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Introduction

The term culture has over the last century gained broader, multi-layered, and 
multi-disciplinary meanings: on the one hand there is the more general mean-
ing of culture, being the description of the human capacity to create signs from 
acquired experiences, as well as to achieve higher degrees of abstract and crea-
tive thinking. On the other hand there is a more specific description of dis-
tinct sets of individuals and communities, their potentialities, conducts, beliefs, 
their economic, political and social aspects, as well as their religious usages and 
practices.

Although these definitions may elucidate many aspects of human nature, 
they come up against some disciplinary difficulties, since for example they come 
from different fields of research, such as Anthropology, Sociology, Economic 
Sciences, History, and Cultural Studies, and are bound to a dichotomy, which 
renders the problem of comprehension of these distinctive aspects difficult to 
solve. The first difficulty is that the concept of culture is restricted to the realm 
of the human and its dichotomy: community-individual. These are clearly pre-
sent in the very essence of the definitions of culture as a byproduct of human 
actions. The human is therefore placed at the center of inquiry. Community, 
nations – everything collective – is formed by a collection of definite individu-
als. The human individual is regarded as the minimal element of this inquiry. 
These considerations are based on apparent symptoms of human societies and 
relations; but they are not the entirety. As symptoms, they function as indexes. 

The individual, no doubt, is that through which these ideals, triggering the 
cultural process, become embodied. However, the human is not the end of the 
cultural process, but a phase of perception and embodiment of the ideals. Per-
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haps it was this vision of the creation and transmission of culture that caused 
Ernst Cassirer, in An Essay on Man, to state that the human is to be defined as 
a being that creates symbols and through a broader range of symbols is able 
to attain a more complete relation with others and with the surrounding envi-
ronment. Therefore the concept of Reason – in the exact sense of Kant and of 
the 18th-century Enlightenment – is extremely inadequate to comprehend the 
forms of human culture in its totality and complexity (Cassirer, 2010). 

In this paper I aim to avoid the pronounced dichotomy between a particular 
set of individuals and a general community by analyzing the phenomena from 
a different standpoint. Instead of arguing from a rather anthropocentric perspec-
tive, by placing the human as the producer of culture, I shall investigate the for-
mation of culture – the action of cultivation – from the perspective of the ideals 
that induce culture. Charles S. Peirce’s philosophy will provide the major frame-
work for the task at hand: while starting from the ideals that will trigger the cul-
tural process, it will be necessary to discuss the theory of habit-formation, which 
permeates Peirce’s thought. His theory of habit-formation is the cornerstone 
that joins the individual – as a beam of habits – and the general. By studying this 
genetic aspect of cultural formation, the question of the formation of new habits 
will also be addressed. What kind of process allows the formation of a culture 
that leads individuals to be more in consonance with other individuals, as well 
as with their world? The answer to this question – which will shed light upon 
the problem of formation of culture and the act of cultivation, upon the rela-
tion between individual and community – will require the application of Peirce’s 
Agapism, that is, his hypothesis of growth and evolution through a law of love.

The argument, presenting the formation of culture through growth from 
a law of love, will be developed in two sections. First, I shall present and develop 
the concept of evolutionary love according to Peirce’s ontological hypothesis. In 
the second section, I concentrate on the discussion between individual and com-
munity through the light of normativity and ideals. Here it will be necessary to 
briefly outline some of the most important aspects of Peirce’s ideas with which 
I work, with special emphasis on his theoretical conception of ideals of conduct 
and the normative sciences. The concluding section of this paper will discuss the 
practical bearings of this hypothesis of a culture of love and its consequences 
relating the human and the universe towards the growth through love.

Section I 
Evolutionary love, agapism and continuity 

Helmut Pape, in his paper Love’s power and the causality of mind, propounds 
a vigorous argument concerning the formation and development of culture. 
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“Love as agape, the sympathetic attraction exerted on us by people, things 
or ideas, is an attitude that creates the habits of the heart” (Pape, 1997: 59). 
I agree with Pape’s view that this sympathetic attraction creates habits of heart. 
However, I would like to develop this argumentation more in relation to culture.

