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The Clash of Two Discourses: the Discourse of Philippines Values contra the Discourse of Asian Values.

Instead of something said once and for all – and lost in the past like the result of a battle, a geological catastrophe, or the death of a king – the statement, as it emerges in its materiality, appears with a status, enters various networks and various fields of use, is subjected to transferences or modifications, is integrated into operations and strategies in which its identity is maintained or effaced 

Michel Foucault, The Archeology of Knowledge

Yet unlike Michel Foucault, to whose work I am greatly indebted, I do believe in the determining imprint of individual writers upon the otherwise anonymous collective body of texts constituting a discursive formation like Orientalism.  The unity of the large ensemble of texts I analyzed is due in part to the fact that they frequently refer to each other: Orientalism is after all a system for citing works and authors.

Edward Said, Orientalism

I say without the slightest remorse that we would not have made economic progress if we had not intervened in very personal matters - who your neighbor is, how you live, the noise you make, how you spit, or what language you use.  We decide what’s right.  Never mind what the people think.

Lee Kuan Yew, Foreign Affairs

Asia has a rich heritage of democracy-oriented philosophies and traditions.  Asia has already made great strides towards democratization and possessed the necessary conditions to develop democracy even beyond the level of the West.  Asia should lose no time in firmly establishing democracy and strengthening human rights.  The biggest obstacle is not its cultural heritage but the resistance of authoritarian rulers and their apologists.  Culture is not necessarily our destiny.  Democracy is.

Kim Dae Jung, Foreign Affairs

Upon my return from Spain I learned that my name was being used as a rallying cry by some who had taken up arms.  This information surprised and grieved me; but thinking that the whole affair was finished, I refrained from commenting on something that could no longer be remedied.  Now, rumors reach me that the disturbances have not ceased.  It may be that persons continue to use my name in good or in bad faith; if so, wishing to put a stop to this abuse and to undeceive the gullible, I hasten to address these lines to you that the truth may be known.

Jose Rizal, Manifesto to Certain Filipinos

The procedure of truth-making is simple.  The culture of one sector, the dominant landlord-merchant class, is taken as the normative consensus model for understanding the whole formation.  Functionalism is its empiricist and positivist version was thoroughly mobilized for hegemonic purposes (a good illustration is Jean Grossholtz’s Politics in the Philippines [1964]).  The structural-functionalist deployment of notions like hiya, utang na loob, and pakikisama or “smooth interpersonal relations” propagated by Frank Lynch, George Guthrie, John Carroll, Mary Hollnsteiner, Chester Hunt, and their disciples became the approved operational paradigm for explaining any event or relationship, say, Quezon’s duplicity, Marcos’ tactics toward Benigno Aquino, President Corazon Aquino’s incapacity to reform or discipline her kin, the psychology of disaffected members of the New People’s Army, and practically all aspects of Philippine politics and society.

E. San Juan, One Hundred Years of Producing and Reproducing the “Filipino”

Chapter I
Introduction


The thesis of this paper is the deconstruction of the discourse surrounding Singapore’s Lee Kuan Yew’s Asian Values and it will be argued that the discourse of Philippine Values does not fit within that matrix.  The discourse of pan-Asian values, it is argued, began with the mis-appropriation in 1994 of Lee Kuan Yew’s statements in an interview done by then Managing Editor of Foreign Affairs Fareed Zakaria.  The interview of Lee by Fareed was published in the March/April 1994 edition of Foreign Affairs, as “Culture is Destiny – A Conversation with Lee Kuan Yew.” Section II is an examination of the discourse of Asian Values that resulted from the polemic that began between Lee Kuan Yew and Korea’s Kim Dae Jung.  Kim responds to Lee in the November/December 1994 edition of Foreign Affairs by publishing his thoughts in “Is Culture Destiny? – The Myth of Asia’s Anti-Democratic Values” and the rest, as they say, is history.  The argument by Kim relating directly to Asian Values is that it is a myth that Asia (and even East-Asia) is too diverse to assume any notion of a pan-Asian value system.  In Section II, proof is provided to undermine the notion of a pan-Asian values perspective from within a Confucian perspective.  In Section III, the deconstruction of the notion of Asian Values encases its counterpoint in the discourse of Philippines Values.  In an effort to cement the social constructed nature of both the discourse of Asian Values as well as the discourse of Philippine Values, an in-depth examination of the latter is also undertaken in Section III.  Predictably, conclusions are drawn in Section IV that forms the second bookend of this paper. 

According to Fareed Zakaria, Lee argues from a foundation of an “East” Asian value system based on Confucian paternalism that is not only vital but also essential to long term success and progress.  

LKY: In the East the main object is to have a well-ordered society so that everybody can have maximum enjoyment of his freedoms.  This freedom can only exist in an ordered state and not in a natural state of contention and anarchy (Fareed 111).

* * *

FZ: You say that your real concern is that this system not be foisted on other societies because it will not work there.  Is there another viable model for political and economic development?  Is there an “Asian Model”?

LKY: I don’t think there is an Asian model as such.  But Asian societies are unlike Western ones.  The fundamental difference between Western concepts of society and government and East Asian concepts – when I say East Asian, I mean Korea, Japan, China, Vietnam, as distinct from Southeast Asia, which is a mix between the Sinic and the Indian, though Indian culture also emphasizes similar values – is that Eastern societies believe that the individual exists in the context of his family.  He is not pristine and separate.  The family is part of the extended family, and then friends and the wider society.  The ruler or the government does not try to provide for a person what the family best provides (Fareed 113).

In his “A CODA ON CULTURE,” Fareed Zakaria writes:

The dominant theme throughout our conversation was culture.  Lee returned again and again to his views on the importance of culture and the differences between Confucianism and Western values.  In this respect, Lee is very much part of a trend.  Culture is in.  From business consultants to military strategists, people talk about culture as the deepest and most determinative aspect of human life (Fareed 125).

Fareed, using his position as a journalist can edit in or out whatever Lee uttered during the interview.  In this instance, Fareed has extended the original utterances of Lee to include notions of Confucian versus Western values.  The discourse of Asian Values has from that moment on taken on a new dynamic.  In this instance, the various moves surrounding utterances and statements within a discourse as examined by Michel Foucault in The Archeology of Knowledge prove informative: 

Instead of something said once and for all – and lost in the past like the result of a battle, a geological catastrophe, or the death of a king – the statement, as it emerges in its materiality, appears with a status, enters various networks and various fields of use, is subjected to transferences or modifications, is integrated into operations and strategies in which its identity is maintained or effaced (Lopez 46). [Note: This quote actually comes from The Archeology of Knowledge but was cited from Lopez in Prisoners of Shangri-La.]

Lee’s argument and his status as a strongman, and a very successful one economically, authorized the discourse. Predictably, for every action there is an equal and opposite reaction Lee’s ideas, which relate more to his strongman tactics and his justification that things are differently in the East, have been contested by such notables as Kim Dae Jung, Amartya Sen and Chris Patten as being reductionist and overly simplistic.  

Framing the whole argument around the notion of a discourse is to argue that there really is no such thing as Asian Values per se.  Asian Values is a concept and a product of discourse and authorized by strongmen and journalists, with real effects, but aside from its inherent contradiction, taking into consideration the size and diversity of Asia, Asian Values, it is argued is merely a construct.  Foucault argues in Discipline and Punish that discourses do not really stop or are controlled by a center of power but rather that discourse, much like power is diffuse and several elements come into play and truth results out of social interaction:

The carceral city, with its imaginary ‘geo-politics’, is governed by quite different principles.  The extract from La Phalange reminds us of some of the more important ones: that at the center of this city, and as if to hold it in place, there is, not the ‘center of power’, not a network of forces, but a multiple network of diverse elements - walls, space, institutions, rules, discourse; that the model of the carceral city is not, therefore, the body of the king, with the powers that emanate from it, nor the contractual meetings of wills from which a body that was both individual and collective was born, but a strategic distribution of elements of different natures and levels. […] And that ultimately what presides over all these mechanisms is not the unitary functioning of an apparatus or an institution, but the necessity of combat and the rules of strategy. […] In this central and centralized humanity, the effect and instruments of complex power relations, bodies and forces subjected to multiple mechanisms of ‘incarceration’, objects for discourses that are in themselves elements for this strategy, must we hear the distant roar of battle (Foucault, Discipline 307-8).

The power/knowledge considerations have allowed strongmen to position themselves to be exempt from accountability.  Having said that, however, this paper does not “set out to apportion praise or blame […] separate fact from fiction” (Lopez 13).  It does set out to “show their confluence” (Lopez 13).  Just like Donald S. Lopez Jr., who sets out in Prisoners of Shangri-La Tibetan Buddhism and the West, in this paper, “The question considered is not how knowledge is tainted but rather how knowledge is formed” (13).

My introduction to and examination of the discourse of Philippine Values adds more complexity to an already complex network of values and communities (imagined or otherwise) that comprise Asia.  Despite Lee’s successful application of this societal matrix in Singapore, Kim, Sen and Patten see Lee’s formulation of Asian Values as lacking in complexity and an attempt at hegemony or simply justification for his actions.  Evidence will be presented in the form of difference, not just in the discourse of east versus west but within the discourses inside the countries that comprise the imagined geographic space identified as Asia.

The Philippines following the discourse of Philippine Values will be used, as a case study, to provide contrast.  Philippine Values as outlined by Frank Lynch and the discourse that grew around him and his cadre provide a counterpoint to the proposed hegemony of Asian Values.  Despite the similarity in terms of family and community values, there is nothing in the studies done by Frank Lynch that suggests that Confucianism informed the discourse of Philippine Values.  It must be stressed that the horizon of Philippine Values is noticeably absent of Confucius.  Notice above, “the discourse of Philippine Values” was used to frame the paragraph.  Having framed the paper around the notion of a discourse, it is argued that there really is no such thing as Asian Values per se.  Asian Values, it is maintained, is a construct.  It is argued that the same is true for Philippine Values that there is no such thing as an essential set of Philippine Values, as such – only a discourse thereof.  Conversely, there is a construction, an articulation, of Philippine Values and Frank Lynch’s position as a Western educated “expert” has authorized its articulation.  Lynch’s authority and the subsequent articulation we will soon discover much like the concept of Asian Values, is also undergoing a re-examination.  The underlying premise to keep in mind from here forward is that all that seems solid or “essential” is really a product of discourse, informed by the mechanism of knowledge creation and acted upon by power relations that exist and function within those discourses.  In effect, this paper can be also seen as a re-examination of the “Archive” of both discourses.

Foucault set about his work like a historian or sociologist rather than a philosopher.  Fastidiously, he researched original documents – the “Archive” – of the time period in which he was performing an “Archeology” on.  These archeologies exposed seminal information and tropic strategies of the society, knowledge, and power structure of the age, or episteme.  For the purposes of this project, the identification of what informed the a priori or episteme is too ambitious a project – but this paper is seen as a start.  The bigger picture of understanding or uncovering the tropic strategies that serve as the foundation of either Asian Values or Philippine Values is being considered as a topic for future examination.

Finally, all that seems solid will melt into air and we will be left with globalization that will impact our notions of essential this or that.  For now, one area of concern is to prevent a hegemonic Asian Values concept from cementing itself into our psyches as if it were grounded in material reality posing as having primordial roots.  Foucault’s notion of man as a recent invention from The Order of Things is apt at this junction.

This book arose out of a passage in Borges, out of the laughter that shattered, as I read the passage, all the familiar landmarks of my thoughts – or thoughts that bear the stamp of our age and our geography – breaking up all the ordered surfaces and all the planes with which we are accustomed to tame the wild profusion of existing things, and continuing long afterwards to disturb and threaten with collapse our age-old distinction between the Same and the Other (Foucault, The Order xv).

* * *

As the archeology of our thought easily shows, man is an invention of recent date.  And one perhaps is nearing its end. 

If those arrangements were to disappear as they appeared, if some event of which we can at the moment do no more than sense the possibility - without knowing either what its form will be or what it promises - were to cause them to crumble, as the ground of Classical thought did, at the end of the eighteenth century, then one can certainly wager that man would be erased, like a face drawn in sand at the edge of the sea (Foucault, The Order 387).

Difference within the countries themselves (Singapore and the Philippines), add yet another layer of complexity.  How can a country with a discourse mechanism like the Philippines be considered part of the Asian Values model with an East Asian/Confucian foundation tradition like Singapore? Despite Lee Kuan Yew’s success in Singapore, the “one-size-fits-all” argument does not work in the complexity that is Asia but, a case will be made here, that it is used instead as a way to by-pass a universal framework or discourse of Human Rights.  To make matters even more interesting, apparent contradictions in Lee Kuan Yew’s formulation via his basis in Confucian or Neo-Confucian ideas has formed fissures in his argument enough to bring Lee’s whole notion of Asian Values to question – without even bringing up the question of difference.


In the end, it is concluded that despite any short-term success, despots that violate basic human rights must not be allowed to deviate from universal standards on the basis of constructed histories and discourses.  Rationalizations that particular values systems exclude protection of basic human rights are dubious to say the least.  Much of this attempt to side step basic adherence to human rights is deeply rooted in materialism and a need to “modernize” one’s country.  To summarize, Asian Values is myth and is pegged to what is identified as a “mantle of Modernity.”

Chapter II
The discourse of Asian Values


Taking a Postmodern approach to the discourse of Asian Values begins with the understanding that culture is a social construction.  Truth is a matter of perspective and perspective is a byproduct of social interchange or discourse (Anderson 163).
  

In The Archeology of Knowledge Michel Foucault deconstructs notions of essential truth.  Since the truth is a construction of its discourse and it is an outgrowth of knowledge.  An often referred to example is the concept of the “author” of a piece of literature.  This idea of the author should not be pegged to a particular person who hunkers down at a desk and produces a book or piece of literature.

Foucault says the author who creates this piece is in reality a construction through the confluence of a myriad of factors such as language, the ideas of literature at that particular era situated in a specific space, and a host of other historical as well as social conditions.  When all these elements were analyzed, the conventional idea of the “author” simply disentangles and disappears: The author is not in reality the origin, or intent, or for that matter even genesis of the circumstances of the written or spoken utterances either of a sentence or work.  The author is subject to the environment, circumstances, culture, and most importantly language.

