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Toward a New Enlightenment: Metaphysics
as Philosophy of Life

Nicoletta Ghigi

Abstract In Anna-Teresa Tymieniecka’s various studies, one finds a specific focus
to her work: she brings to light a new concept of the transcendental, understood no
longer as an abstract concept of traditional phenomenology, but as a characteristic
of living in which the human being actively participates through its “intellectual
spirit” that we call the Transcendental of humanity. In our opinion, based on the
creative activity of this spirit, it becomes possible to restore to philosophy a new
vitality; it need no longer be seen as abstract or ideological, but as human, social.
Philosophy becomes the human ground for a metaphysics of life, for a way of thinking
that deals with the “great and ultimate” questions, to borrow from Husserl’s turn of
phrase (Edmund Husserl, Cartesianische Meditationen und Pariser Vortrige in
Husserliana 1, ed. B. Strasser [Den Haag: Martinus Nijhoff, 1950], p. 299). One can
examine these questions in a straightforward human fashion, from the vantage
point of the human being in her concrete and particular reality, who lives in the
world. In its critical capacity, the “intellectual spirit” becomes the precondition for
the constitution of a metaphysics that no longer has the abstract character of a
science of being, understood as the intangible; rather, it configures itself as a
personal, concrete human understanding of the universe with a particular focus on
meaning for everyday life.

Nicoletta Ghigi (tr. Antonio Calcagno)

N. Ghigi (2)
CIRF (Roma), Via G. Carducci, 62 Gubbio (PG), Italy
e-mail: nicoletta.ghigi @unipg.it

A.-T. Tymieniecka (ed.), Phenomenology of Space and Time: The Forces of the Cosmos 3
and the Ontopoietic Genesis of Life: Book One, Analecta Husserliana 116,
DOI 10.1007/978-3-319-02015-0_1, © Springer International Publishing Switzerland 2014
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“The Human Being and Its “Livingness”

Life and the Human

If philosophy has some vested interest in saying something that may be useful for
humanity, for its very living, for its existential problems, it has a duty to seek to
comprehend that humanity is living, rather than reflecting on itself or its variegated
subfields that signify in “empty formal structures.”! Philosophy must necessarily
abandon its odious intellectualising activity, the very “calculative thinking” that
Heidegger? spoke about. It must cease to operate in a logically calculating or critical
fashion—a philosophy that works on valid, formal concepts that are, in the end,
useless for living.

Philosophy must return to its fundamental task: to illumine conscience as to its
own values, literally in the sense demanded by Enlightenment thought, which
reflects the very thought of Anna-Teresa Tymieniecka. In other words, philosophy
has the task of re-appropriating the role, drawing from psychology and the other
sciences (i.e., anthropology, psychoanalysis, etc.) of being the “indicator of the
sense or meaning” of living or, as Aristotle said, to teach one to reach that which is
generally called wisdom.

Even the question of being, viewed from the perspective of the ontological differ-
ence, with which Heidegger thought he had definitively resolved the ontological
problem, thereby defeating classical, abstract and dogmatic metaphysics, must
remain primary and must serve as the principal existential argument of metaphysics.
Here, we have to ask: What kind of metaphysics? Certainly not the kind that
Heidegger wanted to overthrow for it is completely empty and useless when it
comes to the question of the ground and of existence.

The problem of a new ground for metaphysics has been much discussed and does
not simply concern the forgetting of being, which, in its unpredictable “happening”,
configures itself again as an abstraction. The problem, rather, concerns the forget-
ting of the telos and sense of “being there”. In our opinion, humanity did not forget
being, as Heidegger says, but what is forgotten is its true significance, the sense of
every single living being in the world that surrounds being. The problem of being,
therefore, remains a metaphysical problem, but not as one stemming form an ancient
or dogmatic metaphysics that turns emptily upon concepts, nor as a metaphysics

'"Edmund Husserl, Der Encyclopaedia Britannica Artikel. Erster Entwurf in Phénomenologische
Vorlesungen Sommersemester 1925, in Husserliana IX, hrsg. V. W. Biemel, (Den Hagg: M. Nijhoff,
1962), 253. It is for this reason, in our opinion, that the phenomenology of Edmund Husserl, which
already laments this problem in the early 1900s, is the science that “rejects every metaphysics that
moves from empty formal structures. Like all authentic philosophical problems, all metaphysical
problems refer back to the phenomenological terrain and find there their form and authentic,
transcendental method, forged by intuition.” Ibid.

2One sees the relation between calculative thinking and technique in the collection of essays and
talks as found in Martin Heidegger, Vortrige und Aufsditze (Pfullingen: Giinther Neske, 1957).
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that has no bearing on practical life. Here, rather, we are speaking about a new
metaphysics that directly talks to and about life. If we wish to avoid falling into
that inauthentic metaphysics that Heidegger denounced, we must turn to speak
about neither being nor its sense, understood in an abstract sense, but of the
concreteness of life.

In this regard, Anna-Teresa Tymieniecka gives us the possibility that in the
human being there exists a creative power, an ontopoetic logos that is at the basis
for our comprehension of the universe. Here, we must begin in order to be able to
conceive a possible renewal of philosophy as well as a “new Enlightenment” of
human reason in relation to its being in the world.?

Anguish and Dehumanisation

The problem of dehumanisation, understood as the forgetting of the person and not
being, is, in our age, the general character of our existence. “One” lives, we live
carrying out the most varied activities while abandoning the interior dialogue and
the significance of the non-repeatable individuality that is our own. One does not
follow one’s own telos, that which the singular and absolutely unique personality
displays from “within” each of us; rather, we follow that which attracts us “from the
outside”, which does not call into question our true and deep individuality. In our
view, this is the process of dehumanisation that lies at the base of anguish or dis-ease,
both of which characterise our generation.

The question of anguish is hardly a problem abstracted from or foreign to
everyday life, which must only be considered by psychologists or philosophers as
something that signals the limit of “non-normality.” On the contrary, here we are
dealing with a wholly real problem that involves humanity at its very constitutive
level. Tt actually emerges with great force in its characterisation as a malady that
must be cured or resolved, as something that impedes the person from effectively
living in the actual present, according to “externally” imposed rhythms. And, so,
daily anguish, imposed more by external time than by internal solicitations, becomes
a pathology.

It should be remarked that, in the past, anguish also characterised humans, but it
was “lived” in a natural fashion, as a normal fact of life, as something that signalled
the growth of a person. The person would follow her own inclinations (from within);
one encountered others and the situations of life. Today, this natural process does
not seem to proceed in the same, spontaneous manner; rather, anguish is largely
characterised as a malady that needs to be cured in the quickest way possible.

3Tymieniecka’s investigations of this theme are well known throughout the world. For a
comprehensive understanding of her thematic inquiry please see the study of J.S. Smith, “The
Cosmo-Tymieniecka’s New Enlightenment”, in Phenomenological Inquiry, vol. 35 (October 2011),
pp. 17-24.
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What has changed from not so long ago? First, as humans have resolved key
problems concerning bare survival, and certainly this is the case in wealthier countries
(where, in fact, anguish is recognised as a pathology*), anguish has been displaced
from the natural level to an unnatural one. We no longer have to worry about the
necessities of life insofar as these are already given. Now, we face the problem of
superabundance. In fact, that which is no longer a necessity for life has become one,
much like a neurosis, namely, to be “in synch” with others. Anguish refers to that
which is lacking but which is not effectively necessary. Momentarily, turning away
from the psychological and social implications, it is interesting to see how this lack
of the non-necessary leads us to a non-natural anguish and pathology by which a
human being loses meaning. Anguish becomes the substrate of the human being
because each thing is lived as frustrating, given that the natural plane of attribution
of meaning has been displaced onto things. Since one gives value to that which is
not necessary (insofar as that is already given is in need of no other searching), the
attribution of value is conferred on to that which is not necessary. And this is wholly
unnatural, contrary to human nature. The relation to things and with others is
consequently lived in a negative way (unnaturally) with much anguish because one
expects from life a gift that is nothing natural, but artificial. Artificiality, then,
becomes the focus of an anguish-ridden living. One seeks pleasure, objects, realities,
situations that are not necessary for positive living (read natural) and one forgets
singular, unique human destiny, one forgets one’s own belonging to being animated
by a naturalness that seeks integrated parts from nature.

Another cause of pathological anguish and, therefore, dehumanisation, is connected
to the forgetting of one’s own “interior voice” in favour of listening to the various
solicitations that come from the outside. This attitude contains a displacement of
personal equilibrium that renders almost impossible the achievement of a syntony
between the self and the consciousness that flows from one’s own personality and
one’s own will. Anguish, the actual state that once was considered a momentary
dis-ease that characterised processes of settlement in the surrounding world and
the growth of personality, has become an important and insistent dis-ease that is
difficult to manage. This is the case because its root is not within, but is, instead,
lodged in a wanting to adapt to external claims, ultimately neglecting following the
telos indicated by one’s own personality. This attitude leads to that which we define
as the process of dehumanisation.

Natural “Livingness” and Unnatural Madness

Life has become an unnatural race toward that which does not count and we
have completely lost the message that comes form our human tradition of living

*In many “Third World” countries, that which is understood by us as a psychotic subject is, on the
contrary, honoured as belonging to the province of the shaman.
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naturally according to our own telos that guides us from within or, in other words,
our common sense. Pathological anguish, then, characterises our existence. How do
we get back to “normal”, if at all possible, or to natural living?