Agape, for Peirce, is the ultimate creative love, the most powerful form of 
creation and evolution: it creates forms, sends them into their existence and 
draws them to a form of continuously evolving harmony between these ele-
ments. In Peirce’s words:

The movement of love is circular, at one and at the same impulse projecting crea-
tions into independency and drawing them into harmony. This seems complicated 
when stated so; but it is fully summed up in the simple formula we call the Golden 
Rule (W 8: 185).

Agape is the ontological creative and uniting power; it is the conducing 
force behind cultural evolution, which motivates individuals to embody some-
thing which is beyond their current actuality, their mind configuration and the 
structure or form of conduct of their lives. Helmut Pape states that “human 
culture is governed by mental factors because it is governed by the final causal-
ity of purposes, plans, intentions, goal-directed behavior and the desire to be 
related to people and the world by the life one leads” (Pape, 1997: 59–60).

Indeed, the highest evolutionary principle, which accounts for the develop-
ment of both nature and culture, is, according to Peirce, Love, in one particular 
sense, which operates as guideline for coalescence and fusion between ideas 
towards a generative evolution, and hence towards the complexification of the 
cosmos. The movement of this cosmic love is “circular,” that is, in one blow it 
projects its creations into independency and draws them into harmony (W 8: 
185). And this process should be understood in the light of continuity. With 
his “Monist” series of 1891–1893 Peirce conceived his evolutionary cosmology 
and placed the highest principle in the theory of Agapism, i.e., the proposition 
that the law of love is severally operative in the cosmos (W 8: 194). It is a prin-
ciple that begets order and thus forms new paradigms, as Peirce describes it 
(EP 2: 145–159).1 With Peirce’s general conception of mind, and thus pushing 

1 In the second Harvard Lecture, “On Phenomenology,” delivered in April 1903, Peirce 
maintains his position which will be one of his leading arguments in terms of principles of 
evolution, that is, the tendency of forming habits. In the text Evolutionary Love, from 1892, 
Peirce had already developed this evolutionary theory in this famous metaphysical series of 
1891–1892 and also in the eight Cambridge Lectures of 1898. This theory, which will be deve-
loped in detail further in this study, shows that there is an operative tendency of the mind in 
expanding itself and acquiring habits, and that chaotic and irrational ideas tend [...] to become 
more determinate and ordered under the influence of an evolutionary teleology. This metaphy-
sical and cosmological basis will be crucial for the development of the very notion of a summum 
bonum in the later phase of Peirce’s philosophy. See also for example W 8: 184–207.
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his cosmology and ontology towards a sophisticated form of logical idealism, 
as discussed before, he then places the evolutionary principle within a special 
form of Lamarckism,2 which is a form of “growing by exercise,” where “mental 
commissures are habits” (W 8: 193–194). The cosmos, as Peirce says, because 
it is mind, and therefore has life, is capable of further evolution, growth. “Love, 
recognizing the germs of loveliness in the hateful, gradually warms it into life, 
and makes it lovely” (W 8: 185–186). Growth by exercise takes place in the 
mind and is what it means to learn (W 8: 193–194). In order to learn, or to 
acquire new chosen habits, the mind must have been attracted to those ideas 
– neither heedlessly, nor by mere forces of circumstances, but by an immedi-
ate attraction for the idea itself, which seems to have a divine power within. 
In the case of culture, growth comes only from love, from “an ardent impulse 
to fulfill another’s highest impulse” (W 8: 193–194, italics are mine). As Peirce 
puts it, love motivates to “sacrifice your own perfection to the perfectionment 
of your neighbor” (W 8: 185).

It seems to me that the meaning of culture is embedded with the afore-
mentioned dynamic: epistemologically, the term culture, which defines what 
we, humans, today have and seek to defend and develop, is derived from 
a simple, but very significant Latin verb, colere. In ancient times this meant 
the act of cultivation of an acre, to cultivate and prepare the earth in order to 
create a plantation. I will consider not only the actual usage of the term cul-
ture – which still bears this more original meaning, as in a plantation – but also 
the more abstract meaning which has come to represent the state of develop-
ment of a certain human group. I will take the term culture in its more logical-
relational meaning, as aforementioned, and also as in the following passage:

Suppose, for example, that I have an idea that interests me. It is my creation. It is 
my creature; [...] it is a little person. I love it; and I will sink myself in perfecting it. 
It is [...] by cherishing and tending them as I would the flowers in my garden (W 8: 
185).