As in the case of Lee Kuan Yew, the articulation of the discourse of Asian Values as it is circulating today, began with his conversation with Fareed Zakaria in 1994.  In all fairness, it is time for Lee to speak in his own defense:


One interview I gave to the respected American journal, Foreign Affairs, was published in February 1994, causing a minor stir among Americans interested in the Asian versus Western values debate.  In my answers, I avoided using the term “Asian Values,” of which there are many different kinds, and instead referred to Confucian values, the values that prevail in the cultures of China, Korea, Japan, and Vietnam, countries that used the Chinese script and had been influenced by Confucian literature.  There are also some 20 million ethnic Chinese among the peoples of Southeast Asia whose Confucian values are not the same as the Hindu, Muslim, or Buddhist values of South and Southeast Asia.


There is no Asian model as such, but there are fundamental differences between East Asian Confucian and Western liberal societies.  Confucian societies believe that the individual exists in the context of the family, extended family, friends, and wider society, and that the government cannot and should not take over the role of the family.  Many in the West believe that the government is capable of fulfilling the obligations of the family when it fails, as with single mothers.  East Asians shy away from this approach.  Singapore depends on the strength and influence of the family to keep society orderly and maintain a culture of thrift, hard work, filial piety, and respect for elders and for scholarship and learning.  These values make for a productive people and help economic growth.


I stressed that freedom could only exist in an orderly state, not when there was continuous contention or anarchy.  In Eastern societies, the main objective is to have a well-ordered society so that everyone can enjoy freedom to the maximum.  Parts of contemporary American society were totally unacceptable to Asians because they represent the breakdown of civil society with guns, drugs, violent crime, vagrancy, and vulgar public behavior.  America should not foist its system indiscriminately on other societies where it would not work (Lee, From Third World to First 491).

* * *

As a prominent dissident, Kim Dae Jung had spent many years in the United States and became an advocate of the universal application of human rights and democracy regardless of cultural values.  As an opposition leader, he had written an article in the magazine Foreign Affairs in response to my interview with the editor, Fareed Zakaria.  He did not agree that history and culture made for different attitudes of a people and different norms of government.  Foreign Affairs invited me to reply.  I chose not to.  The difference in our views cannot be resolved through argument.  It will be settled by history, by the events that develop in the next 50 years.  It takes more than one generation for the political, economic, social and cultural implications of policies to work themselves out.  It is a process of attrition, of social Darwinism (Lee, From Third World to First 537).

This does not imply that the discourse actually began with Lee (it may have had deeper historical underpinnings) but its current articulation began with that interview and the rest was affected by historical circumstances.  Foucault’s notion that the author is wholly the result of his or her milieu does of course also have a bearing as much to him as to all the other authors within the same episteme and discourse.  The milieu that Lee inhabits certainly lends itself to his “authorizing” function and vice versa.

Foucault suggests that the very idea of order as such, along with the larger idea of an episteme which through implication that The Order of Things was organized around cultural totalities, was a mistake.  In The Archeology of Knowledge Foucault makes a huge reversal.  We know also that outside The Archaeology of Knowledge Foucault does not limit himself to discourse, even though it remains central.  And within it, he clearly allows for primary relations between institutions, techniques, social forms, etc., which are not discursive in nature.  In The Archaeology of Knowledge, Foucault clarified the intimacy of power and knowledge and went beyond the early view that power in knowledge simply controlled and excluded discourse.  What is key to note, however, is what comes out of this discourse is a product of power relations and this is at the heart of the discourse of Asian Values.  The discourse is a crucial one.

The discourse of Asian Values since 1994 has developed along three lines: First, opposition is sustained and well articulated regarding the notion that there is no such thing as a pan Asian Value system; second, the notion that Confucianism stands in as a proxy for Asian Values is, to say the least, problematic; third, the notion of Asian Values has been pegged to the notion of modernization and development, allowing strongmen in Asia to perpetuate human rights abuses under the guise of keeping law and order to safeguard development.  The first shift in the discourse we will examine is the issue is the pan Asian Values controversy.    

II.1 The controversy surrounding the notion of pan Asian Values

Ever since the statements made by Lee, the subsequent misappropriation by Fareed, and the response by Kim in the 1994 polemic in the Economist, several questions relating to the notion of a pan Asian values configuration have been asked: First, are cultural experiences really so different that no ethical common ground can be found among peoples of different races, religions or ethnicity?  Second, if Asian Values are recognized as a distinct human rights category, to what extent can moral and cultural relativism extend? 

The Economist asserts that the size and diversity of Asia is seen as the main challenge facing advocates of Asian Values: 

They conclude that culture is so imprecise and changeable a phenomenon that it explains less than most people realise. […] The upshot, for Mr. Lewis, is clear enough.  “In modern times,” he writes: “The dominating factor in the consciousness of most Middle Easterners has been the impact of Europe, later of the West more generally, and the transformation-some would say dislocation-which it has brought.’’ Mr. Lewis has put his finger on the most important and least studied aspect of cultural identity: how it changes.  It would be wise to keep that in mind during the upsurge of debate about culture that is likely to follow the publication of Samuel Huntington’s new book, “The Clash of Civilization and the remaking of World Order (Economist, The Man 23).

* * *

The archetypal modern pronouncement of this view was Max Weber’s investigation of the Protestant work ethic (Economist, The Man 24). […] “A nation’s well-being, as well as its ability to compete, is conditioned by a single, pervasive cultural characteristic: the level of trust inherent in the society,’’ he says.  Mr. Fukuyama argues that “low-trust’’ societies such as China, France and Italy – where close relations between people do not extend much beyond the family-are poor at generating large, complex social institutions like multinational corporations; so they are at a competitive disadvantage compared with “high-trust” nations such as Germany, Japan and the United States (Economist, The Man 24). […] There are dozens of examples of misperception in international relations, ranging from Japanese-American trade disputes to the misreading of Saddam Hussein’s intentions in the weeks before he attacked Kuwait.  […] Is the Catholic Philippines western or Asian? (Economist, The Man 24)

* * *

If you doubt it, consider the case of China and the “Confucian tradition’’ (a sort of proxy for Asian Values).  China has been at various times the world’s most prosperous country and also one of its poorest.  It has had periods of great scientific innovation and times of technological backwardness and isolation.  Accounts of the Confucian tradition have tracked this path.  Nowadays, what seems important about the tradition is its encouragement of hard work, savings and investment for the future, plus its emphasis on co-operation towards a single end.  All these features have been adduced to explain why the tradition has helped Asian growth.

To Max Weber, however, the same tradition seemed entirely different.  He argued that the Confucian insistence on obedience to parental authority discouraged competition and innovation and hence inhibited economic success.  And China is not the only country to have been systematically misdiagnosed in this way.  In countries as varied as Japan, India, Ghana and South Korea, notions of cultural determination of economic performance have been proved routinely wrong (in 1945, India and Ghana were expected to do best of the four-partly because of their supposed cultural inheritance)” (Economist, The Man 25).

Regionalizing the discourse makes us consider dichotomies of East and West or Asian, African European or South American.  Do we extend the discourse to include Filipino, Singaporean or Chinese values? In effect, we would have to respond in the affirmative as value discourses are so plentiful that it would be reductionist and hegemonic to assume or insist on a single one.  Are all the cultures just outlined so different that all should be accepted as legitimate and distinct base line of morality above international human rights base line?  Where this question is concerned, we would be forced to answer in the negative.  Since all value discourses are socially constructed, we would have to listen to all the voices contained therein and find a way of arranging ourselves within a locality which are acceptable to the locals and others that it affects.  Dialogue is a process that once implemented can be a mechanism to prevent the rise of despots.  If the feasibility of cohesive Asian Values is disproved, what is the discussion about?  The answer to this question is one word: nothing.  The discussion would be rendered moot. While Lee was playing in the arena of east/west dichotomy, he effectively forgot the complexity of Asia.

II.1.1 Myth of pan Asian Values

The claim of distinctly Asian Values has caught popular attention in the intellectual community in the West as well as selected pockets in Asia.  Its most ardent champions are former Singaporean leader Lee Kuan Yew and his followers, who despite protestation to the contrary, advance alternative so called Asian Values against what they describe as the decadence and corruption of Western societies (Fareed 109).  Claims abound that the Singaporean elite’s ability to propel polemics to the West is the result of education offered by British imperialists.  This calls to question whether this same group is representative of and can speak on behalf of Tibetan Buddhists, Filipino Muslims or East Timor Catholics?

Europe, America and Asia are not identical, but nor are the countries within them.  To talk of Asian Values requires one to explain away the differences between democracy in India and market Leninism in China; between a free press in the Philippines and Hong Kong (still) and a controlled media in other places; between corruption in many Asian countries and clean government in Singapore.  How do we lump under one collective headline Malay Muslims, Japanese Zen Buddhists, Philippine Catholics and Bali’s inheritance of Hindu culture? (Patten, Beyond 20)

Repressive regimes may today press Orwellian indoctrination through controlled education and media, but the state’s technological advantage is fading in the face of ever more powerful media.  The challenge for repressive governments in a more sophisticated society is to manufacture consent where once it was easier.  In short, the idea of Asian Values determines the boundaries of values on a geographic premise.  In light of globalization, the world is now seen, as a community replete with complex and diverse societies.  Dispossessed of its capability to retain out-of-date notions, it seems unavoidable that any society will suffer a diminishing distinctive identity.  Chris Patten writes: 

Myths about Asian social and economic development abound.  Where, for a start, are we talking about? Asia is not a single entity.  As a continent Asia includes about 3 billion people, hundreds of races, cultures and languages (Patten, Beyond 19). 

Diversity is the root of complexity and complexity becomes a challenge to manage, as it requires creative thinking and a sense of fair play.  As a logical conclusion, a diverse, modern and complex society must, if it wishes to maintain civility, call into play the rule of law that guarantees individual rights that serves as an overarching premise to cultural values that seem irreconcilable.  Cultural mingling deeply alters culture-specific values and brings traditional practices to the test (Economist, Rock ‘n’ Rice 71).

Rapid economic growth and the subsequent “Asian Crisis” have changed the dynamics of East/West relations.  No longer dependent of Western patrons for military support, East Asian leaders are challenging western views as alien ideologies, especially in the arena of government and human rights, by raising the specter of traditional Asian Values.

II.1.2 The East vs. West dynamic in the Asian Values discourse looks like reverse Orientalism 

In the East and in the West, societies are anxious in varying degrees both from the lack of civility in interactions among individuals and the infringement of the state that deny individual rights.  The Asian Values posited by the Singaporean school should be outside the realm of the state.  It is interesting to compare this to the Western notion of civil society.  Civil society sets the stage for individuals to maintain their own social infrastructure without the heavy hand of the state.  

Individuals form associations based on common values or goals that do not rely on the state to provide for them.  Civil society functions optimally in an open society.  There are visions offered by both Confucian civility and Western civility where basic relationships among individuals flourish without state restraints.  Both share a set of shared values that notify and coordinate these relationships.

Embracing Western innovations that have fostered economic growth while at the same time casting aside political liberties is doubtful in theory and not feasible on a practical level in the long run.  This revival of what are described as Asian Values is seen most strongly in Singapore and China.  Asian Values has found some popular outcry against it in both these countries.  

Lee and the Singaporean school contend that emphasis on individual liberties has caused the deterioration of modern society, a sentiment that is mirrored by some conservative Western pundits.  Arthur Schlesinger Jr., however, is not one of them and he writes that:

The whole point in Confucianism is to achieve “the right balance between the individual and the group.” But this does not answer the question how Confucianism weighs the competing claims. […]  The West inclines toward the individual, the East toward the group.  Human dignity and autonomy are fulfilled in the one instance by independence and self-reliance, in the other by submission to the larger community.  Lee Kuan Yew of Singapore, Mahathir Mohamad of Malaysia and Kazuo Ogura of the Japanese foreign ministry are forthright in calling for “the Asianization of Asia” and asserting an Asian identity and “Asian Values” of discipline and order against the self-indulgence of the feckless and decadent West.  In practice, one tradition favors democracy, the other, as Professor de Bary concedes, favors authoritarianism.  And, as Professor de Bary rightly notes, it is an illusion to suppose that “political liberalization will necessarily follow as a result of economic liberalization.” This proposition is “not warranted either by Chinese history or recent experience.” Culture remains more potent than free-market economics. […] In chapter 5 of The Cycles of American History (1986), “Human Rights and the American Tradition,” I write, “If the assertion that such rights are universal, and not merely the local prejudice of Caucasian societies bordering the North Atlantic, implies racial arrogance the limitation of these rights [to Europe and North America] implies that nonwhite people are incapable of appreciating due process, personal liberty and self-government – racial arrogance as well.” I quote a Peking wall poster: “We cannot tolerate that human rights and democracy are only slogans of the western bourgeoisie, and [that] the eastern proletariat only needs dictatorship”; and Raul Manglapus of the Philippines: “Human rights are not a western discovery” (Schlesinger 2).

Anyone who walks the streets of any major Western cities today certainly is aware that there are many dismaying problems and there are well-founded criticisms to be made concerning the condition of Western society.  Conversely though, the West equally does not hold the monopoly on the good, the bad or the ugly.

A fleeting glance, the problems affecting East Asia over the last few years reveals: wholesale cultural and racial destruction, environmental damage, drug addiction, religious persecution, prostitution, torture and extravagant corruption.  Max Skidmore writes about corruption in Hong Kong and expresses caution regarding the rise of what was then the Independent Commission Against Corruption (ICAC):

The view one takes of this depends upon many things.  The system perhaps had its advantages.  Some observers might also have concluded that it represented Asian Values rather than corruption.  Davies and Roberts present a perceptive discussion of this position.  If a person uses an office to reward in return for a bribe, that is corrupt.  Nevertheless, there are those who would argue that such a definition depends upon a specific notion of office and that where a different idea prevails, gifts to officials may be acceptable.  There, “the giving and receiving of gifts by an official should not be constructed as an inducement to act in certain ways, but rather as a recognition of that official’s standing by both parties.  If in fact the official then acts in ways which benefit the giver of the gift, this is not corrupt, but a cementing of the hierarchy to which both parties belong.” This argument would appeal to those in the West who wish to avoid the imposition of Western standards upon other cultures.

