo, la impronta literaria y la vocaci—n pol’tica. Del carfcter
a la vez singular y compartido die stsma déactores resultaba que hafdaa
filosof'a espa—ola por la lengua y el pensa@i288®: 51), afirm— Gaos en una tesis
de profumlas implicaciongsaralacomprensi—n deestradentidad colectiva.

Al comparar las respectivas propuestas de Samuel Ramos y JosZ Gaos, Aureliano
OrtegaEsquivebbserv— con perspicacia que Olo que para el primero conserva todav'a
un fuerte tono dbcestpda en el segundo aparece eventualmente leatapg®
(2018: 57)ALa filosof'a mexicana se encuentra, pues, en el futuro o en el pasado? AEs
una tradici—n por hacerse o unp@aeveraeualquiera que seastaspuestas,
lasinterrogante mismaponen en evidencia que el conocimiento de pduswesy
contextomo basta para encontrar I'neas de continuidado que estas en gran
medida dependen de las distincionesopeeenen cadanomento QuZ estamos
buscando y c—mo clasificasetsrminart, no s—lo quZ se incluye y c—mo se ordena,
sino el sentido mismo lds objetoselacionadadna tradici—eonstituyedesde esta
perspectivael resultado de un relato, pero tambiZn de una pyfiicaa serie de
actoslejos delescubriagrupaciongsreexistentes, se trata de un proceso artificial por
el que setroduceristincionesconceptos y significados.

Con plena conciencil papel activque desempe—a quigtentaconcebir, no
ya una filosofa en MZxico, sino una filosofa mexitanapie AurelianoOrtega
ofreci—4nos apuntes cr’ticos, destinagloesmantelaiertos prejuiciosgexplorar
diferentes’as de reflexi—ka.cabdidad de su planteamiento aparece en la invitaci—n
a repensar el concepto mismo de Ofilosd&siigo de sus asociaciones con el
pensamiento sistemitidel apego an pretendidocanony del estiladistintivo del
fil—sofo profesionaDesde este pon de vista, lcestrictamentefilos—fico se
encontrar'a, no tanten la correspondencia entre cierto escrito o expresi—n y las
producciones avaladas por la academia, ceant® formulaci—n de diversas
preguntas que, para el caso mexiCategaEsquiveejemplifica con tres: la pregunta
por la novedadue acompa—os primeros encuentros entre americanos y europeos;
la pregunta por la identidagh sea del pa’s o de sus pobladores; y la pregunta por el
destino, sobre todo ah’ donde se experimantirgencia de alcanzar libertad
autenticidagy autonom’g2018: 3837).
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Como celtimo ejemplo, voy a deteneem&lexican Philosophy in the 20th
Century no s—Ilo porquepresentda primera antolog’a de texts esta materia
publicada en inglZs, sinorgue los editore€arlos Alberto Stnchez y Robert Eli
Sanchez, Jtamaron una postura expl’cita en cuanto al significado de una tradici—n
de pensamientd ese respecto lo primero que llama la atenci—n es el reconocimiento
de que la labor delecci—n y ordenamiento, lejos de reducirse a una tarea descriptiva
por la que seegistra con mayor o menor fidelidagh panorama filos—fico
establecido de antemaas,de carfcter normatittio significa que incluir y excluir,
nombrar y clasificaagdemzits de constitwiperaciones que imprimen un significado y
una orientaci—tambiZn castruyersu objeto, en este caso, la filosofa mexicana
cual hace falta de inmediato a—adir qua sn erroconsiderar este gesto creador
como un acto sobera, debido a que ninguna tradici—n estf sujeta a una autoridad
cenica e indivisibl@jena a las exigenciakt@éenpa Por el contrarioentre los
elementos condicionantes preci® por lo menos incluir los relatos que hasta
entonces la hab’an configura@gs’ comda recepci—efectivapor parte de la
comunidad a la que estin dirigidds. todo ello, unde losretosa losque nos
enfrentahoy la pregunta por la existencia defilosof’'amexicanaconsist en la
necesidad d#ialogar con ese pasado y negociar el cambio, sin por ello reproducir las
estructuras de exclusi—n y marginalizaciHas lgjseorias sobesta corrienteen su
gran mayor’gambiZnhan contribuido aalimengr y asostenedurantemuy largo
tiempo(2017: xxivR’'0 2022: 5%3).

4. A MododeCierre: Inventandda Filosof'a Mexicana

A cuarenta a—os de halado a la imprentau mis cZlebre obra, Edmundo
O0OGorman ballata todav’anenesteroste esclarecer el sentido que hab’a prestado

al tZrmino Oinvenci—nO de AmZrica, por oposici—n a la comcen idea de un
descubrimientdlal como lo hab’a asentado desde 1958, feld@idera edie—n,

Su propuesta interpretativa no negaba la existenciardeoude tierradondeen

1492 desembarc— Crist—bal Csl+—trabajo rastreaba, en cambio, el proceso
hist—rico por el qd@@AmZric&® adquiriendo significadn en el vocabulario de
0OGorman, su .ser

Los entes hist—ritiasxplic— dZcadas natdeN cualesquiera que sean, no

son lo que son en virtud de una supuesta esencia 0 sustancia que har’a que
sean lo son. Con otras palabras, su ser no les es inherente, no es sino el sentido
gue les concede el historiador enamtainstancia dada o migafaente

dicho, en el contexto del sistema de ideas y creencias en(30@%/[1892]:

953)
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Tal es igualmente la acepci—n que aqu’ se quisiesa abludr a lainvenci—n de
una filosof’a mexicana: no se trata de negar la existemanafestacines filos—ficas

en el pa’s, expresadeamentepor escrit® incluso en formatessuales y sonoros
sino de se—alar que ninguna de elfassee, en s’ misma, sus propias claves
interpretativas ni, mucho menos lugarinvariabledentro de alguna unidad o
procesale 'ndolehist—ri@ En este sentigs—Io la filosof'a en MZxico, en su calidad
de objeto fijee inerte es susceptible de désitaeo rescatarsen cambiouna
tradici—n, en tanto ente hist—rico, cenicaoehanventarse a partir de un trabajo
de articulaci—n constante entre el presente y el pasado.

Samuel Ramos fue conscientdipe de operaciones involucradas al momento
de escribir sHistoria de la filosof'a en MZxks) se advierael pr—logo de sbra,
al afirmarque @a contribuci—n personal que el autor reclama para s’, no es la
presentaci—n de las ideas filos—ficas, acen muy deficiente, sino la construcci—n de
ordenamiento hist—rico, dentro del cual muchas ideas adquieren un sentido que
aisladamente no tiened985:101) La aotaci—resulta de primer orden, porque de
este modo Ramos nos recuerda que ordenar y clasificar implica no s—Io incluir y
excluir, sino dotar de sentido y estrucAmdas accionassipona elegir un marco
de antlisis, en el cuakrviena ciertas distincionegie funcionan, a su vez, como
claves interpretativas. Referirse a una tradici—n filos—fica mexicana e&s, desde est
perspectivauna forma de mirar y de evaluar, es un hacer y no un descubrir.

Aunque puede considerarse un matiz, las consecuenciasemses, imado que
comprender la tradici—n como un relato y los actos que lo acpegaseann
proceso que no se limita a nombrar algo ya existente, sino que crea ynosganiza,
permite ir mis all de una concepci—n acumulativa de la historia, eficddiddel la
es susceptible aeiantificarse en el neemero de autores y de obras OrescatadasO;
constituye una invitaci—rolaservarc—mo operan las distinciones, discutirlas y
contribuir a seguirlas renovando y transformamdunci—n de las preguntas y
neceglades del presentsignifica por consiguientdéacernos responsables, y no
cenicamenesumirnos como herederos, de una tradidiFampoco s—Ilo cada uno de
los sucesivos presentes de la historia es obra del respectij&]pasiadoque el
pasado es obra de cada uno de los sucesivos presentes en vista de los respectivos
futurosCescribi— JosZ GaoBmitorno a la filosofa mexia(1996: 329).

As’, pues, a la pregunta sobre la filosof’'a mexicana se podr'a responder que esta no
existe, si por ello se entiende una realidad hist—rica independiente del observador y del
trabajo continuo de interpretaci-Seinventa sin embargo, @ada instante que
emprendemos la tarea de vincular el presente con el'pasado.

!
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I

The act of writing a paradigmatic book carries a curse: turning the complexity of
thinking into a slogan that becomes uncritical repetifiooh slogans often grow
unrooted from all the elements that turtheminto a conceptheir history,their
becomingtheirnature as Othe point of coincidence, condensation, or accumulation of
its own components,O to use Gilles Deleuze and FZlix GuattariOs characterization
(194 1820).Thusly the resplendent acumenLaf invenci—n de AmZ(RE02
[1958]), andhe title concept@Esonance as a departing point to understand the
presence of the past in our continent, has overshadowed Edmundo OOGormanOs vast
oeuvrelt is so stablished that most commentators omit the mention of a book
published a few years earlierjdea del descubrimiento de Amxidah lays a lot
of the philosophical groundlaf invenci—n de AmZXtaad in fact was published by
the Centro de Estudiogds—fico3.o my knowledge, a monograph that would seek
to make sense of the totality of OOGormanOs work, building upon the plethora of
tributes, essays and refergne@rains the task of a future critic, and an exhaustive
endeavor that far exceeds thssibilities of an ess®ue to this collective debt
towards OOGormdme Oinvention of AmericaO is oftentimes invoked as a stale snippet
of commonsenséurdened withselfevidencehat occludes the deep intellectual
histories that shaped it, and the profound consequences of its decadeptoil
becoming.

| do not seek here an exhaustive account of OOGormanOs work, mtiar less a
revisitation of his famous but inescapalvlesgtinsteadthis essagxplores specific
issues surrounding OOGormanOs historigdraipdigigupon ideas | have developed
in other essays. | hgureviouslyclaimed that_a invenci—n de AmZsarsstitutes an
arriving pointfor a tradition of writing that gradually performed an epistemological
visibilization and critique of the idea of OAmZricaO as constructed in European though
In this essayl claimOOGorman as a philoseptjacent historiawho brings the
paradigms of midentury Mexican philophy to reenvision the discipline of history
as a tool for consciousness and not merely a positivistic study of historical documents.
To exhaustively cite thast body of scholarship availabl©®OGormanOs method and
thought would be materially impossibnd most of it focuses ba invenci—n de
AmZricaanyways. Thuslthis essawill engage selectively with thinkers that have
sparkedhe ideas behind, while recognizing that much further reading must be
pursuedn orderto have an idepth discussion of the matteraise
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| have provocatively entitled this essay ODecolonization Degree ZeroO to describe
the stakes of OOGormanOs philosophy. | anthatvémecontemporary critical
discourse, the term OdecolonialO is often identified with the thinkers advocating for the
decolonial option like Walter Mignolo|l am equally aware that the term
OdecolonizatioittodayOs US acadénmadly describéledismantling of logics of
coloniality widely understood, particularly in relation to the epistemic and ontological
underpinnings surrounding disciplines of knowledge and the institutions that sustain
them.To describe OOGormanOs writing, | peogekeeratly problematidefinition
of philosophical decolonization througheatrapolation from Roland BarthesO idea
of Owriting degree zero.O0 A few years ®&iGrermanOs seminal bBakhes
challenged the idea of literature by noting that it can onlyeekist the forms of
history, which is why existing literary categories could not afford writers the ability to
think anewlnsofar as literature Ocarries at the same time the alienation of History and
the dream of History,O its OFregdlatmmust arrive @the consciousness of this
division and the very effort which seeks to surmount it @e88). Barthes notes
that this allows for the imagination of an unalienated language in which Othe
proliferation of modes of writing brings a new Literature iimg leso far as the
latter invents its language in order to be a projectO (88).

Mutatis mutandis| believe OOGorman, like many of his Latin American
contemporaries, confronted an idea of human science in which Othe alienation of
History,O in the guideEmrocentrism and coloniality needed to be distinguished from
Othe dream of History,O the ability to account fbeitite of Mexico and the
continent. The language $arch a pursyitn OOGormanOs timss,yet to come, and
in fact remains a utopian fmmm of various forms of liberationist and decolonial
philosophies. But OOGormanOs time is the moment in vitdeblahe described by
Barthes appears analogouslyhen context oMexican thoughtin other words, |
claimN following in part someadings of OOGorman by decolonial thiikeas his
historiographical method sets the stage for a process of decolonization of philosophy,
and of thought more broadly, by wayaof approacho historyvia philosophical
adjacency

In my viewQOGorman legiged to a paradigm of Mexican thinking that gradually
opened the conditions of possibility for decolonMiexjcan ontology (concerned
with the Mexican self and the iddd@eXicanidagland epistemology (concerned with
the ideasnstrumentsand percemns through which we can understand Meoxico
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its own terms Of course, | am not claiming that OOGorman is a dectbiokéain

the propersensgsomething that would be deeply inaccuiradeead, | suggest that
within his career at the center of disxipline of history in Mexico, his writing
glimpsed ways to think about the decolonizatitmning, oftentimes against the

grain of both his methods and the hegemonic position his work would come to occupy
from the 1960snward OOGormadtrajectory fom his first published writing, the

short story OEI caballo blancoO (0OGormahtd9&2passing in 1995 charts the
transition between Mexican history as a broad intellectual pursuit of the lettered
classes to a webtablished and instiionalized discipline, of whible was a central

figure. OOGorman was a lawyer by training, a profession he practiced for a decade or
so (Matute 1992), something that was far from uncommon. Founding figtines of
disciplines ohistory, like Silvio &ala, litery studies like Alfonso Reyes, and
philosophy, like Antonio Caso, held degrees in law and jurisprudence, a common
experienceentral to OOGormanOs pursuit. | will discimsdhis-or the time being,

it is worth noting that OOGormanOsigposiithin the history of philosophy is
ultimately a factor of his belonging to a field of humanism in which the professional
boundaries of disciplines was a work in progress.

I
There is wide consensigscribingdOGorman as a paradaiting figure in various
lines of Latin American philosophy, and as an author whose work sets the stage for
liberation and decolonial philosophies forw@mde could briefly recall Enrique
DusselOs idea of Oel encubrimientood®(©994), which pushes OOGormanOs account
of the OdescubrimientoO to the posing the erasure of the other as a condition of
possibility for the totalizing conception of European moddtngyworth noting,
though, that OOGorman himself uses the terabaientoO inis book_a idea del
descubrimiento de AmZtiwaspeak of the way in which the concept of discovery
occludes the self of the continent, an idea not too far from DusselOs (OOGorman 1951
5). Similarly, Walter Mignolo recognizes in OOGormanOs work Oa turning pointO which
Oreveals that the advancesooemity outside Europe relg a colonial matrix of
power that includes the renaming of the lands appropriated and of the people
inhabiting themO (200565 All of this is grounded what Susana Nuccetelli calls

1 thank Edgardo Bermejo Mora for providing me with a copy of this first writing.
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000GormanOsraatism,O that is, ae@physical challengeO to the naturalized idea
of America and its discovery, posing that America never existed as such until the arrival
of the Europeans, or the emergence of the very idea of Ocontineh6&1§2020

One can find in OOGormareDsrenany of the same preoccupations underlying
what Jairo |. FoerElpres calls the Odecolonial and ontological challengesO to the
social sciences stemming from Latin American theoryOs Oefforts to destabilize
modernityOs ontological assumptions and epistealatogienitment(2022 21-

22). 0O0Gorman in particular, and Mexican existentialism in general, played a
substantive role in creating thinking conditions able to dislodge -tnddseif

authority of European thinking, a given in Latin AmericaOs intelledtlaell into

the 20 century. As JosZ Rabasa observes, OOGorman did not take the idea of invention
to itsultimateconsequences, but allowkd conception of @horizon open to the
intervention of multiple actors. Interventions that in some instappgeal to a new

name for the continent, for example, Abya Yala, which means in cuna@amguage

in plein maturity,® assumed by various indigenous organizations since the eightiesO
(2012, web. My translation).

This epistemological openingot only hasramifications in terms of
understanding both Mexico and Latin America as historical and philosophical
constructdt creates mechanisms to rethink historical narratives grounded on the idea
of discovery, as well as a variety of ontological questionsdsng-@ontemporary
communities borne out of colonized peofRetasa, for exampbevelopshe
concept of Oinvention® beyond OOGormanOs definition, tracing it back to its usage in
Spanish historiography and linking it to the work of later thinkers, such as Michel
Foucault and Michel de Certeau (19®38). RabasaOs work (like DusselOs) is an
example of the way in which OOGorman foregroutesgul discussions on the
material constitution of Eurocentrism iff-t&ntury Spanish historiograplytopic
central tocritical decolonial movesSimilarly OOGormanOs reflections become a
condition of posskility for the further exploration of the various forms of naming the
region and the politics of underlying such nomenclature, froxptbeaton of the
rise of the term OLatin AmericaO in theehfury (Ardao 2019 [1980]) to identifying
the successi names as the consciousness of the continent evolved over time (Rojas
Mix 1991) to the continuous interest in distinguishing our America from North
America (Altamiran®021).In addition, there is no doubt regardimg persistence
of the epistemolagd move behind the conceptnvention, as demonstrated in Jesse
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AleminOs essay OThe Invention of Mexican America,O where he invites his readers to
considerthe @wltiple reinventions of AmericaO and to understand hemispheric
studies as a tool affordingeRigans living in the United States a transnational context
for imagining themselves against the colonial logic of discovery&l-g2)12

Although these arguments all derive thenbroad circulation df invenci—n de
AmZricathere is nevertheléks need to recognize ti@DGormanOs legacy exceeds
the ideat the center of his masterpietie legacyin my viewesides fundamentally
in the crystallization of an epistemological stance from which one could glimpse the
smooth space of the peoples &rritories of the continent away from the striations
deployed by colonial technologies and apparatuses of tépuegree zero of
decolonization as a matter of thougbtless.

To make sense ofttidea of degree zero as | present jtdrezeca depart from
the problem of philosophical adjacency. In a very simplé weaythis term to
describe the fact that even when we identifydelieléated and autonomous
disciplines of knowledge, their praxis frequently involves exchanges with bordering
disciplines.This is particularly the case of humanistic and qualitative disciplines such
as philosophy, history or literary criticism, whose objects and methods seek to
encompass the totality of the human condition and its social materiality, &sewell as
phenomena and potentialities that underlie them. | consider adjacency to be the
enduring quality of thinking in resistance to the process of Odisciplinarization,O which
John Guillory defines as Othe strategy of locating the production and repodduction
[scientific] expertise in the universityO (283Latin American philosophy requires
us to think beyond what Guillory also calls Othe mediating function of the disciplinary
formO and the university as the Omonopolistic agency iftititeon ofthe
professio@¥2023 26), insofar as such process not only came to Latin America

2| am using here, for shorthand, the-kredwn terminology developed by Deleuze and Guatéari in

Thousand Platea(1984).

3There is nothing new under the sun, and | thusly acknowledge that when | was thinking philosophical
adjancency, a Google seareligd an article with the title OPhilosophical Adjancency. BeckettOs Prose
Fragments via JYrgen HabermasO by Phillip Tew (2002). The piece is itself a good example of what | am
discussing here, in this case the adjacency of BeckettOs writing to HaewmasewOs notion of

adjacency is grounded on the desire to speak of OprovisionalityO and Ofragile causalityO while | am using
the term to speak about points of encounter amehweemess withing the emerging cartography of

fields yielded by disdimhrization.
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belatedlX mostly as a result of the modernizing processes of the first halftof the 20
century.

Of course, philosophy in Mexico is a longstanfiehd with substantive
development through centurgsor to the foundation of the Facultad de Filosof'a y
Letras, borne out the Escuela Nacional de Altos Estudios in 1924 (Gonztlez Gonztlez
2008) Still,many of the authors central to the pursuit of philosophical thimkiney
colonial period and the"l®nturyexisted in the realm of what ¢ngel Realla OThe
Lettered City,O namely, the gathering of institutions and discursive practices that bind
the practice of writing and its epistemes to the social organization of structures of
power (Rama 199@)he various practices that we identify with the liberal arts today
(from philosophy and theology to history and even some forms of science) were
practicedy individualBl letradoll who were also essential in the organization of the
signifying and political orders of the region in the colonial period and iff"the 19
century.

Yet, this horizon of organization does not contradict the transcultural nature of
philosophy and other disciplines of thougbtay, it is commonly acceptedt
indigenous cosmologies and philosophieswetestablishegart of the contine@t
philosophical tradition (see, for example, Nuccetelli 2002). In 0OGormanOs historical
horizon this was clear thanks to the publication, a couple of yearsaoefcgaci—n
de AmZricaf Miguel Le—RortillaGsfluentialLa filosofa Nthuatl. Estudiada en sus
fuente$1956). As Mabel Mora—a obsentasa @ulticultural andhultilingual space
like the Americas, philosophical reflection can only manifest as a hybrid (fluid,
impure) practice related to the profound and undeniable cultural heterogeneity that
constitutes itO (20&8). Furthermore, Mora—a continues, Othe essaylasd and
open genreO was the medium that capture such @aiB). OOGormanOs career
runs parallel to the long durZe process of disciplinarization of humanistic knowledge
in Mexico, but even if toddne constitution aisciplinary silsis amatter of fact, the
hybrid and impure nature of philosophical thinking has never ceased to be in tension
with it.

1
In my prior work, | have engaged OOGormanOs intellectual context in particular, and
the scene leading to Mexican existentialism in bef@i@oid repeating myself,
will justweavehebasiargument of prior piecago this essaypn my bookNaciones
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intelectuale$Stnchez Prado 2009), | study the formation of an autonomous literary
field in Mexico, tied to figures like Alfonso Reyes and the creation of institutions such
as El Colegio de MZxico. In this scene, the field of philosophy also acquires*autonomy.
A furdamental factor is the arrival of JosZ Gaos, who introduces Heidegger and leads
to the creation of an autonomous philosophical field, which in turn is fueled by the
generation of GaosOs disciples, collectively known as Grupo Hiperi—n, and by Mexican
existatialism in general. OOGorman was adjacent to this formation, not only attending
GaosOs seminar but also engaging directly with the work of Martin HeRdggger.

was in part afforded, as | discuss extensivelgrthcamingpiece (Stnchez Prado

202d), by a translation scene which allowed key works of philosophy and philology
(not only HeideggerOs, but also key writings by Hegel, Maurice-Rdetizau
Werner Jaeger and Erich Auerbach) to see the light of day in Mexico, particularly at
the Fondo de Culta Econ—mica.

The core of Mexican existentialism wat only its contribution tdhe
development of Mexican philoso@syan autonomous academic fieltlalso its
achievement in termsaphilosophy of the Mexicseglf a broadly discussed topic in
intellectual history (see, for example, Stnchez 2016 and Santos RiYzt206&5).
impact of existentialism (not only in its dominant Heideggerian branch buttalso in i
Sartrean manifestations) was much broader. In both the influential chronicle of the
existentialist movement penned by Oswaldo D’az Ruanova (1981) and the
forthcoming book by Stephanie Merrim (2023), theranisrgument that
existentialism affected literary writers such as Rosario Castellanos, Octavio Paz, Xavier
Villaurrutia and Juan Ralfamong many othe®OGorman, in turn, had a very

4| use the terms OfieldO and OautonomyO as developed by sociologist Pierre Bourdieli9S$&e Bourdieu
51t is worth pointing out that there is a broader thirddirmgit the history of Mexican philosophy that

does not center the Hiperi—n thisch, but rather claim a foundational moment in the prior
generation. Abelardo Villegas, in his clEspeEnsamiento mexicano en el sigtal¥Xhis period OEI
nacionalismo filos—ficoO (19938BA5which is, in my view, both accurate and redustiitanisses

the dimensions of universalism and cosmopolitanism in the period. Meaningfully, this chapter ends
with OOGorman. More recently, Guillermo Hurtado places Hiperi—n at a more central place, giving
particular centrality to the work of Luis ¥@l@2007, 9434). A much distinct view is that of Carlos

Pereda (2013) who subsumes Mexican existentialism to a larger landscape of the reception of German
philosophy in Mexico. In PeredaOs account, rather than a discussion of Hiperi—n as a group, Zea and
Villoro are considered as part of a larger constellation of contemporaries, alongside figures such as
Alejandro Rossi and Adolfo Stnchez Vizquez.
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significantonnection to literatutbat has yet to be studiedigpth, as we can gather
from Gonzalo CelorioOs essay ofitdrary readings (20095160). OOGormanOs
theorization of history must henderstood as part of this irradiafionlis
philosophicahdjacency has come to be recognized in many ways. A quicksexample
his inclusionn the two majoanthologies of Mexican philosophy in English, Roberto
CaponigriQdajor Trends in Mexican Philosofd®6) and Carlos Alberto Stnchez
and Robert Eli Stnchez M&ican Philosophy in thé @@entury (2017).