Peirce’s mature philosophical and scientific inquiries had led him to be-
lieve that the only plausible metaphysical model, which would comprise an 
evolutionary form of cosmology, would be some form of an objective idealism, 
which holds that matter is but a specialization of mind, effete mind so to speak, 
and that mind is older than matter. In other words: the inner world, which is 
mind, is older than the outer, in which the matter, as a special phase of mind, 

2 I believe that a thorough discussion of the main aspects of the most prominent and 
influential theories of evolution will be useful in order to fully grasp the meaning of the three 
forms of evolution described by Peirce. He also associates these three forms of evolution with 
his categories, and especially a special form of Lamarckism with his thirdness, with evolutionary 
aspects and with Agapism.
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has been defined and specialized. Peirce clearly defends this position by stating 
that “if you were to call my philosophy Schellingism transformed in the light of 
the modern physics, I should not take it hard” (W 8: 185).3

Moreover, Peirce develops and maintains a specific form of objective ideal-
ism, also called logical idealism, as the only possible and arguable philosophi-
cal position which allows the development and operation of an evolutionary 
principle, without which it would be impossible to conceive either an intelligi-
ble theory of the universe or a sound philosophy (W 8: 106). In this particular 
version Peirce develops the concept that logical idealism, now structured as 
a variation of the wider objective idealism, comprises the conception of mind 
as a process, which has been thoroughly and deeply modified through math-
ematical and logical concepts, especially the ones derived from the logic of 
relatives, thus modifying and renewing the old tradition through modern sci-
entific developments that render it possible to be thought generally in terms 
of an architectural and evolutionary philosophy.4 

The major difference between the traditional form of objective idealism 
and Peirce’s own version of it is that while the traditional objective logic holds 
that the identity between mind and matter at the very beginning of the process 
of inquiry can be assured, Peirce accounts for this identity – or connaturality 
between mind and matter – by placing it as a hypothesis at the very end of an 
ideal process of inquiry (Pape, 1997: 361). According to Peirce, “every attempt 
to understand anything – every research – supposes, or at least hopes, that the 
very objects of study themselves are subject to a logic more or less identical 
with that which we employ” (RLT: 257). Since Peirce does not accept any kind 
of transcendental argument, it becomes necessary to hold that it may be, in 
the process of inquiry, ascertainable. If the connaturality of mind and matter 
should be held as a sound hypothesis that explains some events – for example 

3 In one particular passage it is possible to perceive why he said that he would not “take it 
hard” if his philosophy were to be identified as a form of Schellingism. He says: “I may mention, 
for the benefit of those who are curious in studying mental biographies, that I was born and re-
ared in the neighborhood of Concord – I mean Cambridge – at the time when Emerson, Hedge, 
and their friends were disseminating the ideas that they caught from Schelling, and Schelling 
from Plotinus, from Boehm, or from God knows what minds stricken with the monstrous my-
sticism of the East. But the atmosphere in Cambridge held many an antiseptic against Concord 
transcendentalism; and I am not conscious of having contracted any of that virus. Nevertheless, 
it is probable that some cultured bacilli, some benignant form of the disease was implanted in 
my soul, unawares, and that now, after long incubation, it comes to the surface, modified by 
mathematical conceptions and by training in physical investigations” (W 8: 135, italics are mine).

4 The very conception of a “final purpose,” a “final state” or “highest principle,” i.e. of 
a form of summum bonum, plays a major and a decisive role in Peirce’s later philosophy. His 
conception of this final idealization is quite singular in the modern philosophical tradition; 
moreover it is somehow abandoned nowadays, as if it were nothing more than a curious piece 
of some useless philosophical decoration.
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our ability to guess the secrets of nature, the security of general forms of in-
stinct, the connaturality between some natural processes and some processes 
of the human mind – the community of inquiry must verify it in the long run in 
order to ascertain it scientifically – with a sound method of inquiry – and then 
to be able to hold this hypothesis as a reality of nature (Pape, 1989: 361).5

It follows then that the root of all being should be One; and if two elements 
of a given state of things possess the same characteristics, they partake of an 
identical being. Second, if we make an analysis of the observed facts, drawing 
a general induction from them, we find that all realization of existence lies in 
some form of opposition, such as attractions, repulsions, visibilities, and cent-
ers of potentialities generally. Finally, we find the law that the end of being and 
highest reality are the living impersonation of the idea that evolution gener-
ates (CP 1.487). 