However commendable the motives of those who hold this view may be, their assumptions, Davies and Roberts point out, are erroneous.  One might even conclude that their position thus is condescending.  Their “view of the matter has never been part of colonial, or Confucian, understanding.  The idea that such a treatment of office is corrupt is common to both traditions.  Equally, corruption as described above is common to both.”   Adam Liu’s studies of corruption in early China verify this point.  Regardless of whether corrupt practices may be useful in avoiding legal and bureaucratic obstacles resulting from bureaucratic inertia and rapid social and economic change “It is clear that beyond a certain point, widespread bribery of officials becomes counterproductive.  It brings the impartiality of a governmental and legal system into question and thereby undermines both efficacy and legitimacy” (Skidmore 118-9).

In a move that looks dangerously close to reverse Orientalism (or Occidentalism), Tung Chee-Hwa, in the tradition of Lee Kuan Yew sets out to extend the vilification began by Lee in 1994.   Tung Chee-Hwa assures the world that the new Hong Kong government will uphold a sense of moral superiority in comparison to the west:

For the Asian executives, the top seven values are: hard work, respect for learning, honesty, and openness to new ideas, accountability, self-discipline, and self-reliance.  For the North American executives, the top seven values are: freedom of expression, personal freedom, self-reliance, individual rights, hard work, personal achievement, thinking for one’s self.  Obviously, the values held by the Asian executives and American executives in terms of priorities and emphasis are different.  Not only are Asian executives different from American executives, but also Asians are different from Americans because of our upbringing culture and history.  

For the past 155 years, we have been strongly influenced by Western culture, education and values.  Indeed, much of the success of Hong Kong today is attributable to the rule of law, Western systems of governance and the freedoms we enjoy.  Now, as we move forward, there is a need for us to renew our commitment to the values we hold dear.  These values have been with us for thousands of years and are as relevant today as they have ever been: trust, love and respect for our family and our elders; integrity, honesty and loyalty toward all; commitment to education; a belief in order and stability; an emphasis on obligations to the community rather than rights of the individual; a preference for consultation rather than confrontation.  

These are some of the shared values, which make our society more cohesive.  Together with a strong identity, they will provide us with clarity of direction and unity of purpose.  In Hong Kong, we can combine the best of the East and the West, because in so doing, each and every one will become a better person and in turn make our society much stronger and a society which we and our future generations will be very proud of (Tung 3).

Asian Values conveniently creates yet another external threat forcing the country to huddle together against the influences of the demonized West.  Singapore’s rationalizations are clearly self-serving in its selective adaptation of modernization.  Taking the discussion out of the sphere of the universal to the local sphere (in this case “East Asia) we will now direct our attention to the issue of the problematic of Confucianism as sitting in as the proxy for Asian Values.

II.2 The problematic of Confucianism as proxy for Asian Values

To suggest that Chinese Confucian values exemplify Asian Values is, to say the least, problematic.

One other myth deserves dissection.  Is Asia’s economic renaissance explained by the continent’s own unique values? This argument is put with bullying panache by some leaders of an authoritarian disposition to justify the curbs placed on the freedoms of those they rule.  They contend that Asia has turned its back on the decadent liberalism of the West, which encourages reckless individualism and impoverishing license.  Asian success is based, so the theory continues, on Confucian discipline and order.  GDP growth requires the smack of firm government, free from criticism or second-guessing by irresponsible journalists and unenlightened political opponents (Patten, Beyond 20).

It is important to keep in mind that even the Singaporean school’s claim to uphold Confucian theory as the basis for its authoritarianism, is open to deconstruction.  The inherent contradictions in the interpretation of Confucianism, places Lee’s entire discourse in question.  

There is widespread consensus that so-called Asian Values are merely a revisiting of the old standard “Protestant Work Ethic” (Blackburn 35).  The Singaporean school adopted Confucian and neo-Confucian values, although constructed to conform to Lee’s political vision, as the definition of Asian Values.  Amartya Sen argues:

The violation of freedom and democracy in different parts of the world continues today, if not as comprehensively as in Paine’s time.  There is a difference, though.  A new class of arguments has emerged that deny the universal importance of these freedoms.  The most prominent of these contentions is the claim that “Asian Values” do not regard freedom to be important in the way that it is regarded in the West.  Given this difference in value systems – the argument runs – Asia must be faithful to its own system of philosophical and political priorities. […] The foreign minister of Singapore warned that: “universal recognition of the ideal of human rights can be harmful if universalism is used to deny or mask the reality of diversity.”  The Chinese delegation played a leading role in emphasizing the regional differences, and in making sure that the prescriptive framework adopted in the declarations made room for regional diversity.  The Chinese foreign minister even put on record the proposition, apparently applicable in China and elsewhere, that “Individuals must put the states’ rights before their own.” […]  Does authoritarianism really work so well? It is certainly true that some relatively authoritarian states (such as South Korea, Lee’s Singapore, and post-reform China) have had faster rates of economic growth than many less authoritarian ones (such as India, Costa Rica or Jamaica).  But the “Lee hypothesis” is based on very selective and limited information, rather than on any general statistical testing over the wide-ranging data that are available.  We cannot really take the high economic growth of China or South Korea in Asia as “proof positive” that authoritarianism does better in promoting economic growth -- any more than we can draw the opposite conclusion on the basis of the fact that Botswana, the fastest growing African country (and one of the fastest growing countries in the world), has been a oasis of democracy in that unhappy continent.  Much depends on the precise circumstances (Sen 33).

The Singaporean school shares a view with other autocrats all over the world, or at least those who seek to rationalize their rule in the most narcissistic terms.  The maxim is that the rulers, by heredity, education, divine right or some other endowments, are justified in exercising political power without the expressed will of the people – itself a contradiction to Confucianism.  Moreover, to identify these traditions as democratic would be, to say the least, questionable; it is clear though that Confucian as well as other Asian traditions seek some form of tangible check or restraints on the leader’s omnipotence that provided grounds for a leader’s removal, if needed - or did they? If people languished due to poor governance, the “mandate of heaven” that the monarch held as his justification to power could be revoked.  It would be within the people’s rights to depose such a leader.  Wing Tsit Chan writes that Mencius addressed the issue of leadership as fluid and subject to change:


Since human nature is good, love is therefore an inborn moral quality.  But Mencius insisted that the practice of love must start with the family, and bitterly opposed the Moist doctrine of universal love without distinctions.  For this reason, he often advocated humanity (jen, love) and righteousness (i) together, for to him humanity was necessary to bind people together and righteousness assumed unprecedented importance.  He was the first to raise righteousness to the highest level in moral values.


In government, too, he felt humanity ad righteousness must be the guiding principles.  He strongly advocated “humane government.” In fact, he was the first one to use the term.  He vigorously opposed righteousness to utility, advantages and profit.  He wanted to overcome the “way of a despot,” or the way of force, by the “kingly way,” or the way of moral power.


As moral power is inherent in everyone’s nature, therefore every individual is “complete in himself”; every individual can become a sage; and everyone is equal to everyone else.  For Mencius, people are the most important factor in government, and they have the right to revolt.  This idea of revolution was not only novel to Mencius, but it also made him the greatest advocate of political democracy in Chinese history (Chan 50).

Do the Singaporeans have the right to “revolt”? Do they have the voice to engage in discourse as equal members of your society? Therein lies the questions that will be answered by history - not social Darwinism.  There is no argument that the family is at the center of Confucian based societies – to look at Confucian based societies as more “communal” that is.  However, to crush the voice of dissent would be in direct contradiction to the sentiments outlined above.

The real implication of the notation above is that Lee’s constructed framework of Neo-Confucianism is, it is argued, a justification for heavy handedness.  If this framework really allows for a free and open democratic process posing a contradiction to Lee’s foundational premise, then what leg does Lee have to stand on? 

Despite the obvious successes that Lee has had in terms of providing a safe, stable and modern Singapore, the premise from which he bases his theoretical defense or justification for his policies has been, it is submitted, been proven false.  Neo-Confucianism has an established record of a democratic framework and not one that justifies arbitrary arrest and detention under the guise of keeping order.  With the foundational premise exposed as a contradiction, Lee’s statements of not advocating a pan Asian Values framework but rather one of Confucian or Neo-Confucianism are a fallacious reduction and should be examined as such.

What flows from this is that only rulers know what is best for the masses far better than the masses know what is good for the masses themselves.  The outcome is a form of paternalism evolved into a form of benevolent dictatorship without the mandate of the people.  Can autocrats really make a claim for exemption from the will of the people, calling to the fore a Confucian or neo-Confucian theory that the Singapore school espouses as the foundation for its version of Asian Values? Ironically, some Confucian scholars would agree.  But as outlined above the reverse is true.  However, the egalitarian predisposition in traditional Confucian society and the existence of a bureaucracy jointly checks rulers’ privilege.  The historical existence of a legal framework in China and Korea that provided at least theoretically equality before the law, also placed boundaries on leaders’ powers.  It has become a game of interpretation.

First, we examined Asian Values within the framework or of a pan Asian Values perspective and found it wanting.  Second, we undertook to deconstruct the problematic of Asian Values as a proxy for Asian Values and moreover found that issue incompatible.  Why has the meme of Asian Values proved to be so resilient?  The answer can be found in its third and most enduring manifestation – it has been pegged to the notion of sustained economic growth, development and modernization.      
II.3 The problematic of Asian Values being pegged to modernization and development

In Discipline and Punish, Foucault recognized the defects in the prison system from its inception.  Foucault states there must be a reason why prisons are still around today - and with such a strong mandate - even if they are unsuccessful at preventing crime.  Foucault writes: 


But perhaps one should reverse the problem and ask oneself what is served by the failure of the prison; what is the use of these different phenomena that are continually being criticized; the maintenance of delinquency, the encouragement of recidivism, the transformation of the occasional offender into a habitual delinquent, the organization of a closed milieu of delinquency.  Perhaps one should look for what is hidden beneath the apparent cynicism of the penal institution which after purging the convicts by means of their sentence, continue to follow them by a whole series of ‘brandings’ ...and which thus pursues as a ‘delinquent’ someone who has acquitted himself of his punishment as an offender?


Can we not see here a consequence rather than a contradiction? If so, one would be forced to suppose that the prison, and no doubt punishment in general, is not intended to eliminate offenses, but rather to distinguish them, to distribute them, to use them; that is not so much that they render docile those that are likely to transgress the law, but that they tend to assimilate the transgression of the laws in a general tactics of subjection (Foucault, Discipline 272).

Foucault theorized that the key to understanding why the prison system has lasted so long as it has is that it benefits the “ruling social class.” Foucault believed a “dominant class” used criminality as a way of preventing showdowns that could lead to rebellion.


According to Foucault, the “dynamic” groups of the less dominant social class commit crime.  By committing crimes, they were calling for an alteration in the social system and rebelling against an enlightened elite.  The dominant class used the law as a way to dwindle the power of these uprisings.  Again Foucault writes:

[...] It would be hypocritical or naive to believe that the law was made for all in the name of all; that it would be more prudent to recognize that it was made for the few and that it was brought to bear upon others; that in principle it applies to all citizens, but that it is addressed principally to the most numerous and least enlightened classes [...] (Foucault, Discipline 276).  

The legal systems demarcated and segregated the most dynamic of the lowest social class from the rest of society, then forced them together as a group of outcasts - an “other,” thus rendering them politically impotent.


In a similar move, with so much riding economically and so much money to be gained or lost, advocacy to a notion of Asian Values by such “enlightened” leaders as Singapore’s Lee Kuan Yew, Malaysia’s Mahathir Mohammed, North Korea’s Kim Jung Il, and China’s Li Peng, it is no wonder that the meme of Asian Values is a resilient as it is. 

II.3.1 Asian Values and modernization

Modernity or progress and its efficient techniques of production and communication are seen as essential for survival in all areas of the world.  The race to the bottom is on in most parts of East Asia.  Refitting work methods and management techniques as evolved by western cultures is part of the every day in Asia and East Asia today.  It is this same western influence on Asian countries that is the focus of serious discussion and debate.  It is not so much the question of wanting economic development but it is the price of modernization that is being considered, discussed and examined.

Just about every government in Asia embraces (or wants to emulate) the rapid growth that only a modernized nation can yield.  Which brings me back to one of the issues outlined in this paper relating to so-called Asian Values held by specific Asian nations that come into conflict with ideals of human rights and democratic principles.  Political leaders in particular Asian countries resist what they see as western culture as well as other dominant Asian nations imposition of universal values to which all peoples must subscribe. 

Modernization has always aroused resistance, and whether one likes it or not, the introduction of technology has always produced very real cultural transformation.  There is something to the notion that no culture is changeless.  Change, when it is not controlled poses a threat to political stability and stability is one of the key ingredients to sustainable economic growth, the question is: At what price?  

II.3.2 Asian Values bringing a sense of order

Changes of leadership under such vague circumstances are bound to be chaotic, and despite the so-called Asian desire for “orderliness,” succession struggles have beleaguered Asian countries just as much as European and African countries.  The desire for the well-organized society continues to be shaken as the economic foundations of Asian societies are fundamentally transformed.  Economic transformation is causing profound changes in what were traditionally agrarian organizational setups and the social structures that grew around that way of life over generations (Economist, Fings 31).

On the other end of the spectrum, Asian democrats declare that Asian societies are not only capable of democratizing but as a matter of survival has to, in an information or service based global economy.  Korean leader and former democratic activist Kim Dae Jung, furthering the Asian Values discourse and in a reaction to the utterances of Lee, outlined what he sees as the Asian historic basis for democracy and asserts:

Many experts have acknowledged that this new economic world order requires guaranteed freedom of information and creativity.  These things are possible only in a democratic society.  Thus Asia has no practical alternative to democracy; it is a matter of survival in an age of intensifying global economic competition.  The world economy’s changes have already meant a greater and easier flow of information, which has helped Asia’s democratization process (Kim 192-3).

The sprouting of several information sources and increased access to them also encourages more independent thought.  Media coverage and Internet access can no longer be easily suppressed even by a regime as efficient as Singapore’s.