Living abnormally, following that which calls us from the outside, has become
normal, whereas normal life, natural life, seems to have become abnormal. The person
who lives in an anguished state, following outside rhythms and full of stress, is
recognised as a true living being, as one who intensely lives her life and who knows
how to live actively, whereas the individual person, who lives free from stress in a
natural fashion, is recognised as a fish out of water, one who does not know how to
live and who has “slowed down”, who is abnormal. The dialectic of abnormality
and normality has turned upside down to such an extent that there has been an inver-
sion of the meaning of related emotional states.

Treatment for our psychic dis-ease (anxiety, anguish, depression, etc.), things
that everyone defines as normal today, are already integrated parts of our living.
No one really worries very much if one sees in oneself the symptoms of a nervous
disorder. Psychologists have taught us, in fact, that it is normal that we suffer from
one of these disorders in today’s world. Psychotherapy teaches us that such nervous
disorders are a reaction to the stress of our daily collective lives. And even if we
accept this normality, it still does not give us any possibility of positing any remedy
to an illness that does not have pathological roots, for the malady is only an effect,
although cultural and, above all, socio-economic. One could even say that this
“problem”, the “dis-ease of our civilisation”, is not only due to our present-day
culture and to the values of our contemporary society but also to human nature,
which have all led us to a certain level of development through adapting to the
environment, reacting to behaviours that with respect to the past can be considered
pathological.

Theories may continue to develop and give rise to further interpretations of the
problem, but the situation does not change. In fact, what remains inexplicable is the
level of suffering that humanity imposes on itself in order to live in a world that it
itself built bit by bit. Given that we are living unnaturally in our world, we no longer
ask questions except those that seem to satisfy the exigencies of the moment.
Long-term, however, this does not help us, nor does it help when we “normalise” an
abnormality, the anomaly of everyday living.

If a mad gene surreptitiously overtook the world,’ transforming the cosmos into
pure chaos such that if an extraterrestrial were able to observe it from on high, one
could suppose that we constantly live under the influence of a self-destructive drive.
And such a “transvaluation” of values, including suicide, which is usually held to be
a negative value because it is a negation of life, changes and becomes a positive
self-determination of a will of life that imposes itself and wishes the negation of an
unnatural life contrary to natural living.

This is a theory postulated by recent scholars of memetics. They draw from the work of Richard
Dawkins as elaborated in his 1976 work The Selfish Gene.
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But does it make sense to want to live in an “abnormal” manner in order to be
able to feel oneself normal? If we were to become aware of this reversal of sense,
how is it possible to stop this perverse logic and overcome the anguish-filled encounter
with the “must live” outside of our human nature?

The Proposal of a New Enlightenment

Metaphysics as the Philosophy of Life

It is incumbent upon philosophy to respond to these demands. To construct a
metaphysical response is to build a new metaphysics, a science that is capable of
offering a conceptualisation of the concrete objects of living: metaphysics as the
philosophy of life.

What use is philosophy if not to help the human being live? It is inconceivable to
think philosophy otherwise. It does not make sense to think that philosophy can be
other than learning how to think in order to live well. But what is life? In what does
this existence that accompanies each living being consist?

Life is the whole of the conditions by which an individual is active. Its components,
including reason, will, instinct, culture and sensibility are in “movement” or
“functioning”. Every human being acts in relation to her rationality, will, instinct
and principal needs. Sensation and internal force push the human being according
to seemingly non-manifested movements subjected to the human being’s very
existence. There are also hidden components that act from within.

Life, therefore, is the satisfaction of these demands. But if we reflect on living
itself or if we complete a metaphysics of life, we will see or, better still, feel from
within that life is also something other. Life is not only the satisfaction of our needs
or what is demanded of us but also a continuous journey that lets us see all of the
active operators or unconscious supports of life. We “feel from within”, one used to
say. But what is feeling? How can we arrive at such a situation of abstraction such
that we are able to understand the meaning of our personal life? Is this feeling a
feeling that characterises everyone or can only a few access it?

Feeling, understood as that sensation of one’s own interiority, occurs only when
one is conscious that one is no longer conscious of feeling, when that which lies
before the anguish of living “decides” to let being be. Feeling, then, means to record
a weakness on the part of the human being and to understand that there is a part of
us that is not containable by reason. It is only in this way that we can see that this
part can come under the gaze of reason. Are we, then, giving a space to the irratio-
nal, the unconscious, to that which the psychiatrists call hallucinatory fantasy?

The flow of life is signalled by an infinity of moments that do not only not follow
one another in a chronological fashion but that also do not even have the rigour
of an internal dialectical logic. A drive or a sensation can discharge absolutely
unforeseen voluntary actions, given determined conditions. But all of this is not
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exempt from “internal” being, that is, rationality. There is reason even in the most
unreal fantasies. But this is not exclusively the case. Rationality has its own support
and its own source from that which is most properly irrational in the individual:
emotional feeling.

This field, this absolute domain of drive and emotion, has a structure that is
always in formation but which also has a basic structure. There is a certain form that
contains all the sectors of emotion and which moves to fill them, much like any
liquid in a container. Sensation is, we said, the forceful feeling of the presence of a
similar territory in oneself and in others. It means empathy, understood as the force
that from within us calls us to recognise the other and, as Edith Stein says, through
the other we recognise ourselves.®

The Transcendental as the Critical and Poietic Tool of the
Human Being

The personal telos of life is recognisable only by a philosophy that is constituted as
a science that is attentive to a singular interiority, but that is not confused for the
investigations of contemporary psychology. This philosophy, founded on a new
metaphysics or on this system focussed on the sphere of interior sensibility, must have
its a prioris and, in our opinion, these are based on the recognition of an intuitive
force, the “intellectual spirit”; these a prioris penetrate the human structure or, even
better, offer tools to everyone to reach one’s own I and to listen to one’s own interiority
such as to render the self syntonic with the world.

On the basis of phenomenological science, which is, in our opinion, most
capable of giving us tools for the constitution of a similar metaphysics, we call this
“intellectual spirit” the transcendental of humanity. In light of this constitutive
structure of each single individual, which everyone must learn to make function in
order to understand each single part in itself, it becomes possible to think of
“re-humanisation” and, therefore, of a new re-appropriation on the part of every
single personality of one’s own life and one’s own telos.

To constitute a metaphysics as a science that makes this telos its own object or to
think of a philosophical reflection that is completely turned toward life and its
meaning offers us the possibility of rethinking the human and to rethink her exis-
tence as a true return to authentic existence—to an existence that does not speak of
being as a stranger that encounters us and that “happens” (Ereignis), but as the being
to which we are and in which we participate insofar as we are single personalities
endowed with our own interiority and, above all, our own telos that gives form to
life. Following our own telos and listening to the voice that calls us from within to
become conscious of that which we are and to which we want and must reach,
this means contributing to the re-humanisation of the human and the reconstitution

SEdith Stein, Zum Problem der Einfiihlung (Halle: Niemeyer, 1927).
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of meaning and the natural rhythm that the human being herself is called to make
evident and discipline through her reason.” In this regard, following the reflections
of Anna-Teresa Tymieniecka, we can speak of a new Enlightenment, understood
as a new light, a great gust of wind of coherence that brings the human being to
self-understanding within the horizon of meaning in which the human being
participates and for which this human being is constitutively responsible.

"Tymieniecka speaks of a “critique of reason” and explains its characteristics and the forms it
must have. See her The Passions of the Skies in Analecta Husserliana, vol. CVII (Dordrecht:
Springer), p. xii.



Moral Excellence as Cosmicization of Human
Beingness in the Ontopoietic Perspective

Carmen Cozma

Abstract Designing the core of Phenomenology of Life founded by Anna-Teresa
Tymieniecka, “Ontopoiesis of Life” reveals a holistic and dynamical philosophy
about the dialectical unity of logos-ethos-cosmos in the great plan of life. Grounded
in the idea of firstness in existential formation by the continuous creative process of
human becoming, the ontopoietic perspective opens to the understanding of moral
excellence under the auspices of order and beauty that simultaneously define the
cosmicization of human condition. It leads to structuring our endeavor of rising in
the horizon of participation in the universal harmony, by appropriating the inward-
outward oriented self-individualization through the workings of the “logos of life”
in its multiple manifestations. We try to emphasize some articulations of the
“Ontopoiesis of Life” as significant marks in developing our moral affirmation by
following the ideal axis around which everything is harmonizing within the single
whole: the cosmos.

In the context of serious shattering and overturning the valuable reference points of
human existence, that of manifesting the peril of chaotic dominants deepening the
alienation process from a healthy creative meaning of life, the ideal of moral
excellence becomes a priority to be considered in its plentiful force of re-structuring
our attitude towards the cosmos we are part of.

More than ever, the human beingness is touched by the captivities of an artificial
environment made by the sophisticated information and communication technologies,
by the invader digital network; it is an environment that carries new risks into
increasing even the distance from the human well-being. What does it mean, briefly?