At the core of OOGormastllesophicakdjaencylies both the longstanding
history of making sense of Mexico and Latin America through historicity and historical
teleology, as well as the limits of the historical sadéribe early 20century in
Mexicd\ embodiedfor OOGormaim the figure of Sivio Zaval&.In his extensive
reflection on OOGormanOs connection between philosophy and history, Alfonso
Mendiola observes that Heidegger allows OOGorman to break away with the notion of
a reality in the past that can be objectively studied andylagfieattd. That is, that
while the historian studies history as such, the practice of history itself is premised on
an abhistorical premise: the belief that there is a reality independent from the
mentalities of the past (2088). Mendiola bases this claim in two assertions by
OOGorman. The first one, coming frarmvenci—n de AmZibtallenges the idea
Othat things have always carried, for any subject and in any place, a fixed being,
predetermined and unchangeab®@3onan2002 83. My translation). The second,
from Destierro de somhrasserts the Oconstiuparadox of the historical being of
the man of New SpainO to respond to the Oexigencies of the vital orderO raised by the
tension between the Oinevitable tcanafion of the Indian image into the Spanish
imageO (of the Virgin of Guadalupe) and Oaffirming its alterity as a New Spanish
[novohisparjamageGOGormah991 37. My translation).

& At the time of this writing MerrimOs book was forthcoming, but her essays on existentialism
foreshadowing ijive a good sense of her connecting Hiperi—n to literary writers. See particularly
Merrim 2014.

71 do not delve here on ZavalaOs theory of history, tied to scientificism, but a good account of his ideas
andhis role in the formation of the field, eea Muro 2018There is also a great study by AndrZs

Kozel (2012133237) that departs from the polemic with Zavala to develop a brilliant account of
00OGormanOs historicism. Although | do not engage KozelOs analysis here, it is mandatory reading for
schdars interested in OOGorman.

8 | do not engage with it directly, but Cherif Wolosky 2012 provides another good study of the
development of OOGormanOs method between history and philosophy.
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Mendiola concludes, correctly in my view, that accounting for cocyimngére
essential contribution of the consciousness of historicity, ultimately locating history in
a paedox: Othe historicity of an event is to construct a poetic of the unsayable, which
is why historicity is a form of reality (lived experiemgen@], hermeneutics of
facticity, etc.) that is never reachedO: (POBB Without elaborating too much, it
may be important to mention that Heideggerian thinking wagracticethe
mechanism by which OOGorman argttis conclusion, but in the gesdenap of
the periodthereis a larger array of ideas at pidiie arch runninfom Husserlian
phenomenology to Gadamerian hermeneutics. In any case, the adjacency to
philosophy in OOGormanOs practice of history is the consequence of participating in
the creation of human knowledge at that precise moment in time in which the lettered
city began the process of disciplinarization.

History has been at the core of Mexican thinking since titdpasttivi$ era A
key text of ¥9century Mexican liberalism, Gabino BarreQefds—n C'vi¢a993
[1867), narrated the arrival to the juncture of the 1860s, after the French Indasion a
the triumph of the Liberal Party, as a historical teleology that, in the words of Charles
Hale, represented the former as Othe conflict between OAmerican civilization® and
OEuropean retrogressionOOgLIB@ text was clearly at the forefront dfittery
of Mexican philosophy as understood in the time of @&Gand the Hiperi—n
group JosZ Gaos included it in his ¥g#blog’a del pensamiento en lengua espa—ola
and the text was clearly engaged in Leopold®@sitiGism in Mexi¢b974 [1945.
It is nota coincidence that the historicist approach behind Ortega y GassetOs
circumstancialism and GaosOs historicism, as well as the Heideggerian philosophy that
so influenced these Iberian precursors, takes hold in Mexico. Santiago Castro G—mez
reals the line that goes from Orteg&@aos to Zea and to the Argentine philosopher
Arturo AndrZs Roig to construct a metahistorical logic to describe consciousness in
terms analogous to wipaistFoucauldian philosophy would call epistemes:(2921
105). Mendiola, Castro G—mez and HaleOs accounts must be put together to make
sense of both OOGorman and Mexican historicism in general.

The philosophy dhfistoryand existentialisnoth led tothe constitution of a
philosophyadjacent metahistory (or a histadjacent philosophy depending on
which thinker is approached) that allowed for the problematization of the ahistorical

° Aparallel discussiaoncerns OOGormanOs continued conceantiéhticity. See L—pez 2017.
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stance of the historian. This we know fkéendiola Such a perspeoti was clear

even in the earlier approaches to OOGOswak. Patrick Romanell, for instance,
argues that OOGormanOs main contribution was to understand that Othe European was
able through the Cartesieogitdo rationalize the existence of Americallasvé: |

think of America, therefore she existsO: (1BB28).Consequentlythere was also

the possibility of understanding that historical constructs such as OAmericaO or
OMexicoO are not given, but the result of a historical process of coming, into Be
which allows the process to be a subject of philosophy and not of historiography. In
fact, the clash between positivist and historicist approaches to the discipline of history
from which the work of OOGorman emerged in the 1930s (MoctezumagRitisco)

from the inability of positivist history to account for exister@&@srmaputs it in

his passionate manifes@isis y porvenir de la ciencia hisf-Shisaoriography is,

from the point of view of that which is true, the elaboration of tingihiitey of being

that history performs, for the quotidian mode of being of existence@6{LMy
translation)Nevertheless, as Hale has argued, the liberal leanii@d Pastrvived

radical and popular challenges, as well as the metaphy&icdlpidosophers like

the Hiperi—mroup (1989 259). The historicismof the 20 century, including
00GormanOs, was methodologically a break with positivism, but intellectually sough
the same concern: the search of the soul of the nation in its historical becoming.

This is not to sakiat OOGormanOs methods did not imply a deep paradigm change
in the idea and practice of history in Mexico. Castro G—mez forcefully argues that
OOGormadid not repeat the platitude, present in Barreda as well as in Alfonso Reyes
and other intellectuals or prior generations, of the spiritual superiority of America over
Europe. Rather, his work put forward the idea that America was in itself a construction
of Europe, which turn means that the Oontological programO of Latin American
thinkers would have to face a dilemender adapt the New World to European
standards or Otake this modelsésrting poinfor creatively transforming itO (2021,

206. Emphésin the original; OOGorman 20@%36). Decolonizatiodegreezero

isthe name | have for this specifmment.Rather than seeking to join what Reyes
called Othe banquet of civilizationO:(495@hat is, a Latin American universality to

be recogmied within the grounds of an idea of culture defined by Europe, OOGorman
essentially set the ground for the region to think itself beyond such. grounds

| depart from Castro G—mezOs account of the genealogy of OOGormanOs thought,
and of Mexican historicism general to recover an argument that | have made
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elsewhere. In a prior piece, | describe an aggregate of metahistotica leedis

OOGormario a Opostcolonialisavant la lettt® by which | mean a gradual

development ofa critique of colonial reas by taking possession of the

epistemological perspective of the colonizer through writing, decades before such

operation became canonical in Edward W. Sxiedmlisn(Stnchez Prado 2013;

Said 1978)he substantive body of historical essays wnttdlfdmso Reyes, from

his canonicaVisi—n de Anthuac 1®ilthe variougssaysompiled in his 1942

collectionUltima Tuletake the idea of OAmZricaO (meaning Latin America) as a given,

and claims the sense of futurity that both the European tradition of utopian essays and

HegelOs philosophy of history granted to the cotftReyes achieved this by taking

over as an essayighe point of view of the colonizer, from the gaze of the

conquistadors iNisi—to thehistoricization of the utopian mind in Eurpjpeorder

to make sense of how this mind projected into the cordft@ni492. Reyes was

profoundly influential in existentialist cisc®0 Gorman dedicates his essay OHistoria

y vida,O grogrammatidext claiming that historical science should become a Osaber

de la vida,O to Reyes, who would have wholeheartedigdesuicin call as someone

who advocated for the need of the humanities to be at the core of the Polis.

00GormanOs existentialist idea of consciousness certainly went begond ReyesO

historicism, but the roots of the epistemological operation that renddea tbe

Oinvention of AmericaO possible was already at work in Don AlfonsoOs writing.
Similarly, OOGorman is not the only thinker to challenge the historical consistency

of EuropeOs supposed epistemological domain in the Amgsc¥dloro, for

exampd, developed a dialectical account of mestizo conscioudresgyriandes

momentos del indigenismo en MZ96& [1950]). Villoro laid out in historicist terms

the distinction between the Oser del indioO as an ontological category and

OindigenismoO asepistemological operation by the rising mestizo consciousness. In

doing so, Villoro did somethiagalogouso OGorman, namely, challenge the self

evident idea of the Oindigena® and OindigeneidadO and rendering it as a historical

construct, foreshadowgnwhat Said would do with his category of Orientalism

oReyesOs work is haphazardly available in English. A good sampling of the relevant works can be found
in Reyes 1950 and Reyes:A@MIP3. | have written very extensively about these questions in the essays
collected in Sthez Prado 2019 so | will not revisit Reyes here. Regarding the utopian tradition of the
Latin American essay, see also Stnchez Praao 202
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(Stnchez Prado 20@1920; 201380-84)* It is not surprising that Villoro would
follow his Hiperi—n period with a long trajectory in epistemology and philosophy to
later become an advocate of ieays autonomy and interculturalidad, tied to his
work on the EjZrcito Zapatista. Without further elaborating on Villoro, sorfwething
a different essay, | simply want to note that his writings are another instance of
decolonization degree zero, and the political thought it rendered possible was essential
to think political claims regarding indigenous peoples and the problems of race and
ethnicity from the 1990s forwétd.

Thisdetour into Reyes and Villoro seeks to demonstrate that to productively read
0OGorman we must move away from thifikiednvention of Amerimad its main
ideas as unique, atadecognizéhat Mexican thinking &rge (not only philosophy,
but also philosophically adjacent disciplines such as history and philology) was in the
decades that followed the Mexican Revolution a site of ontological and epistemological
decolonization distinct but parallel to other forhssioh thinking around the world.
One could recall here that OOGormanQOs explorations of the philosophy of history in the
1950s run parallel to the arch in which Frantz Fanon\WWhite Skins, Black Masks
(2008 [1952]) andThe Wretched of the Eafi®63[1961]). Mexico was not
undergoing a processpaliticaldecolonization, as it was happening in Africa or the
West Indies, but the long arch of Revolutionary culture and cultural nationalis
pushed philosophy into raising questions regarding the epigtgaradoontology of
consciousness. There is a line in the criticism surrounding OOGorman that challenges
the originality of his theses. Horst Pietschmann (1997), for instance, notes that some
of the ideas developed by OOGorman could also be found irk tbe ltaban
historians such as Antonello Bewhose work was equally available in the Fondo de
Cultura, or in the work of Pierre and Huguette Chaunu on Sevilla and the Atlantic.

1A really excellent account of Villordigenismin relation to the history of Mexican philosophy can

be foundn Hurtado 200711534. | unfortunately became aware of HurtadoOs exceptional book after
writing my essays addressing Villoro. It takes a difterethan me (after all | am a cultural studies
scholar), but I think his reading and mine complement each other in significant ways.

2Villoro, sadly, remains the major Hiperi—n philosajtheutdue recognition in English, now that

Emilio Uranga, Jorge Bitla have joined Zea and OOGorman in the map of Mexican philosophy as
studied in the US. | think thedanslation®f his work and more studies are overdue. For the time being,

I would invite Hispanophone readers to revisit his wdrid@enismfrom themid-century and the

end of the comparative fashion. A good place to do so is the anthology prepared by Ambrosio Velasco
G—mez (Villoro 2017)
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The point to me is not whether OOGorman is original or not; he wasviaysoed
not in others. Rathdra invenci—n de AmZsi@book that captures the spirit of the
very reconceptualization of the world that was emerging at the time.

v
Why does it matter that OOGorman was a historian and not a philosafikerlike
or a philologist like Reyes? Historical science was undergoing substantive revisions of
its own premises in the years in which OOGorman eehiaarly worklo close
this essay, | want to point towards a few of the aspects in OOGormaré3sahorizo
historian that afforded his philosophical adjacdiey.arch between OOGormanQOs
early work and the writing @he Invention of Americans parallel to major
interventions of the very idea of history, which was also moving away from positivist
paraligms in other latitude. Alvaro Matute (1997, 4) notes in passing that OOGorman
refersto Raymond Aron@sroduction to the Philosophy of Higtb®$1[1938]).
Subtitled OAn essay on the limits of historical objectivity,0 AronOs book justifies the
need 6 a philosophy of history as a field. His philosophical system puts forward a
complex epistemological reflection on the knowledge of the Hedfathdr, which
in turn allows him to reflect on the limits of historical objectivity and causality, and on
the possibilities of experience and histoticity.

Anecdotallymost authoritative works on OOGorman and Heidegger (for instance
Gilardi 2015) consider OOGormanOs recourse to historicity to derive from Gaos and
Ortega. In some cases (like Hernfndez L-9g&)z @itics begiwith OOGormanOs
engagement with historiography in 1940, omitting his formational period in the 1930s.
| have not encountered any reference to Aron as a source for OOGormanOs idea of
historicity beyond MatuteOs quick reference. IArattis not mentioned once in
Crisis y porvenir de la ciencia histewgrathough OOGorman concludes the book
with an extended reflection on the idea of historical truth, just like the French historian
did in hisIntroduction to the Philosophy of Hiskdatute is correct to point to the
many coincidences between both (12PTn any case, there is no questiortheat
coincidences would merit ardapth inquiry regarding the extenwhich Aron may
have been a source for OOGormanOs historicism. Kozel does point out that OOGorman

likely read Aron in Ortega y Gas$t{ista de Occidelmte draws in this reading a
|

30n AronOs many adjancencies and relations to existentialism, Sarah BakewellOs engAging chronicle
the Existttialist Caf£2016) gives an informal but informative account.
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connection to Max Weber instead of Heidegger:(302@). For myurposes, |

merely want to state that when Heidegdewreopindpis core philosophical work in

the late 1920s, and as Aron writes his essay in 1938, the need to discuss the problems
of historical consciousness and truth in ways that aotitipate OGormanOs
interventions from the 1940s onward, which is to say that in OOGormanQOs formative
period such a question was already part of the problems of historiography in the West
at large.

The turn towards Aron and Heidegger in OOGormanOs early yeezadtas be
an intersection between his own understanding of the constructed nature of social
structures over history and his desire to theorize consciousness and experience. Even
before his debate with Silvio Zavala, OOGorman wasanelbf the limitatioris
the study of Mexico and a whole line of his work, which would require a separate essay
from this one, embarked on a major revision not only of the narratives underlying
national history but also of the very idea of national history gs$rshishwaks prior
to his properly Heideggerian thinking, it is already clear that he understands
institutions and events to shape consciousness. His 198tooik de las divisones
territoriales de MZxi@007)stillin print, is a painstaking history ofwsys in which
changes in law and jurisprudence (based on his training as a lawyer) related to territory
and land not only are essential to the transition independence, but also constitute a
process of determination of regional identity. The book is tuddetsin major
works regarding the idea of cartography and territory in MfeRidoit is evident
upon reading its highly technical arguments that OOGorman traces a line between the
technicalities underlying legal regimeshamdthey affetiistoricalevents. This were
not necessarilg causatelationshipin a 19-century sense (no laws of history are
claimed here) but accidental, a list of effects that were real but unintended and not
systematic or deliberate.

This is the reason why OOGorman geavitatt only to existentialism and
circumstancialisrbut also to broader philosophical frameworks that challenged the
narrow sense of truth and fact in historical practice. Mauricio Tenorio Trillo notes that
0OOGorman Oin &is historigaelocated historyOs DNA in poetryO: @8)1Fenorio

4] believe an excellent essay on this subject is Hale 2000, although a more recent perspective is perhaps
necessary.

15See for example Craib 2004, which cites the book in passing beactyutdislbroader connections

to OOGormanOs claims.
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states this in reference to the 1991 text OFantasmas en la narrativa historiogrifica,O in
which OOGorman summarizes his craft at the end of his life by calling for
Oimprevisibles historias,O unpréttctastories (Meye®57%85)1° Throughout his
career, OOGorman was steadfast in identifying causality as a problem in
historiography, and the need to have a method thadbotvaselfaware of its
epistemological limitend able to strive to the bestregentation of the human
condition as possible. This is the reason why philosophy is all over his work. David
Brading (1996), for instance, reminds us that OOGorman was the translator of David
HumeOBialogues Concerning Natural Religfome 2010 [1779942]), a book
published by Fondo de Cultura Econ—mica in 1942 and which continues to be a
canonical edition of this thinkBrading affirms that Hume is a source of at least two
key ideas in OOGormanOs praxis: the criticism against Oentes hish—aicosO (su
OAmericaO) and the critique to causality. 70E8®1). While Brading recognizes
that the thesis of the Olnvention of AmZricaO was only possible after reading Heidegger,
he also appears to suggest that OOGormanOs engagement with Hume (ddd | would a
with Raymond Aron) on causality was crucial for Heidegger to have such an impact
on his thought.

00GormanOs OhistoriologyO was, from the basis of these concerns and the
intellectual scene | have described so far, an intervention that addressditdané signi
concernsof a historian working from Mexico in relation to a historical science in
turmoil. As previously mentioned, OOGormawok issue with the recently
professionalized discipline of history by taking on Zavala, who was a staunch defender
of thetraditional model of Leopold von Ranke. As Guillermo Zefpaelitanotes,
this in itself was controversial, given that Rankean history was being challenged by
figures like Marc Bloch or Lucien Febvre, but RaBkeDsficisrOwas ultimately
compatiblewith the legacies of positivism, and a good adversary for the historicist
approach that OOGorman was defer@ig 65556)1” To be fair (and Zerme—o is
very nuanced in his account), the Rankean model offered a pathway in terms of
pedagogy and methodology that fit the desire to create a professional history field,
whereas historicism was, paradoxically, more compatible watratiespirit of

8 TenorioTrillo makes reference to the text in Meyer 1993, a compilation of writings by historians on
their relation to history, which included texts by OOGorman, Villoro, Paz and Zavala among others.
17 A good sidey-side comparison of scientificism and historicism in these debates can be found in
Herntndez L—pez 208G
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encompassingiowledge across and array of humanistic fields. Ainhoa Sufrez G—mez
usefully defines OhistoriologyO as the desire to Otranslate to the historiographic terrain
the philosophical principle that affirms that the fundamentalctéiastic of human
existence is its constitution as a temporal being®2@®2My translation). The
promise of Rankean history to Zavala and other figures aching to create a historical
discipline in Mexicowas preciselyhe objectivization of historywhile the
unpredictable, radically contingent history proposed by OOGorman, in which grand
narratives and causalities were against the model, was likely to make
professionalization more challenging.

Sutrez G—mez usefully traces the notion of historwlOGgieda y Gasset,
concretely to an essay written as a preface to the Spanish edition loé¢leg=®a
the Philosophy of HistimyJosZ GaosOs translation (28Rt Hegel 1928]t is
important that, unlike the English editions, the Spanishnversas Ohistoria
universalO to transl&¥eltgeschichitethe title, because this aligned the book to yet
another preoccupation to understand OOGormanOs wagers. Even if OOGorman takes
the term from Ortega, there is no question that his work breaks gelmartam.
Even arunsympatheticeader of OOGorman like Neil Larsen notesstirétingo
OOGorman a Hegelian genealogy is incorrect (11995 Larsen admits being
relatively new to OOGorman, and attributes a more strongly Husserlian inclination to
his work, considering the Heideggerian influence @appsed on this more
orthodox phenomenological language (19%). Larsen, a Marxist, is clearly turned
off by 0OGormanOs ontological siateDOGormanOs rejection of Hegel does carry
an implicit ejection of Marxist historical sciendesleed, OOGorman considered
Marxist historiography a continuation of Rankean ideology and it is scientificist
fallacies (19479699). Although Larsen suggests throughowrstretched
interpretation the idea tha@orman was, if not explicitly denouncing the threat of
communism, at least articulating ideas compatible with it 11893 think it is more
correct to argue that, as the idea of universal history put forward by Hegel had grown
into a major term in thdiscipline, Marxist inclinations towards historical totalization
(not unlike Rankean ones) were suspect for a historian reticent to embrace universal
laws of history.

The idea of universal history is another interlocutor of OOGormanOs historiology,
in part because the redefinitions of the term in the eérke@tury clearly had
bearings on any attempt to dislodge Eurocentrism and totalization in history. As early
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as 1923, Antonio Cagoblished a book entitléd concepto de la histanmaversal,

which already rejected, as Guillermo Hurtado discusses, both the idea of historical
laws and the idea of progress as the constant improvement of humanity, that is the two
central tenets of positivism (Caso 1923; Hurtado 2D£82). Without dé/ing too

muchinto Caso, | think it is significant that MexicoOs major philosopher of the period
engaged in such a question, which means that the ties between philosophy and history
had clear precedent among Mexican philosophers before OOGormanieButfthe i
universal history went much further than its postulation in philosophicalAsrms.
Susan Buekorss concisely summarizes, Ouniversal history as traditionally
understood emerged out of the sesoularization of Biblical history that followed
Hegel® attempt to think the whole of religion, philosophy, and history as a
cosmological system of modernityO (2ZB0BuckViorss continues by observing

that Oin the twentieth century, universal history became an attempt to include all so
called civilizatiogwithin an academic canonO (228)0

Just to provide one of many possible examples, one can recall here the figure of
Arnold Toynbeeloynbee was an English historian with roots in the fields of Greek
and Byzantine history, who would become one ofdstewidely read historians of
the century. This was thanks to his monumentalietudy of Histoypublished
in twelve volumes from 1934 and 1961, and widely admired as an attempt to
encompass a history of all civilizatidigynbee had many Mexiceeaders and
admirers, including Alfonso Reyeds) in 1948 found many coincidences between his
understanding of history and that of his British counterpart (Reyex33d@). It is
not surprising that Reyes would find Toynbee so compelling. As lddidaist, he
would have been attracted to ToynbeeOs early work, and ToynbeeOs idea of civilizations,
outdated as it may sound today, nevertheless provided a broad recognition of
historical importance to societies far beyond Europe. In this, Toynbegvatem
the same page as Latin American thinkers anxious to align the regionOs history to
universality.