This scenario scarcely provides comfort that Asian Values are a step forward toward a sense of decency and inherent dignity.  Respect for universal human rights would unquestionably promote or prevent some of this suffering.  If venerated in practice as much as in theory, Confucian values, even as Biblical tenets would certainly give us a better world.  Unfortunately, we have not seen Western and so-called Asian Values systems prove themselves favorable at adapting to the modern age.  Conventionally, associations among individuals in small groups, with the family at the center, provided the essential grounding for any society.  Is it then an issue of individual versus collective?  Even Mr. Lee, as outlined above, is quick to define - it is not that simple.  The success and genius of Lee Kuan Yew is beyond doubt – but are the conditions available or applicable to places like the Hong Kong or Philippines? Is it a viable alternative, or is it simply a myth? Is the price we have to pay for our freedoms really worth it or is this the deliberation of a victim of the whole production of western discourse of Human Rights and not allowing Lee and his cadre to “do it their way”? Only a deeper examination of the issues will tell.

II.3.3 Asian Values and the rule of law

 
In Confucian systems, it is argued, the philosophical foundation of filial piety is emphasized, while in Western systems the shared values are legislated in the rule of law.  Modernization has certainly changed several things; the family dynamic is certainly a casualty and the transformation to societies of speedy communications and social mobility has drastically elevated personal autonomy.   On the other hand, Confucian sentiments of civility are a guiding fundamental principle for social interaction that has evolved in predominantly agrarian societies.  Controversy would be resolved without state intervention that was necessary to the good in a society where adjudicators might be miles away.  The rule of law had existed in Confucian philosophy but more as a background to working out disputes in conformity to a cooperative and recognized morality and practices as such.

The vision of a deeply moral foundation embedded on a shared cultural heritage guiding individuals’ interaction with each other is clearly desirable.  However, as societies become more diverse and complex, this gets increasingly difficult to do.  Modernization is that complexity that has cut off people’s traditional ties to the land, to the family, to the group and to values that shaped pre-industrial societies.  In their place, a new social dynamic has evolved that we have yet to ascertain the effects of.  
 II.3.4 Human Rights and Asian Values

The underlying philosophical argument of Asian Values could have widespread consequences over the universality of human rights as outlined in the Universal Declaration of Human Rights.

What is workable for agrarian societies is not necessarily workable in industrialized, information or service based societies.  It is well-founded to call to question whether the Singapore school of Asian Values is really just a reaction to things Western and is really just heavy handedness in an attempt to come to terms with the very real anxiety of changes attributed to modernization.

In the year of the 50th Anniversary of the ratification of the Universal Declaration of Human Rights, this discourse challenges the core of a belief system that categorically proclaims human rights as transcendent and universal.  It is argued that these human rights were born, evolved and articulated over the last few centuries in the United States and Europe.  Is the understanding for what has been differentiated as Asian Values a reality or a construction of a few despots who wish to remain in power and dominate the discourse with the least amount of integrity, sensitivity, and creativity?

Within the myth and discourse of Asian Values, the question we should ask is whether there really is an “Asia” subscribing to a notion of shared values.  Asia’s immense area itself, from Manila to Mandalay, counters any conception of a common value system that transcends lands of diverse racial, ethnic, cultural, and religious plurality.  Characterized by differences in histories and beliefs of peoples across Asian leaders bolster a misperception of a shared commonality satisfactory to produce an identifiable coherent value system.  The “Other” voices within the discourse of Asian Values may provide alternative musings.

II.4 The other voices in the discourse of Asian Values

The mass circulation and transfer of news, opinion and information through advanced technical mechanisms such as direct satellite television, and as mentioned above the Internet, is increasingly difficult to suppress.  State-of-the-art information networks are bringing knowledge and information to Asian democracy and human rights activists who are challenging authoritarian rulers’ self-assumed mandate of heaven.

Lee “authorizes” the claim that advocacy to the notion of an international human rights base line is anathema to traditional Asian Values and ruinous to Asian culture is repudiated by history and modernization:

Lee Kuan Yew, the architect of modern Singapore, put it this way in 1987: “I say without the slightest remorse that we would not have made economic progress if we had not intervened in very personal matters - who your neighbor is, how you live, the noise you make, how you spit, or what language you use.  We decide what’s right.  Never mind what the people think” (Webb 1).

Yet another voice, the voice of Asian human rights leaders and the activist movement dispute such a notion.  Asian NGOs have refuted their government’s claim that human rights are incompatible with Asian Values.  Many of these representatives of Asian civil society have asserted that this emphasis on Asian Values in conflict with human rights is an attempt by authoritarian governments to legitimize their corrupt regimes (Our Voice 1).

The growing tide of people power has surfaced and millions of Asians have joined movements and risked their lives and fortunes to demand respect for their rights.  This is a prime confirmation to despots that Asian Values are not necessarily the will of the people.  Witness the historic struggle of pro-democracy movement students at Tiananmen Square and the people power revolution that deposed one-time dictator Ferdinand Marcos and his crowd of cronies in the mid 1980’s. 

Established means of reconciling societal values are evolving along with rising wealth and modernization.  Predictably, to counter this rising tide brings out the worst in authoritarian tendencies to suppress all this with swiftness and alacrity.  Nonetheless people continue to call for an ever-increasing stake in governance and resolutions that affect them.  New forms of representation evolve with distinct cultural flavor and may or may not closely reflect those in English or American models.  The underlying commonality will be that the mandate should reflect the will of the people, and not the will of a small minority; the delivery of this will be facilitated by the rule of law.  Are there basic civil and political liberties that Asians really feel they are better without? Maybe the only way to find out is to put that question to Asians themselves.  A good place to start would be in Singapore, where an educated and prosperous populace might be queried by referendum if they prefer political imprisonment, suppression of the press and denial of free expression and association (Our Voice 1).

Human experience has produced a bountiful and engaging rainbow of cultures representative of their time and space of outgrowth.  Unfortunately that fascinating and playful era is washed away in the sea of technological changed and has forever change the playing field and the way people relate to each other.  In an effort to understand what an articulated Singapore model offers us, it is important to see what other models are available.  Clearly aware of the risk of essentializing, one has to play within the discourse available to him/her.  How people relate to each other can be understood within the realm of “Values.”

A discourse relating to an alternative model can be found in an articulated discourse called Philippine Values.  In an effort to understand this whole dynamic, it is important to leave Singapore behind for a while and move the exploration to the Philippines.  To better understand the dynamics and the discourse of Philippine Values, researchers must expand their horizon; reach out to include such areas of studies as (but not limited to) anthropology, history, political science and philosophy.  What follows then will be the counterpoint to Asian Values using an interdisciplinary framework to examine the discourse of Philippine Values.

Chapter III
The discourse of Philippine Values


Undertaking a project like an interdisciplinary examination of the discourse Philippine Values is a complicated and dangerous undertaking.  From the outset, it should be made clear that this is “a” rather than “the” definitive examination of Philippine Values.  This examination will be divided into 2 main areas: anthropological/sociological, and political/historical.


In the section, “The Research on Philippine Values,” what will be undertaken is an examination of the dominant discourse pertaining to Philippine Values in addition to defining terms.  The dominant discourse centers on Frank Lynch and the researchers at the Institute of Philippine Culture at the Ateneo de Manila.  Much of the research revolves around the principles of Smooth Interpersonal Relations or (SIR).  


In the section “The Exploration of Philippine Values in Politics” is based more on political science and history.  The archive relates to actual events and people who have acted around, both positively and negatively, with Philippine Values as articulated by Lynch. 

This undertaking was aimed at a broad rather than a specific area of study.  Within a framework of and serving as the counterpoint to Asian Values it is clear through this multi layered study and examination that the Filipino discourse is not as expansive and is not based on a Confucianism.  Although arguing that there is no such thing as Asian Values and Philippine Values per se but only articulations and discourses, nonetheless the experiences are unique and they should be treated as such.  Philippine Values is studied independent of comparison to other frameworks that may exist in other countries.  It is resisted in this paper, at all costs, any form of reductionism through extensive comparisons to other countries (but find that surface comparisons are inevitable).  Purposefully ignored are pundits who say “The Philippines should be more like...Singapore.”  It is clear that moves have been made to realize that Filipinos are unique and there exists within the discourse of Philippine Values possible techniques or strategies that may prove beneficial to the Filipino people.  Working within the dynamics of the system rather than trying to impose deus ex machina some form of alien value system might prove to be the most effective means of change for both the Singaporeans and the Filipinos.


I am well aware that by engaging in this process I run the risk of re-articulating the dominant discourse without actively critiquing it.  Different perspectives and points of views regarding the discourse of Philippine Values as outlined by Frank Lynch presented and will serve to present what others see as problematic.  This paper should not be seen as either endorsement or denial of empirical studies, the preferred method instead is to undertake an archeology (to dig as deep as possible, to understand and articulate the underlying epistemic grid) instead.  To dig to so fundamental an area is not the aim of this paper but it is seen as a possible area of future investigation.  One of the aims though is to begin to try to understand the complexity that is Philippine Values and to do this Lynch and his ilk provides a starting point.

III.1 A short history of the Philippines


Records show, according to Dr. Penelope Flores, a professor of education at San Francisco State University, that a few thousand years ago ten Bornean Datus fleeing Datu Makatunaw made their way to what is now Panay (Flores 1).

A few thousand years later, two Bornean chieftains and eight others fled the tyrant Datu Makatunaw.  They came northward to Panay, then spread out further north in search of other settlement areas.  Datus Dumagal and Balensula reached Balayan Bay, entered inland via the Pansipit River all the way to the shores of Lake Taal.  Being literate and possessing a codified law, the Borneans eventually exercised leadership over a wide area of what is now Batangas, Oriental and Occidental Mindoro, Quezon and Tayabas, Laguna and part of Bicol around Camarines (Flores 1).

The reason this is brought up is that the language is steeped in regional identifiers as they are used today.  In a more extensive article exploring pre-colonial Philippines, the legend is more elaborately laid out:

According to one legend, at around 1250 AD, ten Datus and their families left the kingdom of Borneo and the cruel reign of sultan Makatunaw to seek their freedom and new homes across the seas.  In Sinugbahan, Panay, they negotiated the sale of Panay’s lowlands from the Negrito dwellers, led by their Ati king Marikudo and his wife Maniwantiwan.  The sale was sealed by a pact of friendship between the Atis and the Bornean Malays and a merry party when the Atis performed their native songs and dances.  After the party, Marikudo and the Atis went to the hills where their descendants still remain, and the Malay Datus settled the lowlands.  One of Aklan, Panay’s fascinating festivals this day is the ati-atihan, a colorful Mardi Gras celebrating the legendary purchase of Panay’s lowlands.  It is held in Kalibo annually during the feast of Santo Nino in January.  The riotous participants, with bodies painted in black and wearing bizarre masks, sing and dance in the streets, re-enacting the ancient legend of welcome held by the Atis for the Malay colonizers (Pre Colonial 1).

Much speculation and argument surround the Alamat ng Maragtas (Legend of Maragatas) that the truth may never be known.  In his textbook F. Landa Jocano engages the legend “Ten Bornean Datus” (Jocano, Our Living Past 65) and offers a counterpoint: 

An interesting old story tells about a group of men who came from Borneo and settled in the islands of Panay in the thirteenth century.  This story is called Maragtas.  Pedro Montecarlo wrote it in the Ilongo dialect in 1907.  Earlier, in 1885, Fr. Tomas Santaren wrote a Spanish version of this narrative.  At present, however, the Maragtas is under study by scholars.  Some scholars believe that it is not a true story.  They say it is legendary, not historical.  But other scholars say that it is a true story.  They insist that it really happened.  Although this debate about the Maragtas is not yet settled, we should include the story in our book.  Perhaps after reading the story, you would like to find out whether it is really true or not.  Go ahead.  This is what you should do.  Every young Filipino boy and girl should ask questions about his country’s past.” then he goes on to spin a tale and a few more in (Jocano, Outline Introduction).

What is perhaps more certain is that in 1521 Magellan, finding himself in the middle of a territorial dispute between Rajah Humabon and Lapu-Lapu meets his untimely demise:

The Philippines were the death of Magellan.  The expedition sighted the islands of Samar on March 16,1521.  Two Rajas, Kolambu and Siagu welcomed Magellan.  He named the islands the Archipelago of San Lazaro, erected a cross and claimed the lands for Spain.  The friendly Rajas took Magellan to Cebu to meet Raja Humabon.  Humabon and 800 Cebuanos were baptized as Christians.  Magellan agreed to help Raja Humabon put down Lapu-Lapu, a rebellious Datu of the nearby island of Mactan.  In a battle between Spanish soldiers and Lapu-Lapu’s warriors, Magellan was killed on April 27, 1521 (Spanish Expeditions 1).

Presently, Mactan is considered part of Cebu and is an integral part of its landscape and commerce.  However, the inhabitants of the nearby island of Negros – despite their Visayan heritage speak Ilongo and therefore consider themselves distinct.  The pattern is echoed all over the archipelago.  Religion though is perhaps the greatest single framework aside from language, which forms identity.  

Paul Clark outlines his brush with religion in a chapter by the same title:

The religion in the Philippines (as you already heard) is Catholic.  However, what is not clear in that statement is how Catholic they are.  Every activity relates to the church at some time and in some way.  Being a good Catholic is associated with being a good person and so one could not be a good person without being a good Catholic (1).

Not to disappoint, the practice of religion (both Christianity and Islam) are full of contradiction, proving that things are not always what they seem.  The Philippines religious experience is animistic and its manifestations are as alive today as the day they were created.  Paul Clark further outlines:

However, although the country is Catholic from the Spanish conquest (beginning with Magellan’s landing at the end of his global circumnavigation in 1521).  The Filipino culture has existed far longer than that and while on the surface it is Catholic, it is more deeply rooted in animism.  There are pagan beliefs that transcend and are washed together with the Catholic.  For instance: There is the Kulam or sorcerer’s sickness.  Unexplained sickness was traditionally blamed on a sorcerer who with an evil stare can cause illness.  There is also the Aswang who is a demon who inhabits the night.  He can take the form of a pig or a dog and while he could do harm to anyone he is particularly threatening to pregnant women because his favorite food is live human fetuses.  This means that many women sleep with all the windows closed (no matter how hot it gets) for the duration of their pregnancy because of the Aswang.  Manananggal is a female vampire who can separate the top of her body and fly around to the beds of unsuspecting men.  You can kill her by spanking salt on her severed torso.  Nuna Sa Puno is a tiny old man who sits on an anthill and could help you or hurt you depending on his mood.  It is always a good idea to ask his permission when you pass an anthill.  Gayuma are love charms that help you win over the heart of someone you desire.  If you are suddenly attracted to someone who is a “mismatch” for you then “gayuma” is suspected (Clark Ethnographic 3-4).

