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THEMATIC INTRODUCTION

There were two main phenomenological events this year.

The first was the 61-st international congress on Phenomenology organized
by the World Institute for Advanced Phenomenological Research and learning. The
congress was hosted by Istanbul Kultur University from June 27 to July 1, 2011. The
topic of the congress was the following:

Phenomenology and the Human Position in the Cosmos —
The Life-World, Nature, Earth

The second was the OPO IV World Conference on Phenomenology held in
Spain, in Segovia from the 19" to the 23" of September 2011. The topic of the
conference:

Reason and Life. Responsibility of Philosophy

The 61-st congress on phenomenology offered a vast range of problems
commencing with phenomenology of poetry and fine arts and embracing the
phenomenological interpretations of cosmology in relation with human creativity. In
the reports and discussions the cosmos was unfolded as a metaphysical area of
creative forces which influenced the human mind to go beyond the constitutive
activity of thinking to the unconscious sphere of human creativity. According to
phenomenological viewing the life now enters a new area of development under the
spell of cosmic-metaphysical forces. The life appears to be the phenomenon which
takes into account the inter-phenomenal openness of being toward the metaphysi-
cal sphere.

At the Istanbul Congress these complicated and profound problems of
contemporary world were discussed from various angles. Human-transcendental
position in the cosmos, which sounds as a counterpoint to his\her natural position
appeared to be the backbone and the major theme of the discussions. It is not easy
to outline all the diversities of problems, methodological approaches, suggestions
and ideas revolving round the nucleus of central topic but all the debates eventually
came to some reducible position to the basic dilemmas serving as a starting point of
the congress.

While discussing these problems the participants took into account the
cosmological theory of “big bang“ concerning the incipient explosion of the nucleus
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of the matter and extension of the system of galaxies. It was also important the
suggestion concerning the intelligibility of the universe in accord with theory of
relativity and other various ideas like the issue of “black holes” within the matter, etc...
But all these conceptions make cosmological viewpoints according to physics. To
speak about metaphysical aspects of cosmos in sphere of genesis of being we also
need philosophical approach. The major leitmotif of Istanbul congress was the
phenomenological approach to the cosmic forces in its integrity with human creativity.
Phenomenology assists to grasp the universe in dynamic process of becoming the
being and besides, it takes into account the sense-formation act of ideas reflecting
the process of this cosmic development. Putting in other words, phenomenology
embraces the motion of cosmic forces in its integrity with transcendental conceptual
basis. Such a complicated problem is far from the physical viewpoint. For the
physicist the cosmos presents the area of physical-celestial bodies and cosmic
relations are reducible unto the interactions of physical objects. Even if we shared the
position of Einshtein concerning the intelligibility of the cosmos it would be the
intelligibility from the viewpoint of physicist — who considers the cosmological
concepts and ideas as an ideal, as stable basic forms which determines objectively
physical objects and relations in-between. Einshtein’s viewpoint of cosmic
intelligibility implies that order of cosmos has an absolute character and all the
cosmic phenomena eventually are reducible on the some intellectual position and on
the system of knowable concepts and ideas. In other words, there is a possibility to
unfold cosmos completely according to some logical concepts and development of
human mind shares this intellectual position.

Although the cosmic order has intelligible (geometrical) structure, phe-
nomenological position rejects the absolute intelligibility of cosmos. Phenomenology
takes into account the metaphysical, unknowable as principle character of universe
and what is more important, it does not regard this unknowable aspect in negative
sense (which according to physical viewpoint must be overcome). Phenomenology
interprets cosmic non-cognoscibility as a positive value, which must be kept as the
basis of human creativity and as an everlasting perspective of creative development
of cosmos.

Therefore cosmic order is not completely intelligible and absolutely clear, it
has some uncertainty since it is provided by the live process of sense-formation.
Thanks to this positive uncertainty cosmic order has changeable and creative
character in the perspective of endless development.

These profound and essential problems of new cosmology drove all the
reports and debates and even free conversations in Istanbul congress. Many
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questions arising during the discussions need further development and elucidation.
Problem of human creativity in the cosmological context appears to go beyond local
scientific meeting. The coming phenomenological congress which is planned in
Paris, in 2012, will develop this important topic of contemporary creative thinking.
61-st Congress on phenomenology was a significant philosophical event of
this scientific year to be held in the Istanbul kultur University and we would like to
express our gratitude to stimulator these annual congresses, to the President of
World Phenomenological Institute, to Mrs. Tymienicka Anna —Tereza and to the
Local Organization Committee of the Cogress chaired by: Erkut Sezgin and the

members of committee - Mert Cadlar, Omur Ceylan, Emre Ibyk.

The world conference on phenomenology, IV O.P.O. meeting which was held
in Spain, in Segovia (2011, 19-23 September) regarded the living horizon of
reason and responsibility of philosophy to resolve this relevant problem of modern
thinking. Organized on high level, the conference inspired a warm, amicable
atmosphere and made a solid background for philosophical debates evolving
many phenomenological aspects of reason and life.

Phenomenon of Human creativity in its metaphysical mystery, the
manifestations of living forces of consciousness, phenomenological reflection of
dance as an expression of body language, phenomenological interpretation of Don
Quixote — the viewpoint according to which the ideal vision of Don Quixote
presents the result of bracketing of life experience, the melody of life, a new vision
of similarity and difference between phenomenological approaches of Heidegger
and Husserl, the limits and horizons of linguistic expression etc... All the diversity
of these problems turned into an unquenchable source of permanent debates and
conversations and saturated not only the conference halls of the University of
Segovia but it also embraced impressing sightseeing of this marvelous Spanish
town. Discussions rolling round the central topic eventually came to the point that
according to phenomenology the irrationality of life would not be incongruous with
openness of human mind if we went beyond constitutive function of thinking in the
sphere of human creativity. Such profound result of phenomenological inquiry
echoes the leading topic of Istanbul congress emphasizing the cosmic-metaphysical
forces as a source of Human inspiration and creative thought.
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The contributions of lon Copoeru, the General secretary of OPO — (organi-
zation of the phenomenological organizations) and the president of Spanish
Phenomenological society Agustin Serrano de Haro and the members of
organizing committee - Xavier Escribano, Javier San Martin, Antonio Lépez Pelaez,
Jesus Diaz, Carmen Loépez, Pau Pedragosa, Joan Gonzélez, Tomas Domingo
Moratalla, Maria Luz Pintos, Carlota Serrahima and external advisors Lester
Embree, Rose Mary Rizo-Patron, and technical support - Sonia Ester Rodriguez,
Joan Molina, Rocio Garcia de Leaniz, Agata Bak, were highly appreciated at the
Segovia conference.

There was the 12" Annual International Conference on American Studies
in Thilisi, Georgia, In May 2011. The conference was held in the institute of
American Studies at Iv. Javakhishvili Thbilisi State University, Department of
Humanitarian Sciences. It was organized by Georgian Association for American
Studies. The topic of conference was “The New Challenges of XX Century”. Although
the attention of Georgian and Foreign scholars was focused on this major theme, the
great part of reports was devoted to the system of American values on the
background of modern Human values including traditions and values of Georgian
national culture. Discussion led to the philosophical and practical problems of new
Challenges of XX Century in tremulous state of the contemporary world, with its
ethnical conflicts playing a subversive role in the process of globalization of the

world.

The central part of the journal includes the phenomenological works and the
new studies of Georgian and foreign scholars in historical retrospection and in
perspective of new development of contemporary philosophy and modern culture.

The keynote speeches, the abstracts and the programs of scientific meetings,
mentioned above are offered at the end of the current issue.
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The new literary supplement as the section of resent cultural events in
Georgian literary art meets new achievements of art of translation of Georgian
classical literature, namely the translation of stories of Georgian great poet Vazha-
Pshavela by professor Lali Djohadze and translation of poetry of famous poet
Galaction Tabidze by professor Innes Merabishvili. We also consider the
phenomenological motives in modern Georgian prose poetry. The method of
phenomenology, as the way of creativity goes beyond philosophy and is widely
used in spheres of science, art and literature. We selected the works of art of
Georgian writers according to this phenomenological attitude.

We do hope that the issue of the journal will provoke interest of Georgian and
American readers in philosophical and cultural spheres of contemporary thought.



PROBLEMS OF PHENOMENOLOGICAL
PHILOSOPHY




ESSAYS ON PHENOMENOLOGY

MAMUKA DOLIDZE

Phenomenological Society of Georgia
e-mail: mamuka_dolidze48@yahoo.com

QUANTUM - PHENOMENOLOGICAL APPROACH TO THE
PHENOMENOLOGY OF LIFE

In the presented paper we would like to develop our understanding of the
significant research of professor Tymieniecka (2) in the light of phenomenological
conception of quantum theory. This conception is originated out of our work
“‘Phenomenology in science and literature” (1).

We think that phenomenological approach reveals the openness of the micro-
world to the world of life and especially to the kingdom of human life which appears
to be unfolded thanks to playful development of creative powers within the whole
context of individualization of being.

* % %

Professor Tymieniecka considers the essence of the human being in the
dynamic state of development and emphasizes its integrity with the context of
individualization of life, on the backbone of more wide process - the process of
becoming the being. The philosopher rejects the stereotypical view of human
essence as a stable nucleus of salient features which distinguishes him/her from
the other human creatures. Instead of this traditional view Tymieniecka focuses on
the changeable nature of man which is far to be exhausted by the traditional
concept mentioned above.

Though the traditional essence also takes into account the changeable nature of
man and this stable definition is open to the perspective of unfolding new features.
Nevertheless Tymieniecka’s point of view differs from this traditional standpoint; tradition
considers the essence of man in coexistence with its development for the sake of new
possibilities. We think that Tymieniecka does not accept the direct coexistence of the
stable essence and changeable (progressive or regressive) nature of man. Indivi-
dualization of life as an unfolding act of human essence presents a part and a parcel of
the process of becoming the being. Phenomenology rejects the direct link between the
beings, as a system of established things and becoming of being as a process of
revealing the essence through the bracketing an existence. Traditional, stable essence
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refers to the system of beings, phenomenological essence should be considered in other
dimension; in the dimension of becoming the being to reveal the essence.

Professor Tymieniecka considers the formation and creative development of
life in sequence of a human being. It is important that she deems the act of
differentiation as a way of unity of human life within the condition of becoming. The
matrix of vital construction operates with organic significance of life and incipient
state of its adapting with existential circumstances anticipates the process of
unfolding the life.

Tymieniecka discloses the creative dimension of human mind which is
compounded to the network of natural necessities. The mind through imagination
goes beyond natural demands of life and embraces the inter-subjective sphere of
social relations. The living agent of vital constitutive system, who controls the
mechanism of selection to adopt existential conditions, now turns into the creative
agency of mind which through the interplay between the individual existence and the
life — network (within which it is ingrown ) strives for an aim of “ achievement” .

“This essential feature endows human self - awareness with an inner
conviction of being “free”. Free to project, free to choose, but does it mean free to
achieve?“ (2).

The question leads us to the problem the author sets at the end of her inquiry.
The creative development of mind means the development of the whole life - world
passing in a new phase of becoming the being with crucial changing of coexistence
of natural being with “essential virtuality, by the intrinsic ontopoietic sequence” (2).

The creative progress of human mind seems to take part in this innovation but
on the other hand the avalanche of achievements involves the human mind so that it
can not be the master of this non-reversible process.

Tymieniecka’s conception reveals the interplay of individual existence with
the network of life. This playful relation is balanced in sphere of “in-between” of
the matrix of vital necessities and imaginario creatrix. The very fact of emergen-
ce of imagination and inventive powers confirms the principle of differentiation for
the sake of unity. Namely the interplay means that natural living agent enters the
double position of freedom and necessity. He exists keeping and directing the
process of adopting with existential conditions and at the same time he gets rid of
himself from the previous relation, to imagine and estrange himself and to
discover the new relation with life-conditions .

The interplay of creative mind with the network of life expresses the inventive
and unpredictable nature of human development. The self-existed, spontaneous,
auto-regulated and creative unfolding of life includes in itself the playful agent, which
always strives against vital construction of life keeping the self in state of openness
toward the unexpected turns , leading it to the influx of new achievements.
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* % %

The relation between vital constraint and imaginative freedom of creativity
echoes with situation of complementarity arising in the sphere of quantum physics.
Phenomenological interpretation of this strange quantum-physical situation
suggested the idea that the wave-particle dualism of atomic events is factually the
dualism of two mutually excluded physical experiments; the cognitive situation,
revealing the essence (physical sense) of a quantum object excludes the experiment
which displays the existence of the same one.

Professor Tymieniecka seems to use the same principle of complementarity in
sphere of human development. Vital constraint and imaginative freedom of creativity
both seems to be the mutually exclusive states of human being. The first refers to the
existential necessities of life whereas the second presents the creative unfolding of
the essence of human life. We do not intend to draw the full and complete analogy
between phenomenology of life and phenomenological conception of quantum
physics but despite the differences some similarity could be observed.

Tymieniecka emphasizes the discontinuity of passage between two different
states of human development. Selective and decisive contribution of vital agent to
adopt the external conditions is incongruous with imaginative freedom of creative
agency. Combustion of creativity sounds as a counterpoint propelling the mind
beyond vital necessities to the freedom of creative life.

“...it stems from an imaginative propulsion of the mind, it carries an aim of
“achievement”.

This essential feature endows human self awareness with an inner convic-
tion of being free” (2).

The analogy with quantum physics suggests the idea that the “inner convic-
tion of being free” is not only the psychological phenomenon. It can be matched with
indeterminism and probability of quantum phenomena. Indeterminism does not reject
the causality. If quantum particle conducted itself as a wave it could not be absolutely
free, it would have the hidden deterministic factors; but because of wave-particle
dualism, these factors would be devoid of sense of causal substance, since they
refer to the existential-particle picture which is incongruous with wave-essential
description of atomic events.

Accordingly, the “inner conviction of being free” derives from conjugate-
incongruous relation between vital constraint and imaginative freedom. In the
kingdom of creativity the human self is free although it is determined by the vital
necessities. In the perspective of unfolding the human essence, these existential
factors are deprived of the sense of causal substance. Therefore the freedom of
human self is not psychological phenomenon. It is really based on the dualism
between vital constraint and creativity.



Problems of Phenomenological Philosophy 15

* % %

Now to develop our analogy we would like to expand and stipulate some
points of phenomenological interpretation of quantum physics. Quantum theory,
arising at a daybreak of new, non-classical physics played a major part in a very
interesting view of modern thinking concerning the problem of phenomenology in
modern sciences.

In respect to our position it is worth noting that we have introduced the
concept of intentionality in the realm of microphysics. Such position seems to be
fruitful, since the mode of “openness” as a result of intentionality of quantum situation
discloses it to a vital being which arises as an unknown subject on the playful stage
of quantum effects.

The life-system exists on the level of molecular interactions. It is the cell which
presents the rudimentary nucleus of life. Hence on the level of atomic relations the
life can not reveal itself. In sphere of atomic world, the life presents the hidden,
unobtainable phenomenon.

Nevertheless modern philosophers use the quantum theory to investigate the
life, consciousness, society, in a word, all the phenomena of an alive being. This fact
inspired us to examine closely the phenomenological character of quantum physics.

We Think that the mode of openness of quantum system means that the latter
has an intentionality to the phenomenon of life, although the life has never been
revealed on the quantum level.

Thanks to this intentionality, the life participates in the forming of quantum
reality in a double way: first, we suggest that the measurement device presents a
representative of a life-system (consciousness) in a quantum area. It is the
measurement device which makes the physical sense of a quantum object and
hence operates with individualization of being in the atomic sphere. .

Second, the quantum situation ( including in itself the measurement device)
can be open toward the life in its special sense; the quantum event might be a pivotal
factor of organic matter and its superstructure — biological system, psychological self,
consciousness, society, art etc.

Incomparability of life with quantum system manifests itself through an
incompatibility of the measurement device and the atomic object. This incompatibility
has positive sense. It is fruitful and it must be kept. Therefore the measurement
device is considered to be a classical object which is not reducible to the system of
quantum particles. (Accordingly, the wholeness of life is not reducible to countless
diversity of atomic events.)

Thanks to this incompatibility the classical, measurement device plays a role
of consciousness and makes the physical sense of a quantum object. To be more
precise, the quantum measurement shows that the sense might emerge on its own in
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interaction of physical objects, if these objects were mutually incompatible and if they
complemented each other.

We call them conjugate objects.

The “objective” sense of atomic events has an essential nature since it
conducts the behavior of quantum particles. Therefore the measurement device
could play a role of consciousness which would be indifferent to the real attendance
of human consciousness.