More to the point of this essay, Toynbee was also a major influence on Leopoldo
Zea, who in the 1950s begins to model some of his work, Blotatigentsy la
conciencia de MZx{t653) on ToynbeeOs idea of the.\We<Buillermo Herntndez
Flores notes, Toynbee allows Zea to account for the relation between empire and

18For a full account of ToynbeeOs work, see Lang 2011.
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colonized nations and make sense of Mexiepbvisthe West (20087-90).
Presumably0OGorman would have at least noticed such influence, given that in this
time his work was running parallel to ZeaOs. Toynbee visitsnM@&8owith the
support of the Rockefeller Foundation at the outset of his new status las a Owor
figure,O as one ofhisgrapher@sms it (McNeill 198235). The montfong visit
was a major event, which included ToynbeeOs conversation with the president. The
visit inspired a book entitlddiZxico y el Occidefifeynbee 1956), which included
two lectures by Toynbee on Melipart of the work he was conducting¥&tudy
of Historywhose final volumes motivated his trips through Latin America &hd Asia
and ZeaOs chronicle of the visit. As Nayelli Castro documents, Emilio Uranga was very
criticd of Toynbee and skeptical that his work would have an impact in Mexico, but
ZeaOs enthusiasm and ToynbeeOs charactefizatioklexican revolution as a
Ovanguard decolonization movementO validated a Opholbkispbigy in which
universality was canscted, in good measure, through the sum of identity reflectionsO
(2018 7374). Similarly, Toynbee®slief in Mexico as a model for Oracial
reconciliation01969 343) likely warmed him up to a generation of scholars
concerned witmestizajas part o& larger conversation on Mexicanness.

| have not found any direct reference to OOGorman being influenced by Toynbee
(I would not discard its existence, though) there is no question in my mind that
his work was at the very least aware of this new turn towards universal history and
towards the presentation of specifidizationdike that of Mexico as part of a new
decentered account of the history ofvtwed. In any case, the fact that Mexico was
bothonthe map of migtentury historians around the world asigaificant reference
meant that OOGorman was able to build his method in relation to this new standing of
universal history. OOGorman was degidgnqtiosed to the consequences of the
Hegelian notion of universal histdny19330OGorman mountadaritique of HegelOs
impact inthe formation of Panamericanism, particularly in response to Herbert
BoltonOs text OThe Epic of Greater America® (OC336rrBailtdn 1933). The text
had an enduring influence, and was partially reprinted in Lewis H2mk&®s
Americas Have a Common Histdi§@4), which also included Silvio ZavalaOs defense
of international collaboration between US and Latin Americarinist OOGorman
is particularly troubled by BoltonOs memtiamaturalresources as a reason to be
concerned about Latin America, and sees in this assertion a reflection of HegelOs idea
of America as a continent without history (1889 OOGorman wolidve surely
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been aware of the emergence of Latin Americanism in the US as aradjgoenmdl
project. One can recall here that the discipline of Latin Americanist literary studies in
the 2@ century finds its first exponent in Alfred Coester, whoyogsyd that his
writing of a history of Latin American literature in 1916 is animated in part by the
opening of the Panama Canal (Coester 1916; Degi@gd@i261). Although
Degiovanni does not directly mention Bolton, it is clear the Boltonianwteesis
connected tthisimpetus?

00GormanOs philosophical adjacency then can be reasserted as a project of
decolonization in the guise of these developments. As Latin America became more
integrated in the imagination of a world history, the assertior oégionOs
epistemological autonomy carried the resistance of the reterritorialization to
Eurocentric history. A history concerned not with method but with ontology was also
necessary to ensure that the disciplinarization of history did not entailranoérasu
the struggles of the continent. Finally, OOGorman was a constant antagonist of
historians of Spain and early Americas, challenging influential historians on their
accounts of America. This was the watse Hanke himself who OOGorman
challenged inefation to BartolomZ de las Casas (Hernindez 200440117).
His polemic with the French Hispanist Marcel Bathildm called him Oel
historiador fil—sofoO with a degree of dBngamextensive enough to merit a joint
book (Bataillon an@OGorman 1955). But the reality is that, as Walter Mignolo
discusses, this characterization in fact describes OOGormanOs lucidity, including the
possibility of studying the genre of histories of the Indies as something other than
historical documents (198497)%° It was philosophicadjacencyvhich allowed
OOGorman to be such a transformational historian. It is what empowered him to raise
in history ethical questions related to human realization as Conrado Hernfndez
L—pez, one of 0OGormanOs mosteadeis, argues (2006154). Philosophical
adjacency, the refusal embedded in letting history become a discipline that abdicates

19 Another aspect | am sidestepping but is worth noting is that OOGornmenmvitéesdcto the
advancement of universal history as a practice even if his work not always addressed it. It is worth
recalling that PorraeaOs mass editions of Herodotus and Thucydides carried introductions by OOGorman
(Meyer2009689710 & 754806). OOGoan also translated into Spanish David ThomsonOs influential

1969 bookVorld History 1914968(1970).

20 Mignolo discusses in this text OOGorman in comparison BétagsGadamer, a discussion that

certainly adds to his connections to Heidegger.
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from the fundamental questions of the human, was the reason why he reached
decolonization degree ze®@OGorman, thanks his tinsight,continues to be a
requiredreading for all Latin Americans, and an essential point of reference for

Mexican history, philosophy and culture at large.
!
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[.! Introduction

My daughter@seschool teaehin Tianguistengo, Hidalgo asked tmdevote

next week@sa-college philosophy session in her classroom to the philosophical
topic of deathAs sheanadethe request] was helping henove the classroom
chairsbackto their deskBom the Ophilosophy circleO in which | had positioned
them for today@iscussion fsomecomplexities danguageThegroup ofthree,

four, and fiveyearold children and | hagust read andanalyzd a Spanish
translation oMo Willems@icture boolnuffle Bunmya stonyjin which a toddler
struggles to communicate to her dad thatcbiglentallyeft her beloved stuffed
rabbit in a laundromatashing machinkeglanced out the windoanew habit of
mine Outsidegrey cloudsloakedhe skyand heavedater onto theillage below

It was theail endof the rainiesteasomnf the yeain HidalgoOs Sierra Alta region
howeverand peopleseemed tbarelynoticethat everythingvas drenched. My
four-yearold daughter, who was still getting used to her fsteusas a
philosophy teachar herclassroomtuggedt mysleeveeager tavalk homevith
medespiteheunrelentingdownpour.

OThe children should understatgwe do the things that we do,O the teacher
said in Spanishpicking some errant paper scraps off the @ddrey shouldnOt
just do thenporque’sO

| stopped shifting chairs for a momBiot. only was thrilled that the teacher
was open texploring with her young studethis challenging philosophical topic
of death | alsoconsidered it a personal victtrsit she had joined my cao$e
encouraginghe children tavoidsaying Oporquédor Qust becaus® (a neso-
distant cousin of the Englisinguage appeal to autholiscause | said)Nan
response tahe philosophicalchallengeswith which they were presented
Additionally,| waseager to explore death in fingtiveclassroom setting she had
createdor the holiday seasdrnwasNovember, the season of Day of the [@gad
as it ioftencalledin MexicoOs Huasteca region and surrounding areas (including
Tianguistengo)antoloOXantoloO is a Nahuatl iarwhich OxanO is a derivative
of theSpanish word Osanto,O or sainh@on® meaasundanceXXantolg then,
is the season of saiatsg of thelead and of their relations with the livingglt
honored by the requestetxplore death philosophicaliligth localchildrenduring
theseTianguistengan celebrat®aven though | had only arrivedthe village
threemonths ago.

In this essay, | explotee philosophies of dea#imd dying presented by
childrenin one of my preollege philosophy clasdedd in Tianguistengo,
Hidalgp before, during and after the Xantolo celebrafionthe region.
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Specifically, | describe, and then analyze philosophicallyhow some
Tianguistengarchildren described death a@3convertirse en un muertorO
Mecomingtransforming orconverting into anuerto®While muertogranscend
the boundaries of the realm of the living, they are nevectbet@stematerial
beings thditving humans perceiirevarious wag/As we shall see, Tianguistengan
childrenOs philosophies of deatheatgzhasize the silliness of deatid the
significance of nehuman animal deathBheir philosophical vievirsspire fresh
ideas about death that people of all ages would do well to consider carefully.

In Sectionl, | further describthe sociocultural context in whioly class/as
situated,including the Nahuatl and Indigenous histories of the region. |
acknowledgén brief,my own positionalitygs a preollege philosophy instructor
and Ocultural tiderGn TianguistengoMy goals foSectionlll are twefold.

First | narrate both from memory and my pedagogical nakesphilosophical
dialoguein which thisunderstanding of deatvas articulatedSecondl
contextualizethis view ofdeathasbecomingnuerto by exploringpossible
relationshigbetween this view of death and Ndhztecphilosophies of death
thatexisted before, apdrsisted despit®panish colonization.

It would be a adultcentricdisservice to the young philosophers in question,
however, tasimply present ih philosophical view as a childish extemsiadult
ideas and ritualés decades of Philosophy for Children scholarship and practice
has shown, childreneatalentegdnaturaphilosophersvho frequentlgffer unique
philosophical views thatay contrast those of adults (including in their own
communities) Thus, in Section IV | employ Gareth MatthewsOs notion of
OchildrenOs philosophyO to afadymuistengachildrenOs views on death on
their own term3aVhat are the virtues of considering death in terbesoming a
muerto/a/» How might adopting such a view change oneOs position on life itself?
Finally, how &n we transform our poellege philosophy pedagahrough an
analysis of childrenOs philosophy?

Prior to beginningsome larificatory notes are in ordéiirst | wish to
position this piece in terms of Mexican philosaptyAztedNahuaphilosophies
| aim to contribute to these bodies of scholarship by foregrounding the voices and
philosophical perspectives of Mexican (and, particularly, Tianguistengan)
children.| dso wish to stipulate that | am not attempting to reprédsent
perspectives of ahildren of Tianguistenfjigust as those working in Mexican or
Nahuatl philosophy (for example) do not claim to reprisepérspectives alf

!
11 am grateful tdames Maffi@r helpfuldiscussion of this point.
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Mexican and Nahuatl peopl&urthermore, | recognize that any attempt to
describe the philosophical viewstfgds@alls into a problem of representation

or of Ospeaking for othersO as argued by LiridaAldaff(Alcoff19911992; see

also Elicor 2020phis ethical challenge is especially difficult when writing about
children, given their comparative lackoaiopoliticapower. In response, | want

to make clear that this article is not the Ofinal wordO on Tianguistengan childrenOs
philosophyit is, insted, an attempt tdemonstrate that these young pelogle

a philosophthat adults ought to learn from, asubht toconsider seriously
(ideally by giving their voices an influential public platform). | also position this
piece within the Philosophy forifdhen(P4C)tradition,which often analyses the
pedagogical practice of jmalege philosophy. In this velinyill explore the
pedagogical practice and context from which TianguistectylinenOs
philosophical claims emergedgaging P4C scholarship in the process.

Finally, some clarifications about language and identitis paper | will use
terminology that reflects both my preferred terms and those that are more
recognizable foeaders. Specifically, | will use the termsalage philosophyO
and OPhilosophy for ChildrenO describe my pedagogical approach to
philosophizing with childrer will alsouse the terms ONahiNghuaO and
OAztecO to refer to the Indigenous gytiioal traditionswithin which |
contextualize some of the childrenOs philosophical claenthaNoiball the
children in the classroom sdkntified as Indigenouand thator various reasons
| did not inquire about the childreesoracial idetities. | refehere instead, to
the importance of Nahifztec philosophies and traditionsTimnguistengo,
where the children live and philosophize.

Il.! The Road td°’re-College Philosophy in Tianguistengo

To get to Tianguisten@sabecera muipal or municipal headquartershere |
taught precollege philosophy class@® must drive alorgnarrow, winding
road known sithe ZacualtipHTianguistengdighway Driving down this road
oneis struck byhe spectacular vegetatafriTianguistengoOs Sierra Alta region
whichthe German BaroAlexander von Humbolbncedeemedlhe Mexican
Andeg(Mercado Escudero 19%5%). One loop throughtough bundles of pine
and oak tred¥ once home to monkegsd mountain lionsintil deforestation
became aeriouslocal probleniN that oncleardaysbreak way toastounding
views of emerald mountains bright grazing pasturesgnd mossy hillocks
surroundinghe many small villages of whachaér Tianguistengo is comprised.
On overcast dayghich ardarmore commoyone drives along the road wiihd
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trepidationfor theendles$ogconcealsot only thgawdroppingviews but also,
the other carsvinding downthe road. Situated667 meters above sea level,
Tianguistengo is a basin fog asits cool,saltladen as areoutspread byhe
steady winds hailing fraime Qulf of Mexica

ThenameOTianguistengsNahuatl, and ian be roughly translated as Onext
to the market@tianguisO means Omarket,O and OtengoO means Onext to,O or Oon the
bank ofCSincel860, théianguistengo@abecera mucipalhas designated its
Thursdagasmarket ort@nguisO days, with vendors from across thesettjiog
up shopn theparking lotin front ofthelocalchurchto sellfragrantfoods and
varioushousehold item3ianguistengo was orat ofthe Se—or’'o de Métlfn,
which in 1380 was consolidated by Techotlala, the King of Texcoco and
grandfather of legendaiztec philosopher Netzahualcoyotl. In 1486, the
Oserranos aliados a Ml were invited to the inauguration of the famous
Templo Mayoror Teocalliipon ts dedicatiomo the Aztec god Huitzilopochitli.

In 1530, the Se—orio Independiente of Metztitdstaken by the Spaniards,
and Tianguistengo came under the control of the Spanish Argyustine
evangelists arrived that same gigaart of SpainOs colonizing missiorthapd
began constructing the Santa Ana de Tianguistengo church.i®ab4dter,
settlers from Extremadura, Spain began to arrive in the regievidande of this
colonial historys tobe found in the Extremaduran architecture characteristic of
thecabecera municipfaturingOtechos a dos aguasgabled roofshe sloping
sides of which ahelpfulin regions with significant rainfall.

While there is no published wdgek least to my knowledg®at chronicles
the colonial violence inflicted upon Tianguistengo in parti¢charregion
undoubtablyexperience@nd continues to experierite full battery of colonial
harms outlined byAn’bal Quijanoand other decolonialphilosophergQuijano
andEnnis2000) A town elder once told nmecasual conversation that during his
youth, mestiza/o Tianguisters were called Ogente de raz—n,O or reasonable
people, while Indigenous Tianguistergwere called Ogente sin razeen,O
unreasonable peoplgtill, Indigenous residents of Tianguistdmaee resisted
colonial forces through the preservation of their language and cosiogns,
which havebeenskilfully (albeit forcefully)ladapted to Spanish amngestizo
sociopoliticalomination in the regioAs of 2020nithe broader municipality of
Tianguistengothe population was 14,340 of which about 6,000 speak an
Indigenous language (primarily NahugData Mexico 2022)indigenous
customawith pre-colonial histories are sploudlypracticel, such as Xantolla,
Danza del Palo Voladwhich is practiced in many Nahuatl communities
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through Mexicand is emblematic of Nahuatl metaphidsind the dance of the
Tirilirosde Oxplanta

Still, enduring coloniality and other structural injusticege Ipdagued
Indigenous andon-IndigenousTianguisengansthough Indigenougeoples are
at heightened riskAs recently as 1996, only 70 percent of homes in the
municipality had running wateand a mere 35 percent of households had
electricityEscuderd 993 21-29).1n 2020, 28.8 percent of the populdiiedin
Osevere poverty,0 and 52.8 percent of the population lived in Omodefate poverty
Only four percent of the population has internet connectivity at homever,
about 65 percent of the population hasl pleehe, and many Tianguistang
getsome internet accesstheir phones. The majority of adults do not finish grade
school, and approximately 21 percent of the population is illiterate, with women
constituting about 57 percent of that group.

| came to ®nguistengo with the goal of helping a local Escuela Normal, or
Normal School, develop ajmlege philosophy program for the redbuming
the remote learning period of the COM®pandemic, they had invited me to
give an online keynote presentation aboutgllege philosophy pedagogy for
their annual conference, and | wapiredto learn of their interest bringing
opportunities for philosophical dialogue to the young people theyT$ersein
collaboration with the school, | developed a plaestablish preollege
philosophy opportunities in Tianguistenge.it usually happens, however, my
philosophical outreach with chigth provided me withew perspectives on
philosophical questionsnce agairl, wasmorelearnerthan teacherThus, the
ensuing analysis does not focus on my planned program development, but rather,
on the excitingphilosophical ideas produced by Tianguistengan children in a
philosophy class facilitatedanyenthusiastityet very OnéWcultural outsider.

[ll. 'On Becoming a Muerto

Al Philosophy for Children in Tianguistengo

| entered the prechool classroom preparedais to the children about dedth.
found thensitting at their desks makimgn de muerta doughy, citrugyiexican
pastrytoppedwith breadbased skull and crossborggsesenting the bones of the
dead(thoughthere are considerable regional differences in how the bread is
adorned)Once preparegan de muertis placed upon the altars constructed for
los muertgoserving as delicious treat to guide them hparelsewhere on their
journeys The childrenin the classincluding my daughteseemedabsolutely
delighted by thenessy activity. Still, wheme tteacher announced that the
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philosophy class was about to belgayfinishedsculptingtheir bread bunsnd
went outside to wash thieands in &all bucket of cold wateks | waited for them
to return | survegydthe classroom, which was decoratdéd numerouspaper
Cadrina skeletonshat were both serenading and being seremadgidtening
mariachi uniformd moved the chairs intag@hilosophy circl®

My lessorplaninvolved starting witl traditional Community of Inquiry
(Col): aterm of art in Philosophy for Children tha&trsetb a pedagogical practice
in which childrensit in a circle and listen to their facilitator read them a
philosophically suggeststery(for further discussion on Col, see Lipman:2003
36). Upon finishing the story, children are asked to quietly reflect on philosophical
guestions the story inspires for them. Then, the facilitator asks them to share their
guestions with the group. The questions are written down by the facilitator, who
then eads the list aloud. Subsequently, the group of children is asked to vote for
the question that they find most interesting, and the resG@ltieedevoted to
collective exploration of and response to the selected philosophical guestion.
such pedagazpl practice, the philosophical questicasd, indeed, the
philosophy itselshouldcome from the childre@he (adult) facilitator should
avoid, as much as possible, directing the philosophical discussion with their
preconceived philosophical views.

My plan was to follow the guidelines for a Col as much as, btdéeddt at
the very beginninphad selected the story b@aath, Duck and the TuypWolf
Erlbruch(translated to SpanishEsPato y La Muejtéa favorite of preollege
philosophy practitioners who want to explore de&alibruchtells the story of
Duck, who finds that Dedipersonified as a kind of feminine skeleton wearing a
long tweed coat over a checkdredsandcarrying asolitarytulipN is suddenly
always around hirkle voices concern about this, but comes to form emotional
attachment to Death, who jslbs side as he begins to die. Death does not answer
DuckOs philosophical questions about the nature of death, but shows him
considerabl&indness as the story develops. At the end of the storfloatath
DuckOmorpseon a river and pushes the body away. Death is saiissesiDuck,

but observes that death is a part df life.
|

2| should note that | had considered using some of the wonderful story books about death that
were recently published by Mexican authors, having just ygickeveral such books at Mexico
CityOs annual book fair. For instahcéjuipil Para La Muer{@ HuipilN or handembroidered
Indigenous Blousifor Death), by Claudia Esmeralda R'os Rodr'guez, depicts Death as Catrina
like skeleton who is saddened byattiethat everyone is frightened of her appearance. She enlists
the help of a Tzotzil girl, who does not fear her, and the girl weaves a beautiful huipil for her, and
thus changes the relationship between the dead deddrend the living. The messafgmurse,

is that we ought not fear déithstead, we should view as lifeOs counterpart, and thus a part of life.
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My first step, then, was to ré@dbook in accordance witle recommended
steps of a Col. Then, | would thekchildrerto raise the philosophical questions
that the book inspired for them. Howevalsdexpected to diverge from a Col, as
| was worlag with very younghildren who are still developing the self
confidence necessdoyaudibly formulate questions in front of an audience of
listenersThey had madsignificant progress in this vein since the start of the
school year, buh myiew,t would have begedagogicallpolhardyto depend
solely on their questiofts the entirety of the philosophical dialogseexplard
by Karen Emmerman, peellege philosophy practitioners often experience
tensions when trying to simultaneo@sigmocratize the classrodoy@lipwing
children to articulate and select their own questadbyild philosophical skills
(bydelvingdeepy into questions that inspire robust philosophical discussion and
debat&l questions thathildrenthemselves do not always @&knmerman 2021;
see also Mohr Lone 2013arren Chetty haalsowarned against depending on
children of color to raise questions about racism-topege philosophy classes
(Chetty 2014While todayOs intended topic was not rgmsrsel believe that
ChettyOs argument should inspire caution in terms ofertyirgivelpn a Col
and childrenOs questionghilosophy classes on any sensitive topic.

Thus, | wouldpen the floor to childrés questions after reading the book,
andthenspend some time answering them as a group. lthenldeak students
into small groupseach one with its own adult facilitftowas joined in the
classroom by the main teacher, a student teacher, andlbagdhwho was
helping me that day as a volunteeur daughterOs classfpdmthose groups,
we would ask the children the following questiamst is deafiWhathappens
when we dieShould we be afraid of deahd finally:why do we celebrate
XantoloThis was what Karen Emmerman has called a Omiddle ground approach,O
in which children r@ encouraged to select their own questio@ effort to
democratize the classroom, but are also presented with philosophical challenges
pre-prepared by the instructor.

| opted foiDeath, Duck and the Tulip this particular class because, as@lpege philosophy

facilitator, | wanted a book that did not present readers with such a clear ethical vision of death
(though | do believe thah Huipil para La Muerteould be an excellent Spad@atguage lmk

to use in a philosophy class focused on the question of whether we ought to fear death, among
others). In response to the teacherOs chdtleaigeencourage children to encourage why they
participated in Xantolo traditions, and not just particjpmteie K1 wanted to momentarily

Ostep awayO from traditional Mexican and Xantolo depictions of death as a Catrina to create space
for a broader philosophical dialogue. FindhyHuipil para La Mueris likely more suited for

older children given its Eyand length.
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As the children filed back into the classroom, hands washed, they sat in the
philosophy circle andle readDeath, Duck, and the Tulihey listened with
apparent interest. | then asked them to reflect quietly on a philosophical question
about the boolkollowing a brief silename childaskedwhy did the duck @i&s
severathe other children indicated immediate interest in the qudstith
verballyand through body language, | decided to let the conversation flow in that
directionIn response, the children began to respond in what might be regarded as
scientific termsvhich does not mean that the conversation was not philosophical
(after all, the questionwlfiysomeoneigs cannot solely be addressed in empirical
terms, though scientific OanswersO are often important pieces of ti@npuzzle).
child pointed out that the duck was very cold. Another suggested that the duck had
not been eating his vegetables. Finally, a child replied that the duckOs feathers must
have fallen off, and that is what caused his death.

After the children had finished answering this question to their satisfaction,
they seemed eager for a chandedisaed them into small groups. The other
teachers and volunteers in the classveen®, at this point, familiar with the goals
of precollege philosophy pedagogy,taegiwere prepared to ask the children the
aforementioned philosophical questiondempianting them space in which to
speakThe classroom became a bit ftite children had a great deal to say on
this topidN but we were nevertheless able to hear and learn from one another.