C. Cozma (X))
Alexandru Ioan Cuza University of Iasi, Bd. Copou, 11, Iasi 700506, Romania
e-mail: carmen.cozma@uaic.ro
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It is the purpose followed along the history of moral philosophy, “the central problem”
of the “best life for all”.! In these terms, our interest for the moral excellence finds
support in the necessity of a continuous insertion of the ethical dominant for a way
to live well. It leads us to the significance of cultivating the human quality of doing
“what is right and just”, by “having received a proper upbringing in moral conduct”,
respectively by having some sense of good(ness)/virtue (virtuousness).?

Centered on the aretaic becoming, the moral excellence represents an eternal
ideal of human living as happiness. Gradually, it can be achieved by high-minded
man within the effort of inscribing and developing his individuality in distinction,
but also in sameness with the whole network of life. It supposes the attainment of a
harmonious combination of a plurality of inner and outer coordinates, by conquering
the value of just measure — “the golden measure” in all — keeping the existential
equilibrium (personal, societal, and cosmic). Finally, it is an outcome of the spiritual
and cosmic perspective, by following the “music of the spheres” (from Pythagoras’
theory of consonant intervals) as inspiring a sustainable living, and by integrating in
it as much as possible.

Aiming to and working for the moral excellence show a certain process similar to
that of bringing cosmos from the chaos, or of transforming chaos into cosmos — that
means order and beauty in an inherent connection with the good, as virtue’s experience.

The problem of virtue needs revaluation(s) as an essential instrument to assure a
human content for a life in progress, in the tradition opened by Aristotle’s theory of
mediation. As “the midst way between excess and deficiency”, a “mean between a
too much and a too little”, virtue remains the greatest value for the “excellence of
man” as that “makes a man good and able to perform his proper function well”,?* his
areté. It remains the proper force, the vehicle of moral conduct, so much needed for
the psychosomatic, cultural-societal, spiritual-natural order of equilibrium in life.

In the original ontopoietic perspective of Anna-Teresa Tymieniecka, the question
of virtue is tackled like one of the most prominent values for understanding the
progressive course of life, generally. It “lies at the heart of the life strategies of the
Logos”.*

The “Ontopoiesis of Life” — defining the nucleus of Tymienieckan phenomenology —
articulates the manifestations of the logos of life in multifaceted inventive
rationalities that it “projects in the course of carrying our lives and our world-
in-transformation”.’ At the same time, the entire ontopoietic design engages the
crucial function of Imaginatio Creatrix — “the fulgurating force within the human

'E.J. Bond, Ethics and Human Well-Being. An Introduction to Moral Philosophy, Blackwell
Publishers, Oxford, 1996, pp. 208-209.

2Aristotle, Nicomachean Ethics, Romanian translation: Etica Nicomahicd, Scientific and
Encyclopedic Publishing House, Bucharest, 1988, 1095b.

3Ibid., 1106a20-1107a.

4 Anna-Teresa Tymieniecka, Logos and Life, Book 4: Impetus and Equipoise in the Life-Strategies
of Reason, Kluwer Academic Publishers, Dordrecht/Boston/London, 2000, p. 598.

5 Anna-Teresa Tymieniecka, “The Triumph of Imagination in the Critique of Reason”, in Analecta
Husserliana, Volume LXXXIII, Kluwer Academic Publishers, Dordrecht/Boston/London, 2004,
p. XViii.
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creative experience”, the prime force inspiring human endeavors.® With such outlined
particularities, the problem of virtue can be disclosed in a larger significance.

According to the author of phenomenology of life, the issue of virtue is situated
“at the primogenital human plane where reason with its faculties, on the one hand,
and the vital forces, on the other, emerge as partners in the creative orchestration
of human functioning that forms the crucibles of intelligibility that is specifically
human and that accounts for the emergence of the human universe, that is, the human
expansion of the schema of Nature”.” (We would extend the last term, by cosmos).
Thus, man’s mandate of morality gets a chance of realizing as cosmicization, too;
that claims an increased sensitivity toward a kind of syntony: an agreement/
accord to be found and highlighted as concerns the embedment of human(ness) in
the tangible cosmic context.

As part of the whole, man is connected to all aspects of nature, which is essentially
even for his very survival. Reviving the cosmological philosophy of Pythagoras and
Plato, for example, in an era full of contradictions, man can (re)discover the experience
of kinship and affiliation to the cosmic order and beauty rooted in harmony — the
“fitting together” of opposites —, and to reconsider natural structures as embodying
virtue, after the model of “divine proportion”, in functioning as moral agent in the
best possible way.?

In searching paths toward harmony and concord, toward proportion, symmetry
and measure as marks of a cosmic moral understanding of human life in the universe,
the ontopoietic metaphysics deploys significant themes, grasping a constructive
direction of philosophizing.

Frequently, Tymieniecka underlines the necessity of surmounting the multiple
tensions and conflicts, of keeping a perpetual quest for equilibrium that, in a complex
process of harmonizing, the logos of life manifests “its most powerful engines of
creative advance™ in assuring the moral order.

In the framework of the ontopoietic phenomenology, the fundamental category
of “Human Condition” implies — among other things — the seal of harmony.
Oscillating between similarity and distinction, proceeding from natural generic
roots to the cultural-spiritual situation, moving between without and within, and
always in the circuits of flux and stasis, human condition reveals itself as a
progressive experience into harmony, by a creative moral transformation. This is
happening because the “Human Creative Condition” is fulfilling in the horizon
of self-individualizing and integrating not merely in the social order, but in the
cosmic one, too.

¢ Anna-Teresa Tymieniecka, “Imaginatio Creatrix, the Creative versus the Constitutive Function of
Man and the Possible Worlds”, in Analecta Husserliana, Volume 111, D. Reidel, Dordrecht, 1974,
pp- 3-41.

7 Anna-Teresa Tymieniecka, Logos and Life, Book 4: Impetus and Equipoise in the Life-Strategies
of Reason, op.cit., p. 598.

$Plato, Timaeus, Hackett Publishing Company, Inc., Indianapolis IN, 2000. 53a—54b.

° Anna-Teresa Tymieniecka, Logos and Life, Book 4: Impetus and Equipoise in the Life-Strategies
of Reason, op.cit., p. 372.
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An intrinsic part of the “ontopoiesis of life” perspective is the question of
understanding the moral lifestyle in connection with the cosmos as steering man to
what it is worthy to get as a model of becoming, to avoid the decay and destruction,
to overcome the danger of breakdown in barbarity. Beyond the cogent benefits
of the scientific and technological advances, we have to recognize, no less, the
threatening of human essence — which Michel Henry has signaled as being
“the barbarism of the monstrous objectivity of techno-science” menacing and
even rejecting human subjectivity.!® Thus, much more concern for the approach of
moral-human-becoming-in-cosmos is entitled by necessity.

The issue of moral excellence as cosmicization has arisen in a metaphoric
manner, as a process of shaping the moral character under the ideal dimension of our
knowledge of cosmos, as an orderly, harmonious, beautiful and perfect living system.
An ideal of governing the moral creative condition is at stake: to endeavor to enhancing,
to rising in the horizon of cosmic characteristics showing a holistic entity in creative
process, in continuous revival, positive lastingness and constructive coherence.
Moral excellence as cosmicization covers a telos toward which man is able to work
in ordering, measuring, improving and embellishing his own life, especially by living
in conformity with the harmony — as the dominant note of cosmos. It means that
man can find and appropriate the value of harmonization in the most inner self — in
himself and with himself — and, no less, beyond the strict individuality — as being
for the world, in and with the world. This represents the core synthesized by Anna-
Teresa Tymieniecka through her thesis about “the human soul in the cosmos and the
cosmos in the human soul”. Insisting on the creative virtualities of man, her insight
is built on “a new formulation of the concept of nature life, one open to the cosmos
and to culture”.!!

Creativity — as the “Archimedean point” for phenomenology of life, as the
“quintessential faculty” of man for Tymienieckan “new critique of reason” —
receives an ethical resonance. It appears like a virtue of man, marking the process
of his self-creation “with respect to the laws of Nature and of the Cosmos, but
especially with respect to the specific ultimate significance of his existence”.!?

Owing to creativity, man can reach the plenitude of affirmation in the great plane
of life by activating an orderly behavior, somehow subordinated to a vision of
strength, equilibrium and harmony, of meaningful order, of cosmicization — enrooted
in the Greek kosmiotes, with the idea about the unity of ethos-l6gos-kdsmos.

A pillar of Anna-Teresa Tymieniecka’s phenomenological inquiry is that about
the role of “moral sense”, which is even “a harmonizing logoic principle”.!?
The authentic human life is conceived as emerging from the basis of moral values,

"Michel Henry, La barbarie, Editions Grasset, Paris, 1987.

1See Anna-Teresa Tymieniecka, The Fullness of the Logos in the Key of Life, Book I: The Case of
God in the New Enlightenment, Springer, Dordrecht, 2009, pp. 181-211.

12 Anna-Teresa Tymieniecka, “The Creative Self and the Other in Man’s Self-Interpretation”, in
Analecta Husserliana, Volume VI, D. Reidel, Dordrecht, 1977, p. 161.