Aside from language and religion, there is the issue of geography.  There is a major break between the people from Luzon, Visayas and Mindanao.  If you narrow it further, there are even greater differences between, as broached earlier, between the Visayans.  In Cebu, there is a major distinction between groups by towns of origin.  Within this town or Barangay framework is the root of it all - the family, the core of the discourse of Philippine Values.

III.2 The Research on Philippine Values

III.2.1 Smooth Interpersonal Relations (SIR)


Based on my research, the dominant discourse on Philippine Values is the notion of Smooth Interpersonal Relations (SIR) as outlined by Frank Lynch in his essay “Social Acceptance” and later reconsidered and expanded in Yengoyan and Makil in an essay entitled “Social Acceptance Reconsidered”:


Smooth interpersonal relationship.  For the American newly arrived in the Philippines, the most striking quality manifested by Filipinos is their pleasantness, and among Filipinos getting their first full taste of American ways, a recurrent complaint is that Americans are often “brutally frank.” These reactions are traceable to a clear intercultural difference, for smoothness of interpersonal relations (or SIR), while valued in both societies, is considered relatively more important by Filipinos than by Americans.  After expanding somewhat on the meaning of SIR, and common ways of achieving it, I will propose an explanation for this difference.  


SIR may be defined as a facility at getting along with others in such a way to avoid outward signs of conflict: glum or sour looks, harsh words, open disagreement, or physical violence.  It connotes the smile, the friendly lift of the eyebrow, the pat on the back, the squeeze of the arm, the word of praise or friendly concern.  It means being agreeable, even under difficult circumstances, and of keeping quiet or out of sight when discretion passes the word.  It means a sensitivity to what other people feel at any given moment, and a willingness and ability to change tack (if not direction) to catch the lightest favoring breeze.


SIR is acquired and preserved principally by three means; namely, pakikisama, euphemism, and the use of a go-between (Lynch 8).

The SIR framework of values is, according to Lynch, intrinsically linked to three distinct items: pakikisama, the use of euphemism and the use of a go-between.  Much as this seminal writing of SIR (which revolves around these three areas) is foundational, it is not all encompassing and leaves room for including other values and aspects of Philippine culture and values, such as hiya, amor propio, utang-na-loob, the compadrazco network.

Smooth Interpersonal Relations (SIR), working within the context of hiya is functioning as a form of common sense.  Coming to form “common sense” means that SIR has become the hegemonic value system.  For now, any definition or discussion of hegemony will be held until the final section of this paper.  For now, the notion that a value system can be so pervasive as to constitute our common sense - being “on the same page” is introduced.   SIR implies the need to avoid causing offense - to either prevent to rectify any form of social unraveling.  Why should we be so concerned about causing offense? Aside from the obvious affront directly to the individual, there is the individual’s ties to his /her kin-group.  Having already established above that Filipinos are more inclined to group censure through hiya and averse to individualism, the next logical conclusion would be the inclusion of the kin in any space of analysis.  One could also posit that the ontological framework of the Filipino is community centered.  Huge networks of siblings and cousins are a visible manifestation.  However, what is less visible is a web of compadres and comadres (through marriage or baptism), barkadas (gang) and kaibigans (friends).  In effect, conflict with one Filipino is most likely to extend through to the entire web.

III.2.2 Hiya


We enter a value system much like we do language, without much prior preparation.  As a point of clarification, until one really gets a feel for the nuances of a language, within a locality, it is really difficult to say that you are “speaking” the language and this process of deliberation is introduced as an analogy for values.  If you treat Philippine Values much like you do the discourse of language, you will find at its center the concept of Hiya (Shame).  Think of shame (whether external or internal) as a barometer or force that molds and controls Philippine society, controls its drives and polices surrounding its interaction.  For a more detailed explanation Mary Hollnsteiner and her description of hiya as outlined in her essay on reciprocity are outlined below:

A word on hiya is called for.  Hiya is the universal social sanction that regulates the give and take of reciprocity and, in general, all social behavior.  Hiya may be translated as “a sense of social propriety”; as a preventive, it makes for conformity to community norms.  When one violates such a norm he ordinarily feels a deep sense of shame, a realization of having failed to live up to the standards of the society.  To call a Filipino walang hiya, or “shameless” is to wound him seriously (Lynch 31).

Taking from the Hollnsteiner quote, hiya is a controlling element of society.  Hiya becomes the means of public censure.  There is both a negative and positive side to this censure, it both restricts action and becomes a forum for approval of action.  Amor propio (translated as self-esteem, a dynamic which we will explore in the next section) rises and falls based on this framework of hiya.  If an individual is the subject of public ridicule, it is very likely that one’s amor propio will drop.  On the flipside, to be on the receiving end of public praise causes one’s amor propio to rise.  Logically, to behave outside the community approved framework is to be Walang-Hiya (Wala - without, Hiya - shame or loosely translated as “shameless” is to be without a sense of propriety).

There is little if nothing about the origin of hiya and there is no direct link to anything Confucian.  To make the assumption that Confucianism serves as the framework for an epistemology and value system based solely on similarity is both naïve and dangerous.  To find out its origins would bring us closer to reconstructing a form history of epistemological proportions.  If you perform an Archeology and begin to deconstruct the epistemic genesis of hiya or amor propio we can begin to unravel the “why” it became so.  My only recourse, at this time, is generic history and the current prevailing discourse.  Within the confines of Philippine value creation, to be without shame to censure is akin to being labeled anti-social.  Any Filipino or Pinoy who loses kin support is left to his/her devices in a sea of networked individuals - he/she becomes atomized.  

In contrast to the rugged individualism prevalent outside the Philippines, this causes interesting possible inter-cultural anxiety to the Filipino abroad and for expatriates in the Philippines.  However, to function within the framework of the Philippines, it would certainly be a bane for anyone to carry the label of walang-hiya.  In small barrios, or within a family setting, hiya forces a web of self censure which ranges from the maintenance of family harmony to the prevention of acts of violence.  Within the framework of SIR, hiya and amor propio work in tandem, so at this point it would be beneficial to explore the concept of amor propio in more detail.

III.2.3 Amor Propio

What is amor propio?


Amor propio.  Hiya is a universal social sanction in lowland Philippine society, for it enforces conformity with all aspects of the social code, whether the end in view is acceptance by society in general or by the individual with whom one is dealing at the moment.  There is, however, a second sanction, more limited in scope, a special defense against severe interpersonal unpleasantness.  I refer to amor propio, or self-esteem, which is sensitivity to personal affront.


The sensitivity is not, like smooth interpersonal relations, for the attainment and enhancement of social acceptance; it serves rather to retain the acceptance one already has.  It is an emotional high-tension wire that grids the individual’s dearest self, protecting from disparagement or question the qualities he most jealously guards as his own best claim to others’ respect and esteem.


Amor propio, in other words, is not aroused by every insult, slighting remark, or offensive gesture.  The stimuli that set it off are only those that strike at the highly valued attributes (Yengoyan and Makil 37).

The notion of hiya is joined then with the Spanish term amor propio (as Lynch above defines as self-esteem).  The two dynamics (hiya-amor propio) function independently but when placed together can result in added complexity.  An example of issues surrounding amor propio is an expert in his field, if questioned about his ability within that field causes him to lose face, to lose self-esteem.  Lynch is also clear to point out that to prick amor propio is to court disharmony.  Anxiety is experienced when there is a conflict between hiya and amor propio.  A good example would be if anyone lent any money out and later finds himself/herself in a situation where the lender needs the money returned but the lender cannot (because the lender is nahihiya) call in the debt because lender believes the compadre’s (borrower’s) amor propio is at risk.


Filipinos avoid public confrontations, at all cost, as the situation very quickly escalates to issues of honor.  What is the “out” in this case? What might seem like a roundabout way of reconciling these social tensions is to use what would be grouped together as “The Soft Touch.”  The Soft Touch includes using go-between, the use of euphemism and apparent indirectness.  Despite my reference to the aspects below as “soft” they are by no means benign and are cause for and tools of positive and negative outcomes.  Soft, in this case only refers to the approach, the impact is real and should be taken account of.

III.2.4 The Go-Between or the “Fixer”


Delikadesa (more akin to “discretion”) is considered the more civilized way of conducting affairs.  The use of a go-between helps to insure that face-to-face contacts that may or may not involve hiya and amor propio are handled objectively.  A go-between makes it possible for someone who is nahihiya (cautious from shame) to get his message across without causing any damage to the other’s amor propio or self-esteem.  In the case spoken of above regarding debt and money, should the lender need the money back, that same lender can ask a mutual friend to remind the debtor of the debt owed and to gather information regarding the delay.  In similar cases, where the outcome of a request is in doubt, it might be advisable to send an advance person to assess the likelihood of success or to allow for a graceful exit.  The dynamics of the go-between are not limited to the prevention but are more handily used in cases that require a remedy.  Lynch again writes, “The go-between is used preventively in a number of common situations: the embarrassing request, complaint, or decision is often communicated through a middleman, to avoid the shame (hiya) of a face-to-face encounter” (Lynch 13).

The go-between can afford to be objective (despite being chosen by either one of the parties involved) but nonetheless functions as a buffer and paves the way for reconciliation.  Lynch further writes:


Go-betweens are utilized not only to avoid possible embarrassment or bad feelings, but also to remedy an existing state of conflict or tension.  We are familiar with extended negotiations that have been carried on through various third parties in an effort to reconcile major political figures in the Philippines.  

The same sort of activity is going on more quietly and less spectacularly in almost every town in the nation, the object in view being reconciliation for political, social, or personal reasons (Lynch 13).

The use of a fixer or go-between in business is a common practice.  Scenarios such that require delicate handling such as a request for employment, confirmation of affection or family matters, may benefit from the use of a go-between.  If a request for a job is made and the qualifications are questionable, a go-between can be useful in allowing the employer to gracefully bow out while allowing the applicant to save face.  A smitten youth may ask his friend to inquire as to the likelihood of his affection being returned, or a mother interceding between her children and their father, are classic cases of the use of a go between.  Clearly, if a go-between is not used, it can be well assumed that when dealing one-on-one, it would still be advisable not to be blunt or direct.  Although it seems like circumlocution, there is a method to this madness.

III.2.5 Euphemism and Indirectness


“Telling like it is” is anathema to yet another cornerstone of Philippine Values - the creative use of euphemisms and the phenomenon of Indirectness.  Despite what might seem prima facie as inefficiency is actually a highly ritualized modus operandi that is very effective and efficient; one just has to understand and work around it.  Filipinos are sometimes accused of being inefficient and soft because they prefer to use a soft form of patama (to hit indirectly).  A more comprehensive way to explain it would be to say bato-bato sa langit, and matamaan ay huwag magalit (I throw a stone in the air and whoever gets hits should not get angry).  In reality, it can be explained as whoever gets hit by the truth should not be angry - as such the accusation is never made directly.


Contrary to the evidence that Lynch has uncovered in this area, experience has taught me that this is a less than effective approach and may be cause for a slight of loss of amor propio.  A classic example of this can be exhibited when one asks a favor that is beyond the reach or ability of the one you are asking and he/she replies with a half-hearted titignan ko (I will see what I can do) instead of the more assuring akong bahala (leave it to me) or hindi po pwede (no sir it can’t happen).

III.2.6 Pakikisama


Filipinos value personal relations.  Known as pakikisama, personal relations often influence business and other key decisions.  The word implies consideration, fairness, and camaraderie.  A person can go to considerable extent just to prove he has pakikisama and is a worthy part of group (Pakikisama or Comradeship).  Lynch when writes:

Pakikisama: This is a Tagalog word derived from the root sama.  “accompany, go along with.” At times the word pakikisama is used as synonymous with what I understand as SIR; when so employed, the word is very frequently (almost predictably) translated as “good public relations.” But I believe the term pakikisama is more commonly used with a meaning narrower than SIR.  In this more restricted sense it means “giving in,” “following the lead or suggestion of another”; in a word concession.  It refers especially to the lauded practice of yielding to the will of the leader or majority so as to make the group decision unanimous.  No one likes a holdout (Yengoyan and Makil 31).

An interesting treatment of the phenomenon of pakikisama can be found in a Tagalog language article written for Filipino Overseas Workers (FOW) called “Bawasan ang Yabang, Maprinsipyong Pakikisama.” (Limiting your showiness, principles togetherness [translation mine])  As a summary, it has been observed that a few Filipinos, who are experiencing a sense of superiority, are ruining it for the rest of the FOWs through their condescending attitude towards their Saudi Arabian employers.  This section quoted below asks fellow Filipinos to reconsider their attitude and take into account the situations of others in a situation bigger then themselves.  This article is advising FOW to tone down the yabang (showy or excess pride) and get with the pakikisama:


The problem will be if our countrymen go head to head boasting and bragging with the Arabs.  This will start to worsen the situation.  It won’t matter what others will say the Filipino will always lose.  I am not saying that we should just bow our heads and let them continue to oppress us.  What we Filipinos should do is find ways for us to be more creative in our interaction with the Arabs.  Our cause will be better served if we show off less and if we interact with the Arabs without patronizing them.  The problem with our countrymen is they keep on following the orders of their superiors because they just want to want to go along.  And when it is too late, that is when they realize that they are being abused and start to complain.

In other words, let us not brag and boast or go head to head with the Arabs.  First of all let’s get along with them because we are in their territory.  Let us get along with them without surrendering our dignity.  Let us leave a space for trust; we need this to be able to get along with them.  They look down on us because we have a different religion.  So let us not give them any more reason to criticize us any more.  Let us show off a little less.  Be humble.  Our principles will not lessen and it will not lessen your manliness.  Right? [translation mine] (Bawasan 1).