In my small group of four children, | first raised the ques$twimat happens
to us after we die. Immediately, a-y@arold girl issued the reply that is the
subject of this papexvhen we die, we become mudittesother children in my
group nodded in agreemedrascinated,began to explore whatnaertasN and
in so doing, | abandoned my Olesson planO for this stage ofrtterdsage
explorethe philosophical responsethe questionthe girl, and the group, had
generatedlhis supports, | submit, EmmermanOs argfonen©Omiddle ground
approachO to Philosophy for Children, especially when working with young
children: | was able to work toward the goal of democratizing the classroom even
after | asked the children my own philosophical quest®ormy question
encourged a child to articulate her unique philosophical positainthen
became our collective point of fotted the children in my group &k to each
otherabout what it means to bemaertoandwent to check in dmow the other
groups \werefairing in the exercise

First,| walked over to the group for whichrttaenclassroom teacher was now
acting as philosophy facilitatbfound them engrossed in a lively conversation
involving lots of physical movement. After listening for a few sninkei@ned
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that they, too, were talking abowiertognd describing them asateriabeings.
Specificallythey were talking abontierto€oming out of their graves ambing
anddancingVienen bailandOthey come danciNdBe children were saying,

and they, themselves, started dancingnlieztos Their specific claim that the
muertosOcome dancing® was likely inspired by the song and dance they were
practicing in schodbr an upcoming Xantolo celebration inttiven squee. The

sondN which | now know well, as my daugtdek part in this activity and sang

the song regularly at hoihie calledTalaverita de Azu¢@and one of the vers

is as follows:

Vengo bailando desde el otro miimdone dancing from the other word)

Y es que mi casa estt mis allf (and my house is far away/ Oln the great
beyondO

Busco un alma que me de un dulce nombre (I look for a soul that will give
me a sweet hame)

ANo quiero espantar, solo quiero lfainOt want to frighten anyone, |

just want to dance!)

A bit later, children in the two neighboring group also began to talk about the
muertoghat Ocome dancingO anttlesir gravesOne group started debating
whether this was scary.

Feeling convinced that the other graigsiot need myedagogicaupport,
| returned to my own group to ask them more about what it mémeente a
muerto | found thechildrenengrossed idebate over whether people eat our
bodies when we dighich may or may not have been inspired by the fact that they
were making edibfgan de muertaith skulls and crossbones right before class.
Two of the children believed that our bodies are eatkea lyirtg after we die,
and two believed th#ltey are not. The group then pivoted to discussion of
whethereathis a person. As explored previously, in reference to the Catrinas the
teacher has set up in the classroom, death is often portrayedtas-avekede
in Mexican cultureshe is sometimes called La Flaca and La Huesuda (The Skinny
One, and The Bony One). H#lthe childresaid yes, death is a person, and half
said n& which shows that while the childrenOs views are, indeed, shaped by the
cultural context in which they are positioned, they nevertheless apipgmach
sociamilieuand associated philosophical ide#s a critical gaze.

In the finakten minutes of our session (vath-schoolersmy sessions tend to
last for 3810 minutes), | posed the question of what (else) happens to us after we
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die. | was responding to their interest in the debate of whether dead bodies are
eaten by the living after death; | wanted to expand upon thatnquestio
Interestinglyafour-yearold boy then replied that when we die, people drink hot
chocolatéa beverage traditionally consurdadng Xantolo). The children then
began discussing the last time that they had condahegslishot chocolate. |

found itinteresting that when asked what happeuns(ie. dead peoplehen

we die, they decided to focus on whdivingdo in response @urCdeatts. In

their view (I infer), what the living do to mourn, celebrate, and connect with us
after we digand also, what they fail or neglect tdl deevital pars of what
happens to us when we die.

Finally, the children chose to move beyond a hoemdared response to the
guestions under exploration by discussing animals that had died (note that
Xantolo, and @ de Muertosnvolves specific rituals and times for honoring dead
animals)One boy said, with apparent sadnesdérsstvone of his familyOs cows
die.The girl who had originally stated tvaen we die, we becomaertosaid
that a neighbor had soined her auntOs cat, and that the cat had died. She began
to cry when she told the story, and the other kiddraeutitb console hekt this
point, the class session was :gfi@rents we coming to the door to take their
children home under giant umbrellas. So, while | would have loved etk@oring
childrenQguestionstatementabout animal deatfgeluctantlyended that dayOs
session.

B.! Nahu&l Philosophies of Death
Whydid a fouryearold girl in my classroom say that when we die, we become
muerto8 Whywas the image aofuertosdancing out of their graves such an
important part ofiterallyall the philosophical discussionsgtaips othildren
were having? As | exlan the next and final section of this pagem we study
childrenOs philosophy, we generally cannot look to published books and articles to
answer our questiom®ue to the structural position of children in our social world,
it can also be difficuti comfortably ask kidgectfollow-up questions. One way
to flesh out (so to speak) the idea that deatcmning-muertois through
appealing to Nahua/Aztec conceptions of deathhave long influenceke
Tianguistengarsocial world in which the children are situated. Thuthis
section | explorepossible connections between this conception of death, and
Nahuaunderstandings of death and the afterlife.

To begin with, ote that manpztecNahuatl conceptions of deathphasize
at least in partyhat | shall call the material components of Neh#t is, not
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simply the idea of amperceptiblesoul,but also, thenaterialbodies and bodily
activities it entailsncluding travel to concrete platest aredescribed in rich
detail When | say that Aztec/Nahua conceptions of death were/are Omaterial,O |
alsomean to say th#iey refeto real bodies and things, like skeledaomated

by theyoliaN or personaldentity-granting lifeforceN locatedn theyoyotlpr the
hear{s)of the livingOn this view, with degtheyoliamay leave tHaumanbody,

travel to the underworld, doccupy the body of a dead relatiwvé& may come

back to the realm thfe living to occupy the body of a newborn or other individual
(McKeever First 199Bpte that in other Aztec/Nahua conceptions of death, dead
human soulN especially those of childieare believed to reincarnatg(rasi)
colorful birdsandbutterfliesFuthermore, though #muertas dissimilar to the
human body that itgoliaonce inhibitedit nevertheless eats, dances, and does
Obodyike thingsOThus,thoughmuertosare, adliguel Le—Portillamaintains,
Ofleshless,O they are mismanyother respectsnaterial. However,asLe—n
Portillacautiors, this does not mean that Nahuatl (or Aztec) beliefs about death
and the afterliféo not involve souldill, these philosophies of death often involve
material componestthat are strikingly tBfent from, for instance, Christian
philosophies of deatm which the soul is to imagined as fundamentally
disconnected from, and utterly dissimilar to, human and animal bodies.

Nahua philosophies of death, dinenbothbodily/material andmmaterial
involving both bodiephysicalityand souldJpon death, a significant part of our
total lifeforce, or lifeenergy, persists, despite the fact that the soul leaves the body
and becomes, as—iPortillamaintains, fleshlessidthis sacretife energy that
enables theuertao achieve certain forms of embodiment, and engage in physical
activitiegLe-n-Portilla 1990)n Aztec philosophy, deattifisOs counterpiitist
one example of what James Maffie has called Oagonistignitynio Aztec
metaphysicsn which two things that are opposite from one another are paired
and Oboth interdependent and mutually competitive or agqaiti¢Q37)
Maffieexplains thahiese pas or OunitiesO are, in éaetrgetiprocessésat are
partially constitutive dfeotl,a Ocontinually dynamic, vivifying-geatierating
and selfegeneratingacred power, force, or en€g@14 21-22) .Maffie further
explains that in all such dualities, neither component Ois maratiyphysically
superior to the othefCB7) Maffiealsodescribes Teotl as an artist, and the cosmos
as TeotlOs energetic performdegapsmuertosthemselves are aladists
engaged in the energetic performance of Teotl.

The agonistic inamic unity of the {death duality is beautifuexemplified
in the Aztec origin story of peogle—Portilla tellshe story oQuetzalcoatlOs
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descent tMictltn, which brought about the existence of human b&irgs
time, the Fifth Adin which we are noWhad been established, #éneisunhad
been created. The Aztec gods gathered in Teotihuacan, and decided that
Quetzalcoall the Ofeathered serpentO and a primary ANeshgoldl descend
to Mictl¥n, the underworld (soon to be described in greater eggt)human
bones to form peoptbat wouldreinhabit the EartilLe-A-Portilla 1990107
109).Quetzalcoatl is forced to undergo a serieglsfinMictlznN he even dies
and comes back to Rfeut is ultimately successful, dedascends frorthe
underworldwith the bones that are then used to form the first man and the first
woman. Here, wesee that life itself comes from death: both the material bones of
the dead, and QualcoatlOs oweath inMictln.

The materiality of ded¥tthat is, the ways in whintluertostake on varied
physical forms and engage in physical activities, like daacelmgo concrete
placesavoiding danger, and consuming foodstuffs on Xdigats@resent in
Azteé¢Nahuatl understandings of what happens to humans after Wdtetie.
dying theyoliaof humans rmy go to one of four OdwelfitaeOwhere one goes
depends not on oneOs conduct during the entirety of oneOs life, as we find in
Christianity andsomeother religions, but in terms of the nature of oneOs death.
What Le—Portilladescribes as the Ofirst region of the dedd@nsentioned
Mictltn, wich Quetzalcoattisited as part of his mission to create the first human
beings of the Fifth Addictln is the dwelling placé people who die of most
illnesses, and of old Bider this reason,igthe dwelling place of most of the dead.
More than just a Odwelling place,O however, it a challenging site in which the dead
must overcome a series of obstacles during a period of four years. With the help of
a guide dagoelieved to be the soul of a gatbgform, thedead are required to
journey through the nine leveldvattlin before arriving &hiconamatlan, the
final resting place and region of the dead.

WhetherChiconamatlan isnaagreeable or OneutralO resting ptacere
akinto a miserableell described in many variations of Christigsitysubject of
some scholarly disput@hileLe—Portilladescribes Mittn as cold and dark, he
seems to present™éentury Aztecs as generally at peace witftéhnide that
likely awaited them, regarding it as Oasunto de los diosesO (a Omatter of the godsO).
Alberto RuzLhuillier, meanwhile, argues thtiie AztecsO discriminatory
conception of deathin which the majority werb a terrible Mictlin, and a
minority went to paradigeescribed beloW)caused existential and psychological
unrest among th&ztecgLuz Ruhillier 1963253)
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A second Odwelling placetiec/Nahuatl philosophies of deatfl@ocan
an Oearthly paradisg®-n-Portilla1990 125) Thosewho aresent to Tlalocan
were chosen by TlaltiwgeNahuatl god of raimhese individuatkedin ways that
were associated with wasarch as drowning in floods atlderbodies of water.
Tlalacon idescribed as featuring fresh air, a beautiful landscape, and limitless
fresh foods. The dead who go to Tlalocan need not undergo trials, like those sent
to Mictltn,bysome scholars suggst children semo Tlalocaralso underwent
a fouryear period of transition that might remind Christians of the notion of
purgatory

The third dwellingplaces forbreastfeedingchildren who die Obefore the age
of reasoi®lt is calledChichihuacuauhgoor a Owet nurse treeO (or Otree of our
fleshODrops of milk from the leaves of this tree nourished the young children
who one can also envision as being waantedurturedy the@estOof her bark.
Finally, warriorgvho died in battle, and women/pregnant people wha uligw
childbirth, were sent to the dwelling place of the sun, located in thealléelst
Tonatiuhilu’cacThs dwelling place was considered to be the most glorious of all,
as itanale inhabitantseuld accompany the sun from dawn until noon, while its
female inhabitants would accompany from noon until Attsk this period of
four years, the inhabits of this dwelling place were turneoirdgdvarious
@lumedcreaturesO of differebeautifucolorswho wouldnourish themselves
from earthly and heavenly flowers

We have seethat Aztec/Nahuatl understandings of death emphhsize
materialityof death concrete placespdies and thingsalongside immaterial
soulsOneOs final resting place dependsthpometaphysical fact of how one
died: whether one drowned, died in childbirth, died of illnesghetazarious
dwelling places are described indetail: the West of the slionatithilu’caca
tree that gives milk to bre&stding childrenan earthly paradise filled with good
food and fresh air, and a dark, cold underworld consisting of nine distinct layers
Furthermorewe find considerable exploration of theN#emuertoll who are
creatures who cannot be understood simply in terms of soiliings who are
no longer aliv@his particular point is perhaps similar to Western understandings
of ghosts)In Mictkn,it isthemuertowho, as soul witharticular embodiment,
must undergo a difficult, feyear journey through nine layers of underworld only
beforghey reach their final resting placeasEmuertosvho die agvarriors who
go proudlyto the sun act for four ye@rsforethey attain thir inal forms as
plumed creaturefdditionally thosemuertosvho are younghildren maintain,
in many respects, their earthly fddiwmeare to think of them as children in need
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of milk, warmth, and maternal loiate that many of theseuertoshecome
things voyagers, birdsiphans, extensions of the sun.

Such a conception of dedtithich emphasizes being dtoming-muerto
and the material aspects of déathands in contrast ideasof death that either
depict the dead as disembodied sousssome that onefdireexistence ends
upon oneOs demi®ae suctharticulationof death can be found fiatoO8he
Apologyn which Socrates, wison trial and facing executifamouslyells the
jurors who will eventually condemn him that he is not afraid$ocliates argues
thatdeath can entail one of two thir@gther the dead man wholly ceases to be,
and loses all sensatiam, accorthg to the common belief, it is a change or a
migration of the soul to another plg@&io in Church, etc., 2020: T&)tably,
both of tlese aftelife OpossibilitiesO identified by Socrates diffelNatumtl
understandingsyhich give comparativeliwid depictions of what the dead look
like (i.e., like human warriors, birds, bré@eting children, or OfleshlessO
creatures accompanied by guidesylagd where themay be found (i.e., to the
West of the sum a dark, cold underworld, by a tree dripping nourishingomilk,
in an earthly paradise where food is harvested).

This distinctive vision of death is also evinc¥dniolo and @ deMuertos
celebrations iiidalgo and throughout Mexico. When families construct altars
filled with pictures of the dead and their favorite foods, it is to guide thiesiead
muertoBl either on their journeys to their final resting places, if the loved one
recently died, or to th@mmes in which the altar is placed for a visit, if they have
beendeceasetbr years In the context of such celebratidhe, deadseem to
assume a somewhat distinctive metaphysical gtaguare neither living, fleshy
human beings nor OmeseulsO utterly disconnected from their prdyious
inhabited bodily forms.During Xantolo, trse muertosare driven bywhat
Westerners sometimes call ObadilgéN the smells and tastes of their favorite
foodsthe pleasure of their favorite books, and, for children, the joy of a preferred
toy.Themuertosirethe living dead who consume the essence of the foodstuffs left
bythe livingwhoremember antbve thent

It isin this contexin which a child in Tianguistengo, Hidalgo told me that
when we die, we becomeertosMoreoverAztec/Nahuatl philosophies of death
and associateclltural practices can help bsth to unravel and ponder this

3 Prior to Spanish colonization, the exclusive goal of the D’a de Muertos altars was to guide the dead
on their journeys to their final dwelling places. The believe ditdrthean guide our loved ones

back to us for a visit was develapeler Spanish and Catholic influences.

*To think of these urges merely as ObodilyO would, however, suppbady ahiradism that the

Mexica denied. My point, however, is that these are not disembodied processéssfor
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philosophical claimfor we candraw out thefollowing connections between
Tianguistengan children@bilosophies of deatland their Aztec/Nahuatl
counterparts.

First recall that in Aztec/Nahuatl metaphysics, death is lifeOs coimterpart
what Maffie calls an Oagonistic inamic uMfg.Gaw that Tianguistengan
children, in their discussion of death, acknowledged its necessary connection to
life by referencing the ways in which deatend on the living in the form of
foodstuffs, sorend dancesecongthe children said that when we die, we become
muertoBl the embodied, living deads &xplored previousiy, Aztec/Nahuatl
philosophies of death (and life) the figuremiertg also understood in terms of
a Obecoming,O figures promindhilyl, recall that the childréalked about how
themuertosve dancinij vienen bailandbas they emerged from their graves, and
that the children physically danced as they describetihthiseems to echo
MaffieOs claim that Teotlrisagtist, and the cosmos anergyinfused, artistic
creationWhat better way to acknowledge the coasmds than through dance
and song?

In sum, in this section | haseplored the following-irst,I surveyedow
Tianguistengan childrem a Philosophy for Children classroom posited an
understanding of deathl@coming-muerto Second, in an effort to flesh out this
claim, lidentified several possible connections between this theathpbfdd
Aztec/Nahuatl philosophical ideals that have long influenaegaspects of
social life in Tianguistengo. This is not to say, however, that the children were
simply parroting philosophical idedshe adult world. In the next section, | argue
that we should approach their philosophical claims as Tianugisteidi@mOs
philosophyand adjust our philosophical pedagogy accordingly.

IV.ITianguistengan ChildrenOs Philosophy of Death

As mentioned in the introduction, a great deal of scholarsthe freld of
Philosophy for Children has focused on the question of whether children are
capable of doing philosophytive faceof widespread societal beliefs that they
cannot. The philosoph Gareth Matthews has compellingly argued that they can,
stating that:

EMany young children naturally raise questions, make comments, and
even engage in reasoning that professional philosophers can recognize as
philosophical. Not only do they do phildsopaturally, they do it with a
freshness of perspective and a sensitivity to puzzlement and conceptual
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mismatch that are hard for adults to achieve. The adult must cultivate the
naivetZ that is required for doing philosophy well; for the child such
naive? is entirely naturéMatthews 199222)

Though | am in full agreement with MattH@wsnot, | would not be a
practitioner of preollege philosoph want to take the notion of childras
philosophers a bit further. Rather than arguing that children are capable of doing
philosophy (which they are), | shall argue, based upon the presféztihgns,

that both children and adults should explore childrenOs philosophical
contributions inpre-college philosophy classroocassOchildrenOs philogaphy

make this argument listing several unique features of Tianguistengan childrenOs
philosophy of death, which serves as an example of a childrenOs philosophy that
ought to be given seriessidrratioras a set of philosophical ideasnot merely

as evidence of childrenOs philosophical precociousness.

Interestingly, though Matthews briefly addresses the question of whether
OchildrenOs philosophyO may exist as part of a broader project on the philosophy of
childhood, he more rigorously pursues the questions of what OchildrenOs artO is and
how we shouldopreciate itStill, | believe thatis reflections on childrenOs art can
help us toengage Tianguistengan childrenOs remarks on death as childrenOs
philosophy. In his discussjdhatthews narrates a failed attempt to convince a
Boston art museum curatortiost an exhibit on childrenOs art. The curator was
amused by the iddait said that he would only feature @4its© art in his
museum. The implication, of couvgasthat childrenOs art cannot be st art,
and it therefore cannot be featuread serious art museum.

Mathews admits that it would be hard for a curator to characterize childrenOs
art in terms of a particular stylistic Op€hiddch is often how curators organize
their exhibits. Furthermore, he recognizes that childrenOs rdrags pere
stylisticallymmature Howevete suggests that Andy WarholOs collection of soup
cans hardly counts as OmatureO art, and yet it has been featureatén Ofirst
museums,O raising questions about whether artistic OmaturityO should be an
operatve principle in making decisions about what art to feature in museums.

Contrathe Boston curatorOs skepticism, Matthews argues that there should,
indeed, be a place for childrenOs art in museums. He says that childrenOs art should
be appreciated for thersareasons that we appreciate childrenOs philogophy
in both cases, such childrenOs work Oexhibits a freshness, an urgency, and a
naturalness E that asks to be celebrated for itself.O While he explicitly proposes
that childrenOs art be featured in umsehe does not provide such specific



Journal of Mexican Philosofphyl.2, No. 1) "164

recommendations for how we ought to appreciate childrenOs philosay.

it is beyond the burden of this paper to provide a complete account of how
childrenOs philosophy ought to be appreciated, | will now lweltineseveral

unique features of Tianguistengan childrenOs philosophies of death that emerged
in a Philosophy of Children classaim to show two things: (1) that
Tianguistengan children have a philosophy of death; and (2) that childrenOs
philosophy carme appreciated, at least in part, through serious analysis of the
philosophical claims that children make ingoteege philosophy class.

Note, firstthat instead afegarding these philosophical ideas as OimmatureO
because they were rmesented in the same way that adults present their
philosophical ideds.e., ipapers and books, during seminars, and during fancy
dinners following departmental collodii@e should regard them hsth
different in their presentation and deeply phildsaplChildren, particularly very
young children like those with whom | worked in Tianguistengo, are unlikely to
write lengthy academic articles to be sent out for peer regew owited
presentations at colloqui&urthermore, their participation ipre-college
philosophy classes is very different from that of philosophy students in graduate
seminars. Philosophy for Children classes are often extremely eaedyetic,
feature young people jumping, dancing, running around, crying, hiding their faces
under theirsweaters to avogetting called oand, all the while, philosophizing.

To avoid adultentric biases, we shotddke seriously all of their verbal and
physical contributions to their philosophy classtéer than dismiss thesimply
because they do not resemble those of adults.

With this in mind,let us now consider several important features of
Tianguistengan childrenOs philosopligath which Ipreviouslycontextualized
in terms of Aztec/Nahuatl philosophical ide@st | hae explored thehildrenOs
emphasisn our philosophical discussjon ObecomingrauertoQOvattempted
to explain this emphasis in terms of Aztec/Nahuatl understandings of death, which
involvenot only people becominguertosbutmuertosdbecoming different kinds
of beingson their journeys to, and withigarious dwellinglaces. While
contextuaking the childrenOs claims about Obecomiregtd) can enable us to
understand and appreciate them bdtseihymit that there is something especially
fascinating and chiiike abouemphasizingvhat we becomden we die. While
leading accounts of Aztec/Nahuatl philosophies of death emplesizehe
dead go and why, Tianguistengan children emphasized personal growth and
physical transition as part of this process.
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This makes sense, as children are th@sgek state of neanstant growth,
change, and physical transit©hildren tend t@agerly anticipatkeir birthdays
and the rights, responsibilities and capabilities that come with each passing year.
Theyare aware that they are on their way mntiagsemidistinct beings called
adults, whose bodies, brains, and lives are diffenerthose of kid hus, from
the perspective of Tianguistengan children philosophizing about death during the
season of Xantolo, it is understandabléé#taiming anuertowould emerge as
the salient, frightening, and exciting fedtur@hilosophicahnalysisWe saw,
furthermore, that in our conversation the children were not primarily interested in
wheremuerto®gventually resfThey were curious about the bodies ohtiegtos
and what they can do, and how they exist in relations to others. In MatthewsO
words, seems to exemplify a freshness of perspective that is often hard for adults to
achieve, even if the childrenOs claims @evelipin an adukdominant
philosophicatontext.

In approaching and assessing Tianguistengan childrenOs philosophies of deat
adults would do well do carefully congiéeth as a kind of becoming. What if we
viewed death not in terms of the end of sométbindn terms of thdinal
destinationof a disembodied séubut rather, as an act of becoming a
metaphysically distinct kind of bé&lfdgis would inspire additional questions
such aswhat being would that b&?hat would our bodies look likend viaat
would our powers be? How would others traatais new statel propose that
to thinkproductivey with Tianguistengan children on this point, adults should try
to remember what it is like to be a child looking forward to their next birthday, or
to their adolescence or adulthdémm such a perspective, is becommgeato
more or less exciting aindhtening than becoming an addt®l what can this
teach us abobibthdeath and life?