13 Anna-Teresa Tymieniecka, Logos and Life, Book 4: Impetus and Equipoise in the Life-Strategies
of Reason, op.cit., p. 373.
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“a universal type of configuration of the life context” originating “from the
universally valid moral sense”.'* Together with the “aesthetic” and “intellective”
senses, it is a “giving/valuating factor of sense” to be disclosed “in the projection of
individualizing circuits forging them within the inward networks of an intimate
zone projected into a vast network of outward interlinkage with other living beings
within a common world of life”.!s

In the territory of the dynamic and holistic philosophizing upon the “self-
individualizing ontopoietic schema” applied to the total life expanse, human
condition is conceived in its “knot position”, namely that of the unique responsibility
man has toward “everything-there-is-alive”. It is the function of “moral sense” to
introduce “the Sentiment of Benevolence toward other living creatures, toward
oneself, and toward life in general”, moving to a higher order of significance under
the auspices of “the moral measure for life”. This supposes the complex process of
“sharing-in-life” on the ground of moral virtues of human being, eventually, in
accordance with the cosmic laws — especially, of harmonious resonance, of synergy
and equilibrium beyond any conflicts and contradictory forces/energies —, into a
creative direction, for the common good of life. Examining the functionality of
“moral sense”’, Tymieniecka “draws the conclusion that life manifests benevolence
at the level of humanity for the well-being of all living beings”; seeing that,
“Introduced by the Benevolent Sentiment, the axis of right/wrong balances out
the conflict”.!¢

The moral sense with the benevolent sentiment is an essential component of the
“phenomenological attitude” — one given “in the seeing and experiencing act itself”,
a crucial one as “spiritual posture” of man in the cosmos, which marks precisely
the human becoming as raising to the “openness toward the world”, so speaking in
the language of Max Scheler."’

The German philosopher has emphasized the role of “love-determined
movement of the inmost personal self of a finite being toward participation in the
essential reality of all possibles”.!® In her turn, Anna-Teresa Tymieniecka stresses
the valences of benevolence and sympathy, and no less of commitment and
responsibility to define the peculiar status of man, with respect to the totality of life,

14 Anna-Teresa Tymieniecka, “The Moral Sense. A Discourse on the Phenomenological Foundation
of the Social World and the Ethics”, in Analecta Husserliana, Volume XV, D.Reidel, Dordrecht,
1983, p. 40.

15 Anna-Teresa Tymieniecka, Logos and Life, Book 4: Impetus and Equipoise in the Life-Strategies
of Reason, op.cit., p. 634.

®Gary Backhaus, “Anna-Teresa Tymieniecka: The Trajectory of her Thought from Eidetic
Phenomenology to the Phenomenology of Life”, in Phenomenological Inquiry, Volume 25,
Belmont, Massachusetts, The World Institute for Advanced Phenomenological Research and
Learning, 2001, pp. 42; 41.

"Max Scheler, Die Stellung des Menschen im Kosmos (1927); Romanian translation: Pozitia
omului in cosmos, Paralela 45 Publishing House, Bucharest, 2001, pp. 39-41.

8Max Scheler, Vom Ewigen im Menschen (1921); English translation: On the Eternal in Man,
Harper & Brothers, New York, 1960, p. 74.
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that is the “Custodian of everything there is alive”. Such a key place deep in the
midst of “all-alive-unity” unveils man in the singular position “to estimate the
life-situation within the living kingdom as well as his own”," striving for the safety
and flourishing of life in its plenitude.

On the ground of comprehending the significance of “Custodian of everything
there is alive”, the Tymienieckan phenomenology reveals a wise avenue in re-thinking
and assuming an urgent duty for contemporary man as regards the protection of the
health, integrity and sustainability for the natural capital, for the recovery of global
ecosystem.

Accounting for the critical moral and ecological situation mankind is passing
through for the last decades, respectively the sketched “anatomy of bewilderment — of
the disarray humanity now finds itself in”,? the syntagm of “Custodian-of-the-unity-
of-everything-there-is-alive” is very important for the moral thinking, for an
environmental ethics particularly. In a phenomenological insight, it proves a major
function to guiding the human attitude to face the natural circumambient forces, by
impelling the necessity of working for the moral excellence tying the formative role
of “the mobile cosmic architectonics” with its earthly and celestial channels in the
complex process of “individualizing beingness”.*!

This peculiar status of man requires thoughtful deliberation in the valuation
process of concerning for the good of each present form of life and for future
generations, in a wider culture of environmental stewardship. Heralding “a New
Enlightenment”, Anna-Teresa Tymieniecka notes that “We are challenged to enter
into our depths in order to achieve a new understanding of our place in the cosmos
and the web of life, to find new wisdom for charting our paths together and fresh
inspiration to animate our personal conduct”.?

The lucid awareness concerning the dual games of continuity and disruption,
success and failure, advancement and destruction manifested in the universal
life-system — as much as we get access —, in the mutual conversion nature-human,
does sustain Tymieniecka to manifest trust in man’s discernment in using the
inventive faculties on the side of affirmative and constructive way.

In the light of the spirit and especially “in the moral sense”, human being realizes
itself a higher birth. It is a “second birth” or “a completion of the Human Condition,
which was begun by the entrance into the game of life of the human drama” with
“pain and suffering”, “birth and death”; but, eventually, finding the force to evaluate
the creative function in the “kairic timing” of “freedom and accomplishment” on the

19 Anna-Teresa Tymieniecka, “Phenomenology of Life and the New Critique of Reason: From
Husserl’s Philosophy to the Phenomenology of Life and the Human Condition”, in Analecta
Husserliana, Volume XXIX, Kluwer Academic Publishers, Dordrecht, 1990, p. 16.

2 Anna-Teresa Tymieniecka, “Measure and the Ontopoietic Self-Individualization of Life”, in
Phenomenological Inquiry, Volume 19, Belmont, Massachusetts, The World Institute for Advanced
Phenomenological Research and Learning, 1995, pp. 26-27.

2! Anna-Teresa Tymieniecka, “Transcendentalism Overturned: Life’s Geo-Cosmic Positioning of
Beingness”, in Analecta Husserliana, Volume CVIII, Springer, Dordrecht/Heidelberg/London/
New York, 2011, pp. 6-9.

22 Anna-Teresa Tymieniecka, “Measure and the Ontopoietic Self-Individualization of Life”, op.cit.,
p. 26.
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inward/outward advance of humanness. According to Tymieniecka, “along the path
of human creative self-individualizing, kairos is concurrently the timing of the
propitious circumstances and forces leading toward the realization of constructive
projects, their accomplishment, and concurrently and finally is their measure”.?

We face a vision upon the human moral authority as self-accomplishment,
sharing-in-life and solidarity not just at a social level of existence, but within the
unity of the Deity and the cosmos throughout the inner workings of the logos of life
in its “constructive impetus and equipoise”. This is what Anna-Teresa Tymieniecka
has acknowledged as “the ontopoietic unfolding of the logos of life” that “manifests
itself in the spectacle of the All, cosmos, world, nature, life, the works of human
spirit”,** engaging various modalities of “vital”, “Dionysian”, “Promethean” and
“sacral” logoi on the horizon of life, by a perpetual “exaltation of the ideal” of
creative development.

In the architectonics of phenomenology of life, the key-concept is that of logos
of life, as the reason of reasons, the primordial principle, and the all-pervading
presence of life. Investigating the “logos of life”, Tymieniecka actually establishes
some harmonized modalities of progression for this universal reason and “riser” of
life. So, she follows its movements from the “vital/entelechial” logos, through the
“affective, sentient/emotive, sympathic sharing-in life” that she called “Dionysian”
logos; also, through the “creative”, “prompting new forms, qualities, hints of life”
and expanding in freedom of the human spirit, with the transcendental experience,
that is the “Promethean” logos. This “ontopoietic” unfolding is completed by which
the author calls the “sacral/Divine” rationality as the ultimate, accomplished sense
of the “logos of life” in a “logo-theic horizon”.”

To a certain extent, phenomenology of life encompasses the fact that it is time to
re-explore the Heraclitean reflection upon the logos embracing man, earth, and
cosmos; at the same time, to re-think about the Pythagorean message about the
human soul brought into harmony with the natural order. It conveys toward the
importance of forming a cosmicized interior as a condition of moral excellence, by
experiencing a variety of trials and selecting on the side of what really matters for
individual and community, for social and natural existence, alike. In this sense, our
phenomenologist of life envisions the “individualizing-ontopoietic process of life”
as one of “sense and ordering”.?® Within it, man is the subject of constructive inven-
tive evolution, by cultivating the royal path of virtue closed to all the vital forces,
gathered and organized “in proper channels of growth and subsistence within the

2 Anna-Teresa Tymieniecka, The Fullness of the Logos in the Key of Life, Book I: The Case of God
in the New Enlightenment, op.cit., pp. 197-199; 209.

24 Anna-Teresa Tymieniecka, Logos and Life, Book 4: Impetus and Equipoise in the Life-Strategies
of Reason, op.cit., p. 10.

21bid., pp.320-321. See also Anna-Teresa Tymieniecka, The Fullness of the Logos in the Key of
Life, Book I: The Case of God in the New Enlightenment, op.cit., pp. 231-255.

% Anna-Teresa Tymieniecka, “Inspirations of Heraclitus from Ephesus Fulfilled in Our New
Enlightenment”, in Analecta Husserliana, Volume CX/Part I, Springer, Dordrecht/Heidelberg/
London/New York, 2011, p. 9.
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stream of becoming”, by “assuming the transcendental role formerly accorded to
consciousness” for what Tymieniecka considers to be the “cosmic positioning” of
human being.”’

