
our own "prejudices" or prcdisposilinns lo interpret and judge

what is initially alien to us as these are informed by our

cultural and personal experience. We need then to develop,

through letting as far as we can the other tradition speak to

us in its own terms, a negotiating process, as it were, between

our prejudgmeutal forms and patterns and the content and

conceptual structures of that tradition, We aim Ihus to aher

our prejudices in the light of that negotiation or encounter.1

We thereby seek, and sometimes attain, understanding of

another tradition in terms of what we share and what we

find distinctive—for better or worse—in it, but always within

the altered background framework of the integrity ofour own

philosophical being.

This requires, then, a kind of contextualized

translation whereby we seek the meaning of key terms and

concepts in the manner in which they initially function in

the other tradition. Special attention may be given to the basic

metaphors which inform particular ways of thinking,' or to

concepts which serve both as theories and as guides to a

particular way oflife4-—and from these inquires to uncover

features of our own culturally-informed presuppositions

which may be called into question. From this questioning, it

is anticipated, we may attain an openness to develop new

and better forms of philosophical understanding.

Notes

'Eliot Dcutsch, Advalta Vediiitu: A Philosophical

Reconstruction (Honolulu: East-West Center Press, 1969),

Preface.

:lt has also become something of a commonplace now in

comparative studies to note that one approaches another

culture not only from within the genera! prejudices of one's

own cultural background, but quite specifically from where

one currently stands philosophically within that background:

for example, it is quite apparent that German Indologisls of

the last century, such as Paul Deussen, read Indian thought

through the iens of Idealistic metaphysics, and that in our

own times Western readings of Asian traditions have often

been highly analytic in character. And also from East to West:

one has only to read several texts of the Kyoto School of

Japan to see how their interpretations ofWestern thought were

highly colored by various fitiddhist values and concepts thai

deeply informed the thinkers of that school, such as Nishida

and Nishitani. Every generation, it seems, writes anew the

history of its own culture and inescapably that of others

relative to the fashions and interests of its times.

'See Karl. M. Potter, "Metaphor as a Key lo Understanding

the Thought of Oilier Speech Communities," in Interpreting

Across Boundaries: New Essays in Comparative Philosophy,

edited by Gerald James Larson and Eliot Deutsch (Princeton:

Princeton University Press, 1988), 19-35.

JSee Ninian Smart, "The Analogy of Meaning and the Tasks

of Comparative Philosophy," in Ibid, 174-83.
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Let me begin with a full disclosure: I am a Nietzsche

specialist rather than an expert in any particular area ofAsian

studies. I have, however, since my undergraduate studies,

cultivated an interest in comparative philosophy, and over

the last seven years have had the opportunity to teach a variety

of courses in Eastern traditions. I currently teach in the

Philosophy department of Bucknell University, a small liberal

arts college in central Pennsylvania, where three years ago, 1

took over responsibility for covering the "non-Western"

component of our curriculum. As part of these

responsibilities, 1 periodically teach courses in Islamic,

Indian, and comparative philosophy, but one of my regular

courses is a cross-cultural introductory philosophy class

called "World Philosophy," the aim of which is to introduce

students to non-Western philosophical traditions, along with

some key Western figures. Over the last few years, I have

experimented quite a bit with this course, while maintaining

an overall comparative approach. In what follows I will reflect

on what i see as the basic aims of this kind of class, as well as

some of the challenges it faces. In doing so, 1 will also talk a

bil about the different models I've tried so far, what worked

and didn't. So: first the pieties, then the nuts and bolts.

Theoretical Reflections

Like many "retooled" comparative philosophers,

before I began teaching "World Philosophy," I had ample

opportunity to teach a fair number of Western-oriented

introductory Philosophy classes. Assuming that a comparative

philosophy class is still ultimately a philosophy class, I'll

begin by sketching out some of the aims that were basic to

these more traditionally-conceived courses, since! would like

to think that they remain pertinent to the East-West

comparative approach as well. One of the more modest goals

was simply to familiarize students with primary historical

philosophical texts. Certainly, exposing students to great

writings as well as great ideas can help inculcate in them a

love of reading and learning. But an additional benefit of this

approach is that students begin to acquire a first-hand

I.I