A second notable feature of Tianguistengan childrenOs philosophy of death is
that is significantly less sjesist than many other, hur@entered accounts
Recall that gt when asked whether they knew someone who died, the children
immediately discusseat lengththe deaths of animals that were dear to, éuean
did soprior to discussing human deathdeed, most of our conversation on this
topic focusedn one childOs auntOs poisoned cat, and another childOs familyOs
deceased cowhis appears to coincideith empirical evidence demonstrating
that children are generally less speciesist than (&aat8Vilks et al 2021 and
McGuire et a022)lt is al® understandable in the context of Xantolo/D’a de los
Muertos, in which special déjusually October 2R is reserved f@onstructed
an altar for oneOs deceased Ipe@atholicismQctober # is devoted tdhe
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blessing of pets as part of Fleast of St. Francis de Assisi, the patron saint of
animals Furthermore, we have seen that in Nabaatl philosophies of death,
a dog accompanitte dead on their journeys through Miactl

Thinking with Tianguistengan childr&s philosophthen we might take
inspiration from their emphasis on, and concern for, the deathshafnmam
animalsWhat ifweconsidered the existenaald moral challenges of death, first
and foremosin relation to the deag of noFfhuman animalsProm an ethical
perspective, there are good reasons to shift our emphasis inNthiseway,
humansmake up a mere 0.1 gt of all life on Earth (but have OdestrégedO
percent of all wild mammal§arrington 2018Perhaps, then,@ilosophical
focus on nothuman deathexemplified by Tianguistengan children, would better
enable us to conneatir existential qualms about deathmigor ethical and
political challengearticulatel within the fiefls of environmental and animal
ethics.

| submitthat is alsomens the door to philosophical reflection on death that
does not automatically OcenterO the notion of a huhvamosevafterlife journey
depends on whether one was OgoodO or ObadO duifégamkid so doing, it
generates space for Adtestern perspectives on death. \Wbesa norhuman
animal soul look likand sound liké2ee also Chao et al 20€n a norhuman
animal become a (materiajuert® How should humans and nbamans
mourn the lost animals? And, finally, what can this teach us about human deaths?

A thirdand final element of Tianguistengan childrenOs philosophies of death
that | shalhighlight here is their tacit acknowledgement of the silliness of death.
Recall that in the very same conversations in whetpleeed sad elements of
deattN a childiterallycriedabout her auntOs poisonedarat a bosnournechis
familyOs deceasedtve childrendanced, sang, laughed, and jumped about
muertoslancing their way out of their gravesnen bailanddt is scary, and also
rather fun, to imagimauerto®@merging from their grawesot because they want
to frighen us, as the aforementioned song goes, but because they want to dance.
We might describe this as a form of philosophical play, in which death, and
becoming anuertq is pondered through the unstructured performance of roles
that was supported by Tianguistantgachers preparing for the annual Xantolo
school performance in the town cerffer further discussion on childrenOs
philosophical play, s8&anley and Lyle 2016)

This can also be contextualized in terms of DayeoDéad celebrations
throughout Mexico, in which Mexicans are known to Olaugh at death,O and Oplay
with deathQ(certain Halloween traditioNsvhich are often eschewed by



ReedSandoval, When We Di¥e Become Muertos | 67
!
Tianguistengan adults despite, and because of, their growing popularity in
Mexicd\ also involve a sort of playing with deaffijanguistengan children
perhaps take this one step further, by literally dancing and singing about death in
the context of a philosophical conversation that also involved tears and mourning.
Their philosophical approl todeath is just as silly as it is profound, and for the
children in question, there is not contradiction here.

Thinking with Tianguistengan childrabout death, we might pursue some
taboo questions. Is there anything fuanglor fun, about the ided deathMow
might the living play at beingierto8What is more serious, life or de&hGuld
we feamuertosor, as the song goes, should we acknowledge that they really just
want to dance® also raises questions about whe#imaient philosophical
traditions may have had humoristic understandings of death that may be lost on
contemporary readefBhaus, with humor and silliness in mind, we might revisit
philosophies of death with whichfes familiar to see what we might |¢2ara
Socrates think death was funny? DzhNeac—yotl?)

| hope to have showm this section and throughout this paper, that
Tianguistengan children have a unique philosophy df fteat which both
adults and dldren can learn a great deal if dwsider it with care. Not only are
the children imquestioncapabl®f doing philosophy, as Philosophy for Children
practitioners have long maintained, buttia@e a philosoptoy others to analyze
and study. Tianguistengan childrenOs philosophies of death stipulate that when we
die, webecomenuertoBl a frightening, eiting metaphysical transititimat may
even be a type of personal growth. Such death is also silly, and funny, and it is not
limited to humans. Tianguistengan childrenOs philosophy can be helpfully
contextualized by considering possible connectionetdNatuatphilosophies
of death that are influential in the regbrt,the children do more than simply
parrot the philosophical views of adults. Childreachildren, have a unique
philosophical perspective that can be at least partially grasped by adults through
Philosophy for Children pedagbigiough problems of interpretation stemming
from social hierarchies and other epistemic diiésultillalsorende adult
interpretations (such as this one) contested and incomplete.

| alsohope to have contributed, in this paper, to Mexican philosophy by
analyzing and foregrounding Tianguistengan childrenOs unique philosophical
views on deathhus adding to colleati understanding of Mexican philosophical
approaches to lifeOs most important questions. Furthehuopeeto contribute
to Philosophy for Children scholarshipabyuing thathildren not only do, but
also havephilosophy. On a pedagogical level, weadpst our preollege
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philosophy OteachingO by recognizing ¢hitlieenOs philosoptay emerge in
the Philosophy for Children classro@nd anticipating and celebrating this in
our lesson plans. Following EmmermanOs aforementioned call forea Omiddl
groundO approach to {malege philosophicakedagogyl believe that we can
study childrenOs philosophy not only by allowing children to select philosophical
questions, but also, by carefully attending to the way in which thell answer
choose not tanswel the philosophical questions that adults pose.

Most importantly, while | certainly cannot claim to successfully represent the
views of all Tianguistengan childiem even those in my clédshopeto have
shown that childrenOs perspectivéie6s ost important questiomsight to be
taken far more serioysiChildrenare not simply capable of showing off their
philosophical skill® grownupsthey actually have important thingtetehus
and they can help us transform our world for the bégtehave explored in this
paper, Tianguistengan childés views on death are potentially transforomative
existential, aesthetic and political legal$ if adults ignore them, italsoour

loss
|

5 Funding for thé>hilosopy for Children project as part of which the dialogues featured in this
paper took place came from a FulbiGgguic’a Robles grant asupplementary funding from the
University of Nevada, Las VegasMeaygrateful to the Tianguistengased community partners

and collaborators who supported this work. Special thanks goQuaiivierio,Franciso Javier
Gutierrez Gutierrez, addiraCatalinaHernandez Isidoraas well as all tbleildren teachers and
famiies with whom Icollaborated in Tianguistengfor their guidance and support in the
implementation of this projedtery pecial thanks also go to James Maffie and Ivin Sandoval
Cervantes for their extensive comments on previousotithitspieceFirally,| wish to express

my gratitude to the editors of this journaltferopportunity to publish this work in feirnal of
Mexican Philosophy
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ABSTRACT In this paper, | contrast two different models of deliberative democratic
multiculturalism: one defended by Seyla BenhabiteilClaims of Cultuf2002) and one
proposed by Luis Villoro iEstado Plural, Pluralidad de Cult(t&88) and.os Ri®s de la
Sociedad por ve(@007). Specifically, | contend that, despite the presence of similarities,
both models exhibit important differences since Benhabib views the relations that obtain
between different agents in a democratic multicultural gbetetgh an adversarial lens

while Villoro views these relations through an educative and collaborative lens. | show that
this difference can be traced back to different understandings that Benhabib and Villoro have
of the notions of culture, identity afeliberation. Finally, | argue that VilloroOs model is
better than Benhalfiibecaus®enhabibOs model eatiprogressive erosion of the trust
required for the very institutions thraediate democratic deliberation in multicultural
societies.
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RESUMEN En este art'culo presento y contrasto dos modelos distintos de
multiculturalismo democritico deliberativo: uno que es articulado y defendido por Seyla
Benhabib ehas Reivindicaciones de la Cu{208@2) y el otro que es propuesto por Luis

Villoro enEstado Plural, Pluralidad de Cult(t298) yos Retos de la Sociedad por
venir(2007). De manera espec’fica, arguyo que, a pesar de algunas semejanzas, ambos
modelosexhiben diferencias importantes puesto que Benhabib percibe las relaciones que
hay entre los distintos agentes en una sociedad multicultural democritica a travZs de un
lente antagonista mientras que Villoro percibe estas relaciones a travZs deugatieate ed

y colaborativo. Muestro que esta diferencia puede ser rastreada a las distintas maneras que
Benhabib y Villoro tienen de entender las nociones de cultura, identidad y deliberaci—n.
Finalmente, sostengo que el modelo de Villoro es mejor quenlatiébBan tanto que los
supuestos mismos sobre los que descansa el modelo de Benhabib implican una erosi—n
progresiva de la confianza requerida en las instituciones que, segoen la propia Benhabib,
median la deliberaci—n democritica en las sociedadeluralégu
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1.! Introduction

Since the publication GharlesTaylorO€The Politics of Recognitid(l992),
philosophers have debated hmmmtemporarydemocratic societies should proceed
to accommodate the existencenofority groupsthat struggle to be recognized
While various philosophers in the 1990s and onward have subscribed to the idea that
democratic societies should embmacgticulturalism which canbe understood
broadlyin terms of Oan ideal in whinembers of minority groups can maintain
their distinctive collective identities and pracdit®sng 2R0), there have been
disagreements on howsthdeal can be realizétly instance, while sontfgeorists
such a€handrarKukathas (199 have argued for the need to toldheexistence
of distinctive minority identities arlde culturalpracticesassociated to them
democratic societies, others sudiiem Kymlicka (1995) vaclaimed that mere
tolerationis insufficient anthat, for minority groups toe able tthriveon an equal
footingalong with the dominamajorityinsteadf merely surving, it is inportant
to offerthem @roupdifferentiated righ@r positive accomodations

In addition toengaging imiscussionsegading how to implement the ideal of
respecto cultural differencgpoliticalphilosophers have also debatedimgpecific
models of deliberation democratic societies should implemedhieve the
abovementionedspiration of multiculturalisn®pecificallywhile some such as
SeylaBenhabib (2002) have put forth @uattrackD model of democratic
deliberation (insped by Habermasptherdike Villoro (2007 2012 have adopted a
different modelof deliberation (inspired by Aristotiat emphasizes the
importance of grouponsensus and of understanding the positions of. tiHagist
ofthe existence of these models of democratic multicultuadiesmguestions arise.
For instancewhat are thesharedassumptions that Benhabib and Villacocept
aboutthe notions of culturadentityand deliberationthat areemployedn their
models and what are the differences betweer?thrat are the main features that
distinguish BenhabibOs model from VilloroOs? What are the reascosrih&r
the differences between both mod&leboth models equally gooddi@ating and
maintaning multicultural democratic societies and, if that is not the case, which
model is betteand why

My goal in this paper is tacklethese questions and to provide some tentative
answers. proceed in the followingay In section 2, | provide brief account of
Benhabi®sand Villorsotions of culture, identjtgnd deliberatiorSpecifically, |
show that, while Benhabib and Villoro agree in generaltlagseitthree notions
they havalso slightlydifferent viewsegarding th&, which are reflected on the
structure of the models of democratic multiculturalism that they respectively present.
In section3, after distinguishing in some detail twe models proposed by
Benhabib and Villord, arguethat one of the central differences betwesm is
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that, while BenhabibOs model is far more agonigiitie of her conception of
deliberation VilloroOs model is, in conteasiteedon theimportanceof consensus
building through the active understanding of other peopleOs positoitg
distinguished these two models, | move in settmoffer aentativeaccountof

why both models differ in these respects and | argue that the main reason is tha
Benhabib conceives democratic deliberation in a multicultural setimyoasss

that is primarily mediated by certain political and social institutions such as
legislatures, courts and political parties whereas VilloroOs model of democratic
deliberaton in multicultural settingejecs these institutiongn particular, political

parties and emphasizes the ideal of a direct communitarian democracy.
Subsequently, in sectibnl contend that VilloroOs model is better BeahabibOs
modelgiven that BehabibOs model involves, because of the assumptions that she
makes, a progressive erosion otrtiet required by theery social and political
institutions that mediate democratic deliberatidnile VilloroOs model allows a
better handling of the internal tensions that exist in multicultural democratic
societiegzinally, in sectio, | conclude bgomeoffering certain remarkisat point

to a couple of lines for future inquiry

2. Culture, idertity and deliberation for Behabib and Villoro

To understand the models of democratic multiculturalism proposed by Benhabib
and Villoro, it is important to be clafouthow they view certain central notions
especiallyculture, identity and deliberatiomhough Benhabib (200289n4)

remarks that the notion of culture is notoriously difficult to define, she offers a rough
approximation when she writes that Owhat we call OcultureQ is the horizon formed by
these evaluagvstances, through which the infinite chain of-$paeesequences is
demarcated into OgoodO and Obadd, OholyO and Oprofane® and Opure® and Oimpu
Cultures are formed through binaries because human beings live in an evaluative
universe@002 7). Villoro, in partial contrast t@enhabib offers the following
characterization of the notion of culture: Oa culture is continuity: the weight of past
events in the present, tradition. But it is also a project: the choice of ends and values
that give sense tollective action. This involves the adhesion to shared collective
ends@012 15). As we can appreciate, there are various common elements in the
two characterizations of culture: both emphasize the key importance of certain
values (or evaluative stances) which ground cultures and shape what Benhabib refers
to as an OhorizonO and Vilthrbs a OprojectO and both stress as well that cultures
are continuous through time given that Benhabib talks about them in terms of
Oinfinite chain(s) of spditee sequencesO and Villoro in terms of Ocor@Buity

one difference that emerges betwieese characterizations is that, while Benhabib
highlights the role of binaries in the creation of the evaluative stances that form
cultures lpinaries thatare veryoften deployed inexclusionarywaysto create
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boundaries between insiders and outgilevdlloro underscores the unifying
character of shared collective ends in the craatiomaintenanaaf cultures.
With respect talentity, Benhabib notices that it has often been taken a synonym
for culture given that it functiopsmarily as a Omarker and differentit®92 1).
Thus, for Benhabib, identity appears to be the characteristic or the set of
characteristics that marks an individual (or a group, in the case of group identity) as
different from other individuals (orom other groups). For Benhabiiiyman
identities are pically constituted through webs of interlocution, which is a view that
she adopts from Charles Taylor (19B8rause of this, she embracesception of
group identity where the focus is Oless on what the group is but more on what the
political leaders of such groups demand in the political sf2@d8C8). For
Villoro, the concept of identity is polysemous, so he distinguisheg difarengs
of it. In one sense, as he puts it, Othe OidentityO of an object is constituted by the
features that singularize it from other objects and that remain in it as long as it is the
same object@012 73). In a second sensehich applies to individual human
beings and groupfr Villoro @ientityO refers to a representation that the subject
has It mears, for now, that which the subjectideltifies with(2012 74). When
this second meaning is applied to groups, Vplrds out that the identity of a
group consists in Oan irgabjective representation, shared by a majority of the
members of a same people, that would constitute a collectiy2002&16)@nd
he further adds that Oit is constituted by a syskesiiets, attitudes and behaviors
that are communicated to every member of the group through its membership in itO
(ibid.). As we casee just as in the case of the notion of culture, there are shared
elements in hoBenhabiband \lloro view the notion of identity. For both, identity
(and,more specificallythe identity of a groupjorks as a feature (or set of features)
that differentiates a group from otheand it is constituted in relation to other
peoplevia webs of interlocution or communicatidvhat sets their views slightly
apart is that, while Benhabib emphasieefact that identity is constituted via the
demandsf a group in the political sphev@loro stresses instetitht identity is
constituted by Oa representation where every nurttisrpeopleg¢an recognize
himselfand which integrates the multiplicity of contraposed im#ges® 77).
Consequently while Benhabilunderscores the role adentity as a tool of
revindication, Villordighlights the role of identity as a tool for integration.
Finally,considerthe notion of deliberation. In an artipler to The Claims of
Culture Benhabib characterizes deliberation as a Oprocedure to be Xi®@®6ed
71) and maintains further that, within the deliberative model of democracy,
deliberation Oproceeds not only from a conflict of values but also from a conflict of

1 On this issue, Benhabib (200Pnotes: OTo possess the culture means to be an insider. Not to be
accultured in the appropriate way is to be an outsider.O
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interests in socidifeO(1996: 73). In contrast, Villoracharacterizes deliberation
somewhat differently. For him, deliberation is tantamount to argumentation to the
extent that he writes: Oafter Oarguing® (or Odeliberating® as Aristotle said) to justify the
value of an &on or of dinal state of affairs, the desire to realize it (2805 B4

35). Subsequently, he further characterizes delilmeaatihe souraa the originof

moral behavior to the extent that he maintains that Omoral behavior implies the
deliberation between opposed reas@®I 214) In virtue of this, we canalize

that there are certain similarites betwBamhabib and VilloroOs views on
deliberatio. Indeed, both seem tmreeon the factthat deliberation is a
communicativgrocessvheredifferentreasons are presented amaghed, either in
conversation witlourselvesor with otherpeople However, there is a significant
difference: while Benhabib characterizes the communicative process of deliberation
as occurring within a contekat isdriven by a Oconflict of interests in soci@) life
Villoro characterizes thisommunicativeprocessas based merelypon Ghe
contraposition of reasons adduckg different subjects, within a given
communication conte®2007 218) This contraposition of reasdagpresented in
VilloroOs model not in adversarial terms, but as an edifyingtipatdasgilloroOs
words,Owould open for each dhe possibility to see oneself and society through
the eyesf others and to identify partially oneOs position with that of @@7sO

184)

Consideringthis evidencewe can ascertain thathile Behabib views the
notions of culture, identity and deliberationadversariaterms since they are
characterized by appealtogertain evaluative stances structured by binaries or to a
conflict of interests in social ,I¥élloro view theenotions inmore conciliatory
terms to the extent that they are characterized in terms of adhesion to collective ends
or to a mere contraposition of reas@ecause of this, these three notions yield, in
the case of Benhabib, a model that is more ceateuedithe role of disputes or
clasheslin contrastin the case of Villorthe notions producemodelthatis more
centered around the role of adhesioimtegration. To appreciate ttierencelet
me consider in more detail the models in thesaetion.

3! Distinguishing Benhabib®&odel ofMulticulturalism from VilloroOs

My goal in this section is to present in some detail the two models of democratic
multiculturalism of Benhabib and Villoro to highlight their similarities, but also their
differences. In terms of their similarities, both Benhabib and Yitmdate

modes thatmake certain assumptions about the necessary conditions to engage in
dialogue. In the case of Benhabib, the core assumption, which derives from the
discourse ethics articulated by Habet®80) consists in the fact that Omoral and
political dialgues begin with the presumption of respect, equality and reciprocity
between the participan{®02 11). For Villorq the core assumption is that there
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are certain minimal values or conditions that must be presupptscdlie to
engage in dialogue, which Oinclude the respect to the life, timeyanitagentand
to their equality in relation to their negotiation posi{@dC2 178),

Based orthese assumptionisoth Benhabib and Villoro articulate models in
which the relatioships between the different elemehésmulticultural societyre
shaped throughliscoursewia the articulaton and the negotiaion of norms of
action and interaction. On this subject, Benhabib is explicit since she openly
subscribes to Othe view of disceasseeliberative practidbat center not only on
norms of action and interaction, but also on negotiating situationally shared
understandings across multicultural divig28Q2 16). Villoro maintainsa similar
position holding that it is through discourses that we can establish some basic
conditions which enable us, within every culture, Oto measure whether its beliefs are
adequate to fulfill its functions. They accordingly provide a common basis to debate
between different ¢utes@2012 171) But one important difference is that, while
Benhabibconsiders the process of discourse through an adversarial lens where the
participants are viewed as antagonists or disputants, Villoro views the process of
discourse through an intagonist lendn which the participants are viewed as
conversational partners.

As a resylthe modelghat Benhabib and Villoro proposes distinct in the
sense that they propossher different internal dynamigserforming distinct
regulative roles within democratic multicultural socigtese specifienhabibOs
mode| which she characterizes @lumtrackOmode| is characterized in my view
by having an intrinsic agonistic dimensitrere the participange considered as
clashngwith each otheaas the following passage reveals:

The deliberative democratic model is attack one: it accepts both legal
regulation and intervention through direct and indirect methods in
multicultural disputesand it views normative dialogue aodtestatiom

the civil public sphere as essential for a multicultural democratic polity.
There isno presumptiothat moral and political dialogues will prodace
normative consensyst it is assumed that evennathey fail to do so and

we must resort to law to redraw the boundaries of coexistence, societies in
which such multicultural dialogues take place in the public sphere will
articulate a civic point of view and a civic perspective of Oenlarged mentalityO.
(Benhabib, 200215 My emphasis)

As we cagree the agonistic dynamic¢fr Benhabipa key component not only
in the characterizatioof thedifferenceshat arise in multiculturaettings, which
she describes in termsdidputesbut alsan the characterization of the ways to
assuagthese differenceggven thashe holds that dialogue arahtestatioarekey
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for a multicultural democratic polity. Moreover, the agonistic facet @fuaker
trackOmodel is further highlighted by the fact that she clearly acknowledges that,
within the model, there is no presumption that moral and political dialogues will
producea normative consensus. Thus, though social consensus remains a possibility
for Benhabib, its eventual achievement does not eliminate contestatiomswhich
much as dialogue its&dfa central element of a multicultural democsatety

Now, in clear contrast to BenhabibOs position, the model of democratic
multiculturalism propounded by Villounderscoes the importance cbncurrence
or consensuas the centraliscursive proces$ a multicultural democratsociety
rather than dispetor contestatioiby focusing on the decisioraking practices of
Indigenous communities in Mexico:

The organization of autonomy [in a multicultural democratic polity] would
acknowledge the political rights of peoples, limited to the communal or
regionalterritory of their corresponding autonomy.ntany Indigenous
communities, decisions are taken by conse?8L2.125)

It is important tostress what Villoro saysredoes noentailthat agonistic or
conflictualcircumstancedo not occuwithin democratic multiculturabcietiesde
does acknowledge theal possibility of conflict cases and, to address them, he
advocates for the existence of a legal regime that establishes when conflicts exist and
appoints judicial authorities that salvemwhen he writes: OHowever, regardless of
how circumscribed distinct jurisdictions might be, there may always be cases of
conflict. There must be, thenJaa for disputes, with judicial authorities that
determine when conflicts exist and how to ské&)(2012 125) But, in clear
contrast with the emphasis dispute orcontestation thate find inBenhabibOs
model, Villoro stresses that the core element of a democratic multsndtetal
should be equityvhich hecharacterizes in terms@fjuality of opportunities and
consensus between all the communities and all the individuasntpate the
nationQ(2012 184) Becausef this, we caclearlyseethat the model of democratic
multiculturalism that Villoro presents is more consemgrged than the one
articulated by Benhabib. Having presented the main difference between the two
models, | turn in the next section to exath@esource of their difference

4! TheDifferences betweenoth Models ofDemocraticMulticulturalism

As | argued in the previous section, the main difference bBembabib@ual
trackOmodel of Benhabib and the one presented by Villoro is that, while BenhabibOs
model appears to have a very prominent agahisgasion where participants are
charactézed as being antagonistéilloroOs model is much more consensus
oriented with participants being viewed as partr@rgen this key difference, a
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guestion that naturally arises is the following: why are the models distinct in this
regard? In thisection, | want to provide a tentative answer to this questemhn
the previous sectiano be specific, my contention is that BenhablimbsackO
modelhasthis agonistidimensiorbecausef howBenhabilviews culture, identity,
anddeliberatio. Indeed, given th8enhabib views group identitlyterms of the
demands made by the leaddrdistinct groups within the public sphared
deliberation as discursiverocess thasdriven by a conflict @alues and interests
in social life, it isnsurprising that she views discourses asrhedigtedorimarily
(though not exclusivelgy certain formal political and soeietors andhstitutions
such as political parties, unions, legislatmdscourts. Teeethe importance that
these formalnstitutions have in BenhabitfsattrackOmodel to generate the
agonistic dimension that she underscooesidethe following passage:

Very often, it is social movements that, throughajeasitionahctivities

on behalf of women and gay people, the disabled and the abused, expand the
meaning of equal rights and render what seemed merely private concerns
matters of collective concern. The deliberative democratic approach focuses
on this vital interaction betwedetormal institutionsf liberal democracies

like the legislatures, the courts and the bureaucracy, aundotfeal
processesf civil society as articulated through the media and social
movements and associations. (Benhabib 220My emphasis)

It is clear thathe agonistic dimension of the multicultural democratic model
that Benhabib proposesb&sed orthe interaction between the formal institutions
(i.e.,political parties, unions, courts, legislatures, etc.) and the informal movements
or pro@ssesin society In contrast, the model afeliberative democratic
multiculturalism that Villoro proposes, which is centered amamargence of
opinionsandconsensubuilding, rejects the involvement of these formal institutions
given thatthey are peeived as hindrances or obstacles to the functionang of
multicultural democraticsociety Specifically,considering thatidentity is a
representation where every member of a group can recognize amdchsbHt
deliberation is aommunicativgrocess through whiane intendsiot merdy to
articulateand weigh oneOs own reasons but also to understand and assess the reasons
of others aceding to Villoroany institutions that are perceived as distorting that
representation or as blocking or altering oneOs access to the reasons of others are
rejected. This is whgs Villoraemarks indigenous communiti€sonsider that the
involvement ofpolitical parties breaks the unity of the group and prevents
agreemeri(1998 125) Moreover the rejection of political parties aofl other
formal institutionssuch as unions, courts and legislatar®lloroOs modislalso
due to the fact hsubscribes to the ideal of a direct communal democracy, as
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opposed to indirect or representative democracies, which are prone to devolve into
factionalism or partisan politics.