To the grave question: “how should one live?” a response is certainly inspired
by the great learning we get from the cosmological philosophizing implied by
phenomenology of the “ontopoiesis of life”. It offers a scrutiny of moral virtue in its
profound link with the “logos of life”, as well as the emphasis of the intimacy
between man and universal rthythm of life (from mineral to cosmic levels). In dis-
cussion is “the rhythm of creative process”, a “precondition” of unity and stability
without which neither “the values common to all mankind”, nor a “world order
and a meaningful life” could exist.?® Thus, phenomenology of life gives us the
opportunity to circumscribe a picture of harmonizing law that conducts the process
of humanization-cosmicization in the arteries of spontaneity and hazard on the one
hand, and deliberation and necessity on the other.

We have tried to deal with the concept of cosmicization as a path for human
self-fulfilling simultaneously in its uniqueness and its universality, by reaching the
balance between differentiation and integration in a more and more estranged from
Nature world, a quite technical and material-consumerist one. We could bring part
of the ideal of cosmicization in our life, by sharpening an enlightened understanding
of its role in registering ourselves on the trajectory of creative moral becoming.
It could help us to surpass limitations of an artificial world, by finding the sources
to fostering an authentic health and prosperity for humans and nonhumans, both as
individuals and communities in the unity of life.

To conclude, the ontopoietic phenomenology of life elaborated by Anna-Teresa
Tymieniecka makes us remember the truth contained in an old Latin phrase, as a
directory orienting our care about the moral living: “Naturam si sequemur ducem,
nunquam aberrabimus”/“If we take nature for our guide, we shall never go astray”.”
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Abstract This study aims to examine Anna-Teresa Tymieniecka’s original speculation
on the “phenomenology of life” with reference to the anthropological question of
the human being as a “real individual and autonomous being”, considering its onto-
logical centrality in the Cosmos. The investigations skilfully conducted in recent
years by Tymieniecka show that the cosmological question is “directed to reality”
and should not be associated exclusively with philosophical speculation. The strong
link with the “world of life” will help us to work through her investigations and
reach what she describes as “the trans-subjective universe”.

Anna-Teresa Tymieniecka’s plan is to rehabilitate phenomenology in accordance
with a new approach determined by its reorientation as a philosophy of life in search
of its logos: “Logos” and “Life” are conceived by Tymieniecka as inseparable.
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Anna-Teresa Tymieniecka and the “phenomenological realism” of Hedwig
Conrad-Martius with reference to three constitutive elements: (1) the “phenomenology
of life” and the “trans-physical world”; (2) the anthropological question of
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bound up with the creative forces of human beings.
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It All Starts with Tymieniecka’s “Novel Intuition”

Approaching the investigations of Anna-Teresa Tymieniecka and her philosophical
project is certainly no easy task. However, the work is founded on her novel
intuition that the intentional quality of consciousness is not the last word, but
consciousness is rooted in the creativity of life.

The first achievement in her long research journey was her magnum opus entitled
Logos and Life, published in four volumes.! This publication, like the others that
followed, cannot be considered the last word of Tymieniecka’s journey since, on
reaching one goal, her thought always sets off again with renewed vigour towards
new and unexplored horizons. As we shall see, she never declares the “end” — and
quite rightly — of what I believe can be described as a philosophy of Logos and Life —
life that is generated from a creative act and is destined to continue regenerating
itself ad infinitum. Future generations of scholars will have to take account of
Tymieniecka’s philosophy; for now it is sufficient to note the recent arrival of two
monographs, by Daniela Verducci? and Salahaddin Khalilov,® which provide a
rigorous analysis of Tymieniecka’s phenomenology of life. It is inevitable that new
publications will continue to appear, since the phenomenology of life lends itself to
extensive analysis precisely because it highlights the most artfully hidden corners of
reality, prompting us not just to change our way of looking at the world, but also to
reconsider our position in the cosmos. All these elements are closely connected to
each other; none of them lend themselves to sterile speculation, and any investigation
must aim to throw light on the dense relationships between them.

Over the years, Tymieniecka’s sensitivity towards the phenomenology of life has
led her to make continuous efforts to create a terminology and conceptual vocabulary
which have made Logos and Life famous. Thanks to this terminology, the specific
originality of her thought is well enough consolidated for it to be argued that it
played a central role in the cultural panorama of the twentieth century. The originality
of her thought and the full autonomy of her investigations are immediately clear
from the difficulty experienced by every researcher every time they seek to fit
Tymieniecka’s thought into established conceptual schemes inherited from
philosophy. Such attempts are unjustified given that all her work in recent years
has spontaneously and naturally transcended the conceptual structures to which we

'"Tymieniecka, A.-T. 1988. Creative experience and the critique of reason. Logos and Life, Book 1,
Dordrecht-Boston-London: Kluwer Academic Publishers (see also in Analecta Husserliana XXIV,
1988); Idem 1988. The three movements of the soul. Logos and Life, Book II, Dordrecht-Boston-
London: Kluwer Academic Publishers (see also in Analecta Husserliana XXV, 1988); Idem 1990.
The passions of the soul and the elements in the ontopoiesis of culture. Logos and Life, Book III,
Dordrecht-Boston-London: Kluwer Academic Publishers (see also in Analecta Husserliana
XXVIII, 1990); Idem 2000. Impetus and equipoise in the life-strategies of reason. Logos and
Life, Book IV, Dordrecht-Boston-London: Kluwer Academic Publishers (see also in Analecta
Husserliana LXX, 2000).

2Verducci, D. 2012. La fenomenologia della vita di Anna-Teresa Tymieniecka (Percorsi di
etica — Saggi, 8), Rome: Aracne.

3Khalilov, S. 2012. Phenomenology of Life or Life of Idea, Baku: Azerbaijan University Press.
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were previously accustomed. This only occurred because she was prepared to allow
herself to work “interiorly”, based on the experience that came from “life” in such
a way that everything started from it and everything led back to it. Here lies the
genius of a system of thought that has made its own way, while requiring its author
to look at the things of the world in a completely new way.

In this context, the position of human beings in the cosmos acquires new mean-
ing in that it is life itself that reveals its true collocation. Thus cosmology essentially
addresses itself to the reality in which the human being is inserted. Cosmology
becomes crucial to Tymieniecka’s investigations and represents a problem for those
who would approach her thought because she analyses cosmology without seeking
to make any philosophical speculation; rather, all of her investigations in this
direction “must” aim at achieving a greater understanding of the reality in which we
find ourselves in a unique and unrepeatable way. It can without doubt be affirmed
that Tymieniecka’s great intellectual genius lies precisely in having helped divert all
enquiry and intuition towards the human being, who carries within herself or
himself an imprint of the original Logos.

Tymieniecka thus traces life back to its origins, or at least its “possible” origins.
This is why every time we approach her analyses we must first and foremost remain
faithful to her method. This entails “re-orienting” our gaze towards the philosophy
of life without presuming to select what we desire to see or believing that we must
investigate in detail only what we hold to be worth focusing on. This point requires
a more effective explanation. Seeing questions of philosophical anthropology as a
line of enquiry that simply cannot be neglected, Tymieniecka has always pointed
out the inadequacy of certain contemporary tendencies which, blinded by a rigid
rationalism, follow only investigations of phenomena that are considered to be
worthy of scientific interest, precluding any “enlargement” of their investigations.
It may be argued that such ruthless rationalism reduces life and all its possible
connections to simple products to be quantified, thereby losing sight of the
“qualitative fullness” inherent in every twist and turn of reality. The qualitative
aspect of reality is a topic to which we will return, since it constitutes one of the pillars
of Tymieniecka’s doctrine regarding the original Logos of life.

Reality itself, inserted in a broader, cosmological vision, is bound up with a
series of dense cascades within which the investigations of the human being must
acquire a unified meaning. The individual and the construction of individuality
become an integral part of the cosmic process: the dynamic relations that are created
between the individual and the cosmos are possible in the light of the creative facul-
ties, which constitute one of the pillars of Tymieniecka’s thought. However, in order
for this creative process to develop, it is necessary to go beyond the usual routines,
which over time have become obsolete, of those who look at reality in a conventional
way. On the contrary, it is necessary to take account of the “architectural” aspect of
creativity, in which the rational model of the universe assumes a pre-ordained plan.*
The architectural laws of the universe converge in a general law, which has its roots
in the law of creativity.