This model of self-generation of sense can be used in physical reality as well
as in the sphere of human creative development. It entitled us to draw an analogy
between quantum phenomenology and phenomenology of life.

Our analyses eventually comes to the point that despite incomparability
mentioned above ( or just because of it), the quantum system has an intentionality to
the wholeness of life. This intentionality, through the measurement process makes
the physical sense of quantum particles.

Therefore, unlike the classical physics, there is an inseparable unity between
quantum measurement and quantum object. It presents an integrity of subjective and
objective beings in the micro-world.

We suggest that such strange, non-classical situation was implicitly expressed
through the Bohr’s principle.

Investigating the new character of atomic particles, Nils Bohr came to the
standpoint which was unacceptable for classical physics ;

it would be senseless to speak about an atomic object if we do not stipulate
what kind of measurement device could determine it.

Bohr emphasized the dependence of an existence of quantum object on the
measurement situation. The latter makes the physical sense of quantum object. If ,
for instance the device detected the quantum impulse — P , the micro-object would
conduct itself as a wave; if the coordinate X was fixed on the screen of measurement
instrument, the same object would turn into an atomic particle. Such mutually
exclusive relation between P and X is confined in an inequity of uncertainty:

dPdX > h

To put it in other words, Bohr inserts the measurement process and cognitive
situation in the concept of atomic object.

Here we encounter with manipulation which seems to be strange for classical
physics: the cognitive condition is included in existential state of physical object.

Our idea consists in the fact that if cognitive situation (measurement process)
merged with a quantum object and if any cognitive act had an intentionality, the latter
would also become an element of quantum object.
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Introduction of intentionality in the very heart of quantum object echoes with
significant principle of phenomenology of life of Tymieniecka:

the matter has an ability of self-interpretation.

We think that this ability does not present the privilege of a highly developed
life system — human mind, but appears to be the essential principle of being even on
the level of quantum events.

In the sphere of the atomic world, the ability of self- interpretation of physical
matter and intentionality of quantum situation factually are one and the same.

After this phenomenological innovation Bohr’s principle would be widened and
changed in the following way:

it would be senseless to speak about an existence of quantum object aside
from a measurement device and regardless of intentionality which accompanies it.
The latter determines the way of self-interpretation of a quantum system.

Hence, considering the micro-object | must take into account not only the
quantum experiment which determines either wave or particular conduct of atomic
events but | must take into account a new additional phenomenon — the intentionality
of this experimental situation.

* % %

Quantum intentionality helps us out of century-old confrontation between
deterministic and in-deterministic interpretations of quantum theory.

Heated debates between Albert Einstein and Nils Bohr growing into
deterministic — in-deterministic dilemma seem to be resolved from this
phenomenological point of view:

the both — deterministic (according to Einstein) and in-deterministic (following
Bohr) interpretations of quantum physics are right. The first would be acceptable if a
quantum situation had an intentionality to the life-system, the second could be useful
if a quantum object presented the element of non-living matter.

It is important that such phenomenological approach also takes into account
the distinction between essence and existence of a physical object.

The strange, non-classical situation arising in quantum physics was the result
of mixing the essential and existential aspects of an atomic object. Certainly, in
quantum experiment we deal with the process of generating the essence ( making
the physical sense) of an atomic object beyond dilemma - either this object exists or
not. (Quantum phenomenology considers this question as a metaphysical problem.)

It does not mean that a quantum object presents the phantom of imagination,
or it is an ideal model to explain the results of measurement; it only means that the
process of disclosing the essence of a quantum phenomenon (the act of making the
physical sense) is incongruous with an act of ascertaining the existence of the same
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one. The essential and existential aspects of a quantum-cognitive situation both are
in opposite, exclusive relations, they are expressed through the wave-particle
dualism.

The problems arising in cognition of the micro-world seem to be the result of
mixing this mutually exclusive aspects of quantum phenomena.

* % %

Now, to summarize our analyses we would like to emphasize once more:

phenomenological approach leads us to an equality between in-deterministic
and deterministic interpretations of a quantum theory. Despite the disagreement and
unquenchable debates between these opposite views we must share the alternative
way of thinking and admit that both points of view are right.

If intentionality presented the innermost feature of a quantum situation, the
feature of self-interpretation could also refer to the nature of micro-physical matter.

We suggest that when a quantum system participates in an act of indi-
vidualization of life, it interprets itself as a deterministic system.

If quantum particles represented the micro-structure of non-living matter they
would be unfolded as in-deterministic phenomena. Therefore, our analogy with
conception of human development refers to the “deterministic” interpretation of the
quantum theory.

Although the “conviction of being free” (2) in Tymieniecka’s model stems from
non-compatibility of vital constraint and imaginative freedom, it reveals the unity of
mutually exclusive states of human development. But it is not a dialectical unity. It is
a unity according to the principle of complementarity, which takes into account the
discontinuity of passage between a vital agent and creative agency.

Consideration in detail of the difference between deterministic and in-
deterministic interpretations of quantum phenomena (according to a vital or a non-
living matter) goes out of the presented paper.

We would like only to emphasize that the creative interplay within the human
development echoes with non-reducible probability of quantum events. In accord with
deterministic view quantum particles come to the stage of microphysics to keep the
essence-existence (wave-particle) duality in a playful state of unity.

The fog-bounded way of unfolding the hidden human potentials seems to refer
to the same effect of a quantum interplay. The differentiation and unity , uniqueness
and regularity of especially human events echo back with strange, non-classical
situation of quantum phenomena. The playful element within unfolding of life turns
the creative development into partly in-controllable influx of achievements leading to
the new turns of human creativity.
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The occurrence of the same element in interplay of atomic events is
responsible for the in-controllable measurement (sense-formation) process leading to
the creative freedom of interactions in the micro-world.

In the light of quantum phenomenology the emergence of life in the process of
becoming the being can be considered as a turning point of intentionality of quantum
systems from in-deterministic unfolding of matter (according to the differentiation of
being) to the deterministic self-interpretation of being leading through the
individualization of life to the unity of the world.

Deterministic unfolding does not mean that quantum description of atomic
events comes to the mono-logical picture of classical physics. Probability, uncertainty
and wave-particle dualism, all these especially quantum phenomena keep their
principle sense in deterministic quantum system but as the latter is opened and
refers to the phenomenon of life, there is a two — fold position of schism and unity
between wave and particle aspects of quantum reality.

Existential (particle) factors are devaluated in the wave (essential ) picture of
atomic events but on the other hand, to save the unity of life they keep their
existential meaning in essential description of micro-phenomena.

Such contradictory state of devaluation and keeping of causal factors is
possible in case of interplay between wave effects and particle causes.

Emergence of life means that in-deterministic unfolding of quantum events is
turned into deterministic development of the same phenomena and the quantum
waves begin to flirt with quantum particles, keeping and at the same time rejecting
their existential meanings.

In respect to our analogy we can conclude that the creative mind in the light of
non-classical, wave-particle dualism sounds as a counterpoint to the physical being
propelling the self beyond vital necessities to the imaginative freedom. This freedom
does not neglect causality. The freedom roots in schism between causal substance
and resulting effect. Leaving the ark of classical causality, creative mind navigates
the stormy sea of new possibilities at the price of risk being perished. The impulse to
go beyond previous borders and to swim for the freedom keeps it on the wave of
creativity. Devaluation and losing the causal sense of the factors which appeared to
determine the creative state of mind drives the self to the “inner conviction of being
free” but on the other hand, to save the unity of life between vital constraint and
imaginative freedom the mind takes into account the deterministic factors of vital
necessities which it removes from the field of creativity.

Such two-fold position of removing and retaining the causal links eventually
shapes the flirting of creativity with determinants of fithess resulting the interplay of
creative mind with the network of life.
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NOTE:

*- It is worth noting that the author of the principle of complementarity, Nils Bohr considered it as a
cultural phenomenon and spread it beyond physics.
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PHENOMENOLOGY OF FREEDOM AND METAPHYSICAL
MYSTERY OF HUMAN CREATIVITY

In the metaphysical mystery of creativity | encounter with impossibility to
express the artistic object. The process of the expression like a river of Heraclitus
thrills me away in a depth of unconscious where any mental constructions, arising in
this dizzy dance of the thoughts and the words must be overcome and destroyed. On
the other hand | am aware that it is the contradictory way of thinking since my stream
of thoughts presents the striving for an aim which makes an intentionality of thought
and brinks to light the darkness of this unconscious state. It is certainly impossible
state of mind since | aspire to a full freedom taking into account that the freedom
always slips away, since my creative thought is intentional; it is motivated by an aim
and besides, | use the ready- made words and concepts. They are given to me in
advance, as a forms of my knowledge which enslaves me.

| am on the edge of despair and happiness. | am in despair since | am aware
that | can not swim the ocean of freedom without the boat which is constructed by the
language, otherwise | would be under the sword of Damocles to sink in a senseless
speech of a madman.

| am happy because despite this danger | feel the strong desire to leave the
boat and swim and follow the hidden stream of an ocean to find something new as a
result of my risk to be perished.

Striving for an unknown | am not motivated by an aim. | am even ignorant
does this aim exist or not. The driving wheel of my venture is the desire to leave the
boat, to break the limits which imprisoned me. | have an intentionality (without
intentionality my motion would lose the sense and coincides with madness) but it is
not an intentionality for an aim. It is an intentionality to leave the boat , to break the
limits and swim for the freedom.

One significant remark: my desire to leave the boat is not rational; it is not
motivated and purposeful process. It rather belongs to the sphere of passions. |
perceive the boat as a prison and | have a strong desire as a feeling of aspiration to
get rid of myself. | keep my striving for the freedom on the level of passion not to turn
it into the rational, purposeful process which would destroy it. To maintain the
freedom and creative function of my desire | must retain it in the sphere of
unconscious passion.

In respect to this problem it would be worth citing the work of professor
Tymieniecka A-T:

‘Indeed, in its progress the creative function is a mechanism of discrimination,
deliberation, and selection. But so is the passive genesis. However, in opposition to
the latter, which works with the material of rational elements of structurizing and their
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selective principles, the mechanism of choice of the creative function is constantly
oriented and reoriented in its modalities by fluctuating inclinations, tendencies,
expectations, aspirations, hidden longings, aversions, and sympathies; all of them,
whether they are dispositional or acquired within the present world ( being matters of
feeling, taste, belief, etc.) seem to escape the authority of our rational powers.” (1)

Our analyses eventually comes to the point that the phenomenological
intentionality as an acts of creativity and liberation does not coincide with
purposefulness. Two forms of intentionality appear to display the freedom going
beyond the purpose. “Intentionality — to” and “Intentionality —from”. The first presents
the orientation of consciousness to construct the object of perception, according to
an aim. It coincides with purposefulness. The second form of intentionality,
“‘intentionality — from”, presents the striving for freedom against objectification of
knowledge. It expresses the creativity and openness of consciousness toward the
metaphysical object which has never released in the world of phenomena.

This two forms of intentionality merges with each other and there is no way to
distinguish the one from another. Nevertheless they have different meanings and act
in a different ways. At the very beginning of act of creativity there is a
phenomenological mood to go beyond borders in a depth of unknown sphere. This
unconscious state is supported by the inner working of consciousness which refers to
the “intentionality-from”. Otherwise, the striving for the freedom leading to the
deconstruction of language would fall in anarchy and chaos of a madness. To avoid
this danger, phenomenological mood, as an incipient point of creativity implies the
consciousness as a second form of intentionality.

As soon as consciousness, in the freedom of creativity distinguishes itself from
the being, it would be generated as an “intentionality — from”. At the same time, it
constitutes and mirrors the being and turns itself into the “intentionality — to”. The new
phenomenon of the human world presents an integral result of collaboration of this
two forms of intentionality.

Thanks to “intentionality-from”, this phenomenon presents the unique fruit of
creativity and right differs in principal from the previous phenomena. Because of
“intentionality- to”, it reflects the suppressed being and dealing with general essence
follows the dynamic order of the human world.

Here we encounter again with strong impact of metaphysical object, which
seems to maintain its unknowable nature in the process of human creativity. This
influence consists in fact that creative function of “intentionality- from” reveals the
insurmountable distance between consciousness and its object, which as a
transcendent object, plays a role of metaphysical thing.

Although the Ilatter is incomprehensible, it is not closed for the consciousness
and manifests itself through the freedom of creativity and subjective tendencies of
phenomenological mood.
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We introduce the “intentionality — from” to avoid the chaos in deconstruction of
any mental constructions arising in our searching for the metaphysical thing. Thus we
confer the status of creativity on the process of deconstruction of thinking turning it
into an act of disclosing the thought toward the metaphysics.

‘Intentionality-from“ has a creative function to distinguish itself from the
objective being and to go beyond any kind of borders. It seems to escape the
authority of rational powers and dwells in subjectivity of phenomenological mood.

“Intentionality — to” is connected with constitutive activity of consciousness . It
uses the phenomenological method (epoche) to reveal the essence of being and
brink to light the act of cognition.

Although we separate this two forms of intentionality, really they are conjoined
and overlap themselves. Indeed! It is really incredible to inspect the separate trails
leading in opposite forms of intentionality. Rather we perceive them integrally dealing
with positive evaluation of negative acts.

If we interpreted the act of deconstruction of thinking in positive sense
considering it as an act of differentiation for sake the freedom, we would come to the
creative activity of consciousness. But the process of deconstruction of thinking in its
metaphysical openness means the act of creation of object and “intentionality-from”
immediately turns into “intentionality-to”. Therefore as soon as | feel the freedom |
become aware that it is my striving for breaking the old form and creating the new
one. Although my feeling is actual, | can not retain the freedom really, it would be
transformed in imaginary phenomenon. But this imaginary freedom is not the
groundless fantasy it is really founded on the conjoined forms of intentionality,
mentioned above.

Coexistence of this opposite forms makes the balance between tension of
purposeful striving and relaxation in freedom. Intentionality as a result of coercing
forms goes beyond any specific purpose, it spreads endlessly embracing all the
mental activities and reveals the essential structure of consciousness. As a matter of
fact , thanks to this essential and everlasting intentionality, the consciousness refers
to an inaccessible object and is open toward the transcendent sphere. The object of
metaphysics — the interminable goal of this openness stands beyond any concrete
achievements of thinking providing the latter with creative freedom.

Our tendency to deconstruct any mental construction arising in the searching
for metaphysical thing expresses the unlimited nature of intentionality which would be
impossible if we dealt with only “intentionality — to”. Leaving the boat of language for
swimming the ocean of freedom we refer to the “intentionality- from”. It keeps the
language conditionally, taking it in brackets, in status of ideal “phenomenon in itself’
which would not be determined by an external being. Eventually,. we will find
ourselves in a dreamy vortex of playful words, metaphors , illusions, hidden desires,
unwilling thoughts, game of fantasy. All this stream of consciousness seems to have
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no basis underneath but here, thanks to the “intentionality-to” the diversity of this
creative phenomena gains the sense of striving for an inaccessible, sublime aim
which plays a role of metaphysical object.

The painful sensation of distance between the creative self and sublime object
has positive sense since it keeps the creative thought in state of openness toward
the unconscious. Despite the final point, the achievement of creativity must be
considered as incomplete in principal. It would be open in perspective of further
development to keep certain creativity leading to the mystery of the metaphysical
world.

* % %

Now to stipulate our special standpoint concerning the metaphysical thing we
would like to address to the work of professor Jiro Watanabe - Heideger’s
Phenomenology of Being and Husserl’s Phenomenology of Consciousness. (2) The
author analyses Husserl’s idea that

“being is not in the object, is no part of it, no moment dwelling in it. Neither is it
attaching to an object...Being is no real predicate... Being is absolutely
imperceptible... Being is no sensuously perceptible but supersensuously self-given
...in the higher perception of the state of affairs... namely in the categorial intuition.”

Sharing this position we dare assume some remark;

The being seems not to be the real predicate. | can perceive the color, the
form, the smoothness of thing but can not perceive the states of being —colored,
being-smooth; | can hear the sound but can not hear the something which is
sounding. There is no doubt that the being is not the predicate, it is the subject and
all the diversity of perceptible phenomena is attached to this subject. Consciousness
as an “intentionality-to” perceives or creates this phenomena and brings them into
correlation with subject that is the being.