The impulse to sideline these formal institutions within the model Villoro
proposes also arises from his study and engagement with Mexicannoeléats.
throughoutthe history of Mexican politias the 2@ century,membership into
statecontrolled agraain leagues or unions (e.g., the Confederaci—n Nacional
Campesina or the Confederaci—n de Trabajadores de MZxié@nwssd asra
instrumentto coopt Indigenous votes and maintain political control in exchange for
state patronag®ecause of this, tmeodel of democratic multiculturalism that
Villoro proposes differs from BenhabibOs in virtue of the fact that it eschews the
various formal institutionsuch as political parties, countsipns,and legislatures
that Benhabib emphasizes. Amqpiatisely eschewWsesevariousformalinstitutions
becaus¥illoro understandghe notions of culture, identity and deliberaticaway
that is quite different from Benhabilm@sed, onsidering tha¥illoro viewsulture
as a projedhatintegraesvarious individuals who share some colleetideand
that he considerdeliberationas a process that aims to open the possibility to
identify our positions partially with those of others by inviting us to see through their
eyes, it is clear that thegemce of the abovementioned formal institutions in his
modelcould potentially interfere with or distort the goals of culture and deliberation
in a democratic multicultural society by introducing an adversarial or antagonistic
frameworkAfteroffeing an account diow and whyhe two modelsf democratic
multiculturalsm differ in this sectipih turn in the following sectido argue that
VilloroOs model is better than BenhabitiBs extent that the assumptions that
Benhabib makes entail the progressive erosion of the formal institutions that her
model relies upon

51 The Superiority ofVilloroO$odel of Democratic Multiculturalism

| have argued in the i@r sections that the models of democratic
multiculturalism articulated by Benhabib and Villoro are not only different in some
of ther keyfeaturegspecifically, Benhabib views the relations holding between the
many components of the society through arrsahiad lens whereas Villoro views
them through a collaborative lefsjt also that this difference can be expléyed
the fact that Benhab@nd Villorohave different understandings of the notions of
culture, identity and deliberation. Because of BhizhabibOs model appeals to
formal institutions such as political parties, legislatures, courts, and unions, in
contrast to VilloroOs. Whatishto argue now is that, because of this, VilloroOs
model is better than Benhabibiisethe assumptions upon which BenhabibOs

2 Villoro (2012 125129: G\unque estas pricticas estZn a menudo corrompidas por intereses
particulares y den lugar a cacicazgasantiene el ideal de una democracia comunitaria@irecta.
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model rests entail a progressive erosion dfusteneeded to maintain thery
institutions that, according to her, mediate democratic deliberation in multicultural
societies

To appreciate this, it is first impaoitéo observehat, givenBenhabi®siew
according to which deliberation is driven by a conflict of values and interests
between different actoitsis not surprising that she views multicultural societies as
being structured by internal conflict andsi@ms. In fact, when she examines the
nationbuilding process that shaped modern European states, she points out that
these European natistates were historically developed with an internal tension or
struggle at their core:

There is a constitutive dilemma in the attempt of modern -stdies to

justify the legitimacy through recourse to universality moral principles of
human rights, which then get particularistically circumscribed. The tension
between the universalistic ge®f the principles that legitimize the social
contract of the modern nation and the claim of this nation to define itself as a
closed community plays out itself in the history of reforms and revolutions of
the last two centuries. (Benhabib, 2002)

Because of this internal tension or struggle, Europeanstatéshave created
liberal democracies that attempt to resolve this struggleclaimng thecentral
role of individualliberty and moral equality vis-vis thelaw as universal principles
whilealsopromoting the creation of the formal institutions mentioned by Benhabib
(i.e., political parties, legislatures, courts and unions) as vehicles for individuals to
organize into groups and to make demands in the publie.3jbireisbecauseas
Benhabib herself acknowledges, Othese very proclamations, articulated in the name of
universal truth of nature, reason, or God, also define and delimit boundaries, create
exclusions within the sovereign people as well as wi#002td75) Thus, part of
the role of these formal institutions is to allow the contestation of boundaries and the
rectification of exclusian

But, given the adversarial lens that that Benhabib deploys in the elaboration of
her model of democratic multiculturalism, the interplay between these different
formal institutionsvery oftenleads to a progressieeosion oftrust within a
multicultural society of individuals-vigis each other and of individuals™wss
these formal institutions. Indeed, as seaathbrs have pointed out, when other
people around yoare perceived as enemies or adversaries, trushitetits to
erode over timeAnd, as it also has been argued, trust in other people is paramount

% For an excellent discussion of hdtkin contemporary democratic assemittiesperception of
others as adversaries or eneer@des trust in them, déansbridge (1980)
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for a democracy to functibilhus, in a model where othen® perceived as
adversariesr antagonistsather thanasconversational partners, maintainihg t
levels of trust necessary for democracy toowverklong periods of time quite
difficult, which is why BenhabibOs model ispraiskematic

In contrast, Villor®s model of democratic multiculturalism is hgmeda
consensubuilding dynamigcseeking to understand and partially identify with other
people Thus his models not marked by the struggle thatHBbib stresses at the
core of modern European natstates, but rather by the effortsomimunities (in
Latin Americand Africato maintainandpreservéher communal structures. This
explains, according to Villoro, why attempts to create liberalrdeissthat are
based on European nation states in Africa or Latin America have usually foundered:

Liberal democracy [in Africa or Latin America] has not been able to function,
not only by the lack of interest of the population, but also because it
estalishes the competition and division wherein traditionally unity and
collaboration in communal life have prevaflétoro 2007: 120)

Thus we can conclude thatthe @uakttrackD model of democratic
multiculturalismthat Benhabib proposesn®re probleratic than that of Villoro
given that her modglvolves, given the assumptions that she makes regarding about
the adversarial relations between people and various formal institutions, a
progressive erosion of the trust that is required for democrady. to wor

6.! Conclusion

| have argued that the models of democratic multiculturalism developed by
Benhabib and Villoro are different in terms oirtbere characteristics, and | have
offered an account of their differences in terhevofBenhabib and Villoro view
culture, identityand deliberatiorl.have also argued thétioroOs modisl superior

to BenhabibOs to the extent that the assumpéionaksultimatelyundermine the

trust required by democracy to wdfkvhat | have argued is correct, at least two
lines of inquiry emergei) (should we dispense Benhéisb modejiven its
shortcomings, or athereelements of it that veanintegrate ito VilloroOs model

and (ii) are the current challenges to traditional ndiates €.9. Spain, Canada

and the UK) by separatist movements in Catalonia, Scotland and Quebec further
evidencehat VilloroOs modelhstte® | intend to address fegjuestions in future

work?® !

“For adiscussion of this point, see Inglehart (1289)Varren(1999)
5 A version of this paper was presented in November 2022 at the conference celebrdting the 100
anniversary of the birth of Luis Villoro at the Insituto de Investigaciones Fil—sofitas Gitjve
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ABSTRACT Rosario Castellanoskisown as a literary author (not a philosopher),
even though she studied philosophy and worked closedy grtipdiperi—ithe
Hyperion Group), an important school of philosophy in-twéshtiethcentury

Mexico. In this essay tlam that her worlas often happens with female
philosopher has unjustly been kept out of the philosophical canon, largely because
of gender bias. | argue further that we ought to approach her literary contributions as
valuable albeit untraditional sourcfshilosophic@hought. To make my case, | offer

a reading of Castellanaafdsbiographical novBito de Iniciaci—n

Keywords Gender biagl grupdliperi—rtanonical philosophy

RESUMEN Conocida como una autora litergna filos—ficalRosario Castellanos
estudi— filosof'@argbaj— en cercan’graipo Hiperi—ana importante corriente del
pensamiento filos—fico de mediados del siglo XX en EiZeiste ensayo sostengo

gue la obra de Castellanos, como la de muchasesnen la filosof'a, ha sido
injustamente dejada al margen del canon filos—fico, en gran medida por un sesgo de
gZnero. Sostengo guEbemosaproximarnos a su obliterariacomo unafuente
valiosgerono tradicional de pensamiefitos—fict que jemplifico con mi lectura
desunovela autobiogrifi¢dto de iniciaci—n

Palabras claveSesgo de gZneebgrupo hiperi—filps—fica can—nica.

*k%k

Despite her many books and egkaysxaminghe role of women in Mexican society

and the unjust appropriation of men in all fields of culture, Rosario Castellanos (1925
1974) was left out of the academic philosophical canon and the philosophical
conversation of her time, even by her close matks fs@mething she referred to as
feeingen el umbrdOat the doorstepDphilosophy, of culture, of life. Not much has
changed since. In this essay, | contend that Castellanos is a significamt figure
Mexican philosophyand that her contribution wasot given due consideration
during her timBl not even by the philosophical movement that became knlawn as

Fanny del R'o, Ph.Dandidate at Facultad de Filosof'a y Letras, UNAM.
Email: fannyadelrio@gmail.com
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filosof'a de lo mexicg@Philosophy of Mexicannd$siginly because of the gender
prejudice that she and the women of her generation were dubjantthecause of
an equallypiasechotionthatwhatcounted as OrealO philose@sgcademic, white,
and male.

What | defend in this essay is that Rosario Castellanos was unjustly excluded from
professional philosophgnd particularly fronthe Hyperion Group €l Grupo
Hiperi—n), evéhoughshe was philosophizing about many of the themesl will
examine the ideas and philosophical climatkich Castellanos wrote her ndrigd
de iniciaci—{Rite of Passab@64, which | claim ought tme considereal portrait of
elGrupo Hiperi—a, source of philosophical thouygindan examplef her rich and
original contributions téa filosof'a de lo mexicakmally, | will show that, because
Castellanos, like other women in histagsignoredby histories of philosophy,
journals, and academic curricul@ must questiotheir reliability as an objective
source of canonical works. More strongly,n@ed a broader conception of
philosophy, one that allows us to lookthérsources (for examplBterature),
somethinghatchallenges us to review our acceptance of the canohthensicope
and the method of philosophy.

1! En El Umbral

Rosario Castellanosce saidl have grown accustomed to standiogegtepsO
(Castellanos 200376379) asurprisingstatement fosomeone wharote so many
books, received so many priegagyedcountlesseadersand whowas a teacher, a
journalist, a diplomaé, woman wheeemedeverto havestopped at the doorstep of
anything But the truth is that her philosophical wwak been underappreciated,
when not simply ignored, for ye&tswever, Ise should besad, analyzed, studied,
and discussedidely especially by philosophers interesteteminist philosophy,
Mexican philosophyr Latin American philosophyotto mention philosophers
interested ita filosof'a de mexicanor OMexicannesar@ovement best represented
by the members of the Hyperion Group. In this sectiwarminesome of the ways in
whichCastellanowas excluded from this philosophical moveraedtthus fronta
filosof'a de lo mexicadespite the fact that its memblesshiperionesvere all very
closeo het

WhenRosario Castellanasovedto Mexico Cityto study at the universagter
sperding her childhood years asmalkity of Chiapas, shaicklybecame friends
with theextraordinary group of brilliappung menvho becamthe intellectual elite
of Mexican philosophy the latel940s and beginning of the 5Disey werethe
members o#l GrupoHiperin: Jorge Portilla, Luis Villoro, Emilio Uranga, Joaqu'n
Stnchez McGreg@alvador Reyes Nevirez, Fausto MeyRicardo Guerriglost
werestudent®ftheSpanish refugee and philosopher JosZa@diofluencedythe
existentialism afearPaulSartrethe phenomenologyf Martin Heidegger, and the
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historicismof JosZ Ortega y Gassat their primary philosophical ainwas to
combine tloseEuropearschoolsvith Mexican philosophy (mainly represented by
the worksof Antonio CasoJosZ Vasconcelasid Samuel Ramos) fieovidean
ontologicalaccountof MexicanbeingOn order toanalyze Mexican realiand
transform itTheyareoften referred to as the OMexican existentialists.O

Rosario Castellangsould have been a membertloé Hperi-a group which
would have given heorkexposure in academia, would have placed her works in the
middle of the philosophical discussion, and, perhaps, would have resterid®e
of Mexican philosophy in the past 70 years inclusivélsq it would have lieved
her fromtheexperieneof beingleftat thedoorstepen el umbraand perhaps, from
depression arttie feeling of unworthiness,-slelfibt,andanxiety. More importantly,
the members of Hipergot all the credit forthe samehings that she wadso
workingon: theobject of heinvestigationher sense of social justeworkonthe
self the questiononcerninghe phenomenology béing aviexican woran. Even
her thinking, her elegantwriting, her sense of humor and ircalytie herin a
profound wayo the Hiperi-a group That there are so many parabgisuldnOt be
surprising shebelonged taheir generationand was driend andfellow studento
most of themShe evenmarriedone of thenRicardo GuerraShe dedicated one of
hermostinfluentialfeministtexts Mujer que sabe latto Luis Villord.ButN ascan
be seen from the list of membie Hiperi-r wasanassociatiofor men onlyand
neither thenmor theirteacher all menincludingLeopoldo Zea, Antonio Caso, and
JosZ Gabldaredto suggesthat theyincludeany women in the grouyhy?Not
becausevomenwere not accomplished

Ther female colleagues were impressive in their ownamnglthere were many
Victoria JuncoMonelisa PZrellarchand Olga Victoria QuozMart'nez, Vera
Yamuni, Carmen Rovira, Rosa Krauze, Celia Gardu—o, Elena Orozco, Lina PZrez,
Jacqueline PiveendAna Mass de Serrario name a felW bit olderthan therest
but very muclpresentPaula G—mez Alohaaotethe firstphilosophygraduate
|

IThe Woman Who Knows Lt#173) is a nod to the wietiown adage in Spanishujer que sabe

lat’'n, ni encuentra marido ni tiene bugnvfiich literally means Oa woman that knows Latin will not
find a husband nor have a good ending.O Perhaps it can be better understglddhttesé two
sayings: Ogood women are rarely clever, and clever women are rarely good,O and Onobody loves a
clever woman.O

2 Other women philosophers sometimes associateel Wigleri—n, likdulianaGonziez p. 1936),
Olbeth Hansbergo(1943), and Margarita Va&dp. 1942) werenuchyounger, and, in some cases,
they were studen{sometimes becoming wived)some of thenembersof the group Although
Graciela Hierrol 1928) was just one year younger than Ricardo Guet®27), she entered
academic philosophy later (196@)en Hiperi—n had already dissolved

3 Paula G—mez Alonko1896) was born around the same time as AntoniddCE8836), and four
years before JosZ Gdnd900) In 1952, shiraveledwith Leopallo Zea to the Popular Republic of
China.
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dissertatiorin 1933 titled La cultura femenin@l933) Rosario Castellanssn
master@sesisSobre cultura femeni1®50)wasanodto G—mez Alonzo&s$ Also
absenfrom theHiperi-a wasZoraida Pineda Campusamdho, as Castellanos once
remarked, Owas the first and only woman attending the courses of Philtisephy at [
old building known as] Mascaron@éstellanos 19739)3

The members aheHiperi—n group orloshiperioneswere surrounded ligmale
intellectualsbut, despite their many achievemerdsyomenwere invitedo join.
Castellanosas no exceptiddy excluding thefmom theHiperi—ntheparadigmatic
example of the philosophical Q&htemenphilosophersverekept@it the doorstep
both of the group and, in fact, of philosophy itselhis memoirVida y trama
filosfica en la U.N.A.M. (194860 (1989),Eusebio Castrestimateshat women
were &out ninety percendf thetotal student populatiom the Department of
Philosophy Howeveapparentlyunmoved by ftis fact in his bookhe provides the
following @olorfulbanecdotef whatlife was like aMascaroneback therfor Ghe
girlsCHe says:

In that literaryand philosophical atmosphere (E) we celebrated student
elections, concerts, dances, and the crowning of the School Queen (E) The
Departmenbf Philosophgtood oufE) due to the attraction (F)osed by

the great many beautiful young women habeutninety percensf all the
students enrolled (E) It was not surprising, then, that (E) such an
environment, with an abundance of beautiful girlshepearfectvenue from
whichto choose th&chooQueen(Castro 19882-33)

Castro considered thH@~no-meansmeagerfemalepopulation an @®sthetic
element of feminine charm or feminineelligencethat dulcifiedthe atmosphereO
(ibid.). Butwhat exactlgid Castromeanby Geminineintelligenc

Castro speaksnly in passingf the overwhelmingmajority ofwomenin the
Departmentof Philosophyninety percent of the entigudentpopulation), and
singlesoutonlythreewomen The first is Paula G—mez AlonzamaKes noeference
to hermanybooks or her dissertatior(the veryfirst philosophydissertation!)and
instead emphasizimtsheis a Ofaithful follower (Eudent and disciple of Antonio
Cas@X136137. Healsomentions Rosa Krauméjomhe describes as Oa young and
lovely student of philosophy who, some years later, wou[theviitgok]a filosof'a

4 Pineda Campusanid. 1906)was also the author of the interestiolggme Memorias de una

Estudiante de Filosdi@A Memoir of a Woman Student of Philosof18&3).

5The building known as OMascarones,O often spoken about in books, letters, and memoirs, was the site
of the first Department of Philosophy, where los hiperiones and Rosario Castellanos studied. It also
housediterature, theater, and other acadenaijors The old school was replaced in the 50s when the
university moved to the current OCiudad Universitaria.O
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de Antonio Cag®961)@30). The thirdwoman Castro highlighis Vera Yamuni,
whom he callkis Odteagie and friendO (11@nd saysthat she waa Ostudent,
disciple and closessociate fdosZzaosandof hisphilosophical work until his very
last daygas well dsan example ééminine intelliger@g110added emphagis

We begin taeea patterremerge

Castro singled o@bnly)these three woméecause theledicatedhemselvet®
studyng the works otheir maleteachers. Tt is exactly what Castro means by
Ofeminine intelligence®@mendedicating their intellectual taléaistudythe work
of men asthe subject oftheir philosophicalinvestigation while Omasculine®
intelligence orsimply intelligence (as it obviously doesnOt need to be gendered) like
the one displayed by los hiperigisesot linked to any one subject in padicaf
course,G—mez Alonzo, Krauaed Yamuniwent beyond thestudy of male
philosophergi.e.,that which earned ther@astroOSpraisgCand they published
remarkable and originakorks and essaysgiven thatther actual Ofeminine
intelligence@ascertainlynot circumscribed tanalyses of their male countergarts.
HoweverCastro'slecision to silent¢boseotherachievemenis useful iexplainng
why,in the founding ofhe famous ORound Table of Philosapty@a5 as soon as
the bylaws were established, Othe issueO was raised: Would women be allowed to
participate? Castrecounts

The Zapotec philosopher L—pez was the first tqEpédmen? No way!...
Others remembered HusserlOs womsenare not made for philosophyE
Someone else quoted WNsshe: Oshort ideas and long hairOE
[Schopenhauer:] woman is the deadliest animal of all creationEo& bait
Natureto forceusinto perpetuatinghe species. (1989:151)

Another example of exclusion can be fouBgialdo D’az Ruand®hooklLos
existencialistas mexica(i®82),in which he writesthat, after class ende®The
GiperionesWould continuethe discussin of the Oa prioriO in La Rambla, a Porfirian
cantinathat wagamous for its snack80az Ruanova 198202)

LetOpausehereto underlinethatin Mexicowomen were legally banned from
cantinasntil 1981whichusuallypostedasign on the dodhat readNodogs, women,
indigens, men in uniforms, and miradlewed So, nembers of thEliperi-a could
|

8G—mez Alonzo published at least five books between 1933 and 1966 and many newspaper articles; see:
https://divcsh.izt.uam.mx/cefilibe/vgontent/uploads/201B81/Gomez_Alonzo Paula.pdfKrauze

wrote at least four books between 1961 and 2004, in addition to many newspaper articles; see:
https://divcsh.izt.uam.mx/cefilibe/vgontent/uploads/2013/12/Krauze_Rosa.pdf. Yamuni lpedblis

at least three books between 1951 and 2000, apart from several articles in newspapers and journals; see:
https://divcsh.izt.uam.mx/cefilibe/vgontent/uploads/2013/12/Yamuni_Tabush_Vera.pdf.

7 Even now, in 2022, there are cities as allegedly OdasfiopsliMonterrey that have-omiy

admission to cantinas, despite the Constitutional law that prohibits (and penalizes) the banning of any
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discuss th@ priorito their heart@sntent but theynvariablydid it in theabsence
of theQovelyOse—oritas.

In 1950, Rosario Castellanos graduated with a dissertation that she would publish
that same year with the ti8ebre cultura femeninehich is reminiscent of the
influential workThe Second 38949) by Simone de Beavoir, as it also surveys what
male philosophers have written about women throughout history. Caéisllanos
dissertation is written with her characteristic sarcasm, aandghltheportedly
throughout the examination laughter was heard coming out from the room where she
defended her thesis, Ricardo Guerra would evemnlisalysg¢hat the members of
the jury in her exam wedéurious because they said women did not neiat tarial
much less speak opesilin@ny case, and despite all the laughing that her sharp wit
easily provoked, Castellapest like De Beauvaivas always quite serious about how
women had been viewed in history by male philosophers. And yet, after graduating,
Castellanos began to drift away from academic philosophy which, as was becoming
clearer every day, did not welcome female philosdphdtger que sablatn, she
recalls Oth@hilosophicalanguage was inacgete to megE) and the only concepts
that | could grasp were those disguised as metaphorsO (Castella2@s) ¥&73:
with a differenfphilosophical language, perheqseakin tothe QiteraryCkind, she
would produceseveramagnificent essays, ltkeseshe wroteaboutDe Beauvoir,

Virginia Woolf, Simone Weil, Juana InZs de la Cruz, Jean Payls®aotng many
others It is no surprise that séxen went on to sayher article OPoetas fil—Sofos
Oheboundaries betweehifpsophy and poetare so intimately intertwined thiat

is difficult to determine the lisétnd the extesbf each disciplit&Castellanos 2004:
40).