*Tymieniecka, A.-T. 1965. Leibniz’ Cosmological Synthesis. New York: Humanities Press, pp. 122-127.
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For Tymieniecka, the creative faculties allow space for a vision of the world that
is no longer based on a simple reading of how the world is, but a reading able to
encompass the world “as it could be”. This is why Tymieniecka’s investigations
cannot be pigeonholed in a conventional system; the creative act is characterised by
a continuous movement that is able to “continuously intuit new processes” without
ever fossilising in a sterile reading. When Tymieniecka looks at the world and all
that lives in it, she “allows herself to be guided” by the creative act, which is the
only act able to make each thing fully transcendent. Given that the creative act acts
from within and permeates every reality, the things of the world are seen in a way
that goes beyond what may appear to an inattentive observer. The things of the
world are in their essence much more than what our consciousness attempts to
grasp. This is why, in order to understand Tymieniecka’s thought a little more
closely, it is necessary to adopt her way of “seeing” the world, which I argue is
characterised by “perspective”. Indeed, perspective takes in not only the dimensions
of the things of the world, but also sheds new light on the things themselves within
the great cosmos, guided by the original logos. This is how everything can be traced
back to the power of the creative act: only this is able to create a harmonious
synthesis between life itself and the individual who lives it. Reality thus becomes a
new dynamic process that acts in the individual, who has a well-ordered collocation
in the already constituted world and in the world as it has yet to become. This is
Tymieniecka’s possibility of a double vision of the world in action: the already
constituted world is linked to the possibility of a new reading of the world as it has
yet to be. This is the perspective view of which we spoke above, i.e. what I see must
be completed with what I will be able to see in subsequent developments. In this
way the pre-established structures for seeing the world dissolve and new research
horizons open up. The creative act is in a state of continuous activation, always
opening up new and infinite possibilities of generating life.

To know the world, simple perception is no longer sufficient; for Tymieniecka,
what is needed is “creative perception”, which is able to reorganise every constituted
perception precisely because it involves the entire cosmos.

The framework holding together what we have described so far is the awareness
for Tymieniecka that true philosophy is only what considers “Logos” and “Life” as
inseparable. In its movement — a continuous advance — the Logos makes its way
without creating static structures along its route. Its flow is continuous and unstop-
pable. From a careful reading of this continuous flow we can understand more
clearly how Tymieniecka overcomes each “banal reading of the world”, which is
what results from seeing it only in its external movement and thus in a superficial
way, frequently degenerating into a relativism that does not help us to see the world
in those particular movements that arise from within itself. Inherent in the world is
a specific reality that is always active and lends itself to being investigated by
the individual, considering that both the world and the individual share the same
interior movement. This movement is common to both of them precisely because
the forces of the cosmos intertwine with the creative forces of the individual.
This arises from the reciprocal relationship between Logos and Life.
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The Connection Between “Cosmology’ and ‘“World of Life”
in A.-T. Tymieniecka

Seeking to set out the guidelines, or inspirational principles, that underpin
Tymieniecka’s reflections, we shall now analyse one of her works that captured my
attention and to which the bulk of my contribution to the Paris Convention will be
dedicated. I refer to La plénitude du logos dans le registre de la vie. La métaphy-
sique dans les nouvelles lumieres.> The work in question opened up a new line of
research for me precisely because it showed how metaphysics acquires a new
dimension in the light of the Logos. Metaphysics has always been a highly impor-
tant theme for me, ever since, many years ago, [ became acquainted with the work
of the phenomenologist Hedwig Conrad-Martius,® who was a product of the Munich
school and subsequently a student of Edmund Husserl in Gottingen. However, only
at the end of this paper will I juxtapose the two authors, who are linked by similar
research interests including cosmology, the philosophy of life, and metaphysics.

In the Preface to the work La plénitude du logos, Tymieniecka informs the reader
that the investigations contained therein are the result of wide-ranging research that
has “lasted her whole life” and has branched in multiple directions.” In the tradition
of Plato, St Augustine, Husserl, Hedwig Conrad-Martius and even Heidegger, she
stresses that the great philosophical questions that she deals with should be seen as
part of “la perspective globale de la rythmicité et de la temporalité de 1’étre”.® Time
here is understood as being a constitutive feature that pervades human existence.
It does not lend itself to simple chronometric conception, which frequently proves
to be inadequate, but within it, the temporality of a time that acquires a fullness of

>Tymieniecka, A.-T. 2011. La plénitude du logos dans le registre de la vie. La métaphysique dans
les nouvelles lumieres (English translation by Hill, C. M. and Weber, L. M.), Paris: L’Harmattan.
°For a complete bibliography of Conrad-Martius’ manuscripts, conserved in the Bayerische
Staatsbibliothek archive in Munich, the reader is referred to the Catalogus codicum manu scripto-
rum Bibliothecae Monacensis. Die Nachldsse der Miinchener Phdanomenologen in der Bayerische
Staatsbibliothek, E. Avé-Lallemant (ed.), Tomus X, Pars I, Wiesbaden: Otto Harrassowitz, 1975,
pp. 193-256. In addition, for a systematic study of her impact and a complete overview of
her books, articles, essays and translations, the reader is referred to: Alfieri, F. 2008. Hedwig
Conrad-Martius: A Philosophical Heredity Illustrated by Eberhard Avé-Lallemant, in Axiomathes
18, pp. 515-531 (http://www.sprin-gerlink.com/openurl.asp?genre=article&id=doi: 10.1007/
510516-008-9044-1); Idem 2010. Nota Bio-bibliografica di Hedwig Conrad-Martius, in Ales
Bello, A. — Alfieri, F. — Shahid, M. (eds.). Edith Stein — Hedwig Conrad-Martius. Fenomenologia
Metafisica Scienze, Bari: Edizioni Giuseppe Laterza, pp. 463—483; Idem 2011. L’ancoraggio
ontico tra “Natura” e “Spirito” nel Das Sein di H. Conrad-Martius. Una questione aperta, in
Baccarini, E. — D’ Ambra, M. — Manganaro, P. — Pezzella, A. M. (eds.). Persona, Logos, Relazione.
Una fenomenologia plurale. Scritti in onore di Angela Ales Bello, Rome: Citta Nuova, pp. 346-362.
"Tymieniecka, A.-T. 2011. La plénitude du logos dans le registre de la vie. La métaphysique dans
les nouvelles lumieres, op. cit., p. 7.

8Ibid.


http://www.sprin-gerlink.com/openurl.asp?genre=article&id=doi:10.1007/s10516-008-9044-1 
http://www.sprin-gerlink.com/openurl.asp?genre=article&id=doi:10.1007/s10516-008-9044-1 
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meaning — because it is crossed by the logos of life — is revealed.’ This is why time
escapes our grasp only when we reduce it to a static meter that merely marks the
moments of our life. For Tymieniecka the starting point is clear: it is the Logos in its
temporal manifestation, which reveals itself in a continuous becoming that gives
meaning and fullness to time precisely by means of its movement. Its propulsive
force marks time in a way that is never static or repetitive because its becoming
does not include chronological repetitions. “Neither intelligence nor an observer
are necessary to record the interval of time. Life proceeds and is temporalised
without all that”.'°

This then is the point from which it all begins: “La vie dans son logos est le
tremplin qui nous permet d’accéder aux origines des origines: au logos primordial”.!!
As this is the starting point for all that follows, Tymieniecka travels a long way in
order to descry, via the evolutionary meanders of the self-individuation of life, the
“paths” that lead to the light of the original logos. The logos is the initiator and the
promoter of life, and it generates life by creating space around itself and finding all
suitable occasions for doing its work. Its movement cannot be stopped and in addi-
tion to the function of “creating” life, it can, once it has arrived at the peak of its
action, re-orient its forces to the point of destroying all that it has created. “A-t-il des
rénes avec lesquelles on peut le tenir, mais que le guide ne trouve plus?”.'? The
movement then is aimed at both creation and destruction, but in all this there is a
harmonious process able to contain this series of opposites by means of the fullness
of meaning that resides in the logos. In the act of generating life the logos is the
bearer of light, but to speak of “light” means saying that precisely in generation the
logos must take account of the “darkness”. This means that “light” and “darkness”
enter equally into the generative act and in order for each to manifest itself fully,
they need to enter a relationship that we may call “functional”. Normally we speak
of “light” and “darkness” as two opposites that repel each other; in contrast, in the
movement of the logos they have equal value because they are each bearers of a
specific “quality” that is essential to the other. “Light” would not be what it is with-
out “darkness”, and the function of the latter is to bring out the light in all its glory.
Thus with respect to each other, “light” and “darkness” are fully complementary.
Hence we can already see the fullness of meaning of their “relationship’: “C’est le
sens méme qui émerge de ce jeu: c’est-a-dire le sens de relation émerge également.
Chaque élément a besoin d’étre apprécié dans tous ses degrés allant vers son opposé
pour que ses proportions soient correctement devinées. Chacun a besoin d’étre joint

a son opposé qualitatif. Cela revient a donner un sens a la relation”.'?

°For a more detailed treatment of this theme the reader is referred to: Tymieniecka, A.-T. 1996.
Kronos e Kairos, in Tempo e Storia. Atti del VI Colloquio della facolta di Filosofia [1994] (Dialogo
di Filosofia, 12), (Italian translation by Ales Bello, A.), M. S. Sorondo (ed.), Roma: Herder —
Universita Lateranense, pp. 287-307.

0Tbid., p. 294. (my translation).

"Tymieniecka, A.-T. 2011. La plénitude du logos dans le registre de la vie. La métaphysique dans
les nouvelles lumiéres, op. cit., p. 23.

21bid., p. 24.

B1bid., p. 25.
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What is gained by harmonising opposites is the reorientation of our conception
of the vital movement that we see as life flourishes and then perishes. This is the
game of opposites that inevitably marks our life and cannot be stopped; herein lies
the strategy of the Logos. When the action of the Logos of life reaches its peak with
the formation of human life, a new phase begins that is no longer tied to determinism,
but to a creativity that unfolds in complete liberty; our consciousness is rooted in it.