Here the question arises; would it possible to attach the predicate to the
subject if there was no similarity between them? One should admit some common,
united point between predicate and subject otherwise this logical link would be
destroyed. Such kind of similarity means that the subject is not absolutely strange for
predicate and there would be the cognitive situation when the subject becomes the
predicate and vise-versa. Hence in the context of our judgment we must assume the
situation when the being turns into the predicate and transforms itself in a perceptible
thing . But it is not the real situation. Reality is exhausted by the phenomena and
besides, the language of actual world is unable to determine the being as a predicate
( like the form , color, smoothness, sound, taste.... etc.). Hence the situation when
the being is perceptible exists beyond the language and out of sphere of objective
reality, it belongs to the area of possible worlds. When the consciousness constitutes
the world of phenomena in which we live, it at the same time have in mind the
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possibility of being as a perceptible thing although the latter has never been
perceived really. That is our understanding of Husserl’s instruction that the act of
phenomenological constitution also takes into account the being as a basis of this
constitution. It is possibly perceptible although this possibility always slips away from
the reality.

If the being as a possibly perceptible thing presented itself beyond the world of
phenomena it would coincide with metaphysical object and it needs the special ability
of consciousness to be perceived. “Intentionality-to’ is unable to accomplish this task
since it operates with diversity of phenomena. It is my conviction to say that here we
needs the second form of consciousness, the “intentionality-from” which goes beyond
the purposefulness and is open toward the metaphysical sphere. It refers to the
sphere of possibilities which have never realized actually. “Intentionality-from” uses
imagination to keep the metaphysical status of being and to turn it into perceptible
thing. Imagination here presents the basis of perception and it appeals to the creative
function of mind.

Our analyses eventually comes to the point that, metaphysical object is not
absolutely closed “thing in itself”. It is open toward the consciousness. It has never
entered the field of consciousness but at the same time it is always taken into
account as a possibly perceptible thing. Therefore it plays the role of basis which
transforms the constituted phenomena in the real world of perceptible objects.
“Openness” presents the most pertinent name, reflecting this nature of metaphysical
being . “Openness” of being presents the inexhaustible source of phenomenological
constitution and on the other hand, as a pure possibility, it always stays beyond
constituted phenomena keeping the mystery of metaphysical world.

The more the “Openness” of being reveals itself as a phenomenon, the more it
conceals itself as a metaphysical thing.

Beyond the world of phenomena there is a metaphysical being in mode of
“Openness in itself” which presents the self-existing being which is possibly opened
toward the consciousness; although the latter has never realized in actual status of
“‘intentionality-to”. That means that consciousness does not exist and the being, as a
metaphysical thing is open toward itself. But at the same time it must be open toward
the consciousness to provide the world of phenomena with status of being. Hence
the being as a metaphysical thing includes in itself the consciousness as a not-being.
Consciousness in mode of “intentionality - from” differs from being and at the same
time dwells within the metaphysical being as a not-being.

Non — existence of consciousness turns it into the mirror, which reflects the
being. If this mirror had its own being it would need the other consciousness to reflect
this being and so on endlessly... Therefore the being which roots in metaphysics and
at the same time presents the basis of phenomenological world includes in itself the
not-being as a mirror and presents the self-reflecting being. As a metaphysical object
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it exists independently, beyond the consciousness but on the other hand it implies
the consciousness as a not-being within its being.

Therefore emergence of human consciousness would be unavoidable stage of
creative development of the phenomenological world if it rooted in metaphysical
being. Perfect state of being is impossible without the point of self-reflection which
leads it beyond itself to the consciousness. Two forms of consciousness —
“‘intentionality-from” and “Intentionality-to” regulate this self-existing process and
makes the correlation between metaphysical object and phenomenological world.
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A considerable period of Jean-Paul Sartre’s scientific and public activities
coincided with the World War Il with its pre-war preparations and post-war peripetias.
It is the most horrible period in the history of humanity up to the present when
concentration camps were built in the heart of Europe, millions of people were
ruthlessly arrested and tortured to death; when particular governors or the whole
political (and military) elites acted according to the only principle — “the end justifies
the means”; when serving “made-up” unreal ideas and values (“choosiness” of the
German nation or establishment of communism all over the world) was exploited to
dismiss all responsibility for one’s own deeds and to try and set oneself right in spite
of any evil and immoral actions.

In general according to Sartre, declining of responsibility and “escape” from
absolute freedom have deep ontological and metaphysical (world outlook) roots.
Sartre thinks that wrong understanding of ontological structure of the universe (being)
is the main reason for considering a particular human as a being with limited freedom
and therefore for making his/her “ontological responsibility” to the world, another
human and even to his/her own self “lighter”.

Almost the whole philosophical thinking’ (to say nothing of mythological and
religious ideas) always considered a single particular human as subjected to
“something” or “somebody”, as a “second-rate” being in the complete picture of the
universe and by no means as a leading decisive main figure in respect of the whole
universe or one’s own self. Ontological structure of the universe was, willingly or
unwillingly, understood as “substantialistically” ordered. It does not matter what was
considered as the “first one”: material or ideal, particular or general, etc. It was
accepted that, in the ontological (even in non-metaphysical) structure of the universe,
there was some existent or being in general which was of a higher “rank”, “superior”
to any particular human.

According to Sartre even Kant failed to free himself from substantial and, in
the final analysis, metaphysical “vision” of the universe as he set a common “chief” to
human mind in the form of “transcendental apperception”. Every single individual
unconsciously acts according to its laws and it does not matter how strongly he wills
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or what he does, he is still unable to jump out of the “general-human”, be it a priori
forms of cognition (sensuous contemplation and judgment categories) or Locke’s
“Tabula raza” and Descartes’s “innate” ideas (though Kant did not completely agree
either with Locke or Descartes). Kant very well understood that no single man can
perform a moral act (experience of a moral law) if he/she does not enjoy individual
freedom. But at the same time he thought that without belief in metaphysical being
(existence of God, immortality of soul) it was impossible for man to bear moral
burden and had to let in metaphysics through the “back door”, though Kant himself
“criticized” and “compromised” it. It turned out that metaphysics is necessary (and
decisive) for man’s practical cognition and existence (see, 5).

Sartre thinks that until we have overcome substantial (and in the final analysis,
metaphysical) vision of the universe we will be unable to properly explain and justify
ontological basis of a particular individual’s freedom and responsibility.

According to Sartre’s phenomenological-existential ontology “the being in
itself” (EN SOI — the term used by Sartre to denote it) is a uniform infinity which has
no differentiated “layers” — real and imaginary, internal and external, transcendental

and immanent. There is not any real, more perfect image of being (e.g. Plato’s “world
of ideas”) “outside” being. Only consciousness is different from it, it is its opposition
and exists in it. Sartre calls it POUR SOl, as a specific being — thinking and freedom,
i.e. man. He/she has special powers which enable him/her to imagine “transcending”
the world (see, 7) and discourse both on the universe “seen from outside” as a
boundless unity given without man and on his/her own place in this boundless,
aimless and meaningless, accidental and absurd uniformity and flatness. It is just due
to imagination and the power of conceiving that man can think of metaphysical being
(i.e. transcendental) and “create” different theories of it; divide being into existence
and non-existence, essence and phenomenon, temporal and eternal, appearance
and reality, etc. (essence, non-essence, superior essence). Actually, being as such
has only two “layers” (strata): the being in itself - EN SOI, and the being for itself -
POUR SOI.

Sartre’s ontology which eliminates transcendental (metaphysical) and speaks
about such wholeness and unity of the universe, has certain relation to Spinoza’s and
Hegel’s ontological views. In both cases metaphysical ontology of the classical type
is rejected since transcendental as a reality beyond the visible world (e.g. Plato’s
“‘world of ideas”, Christian “Trinity”) is reclaimed. The transcendent and the thing in
relation to which it is considered transcendent are in it as attributes and modus
(Spinoza) or the transcendent is just its “different being” (Hegel). Neither in Spinoza’s
nor in Hegel’'s or Heraclitus’s theories there is a classical type of metaphysical
ontology. The classical type of metaphysical ontology has its origins in Parmenides’s
conception who strictly delimited the real and the appearing being (universe). It is
possible to say that in contrast to Parmenides, Heraclitus founded non-metaphysical
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ontology. Discussing the possibility of non-metaphysical ontology, Sartre mainly
alludes to Spinoza’s substance and analyzes in detail the concept of self-cause, the
cause for itself though he does not admit existence of its corresponding reality and
considers it as “weakness” of metaphysical thinking.

According to Sartre admitting of transcendental (metaphysical) means such
“splitting” of the universe that cannot be “united” again. The attempt to escape this
difficulty, according to Sartre is given in Heraclitus’s, Spinoza’s and Hegel’s attitudes
(as well as in pantheism in general and in a certain sense in Neo-Platonism) and he
himself tries to give an original version of “overcoming” metaphysical ontology
introducing the being in itself (EN SOI) and the being for itself (POUR SOI) though
the problem of uniting them turned out to be the main difficulty in Sartre’s
phenomenological-existential ontology.

The aim of Sartre’s phenomenological-existential ontology is, in the context of
the universe’s non-substantial and non-metaphysical picture, to move to the
foreground every ability of man as a particular individual’s (which in other case
cannot be revealed) and to demonstrate that in fact every particular man himself-
herself as consciousness (i.e. freedom) and not as “some” transcendental subject
(Kant), common human “I”, absolute spirit (Fichte, Hegel), etc. is the only supreme
‘rank” and “superior” of everything in the universe. In such a situation Sartre
considers existence of the whole universe and of every single man as accidental
facts, as phenomena, as an order of events which have no superior power “beyond”
or “above” them. Man is the only being who makes the universe (the being in itself)
and his/her own existence “meaningful” though all ontological and metaphysical
values are illusory and unreal. In this situation men become freer and more
responsible?, are given the possibility of “real” activity or creative activity than when
they believe in once and forever pre-established substantial-metaphysical structure
of the universe and their own modest place in it.

Sartre thinks that existentialism is philosophy which stimulates every man’s
activity and creativity and does not call for pessimism and inactivity. Due to the fact of
accidental existence of the universe and every man inactivity and passivity cannot
help us to deal with absurdity of our being. It is only |, a conscious and free being,
who is able to introduce temporality and historicity into the being, to make the
universe and my existence a “meaningful” process. It is absurd that we were born
and it is absurd that we should die (8, p.631). But it is only man who can
comprehend, understand and “survive” life as a unity of games and among them the
most fundamental is forming of my ontological and metaphysical views, of my world
outlook credo. It is important to “direct” this basic game correctly and not to “lose” it°.

“‘Consciousness is what it itself is not and is not what it itself is”. This
statement by Sartre means the following: consciousness according to its essence
has the power to “turn into nothingness” everything around it (to comprehend
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anything means to turn it into nothingness as entering the field of consciousness
means becoming depended on it) and to cheat, to play in front of his/her own self; to
deceive himself/herself and live in the myth created all by himself/herself; to have
realized his/her hypocrisy as the “basic game” with his/her own self. It is evident that
to cheat oneself, to understand it and to prefer cheating one’s own self requires
certain explanations.

Sartre offers the following explanation of such behaviour of our conscious-
ness: man is thrown into the universe and has no shelter in this boundless material
universe, in the being in itself. It is dreadful and unbearable. This universe resembles
a ward of condemned to death and someone leaves it every day to meet his/her
death (Pascal). Our life is a prison and death is its warder (Camus). Man is in fact
responsible for everything that happens either outside him/her or in his/her own soul.
Though man is not the basis of “the being in itself’ (nature, universe) or “the being for
itself” (our consciousness), he/she still feels the responsibility for the mode of being
he/she follows and which in the final analysis is chosen by himself/herself. He/she is
the only free and responsible being in this universe. Man himself/herself gives the
meaning to the existence of the universe as well as to his/her existence in this
universe. It is the “lot” of consciousness and due to it, it is “condemned” to freedom
and accordingly to responsibility.

According to Sartre man fails to stand this “burden” and tries to share
responsibility with “someone”. “Someone” can be of two kinds: one is external,
transcendental — God, predestination, fate (substance if translated into the language
of philosophy) i.e. “metaphysical in itself” and the second is internal, given in one’s
own mind — unconscious psychic which, as it seems, impacts and governs
consciousness. The latter is a much later stage in the history of playing of our
consciousness with itself. If in earlier periods consciousness was looking for some
support which could be blamed for anything outside itself (be it God or Satan), in the
20™ century due to Freud’s psychoanalytical theory, it found in itself something to
“share” responsibility with in order to justify oneself (first of all to one’s own self) and
to breathe with relief as if we were not to be blamed for everything we disapprove; as
if our consciousness were not absolutely free in its acts (Sartre explicitly rejects and
eliminates any kind of the unconscious) and thus it is not responsible for anything
undesirable and unpleasant it can do; as if besides consciousness there were
unconscious psychic (“disguised” so that consciousness cannot recognize it which
was already banished and “repressed” and do not “drive it out” once more from itself)
which “deceives” consciousness and governs it at its own “whim”.

Sartre thinks that it is one more and the most “cunning trick” of consciousness
to rescue itself from “metaphysical anxiety”. Our consciousness appropriates every
mythological, religious or philosophical world outlook (including Freud’s
psychoanalysis) to “calm down” its own metaphysical anxiety. To be all alone and
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rely only on one’s own self are most unbearable and intolerable in this metaphysical
anxiety. Loneliness and shelterlessness, complete responsibility for one’s mode of
being which we choose and lead (and not for being the basis of being) are the
heaviest burden which compels every grown up person to “engage” into the game
with his/her own self. This game is called “life” and it is an uncompromising, ruthless,

merciless fight of our “I” with its own double which has no mercy or forgiveness.
Defeat in this struggle means death.

As soon as we have doubts that life itself, the universe itself are aimless and
therefore a pointless and senseless game we are seized with fear whether our
second “I” understood my “metaphysical cheating” (it, of course, knew about it from
the beginning though “forgave me for a time”) i.e. whether | will have to “unmask” my
own self in front of myself. | do not want to admit (and to do) it, it is difficult, it is
“‘dreary” and | once more prefer to “resort” to a next metaphysical illusion which, at
the given moment, | consider to be an inexhaustible source of striving to
metaphysical (transcendental) and belief in it. It is difficult to be a “hero” of absurd as
Camus showed (in detail, see, 10).

According to Sartre man is inimitable and unique just because he/she is
responsible for his/her mode of life even when he/she is not the basis of his/her
existence. Man’s consciousness is the greatest “wonder” in the whole world.
Especially as there is no transcendental (including God) for Sartre. Everything that
we call metaphysical in itself is the result of the power of imagination of our
consciousness. Consciousness itself creates theories, conceptions, and positions
regarding the ontological constitution of the universe and its own place in it (Sartre’s
conception as well is one among other world outlook conceptions).

If man as consciousness, as a separate individual or the being for itself —
POUR SOlI, which is different from the being in itself — EN SOI did not at all come into
existence would it mean a “catastrophe” for the universe? If the universe structure is
non-metaphysical and Sartre is sure of it, then what is the meaning of appearing of
consciousness in its “heart” for the being for itself? It has no other meaning but the
mundane finite activity and not passivity as it was traditionally understood. In other
words it is self-becoming together with becoming of the “universe” and means its
comprehension.

‘Why” and “how” do the world (the being in itself — EN SOI) and
consciousness in it (the being for itself — POUR SOI) come into existence? It is a
metaphysical question and to give a final answer to it within the limits of scientific
argumentation is impossible. Such questions can be “deal out” with only within the
framework of religious (and in general metaphysical) faith. Sartre shares Kant’s
position regarding this problem. As to the question of relation of the being in itself
(EN SOQl) to the being for itself (POUR SOI) and in general to the question of their
interrelation it is the subject matter of ontology (of non-metaphysical ontology) and
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can be solved. Sartre thinks that our consciousness has all rights to award ontology
as such the status of “full and equal citizen” and to metaphysics as such the status of
“provisional resident”.

It is possible only to ask where and in what we can find justification of this or
that particular man but it is impossible to ask why man came into existence. Sartre
thinks that it is absolutely accidental who was (or will be) born and who was not.
“Birth” of both man and the universe (the being in itself) is a pure “ontological
accident”. Why is there something and not nothing? This question is raised in
metaphysical aspect both by Sheller and Heidegger and for Sartre (as well as for
Kant) it, within the limits of science, is devoid of any sense. When we have such an
ontological picture, Sartre’s statements regarding absolute freedom of man (it has an
ontological basis) and his/her complete responsibility which ensues from it, become
absolutely cleat. That is why it is impossible for man to be a priori determined. No
“‘essence” can beforehand be put in man. It is possible to speak about man’s
essence and values only when he/she (by chance but) acquires his/her possible
existence (in time and space) and begins to realize particular acts, to create
“projects” and strives to carry them out.