Note the “Right?” (Di ba) at the end that is a characteristic use of handling things delicately.  Despite telling it like it is, the tone is conciliatory and the patama is to the group and not to anyone in particular.  Despite the pragmatic nature of the article, it is clear that the author is appealing to the Philippine Value of Smooth Interpersonal Relations in the form of pakikisama.  What is also implied by the above quote is that the Filipinos that are fortunate enough to land a job outside the Philippines and are able to send money home are losing a sense of utang na loob (debt from within).  The turn from humble to mayabang is clearly a violation of SIR and a manifestation of ego over gratitude.

In “Management and Culture Under Development,” Michael Hess makes a strong case for the consideration of work dynamics based on culture.  He asks us to consider how to manage in a group as opposed to an individualistic framework.  Most importantly, he asks us to consider non-market rationality versus the imperative of market rationality.  From within this framework, Hess examines Indonesia, The Philippines, Thailand and Papua New Guinea.  In the same article, Hess centers his discussion on the Philippines on pakikisama.  Under the same discourse as myself, we are stuck in the Lynch/Jocano SIR based discussion.  Hess reverses the dynamics and says that it is pakikisama that underlines SIR and not the reverse.  My feeling is that utang na loob frames the SIR rather than the pakikisama.  However, in light of his thesis, it is readily apparent why he chose this route.  Hess’ focus is on the community aspect as opposed to the dynamics within the individual that it motivates.  Hess has to be given credit for being sensitive enough to observe that an ‘objective’ criterion in hiring is not the whole picture and it does not always work that way.   Bordering on nepotism, it is clear that this dynamic will win out as real or imagined regional affiliations; compadre and comadre pressure is brought to bear.  Hess ends his section on the Philippines with: 

The consequences of Filipino culture for work organizations have been summarized by foreign observers in terms of low levels of trust, the need for close supervision, central decision making and avoidance of conflict.  For Filipino commentators, however, the factors, which appear so negative to an outsider, have positive value.  Jocano, for example, argues that the implications of cultural familiarism are simply that work relationships rather than work functions are of primary importance in the Philippines cultural setting” (Hess 12-3).

III.2.7 Utang na Loob


Interdependence is fostered through a series of utang na loob relationships.  Utang na loob is translated as “debt from inside.” It is a network of favors asked and favors repaid.  The favor may be as direct as finding someone employment or it may mean simply performing duties an American would consider “his job.” 

Chu, et al.  writes: 

Second, Filipinos value utang na loob – forever gratitude.  Utang na loob is a feeling of indebtedness which is incurred when one receives a favor, service or good, and a deep sense of obligation to reciprocate when the appropriate moment comes.  It is that principle of behavior wherein service, solicited or not, demands a return; and proposition of the return determined by the relative status of the parties involved and the kind of exchange called for.  Hollnsteiner, in her article ‘Reciprocity in the Lowland Philippines’ (IPC Papers No.  1 Ateneo de Manila University Press, 1961), observed: ‘Every Filipino is expected to possess utang na loob: that is, he should be aware of his obligation to those from whom he receives favors and should repay them in an acceptable manner.  Since utang na loob invariably stems from service rendered, even though a material gift may be involved, quantification is impossible.  One cannot actually measure the repayment but can attempt to make it, nevertheless, either believing that it supersedes the original service in quality, or acknowledging that the reciprocal payment is partial and requires further payment’.  Within the Filipino family, parents expect their children to be forever grateful to their parents.  Their utang na loob to them should be immeasurable and eternal, unlike in the West where parents regard it as their duty to raise their children with nothing expected in return.  A child is indebted to his parents for his life and is considered ungrateful (walang utang na loob) if he fails to provide for them in their old age. 

A common Tagalog saying which shows that gratitude is highly valued in Philippine society states” “Ang hindi lumingon sa pinanggalingan any hindi makarating sa paroroonan.” Translated, this saying means: He who does not look back to the place he has been to will not get to where he’s going.  The role of the Filipino son or, more specifically, the role of a ‘good’ Filipino son is placed above all other male roles.  It is more important to be a good son than a good father or a good husband.  Again, Filipinos stress the importance of remembering your past, where you came from and what your parents have done for you.  Unlike American and other Western cultures, where sons are pushed to early autonomy, independence is not a matter of urgency in the Philippine culture.  In some cases, this is not an issue at all.  Sons are not expected to leave the family home, fend for themselves and find their own place in life.  They are expected to help their parents on the farm or in the family business when they are old enough while continuing to live off, and with their parents.  One may suggest that many Filipino businesses survive the founding generation because of the Filipino value of utang na loob instilled into the Filipino culture” (Chu et al.  2-3).

In politics, if there is utang na loob where the supporters and benefactors of the winning politico are expecting to be given juicy roles in the administration later on, there is also pagbabayad ng utang (payback one’s debts), not financially, but rather emotionally or morally.   Utang na loob will be dealt with within this framework in more detail in the “The Exploration of Philippine Values in Politics.”  Effectively, a Filipino within the utang na loob web is under an obligation to repay these favors in whatever way he can.  An individual is “charged” according to his ability to pay.  (While poor employees may never be able to repay a large loan, they can, for example, volunteer their services in preparing a family celebration).

A Filipino is honored to be asked a favor.  On the other hand, he is too mahiyain (shy) to ask for a favor in return as it affects his amor propio.


Despite persistent appeals to national unity by intellectuals and political figures and the exaltation of the national heritage and national heroes (ranging from Lapu-Lapu, who presumably killed the colonial invader Magellan, to Jose Rizal) traditional divisive forces continue to be powerful.  Scattered over hundreds of islands, 33 million Filipinos today are bound by small group loyalties that pit what is commonly called the tayo-tayo (just us) mentality against transcendent interests.  Sometimes group loyalty is island- or province-focused.  For example, looking ahead to the next Presidential election, in which Senator Sergio Osmena of Cebu might well run against incumbent President Ferdinand Marcos who hails from Ilocos Sur, one political analyst recently remarked that a contrast between Marcos and Osmena will be decided once and for all which ethnic group- the Ilocanos or the Cebuanos- is dominant in the country’s political setup [Angel D.  Quiambo in The Saturday Mirror (Manila), July 9, 1966].

Charges of ethnics group favoritism have long enlivened Philippine political battles.  A whole range of Filipino personal and cultural values is determined by the group-loyalty matrix.  Pakikisama, for example, simultaneously means a sense of belonging and being a good sport; it is typified by the winner at a cockfight who spends all his gains on feasting with his friends and companions lest he be considered mayabang (haughty).

Utang na loob, or a sense of reciprocity, governs the caring for aged parents by their children, as well as the assistance given in a job procurement, business dealings or in exploiting any kind of financial opportunity among members of a family or even of a civic or fraternal group.  In a way utang na loob is also expressed in the system of bayanihan (self-help through mutual assistance) still common in the villages, and in the padronismo (patron-client) concept in which the protégé of a man of wealth and influence becomes bound by mutual obligation to his protector.  The pattern of reciprocal service is, at least in theory, an enduring one; as one Visayan proverb has it, a financial debt once paid is paid; a debt of gratitude paid remains a debt (Bulatao 84).

Utang na loob when applied to a business environment can blur the lines and cause some confusion and conflict of interest.  Utang na loob signifies an ever present sense of obligation.  In other words, one is always indebted to someone else for something.  Ang ibig kong sabihin ay ang utang na loob ay isang malaking pasasalamat na hindi kayang bayaran ng ano pa man. (What I mean to say is, the “debt from within” is so large a debt that it can never be repaid. translation mine) 


A person never achieves anything alone; a network of other people is necessary for the attainment of all goals particularly in business.  This network keeps people interconnected and “in line,” through hiya acting as a powerful motivator for those accused of being walang hiya or without shame.  No Filipino wishes to be considered selfish or inconsiderate; so Filipinos will be as accommodating as possible under the most trying circumstances.  


Filipinos are compelled to hire relatives to work in their businesses.  Also, Filipinos help their relatives find jobs, taking whatever action is necessary to resolve a troublesome family situation.  In response to poverty and economic trials, other family members emigrate to find a decent job whether blue-collar, professional, or service and send money back home to the family - as a form of paying back some utang na loob.  Still others increase family status through intermarriage with Westerners.  As a result of emigration, intermarriage, and urbanization, traditional multigenerational close-knit family life or kin dynamics is slowly eroding in the Philippines as in so many other countries, in spite of the strength of utang na loob and the network under which it operates.

III.2.8 Kin


As if all that has been introduced comes full circle to its true social locus - Kin.  In the case of the Philippines, it is this author’s opinion that no matter which way you slice it, the lagay system that pervades the individual and kin phenomenon is the neo-social cancer that is affecting the Philippines.

The acute sense of reciprocal obligations, loyalty and general good fellowship within the small group often makes appeals to fidelity and service beyond the in-group ineffective and probably also encourages the so-called lagay system (bribery and extortion) and other forms of corruption in government and society.

Breaking through utang na loob is difficult indeed, for the mechanism of mutuality in in-group identification is strongly reinforced by hiya, or a sense of inadequacy or shame, resulting from transgressing the proper relationship with authority figures or institutions, including one’s in-group.  In turn hiya operates within the context of napasubo - a situation from which one cannot retreat once one has become involved and once the pattern of reciprocal demands has been established.

The self assertive, highly individualistic person is eschewed, and social psychological analyses of Filipino behavior have convincingly demonstrated the emphasis on smooth interpersonal relationships under the ‘authority’ value, the need to be careful of other people’s amor propio so that they will be careful of one’s own (Bulatao 84).

Based on the extended reciprocity and Smooth Interpersonal Relations outlined above, it seems evident that a value system can go either way.  Rampant corruption and kin protection has gone to such extremes but ironically, the Philippines has just had its first impeachment, in the trial of former president Joseph Estrada.


Chu, et al. write that Kin is the: 

Social organization in the Philippines generally follows a pattern reflecting the influence of local traditions.  Among lowland Christian Filipinos, social organization continues to be marked by personal alliance systems, that is, groupings composed of kin (real and ritual), grantors and recipients of favors, friends, and partners in commercial exchanges.  Bonds of ritual kinship, sealed on any of three ceremonial occasions - baptism, confirmation or marriage - intensify and extend personal alliances.  This mutual kinship system, known as compadrazgo, meaning godparenthood or sponsorship, dates back at least to the introduction of Christianity and perhaps earlier.  It is a primary method extending the group from which one can expect help in the ways of favors, such as jobs and loans.  Borrowing from institutional sources such as banks, and government granting agencies was not considered a major consideration as sources of funding.  The complicated process of loan application may have discouraged aspiring Filipino entrepreneurs from seeking this option.  In addition, if an entrepreneur somehow beat the odds and created a business that was very profitable, there was a real possibility that it would be taken over by the Marcos regime or his cronies.  Getting loans from financial institutions is not considered the popular way to finance business in the Philippines.  This seems to be a unique trait with a cultural root among Asian entrepreneurs in many countries (Chu 2).

The only way to reconstruct the current discourse is to deconstruct it, examine it and hopefully use this knowledge to face the social cancer into remission.  Unfortunately, like many malignant cancers it seems terminal.  Although Filipinos are a resilient lot, after having gone through 300+ years of Spanish occupation, the “Manifest Destiny”, paternalism and subsequent massacre by the Americans – in the Spanish-American War – and the outright exploitation by the Japanese - Marcos and Estrada seem like a logical progression.  We say bahala na (come what may) and move on.  Having said all that, a few things shine out: family loyalty, kin protection, regional loyalty as well as linguistic affiliations, and respect for elders.  

III.2.9 Family


At the heart of the Philippine Value matrix is the family
.  The family forms the basic unit of social interaction, it is the origin and it is the infrastructure that nourishes, it sustains the traditional Filipino.  Community life is centered on and revolves around a community structure with the family at the center.  If you take the analogy of waves growing outward in rings you will have the individual at the center, his family as the next ring with marriage descent as a defining element, the next level consists of the neighborhood, followed by the peer group then the village.

The bilateral nature of a family includes equality between the husband and wife.  Unlike the traditional matrilineal or patrilineal configuration, equal care must be taken to ensure that both sides of the clan are happy.  When an individual decides to marry, he/she must be cognizant that marriage includes the family and that family joins with you and you it.  

The kin phenomenon comes full circle and is extended.  Special care is taken when choosing a match as both the upsides and downsides to a match are taken into account.  The background of a potential suitor and his suitability as a partner is considered seriously.  Marriage extends further than the individuals, forming a union of two legacies.

III.2.10 Compadrazco


A marriage or baptism is a time of celebration but it is also a time of opportunity unmatched in any other ritual in the Philippines.  Being asked to sponsor a wedding or baptism is an honor not to be taken lightly.  It is a time to repay debts to create new ones and to become part of the group.  Special care must be taken in turning down such an invitation without causing hiya thus slighting the requester’s amor propio.  While it is an honor to be asked, becoming a compadre (male) or comadre (female) forms a bond between two people that is almost kin.

The implications of becoming a compadre or comadre are long term so care must be taken in choosing or accepting such an invitation.  Choosing a sponsor of esteem attaches the requester to that office or status of the compadrazco.  Gaining acceptance to a high office of wealth makes the bond an almost opportunistic one.

As a general rule, one asks one’s best friend or long time colleague to stand in as godfather or sponsor.  Two is the de facto standard for a baptism.  In a baptism, the sponsor carries the baby during a short ceremony.  Based on the gender of the child the Padrino (male) or the Madrina (female) takes special significance.  The role is not merely social.  The promise that the godfather or godmother makes is as a spiritual one, they serve as a replacement in the event of the death of the parents.  While the parents are alive, the godparents are, according to church canon, promising to provide spiritual guidance.

As a practical rule, godparents provide gifts or endowments during Christmas or birthdays.  The bond however, between the parents and the godparents is mutually honoring and usually lasts a lifetime.  The limits of obligation of the godchildren are to show respect to the godparents.

While the gift giving forms part of the tradition, it is not the most important implication; help in the form of a letter of recommendation or connections made when a godchild is looking for employment is.  Patronage then forms a large part of the reason for the careful deliberation in choosing or accepting to become a compadre or comadre. 