This strategy can be seen in the cosmos, but although the Logos has generated
life, as far as can be perceived by us, it continues its action by planning new tissues
that despite being subject to death are always recreated anew. Following this tortu-
ous movement, we can fuel the hope of seeing, albeit imperfectly, the “primordial
logos”, which is defined by Tymieniecka as follows: “raison de toutes les raison,
ne se rapporte a aucune forme de devenir, a aucune modalité de notre esprit, a
aucune forme conceptuelle de notre raison intellectuelle spéculative, car il ne génere
ni ne posséde d’origines”."* The way in which it can be seen is precisely by following
the action of the logos of life, which in its movement is the “bearer” of the “fullness”
of the primordial Logos. Life is affected by this dynamic flow and shares in the fullness
of the primordial Logos, but as Tymieniecka has stressed many times in her writings,
this flow has nothing to do with the wild flow of Heraclitus. The advancement of the
flow of the logos of life is well-ordered and becomes stabilised in the cosmos in accor-
dance with a temporal rhythm. This continuous flow is investigated by Tymieniecka
with reference to the way in which Husserl conducted his own investigations, i.e. by
means of the zig-zag procedure typical of an archaeologist who is seeking to discover
the deepest layers that are not manifested for our direct observation. It should be
pointed out here that Tymieniecka reviews all the pillars of Husserlian phenomenology
including the concept of intentionality, as well as the results achieved by Husserl, in
the light of the question of the logos of life, and finds the Husserlian reductions in
the new research path chosen by her to be insufficient.'> Above all the concept of
intentionality is questioned because it is not able to grasp the roots of human life. It
is not sufficient therefore to observe the results that the flow of the logos of life
produces by its activity, but it is necessary to follow the flow backwards in order to
arrive at its source, from where it draws its origins and thus its becoming.

A.-T. Tymieniecka and ‘“The Third Phase of Phenomenology”:
Eco-Phenomenology

In recent years Tymieniecka has undertaken a necessary philosophical reflection that
has helped her to overcome all the difficulties present in the Husserlian conception
of intentionality: as we stressed earlier, for Tymieniecka the intentional quality of
consciousness is not the last word, but consciousness is rooted in the creativity of
life. Access to reality “est ouvert par I’expérience créative humaine et sa trajectoire

141bid., p. 30. (my italics).
15Tbid. pp. 31-44 (Chapter 2: Le mode interrogateur du logos de la vie et sa révélation du logos
universel).
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dans sa fonction d’établir le monde-de-la vie et I’étre humain vivant en son sein”.'6
The intention is clear: we must seek another level of investigation of reality that
marks the birth of the “third phase of phenomenology”. This is a new philosophy
that is able to develop from the starting point of the human condition, understood in
a cosmological sense. This new philosophy is “new” because it opens up a vast
array of relationships: those between human beings and nature are now collocated
on a “metaphysical level” of reality. Naturally, these two vital categories, “human
beings” and “nature”, no longer lend themselves to being investigated in isolation.
Human beings are fully inserted in this vast panorama of reality — indeed, they are
closely tied to everything around them — and it is their “relationship” with everything
else that must take priority in the investigation. In the light of what has been said so
far, despite being a mere summary, Tymieniecka concludes that “the human being
unfolds and generates in a mutual contributive relation to all the other living beings”.!”
The human condition must therefore be grasped in terms of the unity of everything
that is alive, and in close connection with the laws that regulate the cosmos.

The starting point for Tymieniecka is “Life”, and it is from this alone that the
notion of “individual” must emerge. “L’individu est simplement le principe de sin-
gularisation qui crée la diversité dans le progrés de la vie [...]”."* When Tymieniecka
argues, as she has always done, that the notion of “individual” must be subjected to
a new critical assessment, she means to direct the investigation of the individual
towards its “ultimate foundation”, which is life itself. This path marks a new era for
“phenomenological realism” and is able to go beyond the ontological abstractions
inherited from traditional metaphysics, which investigated the foundation of indi-
viduation in the individual as if this was cut off from reality. For Tymieniecka, this
“reality” is a vital aspect that can no longer be left to the discretion of the observer.
It is sufficient to follow Tymieniecka’s rigour to realise that “le noyau essentiel de
I’individualité [...] se structure, s’enrichit et s’étend dans des caracteres producteurs
de types le long de la voie évolutive de la vie”.! The “consciousness” of each individual
is firmly bound to “Life”, and although in our investigations they may seem two
separate elements, we must always consider them as different sides of the same coin.

The “Meta-Phenomenological Realism” of Hedwig
Conrad-Martius

The discovery of Tymieniecka’s philosophy, and in this I consider myself to be still
a beginner, has broadened the horizons of my research and at the same time has
helped me to re-read the writings of the phenomenologist Hedwig Conrad-Martius,

1°]bid. p. 45.
"Tymieniecka, A.-T. 2001. The passion of the earth, in Analecta Husserliana LXXI, p. 8.

18 Tymieniecka, A.-T. 2011. La plénitude du logos dans le registre de la vie. La métaphysique dans
les nouvelles lumieres, op. cit., p. 94.

¥Ibid. p. 100.
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who I began studying in 2007 at the Munich state library. Specifically, there were
two elements that prompted me to assess the similarities between the two authors:
on the one hand there is Tymieniecka’s philosophy of life and Conrad-Martius’
phenomenological realism; on the other there is their common attempt to “recover”
metaphysics in order to gain a greater understanding of the reality in which the
individual is rooted in a dense network of “vital relationships”.

I have come to realise that it is not always easy to fully understand the true nature
of the links established between the founder of phenomenology and his disciples.
In our specific case we are concerned with Hedwig Conrad-Martius in relation to
the master Edmund Husser].?

Without a shadow of a doubt, the “eidetic reduction” represented a real opportunity
to go beyond the Kantian criticism that had argued for so long that it was impossible
to explore “what is given” in such detail as to grasp its “essence” (Wesen). The
Husserlian phenomenology of the Logische Untersuchungen opened up a season of
studies and at the same time opposed those tendencies that sought to “reduce”
givenness to parameters based on pure subjectivity. It is precisely this point that
Conrad-Martius’ aware and “autonomous’ realistic phenomenology picks up on.
Realistic phenomenology proceeds via research into the essence (Wesenforschung),
in the sense of Husserl’s eidetics, of reality itself and its various contexts. This is
because true philosophical speculation, founded on real data, requires not only
precise registration of empirical data but above all “observation of the essence” of
the reality to be interpreted.?! In this way it is easy to see how Conrad-Martius’
first “expectation” that prompted her to follow Husserl was the Master’s success in
going beyond the naturalistic psychologism that prioritised psycho-physical
knowledge processes at the expense of the real givenness of what manifests itself to
me “here and now in flesh and blood”. What this nascent phenomenology offered
was an opportunity to “rebalance” the relationship — no longer antithetical — between
“knowing subject” and “reality in its concrete manifestation”, thus ensuring that

2From the autumn of 1909 until the summer of 1912 she studied Philosophy, Psychology and
History of Art in Munich (2 semesters). She joined the Akademischer Verein fiir Psychologie
founded by Theodor Lipps, whose disciples were part of the nascent phenomenological movement
that was inspired mainly by Edmund Husserl’s Logische Untersuchung. On the advice of Moritz
Geiger she transferred to the University of Gottingen and attended four semesters with Edmund
Husserl and Adolf Reinach. She was the first of three women — after her came Edith Stein and, in
Freiburg, Gerda Walther — to be admitted to Husserl’s group of students. From 1911 to 1912 she
chaired the Gottingen Philosophical Society (founded in 1907 by Theodor Conrad, who was later
to become Hedwig Martius’ husband), whose members included Adolf Reinach, Max Scheler,
Alexander Pfander, Hans Lipps, Alexandre Koyré, Fritz Kaufmann, Dietrich von Hildebrand, Jean
Hering, Winthrop Bell, and subsequently Edith Stein. She went on to win the Gottingen Faculty of
Philosophy Prize for her essay entitled: Die erkenntnistheoretischen Grundlagen des Positivismus.
The recognition she obtained did not help her to gain a doctorate from Géttingen, but Alexander
Pfinder accepted her work and on the 20th of July she was awarded a Doctorate from the University
of Munich, presenting a revised version of the afore-mentioned essay.

2 Conrad-Martius, H. 1957. Phénomenologie und Spekulation, in Rencontre-Encounter-Begegnung.
Festschrift fiir F. J. J. Buytendijk, Utrecht-Antwerpen, pp. 116—128; English translation,
Phenomenology and Speculation, in Philosophy Today 3 (1959), pp. 43-51.
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“reality” is no longer considered a mere “domain” of consciousness but is seen in
its proper light.

Thus, for the first time, this new approach directed its gaze towards the things
themselves, on which the observer did not “impose” his or her laws in accordance
with some sort of constructivist tendency; rather the observer “received” the right
way of proceeding from the laws inherent in the reality in question.