The agapastic development of thought is the adoption of certain mental tenden-
cies, not altogether heedlessly [...], nor quite blindly as the mere force of circum-
stances or of logic [...], but by an immediate attraction for the idea itself, whose 
nature is divined before the mind possesses it, by the power of sympathy, that is, 
by virtue of the continuity of mind (W 8: 196).

Conclusively, love is not only a religious or a personal emotional feeling, 
but is also a logical living principle that requires the continuity of its applica-
tion for the purpose of developing itself in the world. In this sense I will further 
develop Peirce’s concept of love in order to render it applicable within the do-
main of culture. In the next sections I will further develop the concept of love, 
its relation with the individual and with the community, and its importance for 
the idea of culture.

Section II  
Individual, community, normative ideals

As was noted in the introduction, there is a dualistic tension between the terms 
“individual” and “community” in most discussions of culture. The term “indi-
vidual” is used as a minimal unity within social studies. It is equivalent to say 
that an individual is a person, and a set of persons within a cultural context 
forms a community. Most cultural studies take it for granted that the human, 

5 Helmut Pape affirms that: “Obwohl Peirce also mit Schelling und Hegel die These teilt, 
dass Geist und Materie identisch sind, so unterscheidet sich sein Idealismus vom absoluten 
Idealismus in der Beurteilung der Bedingungen, unter denen diese Identitätsaussage sich als 
wahr zu erweisen hat. [...] Von Schelling [...] unterscheidet Peirce sich genau dadurch, dass er 
die notwendige Identität von Geist und Materie nicht als Voraussetzung an den Anfang stellt, 
sondern an das Ende eines Evolutionsprozesses.” 
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as person, i.e. singular, particular, and the community, as a general aspect of it, 
are the object of inquiry. It is not my intention in this paper to develop this argu-
mentation, for it would require a whole new line of research within the subject 
matter of cultural studies. I shall bypass it by introducing a new connection in 
terms of forming and shaping culture towards an aim, which is the agape.

In order to be able to apply the hypothesis of the agape within the conduct 
of a person, and therefore construct the argumentation for a culture based 
upon love, it is necessary, first, to discuss within Peirce’s philosophical back-
ground the meaning of these terms “individual” and “community.” What in 
fact, in the light of Peirce’s philosophy, is an “individual”? To clarify this, I make 
reference to a passage in his writings where he affirms: “I, myself, properly 
speaking, do not exist. It is only a replica of me that exists, and I exist in that 
replica as the effect of my being as a law” (NEM 3/2: 368). 

Peirce means by this that an individual is, in his understanding, a form of 
actualization, that is, an embodiment of a conduct, which exists “here-and-
now” and is a replica of his whole being as a law, or as a bundle of habits. While 
every person gathers experience in the course of life, that person will develop 
a set of particular habits of conduct. These habits will be a disposition to act in 
a certain way. This disposition to act is what Peirce calls a bundle of habits. But 
to act, that is, to embody the habit in the world of existents, is an actualization 
of the habit, of that being as a law. Peirce explains the relation between indi-
vidual and community in the following passage:

[...] a person is not absolutely an individual. His thoughts are what he is “saying to 
himself,” that is, is saying to that other self that is just coming into life in the flow of 
time. When one reasons, it is that critical self that one is trying to persuade; and all 
thought whatsoever is a sign, and is mostly of the nature of language. The second 
thing to remember is that the man’s circle of society (however widely or narrowly 
this phrase may be understood), is a sort of loosely compacted person, in some re-
spects of higher rank than the person of an individual organism (CP 5.421, 1905).