The Filipino wedding is a multi-faceted affair.  A wedding, beyond being the special moment for the bride becomes a bond of kin extension and two legacies.  Moreover, it becomes a forum for potential social climbing as well as opportunism.

The sponsors become extended kin not to the extent that the baptism allows but uniquely in that there can be several pairs of sponsors.  The wedding can be a forum to return utang na loob.  In a country where very little pretense is made concerning the class divide
much is made of sponsorship in weddings.  


Sacred as the institution of marriage is, the Philippines being a predominantly Catholic country does not allow divorce.  In a country that values “face”, it allows for several “outs.” In the case of marriage there is the phenomenon of the Querida.  In their examination of fertility and kinship in the Philippines, Elena Yu and William Liu explore in detail the phenomenon of extra-marital affairs.

Querida is a Spanish word, which means “beloved.” As it is widely used nowadays in the Philippines, it carries the connotation of “kept woman” or “mistress.” It can -as sometimes happens- includes a relationship with “the other man,” in which case we may speak of that man as the wife’s querido (or lover).  In its most elemental form, the relationship is triadic, involving a legally contracted or socially recognized married couple and one other individual, either male or female, whether single, married, separated, divorced (abroad), or widowed.  It does not necessarily exclude the possibility that this other person may be a querida (or querido) to someone else.  In terms of emotional involvement and financial commitment, querida relationships fall into a spectrum which ranges from very high to very low.  Objective feelings of involvement are irrelevant here.  What matters is that either one or both of the partners in the querida relationship subjectively feel that some kind of emotional bond exits, enough to distinguish it from a fleeting encounter between strangers (Yu and Liu 179-202).

III.3 Philippine Values in Politics

III.3.1 Thinking about Gramscian Inventories and Philippines Values


There is a world of application for the work of Italian philosopher Antonio Gramsci’s and his ideas in relation to the conditions in the Philippines and Philippine Values.  In this section, Philippine Values will be explored in the arena of Politics guided by Gramsci’s ideas in Prison Notebooks Volume 1, and this study will limit itself to the Marcos era in light three main headings: Ideological Hegemony, Organic Intellectuals, and Gramsci on Schooling and Education.  The Marcos administration and the cronies were able to usurp power using several key mechanisms – deception, timing, and connections, but more importantly values.

III.3.2 Ideological Hegemony through Values


Before exploring the case specific items in this section, it is prudent to first get a definition of hegemony and then play it out within the Marcos case.

By hegemony, Gramsci meant the permeation throughout society of an entire system of values, attitudes, beliefs and morality that has the effect of supporting the status quo in power relations.  Hegemony in this sense might be defined as an ‘organizing principle’ that is diffused by the process of socialization into every area of daily life.  To the extent that this prevailing consciousness is internalized by the population it becomes part of what is generally called ‘common sense’ so that the philosophy, culture and morality of the ruling elite comes to appear as the natural order of things (Burke 3).

What were these hegemonic values that set the stage for Marcos to effect one of the most comprehensive political sweeps in the Philippines and maintain power for almost three decades? For that, we have to turn back Frank Lynch and his notion of “SIR” (Lynch 8).  SIR has been the modus operandi in the northern lowland Philippines for centuries.  Lowland Philippines really means Manila – the seat of Government.  However, the extent to which the value system of SIR was ingrained in the Filipino psyche was and is so complete, throughout the archipelago, that it allowed Marcos to use the value system to his advantage.  

It is by no means suggested that Marcos had articulated the values as SIR nor that he set out to engage in his project with this in mind.  It is argued that Ferdinand and Imelda were tuned in to the mores, culture and values and use this knowledge to achieve and keep power.  Such things as the crony capitalism, the connection to the University of the Philippines Law fraternity Upsilon Sigma Phi, the armies through his connections in Ilocos and the ROTC have been written about ad nauseum to be repetitive to elaborate on here.  


The failure to rouse national support for or against a corrupt government has been the bane of Philippine politics but paradoxically it has also been our saving grace.  In the last two major shows of national consciousness: the EDSA Revolution of 1986 and the latest EDSA 2 - People Power Revolution in the Philippines 2001, the lack of violence in both cases is a clear indication of the passivity and face saving that is the hallmark of SIR.  What is important to note is that Marcos may have underestimated the carrying capacity of the people, thinking that SIR would win out in the end and we would all act like sheep.  SIR in the end won out as no shots were fired on the civilians.  Much like discourse, it is less important how or why such values evolved but the real fact of their existence.  In both cases of “People Power” indicated above, the lack of violence as a manifestation of a collective SIR worked to our advantage.  Conversely, the same underlying value system also allowed the fast moving and value transcending Marcos to come to and maintain power.


In 1972, Marcos declared Martial Law and in a surprising move, suspended the 1935 Constitution, which would have denied him a third term.  In an extended political game that would eventually cement his rule by law, Marcos took advantage of the docility and face saving as well denial (along with armed coercion) of the local Filipino.  The people would not challenge his claim of a perceived Communist threat until it was too late.  The hegemony of face saving (amor propio) and non-violence (Smooth Interpersonal Relations) while advantageous in removing despots like Marcos and Estrada was paradoxically one of the instruments in placing Marcos in power to begin with co-opting Organic Intellectuals through values, fear and promises (Abad 1). Despite the hegemonic quality of the value system there is always someone who notices that the order of things was changing.  In his essay “NGOs and the Electoral Process: Philippine Perspective” Florencio “Butch” Abad outlines what he sees as a change in perspective as early (or late) as 1991:

There are several indications the time is right for such as move.  One is the growing distrust among Filipinos of traditional politicians and institutions.  That distrust is based on a realization that the traditional parties have no coherent ideology for transforming the status quo and no consistent history of helping the poor.  Increased urbanization, the influence of popular organizations, and a younger, well-educated voting population impatient for change have eroded the traditional clan system of voter mobilization.  Reform-oriented politicians have been increasingly successful in recent national and local elections and several are now actively promoting genuine development work from political office.  In entering the electoral arena we realize we face an uneven battle in which our resources are minuscule.  We avoid any head on confrontation with the oligarchic interests that have traditionally controlled electoral politics with guns, goons and gold.  Our strategy must center on moving the mode of direct popular participation in selecting agendas, identifying candidates, and assessing the qualifications of both parties and candidates (1).


There is more to the hegemony than meets the eye.  Marcos had help from a cadre of intellectuals and co-conspirators that were effectively what Gramsci would call traditional intellectuals
.  Marcos not only instituted the placement of key friends and relatives to positions of political prominence (such as his wife Imelda as Human Settlement Secretary) but he also co-opted “outsider” technocrats to join him in his administration – as Cabinet members.  The compadrazco system and loyalty by region played its hand in the appointments given out by Marcos to cousins, friends and political allies.

Based on the 1973 constitution, Marcos reconfigured the government from its original three divisions of judicial, legislative and executive to a Parliamentary style government with himself as president for life.  Reconfiguring the government in this way, he was able to affect legislation and “Presidential Decrees” through his Cabinet as the party in power.  Understanding the role of traditional intellectuals and the threat of the organic intellectuals, he co-opted such notables as Carlos P. Romulo (Foreign Affairs Secretary), and Cesar Virata (Prime Minister).  Their status as intellectuals is unique in this case.  Both Romulo and Virata (with others like Roberto Ongpin and Fidel Ramos) were outsiders in the sense that they were not Marcos supporters but were the old traditional intellectuals who represented the old guard that opposed Marcos - the maverick.  Aside from giving Marcos the much-needed legitimacy that his government needed, this cadre of independents allowed for some reform from the inside as well as a look and feel of a technocratic government to the rest of the world.  In the end, despite pockets of opposition, Romulo and Virata along with all the other traditional intellectuals fell under Marcos’s spell.

III.3.3 Schooling and Education


Despite Gramsci’s advocacy of a Marxist based communist model, the notion that the school system is just one of the cogs in the machine of ideological hegemony as it was during Marcos’s regime.

There was no doubt in his mind that education in modern Italy was one way in which the mass of the population was kept in its place.  In order to transform this situation, the education system had to be confronted and changed dramatically.  

He did not underestimate the huge mountain that had to be climbed.  “If our aim is to produce a new stratum of intellectuals … from a social group which has not traditionally developed the appropriate attitudes, then we have unprecedented difficulties to overcome” (Gramsci 43).

No doubt that Gramsci may have held other ideas/issues regarding education but what rings true is that traditional education kept the Filipino students at bay.  


The vanguards in this case came from the University of the Philippines (UP).  By withholding funding or threatening to shut UP down (UP being a government funded institution), Marcos in effect controlled the student population.  Aside from this direct control, the top universities in Manila – the Ateneo de Manila and De La Salle University both run by religious orders (the Jesuits and Christian Brothers respectively) were both managed under the pragmatic promise of SIR.  The Holy Orders understood, even if they were not explicitly told, to abstain from teaching or inciting any form of rebellion.


By the time the armed forces and the Philippine Constabulary had taken their hold of the nation, it was too late.  The hegemony of SIR, the value system of docility and face saving had given Marcos the time he needed to effect the much needed media distractions as well as the political maneuvering he needed to cement his hold on power.  Little is examined or written about regarding the impact of values, especially the hegemonic values of the lowland Philippines in the form of SIR and the Marcos’ use of it.  When it comes to Marcos, attention is placed on the more colorful aspects of his politics: (1) the declaration of Martial Law through the created crisis of the communist threat, (2) systematic plundering, and (3) the use of traditional as well as organic intellectuals by co-opting them to his side.


According to Dr. Serafin Talisayon of the University of the Philippines, there have been moves to reverse the hegemonic values by using the value system itself to effect reform.  While former President Fidel Ramos had the reigns of power in 1992, he evaluated the problems of values and corruption and sought a solution in the form of a ‘Moral Recovery Program’ (7).  Within this framework, Ramos was using values to effect change in a mode that is not paternalistic or dictatorial, which is according to Lee Kuan Yew, the hallmark of Asian Values.

The issue is not having a government that is dictatorial or paternalistic - which is often said to be typically Asian - but for whom government officials are making decisions.  The relatively corruption free Singaporean government has been labeled paternalistic.  It is, however, a rather benevolent or people-oriented kind of paternalism.  In the Philippine government under President Marcos was also paternalistic and dictatorial, but it gave suzerainty in various economic sectors to crony capitalists and siphoned huge public resources to secret personal bank accounts in Switzerland and Hong Kong.  Autocratic governments are not necessarily more corruption prone than democratic ones.  It all depends on the values of their leadership (Talisayon 4).

A possible course of action, diametrically opposed to Marcos and certainly that of Estrada, then is to examine and evaluate the values of the leadership.  Here is Ramos’s alternative; a “Christian” based value system.  

It is fruitless to apply concepts that are too broad based or whose meanings are too diverse, such as ‘Asian Values’ or ‘Western Values’.  Corruption is, admittedly a universal phenomenon, prospering in both Asia and Western cultures.  Thanat Koman of Thailand, one participant in the UNDP/JUST Regional Workshop on Values and Governance in Asia, sees that there are three distinct major Asian Values clusters: the Sinic, Indo-Buddhist and Islamic.  He sets out first, the Sinic values cluster of family, hard work, frugality, gratitude, and respect for hierarchy; the second, particularly the Buddhist, upholds values such as restraint in emotions, compassion and meditation; and the third, the Islamic, includes purity and fidelity.  Besides these three major values clusters in Asia there are Christian values (the majority of Philippine population and the minority in such countries as the Republic of South Korea, Singapore, and Indonesia).  In addition, there are thousands of ethnic groups with their own values systems”(Talisayon 5).

What is key to note is that the outline below stresses a sense of co-optation rather than force, in Gramsci’s terms counter-hegemony:


A ‘Moral Recovery Programme’ headed by a non-governmental organization and civil society advocates included, among other programmes: (a) a host of courses and programmes to inculcate socially desirable values, including innovative training in spiritual leadership for senior government executives, known as the ‘Pamathalaan Course’; (b) establishment of Integrity Circles throughout the bureaucracy to foster a counter-corruption culture within agencies, and (c) formal adoption of Four Filipino Principles or Ideologies of maka-Diyos, maka-tao, maka-bansa and maka-kalikasan (for God, for man, for nation and for nature);


The moral example of the President himself was considered important: decisiveness in acting against corrupt leaders, sensitivity to and respect for public opinion, refusal to be drawn towards any narrow interest at the expense of the common good in all public issues, appointing individuals with strong records of public probity and high ethical standards to head graft-prone agencies, and emphasis on national unity and teamwork (Talisayon 7-8).


We come into values much like we do language and discourse.  In his extensive examination of language, Ferdinand de Saussure notes that the underlying fundamentals of language were ignored in favor of philology or etymology so we overlooked the fundamental structure of language.  Much like language values seem to be a discourse we fall into and are not very reflective about.  In the Marcos case, in using Gramsci, it might be painful to admit that the Filipinos at least in the beginning and in a lot of cases along the way, gave their consent but finally took it away twice.

III.4 The other voices within the Philippine Values discourse


As outlined in the introduction to the section that focuses on Philippine Values, an effort was made to examine Philippine Values within the framework and guidance of the transdiscursive writing of Frank Lynch and his cadre at the IPC (as well as like F. Landa Jocano, and others to create the discourse) who form the dominant discourse of values in the Philippines.  Efforts were taken to show how these values play themselves out in the labyrinthine world of Philippine politics.  Always aware that things are not always what they seem in both the definition and manifestation, critique and problematic where provided when possible.  It would be appropriate to close with a quote from distinguished Philippine scholar E. San Juan, whose insight regarding truth creation is found to be particularly useful.


The procedure of truth-making is simple.  The culture of one sector, the dominant landlord-merchant class, is taken as the normative consensus model for understanding the whole formation.  Functionalism is its empiricist and positivist version was thoroughly mobilized for hegemonic purposes (a good illustration is Jean Grossholtz’s Politics in the Philippines [1964]).  The structural-functionalist deployment of notions like hiya, utang na loob, and pakikisama or “smooth interpersonal relations” propagated by Frank Lynch, George Guthrie, John Carroll, Mary Hollnsteiner, Chester Hunt, and their disciples became the approved operational paradigm for explaining any event or relationship, say, Quezon’s duplicity, Marcos’ tactics toward Benigno Aquino, President Corazon Aquino’s incapacity to reform or discipline her kin, the psychology of disaffected members of the New People’s Army, and practically all aspects of Philippine politics and society.