Man himself/herself must obtain justification of his/her own existence.
Therefore, Sartre thinks that in this sense “existence precedes essence”, at least in
man. Man himself/herself is an “inventor”, creator and designer of his/her own (and of
the universe’s) existence as he/she comprehends it every minute and in every action.
To be man (i.e. consciousness) is a process of becoming man — it is an intention on
one’s own self and on the universe. The universe too is an ontological process — the
process of becoming the universe as its constant introducing into the field of intention
by consciousness (here Sartre relies upon Husserl’s conception though in his own
interpretation). Metaphysical being (transcendent), as a rule, cannot be a process
(Sartre means classical metaphysics in general, though he is well acquainted with
Meister Eckhart’s idea of “becoming God” which was also used by Max Sheller in his
ontological conception).

To become man understood as acting with complete freedom and therefore
assuming complete responsibility (otherwise it is impossible to become a perfect
human) as we have already shown, is such a heavy burden that men (with rare
exceptions) are unable to “move”, to carry it and are induced to resort once more to
metaphysics (in order to lighten the moral burden). The classical type of such
metaphysics in philosophy is offered by Plato in his theory of ideas; in religious
doctrines it is given in the Bible in the form of Christianity.

Man feels that it is a heavy burden to be a “director” and “conductor” of his/her
own self and the universe. This is a rather hard task. That is why he/she prefers to
play an ordinary “role”. The more “episodic” is this role (Heidegger’s “Man”, in French
“On”) much more easily and painlessly he/she can live his/her life (“live imperceptibly”
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— Epicures). And, after “death”, who knows what metaphysical “prizes” are in store for
us according to our “merits”. Such is the mode of thinking chosen in main by
philosophers up to the present. Of course, “revolts” against metaphysics (especially
after Kant) took place as protests against founding man’s inertness and passivity.
Kant was very close to reject metaphysics though at the last moment he restrained
from it and tried to establish it anew and justify it (see, 5). The next fundamental
attempt to reject metaphysics belongs to Nietzsche who in contrast to Kant “dared” to
look into the “abyss” of metaphysics and went crazy... It must be really unbearable
for men to assume absolute freedom and responsibility.

Sartre’s attempt to make the humanity fully realize vanity of “self-consolation”
(“consolation of philosophy” — Boethius) by the metaphysical (transcendent) can be
understood as one more “slap in the face” to man’s ambition and God-likeness after
Copernicus, Darwin and Freud (3, p.454) as well as Marx and Nietzsche.

As a rule men do not object to metaphysical constitution of the universe. Just
the contrary, it is so “advantageous” for us that the universe be of metaphysical
constitution and give us a chance to procure immortality of soul, heavenly eternity,
‘lessen” our personal responsibility in this world and obtain other “relieving”
conditions to stand our absurd being that we are ready to “run away” from our
freedom. We try to discard it in order to have a possibility to become “blissful” or at
least Man. But, according to Sartre, “discarding” of freedom, running away from it is a
vain dream as every such attempt expresses and recognizes my freedom. “Man is
condemned to be free”, he/she is “sentenced” to freedom. Every man is an eternal
prisoner of his/her own self since pangs of remorse, internal voice of the second "I
cannot be “suppressed”. “Even if God existed ... nothing could save man from
himself, not even a valid proof of the existence of God” (1, p.61) Sartre warned us*.

Nothing can save me from my own self since only |, as a particular
consciousness which uses everything (playing) to convince its second “I” that it is
better to “live in lie” than to unmask everything in order not to lose the main game of
my existence — “ontological game” and to be defeated “metaphysically”, am the
accused, the accuser, the barrister, the judge, the jury, etc.

Atheism or in general rejection of metaphysical (as a particular substantive
being) is not a whim, says Sartre to the advocates of metaphysics and
transcendental substantialism, but it admits that it is possible for the world to be
merely phenomenal; that there can be no dualism of essence and appearance; that
we immediately contemplate everything or, more precisely, that there exists only that
which has immediate relation to my consciousness. It is possible that metaphysical,
contemplative and “the world of ideas” were results of fancy and man deceived
himself/herself by the vain hope of the eternity, immortality of soul, “the other
existence”. Since it is impossible to “prove” existence or non-existence of God and
immortality of soul (Kant) | have the right to think over and believe in metaphysical as
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well as only phenomenal constitution of the universe. Probability of the both positions
is equal since none can be “scientifically proved”.

If the universe were of metaphysical constitution and not phenomenal, it would
be much more comfortable for any man, more “convenient” and acceptable.
Phenomenal universe does not look comfortable, it does not “suit” me, and it has no
attraction and seems “unconvincing”. It is evident that a sane and sensible man
would prefer the reality of the other world, Paradise, the world of ideas and not the
reality and soleness of our temporal, transient and observable world. Sartre thinks
that it is the reason why the belief in religious and metaphysical being is so strongly
rooted in our consciousness from time immemorial and he once more reminds people
to recall that they may be mistaken and just deceive themselves by the faith in
existence of transcendent. It is my consciousness that is a metaphysician, it thinks
metaphysically, “sees” everything metaphysically. Such is man’s nature and he
cannot act otherwise (Kant). But of course it cannot be a sufficient evidence to argue
that ontological structure of the universe (being) is metaphysical. Though the world
outlook position which explains “metaphysicallity” of our consciousness by
metaphysical constitution of ontological structure of the universe (Heidegger and
others) is also possible.

From the fact of recognizing my freedom which is based on the fact of
existence of a moral law in me (feeling of remorse) Kant arrived at admitting
metaphysical nature of ontological structure of the universe. He divided being into
phenomena and noumens, into things constitute in the process of cognition and
“things in themselves”, i.e. Kant used freedom of man (free will, freedom of choice) to
found and justify metaphysics as a sphere of faith (and therefore, religion). Sartre
gives a contrary attempt: the fact of existing of man’s freedom points to the possibility
to “create”, make up the metaphysical universe, to conceive the desirable as the
reality.

Thus, if in Kant’s theory explanation of a free will in man (as an unconditioned
means of performing a moral act) pointed at the same time to the possibility and
necessity to found metaphysics (the sphere of faith, in general), in Sartre’s theory the
same fact of existence of free will in man is used to demonstrate groundlessness and
illusiveness of metaphysics (and transcendental in general).

| very well see and understand that the mundane world is ontologically
nothingness. As Sartre says consciousness itself is “nothingness”. But are
meaninglessness, contingency and absurdity of this universe sufficient reasons and
evidence to believe and prove existence of metaphysical being (ideal, perfect)?
Sartre thinks that they are not. But men easily believe in existence of the
transcendental (metaphysical) being. The fact that the observable world is transient
proved to be sufficient reason for Plato to believe in the existence of “the world of
ideas” and enchant the whole European philosophical thought by the “illusion” of
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existing of the eternal values and the possibility to communicate with them as it is
characteristic of religious thinking.

It was not accidental that Kant considered man’s striving to the metaphysical
being (transcendent) as an inseparable feature of our soul (2, p.14) and Kant was not
alone in it. It will suffice to recall Heidegger's arguments regarding impossibility of
overcoming metaphysics. Sartre’s ontological conception attempts to make man
believe that he/she can comprehend ontological structure of the universe and
determine man’s place in it without assuming metaphysical (transcendent). The
probability that the universe (the being in itself) is non-metaphysical is quite real. It
can be of “phenomenal” constitution with no “essences” hiding behind appearances
(things). In the ontological structure interpreted in such a mode, every man
himself/herself is to “create” his/her own self. Therefore according to Sartre,
“existence is prior to essence”, at least in man.

Comprehension of absoluteness of his/her own freedom by man (and it makes
man fully responsible) raises a specific feeling (emotion) which is expressed by
Sartre by a Latin term — L’angoisse (f).

According to Sartre man is burdened with absolute freedom and the feeling of
responsibility ensuing from it; and it is the source of his/her “metaphysical anxiety”; it
raises the feeling of L'angoisse (f) in man. It is his/her main “existenz” and not as
Heidegger supposed, the so-called Angst which before Heidegger was interpreted as
despair by Kierkegaard though Heidegger gave it an original and special
interpretation and established it.
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NOTES:

' It is to be noted that, for Sartre, philosophy, first of all, is an epochal self-consciousness
which is always of practical character even though it may seem rather contemplative at the beginning
(9, p.15-16)

Even if man manages to “escape” responsibility for his/her choice and acts in the face of
everything and everybody, even of God, he/she cannot decline the responsibility to his/her own self,
his/her own second “I”. It is most disturbing: to be in “internal” responsibility.

® Man can conform and “stand” losing any ordinary game. But when it comes to playing with
one’s own double, when it is a game called life (world outlook, ontological-metaphysical game) to lose
it will be either the cause of “natural” death or suicide. It is loss of this “principal” game that drives man
to pessimism and despair. If he/she has power he/she begins to destroy everything and first of all
“other” men (becomes a “sadist”) but if h/she has no power he/she begins to destroy one’s own self
(becomes a “masochist” in its extreme form such as “suicide”). According to Sartre such persons as
Caligula, Neron, Nietzsche, Hitler, Stalin and others are persons seized by “metaphysical disease” and
defeated in “ontological game”.

* According to Sartre the main thing that the Bible teaches us is “punishing” man with freedom,
man is “condemned” to be free. God created man as a free being; it means that man was “sentenced”
to freedom from the very beginning, before the Fall. First of all what the Fall of Adam is if not
manifestation of free will which God “put” into him together with the feeling of responsibility. Due to it
Adam received “independence” and the right (and possibility) to pass an exam. What happened when
he “failed” in the first exam (or the Fall)? Man banished from the Paradise is to earn his own bread. It
means that man after being created by God, is to “create” himself “once more” in such a mode that he
is “worthy” to return to the Paradise. In this sense, man’s existence preceded the “repeated” creation
of his essence. Sartre means that if we examine carefully, even according to the Bible, the mundane
existence of man is nothing more than creating one’s own self i.e. “existence is prior to essence” in
man.
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Perhaps the most amazing property of philosophizing is its transtemporal
dialogical quality. Even though a far-reaching insight may set the thinker apart from
her contemporaries, the same insight connects her to her kin of minds in the past and
future generations. This connection occurs through complimentary patterns of
thought in the range of various philosophies, all of which together shape a flow of
true knowledge called by the ancient seers of India Sanatana Dharma. Reaching to
the eighth-century Vedantic polymath, Adi Sankara, for the tools helping to
understand the intuition of logos-life in Tymienieka’s phenomenology of life, is not a
matter of some hidden antique quality in Tymieniecka’s thought. On the contrary, her
system is informed by the discoveries of the natural sciences and novel even by the
standards of postmodernism.” Consequently, my allusions to Vedanta are a matter of
a certain affinity of direct intuition that | perceive between the two thinkers, which,
when recognized, assists in the clarification of understanding.

Tymieniecka’s phenomenological approach consists of the analytic reflection
on the intuitions of life. Understood biologically or metaphysically, life is the subject
matter in many rationalistic philosophical reflections. By contrast, Tymieniecka’s
account is phenomenological. Therefore, life is treated in her philosophy as
phenomenological realia of the first-person experience, as opposed to naive
observation or natural scientific understanding. Further, what distinguishes her
account of life from a biological understanding such as the one in Maturana &
Varela’s (1987) theory of autopoiesis, is that in Tymieniecka’s understanding life is
logoic. Logos, the intuition — intelligence — reason with ontological connotations, and
life, are indivisible, as it would be in case of water and wetness, or fire and heat.
Since every phenomenological philosopher works off the datum of her experience,
Tymieniecka treats life-logos as a phenomenon. While Husserl’s theory of
intentionality emphasizes the use of direct intuition as a means of knowledge (/deas
/), by Tymieniecka’s own analysis (2009: 73), neither him, nor her predecessors in
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the phenomenology of life dissociated eidetic intuition from the intuition of life. The
seeds of such differentiation can be found in the work of Levinas, who says:
Concrete life, the source of the existence of the world, is not
pure theory, although for Husserl the latter has a special status. It is a
life of action and feeling, will and aesthetic judgement, interest and
indifference etc. It follows that the world which is correlative to this life
is a sensed or wanted world, a world of action, beauty, ugliness or
meanness, as well as an object of theoretical contemplation. All these
notions constitute in the same measure the existence of the world.
They constitute its ontological structures in the same measure as, for
instance, the purely theoretical categories of spatiality.(1973, 45).

The differentiation of the intuition of life from the intuition of essences takes its
full development in Tymieniecka’s work. In the early history of philosophy, a similar
move had taken place in the thought of Adi Sankara, who follows the Upanishadic
signification of reality by the triad of Sat (being, truth) — Chit (consciousness,
awareness) — Ananda (fullness), where Sat is the absolute being, the pure being, the
being within subjectivity, and the being of the world.? In terms of gnoseological
aspects of Shankara’s teachings,

a) each signification has it's referent in the subjective experience, and b) the
recognition of reality can take place through the intuitions of either one of these three
classes of manifestations, through specific meditations to access each class of
intuitions.® Eventually, all three aspects are recognized as one reality.*

| find Shankara’s meditations on Sat to be of special importance for the
understanding of Tymieniecka’s intuition of life, especially because Tymieniecka
does not elaborate on the presentive intuition of life, but rather, gives us the end —
result of her inquiry, which is the systemic description of the logoic networks of life. It
is clear that insights into these dynamic structures happen very quickly for
Tymieniecka, the moment she “looks.” Because she goes directly to this end result,
and because she does not have an introspectionist agenda of letting the reader into
the inner mechanics of her mind, her insight may not be convincing on its face and
may appear to be merely a set of mentally derived schemata or pure metaphors. To
get to the gist of it, Tymieniecka’s intuition has to be followed by the reader directly.
One has either to turn inward and develop the same direction of phenomenological
intuition or else to give up and disregard this philosophy as a mere set of
abstractions.

Sankara’s agenda is different from the one of Tymeiniecka: as opposed to the
description of life, which is the means and the end of phenomenology of life, his
philosophy is a transformative vehicle of consciousness reaching towards a personal
spiritual advancement. Sankara goes uses the meditative exercises involving
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refinement of direct intuition to cause the realization of Mahavakyas, the statements
describing the ultimate sameness of the individual and cosmic consciousness.’
Hence, the description of Shankara’s reductions towards the direct apperception of
Sat may be viewed as a preparation to Tymieniecka’s phenomenology, and be
helpful in finding the experiential correlates of Tymienieckian intuition of life-logos in
one’s phenomenal field.

Adi Sankara’s Differentiation of Sat

Sankara’s link to western phenomenology is in his use of the direct intuition of
the contents of consciousness to access what is real. Sankara’s suggests the
experiential differentiation of the component of experience which serves as a referent
signified by the words “is”, “am” and “are”. It is not a semantic, but an embodied act
of reduction. The residue of reduction will be the field of experience which is
spanning the subject and the object polarities, undifferentiated in time and space,
and best characterized as “tangibility itself” (Tony Varner, a.k.a. Ganaga ji, a neo-
Vedanta teacher, pers. comm, 1994). This backdrop of being — in - perception
underlies all cognitions, and is characterized by the definite ontological connotations,
which are spontaneous for people engaged in such meditations (Louchakova 2008).
Philosophically, it can be interpreted as a perceptual correlate of Merleau-Pontian
“flesh of the world”.

The spontaneous ontological cognitions, which are present in the natural
attitude, in phenomenology were interpreted as faith in objects (e.g. Embree 2006),
or perceptual faith (Merleau-Ponty 1968). However, | suggest yet another possibility
of interpretation of ontological intuitions in the natural attitude: they can be viewed as
a presentive intuition of the referent of “is”-“are”-“am” which hasn’t been subjected to
phenomenological epoché. Therefore, the ontological intuition not only has its
constitutive roots in the natural attitude, but may be refined in the process of epoché
so that it turns into the intuition of Tymienieckian principles such as life or its logos,
or, in case of Sarkaracharia, Sat.

In case such a gestalt of ontological underpinnings of the notion of real is
necessary, the possibility to bring them out of anonymity depends on the
transparency of the mind to such aspects of experience, on the degree of refinement
of the direct intuition, and the engagement of self-awareness. Perhaps, such a
capacity of awareness is a given, perhaps, it can be trained (Louchakova 2005,
2007a). As both a disciplined inquiry and a spontaneous, intuitively conceived
process, phenomenological philosophizing is connected not only with streamlined
cognitive processes but also with the organic growth of the personal insight of the
philosopher. The specifics of direct intuition in case of Tymieniecka’s philosophy
begins with the choice of its subject, which is life as a phenomenal field.
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The Phenomenal Field of Life

Tymieniecka begins with what first appears to be a self-evident observation:
unless there is life, science and philosophy are impossible. Life as the world, a
commonsense premise of ancient philosophizing, was rejected by later thinkers in
favor of starting points such as consciousness or existence—more sophisticated,
more abstracted, or more available to first-person awareness. Paradoxically,
Tymieniecka’s return to the primary realia of life breeds new philosophical
discoveries. What appears at first blush to be commonsense reasoning may be in
fact a Leibnizian (1996) principle of sufficient reason for attaining the truth: that is,
there must be a sufficient reason for why things are as they are and not otherwise. If
life is at the root of knowledge, then there is something in the nature of life that
provides for the intelligent design of the whole: if contemplation begins in such a
manner, the signification is already embedded in life, and not bestowed on it.
Designs of life lead Tymieniecka to the discovery of the Logos Omnium. The nature-
nurture opposition is replaced by a picture of the ontopoietic unfolding of the unity-of-
everything-there-is-alive, with the self-ciphering of the emerging logoic possibilities.
This kind of insight would be impossible if life were to be treated in the natural,
commonsense attitude. Life in this philosophy is subjected to epoché, which renders
it available to direct examination and reinterpretation on its own grounds.