But it is easy to see whykimel of philosophy that dominated the old schbol o
Mascarones at the end of 18¢0s and the beginning of the wWBsldhaveseenad
OinaccessibleO to Castellanos: laritgesgearticularlythe language of philosophy,
wasspoke in themasculire But letOs say witiore precision it still speaksn the
masculine In Sobre cultura femenjn@astellanos/ould courageoushkall out an
enclosing horizon:

person on the basis of sex, gender or sexual preference from commercial establishments. For an example
of this, seéhttps://www.opinion51.com/p/romandiamujerescantina

81n her Introduction t&obre cultura femenj@abriela Cano reports that the session Owas inundated

by laughter (E) The members of the comniitfeefessors Eusebio Castro, Paula G—mez(8iopnso

Eduardo Nicol, Leopoldo Zea and BernabZ N&Veowdd not refrain from bursting into laughter (E)

The audience also laughed loudly,0 (FCE, Mexico 2005:31) whereas Ricardo Guerra had a different
recollection of that ddy. an interview, he saidcando ella present— su tesis (E) [rlecuerdo que el jurado
estaba furioso porque’aeque la mujer no ten'a por quZ pensar, y mucho menos habtalibre
(https://www.cronica.com.mx/notas
ricardo_guerra_cuenta_su_amor_y_vida_con_rosario_castélli8$22018.htmjl
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[t]he world that remains tightly closedhe has a name: it is caliadture.

Its inhabitants are all male. They call themddimesandHumanity is the
name they have given to tladility ofresiding in the world of cultuaed to

accommodate themselves.ifOastellanos 2018:83)

It is that world tha@manatetom the written works @ds hiperionesThey, who
were so interested in studyéhger dehexicanglexican being, whowrote books
and essayanalyzingMexicanintellectuals, philosophemdigenous peopley the
meaning ofr@ajg®all wrotein the masculineand from analepoint of viewl hey
turned the masculine intiee Ounivers@hnd they received praise and recognition in
return.

2! Ritode Iniciaci—n
In Spanish, unlike in English, gendevrigen into the ending of wordSomeone
might point outhat the Royal Spanish Academy, wargelyprescribesur use of
Spanish invlexico, has derminedthat usinghe two plural formulas, as irdodos
[male form}y todagJfemale form], instead of the single male fornoiauiversal
form] goes@gainst the principle of economy of language and is basetlaon
linguistic motives,O so that referring to a group as@wekn if the group is
composed ¢Bayone million five hundred women asrdyone manis ncorrect®
But the Royal Spanish Academy fails to acknowledge that accepting the rasle plural
theuniversaform of the plural nothing buta linguistic convention that privilege
the maldorm over the female foffmswhen someone refers to the Ohistongd
when theyneartheistory ohumankind andthat itis preservednlyin the name
of tradition or conservatisrthat ispn the basisf Oextringuistic motives.O

Themaleplural as theniversaplural, and the use of the word OmanO to refer to
Ohumankind® whatCastellandsand every womaaround hemN found in the
writings oflos hiperiones And, even if we grant that tinareonly obeyingthe
semantiaules andradition of the time anddid not subscribe tgenderbias,what
explains why they failealcite anyof the manypooks written byhewomenwhom
they knevpersonallyor any other women, for that mater

If languagevasnot a faithful reflection ¢iie misogynysexismand patriarchy
that dominates eveligguistic andextralinguistic ordeof lifg real lifeperhapsot
only wouldos hiperioneBavancludedwomenamong its membersutmaybeheir
writingsand languageould have reflected gender plurdttywever, thessays of
Rosario Castellanosyhose themes such asautognosis, seknowledge,and
|

° Jorge Portillanother of thaiperiones wrotel.a fenomenolog’a del re(@dhe Phenomenology of
Relaj@). Relajds a word that describgisorderly conduct, rebellious and jesting, which, for Portilla,
was aexicanstate of being.
Whttps://lwww.rae.es/esparaiidia/losciudadanog-lasciudadanatosninosy-lasninas
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transformatioiN all wrought with irony, humor,deepness, a critical eye, social
sensitivity, etd.substantialloverlapped wittthosewritten bylos hiperionesand
which werd&nown to themwerenever cited by her OcloseO male frigmueemed

to prefer tokeepthem at a safe distanfest asthe maledominatedhistory of
philosophyhad done with Sor Jua@@mmazing philosophicalorks which were
relegated ta literary categoryomenQariting,Owhich has the ring of Owo@en
workCRosario Castellansaw clearly that, for a woman

(E) from the moment that she is born (E) education starts to work on the
given materialo mold t into its destiny and transform it into a morally
acceptable being, thatasocially usefldeing Thus, she is stripped off her
spontaneity to act, she is prohibitted from the initiative of making decisions;
she is taught to obey the commandmentsathearthat is completely foreign

to her with no justification and rationale but that of serving the interests,
purposes, and ends of oth@astellano%973:14)

The way of OadaptingO the given nidiegjtie womail Castellanos goes on to say,
is to expel her from the Oreligious congregatiopoliieal agora, the university
classroom(). That is why someone likerwill have tesearch, almost painfully, for
@nother way of beirf§) humanand fre€Castellano2014:213)

Castellanos waeptOat the doorwayO of philosophy beabauseademy did not
welcome women, did not acknowledge the contributions of women, and did nothing
to highlight the accomplishment of women in the hestarphilosopheal thought
or in the classroom, like teaching about women philosophers present or past
Neverthelesshemust have believéldata decade aften the60s,perhapsviexico
had changed enoufir herto give philosophyseconahancédecausshebegan to
write Rito de iniciaci—arkind oimemoir of her years as a student of philosophy with
many of los hiperiones as her classniatesg a conference 1964 she announced
that she had finisheéde novelbut laterin 1969shetold ajournalistthat she had
decided todestroy the manuscriptWhen finally, the book was published
(posthumouslyin 199, the publishdéduardo Mej' &xplainedhat, at the time when
she was writing the nov@gstellanolseld a job at UNAM, and that $lad reacsome
passages to her fellow workBrg@neunfavorable, devastating opinion (Ede
her afraid ofhe response dfier colleagudto the bookso shlecollectedhe copies
from her friends and the publishing house, and destroye@ kheoduction toRito
de iniciaci—-Alfaguara 199871). Mejaexplains thabnly the original manuscript
that she hakleptsurvivedwhich was how the novel iiaallypreserved

11 Otra forma de sira verse from the podhaditacia en el umbrgOMeditation At the Doorstep,0
included in the booRoes’a no eres2644:172)
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Castellanos wassuallya courageousriter, soone can onlgpeculatehat a
deeplyingrained fear of the censure of (fredominantlymalg opinion and the
(predominantlymalg philosophical acadengissuaded hefrom publishinga
finishedbook thatdelved too intimately, and too critically, it philosophical
environment at theNAM, which, incidentallyhas barely chang&dPerhaps, apart
from the censure, she also feared for hemjalhich she dependédancially

The experience of being a man or aavamMexcois very differenCentral
conceptsof Hiperi—n member Emilio Urangach as accidentalityprazonada
(OintimationQ)ozobraand nepantlavere used byim to reflectphilosophicallyon
the (male) Mexican beifigBut br usMexicanwomen(and | shallreturnlaterto
some of these concejitsthe context of CastellanoOs yoRekcidentalityO is
substancesorazonadas what we araccused of havinmstead of logat reasoning
andzozobras nottheontologicabchievemerds los hiperiones conceivedbitt the
condition of our being imcountry in which weeem to brlly, and simplyepantla
Oirbetween.OhiB is a social fadist ask Sor Jualt®r askRosario Castellarfds
something we c@tlo byexploringher archivegiecause thejo not exist® So our
only option is texamineher literarywritings keeping in mind théiterature was
perhapsthe onlyway in which shiound the liberty t@xpress her philosophical
thoughtsAs Polisthorn author Samuel Gorddmho was a student of Castellanos
in Jerusalefsaid:

We must remember (E) that Rosario Castellanos graduated as a student of
philosophynot literature Maybe that is why the program she submitted for
the second yedat the Hebrew Universityof Jerusalen 19721973

belonged more to the universe of Mexican philosophy thahaéMexican

I

12This, at least, is what the group Mujeres Organizadas de la Facultad de Filosof'a y Letras argued when
they occupied thBepartment of Philosophy in 2019. The list of their petitions can be seen at:
https://archivodemujeres.omeka.net/exhibits/show/tomaffyl

3] follow Carlos Sanchez in his bdemilio UrangaOs Analysis of Mexican Being. A Translation and
CriticalIntroductionBloomsbury Academic, London/New York, 2@Riohtranslates Ocorazonadad

as Ointimation,O butases not to translate OzozobraO and Onepantla.O

1 Although Onepantig® philosophicatonceptused byUranga,meaningthe ontological state of

Obeing ietweenO or Oin the middle,O which points to what Castellanos meadehyebeaing@l
interestingly, Sor Juana InZs de la Cruz was born in the actoallédj@an Miguel deNepantla,

which can be interpreted & way thathe OibetweemesO b being Onepanflajsn fact the

ontological fate of women philosophers in MeXjmopos of the term ONepantla,® JosZ Emilio Pacheco
quoted another famous writer, Carlos Monsiviis, when he said that with Citesiaitos began

the literature of Mexican women; she made possible that the walls of\iyeamtiddle land, ro

oneOs laNdhat had been since Sor JuanaOs times both the home and the prison cell of our women
writers, started to crumble down. It is kisalo Rosario Castellanos that Mexican women found their
voices.QCastellanos 1974

15 Unlike the archives of many male philosophers thgaagedealously in public universities and
libraries.
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literature(E) Rosario Castellangg) chose to teachramarkablecourse
about the essence of Mexiessthatbegnwith Samuel Ram@gl perfil del
hombre y la cultuf®rofile of Man and Culture in Mexi@jd ended with
Jorge Portil@Eenomenolog’a del relégordon, 2013)

Other women in philosophy, notably Simone de Beauvoir and Hannah Arendt,
also rejected seeititeir writing as philosophical. De Beauvoir said of h@&elf:
Sartre is a philosopher, and | am not, and | never really wanted to be a philosopher. |
like philosophy very much, but | have not created a philosoplisaWly field is
literature. | am interested in novels, memoirs, essays,$icBasond Sebowever,
none of these is philosopt§eauvoir 1979: 338nd Arendt protested against being
considered a philosopher when she said in an interview: O¢ldng®a khe circle
of philosophers. My profession, if one can speak of it at all, is political theory. | neither
feel like a philosopher nor do | believe | have been accepted in the circle of
philosopher€¥ Rosario Castellanos was in good company.

As emarkabl&l and significaiN asit wasthat Castellanos used philosophical
books irhercourseof Mexican literatur Jerusalenthe facthatshe includechany
women writersvith themenwas just agnusualremarkableand significanthe
examined thevorks ofElena Poniatowska, Elena Garro, and Josefina Vicens (who
wrote under a male pseudonyaipngsidehe maldhousehold name®ctavio Paz,

Juan Rulfo, and of coutsesVilloro,andEmilio Uranga, mmong othes.

In thenext section, | will examiRé&o de iniciaci-whichisin a waya memoir of
her student yeaemda reflection orthe phenomenon of identi9otherne§the
transformation othesense of Oselfiie woman protagoniétand a call texpand
the canon of philosophy arsge womenlfderature as a form ghilosophi?
Furthermorel believe that the boakalso aleclaration of principlegainsthe way
in which ithad come tde acceptedo silencemake invisibledelegitimize, and
subordinatevomento menin the world ofacademic philosophthe protagonistOs
journey through the night é&ssymbolid¢ransformatior(or Orite of passage®@jop
Orevolvingd around what other people choose to think, orinkigahdnaking
herself her own nucleus or center

3! Otras Fuentes

Because Castellantilse most womerduring her time, wasirtually banned from
philosophizing professionalye should notexpect to find iher works theegular
structure of, say, a philosophy treatise, or even &papeve argued elsewhere
|

16 http://www.arendtcenter.it/en/2016/12/11/hanratendtzur-persorim-gespraciwith-gunter

gaus/
7For example, see Patricia Zce—igaOs ORito de iniciaci—n. Un caleidoscopio(86084#iéadesO

8Herel quoteCarlisleg(2022).
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(Del R'0 2022: 823),in orderto accesshé philosophical writings thiaadve been
excluded from theanon, it is wsul to remembehe lessonfMiguel Le—RortillaOs
1956foundational booka filosof'a nthuatl: estudiada en sus fuent@ahuatl
Philosophy Studied in Its Sourcgs@e—rortilla wrote against theommon
allegationthat preHispanicthought was not philosophy, bather poetry with
literarybut noepistent value. Le—Portilla knew that if h@asto demonstrat¢he
philosophicatontentof Nahuatlthought he would have to tuto nontraditional
sourcesiVhen weexploreghe philosophical contributions of womesmmustdo the
same becausther voiceshave been silenceayisililized, by excluding therfirst,
from the philosophical discussion in groups thi&é&liperi—mgroup and then from
thehistoriesof philosophy and theurricukin academic philosophgowe need to
look elsewherén othersourcel such as newspapers articles, letters, testimonies,
interviewsliterature etcThat is what | propose we withthenovel byCastellanos.
Rito de iniciaci—-ean bedescribedas an example of the Hipermavement,
which, although it wésbeed as OMexican existentialisa Gome major differences
with the rest. Was a movemeciharacterized layhopefutjuest fo(A) selfdiscovery
and(B) cultural emancipatigrand,n that sense, it wagontrasivith thepessimistic
OmoodO miropean existentialisamd its accompanying anxiety, nothingness, and
sense of the absufthat sambkopeful queswvas very much present in CastellanosOs
novel, especiallyhen,n the ending, the long journey of the protagtimstighthe
night,ends with her discovering herself as a Onevieingver, Hiperi—n was blind
to the predominant culture of sexigrhichwas, and still iparticularlyserious in
Mexico, and that is where Castellanos brought in her own voice, which could have
enriched the movemerfor that, | will add it as the element (C) of Mexican
existentialism that she brought to the table of ppilgster novels uniquan that
the main charactés a woman whose individual quest for liberation speé#kat to
blind spotof the Hiperi—mn Castellanos, Mexican existentialisetamorphoses
into feminism and that isone ofher greatontributiorsto Mexican and universal
philosophy Another woman writer, Elena Poniatowska rightlytisaidwith her
dissertatior{1950) Castellanosstablished the intellectpaint of departuréor the
liberation of the Mexican womg@astellanos 79:7)° Indeed Castellanos went
on toreflecton feminism inmost of hebooksand articlesandin Rito de iniciaci—n
she seems to retuanthat which waker firstpublishedphilosophical textvhere,
almost fifteen yeaogforeshe wote

Abstract thinking, objectivity, the ability to project beyond oneself, to identify
with others through the art of literature, seems a gift that has been denied to
the woman that write] Perhaps after a deliberate effort, after a long

9SealsoLamas (2017).
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discipline, the dibf objectivity will be conquered [and then, we can only hope
it will be aimed towards] her inner $Elf once that bottom corghat
tradition ignores dalistorts, that the usual concepts do not readlgen
reachedshe will be able to brintpithe conscious surface in order to liberate
it through expressiofCastellanos 2018313214 My emphasi¥

Since her untimely death in 1974 (she was 48 yediweoddgems to bestow
but growing consensus finally consideCastellanos as a philosopher in her own
right. A recenexample of thisan be found iarecent presentatidsy Manuel Vargas
where he talked about redfinity with the Hiperi—group However, by way of
caution, Vargawarns us against another formepistemic injusticg@erhaps that
which Linda Martin Alcoffias identified athe problem Oof speaking for othersO
(Alcoff 19911992)

Although it is undoubtedly true that Castellanos is interested in gender in the
Mexico of her time, it is unclear how much Castellanos viewed herself as
responding to or critiquing the project of her friends and teachers, and indeed,
how much the existentialist and phenomenological concerns of the Hyperion
Group were her concerfigargas 2021)

More importantly, Vargaselieves that, despite thekstg parallels with the
concerns of both Mexican and French existentiakdsnight worry that in reading
her as essentially engaged in a project of philokolahyexican@ we risk projecting
Oalien, sedkrving concerns on to her, making her compliance with our interests and
values a condition of the visibility and relevainicer work.O Caution is in order
saysbecauseéer first (and main) philosophical t&apre cultura femeni@as no
citation of Heidegger, Sartre, or Beauvoir.O

Although | consider Vargs@@d AlcoffOsservabnsimportant,| believe thre
is norisk of projecting Oalien, ssdfrving concernsO (Vargas) @dstellangs
therefore affecting the Omeaning and truthO (Alcoff) of heravitégthatwekeep
two thingsn mind. The frstisthatrather thara lack of interest or identifice with
De Beauvoir, Heidegger, or Sattiee absence of quotesponds tthe time factor:
The Second Sems not available in Mexigo 1949 and the existentialism of
HeideggeandSartrewasintroduced tdhe Mexicanphilosophicatliscussiory the
Hiperi—ngroup which wasbarely being formed 1948 so she could not have
incorporated citations dheir textsin her dissertationOther than thathe did
suscribe with the objectives of doing a philogoghyla mexica@ahich brings us
to thesecondthing to keep in mindas | have argue@astellanosvasvery much
investedn thesamephilosophical concermsloshiperioneswith one big exception
the gender issuehichN asshe points ot the quoteabovél Otradition ignores or
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distorts(and) the usual concepts do not r@BReslthat is precisely the originality of
her contributiorto the movement of OMexican@imswhich she never got credit.

What happens when we wskerconceptginstead othe Ousual@hes, and a
differentcanon(one that questions and dismantles the tradition Ggabres or
distort©the gender issyés thatit becomepossiblejust as Castellanos hoped in
1950, for the bottom core to eménghe Oconscious surfacd@Oliberated through
expressiofan expression not confitiéo the Oliterary® kind,tbatreachesnto
philosophy.

Rito de iniciaci—+swedgy at times cynical and ironical, and always intelligent,
analyticaldazzling andN to top it alN beautifully written. Above alll, it is the personal
testimony of a yourgiyl from the provinceshoarrives in the big city with her heavy
luggagéull of prepdices, ghosts, and feansl transforms intena mujer de palabras
@ woman of word3as Castellanoslescribed herself in the podtasaporte
(Castellanos 201221). But how does she achieve thRis® by shifting he@enter
of gravitgfromthe otherentoherself (A=setfiscovery)thenby shifting the foreign
cultural models (for example, her literary heroines) to an identification with Mexico,
represented by ti@€ityQ(B=cultural emancipatiorihird, byliberating herself from
sexism (C=gender emancipati@o). the novel achieves tWwo big goatharedvith
el grupdiperion A and B, and even surpasses them by addosghtperiones, and
by extension, the world of philosophy in general, were blind to this, or at least they
never acknowledged it in their works.

Rito deniciaci—is also avonderfulfresco of the peripéh which Castellanos
portrays the studentswho preferto Qvastetime talking in the corridors or the
cafeteria@therthanreadingn the library(Castellanos 20186);the old professpr
whoopens his house to the studentslatstiimself bavorshippedreclinng, with
studied naturalness the cushions of a chaise longue andga¥thout pause while
his sistéd who couldalsovery well be his wife, Biscretaryhisservant, his slaw,
his nursBl goes around serving refreshmémtsilence the elderlfemalewriters,
united by a history oloneliness envy, and frustration; and Susana, whose only
aspiration is to find a husban@ecilia, the protagonist, askssanaa rhetoricl
quesion aimed really at herself: ODo you it@seorth to write a booRQo which
Susanaeplies @ don® There are so mahgoksalread¢)Castellanos 201868)

But Susana does what women were expected to do: look for a\hushseattie.

InsteadCeciliacould be seen R®sario Castellar®alter egoLike her, Cecilia
cannotadapt tothe family, the placer time in which she walsorn. Castellanos
describecher own infancy in theseords Ol was childwho lived in Comittn,
Chiapasin the midleof the sixteenth centG(007:267 My emphasjs

To the triple disgrace of being born a womaMexicq in the @niddle of the
sixteenth centui@RosarioCecilia must adthe tragedyand guilt)of the death of a
brotherwho, being malagvasof courseleemedrreplaceabl&kosarioCecilia will seek
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shelter froma harsh reality in the parallel universe of literature,uSbea world
(E) gaveme vertigo2016:186187) But whawas able talleviatehatvertig®?Las
vocale§Thevowelg2016:192) In the novel,terature is not so much ascape as
it isfreedom from a world whichCecilia simply does not ¥et, in order to become
a writer, Rosario/Cecilia will have to face, and aggfegjtydice that is present in the
novel, even if the concept hadymtbeen coined: the Oimpostor syndréine.O

Oncein collegeat MexicoCity, Cecilia megSergio, who becoswclose friend
because bofieel a bit lik@utsider® he isa closetedomosexuah maclistaMexico
of the 1950andshe isocially awkwarandfar removedfromtheidealizedcheroines
that sheidolized inher youth CChere was no escapithgt limbo through a heroic
destiny (E) Herown personal tragedies would neasount to much morthan a
run in her stockings, a bad datejssed opportunity to usg@od pu2016:80).

Atthe University, CecillRosariodiscovershefrivolous intellectual atmosphere
that liesunderthe insecurget patronizingye®f her maléeachers ancblleague’.
Years after wingthe book, Castellanos would point out @&k as a girl, one had
to play the fool in order to be acceptethéynalestudents. Thegould not stand
even the slightest competition [#melyhad] a medieval idea of what a woman ought
to belikeQ(Poniatavska 2004

In her desperate qudet a better fat¢éhan being in theDirbetweemess©f
nepantla Cecilia/Rosario will initiate a relationship with Ramasiscal/Ricardo
Guerrawhich isinterrupted when haccepts scholarship tstudy inEurope She
thenexpressesbmething she had not felt before

Cecilia wished sloeuld behim in orderto leaveto gofar away, anywhere in

the world, never to return. But Cecilia was not him, she was only herself, and
she never would be anyone but herself, ancethitsde producenh hera
sadness that she was unableotwealE] what hadsaddenedher, even

terrified her, was, perhaps, to have discojtbache wadjergravitational

center (2016268)

Afterthey break upCecilia falls inteozobrawhich (exactlyas Uranga wanted)
she wileventuallyransform intsomething elsa presenbpen tgossibilites Now
that Ram—n is leaving phsoncellcrumblesand | anmsetfree. Yes, nothing and no
one can force me intdeyinga ruleor followa concept. | can forget myselip Wh
am, what | want (E) | can dissolve, evaporate. | c&27@ip

20 Thenotion dmpostor phenomend@was introducetly Clance and Imé$979.
21Zoraida Pineda @apusano also portrays that same environment in her m@itediabove.
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But slowly Ceciliaegindo realze thathis meanso OdieO to the cultural demands
of learningOthe art of being agree@{®80. By this deathshe will find (B) the
covetedcultural emancipationO (reivindicated by the Higenizgrsymbolized in
the procurement ofreew Oidentity cardO (2&9Pliveon herownO (282). She will
then be able to (A) find herselfke the pen Olikebullfighter takes killing
instrumentg)283)but first she@eedclosureto saygoodbyeo allwhohavetravelled
with heralongher pilgrimageTo Sergiowhowith his Giren catbhad asked her to
agrego a marriage of convenienmeRam—and his invitation to spendnelast
night togetherandto Susana and Albeyteith their Operfect coupliatte.

Cecilia says goodbye to Raparehrefuses to let him accompany 8ke tells
him, OIf | am tbecome accustomtadioneliness betterstart now307) andheads
down theempty street that leads to a public square where Othe urban dimensions,
seeminghjhugein the light of day [now, at niglhdd diminishedo the perceptual
scopeof the senseandthe synthetic exerciseimtelligence@bid.). It is then that
Ceciliacanturn inward (his is ny circumferengendt ends herewhere my fingers
touch where my footstep®p where my eyesach(307).