Following this passage, it is possible to draw some conclusions as regards 
the continuity (CP 6.173)6 between person, individual and community. In this 
sense, there is a connecting principle between these two elements within the 
social organization. From a sheer biological perspective, there must be a liv-
ing condition to embody life; but one individual organism is not an individual 
nor a person, but an instance of the embodiment of one’s bundle of habits. 
Life manifests in several forms, and, as Peirce argues within his philosophical 

6 This logical principle, synechism, derived from the Greek word synechismós, synechés, 
“is that tendency of philosophical thought which insists upon the idea of continuity as of prime 
importance in philosophy and, in particular, upon the necessity of hypotheses involving true 
continuity.”
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context, life cannot and does not reduce itself to a set of particular organic 
individuals. Rather, the several organic individuals are the manifestation of life, 
of a broader form of mind, which is life. And it is the same with the social and 
cultural context. In this regard, Peirce explains:

Now you and I – what are we? Mere cells of a social organism. Our deepest sen-
timent pronounces the verdict of our own insignificance. Psychological analysis 
shows that there is nothing which distinguishes my personal identity except my 
faults and limitations – or if you please, my blind will, which it is my highest en-
deavor to annihilate (CP 1.615; Aydin, 2009: 438).

With this, Peirce introduces his own version of community.7 To explain it 
he takes the direction of scientific development, which was Peirce’s first con-
cern. But in time he will have developed his own fruitful theory of community; 
this theory will have its pinnacle with the latest developments of his semiotic 
pragmatism in the early part of the 20th century. Peirce suggests that the de-
velopment of thought through research is a sort of social phenomenon, if it 
is considered that thinking is not a singular capability of some particular and 
isolated brain inside a skull. As an argument for this, Peirce conceives from 
early on that researchers in different places at different times could reach the 
same results or develop the same processes of inquiry without knowing each 
other; and this is a well-known phenomenon in both the scientific and artistic 
worlds. Moreover he considers mind as a general entity, whose capabilities 
for seeking the truth will be best embodied in some community of inquirers, 
which he regards as the more important reasoning entity, and as we shall see, 
even taking into account the philosophical reformulations and changes in Pei-
rce’s thought, he will hold this general concept of mind almost unchanged.8 

7 Peirce’s conception of a community has not however reached the same maturity as, for 
example, Josiah Royce’s concept of community. In Royce’s monumental work The World and 
the Individual, he develops a mature conception of community and individual, although not 
based on semeiotic principles as Peirce tried to do.

8 See, for comparison, the latest conceptions of mind, consciousness and semiosis in: Pei-
rce, 1983. This book is a complete German translation from the manuscripts of the “Syllabus 
of certain topics of Logic” (1903) by Helmut Pape. See especially pp. 170–171. See also EP 2: 
371–397, “The Basis of Pragmaticism in the Normative Sciences.” These manuscripts, which 
have been partially published, some in “The Monist” (1906), offer one of the latest rearrange-
ments of the role of pragmatism, normative sciences, and the concept of semiosis in Peirce’s 
later thought. Those modifications, however, present no antagonism whatever to Peirce’s ear-
lier notions of a community of inquirers and semiosis. I particularly agree with Helmut Pape 
when he states that there is no point in dividing Peirce’s philosophical developments into three 
or four distinct phases. What has to be considered is the very continuity of his thought, which 
presents progressive corrections in its development. I also agree with Andre de Tienne, when 
he affirms that if one wants to understand Peirce’s philosophy seriously, it would be wise to 
include in one’s studies Peirce’s earlier notions on scientific inquiry, in order to understand 
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As a remarkable feature of medieval thought and its modus operandi Peirce 
emphasizes the greatness of the cultural and intellectual products of that age, 
in which the individual gives room for the community, revealing the “complete 
absence of self-conceit on the part of the artist or philosopher,” whose works 
were designed not to conceive his ideas but the universal truth (W 2: 465). 
Generally Peirce also believes that “all the greatest achievements of mind have 
been beyond the powers of unaided individuals” (W 8: 203). Furthermore, he 
adds that “apart from the support this opinion receives from synechistic con-
siderations, and from the purpositive character of many great movements,” 
there would be “a direct reason for so thinking in the sublimity of ideas and in 
their occurring simultaneously and independently to a number of individuals 
of no extraordinary powers” (W 8: 438). 