Underlying this monumental interpretive shift is a fully developed direct
intuition of life—an innovation in Western phenomenological discourse. This intuition
is not the natural-attitude intuition of the Presocratics and of commonsense
philosophy. It must also be differentiated from the eidetic intuition of Tymieniecka’s
predecessors in phenomenology—a fact that she herself reflects upon. Her epoché is
conducted on the “lived, experienced ‘spectacle’ within the human experience, [which
is endowed] . . . with the inward/outward dimension—the ‘within ourselves’ replayed
without and the without replayed within.”® This spectacle, which Tymieniecka calls
“the phenomenal manifestation of life,” includes both the direct intuition and the
description of existential manifestations within one’s being, such as sentience and
the “logoic manifestation,” and the overall datum of scientific investigation, traditional
ontology, and transcendental constitution. In that, eidetic intuition is also a part of life;
thus, eidé themselves are subjected to the intuition of life.’

This total datum of life, both conceptual and perceptual, forms the
phenomenal field, which in the phenomenology of life is the subject of the direct
intuition of life and of further analysis. It is this view of life in the broadest possible
sense, as a system of relations, which creates the possibility of knowing life within
the phenomenological dictum of gaining knowledge of things as they are. According
to the phenomenology of life, the particular instances of life can be understood only if
one views them in relation to the whole of life, both given in and surpassing the
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givenness of a particular experience. Following the natural unfolding of these
relations through direct intuition constitutes the main strategy of knowledge in this
philosophy. When viewed so broadly, as inclusive of all phenomenal manifestations
of life, the totality of life is identical with its manifestation, and there is no essence
separate from it. This phenomenal manifestation of life is the evidence and the
measure of truth and the proof of reality, “one gigantic blueprint of the real.”
(Tymieniecka, 2009: 70).

Life as a Dynamic Object

Tymieniecka emphasizes that:

The crucial point of reflection that could claim to be
“‘phenomenological” is the overt or tacit assumption of immediate, direct
evidence which lies at the roots of all human experience: direct evidence
accompanying states of affairs, objective formation by the mind, emotional
complexes, intentional acts . . . (1998b: xii).

As we established, this direct evidence in Tymieniecka’s approach is the
phenomenal field of life. The intuition of this phenomenal field has four aspects: the
broadly inclusive presentive intuition embracing all manifestations of life; the intuition
engaged in identification of the universal structures of life, as a vehicle of
Tymieniecka’s interrogation; and presentive intuition underling the acts of seeing
these unconditionally universal truths, which is another kind of presentive intuition
engaged in Tymieniecka’'s interrogation. The intuition discerning the universal
structures of life is analogous to the eidetic intuition with regard to its abstracting
quality; but even then, in its abstraction it retains fidelity to its substratum, which is life
per se and not the life of ideas.

In her earlier writings, Tymieniecka describes analytic steps that appear to
engage the above aspects of intuition sequentially; in the later works, she replaces
these descriptions by atemporal, synthetic gestalts where historicity is a part of
structure, and not vice verser.

Yet another important feature of her intuition is its focus on the dynamism of
life as an intentional object. In her predecessors, across the board, acts of direct
intuition tend to capture only what is static:

Given the spontaneous tendency of the speculative mind to seek a point
of vantage from which the all-embracing intuition could be obtained, the
cognitive mode of the mind is led to focus on the static, stationary circuits
of the artifacts of the lifeworld that the human mind itself establishes.
(Tymieniecka 2000: 22).

Tymieniecka’s discovery, enabled by the positioning of her direct intuition, is
that the phenomena of life only appear static, because of objectification by the mind.
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Therefore, the correct philosophical procedure, which would resolve countless
gnoseological conflicts in philosophy, is to focus on the dynamisms and
interrelatedness of “virtual moments” of being (Tymieniecka, 2004, xxi). Neither is it
the case that “a statement of fact or state of affairs ever remains completely enclosed
within itself, [but it] refers always with necessity to some factor or factors needed for
further completion ... and ... to its ‘possible’ but not definitely indicated
continuation...” (Tymieniecka 2009: 12). The positioning of Tymieniecka’s intuition is
such that it captures the process—that is, the constant evolution—of the field of life.

Besides the general horizon of life, and besides the ongoing changes within it,
she intuits and follows life’s growth cone, its ontopoietic front—that is, the fine
clearing in which the new “virtualities” are born. Even though experientially these
virtualities can appear as deployed from the “Ground of Being” of transcendental
subjectivity, their origin is not in pure transcendental consciousness but within the
Logos of every preceding stage of the unfolding life.® One might say that
Tymieniecka’s dialogue with Logos is conducted with a high degree of intimacy; she
is always connected to the spectacle in which life creates its never-ending
arabesques.

The horizon of her intuition is different than the horizons of preceding thinkers
not only with regard to life being her object of focus and the subject matter of her
research, not only with regard to her ability to register the dynamisms of life, but in
particular with regard to her capacity of capturing the very process of emergence. |

"9 This intuition seizes

refer to this quality of her intuition as an “ontopoietic intuition.
upon the novum, the emergence as it happens through the deployment of the
virtualities of life—that is, the warp and woof of that very creative matrix that
Tymieniecka describes in a variety of ways in her writings. Instances of such
awareness are described only in the Hindu metaphysics of Kundalini Tantra, where
one can find a set of meditations on the dynamic origins of things. Psychological
changes leading to the rise of a similar kind of developmental awareness take place
in the psychological process of spiritual emergence.”

Both in spiritual emergence and in the processes described in Kundalini Tantra,
the emergence of new perceptions has to be accompanied by the rise of new meanings.
As new energies appear, life has to give rise to new rationalities as well; otherwise, there
is existential or cognitive conflict. The coherence of the self depends on that
simultaneous transformation of being and of understanding. In her own philosophical
way, Tymieniecka discovers the larger ontological underpinnings of this individualized
process of becoming.'? Neither pure eidetic essentialism nor the opposing philosophical
stance, the constructivist orientation toward individual mastery of experience, provides a
ground for adequate insight into this process. It is only in Tymieniecka’s idea of ciphering
(2000: 19) that the emergence of new meaning, within life and out of life’s own creative
depth, is adequately captured: “[W]e dwell in ciphering itself.” A human being endows
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every emergence from the life-matrix (i.e., life’s “dynamic flux [that] articulates itself”)
(Tymieniecka 2009: 16) with a significance uniquely its own. In this scheme of things,
Tymieniecka’s intuition serves as a medium for logoic self-interrogation, as Logos both
posits and reflects, via Tymieniecka’s awareness in her human condition, life’s dynamic
flux. Tymieniecka’s intuition and logos are interconnected, in the cognitive realm as well
as in concrete becoming.

Interrogation as Dialogue

Out of all the possibilities available in the phenomenal field, at every given
moment direct intuition highlights a certain horizon, creates a new clearing. One can
imagine a scenic drive with shifting vistas.” In systematic phenomenological
investigations, the spontaneous flux of these horizons is intentionally controlled to
meet the demands of research agendas. In the case of the phenomenology of life,
the sequencing of those vistas and the direction of the intuitional grasping of the
phenomena obey the naturally unfolding self-articulation of life through the mind of
the philosopher. Tymieniecka’s second philosophical category, the ontopoietic Logos
of Life, reflects the quality of these transactions as alive, and their sui-generis
unfolding combined with logically intelligible self-ordering.

Perhaps in the messiness of experience life may appear chaotic. Therefore,
logoic self-ordering has to be discerned through the logical interconnectedness of
emerging themes, in dialectical relations between ontological and epistemological
foci of inquiry, and in the repetitive cycles of epoché, examination of prereflective
data, reflective conclusions, and further epoché. According to Tymieniecka, a
somewhat similar intelligence guides Husserl’s thinking: for example, his assumed
intentional shift from ontology to epistemology is not deliberate but is invariable by
the innate logic of his inquiry. Themes are not derived theoretically but are intuited in
the prereflective horizon; this can be traced in any philosophy that uses the
epistemology of direct intuition, be it the eight-century Advaita Vedanta of Sarikara or
the twentieth-century phenomenology of Husserl or of Merleau-Ponty. Thus the
interrogation appears logical, because there is an implicit logic (logos) embedded in
direct intuition of the prereflective." The filum Ariadnae that leads Tymieniecka
through the labyrinth of life is linked to this implicit logic: sustained attention to life’s
phenomena in their fullness, with inward and outward expanses, brings the logos of
life to full visibility.

| have already mentioned that the notion of sentience is another key factor in
Tymieniecka’s recategorizing of philosophy. To my understanding, the term
“sentience” points to the simultaneity and sameness of knowing and being in its
experiential referent, which is available both as a property of subjective experience
and in observations of the networks of life. Phenomenologically the same faculty of
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conscious experience is captured in the notion of noésis in Husserl: that is, the
percipient quality of experience per se.

The conflation of traditionally separate ontological and epistemological
aspects of inquiry in Tymieniecka’s metaphysics is not theoretical but immediate.
This existential unity leads her to the discovery of the principle of the unity-of-all-
there-is-alive and to the recognition of the cardinal feature of life, individuation in the
human condition.” Because sentience is found on both sides of the human
subject/phenomenal field of life duet, the interrogation is indeed a dialogue.
Tymieniecka’s terminology reflects the live dialogical quality of this inquiry in such
usages as “self-articulation” (of life or logos) and “interrogation,” as opposed to terms
such as “examination,” “reflection,” or “analysis.”

In Husserl’'s noésis-noéma schema, awareness is ascribed to the subjective
side of the phenomenal field; according to the idea of intentional consciousness,
there is always a directedness (and reversibility) of awareness. However, for anyone
who has ever attempted an exercise in phenomenological reduction, it is evident that
the phenomenal field can be experienced as both actively seen and passively
received.'® It appears that in Tymieniecka’s modus of philosophizing, engagement
with the phenomenal field of life is more than a receptive or active process of an ego.
The philosopher is in dialogue with the sentient Other, a pervasive presence that
inspires every motion in the interrogation. The logos of life—that is, the sentience,
impetus, and internal logic/intelligence/meaning at the core of manifold patterns of
life—attains its self-articulation through this dialogue. Since logos totally informs the
phenomenal manifestation of life, there is nothing outside its domain (Tymieniecka
2009: xxvi). Philosophical interrogation becomes a part of its self-articulation via the
human condition, as an intrapsychic manifestation. (See the section “A Meditation on
Sentience: Entering One’s Own Logoic Manifestation,” below.)

In this view, empirical life is not a set of particular existences that are separate
from their metaphysical essence but is a manifestation identical with its essence. As
long as one can make oneself present to the flow of life, the inquiry can partner with
Logos itself. The inquiry is then taken over by Logos as the process of its self-
disclosure, conceived within the logoic scheme of things. Tymieniecka’s interrogation
is both dialogical with and a manifestation of the Logos of Life, an intrapsychic
manifestation.

This dialogical quality is enhanced by Tymieniecka’s constant reflection on the
process. In theory, systematic phenomenology has to attend to the prereflective level
of consciousness. However, the actual practice of inquiry involves shifts from
prereflective data to reflective data, to logical conclusions, to synthesis, and then
back to the prereflective data of experience. This hermeneutics in phenomenological
inquiry is frequently taken for granted. In contrast, Tymieniecka constantly identifies
the procedures she engages in and the horizons she navigates. As she states,
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“Through the embodiment of beingness, the logos of life performs the crucial
operation of life—its positioning.” (Tymieniecka 2009: xxviii). While navigating the
constantly switching vistas of life, she always takes her bearings. This self-reflection
is also one of the features of her interrogation that contributes to its radical nature.
The fact that consciousness constantly switches its horizons is well known in
phenomenology; however, the generative aspect of this shifting has not previously
been satisfyingly examined. Nor has satisfying examination been done in regard to
the systemic contexts of the horizons of inquiry. Tymieniecka’s interrogation pays
special attention to the positioning of the locus of her inquiry. Says Tymieniecka:
“[T]he acquired findings of today’s philosophy lack universal significance because it is
still necessary to verify them as being part and parcel of the vast context to which
they belong and in which they find grounding.” (Tymieniecka 2004: xiii). This fidelity
to the substratum of her interrogation makes phenomenology of life more adequate
to things themselves than in any of the preceding systems.

Thus, engaging in philosophical enterprise, for Tymieniecka, becomes a
constant act of receptivity to logos as the latter releases its prompts. Because of this
need for attention to larger, systemic contexts, the logic of this interrogation is not the
dialectical zigzag of pure ideas but takes place within the complexity of the
ontopoietic, self-creative activity of logos—which includes but is not limited to the
dynamics of ideas. This complexity leads to specific distinctions: for example, the
thematization of life, as opposed to the thematization of being or knowing, assumes
an ongoing integration rather than a focus on dichotomies. Another key feature is
transcending the aporia between the “fleetingness of being and its essence,” or
between the logic of essences and the logic of contradiction (Tymieniecka 1998b:
viii). This unifying, holistic impulse, where the philosopher's presence does not
deconstruct the fabric of perception but rather restores the wholeness of living
through the process of inquiry, is characteristic of Tymieniecka’s philosophy.
Receptivity is a distinctive feature of her presence. She functions as a receptacle for
what already is, reversing the pathos of philosophy from the agency of focused
inquiry to the receptivity of open awareness toward the acts of being—which are, at
the same time, acts of knowing. Her epistemology and her ontology are indivisible, as
the “known” replaces the “knowing.”

This receptivity, and the subordination of agency to presence, helps
Tymieniecka to accomplish the phenomenological reduction of phenomenology itself
called for by Husserl. By letting the phenomenological inquiry guide itself from the
inside out, Tymieniecka uncovers the logic of the inward/outward articulation of the
networks of self-cognizing life.
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Logos as a Horizon and a Category

Logos is a major presence in the phenomenology of life (see e.g. Tymieniecka
2009). Logos for her is the Logos Omnium, the main player in the continuum of the
world, the self and the sacred. My task in this review is to explicate, or at least to
bring to partial visibility, the strategy of knowledge by which Tymieniecka attains this
recognition. Her logos is not an abstract formation of the mind but a described
intuition whereby logos is the main horizon of her direct explorations of the
phenomenal field of life. Her interpretation of logos in some aspects overlaps with
Husserl’s and Merleau-Ponty’s understanding of it, which is logos as a logic of
inquiry, or logic in the temporal dimension of phenomenal flow. However, in
Tymieniecka’s work, logos is not used in this rather narrow sense, nor it is replanted
into her philosophy from ancient mystical or philosophical contexts. Derived from
sentience, her notion of logos is inclusive of both intuition and logic; it is not a thing
but a dynamism; and it is responsible for the ordering of life. Not a property of the
mind bestowed on the inert nature in the move of signification, this logos is
inseparable from life and is an essential principle in life receiving its full expression in
the human condition. Thus, the recognition of this unified intelligence is the means of
overcoming the philosophical crisis of reason.

Insofar as logos is inclusive of logic, and in order to clarify the distinctions
between the principle of logos in the phenomenology of life and the concepts of
intelligence in prior philosophy, | will refer to Husserl’s distinction between logic as
understood in the framework of logical psychologism [a position in philosophy of logic
which derives the facts of logic from psychological life] and logic as understood in his
account of pure logic. The properties of pure logic are not found in the physical,
spatiotemporal world, and cannot be experienced or captured by experimental
methods. “Pure logic is uniquely characterizable in terms of a set of special non-
natural or ideal kinds to which LP [logical positivism] has no ontological access (since
LP has access only to the physical, spatiotemporal world) or explanatory access
"(Hanna 2008: 31). In Tymieniecka’s view, there are various types of intelligence that
spring forth in ontopoietic sequences of life. Life has its own logic of sequencing and
positioning these rationalities among its other potentialities. Based on the fact that life
is inherently intelligent, albeit not in an ordinary reason’s ways, it is possible to infer
that both natural logic and pure logic will be instances in the manifestations of life’s
intelligence, pure logic emerging in the human condition. Since Tymieniecka views
sciences and scientific discoveries as a part of the overall phenomenal field of life,
the multiple forms of intelligence found in scientific experiments will be the
expressions of logos.