Cecilia themmakes a decision: OThis city and | will be f@andsjust like that
she engages in the search for the Oreabffacé@xico thagxistsbeyond the
OBabylonian figures underneath which it hides to preserve the privacy of its core, its
secret(B08) and,along withher development intan Oautonomous enfyin that
same measushe becomes able to Ocontemplate, face to face, the, gaigshus
unarmed, linear creaturéat no longerhidesunder its Oarbitrarity, unpredictable,
inevitableinconstancy) buinsteadstripsitself of artifices in order to reveal that,
behindtheappearance ahostile chaosttere is annderlyingorder, andlaw@308)
Ceciliarealizeshat the Citjhas becomateacher:

From her | will imitate the art of infinite metamorpb@se ultimate
immutability, whichis not a contradiction evena conciliatory pagdhut two
ways of having access to the same object: théheag tiat doot transcend
thespinningof vertigaand keep goingund and roungand the way of tise
that findthemselveis thebeyondin the nowin stillness(308)

The City opens its arms to Cecili#,taslong-lostchildreturning home after many
yearsimmersel in the City, Ceciliean nowsingasong of freedom: OJoy, joy of being
myselfO

Thisis howthismiraclethe perfect synchronicity betwestwo, takes place
Do you see how | manage to mithat whichsurrounds meRProm my own
identity,| respect limits, admirandidentify withthe res{E) | am #rict, and
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concretebut, just like the atmosphdramnewly borrto enrich the universe
by placing in grealitya being that was not there bef@@9)

In that materialization of h@ewObeing,in the celebration dfer discovery of the
City,andof herseliCecilia begins the final, most radical of returns:

(E) resting an elbow on thandail of acceptanceldok back tdind that
nothing of what | have had and nothing of whakénot hal, nothing of
what | have been given and nothing of hdmbeeraken from mevas ever
unnecessartibid.)

And t isthis momentthat leads to thevelationthe Oepiphany of langua@d5)
thatwill open the consecutive doors of the kingdom

E oneafter anothefE) so that | may biae marvelled, thankful, joyansest
(E) and sdhere is nanore of thigou andnethatpresentiiconstraints and
divides ug-orthe momento consumatis not yet here, thaomentwheri
just like when the reins of the horses that stamp the floonpétiencere
releasel the final otacles are overcome, thementof reconciliation, the
uniqguemomentoward whichiheentireuniverse iseadying itself and flowing
into. (316)

Cecilia prepares taurn her sacred,symbolicship in the direction ofthat
reconciliatiorwhenwithout warningshas interrupted bthe hissingoice that every
single Mexican woman Hamen startled at least oncguringthdr lifeWhere are
you going aklone mamacit® Someone migkidnapyouXibid.).

Thejoyous hymrof lifeis stogpedabruptly Perhapshe City has turned its back
on Ceciliaby allowinghoserepulsivesibilatingwordsto beuttered These are words
that have arised fromathmaledominatedculture from which she sedksbe
liberated mamacitas used by many Mexican men as otie ahost abject of sexual
OcomplimentB@reproducingt, Castellanos also introduces a national characteristic
in a larger concefsexual harassméat@rm that had ngetbeen coineg? and
in doing s@hepoints toanother concept that would only be developed much later by
feministphilosophy, which is the idea of OsituatednessO (Hardinght3gRyle
sentence/NVhere are yagoing all aloneamacita®omeone might kidnap ywas a
multiplicity of philosophicalonnotationsOf courseas justvordstheymightseem
ridiculous in a public place in fight of daybutto a woman alona the middle of
the nightin a deserted squairea country where seven in evemnfemales over the

I
22The term watroducedn 1975.
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age of 15 has beanictim of gender violen€eand an average of ten women are
murderedevery day,theyaresomethinglifferent a warning thater life is actually

in grave dangethliketo theman whaospeaks thejfor whomthey area prelude to
aOtestimony of virility, an advertising of his aptitudes as a sespuitgyb@ard for
more audacious enterprisegome of greater shine,rabre advantag¥285)

Ceciliag howevenmnanages tget a grip omer fear. She refuses to let herself be
intimidated Instead, she accelerabes paceand goes insida dark, abandoned
tunnel, thereby untying Othe ropes that yuokdd shore®18) That is how she
recover$rom the initial shock

| closdheears tdhisshoutsandcalk, Ishutmy eyes,dtandalone. In my spine
still reverberatethe shudder thaseizednein the face of danger (E) and |
ignoreif | amnowcloseror farther frondanger, if was able tevard it off or
insteadl triggeed it further andthis will culminatein a cataclysnjBut
perhaps | couldjo backeven if | haveome so far? Not anymo(818)

No, there is no going babkt anymoreThe Obirth tunnel® is

the true one, thatwhich was not the reswlt a fortuitous combination of
coincidencesheblind clash of instincts (E) or thesponséo someone elseOs
appetite but tle onewhich is ng own for which | am accountaple
responsible, and obligated to conid.)

On the other side of the tunr@écilia can see tdawning othenewday Shéhas
defeatedhenight, fearandfatigue:

Occupying almost the entlength of thestreet, the hugaveeper machine
advanced slowlgand noisily. Next to it,the fast, silent bycleszigzagged
snulbingthestraight line antbking joy intheirundulating movementsith
aboasbfbalance anskill. Behindhemcamehemilk truck. Andhenother
trucks that transported perplexed bricklayereamgising office workers.
From her spot, Cecilia watched itiovementike behind a cloud of mist,
behind a veil of tea&he felt distant, overwhelmed, attdrlyhappy(322)

The metamorphosis is compjétecocoon has transformed into a buttgafig
the youngprovincialawkward girl has beco@ewoman of word3

Zhttps://lwww.inegi.org.mx/contenidos/saladeprensa/boletines/2022/endireh/Endiren2021_Nal.pdf
Zhttps://www.observatoriofeminicidiomexico.org/_files/ugd/ba8440_9a5cdfldb02f497e9e6b62c007
163d3b.pdf
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4! Conclusion

Rito de iniciaciHsonly one example afmaturetextwith a feminist messagse
illustratedoythefragmentsierequotedBut it is also a profound reflection that brings
philosophy down frorthe ivory tower where it hesoften residetb remindusthat,
in itsancient Gree#riging philosophy waactuallyborn as poetryheir boundaries
soOintimately intertwinedO thairdvesdifficult toknow where one ends and the
other begin®y confininga poetike Rosario Castellantzsthe(peripheralworld of
Oteraturé(or even worst: oivomenQOgeraturg¢ and exluding her from the
philosophicatanonphilosophy cancsitself, forgtsitself,andstripsitself fromthe
opportunity © enrich the universe by placing in its reality a being that was not there
before.AndwasnOt the goaltibé OMexican existentialigie@onstruction of a new
Mexicanbeingand a new Mexican identity order to achiewkecolonized cultural
emancipatiofiYetthey too ignored the struggle, the fight of wdonegualityeven
whenit was irnthe voice dRosario Castellan@@meong¢hey appreciatedd cared
for & theircolleague anfdiend

One oflos hiperionesluis Villorg once wrotehat the goalof a philosophcal
reflectiorshould not bé formulateanswes, butto formulaenew questios?®If that
is the case,this noveland most of Rosario Castellanssfritings are indeed
philosopical reflectiors regarding identity, otherness, -dedtovery, cultural
emancipationgolonnialismand sexisirand the only explanatias tovhy she is not
counted amongviexicoOmost influential philosophical minds of the twentieth
century is thatas | have showthenasmuchas nowour categories of whagunts
asphilosophy, and of what matters in philosophgtifiigendeibiasedexclusionary
prejudiced,sterile and inoperativeThe works ofRosario Castellanos, and in
particularherpersonal testimony Rito de iniciaci—guide us in the right direction
to question the can@mndthe scope of what we call philosolthy, indeedimeto
reexamineur philo®phicalassumptionsandto discard althatdoes not leath an
accurate and fair reflext of women@as well as other discriminated grouea)
contributiorsto the history diuman thoughteven if that meawe have to dig them
up from sourcesther than the ones we are famiv@&h and which have been

mainstreanuntil now?®
|

2@ or a philosophical reflection does not stop whiindi an answer but when itOs capable of
formulating a new questionO (Pues una reflexi—n filos—fica no concluye cuando formula una respuesta
sino cuando es capaz de plantear un nuevo interr@ditita, 1960: 40).

26 An earlierversion of this essayswaad in théd Coloquio Internacional sobre Emilio Uranga y el

Grupo Hipe#ir, organized by Instituto de Investigaciones-#das, Universidad Nacional Aut—noma

de MZxico (UNAM) in August 27, 2021.
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A DECLARATION OF RELIGIOUS FREEDOM

ARTURO GIMEZ MARTéENEZ
10/11/99

On behalf of the Nahuas of Ixcacuatitla, Chicontepec, Veracruz.
Ixcacuatitla, Chicontepec, Veracruz

Let all hear!

These our sacred words, beliefs, and pratbices€hualteotlafbhre very beautiful,

and although we have combined with them someetasyf those of the Catholic
!

! The original declaration is untitled. It appeared originally in Spanish and NaFoatNahua
Newslettelo. 30 (2000):-8. IOd like to thank both Arturo G—mez Mart'nez and Alan R. Sandstrom,
the editor of thBlahua Newslettdor their permission to publish this translation of G—mez Mart'nezOs
declaration.

2 About the author: Arturo G—mez Mart'nez (ldigiedo en Antropolog’a Social por la Universidad
Veracruzana y Maestro en Historia y Etnohistoria por la escuela nacional de antropologia) is native
Nahuatispeaker whose scholarship focuses upon the Nahua of Chicontepec, Veracruz. He is the author
of (amamg others)Tlaneltokilli: La espiritualidad de los nahuas chocontepdesinosEdiciones del

programa de Desarrollo cultural de la huasteca, 2002; OEl agua y sus manifestaciones sagradas,O en
Mitolog’a y ritual entre los nahuas de Chicont€pamnepec, H. Ayuntamiento Constitucional de
Chicontepec, Veracruz, 1999; and with Anuschka van 't Hooft, OAtlatlacualtiliztli: La petici—n de lluvia
en Ichcacuatitla, Chicontepec.” In Lengua y cultura nahua de la Huasteca [multimedia DVD]. Anuschka
van 't Hodt, ed. San Luis Potosi: Coordinaci—n de Ciencias Sociales y Humanidades, Universidad
Aut—noma de San Luis Potosi (CASAELP); Mexico City:

Centro de Investigaciones en Geografa Ambiental, Universidad Nacional Aut—noma de MZxico
(CIGA-UNAM); Barcelona, Spain: Linguapax. 2012. Available at
http://avanthooft.net/ARTICULOS/06_van_t_Hooft_y Gomez.pdf.

% Tomasehualteotlatisl a component afaneltokilliwhich occurs throughout this piece. The word
Qlaneltokilld derives from the varbltoca@vhich mean®to believe something.O According to G—mez
Mart’'nez tlaneltokillirefers to Oa system of beliefs, faith, devotion and worship that is directed towards
deities by means of rituals and offeringsO (Arturo G—mez Mariefegkilli: La espiritualidadide

nahuas chocontepecahbsico: Ediciones del programa de Desarrollo cultural de la huasteca, 2002,

p. 11.) Howevenative Nahuatspeaker anethnographer Abelardo de la Cruz writes, although some
authors translatéaneltoquillias Oreligion,O itrifact quite Odistant from its western counterpart.

Translator: Jamégaffie, Senior Lecturdemeritus, Department of Histatythe
University of Marylan@&mail: maffiej@umd.edu
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Church, they are nevertheless ancestral heritagaVe have our own ways of
devotion, giving thanks, and paying respetiar{eltok), and these are rooted
fundamentally in maize and its cultivation. Yet we also pdewotions to water,

wind, fire, and earth. We regard all of thesaize, water, wind, fire and e&ts

sacred manifestations and expressions of s/he who give us life and sustenance. And it
is for this reason that we conduct rituals with them in tiétdye pray to them, and

that we offer them our foods and the lives of *biktis.know that our deities
(totiotzitzil) are powerful, invisible and intangible. We know that they inhabit

|

Rather than see their beliefs as part of a religion the Nahua conceptualize it as ancestral belief, linked to
both tangible and intangible objecta®elardo de la Cruz, OThe Value of El Costumbre and
Christianity in the Discours# NahuaCatechists from the Huasteca Region in Veracruz, Mexico,
1970s2010s0 in David Tavirez (&)rds and Worlds Turned Around: Indigenous Christianities in
Colonial Latin AmericaJniversity Press Colorado, 2017288 272). He addsEIQcostumbre

includes a search for balance among the elements in nature, gratefulness for agricultural produce, and
petitions on behalf of the collective goodO (@puzit 272) Therefore despiteneltoc®deing

translated as Oto believe,O | would caution against an intellectualist interpietatimkitithat

stresses belief and faith and urge instead that we understand it in praxiological terms, i.e., as first and
foremost as set of ceremonialrétndl practices or ways of acting in the world.

In order to preserve and recognize this difference, Huastecan Nahua refer to their religious beliefs,
rituals, and lifeways in Spanish edsc@stumb@or s costumbred, i.e., as Othe customO or Othe
customs.By replacing the conventional Spanish article OlaO in Ola costumbreO with their own article
Oel,O they appropriate the word as their own and distinguish their religious lifeways from those of
Catholics and evangelicals. In slameltokillirefes not to belief alone but also a system of practical
ceremonies or rituals such as speaking to deities, singing, dancing, burning copal incense, gifting food
and other comestibles to deities, offering the blbeefoivls, building elaborate altardléchesad
in Spanish) and cutting colorful paper figures of deitieadditional discussion of tlaneltokilli, see
Alan R. Sandstrom and Pamela Effrein SandBliigrmagéo Broken MountaiDenver University
Press of Coloragd®023

Tomasehualteotlatalontains the word n@sehu&® meaning OcommonO or Oindigenous.O
Contemporary Nahuas refer to all indigenous peoples of Meriesasualméh (pluramasehualli
sing). In preConquest Nahuatl, it referred to commoners as opposed to noble persons. See
https://nahuatl.uoregon.edu/content/macehualli
4 G—mez Mart'nez hereramkledges the syncretic nature of contemporary Nahua religious lifeways,
which have incorporated aspects of Catholicism yet still retai@anguest, indigenous core. The
NahuasOs pragmatic approach undercuts any ortlwdmadds, perhaps paraddijdar western
readers, that maNahuas accept Christianity while at the same time also Opracticing costumbre. El
Costumbre is a religion that tends to be sympathetic of other rBligitke Christianity. So they do
not see them as mutually excl@ig@runp. cit 268).
® G—mez Mart'nez here refers to the practice of giftingeherlifie contained with foodstuffs (such
as tamales) and live chickens to deities and to Os/he who gives us life.O
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different parts of the cosmos, and we know that they go about@lbsertvehavior

and our works, and that they punish us when we behave badly or when we do not offer
them ceremoniésThese deities created us, and they created the world and all that
exists in it. And in return, they require that we reciprocate withytigeting them a

small portion of what we produce as well as a little music, copal incense, foodstuffs,
and dancing.These are the reasons that we, the indigenous peoples of Mexico,
celebrate rituals. So that the deities are not angered, so that they do not send
punishments; we respect them and we believe in them. And we do so despite the fact
that the Catholic priestbe JehovahOs Witnesses and other religions criticize, rebuke,
and quarrel with tiddowever, our deities are the ones who help us most. Afterall, they
are the ones who send the rains so that the earth will be fertile and so that the plants
will grow andprovide us with healthy fruits and vegetables, thus keeping us from
suffering hardship and hunger. It is therefore important that we respect our ancient
traditions devoted to the deities so that we do not provoke the ire of the deities and so
that the deiies continue helping us. It is critical that those who c@@domexochitl

(7 Flower) do not abandon him; that they offer him rituals, foodstuffs, music, flowers,

and dancin§.There are people who persecute us for our religious customs and
|

® Nahua deities are aspects of a singlertifecalledtotiotzin (literally, Oour honored deityO), the
impersonal, altncompassing pantheistic-fifece comprising and energizing the universe and all its
inhabitants. Although invisible and intangible, Nahua deities do not occupy a distinct ontological
OsupernaturalO world distinct from the natural world. There being no nature vs. supernature distinction,
the deities are all around us in maize plants, springs, caves, hills, fire, wind, etc. Their being intangible
and invisible marks their epistemoldgiuat their ontological status. As G—mez Mart'nez makes clear
below, Chicontepec Nahua access these deitiespapearuiguresdixiptlahuah that embody and

make deities directly present to humbos.further discussion of Nahua pantheism, see G—mez
Mart'nez (2002) and Sandstrom and Sandstrom (2023).

" Dancing, music (singing and instrumental), copal incense, and foodstuffs (such soft drinks,
aguardiente, cookies, and tamales) contaenéfgy which Nahuas reciprocally gift to deities to give
tharks for and give in exchange for their having been created as well as for such benefits as rain and
crop fertility. In doing so, they also help guarantee the circulaticararlifg and future agricultural

fertility.

8 Protestant evangelicals are alsitygpf abuse. Nahuas (and other indigenous peoples) who follow
traditional indigenous religious walgs costumbiegre persecuted by those who do not follow them,

be they indigenous or not.

9 Chicomexochitl (7 Flower) is the male aspect of thedweigyzevhile Macuilxochitl (5 Flower) is the

female aspect. Both are said to be Othe atwueergs(f maize.O They consist of thdolite D
chicahualiztibwhich is contained within maize and which is transferred to humans upon eating maize,
and whit humans in return gift back to the deities so that maize may be reborn as the next maize crop.
Just as the deities feed humans so likewise humans feed the deities. Humans and deities exist in a
symbiotic relationship.
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practicegtotlaneltoki, but we should ignore them, because we, too, have the right to
practice and express our faith. They criticize our customs, arguing that our gods
(totiotzitzah do not really consume the foods we offertHéawever, these critics

are nopaying attention, they araiiformed. Our god@tecpwants reciprocity from

us. We should not only ask from him but we must also offer him a little of what we
receive in return. You fellow indigenous peoples know that if the deities receive our
giftsand if we communicate with them by means of copal incense smoke, music, and
prayer®that is if we perform our devotions propethen the deities will bring rain

when we ask for rain and will protect our harvest.

Our traditions, customs, and pradig¢etlaneltokilli)are beautiful. The most
obvious evidence of this is our dalprcutpaper figures of deities and other
nonhuman spirit beingegp’rituswho are helpers of the principal deltigss also
imperative that we respect our sacred places. The hills, springs, caves and ancient
(archaeological) ruins are sensitive ptavés.have to reinvigorate our ceremonies
(tlaneltokil)oy conveying the knowledge of how to conduct them, becthisevay
we will preserve them as much as possible in their original form (albeit with
modifications). We must ourselves begin to respect and value our beliefs and lifeways.
That is the only thing that we have left as indigenous people. If we dt tierdo i
non-indigenous persons will not do so, either.

These our traditional medicine and the entire indigenous system of treating
diseasenfasehualpah}liare very important, very good, since we indigenous people
(masehualm@linave our own culture andtimads of curing. It is always good that we
consult our indigenous curers, since they can cure us of spiritual‘ilBegsgs.

I

10'Such critics point out that the foods offered remain wholly present and intact after allegedly being
consumed by deities. The Nahua respond that the deities consaipiettizéor life-energy essence
contained within foodstuffs, say tamales, whilindeehind the tamales® material form. Being
consumed by deities renders the remaining tamales tasteless and odorless.

1 For extensive discussion of the sacrality of @apat) (and the ritual use of colored -gaper

figures by contemporary Huastebihuas andheir Otom’ (,Sh—u) and Tepehua (Hamasipin’)
neighbors, see Alan R. Sandstrom and Pamela Effrein Samdstiitonal Papermaking and Paper

Cult Figures of Mexicdorman: University of Oklahoma Press, 1986. Tigapert figures are
teixiptahuanthat embody and make present the corresponding deities, and in so doing make them
immediately available for huradeity communication and reciprocal gifting. Cruz cont@tiascult

of paperQ is Oan essential component of Nahua theogoryO £CRiz2)See also G—mez Mart'nez
(2002).

2They are OsensitiveO becalig@m@ beings they communicate and interact with hyaachsiso
experience loveare, negle@ngerharm respect andisrespect.

3Such spiritual illnesses includristdOsoul frightO or Osoul lossO) which occurs as a consequence of
a personOs tonalli-fifece abandoning their body due commonly to some traumatic experience. The
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based upon different beliefs and thus not knowing anything about these types of
illnesses, allopathic (namdigenous) medicineannot cure them.

We indigenous peoplénfjasehualmghshould combine the medicines of the
Western medical professional with those of the indigenousraseh(altepahtiketl
curanderpin order to obtain the best results and return to health gtivkign we
feel ill, we should consult those persons who are able to divine the cause of ilinesses by
casting maize kernels. They are qualified to tell us how we ought to proceed, if it be an
indigenous curing ceremony or visiting a (Western) mediaal clini

We must respect and carry on the rituals that we celebrate so that they are not lost,
for they are part of our identity. In addition, they greatly help us in certain ways such
as bringing together our ways of thinking and our ways of mutual respeanBy
of traditional wedding ceremonies, a priest or respectecheklardtlacgtweaves
together and unites the family in marriglgamanaliztlithe ceremony of the young
ear of maizee(ot), is very beautiful and with it we give thanks forotegyears of
maize to the deities but principally to earth and to water. Thehatusihs at
requesting rain callatdlatlacualiliztimust also be celebrated, since without rain there
will be no crops and the sun will kill us.

To these, the deities avh we configure with ceremonial-paper figures, we
must respect and render devotion. As for those who criticize us, letOs not pay attention
to them. Finally, even though some of these critics are indigenous, they do not
understand what we are doing. yT'heofess religions which are not their own and
which they do not understand. WhatOs more, they are indeed poorer than we are, for
they do not realize that these alien religions are using and exploiting them.

These, the deities configured using colorfypaqper, we must care for, respect,
incense, and offer foodstuffs and nibigis.for thosef who havea Qochicallior

I
patient consequently suffers from extreme |ggsatite, depression, restless sleep, and leShesigy.
is cured by a ritual cleansing of the patient and by the curanderoOs beckoning the patientOs tonalli to
return to the patientOs bodly.
14 As this passage suggests, Huastecan Nahuas embrace agttiiggheatiiovards such matters. They
go with what works, be it indigenous or not. Cruz comthatit®huael costumbie generally open
to admitting new deities even if the deities originate-imaigenous religions. The Nahuatl word for
ceremony iss@mpec# Cruz speculates that it may derive from the expriessimpe@ (Oin case it
worksO). This expression is used while carrying out a rituapQigin. 270).

The Nahuatl word for western medicinedydepahtink&lwhich combinesetivords €dyotD
(OcoyoteO) amehtinketl(OmedicineO). Nahuatl speakers commonly refer to any people non
indigenous peoples and indigenous as OcoyomehO or coyotes since they behave like coyotes who steal,
lie, cheat and do npérticipatén reciprocalelationships.
15See note #11. Spoken words, singing, music, copal incense smoke, aguardiente, soft drinks, cookies,
tobacco, and tamales all serve anldsgycontaining foodstuffs which hunsaffer to deities, deities
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house ofostumbi@@ower house drouse of ceremon@sare for it, cleansedhd
decorate jtandas forthose who do ndtave ongbuild oneyegardless of whether it
beconstructed of wood or concrete

consume, and which nourish d@sstiThis is an essential part of the reciprocal exchangmefdifes
between humans and deities that keeps the clsra@ngrocessing.