The imperative is to maintain and buttress social equilibrium.  One recent example is Claude Buss’s Cory Aquino and the People of the Philippines whose refrain echoes a now predictable reflex of scapegoating: “the Filipinos found it hard to break the habit of special dependence on the United States.” This may be a slight improvement over the old rhetoric of conceiving the whole country as “a penal reformatory,” an enlarged Iwahig underpinning the “logic of the carcereal continuum” that has structured the peculiar symbiosis between the two countries since 1989 (San Juan 5).

As also mentioned in the introduction, this paper neither fully endorses nor denies the discourse of Lynch, et al.  However, Lynch provides a starting point and a framework within which much material is used. Lynch also acts as a source for inspiration to further understanding of this area of study.  However, taken very seriously are the concerns of E.  San Juan, Jr. and others of simply echoing the discourse and using it to explain away just about everything there is to explain, and this is a very easy trap to fall into.  However, in the absence of an alternative discourse, one can only have recourse to self-referentiality. 

Another interesting counterpoint to the discourse of Philippine Values started by Frank Lynch and continued by F. Landa Jocano is a post-colonial rejection by Arnold Azurin:

Indeed, it must have been very easy for F.  Landa Jocano to amplify or reproduce the researchers of Frank Lynch on Filipino Personality traits that have been patently biased with a neocolonial agenda.  

Lynch’s consistent depiction of the allegedly dominant values of utang na loob, bahala na, pakikisama, awa, and all that web of sentiments that entrap the Filipino in the status quo has been the “infrastructure” or framework in subtly manipulating younger colleagues in that circle subsidized by American intelligence funds, began shying away when their senior researcher, Mary Hollnsteiner, started questioning the validity of their own premises and methods.  

More so when Virgilio Enriquez challenged the narrow and arbitrary standpoints of the utang na loob social psychology.  He showed that utang na loob has its deep set counterpoint, lakas loob and that bahala na need not be defeatist, but can be an assertive attitude.  It may not be a mere coincidence that the same utang na loob experts were also active propagating a retrogressive view of ethnicity in the Philippines, including the “legitimizing” of the Tasadays make believe primevals as stone tool using denizens of the caves” (Azurin 1).

The only way to really undertake to find the weaknesses of a discourse, is to start by trying to understand it then deconstruct it and the hopefully reconstruct it.  This entire paper will serve as a starting point for future considerations and research by this researcher.

Chapter IV
Conclusion

By arguing that both Asian Values and Philippine Values are solely construction it is implied that difference and cultural syncretism are antithetical to a “unified culture” and that the socio-historic construction of such things as value creation or even identity are antithetical to “reality.”  I fully concur with Marx and Gramsci that what often passes for national or cultural identity is in fact an ideological veneer.  But, as with Marx, it is difficult to accept the idea that ideology is free floating or not grounded in a reality that ideology attempts to distort.

If you deconstruct a foundational myth, such as Asian Values or Philippine Values, and find that what often passes as an origin is nothing more than an ideological construct that denies heterogeneity, one is not proposing that an Asian or Filipino value system is nonexistent, what is argued for is an alternative conception of values.  In other words, Asian Values or Philippine Values is no longer that of orientalist (or for that matter internal) distortion; it is the heterogeneity of forces acting on it – whether it is discourse or power. 


The problem can be re-stated in the following terms:  How to assert that there is something distinct about the values/culture without claiming that an “essential” Filipino identity exists.  There two ways of avoiding this problem: 1) Leave epistemology out of it entirely and just do a cross-cultural analysis; or 2) Maintain epistemology but shift the object of investigation.  The second option is my route of choice.


After it is established that the Philippines has a unique “identity,” it can be claimed that the Philippines is unique because of the Filipino discursive apparatus that constructs it.  We move the argument away from the discourse of the West that creates Asian/Filipino identity, but the disciplinary/discursive apparatus of the Philippines that constructs a unique Filipino Values system – which was really originated by Frank Lynch in the Philippines and an Asian Values system began by Lee Kuan Yew in Singapore – through the West in Foreign Affairs.


If we begin with the assumption that all societies operate through disciplinary mechanisms, we can find the power mechanisms at work in the Philippines (which is what I tried to do with the anthropological/political analysis of Philippine Values). We can find those mechanisms that create discourse or are enmeshed in power/knowledge.  Thus it could be argued that we may find what is unique about the Philippines, something that keeps it outside of the realm of “epistemic violence” imposed by generalizations such as “Asian,” without recourse to foundational origins.  Said differently, what is unique about the Philippines is its discourse – not its “Culture” or “Values” per se.

This of course opens the Pandora’s box of what Asian Values or Philippine Values “really is.”  However, one could quite convincingly, it is argued, make a non-essentialist argument concerning Asian Values or Philippine Values – by finding its true uniqueness in the very heterogeneity that the mythmakers deny.  Thus, “difference,” in terms of heterogeneity, becomes what is unique, and a type of cultural unity develops from the heterogeneous influences that came together in this particular part of the world.

Of course, these types of discussions always end up being circular.  The counter is always, “you’re turning heterogeneous difference into an ideological myth of essentialism,” or said differently, your heterogeneity is another myth.  So be it. As long as one is critical of both unity and difference of discourse and counter-discourse then it changes the whole dynamic of heterogeneity.  If you cannot think of values qua particularity, you cannot think of values at all and the term “Value” loses all meaning.  Values are the sum of its difference – values are fragmented, but fragmented in ways that are unique to itself.  This is not essentialist, when we add that there are different ways of “putting together the pieces” – or, different ways of constructing meaning from the fragmentation of the past.

To say that something is a construction is not to say that it is “unreal.”  Constructions are very real in the sense that they have real consequences in the world.  If we assume that Marx is on to something with the concept of alienation, we cannot deny that alienation “does not exist” because it is particular to a specific type of society that is to say that it is a socio-historic construct.  Whether we agree with the particulars of Marx or not, most of us can agree that something called alienation exists in ways that are unique to the modern “experience” as opposed to that of others times.  Conversely, for Foucault “discourse produces that which it speaks,”
 as is evidenced in the case of Lee Kuan Yew.  When you turn to Foucault’s later work, such issues as criminality is constructed by discourse, but that statement is itself a construct, or a “fiction” as Foucault would say.  Thus actions in the world occur that can be called criminal, but whether you label the perpetrators as “criminal deviants” or as “discursive products” is a matter of interpretation.  In either case, both interpretations/fictions are grounded in the real world of human action and ideas.  For Foucault, they are grounded in the reality of power/knowledge.  A fiction, whether Foucauldian or not, is always grounded in the real.


The key then is not to answer the question but in the future question the answers.  Cognizant that it is difficult to critique a discourse while being in it, one must never lose hope.  In closing, we will reflect and be comforted by the words of Arlene Chai.

We were sitting in an alcove upstairs and the light streamed through the window.  He was walking now, although still weak.


“It doesn’t end,” he replied.  “We just see things in a linear fashion.  Beginning, middle, and end.  But in reality life isn’t linear.  Look at our history.  It’s filled with cycles.


“We are a strange people, Clara.  We swallow so much of the injustice, hardship, and cruelty our fellow humans mete out to us.  Why, we even have an expression for it: ‘We can take it.’ And we do.  We would rather let things go and take all the wrong done to us than do something to correct the situation.


“Then we find ways to defuse the crisis.  It’s like putting out a fire.  Only this fire is inside us.  In the belly of this country.


“We can fight fire with water provided we can get it there soon enough.  But often we can when it’s too late.  The result is splattered in the pages of our history: bloodbaths, uprisings, revolutions, you name it.  And it goes.  We learn so slowly.  After so many centuries, we’re still a people who eat fire and drink water.”


“Why bother, then?”


“Because we have to believe that one day we’ll learn” (Chai 243).

Just like Chai, we need to be perennial optimists who believes that the greatest risk of all is not taking any risk at all.  From the outset it was obvious that this project held as much risk as it did promise and this is the first step in a never-ending search – because we all have to believe that someday we’ll learn.

Should cultural diversity end, this world would be a far bleaker place.  Cultural change is inevitable.  Despots that violate basic human rights must not be allowed to deviate from universal standards on the basis of revisionist histories of the dominant faction in the discourse.  Rationalizations that particular values systems exclude protection of basic human rights are dubious to say the least.  Respect for rights under the rule of law is probably the only way to maintain law and order in a world that will continue to experience increased diversity and complexity. 

What does one counsel those of a generation who seem lost in the sea of confusion?  We should embrace the change and live dangerously.  Dangerously, in the sense that we should embrace change, change that will free us from the will of others.  As we grow ever more sophisticated the rules will change and evolve and rather than the imposition by guilt or stick, a new more profound sense of understanding should prevail.  As we move in the maelstrom of modernity, we cannot move to the future while holding on the past.  We move into the future without the heavy hand of authoritarianism but with the soft hand of universal responsibility, the rule of law and a mutual respect of our inherent dignity as human being.
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Abstract

Abstract

In this paper, Singapore’s Lee Kuan Yew’s notions of a model of pan Asian Values based on Confucian model is destabilized through the counter example of a discourse of Philippine Values.  It does not fit.  The Philippines, being perhaps the only Catholic (as well as a Muslim) Asian country, does not fit within that matrix of Confucian based countries.

Lee’s argument, as part of a larger program of elitism, rests on a foundation of Asian Values based on the notion that Confucian paternalism is not only vital but essential to the success as well as long term viability of Asian countries.  Lee’s ideas have been contested as being reductionist and overly simplistic by such authorities as Kim Dae Jung, Amartya Sen and Chris Patten.  An introduction to and examination of the discourse of Philippine Values, we adds more complexity to an already complex network of values and communities (imagined or otherwise) that comprise “Asia.”

Despite concrete economic success and almost complete societal control in Singapore, Kim, Sen and Patten see Lee’s notion of Asian Values as lacking in complexity and as an attempt at hegemony to become the dominant discourse in Asia.  Evidence presented in the form of differences, not just between discourses of east versus west but within the discourses inside the countries that comprise the imagined geographic space identified as Asia.  As a case study, I used the Philippines and the discourse of value creation within it.

The discourse of Philippine Values as outlined by Frank Lynch together with his core group at the Ateneo de Manila is a defined discourse, and it continues to grow.  I will analyze this discourse and examine the growth surrounding it.  I will present differences between the countries themselves (Singapore and the Philippines) that add yet another layer of complexity.  Along the same lines, it is argued in this paper that the Philippines does not fit into Lee Kuan Yew’s formula not just because it does not fall under the Confucian matrix but because, despite Rizal protestation to the contrary, it was never allowed to “be” - to create it’s own discourse.  An argument presented in this paper is that the Filipino “has never been born” and is more than anything, a western invention.

Despite Lee Kuan Yew’s economic success in Singapore, the “one-size-fits-all” argument does not work in the complexity of Asia.  Contradictions in Lee Kuan Yew’s formulation via his basis in Confucian ideas have formed fissures in his argument enough to bring Lee’s whole notion of Asian Values to question. Lee Kuan Yew used the notion of Asian Values to by-pass accountability regarding human rights.  Was it a purposeful agenda to ignore universal human rights?  Was it merely part and parcel of a wider agenda of eugenics, elitism and Toynbee-esque progress of “challenge and respond?”  Perhaps not, but his ignoring human rights an unintended consequence.  However, what is more important to note is that the infusion of complexity problematizes a “one-size-fits-all” and that Lee’s model is not applicable to the different countries that comprise Asia.

� The line actually appears in “Studying Consciousness in the Postmodern Age”, an article by Stanley Krippner and Michael Winkler.


�  More on this issue can be read in “Ang Mga Asuwang: A Bicol Belief” in (Yengoyan and Makil 175-189).


� Noli Me Tangere, the groundbreaking subaltern piece by Jose P. Rizal introduces the character of Maria Clara.  Maria Clara, as an archetype is central in Filipino typology.  The character is heavily written about, as a model of exemplary behavior.  As a short introduction, Crisostomo Ibarra has an altercation with Padre Damaso with regards to particular statements made by the latter causing the former to lose his amor propio.  Maria Clara, Ibarra’s paramour, suffers the collateral damage as Ibarra’s excommunication causes a stain to her family’s honor.  Maria Clara had to sacrifice her love for Ibarra to save her family’s amor propio by exchanging Ibarra’s letter for the letters written by her mother, who confessed that her real father was Padre Damaso.  Maria Clara, thinking that Ibarra is dead, decides to become a nun.  The tragedy is a manifestation or representation of the triumvirate of family, utang na loob and amor propio.


� More about this can be read in Frank Lynch’s article “Big and Little: Social Class in the Rural Philippines” in (Yengoyan and Makil 94-99).


� This quote I found in Chapter 8 “Extramarital Relationships” in (Yu and Liu 179-202).  One of the more comprehensive studies I have found on the issue, this chapter and this quote, I feel, captures the contradiction.


� “He identified two types of intellectuals - traditional and organic.  Traditional intellectuals are those who do regard themselves as autonomous and independent of the dominant social group and are regarded as such by the population at large.  They seem autonomous and independent.  They give themselves an aura of historical continuity despite all the social upheavals that they might go through.  The clergy are an example of that as are the men of letters, the philosophers and professors.  These are what we tend to think of when we think of intellectuals.  Although they like to think of themselves as independent of ruling groups, this is usually a myth and an illusion.  They are essentially conservative allied to and assisting the ruling group in society” (Burke 4).


� The same idea runs throughout Foucault’s work.  An important thing to keep in mind, though, is that in The Archeology of Knowledge and The Order of Things discourse is autonomous, whereas in Discipline and Punish and thereafter discourse works interdependently with practice.  Early Foucault is more interested with language and ideas; later Foucault brings in material practices (i.e. technologies of power) into the picture.  It gets confusing because of the language Foucault uses – below, for example, he uses the word “practice” but he's thinking more in terms of speech acts than in terms of the type of activities that go on in a prison, school, etc. “A task that consists of not – of no longer – treating discourses as a group of signs (signifying elements referring to contents or representations) but as practices that systematically form the objects of which they speak” (Foucault, Archeology 49).