Contrasted with logic as means of knowledge, direct intuition cannot be
differentiated with regard to its “natural” or “ideal” properties. The levels of reflection
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are all “natural” with regard to their presence in the direct intuition (e.g. Husserl apud
Embree 2006). Tymieniecka goes even further in this, since for her the essence is
identical with manifestations. They will be distinct only in the ways of how, when, and
where these modes can be intuited, but they will be the same in their ontological
status. Ideal and natural are separate in their positioning, degree, and proportion in
life, but unified in Logos Omnium.

The logos of life unfolds in ontopoietic time. Time is the form for logoic self-
articulation; life is the field for logoic ontopoietic expression. Like a dance that can be
only semiotically separated from the dancer, logos can be only semiotically
separated from life and ontologically remains in identity with it. Logos is embedded in
the patterns of life and cannot be conceived as separate from it, cannot be viewed as
some kind of transcendental principle in its unreachable abode. Nor is it a power
beyond the reach of reason. Even though one may overlook its manifest significance,
the process of the ontopoietic expression of logos is revealing rather than concealing
(e.g. Tymieniecka 2004). Whether or not the logoic designs are available to
description depends on whether the intuition of a given thinker can be in touch with
the horizon of logoic self-articulation.

Logos is found—brought out of anonymity—within one’s own logoic manifesta-
tion first; then one’s intuition has to enter the circuits of bios, z6é, and kosmos
progressively and regressively encircling it, and then lastly enter into the inner
workings of the primeval Logos, dynamic, self-constitutive, and self-directed. To
reiterate, there are three steps to her understanding of logos: first, the intrapsychic
discovery of logoic manifestation—sentience'” — second, the tracking of the works of
logos in life, in many unfolding networks, which gives rise to what | call Tymieniecka’s
“process phenomenology”; and third, penetration into the process of creation, the
primeval Logos, Imaginatio Creatrix. These three vistas create the horizon of logos in
Tymieniecka’s thought. In the remainder of this article, | will attempt to give a more
detailed overview of all three.

A Meditation on Sentience: Entering One’s Own Logoic Manifestation

In my view, the reflection on sentience brings Tymieniecka’s intuition very
close to that of Sarnkara. However, this parallel can be proposed only within certain
limitations: Tymieniecka does indicate that this internal manifestation of Logos is not
that of being distilled of its adjuncts, in spite of the fact that this or that conception of
being is a frequent ground for ontological insights.'® In Sankara, the reduction of “is-
ness-“am’-ness leads to the unqualified pure being to be discovered within one’s own
experience.'® Henceforth in Sankara, this experience of being does not remain in a
descriptive mode, but is turned into a metaphysical principle of unitive being (perhaps
due to the morphology of Sat as a noun, and a consequent semantics leading to
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objectification). However, this is a result of mental reflection and not a state of affairs
within the given.?® Tymienieckian logos also has its experiential manifestation,
sentience, but the latter does not undergo a conversion into a thing (objectification),
as it remains juxtaposed with the notion of beingness. Nevertheless, like a referent of
Sat which is identical with the referent of Chit, sentience is embedded within the
natural experience and is realized through the advancement of discrimination based
on direct intuition. It is not reduced to the ego pole, but rather it is evenly distributed
throughout the sphere of awareness without any intentional vector inherent to it.
Intuitively realized as a faculty of life, sentience is a protocapacity of both reason and
intuition, the basic “known(ness)” of life. Logos, derived from sentience in its multifold
manifestations, is intuition and reason in one, or, metaphorically, the intelligence of
mind and heart united. In the human condition, sentience is by what one naturally
apperceives and apprehends. In philosophical interrogation aimed at the general
principles of life, reason and intuition function as one integrative faculty.

As usual, Tymieniecka points to the act of entering one’s own logoic
manifestation but does not elaborate on it. This absence of detailing on the internal
procedure appears to be within philosophical tradition: that’'s how Husserl and other
phenomenologists treat their own inquiries. For example, they describe their epoché,
or the first-person process of analytic reflection, but do not specify how exactly they
did it: that is, what intrapsychic operations the procedure implied. However, in
general these procedures are quite accessible to a reader and easily available to
direct intuition. By comparison, because of the shift in the positioning of the direct
intuition characteristic of the phenomenology of life, these procedures are not always
self-evident and require additional deciphering.

The logoic intelligence of life, and sentience, are the two sides of one coin, the
one principle available in direct intuition but viewed in different contexts. Sentience is a
logoic sentience; logos is a sentient Logos. By entering one’s own logoic manifestation
and tracing it through the phenomenal field, one can experientially recognize the
absolute simultaneity of sentience, experience, and meaning. Possibly this simultaneity
contributes to Tymieniecka’s understanding of the unity of being and knowing in
experience. One may conclude that direct, immediate apperception of sentience
unmodified by any reflection indeed composes the foundation of Tymieniecka’'s
understanding of logos. Sentience is fully experiential, but it is not an experience of
pure being (as described above) or of pure awareness—and those two are easily
separated from each other via the mental exercises involved in any reduction-based
path?’ Logos is realized not in the distillation of aspects of experience but in a
discerning recognition of the intrinsic self-radiance of experience. The apperception of
sentience as a radiance inherent to all phenomena is not a feature of altered
perception but is the substance and real nature of any perception. One may also
propose that, for Tymieniecka, the contents of her experience are constituted of logoic
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sentience, whence her receptive welcoming of all modalities of life. Direct awareness
of this self-radiance of logos in life appears to be what leads Tymieniecka to her
articulation of logos as sentient, to her ontology, and to her disputing Kant's and
Husserl’s theory of knowledge, which is limited to subject-object intentionality. From
the vantage point of all-pervasive logoic sentience, the entire domain of life carries the
potential for knowledge. It is the expression of logoic sentience as consciousness that
occupies a particular horizon in which the subject and the object are matched in a
manner prompted by the rest of life’s network Tymieniecka 2009: 136).

Thus, one’s own logoic manifestation relates to the intrapsychic presence of a
sentient principle that exceeds the limits of individuality. This Logos is convincing
also because Tymieniecka traces its functioning in the emergence of scientific data,
which operate as evidence and are not contradictory to metaphysics. Logos,
pervasive in all expressions of life, actualizes itself through countless avenues in the
enormous diversity of life?>. Correctly understood, these two categories, life and
Logos, initiate the formulation of a framework that resolves a tension between
metaphysics and science.

From sentience per se, Tymieniecka (2009: 95) expands attention to the
functional, structural, generative, and phenomenal levels of logoic self-actualizaton—
all of which are vistas for her direct intuition. This wholeness is not of the all-
embracing eidetic kind; rather, it is determined via intuition of the logoic
manifestation: that is, it includes all the possibilities of awareness available in the
human condition. Her categorizing is phenomenologically descriptive: “We reach that
[core of the deployment of logoic force in life’s dynamic flux] through the
phenomenological investigations pursued by Husserl and his numerous distinct
followers. Phenomenology, as the most probing philosophical inquiry in history, has
brought us to the heart of the logos itself.”(Tymieniecka 2009: 11).

Process Phenomenology: Logos in the Dynamic Flux of Life

In the next round of examination, the focus is on how logos actualizes itself in
life’s ongoing self-creation and self-constitution. It is from this apparent relationship
between life and logos, that the rest of the vision in the phenomenology of life
develops. For example, in regard to the categories of unity and differentiation,
Tymieniecka (2009: 84) states: “We must seek the differentiation of living beings not
in their participation in the world, but in their ontopoietic process as much as their
integrating or gathering reach.” The articulation of the sentience of Logos at the very
outset in her philosophical system sets up the focus on the ever-present ontopoiesis
of life in its developmental dynamics and for uncovering the connections between
life’'s different modes. There emerges a sensible system from what seem to be
chaotic modalities of life.
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Ontopoiesis, another central category in Tymieniecka’s philosophy, is the self-
articulating and creative activity of life, expressed in its ongoing logoic orderly self-
constitution. It provides for the relationship between the manifestation (life) and its
inherent ordering principle (Logos). The generating matrix of life supports the vital
networks that unfold into the stages of sharing-in-life and other constitutive phases.
Tymieniecka (2009: 84) uncovers different modalities in the forces that orchestrate
the stages of life, such as gathering, distribution, discrimination, conjoining, bringing
into integration, and so forth, that accomplish the purposes of each particular stage.
She describes both the concrete points of the matrix and the entire spread of the
originating order. She also delineates the main lines of investigation into life’s
ordering, such as the discovery of life’s individuating beingness, the creative
emergencies of ontopoiesis, the human creative condition—that is, the capacity to
endow with significance and act upon initiative—the emergence of self-awareness in
the agency of life, the emergence of the self-directing and all-overseeing mind, and
all the phases of the human condition, such as gathering, transformation, radiation,
and so on. Hence she conceives “the ontopoietic design, [whereby] we avoid the
reduction of one type of rationality to another.” (Tymieniecka 2009: 64).

The orientation toward the process, toward ongoing origin and development,
follows the thread of sentience in all instances of life and influences Tymienieckian
understanding of logos: in contrast to the predominance of static categories in
philosophy after the ancients, Tymieniecka’s categorical apparatus captures what is
dynamic, and logos is in effect a principle of activity rather than a noun principle of
thingness. Logos’s facticity is in action and relation, not in just being there, so its self-
predicating semiotics is verblike.

The logoic focus at the core of Tymieniecka's (2002b: xvii) interrogation
instructs her to state that

it is indispensable to envisage [life] from two perspectives: one may
take in its surface phenomenal manifestation in its formal, structural,
constitutive fashion, or one may peer into the depths of energies,
forces, dynamisms that carry it relentlessly onward.

We can see how these two perspectives are actualized in the latter two stages
of logoic expression, logos in its unfolding in life and the primeval Logos of creative
imagination. In the ongoing processes of life, logos is intuited in its surface
phenomenal manifestation; and in the analysis of imagination, Tymieniecka
penetrates into the depths of the energies that carry it forward. This first domain, the
overall surface-process orientation, can be identified as “process phenomenology”
emerging out of the verblike, self-predicating semiotics of the Logos.

In a process-phenomenological analysis, intuition captures life as a dynamic
force of its own that prompts its continuing advance. The focus of intuition and
interrogation differentiates and expands to include both the structural or constitutive
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horizon and the dynamic of energies and forces. Following the sentient logos through
the patterns of life, Tymieniecka (2002b: xv) finds that “although we apprehend and
predicate the status of life by the relatively static form it takes, it is in the energies
and play of forces that it takes its shape in the flux of becoming.” Thus philosophy
faces a difficult manifold task, as “the givenness of life, which in its manifestation
extends over multiple spheres of significance, [cannot] be brought adequately to
disclosure and clarified in understanding by any one procedure of philosophical
enquiry.” (Tymieniecka 2000: 3). The method of inquiry, therefore, cannot be limited
to this or that type of logic, which would “inevitably meet a dead end.” Logic, which is
limited by its situatedness in life, cannot grasp all life as the latter expands in all
directions and “refracts its modalities and their apparatus into innumerable rays that
flow concurrently onwards.” (Tymieniekca 2000: 4). The dynamic engagement of
direct intuition of the constantly shifting forms and horizons of life is the most
adequate method.

This process-orientation permits Tymieniecka not only to identify the structures
persisting in this dynamic expanse but to track the positioning of the human condition
in the ontopoietic cycle of life. The cycle of interrogation begins with life, which is
discovered to be self-individualizing. This leads to a realization that the logos of life is
engaged in ontopoiesis, self-creative activity, giving rise to different spheres of self-
individualization, such as the spheres of energies and shaping, out of which
transcendence of the natural order in the virtuality of the soul emerges. The soul
articulates the outward/inward expanse of the nature of life and engages in the
differentiation of self from Other and the emergence of a new virtuality, the spirit.
Then the spirit begins its descent, presencing the spheres of energies and shaping,
presencing the circles of ontopoiesis, presencing the very Logos of Life, and, finally,
presencing the self-individualizing life. Thus the cycle is completed, as Tymieniecka
both follows the logoic flow in analysis and breaks free from it by establishing herself
as a locus of logoic self-reflection. The nonreducible presence of the world, and self
as the differentiating principle, define the scope of the analysis. The driving force of
this process phenomenology on the “surface level,” as a motivator in the human mind
that provides the mediumistic agency for the inquiry, is the search for truth. The
natural belief of a human being, our basic existential trust,

consists of our mute natural conviction of the indubitable constant
background of our reality insofar as our life-individualizing process is
simultaneously crystallizing the “outward” framework of our existence
within the world and manifesting “inwardly” the entire spread of our vital,
existential and creative virtualities as they may unfold. (Tymieniecka
2002c: ix).

Further analysis leads Tymieniecka (2009: 119) to recognize that “the search
for truth is the constructive device intrinsic to the logos’ ontopoietic manifestation in
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life.” Thus, the basic drive pushing the search for knowledge inherent to the human
condition is discovered to be visible inwardly within this condition as a search for truth
and outwardly in the larger scheme of things as a logoic ontopoietic manifestation.

The completing brushstroke in this sketch of Tymieniecka’s strategies of
knowledge must take us into the thicket of life’s self-poiesis, into the intuition of logoic
imagination.

Intuition of Imagination

Although the metaphysical, phenomenological and existential aspects of
Tymieniecka’s concept of imagination have been analyzed by Madras (2004), the
methodological aspects of Tymieniecka’s treatment of this feature of Logos merit further
analysis. Imaginatio Creatrix is the most enticing and esoteric (in the Straussian sense)
principle in Tymieniecka’s thought. Tymieniecka’s conception of imagination plays a
crucial role in her understanding of two spheres of life, the overall generative activity of
Logos as Imaginatio Creatrix and the emergence of the human condition. In the latter,
imagination is given a role more important than that of reason—which distinguishes
Tymieniecka’s phenomenology from the rest of Western philosophy.

Tymieniecka views imagination as the process by which the novum manifests
in the phenomenal field in different ways. Imagination in its inward aspect is a
psychological quality in the human condition and transpires in its outward aspects as
Imaginatio Creatrix, the principle of imagination that provides for the emergence of
the novum out of the otherwise linear unfolding of the entelechial momentum of life.
Logoic imagination is the very medium that brings about the actual fabric of life out of
“nonlife,” brings the human condition out of bios, mediates ciphering, and provides for
the presence of the human condition within the bounds of life. Imagination is
connected with the very creation of the fabric of life in the same way that a spider
creates a spider’s web out of its living body.

In phenomenological studies in general, imagination has been poorly researched,
as the intrapsychic workings of imagination do not surrender easily to the grasp of direct
intuition. And even when the generative aspect of imagination can be taken under some
level of conscious control, by the most advanced meditators, the process of imagining—
that is, the generative act of consciousness—remains hidden to direct intuition. To
account for this fact, | suggest that direct intuition per se may have a phenomenal
nature. This implies that direct intuition, when it is used in the phenomenological method
in the ways | described in the analysis above, is a faculty pertaining to the human
condition only. As such, direct intuition itself can be viewed as a product of the
generative aspect of imagination, or a faculty ontogenetically posterior to the logoic
Imaginatio Creatrix, or both. If this is so, any attempt to capture the origin of direct
intuition by means of direct intuition is somewhat like an attempt to touch the surface of
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water in order to feel how smooth it is: though available to visual perception up to that
point, the smoothness of the surface disappears upon being touched. The act of
examination alters the natural picture.

In order to phenomenologically capture the ontological aspects of imagination,
Tymieniecka first situates imagination within the logoic scheme. Then she examines
it through its relationships. She approaches imagination through the clearings
created by all other orders of life, from its relation to the biological apparatus of the
organic brain to its relations to will, action, reason, and other virtualities of the human
condition. Imagination both sets forth the new virtualities and rationalities of life and
serves as a cognitive organ, a vehicle by which Logos can see its own potentialities.
Says Tymieniecka (2000: 13): “In entering the very workings of the Logos through
creative acts that participate in them, we discover the very language of the Logos in
action, along with the new set of semantic categories that it reveals.” Direct intuition
appears to glimpse Imaginatio Creatrix only in relations and indirectly through its
fruits; on some level, imagination retains its mysterious character.

Conclusions

| am completing the analysis of direct intuition in Tymieniecka’s journey of
knowledge, with a sense of internal stillness and gratitude. Perhaps the above set of
mental acts can be viewed as an algorithm of philosophical knowledge. The technical
aspects of the method are nonexistent in Tymieniecka’s case, but her general
gnoseological stance is distinct and unique; it is the novum of direct intuition.