Peirce’s first formulation of what would be known as the semiotic prag-
matic maxim reinforces his anti-transcendentalism, for he argues, firstly, that 
being is one thing and being represented is another, and secondly, that what-
ever that can be represented to have being, has its being in the practical effects 
it could produce in some mind (Parker, 1998: 17). Furthermore, Peirce attaches 
to this the value of a general method of inquiry based in the general idea of 
“progressivity” of knowledge, a continuous form of inquiry having its télos 
in some ideal final of a given process of inquiry, which, if held long enough, 
should approximately reach the truth. He often calls it the third grade of clear-
ness, which “consists in such a representation of the idea that fruitful reason-
ing can be made to turn upon it, and that it can be applied to the resolution 
of difficult practical problems” (Peirce, 1987). In order to achieve this grade 
of clearness of apprehension, Peirce formulated a general rule, which runs as 
follows: “Consider what effects, which might conceivably have practical bear-
ings, we conceive the object of our conception to have. Then our conception 
of these effects is the whole of our conception of the object” (W 3: 266, italics 
are mine).9

However vague it may seem to be, Peirce’s argumentation in defense of 
this community states that a scientist must recognize the logical necessity of 
a self-identification with the interests of the community. In order to discov-
er some secrets of nature one must strive to develop the way of thinking of 
a truly committed scientist. The views of this scientist reveal some scientifically 
valid inferences which must be adopted by someone who wishes to discover 
some secret aspects of nature. Finally Peirce affirms that this ideal perfection 

how he deals with early philosophical problems, which furnished him with answers and mature 
ideas with which to deal with the later problems of his system.

9 This is the famous maxim of the pragmatism in its inaugural formulation of 1878; it first 
appeared in the article How to Make our Ideas Clear, published in “Popular Science Monthly” 
January 12, 1878, pp. 286–302.
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of knowledge – by which we should suppose that reality is constituted – must 
thus belong to a community in which this identification is complete (W 2: 271). 
And this early conception of science and community led him to develop his 
idea of science as being the concrete body of the proper activities of the inquir-
ers, “in seeking such truth as seems to them highly worthy of life-long devo-
tion, and in pursuing it by the most critically chosen methods, including all the 
help both general and special that they can obtain from one another’s informa-
tion and reflection” (EP 2: 372).

Although this concept of the community of inquiry, along with its attached 
notion of an infinite hope (EP 2: 271–272), has a great potential to be a suc-
cessful and logically sound Erkenntnislehre,10 or theory of knowledge, it none-
theless presents some problematic and counterfactual operational aspects. 
However, Peirce will rely on the regulative principle of synechism, or conti-
nuity, which will guarantee the continuity of the possibility of knowledge by 
investigating what sort of hypothesis is fit to be entertained and examined in 
the process of inquiry (CP 6.173).11 The ultimate purpose of thought is, in this 
sense, according to Peirce, quite beyond actual human comprehension. But it 
can be approached asymptotically: that is, through the indefinite replication of 
self-control upon self-control, the human’s feeling, conduct and thought can 
be developed through experience and learning and he thus grows a general 
highest ideal – not for himself as an individual, but to be part of a greater evo-
lutionary plan, or as Peirce puts it, to take “the share which God permits him 
to have in the work of creation” (CP 5.402, 1906). The highest ideal, as Peirce 
stated, appears to us as a thoroughly developed bearing towards a disposition 
that will enable one to develop a feeling towards which ideals one have to 
orient themselves, and which determines further habits of feeling, habits of 
conduct, and habits of thought which one has to establish and to grow towards 
the discovery of further better ideals. By following this path, one – a person 
– embodies these ideals further and further, thus shaping her as well as the 
community’s life.

This ideal is conceived as a qualitative form of the unity of reality and will 
be conceived, in Peirce’s later philosophy, as a part of the development of con-
crete reasonableness in the world (EP 2: 377–378).12 Here a strong link is sug-

10 In this work I will translate the German concept Erkenntnislehre as theory of knowled-
ge, for the use of the word epistemology would present some technical complications.

11 An except of Peirce’s 1902 definition of Synechism in Baldwin’s Dictionary of Philosophy 
and Psychology, vol. 2, The Macmillan Co., New York 1902, p. 657.

12 Esthetics turns out to have the most general aspect of an axiological echelon within the 
normative sciences: this particular science must deliberately conceive the highest ideal, which 
appears as a habit of feeling that reasonably recommends itself in itself, and is therefore worthy 
of being identified, pursued and inquired upon, aside of any ulterior consideration, regardless 
of anything else.
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gested between Peirce’s conception of “growth of concrete reasonableness” 
and “continual increase of the embodiment of the idea-potentiality,” and his 
theory of Agapism. There are similarities of principles that suggest a logical 
connection and their continuity in his thought, and those similarities should be 
better explored. 

With this framework it is possible to consider a propaedeutic for esthetic, 
moral and logical self-control, also of prime importance for the applicable ide-
als within a community. The esthetic, moral and logical instances by which the 
highest ideal becomes perceivable and applicable become improved through 
the iteration of self-control upon self-control, for in this continual process they 
correct, organize and add content to one another (Kent, 1987: 280–281). In this 
manner the comprehension and the structural relations of the ideal will also be 
continually augmented. This evolutionary development of the esthetic, moral 
and logical instances shows the purpositive character of the highest ideal; or 
in other words, makes more apparent some particular feature of the ideal that 
should be regarded as admirable – though not completely, but within a process 
that reveals it continually. Regarding the action of an ideal and its purpositive 
character, Peirce states that “every purpose, although it relates to action upon 
an individual subject, is in itself general. In the inception of its first fulfilment, 
whether in reality or in imagination, it is broadly general and simple. But in 
the process of working itself out, it necessarily becomes successively more and 
more definite and complex, and each of these determinations may usually take 
one or another of several forms” (Manuscript no. 1343 from the year 1902: 
14–15). Thus, the only way to define ourselves as persons is by virtue of our 
interactions with others in a form of cultivation. And humans can only become 
persons by going through a process of rendering generality and embodying ge-
neral forms in their interactions. That is to say, humans become persons only 
through the formation and interactions of social habits, i.e., “by virtue of the 
belief in the embodiment of common ideals, which are no less than concrete, 
physical events” (Aydin, 2009: 440).

Conclusion… or rather: further notes on continuity 

As I have set out, the highest ideal as conceived by Peirce, which shares sim-
ilarities with the agapastic form of development, is able to modify the rules 
of self-control and therefore modifies action and experience as well. And this 
modification occurs not only for the one individual that embodies and devel-
ops a higher ideal; other humans will also be part of and play a significant role 
in this development. As Peirce says, the centrifugal movement of an ideal re-
bounds in a new centripetal movement, and so on. But even if Peirce gives 
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a strong emphasis to the generalization process, i.e., creating general social 
habits and developing general ideals, the perception and the incorporation of 
ideals themselves can only be accomplished in the concrete conduct of persons 
within a society or a community. Peirce’s concept of concrete reasonableness, 
as we have seen, implies that the particular lives, conduct and development of 
persons are in a sense means to the fulfilment of a general evolutionary pro-
cess, which escapes actual human recognition. 

As Ciano Aydin affirms, Peirce can be considered, because of this particular 
consideration of human beings and highest ideals, as an anti- or post-humanist 
thinker in the particular sense that he does not hold the human being to be the 
final product of the evolutionary process. What makes human beings human is 
their ability actively – or I should say deliberately, guided by higher ideals – to 
contribute to something higher and more developed.

In order to achieve this, it is necessary for human individuals as well as hu-
man communities to seek beyond the actual, present and individual lives and 
existences and become a part of an evolutionary process which goes beyond 
our human limitations. Only by overcoming the fragmentary existence of a hu-
man individual can that individual become a person, thereby creating culture. 
Perhaps it is this view that makes Peirce a humanist in a different and even 
better sense, as stated by Aydin. A culture of love is not only a culture based on 
a moral rule from a general form of Golden Rule. Far more, to conceive such 
a culture, one has to develop a deep belief and self-control towards the admi-
rable. The perception, development and embodiment of highest ideals welds 
persons together into a community. A Culture based in love is, then, the pin-
nacle of the logical movement of the Agape, which manifests itself culturally 
in the form of an ardent impulse to fulfill another’s highest impulse, from each 
individual to the whole, having these aspects of love, unconditionally, as bear-
ings for future conduct. This is, I believe, the only possible way to create an 
evolutionary and self-controlled culture based on Agape, or evolutionary love.
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Summary 

The aim of this paper is to develop hypothetical guidelines for a cultural development 
based on the law of growth by love. For that purpose I discuss first the concept of 
love according to Peirce’s ontological hypothesis in his doctrine of Agapism. In the 
second section, I discuss the implications of individual and community within Peirce’s 
philosophical framework, with special emphasis on Peirce’s theory of ideals. The con-
cluding section discusses the practical bearings of this hypothesis of a culture based 
on the law of growth by love.
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