In my analysis of Tymieniecka’s use of direct intuition, | made some use of the
noéma-noésis theory of intentional consciousness. However, as | mentioned in the
discussion above, Tymieniecka herself extensively criticizes that theory’s claims to
universal applicability; Tymieniecka’s broad contextualizing eliminates any doubt that
imagination as a cognitive function and as Imaginatio Creatrix is much more
prevalent in life than the intentional acts of consciousness. Therefore | have to
establish a delimiter to my own analysis: positioning direct intuition within the
conceptual network of intentional consciousness limits the possibilities for
understanding the former and semantically narrows the clearing within which
imagination can be fully understood as part of one’s own logoic manifestation.
Juxtaposed with the fact that Tymieniecka's discovery of the crucial role of
imagination in ontopoietic networks is direct-intuition-based—What else could it
be?—these points lead me to believe that the very framework for the analysis of
direct intuition needs to be eventually revised. It is possible that our concept of direct
intuition, which is the major vehicle of Tymieniecka’s insight, itself needs further
clarification in order for us to understand Tymieniecka's method in her discovery of
the role of imagination.
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NOTES
1 — For more on the phenomenology of life in postmodernism, see Louchakova-Schwartz
2011a.

2 — The voluminous body of Sarkara’s teachings is passed down both through the textual

tradition with the interpretive commentaries, and as an oral tradition of recitation and commentaries
where teachings are memorized verbatim. Hence, the meditations remain intact as they are passed
down from teacher to disciple (Carol “Radha” Whitfield, a teacher in the traditional Advaita Vedanta,
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pers. comm., 1994-1999). The logic of differentiation of the aspect of Sat amidst other components of
the phenomenal field is preserved within the oral tradition, but it is also recorded in the texts such as,
e.g., Sallkara’s commentaries to Shrimad Bhagavat.

For more on teaching tradition of Advaita Vedanta, see Dayananda 1993.

For an example of Sallkara’s commentaries, see Warrier 1983.

3 — For an example of meditations on Sat, Chit and Ananda aspects, see Vidyaranya 1967.

4 — For direct intuition in phenomenological method, see Tymieniecka 2002a: 8. The
misreading of phenomenologically derived descriptions as metaphors or mental schemata happens
especially often in interpretations of mysticism, as is discussed in Louchakova and Warner 2003.

5 — For an example of Vedantic meditations, see Dakshinamurti Stotra.

6 — Tymieniecka 2009. For more on the formation of the inward/outward dimension, see the
section on the doxographic Greeks in Louchakova-Schwartz 2011b.

7 — Cf. Levinas’s analysis of ontological connotations in Husserl’s theory of direct intuition:
Levinas 1973: 50.

8 — For an experience-based description of the process of deployment as seen by people in
the process of spiritual emergence, see Louchakova 2007a.

9 — For more on the habitual fixation of attention, see Tymieniecka 2009: 34.

10 — Singh 1979. For more on intentional consciousness in Kundalini Yoga, see Louchakova
2004: 88 n. 220.

11 — For more on ontopoietic intuition in spiritual emergence, see Louchakova 2007a.

12 — For more on the ontology of becoming, see Tymieniecka 2004.

13 — The metaphor of shifting vistas captures the dynamic quality of Tymieniecka’s
philosophy. This term appears for the first time in Louchakova 2007a.

14 — Cf. Husserl 1983: 39 (Ildeas 1, para. 21): “[T]here is something such as pure intuiting as a
kind of givenness in which essences are given ordinarily as objects entirely in the same way that individual
realities are given in experiential intuition; it is not recognized that every judging process of seeing such as
in particular, seeing unconditionally universal truths, likewise falls under the concept of presentive intuition,
which has many differentiations, above all, those that run parallel to the logical categories.”

15 — Cf. the unity of being and knowledge in other philosophies. For Husserl, see Levinas
1973; for Merleau-Ponty, see Dillon 1988. For unity in Sri Sankaracharya, see Dakshinamurti Stotra.

16 — For phenomenological reduction as a praxis, see Depraz 1999. For positing vs.
experiencing, see Embree 2006.

17 — There are two configurations of self-awareness that need to be considered in this
intrapsychic self-exploration, the egological and the nonegological. For more on the distinction
between the two, see Louchakova 2006a: 168 n. 238; Zahavi 2005.

18 — For a refutation of the value of experience in the judgment of being, see Tymieniecka 2004.

19 — For an example of an analysis describing the gestalt of pure being, see Shankara’s
commentaries differentiating pure “is-ness/am-ness/we-ness” from phenomena: Warrier 1983

20 — For a critique of reduction, see Louchakova-Schwartz 2011b.

21 — For a description of how the process of reduction leads to pure awareness, see
Louchakova-Schwartz 2011b.

22 — For a discussion of the insufficiency of general analysis of the structures of life for
penetration into its core operations and an argument that the phenomenological method is the only
kind of inquiry that can uncover the works of logic unfolding, see Tymieniecka 2009: 11-23.
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It is well known that the specific characteristic of man is that he transforms
nature and the surrounding reality according to the laws of beauty, i.e. according to
values and thus creates a completely new reality — culture. Transformation of nature
according to values supposes man’s freedom and activity as necessary pre-
conditions. Free activity is creative activity. Creativity is a necessary moment of
man’s transforming activity. Free creative activity is essential for man not just
because it differentiates him from any other existing but because it, as a necessary
pre-condition of man’s transforming activity, has explanatory power. When we say
that man transforms his own self in the process of transforming the reality we mean
his creative activity.

Man transforms the reality on the basis of understanding and comprehending
regularities of the reality, determining the essence of things and events. Cognition is
a complex process. Truth is not given “ready-made” to man. In order to grasp the
truth man is to activate his consciousness in many directions. Cognition by necessity
implies an active attitude of the subject to the object of cognition. Man’s creativity in
the process of cognition results in producing new cultural values, new knowledge and
therefore cognition is not only a source of new knowledge but a component
necessary to form and develop man’s essential powers.

A history of scientific cognition clearly shows the greatest endeavours
necessary to, at least partly, grasp the secrets of the world. This process reflects
development of man himself and of one of his essential powers — the cognitive
power. In this sense, cognition as creative reflection of the reality is not only a pre-
condition of man’s successful practical activity but a true end in itself. It is the sphere
of revealing man’s creative power and his abilities.

Since science is a constituent of culture and culture expresses the level of
humanizing of human interrelations, one of the most significant criteria of
development of culture is the degree of its engagement in study and solving of the
so-called global problems of the contemporary world. Science analyzes the global
problems of the contemporary civilization and gives prognosis for the future. In other
words it shows the level of humanizing of science (especially of natural and technical
sciences). If we consider it, we will have to admit that careless attitude to the
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achievements of science and technique, absence of strict control upon applying
these achievements which can endanger the humanity can create serious hazards.

This is considered by Aureliano Peccei who writes that nowadays there are
more scientists in the world than in all other previous epochs and this social group is
such a real force that it can demand to fully assess the results of the technical
progress and pass the control upon the development of technique all over the world".
He thinks that only such progress, changes and transformations are to be allowed
and such progress fostered which correspond to human interests and are within the
sphere of human adaptation. As Peccei shows such attitude demonstrates that
certain scientific researches and technical innovations are to be stimulated and some
are to be stopped until it becomes possible to form such conditions which ensure that
these innovations are used in favour of man.

Progress of science and technique is indubitable and as J. Bernal shows the
present day humanity has sufficient knowledge in natural sciences as well as
practical application of this knowledge and it can be sufficient to solve important
problems of the world economics®.

But of course we should pay proper attention to the fact that science is not
only a means necessary to dominate over nature and solve economic problems.
Such opinion can be accepted only in the society where interests are directed in one
direction only.

The point of view according to which science is the most important component
of culture reflects this one-sided view of social interests. As science and technique
condition the growth of material well-fare of society, then any society which pays
main attention to material values and recognizes only science and scientific activities
as most important constituents of spiritual culture questions significance and value of
other important spheres of culture such as art, morality, philosophy, etc.

It is clear that orienting to science is natural for culture especially in our age
but as W. Heisenberg stresses we should not “annihilate” other organs of
comprehension of the reality in favour of rational analysis. He shows that it is
necessary to grasp the reality by all available means and believe that this reality even
then expresses the most important — “one, good, true”™.

In this article which deals with understanding of interrelation of artistic and
theoretical forms of comprehending the reality, Heisenberg concludes that natural
sciences supply us with knowledge which as a whole does not give rise to doubts;
technique makes it possible to use this knowledge for far-reaching aims but it cannot
decide whether the achieved progress has any value or not. This question is to be
decided on the basis of the values used by men in setting their objectives. But
science itself cannot give us these values®.

Nowadays, in the epoch of scientific-technical progress and unprecedented
development of science and technique, the tendency towards rationality or fetishism
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of mind which often ends in irrationalism and is characteristic of the contemporary
society has become more evident. A very interesting analysis of this problem is given
by representatives of Frankfurt School of social philosophy, especially by Max
Horkheimer. In his work “Critique of Instrumental Reason” Horkheimer shows that if
in earlier periods such ideas as good, justice, etc., were metaphysically hypostatized
and their power was based on the authority of God, nowadays everything is based on
rationality and rationality itself is reduced to utility therefore everything is interpreted
as a means; and the question of aims is not raised at all. There is no aim in itself;
priority of one aim in comparison to another is not discussed. Nobody questions the
meaning of the phenomenon in relation to which this or that is considered useful®.

According to Horkheimer ideas lose their contents in such conditions; they turn
into empty forms, “shells” whose truth is not discussed any more. Together with
subjectivizing of reason the process of its formalization goes on which has far-
reaching theoretical and practical results: principles of politics or ethics are assessed
not by the criterion of their correspondence to the reality but by their adaptation to the
given mode of life. Adaptation becomes the only criterion of rationality and no one
questions whether the phenomenon in relation to which something is adapted or
incompatible is justified or not®.

The more formalized and instrumentalized are the ideas the less it is possible
to see in them a thought in the proper sense of the word. They are interpreted
according to their utility just like things and machinery, and it results in their
automatization, as Horkheimer thinks.

What are other results of formalization of reason? Horkheimer gives the
following answer to this question. He thinks that such ideas as justice, equality,
happiness, tolerance etc., which were approved by reason during the previous
centuries lose this basis. Instrumental reason fails to prove that justice and freedom
are better than injustice and slavery just as it is impossible to argue that red is more
beautiful than blue. It also becomes impossible to argue that one mode of life, this or
that religion or philosophy is better, more elevated and true than any other’.

When we face such interpretation of reason we see that art too loses its
meaning and social content. It becomes completely neutralized. Significance of
Beethoven’s Heroic Symphony will be unintelligible to an ordinary person to whom
ideas of justice, etc, have no sense. As Horkheimer shows, to such persons any work
of art is just an illustration of remarks made by the program commentator.

Therefore art just like politics and religion moves away from the truth, it
becomes a thing which is to be seen, listened to, read because you are just a
representative of one or another social group.

As Horkheimer stresses instrumental interpretation of reason logically resulted
in a blind faith in science and strengthened the foundation of such philosophical
movement as positivism according to which philosophy is simply an addition to
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science as it only interprets achievements of science. M. Horkheimer is absolutely
right as he points to the defect of positivistic scientism — the tendency tomake a fetish
of the role of science.

M. Horkheimer thinks that instrumental interpretation of reason is
characterized by a strange feature as according to this interpretation reason is to
supply the subject with means necessary to achieve its goals; it considers the world
as material which is to be mastered by the subject according to his goals and not as
an object of cognition. But since instrumental reason annihilates those values and
ideas which are to build the foundation of the autonomy of the subject, it annihilates
this subject as well.

Thus subject and nature disappear from the principle of domination nature by
subject and only domination is left. Domination for the sake of domination becomes
the goal of man’s activity and it spreads over man himself since domination of man
over nature is associated with domination of man over man: the history of man’s
striving to dominate nature is at the same time a history of dominating man over man,
as M. Horkheiner states.

According to M. Horkheimer, instrumental interpretation of reason which
expresses the crisis of reason and intensification of its antagonisms is at the same
time an expression of the crises of an individual and individualism.

This situation is very well understood in the contemporary western society but
M. Horkheimer’s merit is that he was one of the first thinkers to stress this problem.

Analysis of instrumental reason by M. Horkheimer is very important as it
makes clear the results which ensue from orienting of culture towards having and
owning. Of course such orientation is not strange for culture but orientation only on
having and owning pulls man to “zoological” individualism; and the genuine
destination of culture is to serve human strivings and aims: culture expresses the
level of humanization of man. As T. Mann writes culture is a synonym of humanity.
Therefore orientation to being and spirit is essential for culture. If orientation to
owning leads man to extreme individualism, culture which is oriented on being is
directed towards humanity and is a sign of spiritual development.

M. Heidegger gives a more moderate interpretation of the essence of
technique and its role in society. He dissociated himself from European philosophy
which paid serious attention to certain “evident” achievements of technical progress
and attached special importance to them.

According to M. Heidegger technique helps man to reach his goals, it
(together with science) is the most important means necessary to clarify the deepest
features of the being, but he thinks that the scale and variety of “intrusion” of
technique and instrumental reason into the being and the spheres of social life
demonstrate that technique subjects everything to its dictate and it is impossible to
see the future results of this pressure. It should be noted that according to M.
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Heidegger it is not technique itself that is dangerous but blind submission to the
present day level of technical development, to the tendencies to make a fetish of
technique.

Thus in assessment of the results of progress of science and technique we
should rely on the simple though extremely important principle that from a historical
perspective only such tendencies of development are progressive which correspond
to the principles of humanism. One of the necessary conditions to establish the ideas
of humanism in society is harmonious development of elements of spiritual culture
and it, in its turn, requires reasonable regulation of the tendency to absolutize
technical mode of thinking. In other words the tendency of exaggeration of the role of
science as one of the important components of spiritual culture should be overcome.
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Heritage of Jose Ortega y Gasset, one of the outstanding thinkers of the 20"
century is rather rich and versatile (many-sided?). The sphere of his interests
includes actual problems of philosophy, metaphysics, epistemology, ethics, history,
politics, aesthetics, critiques, as well as issues of philosophy of culture and art.

Ortega y Gasset’s aesthetic-culturological views are given in various essays,
articles and books but “Dehumanization of Art” and “The Revolt of the Masses” are to
be specially singled out.

‘Dehumanization of Art” was published in 1925. It was the period when it
became evident that art took a new direction of development, a fresh artistic feeling
emerged, and relation of an artist to the reality changed and all these trends were
reflected in the works of art created at the period. New art demanded a new attitude
on the part of both professional critics and the audience. This stage in the
development of art was not a uniform phenomenon and was characterized by a great
variety of styles in every sphere of artistic creativity. Ortega y Gasset shows the main
tendencies of this new art, clarifies the reasons and conditions that fostered its
origination and in a certain sense denotes the directions of further development of art
and culture in general.

Orgeta y Gasset does not try to assess this new art, he wants to understand it
and identify its principle intentions and specific characteristics. At the same time he
shows that this new artistic feeling is a natural and fruitful result of development of art
and therefore the attempt to save old forms is a vain endeavour: it is necessary to
obey the imperative of the epoch.

According to Ortega y Gasset new art is a universal phenomenon which
penetrated into every sphere of art and reached every corner of the world. The main
characteristic tendencies of new art are the following: dehumanization of art, attempt
to avoid live forms, striving to make a work of art just a work of art, understanding art
as game, irony and the tendency to escape falseness, untranscendentality of art.

Ortega y Gasset characterizes new art against the background of the critique
of the 20" century art and artistic practice. The main difference between then is
conditioned by change of positions and attitudes. New art tries to free itself from
human elements. Such position has some grounds and the most important among
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them is the following: saturation of a work of art with human elements blears the
border between art and the reality. Characters of a work of art resemble our friends,
their feeling resemble our feelings, our reactions and emotions caused by such works
of art are the reactions and emotions we would have in the real life if we encountered
such persons and witnessed such events in the reality. It means that there is no
aesthetic relation to a work of art, it is not considered as an aesthetic phenomenon
which is self-sufficient and independent from any factor existing outside it and which
just as such can arise unbiased uninterested aesthetic pleasure in man who
perceives and contemplates it. Ortega y Gasset is absolutely right when he notes
that to perceive real persons in a work of art and to perceive the work of art itself are
two incompatible perceptions since they demand different attitudes: any work of art
which will force such double vision on us will make us look asquint. He thinks that the
19" century art was of such type and that is why he considers it to be the greatest
anomaly in history of artistic taste.

In contrast to the 19" century art and artists, new art tries to find a real path of
art, artists of the new generation want to be artists and nothing more. Poet begins
just where man ends, states Ortega y Gasset. The aim of the new generation of
artists is pure art. This aim can be attained by reducing human elements in works of
art, i.e. by dehumanization of art. Different means are exploited to realize this aim
and metaphor and stylizing are the most important among them. New art rejects any
kind of pathos, rejects interpretation of art as a bearer and propagator of political,
ethical, religious and other ideas. In the essay “Meditations on Novel” Ortega y
Gasset writes that any novel the author of which attempts to attain any external —
political, ideological, satirical or allegoric — aim is devoid of vitality. The aim of any art
is self-sufficiency. Art revenges anyone who desires to be more that an artist.
Politicking of a poet is naive and helpless, he adds. New art has an ironic attitude to
the themes which were especially important for the 19" century art and tries to
present itself as a game. Art becomes untranscendental. Ortega y Gasset shows that
old art was transcendental in two senses: on the one hand, due to its themes which
embraced the most serious events of men’s life and on the other hand as talent, as
ability which made the humanity much more worthy and elevated. An artist was equal
to a profit, a founder of a religion or a state. But such a perspective frightens a
modern artist. Everything artistic for him starts just when there is no seriousness left.
If art can save man it means that art saves us from seriousness of life. If all other
previous traditional styles and directions of art were immediately associated with
social and political movements or religious and philosophical tendencies, new art
avoids such links and hopes to be close to sports or the festive atmosphere of
holiday entertainment. Art that freed itself from pathos loses any kind of
transcendentality and becomes just art which has no other claims. Therefore
according to Ortega y Gasset striving for pure art is not arrogance but the greatest
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modesty. One more tendency of new art implies change of the perspective of vision.
If an artist avoids such subjects and problems which are extremely serious and
important for man, on the other hand he pushes into the foreground everything
unimportant, second-rate, and non-essential and turns them into objects of aesthetic
contemplation. New art transports us into a strange world. This art does not lack
feelings and passions but these feelings and passions are different from our ordinary
emotions. According to Ortega y Gasset they are secondary emotions which are
evoked by ultra-objects in the artist dwelling in us. All such feelings and emotions are
specific aesthetic feelings and emotions.

Striving of art to become a pure aesthetic phenomenon demands aesthetic
attitude on part of the person who perceives and contemplates a work of art. Such art
if we approach it from the position of our human ordinary life and assess it by the
criteria of life will seem absurd and senseless. In order to comprehend and
understand this art and receive aesthetic pleasure, man has to rise to the level of an
aesthetic subject, man has to free himself from all relations that are not aesthetic and
pull us back to the real life — be it practical-pragmatic, theoretical-cognitive, religious,
ethical or any other considerations. Art is not a reflection of the reality, it is not a
double of life, neither is it a manual or a collection of moral maxims, religious dogmas
or scientific-theoretical statements.

Therefore, as Ortega y Gasset states, new art and new aesthetic position of
artistic creativity are to be understood and it means that we should form a proper, in
particular, aesthetic relation to it. Ortega y Gasset writes that those views and
opinions which are most deeply rooted in us and seem indubitable, in fact, are most
suspicious, they tie us up, leave no space to breathe and lock us within their narrow
frame. If strong passions do not storm and do not try to widen their borders life is
pitiful. Life exists if there is a strong will to life. These frames are a biological border,
a live part of our existence. Till we are able to enjoy abundance and perfection the
horizon moves on, becomes wider and rocks in time with our breathing. In order to
understand anything new (and, in this context, first of all, new art) we should make
our horizon wider and wider. This position of Ortega y Gasset is in accordance with
the theory of intellectual carcass by Karl Popper. Popper opposes the myth of
intellectual carcass according to which every man has his own carcass which is
formed by his views, education, traditions and many other aspects and elements of
life. This fact conditions the situation when any discussion or dialogues between men
of different intellectual carcasses are almost impossible and communication becomes
extremely difficult when these carcasses are radically different. Though as Popper
shows any discussion or a dialogue are fruitful only when such differences are given
since a dialogue or a discussion between men who share the same position are
fruitless. Popper shows that these carcasses are our prisons. Everyone who does not
like to be imprisoned should oppose the myth of carcass, should approve a dialogue
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with representatives of other cultures (therefore, of different intellectual carcasses)
because such discussions help us to see invisible cuffs, break them and transcend
our own frames. But is is necessary to make critical or creative endeavours to do it.

But “mass-man” who opposes and rejects everything that goes beyond the
frame of his everyday ordinary life, has neither ability nor any wish to make such
critical and creative endeavours.

As Ortega y Gasset shows new art fulfilled a sociological function: it divided
society into two parts: minority which is able and wants to understand new art and
majority which neither understands nor tries to understand. Such division as Ortega y
Gasset stresses does not coincide with dividing society into classes. Masses and the
chosen minority are in every class and strata of society.

According to Ortega y Gasset “mass-man” is characterized by inability of
creative activity in any sphere of life, “mass-man” is a customer and worries only
about his own welfare. Values of traditional culture are of no importance to “mass-
man” and spiritual development and spiritual values have no significance to him.
Nothing is prohibited to “mass-man” and nothing can make him temper his
pretensions. “Mass-man” is content with his own self and admits no authorities but
his own self. Due to such uncritical attitude to his own self and the faith in
faultlessness of his position, views and judgments “mass-man” tries to penetrate
every sphere of human activity and force his position and attitudes upon everybody
else. “Mass-man” is ready to immediately govern the state. Though as Ortega y
Gasset shows, in spite of all these, “mass-man” sentences himself to imprisonment in
the immanent dungeon of his own essence; nothing can make “mass-man”
contemplate this situation and try to escape from the dungeon. Existence of “mass-
man” is “inert”.

In contrast to this type of man the chosen minority constantly feels the
necessity to coordinate his life with ethical values and serve them. Chosen minority
demands too much from itself. Life is first of all spiritual discipline. Noble man acts
according to obligations, he tries to raise upon his own “I” and surpass the limits of
personal existence. Such men demand much of themselves though they often fail to
realize these demands in life. The chosen men themselves complicate their own lives
and do their best to fulfill their obligations and be true to their destiny.

Such men create everything that is valuable in this world both in the material
and the spiritual spheres. They are the creators and they do justice to others’ creative
activities. It is just in order to defend themselves and art from assaults and attacks of
‘mass-man” that the spiritual aristocracy create new art, new reality which is
exclusive and self-sufficient. They create art for art’'s sake as an isolated sphere
which is designed for the chosen only and is a reaction on barbarian intrusion of
‘mass-man” into the sphere of culture. Contempt of new art to the reality which is
discussed by Ortega y Gasset is the contempt to the reality overrun by “mass-men”



72  Culture & Philosophy

and turned into their own field of activity. Attempt to form new pure art which is
intended for the elite, selected, the chosen minority is a means of defense against
invasion of “mass-men”, it is an attempt to run away from the reality ravaged and
destroyed by “mass-men” and to find a shelter in the world of pure thought, pure art
and aesthetic values.

It is not accidental that while discussing the 20™ century art and culture
analysts often allude to “The Glass Bead Game” by Herman Hesse. Castalia is the
world of such pure art. As V. Bichkov stresses, in this novel Hesse showed one of the
possible ways of further development of art. The glass bead game is a non-utilitarian
(i.e. aesthetic) game; it is an activity which synthesizes all intellectual, scientific,
spiritual, religious, artistic values and achievements of the humanity and in due
course transforms into the game of games — elite spiritual culture of the humanity.
The main objective of Castalia is to foster the highest spiritual aristocracy and look to
its constant development.

But even Castalia is not safe from problems: some problems arise in Castalia,
others are the result of the influence of the outside world. Joseph Knecht speaks
about arrogance, insolence, impudence, audacity of certain residents of Castalia and
disclaims their unfounded omniscience. It is not accidental that Joseph Knecht often
uses the term “an ordinary Castalian”. It is just this ordinary Castalian who does not
think about his destination in the society, the world, history; he does not think about
his own essence or destination of Castalia and his life in it. He does not care whether
he deserves the privileges or not. His aim is to satisfy his own needs and demands
and enjoy results of others’ endeavours. These features characteristic of an ordinary
Castalian strikingly resemble the features of “mass-man” and confirm Ortega y
Gasset’s idea that “mass-men” manage to penetrate every sphere of culture and life
and tend to dominate there. Such tendency endangers every sphere of creative
activity where “mass-men” strengthen their positions, spread their influence and
establish their attitudes and values. Ortega y Gasset writes: “the mass crushes
beneath it everything that is different, that is excellent, individual, qualified and
select”.

Thus we can state that those characteristic features of art which are discussed
and analyzed by Ortega y Gasset proved to be the principal specific features of the
20™ century art as the further development of art and culture demonstrated it. It
should be said that the analysis of “mass-man” given by Ortega y Gasset is of great
importance when it come to interpretation and analysis of the 20" century culture. It
is true that the conclusions drawn from it and the perspective outlined are not
optimistic though life proved them to be true and we see that “mass-man” is really a
universal and unfortunately immortal phenomenon. We nowadays witness the results
of domination of the masses: degradation of morality, of taste, ignorance and
groundless claims to be experts and tutors of everything and everybody.
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Text spotlight, text-building capacity, text energy, these phrases are so
frequently used in modern linguistics that it is presumed that the whole world is a big
text. Not in vain |.Chavchavadze, 19" century Georgian great thinker and well-known
writer said: “Man, nature, country and the world is enormous, magnificent book,
written in a weird language.”

Obviously, text is the most important unit in any occasion to decipher major
information. So in any language classroom, texts are mostly employed for language
learning purposes. There are several approaches how to use any text in this
capacity:

1.Text as a Vehicle for Information which is focused on:
Information rather than language
Overall meaning rather than points of detail
What the students know rather than what they don’t know

2.Text as a Linguistic Object focuses on the language in the text/ this could be

its:
Grammar: in sentences, in words, the grammar of the text
Vocabulary: lexical chains, collocations, synonyms, antonyms, register...
Figurative Language: stylistic devices.

3.Text as a Stimulus for Production:

This approach uses the text as a stimulus, a springboard for the students to
produce language themselves. This could be in the form:

A speaking task (discussion, dialogue, games)
A writing task (composition, story, summary)
Concept forming process while interpreting the text

How can teachers get the most of a text is to combine all these approaches
into integrity.
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Recent trends in contemporary linguistics feature a new cognitive approach —
holistic analysis— applied to the text as a whole. Text linguistics defines the text as
the largest unit in communication theory, while the word is the smallest one, the
semantic components of which make up the indispensable resources or data
scattered all over the text. It informs what kind of informative potential of knowledge
is fixed in it, in what schematic constructs and how they are adjusted to the author’s
message. Accordingly, this language unit involves not only different lexical-semantic
variants expressing objective reality but also structural groups. It also accounts for
the word power, which is not only a holder and retainer of information but checker
and carrier of certain rules and strategy in the text. A thorough seminal-functional,
stylistic or pragmatic analysis is carried out not only within the text boundaries but
simultaneously beyond it. No matter by what stylistic device it is expressed: cognitive
metaphors, allusions, similes, ironies, zeugmas etc, the meanings are distributed in a
cognitive pyramid with radiating center on the top of the Stratificational Phase Model.
This linguistic model, which could exist in theory at least, may fully describe a
language. Yet it is not a “monolithic” total model, as we can never capture all the
meanings. Nevertheless it features one word-concept for the given text as a system.
Whatever position opening, closing or middle is occupied by a word in the text we
identify a concept and that concept will be the meaning of the whole text.

Stemming from this we make an attempt to cognize what kind of constituent is
the literary text of the world’s conceptual system and what word-concept describes
most efficiently the cognitive distribution of the real life. In this respect figurative
language is the most prolific area to investigate. Since cognitive metaphors pervade
all the interactions, presumably it is the result of analogical nature of human
conceptualizations. So polysemic words, cognitive metaphors or other word-concepts
are considered to be fundamental means for generating information and
systematizing any literary text.

If we take for illustration, 20" century American writer Thomas Tryon’s well
known book “The Other’, the screen version of which was made by the author
himself and we take the key passage of the book, we notice repeated synonyms of
the words: that spot, that damn blotch, water stain, the blotch, the mark on the
ceiling, rust colored stain, that other stain, this one in this room, that one in that room,
big brown stain, watermark. These words are stylistically marked and figuratively
imply not only its literary meaning but its contextual collocations like: sin, iniquity,
transgressions etc. That is characteristic of human race.

(spot as a face, blotch as a sinful face, stain as iniquity.)

“‘How old do you think Miss DeGroot really is? Sixty, if she's a day, wouldn't
you say? She's been around here as long as | can remember--quite a stretch, if you
calculate it--and | know she goes back a good many years before that. Which should
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give you an idea of how old that spot on the ceiling must be, because she says it's
been there as long as she can remember, Miss DeGroot. See it, that damn blotch up
there in the plaster? It's from seepage. The rain drips it through the roof, see? Only
they won't fix it. I've been after them for years, but you can’t get them to lift a finger
around here. Miss DeGroot always says they’re going to, but they never do. Miss
DeGroot says that, to her, the blotch- it's a water stain, really-has the outlines of a
country, someplace on a map—I| can’t remember which, but some particular
geographical location she’s got in mind. She has a good imagination, don’t you think?
Maybe it's an Island. Tasmania, perhaps? Or Zanzibar? Madagascar? | can’t
remember, really. | heard recently they’d changed the name of Madagascar. Can that
be true, | wonder? | must ask her—Miss DeGroot, that is. Hard to picture a world
without a Madagascar, isn’'t it? Well, that’s no large matter.

The mark on the ceiling grows bigger and darker year by year, the one over
his bed. Odd, how | recall that isn’'t it? You never saw it, probably, but—well,
confidentially, this one in this room reminds me of that room. Only to me it doesn’t
look like any place on a map, as Miss DeGroot suggests, to me it seems to be—you'’ll
think I'm crazy, but to me it resembles a face. Yes, actually—a face. See the eyes,

there, those two dark round spaces? And then the nose just below? And there’s the
mouth, there—see how it curls slightly at the corners? Rather benign, it seems to me.
| am reminded of—never mind; you will think I'm crazy.”

In this particular text, polysemic word- spot carries stylistically marked
negative information: that spot, that damn blotch, water stain, the blotch, the mark on
the ceiling, rust colored stain, that other stain, this one in this room, that one in that
room, big brown stain, watermark. Which interprets the main idea of the novel. This is
embodied in different synonims from the beginning to the end. These small units of
the major meaning organizes the whole text from the begining to the end and one
word concept together with the title forms conceptual information which is the
author’'s message to the reader.

Polysemic words and their informative potential depend on the context and
situation, which is presented as a lingo-stylistic entity associated with the laws of
general linguistics. To demonstrate this we have analyzed various examples from
literature when not only literary words convey polyphonic effect but the whole text
with the title turn to acquire and express multiple statement, in our case “The Other”
and “Spot”, form an additional resource for stylistic devices. This is when texts are no
longer mono-semantic pushing edges of the semantic field being used as metaphors,
allusions, similes etc. then they acquire various communicative functions at the level
of text interpretation.
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The topic of the Fourth OPO Conference is “Reason, Life and Responsibility.”
Let me try to guess why this topic was chosen.

The remarkable success of modern mathematical science enabled European
humanity to invent extremely effective technical devices. It gradually raised the
overall living standard and brought about a decisive political restructuring of society.
This was traditionally achieved by force, through local wars and armed upheavals.
The progress of technology in modern times led to a continuous increase in military
potential, and the climax was reached at the end of World War Il with the dropping of
the atomic bomb. There has not yet been a World War Il partly through luck, and
partly because it has become clearer and clearer that the destructive power of
nuclear weapons threatens the very existence of mankind.

Modern science arose in the bosom of Christian civilization. The initial
intentions of its protagonists were pious. Perfecting their knowledge of the creation
was for them a way to approach the Creator and progressively unveil the meaning of
all things. The rationalism of mathematically founded natural science inspired a new
rational theology which set itself the ambitious goal of fathoming God’s deepest
intentions, i.e., understanding the meaning of the universe more geometrico, in a
scientific, mathematical way.

It had by then become evident that the meaning of the universe is not to be
found in the realm of science. The success of science lay in its ability to reduce
empirically experienced phenomena to countable, pragmatically calculable quantities.
Nature at first resisted quantification, but in the end readily yielded to scientific
intelligence. Quantification made possible calculation, allowing to set down
mathematically formulated natural laws. When such laws were rationally formulated,
nature obeyed them. It could be counted on. Nature be