This “expectation” was soon to be called into play once more, following the
publication of a short work by Husserl entitled: Die Idee der Phinomenologie.?
It was with this work, containing the five lessons given by Husserl in Géttingen in
1907, that the first signs of “tension” between the master and his disciples began to
appear. In these lessons Husserl highlights the “flow of consciousness”, applying to
it a sort of reduction that was comparable to eidetic reduction, generating in his
disciples the suspicion that he sought to return to transcendental idealism. It is
clearly inappropriate to cling rigidly to the Husserl of the Logische Untersuchungen
in the face of the realistic position of phenomenology that was gradually forming.
Nor can Logische Untersuchungen be seen as providing the only key in which to
read the whole of Husserlian phenomenology.

Of the Husserlian construct as a whole, Hedwig Conrad-Martius focuses on
purely eidetic phenomenology. This explains the difficulty of those who seek to
study the investigations of Conrad-Martius: a difficulty attributable not only to the
language, undoubtedly difficult, but also to her different approach to Husserlian
thought, which makes no use of transcendental reduction. Conrad-Martius claims to
accept only the first (i.e. the eidetic) moment of the reduction: for example the
orientation of her ontology is static-descriptive, we may even say “geometrical”; in
it, the concepts of “places” and “spheres” of the being can be “followed” only in the
sequence of the levels of the complex real-ontological architecture. The difficulty is
evident because in Conrad-Martius’ investigations we can find no link leading from
the more static aspects of the eidetic method to the “genetic” stage of the intentional
analyses. The assumption of this final stage did not convince Conrad-Martius
because it suggested a “return” of reality to a “subservient” role with respect to the
sphere of consciousness.

Hedwig Conrad-Martius introduces a new way of conceiving of Husserlian
phenomenology — that of “meta-phenomenological realism”. Conrad-Martius’
initial enthusiasm for the master’s position was subsequently to be transformed
into growing disagreement. Her disappointment was due to the fact that after the
publication of the Logische Untersuchungen, the Master developed his thought in a
direction that his pupils, in order to be consistent with their own ideas, could no
longer follow.

Conrad-Martius’ separation from the Master happened after the publication in
1913 of the first volume of the Ideen. The basic problem that widened the breach
with the Master is the priority that he gives to consciousness with respect to

2Husserl, E. 1950 Die Idee der Phinomenologie. Fiinf Vorlesungen, in Husserliana 2, W. Biemel
(ed.), Dordrecht/Boston/Lancaster: M. Nijhoff, Den Haag.
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phenomena that are manifested in the spatio-temporal world. For Hedwig
Conrad-Martius and other disciples of the Géttingen Circle, this priority repre-
sented a change of course with respect to what Husserl had claimed in the Logische
Untersuchungen. The fundamental question underlying this disagreement with the
Master is why he had given such priority to consciousness as to make him affirm
that reality, in terms of both things considered individually and the world as a
whole, by its essence lacks selfsufficiency (Ideen I, § 50).

How are we to interpret Husserl’s statement that “reality by its essence lacks
selfsufficiency”? The response to this question can only lie in the position adopted
by Conrad-Martius that characterises all her investigations. Indeed, Conrad-Martius
detaches all analysis of reality from the narrow dependence on consciousness as
conceived by Husserl. In this way the whole of Husserl’s approach to phenomenology
is heavily modified: for Conrad-Martius, “transcendental reduction” cannot play
any role in her investigations of the real, because phenomena cannot simply be
reduced to correlates of constitutive acts of consciousness. Thus phenomena are not
such in their being because they are correlated with consciousness, but because they
have ontic priority regardless of any correlation. In this way, for Conrad-Martius the
“real” assumes an ontic autonomy in itself. In continuity with what has been set out
so far, for Conrad-Martius the transcendental philosophy of Husserl not only
“abstains” from any judgement on the real existence of the world (i.e. its existence
outside consciousness) but even reduces it to a mere “world-appearance”, thereby
running the risk of losing sight of its real character altogether.

It is clear that for Conrad-Martius the starting point or rather the priority lies
precisely in the “real”, and that she intends to “go beyond” any idealistic position —
the implicit reference in this passage is the Husserlian position — that contemplates
the real only in close connection with the ‘I’. This is where her efforts are leading:
“My philosophy is always aimed at a problem that has interested me ever since the
beginning of my autonomous philosophical activities: research into the essence of
the real being as such, especially in nature”.?

In this way Conrad-Martius seeks to give “concreteness” to the real, which
cannot remain exclusively within consciousness, but may be assumed to have an
autonomous structure of its own outside consciousness. Consciousness is therefore
no longer the absolute, understood in the Husserlian sense, that “posits” the world
and confers on it a structure of being. Conrad-Martius’ grievance with Husserl] is
that although he has arrived at an authentic science of essences he has limited the
confines of that science to “mere consciousness”. However, Conrad-Martius does
at least conserve eidetic reduction and epoché — “‘the starting points” — and the
fundamental features of Husserlian procedure.

I would like now to move on to an analysis of Conrad-Martius’ new perspective,
starting with a little-known text that contains the main points of her investigations.
In this context I will analyse only certain passages that are useful for our

B Conrad-Martius, H. 1959. Die transzendendale und die ontologische Phdnomenologie, in
Edmund Husserl 1859-1959 (Phaenomenologica, 4), Den Haag, p. 177 (my translation).
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purposes here, considering that a thorough appraisal of this work would require a
far more detailed study.

“The human being passes through the world as a living being”: this is the
opening statement of the radio interviews conducted from 1949 to 1951 between the
phenomenologist Hedwig Conrad-Martius and the doctor Curt Emmrich — known
by his pseudonym Peter Bamm — which were subsequently published in a book
entitled Das Lebendige, Die Endlichkeit der Welt, Der Mensch.**

The problem of the living can be read on a temporal level in accordance with a
“before” and an “after”: while the phenomenology of the essence conducts its
investigations in the full “awareness” that the complexity of the “living” being must
be investigated in all its parts (the before), on the other hand the experimental
sciences aim only at the mathematisation of the phenomenon (the after), reducing it
to a collection of “categories” and thereby losing sight of the deep connections
binding the living to the world of nature. There is an “essential sphere” of meaning,
which, as such, is an assumption that is always taken for granted, but for this very
reason frequently neglected by the experimental sciences, which very often naively
present their experimental world as the “real world”. Conrad-Martius is clearly
correct to argue that “the phrase “modern natural sciences” contains in itself the
assumption that only that which can be reached by modern experimental science
is worthy of being considered science of nature, and that all that cannot be demon-
strated by means of experiments is not scientific, as if there were first class scientific
truths, based on experimental results, and second class scientific truths, based on
thought alone”.?

Such reasoning begs the question: can the totality of the phenomenon in all its
complexity be “described” solely by what can be experimentally determined and thus
measured? Or is there something that escapes pure and “simple” mathematisation,
such as the deep connections that are present and we “feel” but are not easily
quantifiable? In addition, experimentation risks giving an incomplete account of the
phenomenon, given that after having explained all the causal processes present
within it, we still haven’t begun to explain the intimate nature that constitutes the
primum movens that gives meaning to every measurable manifestation. Hence the
need for an objective assessment of the limits of what is commonly defined as
“measurable”, given that every phenomenon, in order to be “fully” known, requires
the observer to descend through all of its different constitutive levels, intimately
intertwined with each other, to reach the ultimate level in which the origin of its
“meaning” resides, excluding the causal explanations typical of the “exact” sciences.

A complete dichotomy opens up at this point between the approach based on the
method of the sciences, which use inductive reasoning starting from the mere
“factuality” of the phenomenon, following a process linked to causality, and
the phenomenological approach, which tends in contrast towards an investigation

2 Conrad-Martius, H. 1951 Das Lebendige, Die Endlichkeit der Welt, Der Mensch. Drei Dispute
von Hedwig Conrad-Martius und Curt Emmrich, Miinchen: Kosel Verlag.

21bid. pp. 15-16 (my translation).
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that is “respectful” of the absolute objectivity of the “structure of the phenomenon’s
essence”. In the latter approach, each “description” of the phenomenon is justified
only when it adheres to the givenness of what is consigned to us, via our intuition,
in its pure manifestation. Indeed, for Conrad-Martius it is clear that the “structure of
the phenomenon’s essence”, i.e. its eidetic reduction, is the only way in which we
can provide a foundation for what is given to us at a progressively deeper level:
“[...] experiments must be inferpreted, and even for this reason alone, it is neces-
sary to define our terms precisely, and the definition of the terms is no longer a
purely scientific process, but rather a philosophical one. In addition, if scientists
come to an agreement on the definition of something, this in itself does not mean
that with such a definition they have grasped the essence of the thing”.?

I would like to state here the crucial point that was to lead Conrad-Martius to
distance herself from her master Edmund Husserl, when the latter, after having
argued for the absolute objectivity of the structure of the essence of things, switched
in his work to giving exclusive importance to their constitution in the subjective
realm. In fact, it would be more accurate to speak of an “apparent” shift from
the eidetic analysis of regional ontologies towards the constitutive analysis of the
structure of consciousness.

The eidetic analysis of regional ontologies, the first stage of phenomenological
analysis, i.e. the eidetic investigation of reality, opened up the field to Conrad-
Martius on the question of the “world” and “life”. What is “life”’? In itself, life can
never be explained with reference to something else, which would be basically
impossible. “Life” is never substantially real, only the living. Life is a way of existing,
not something that can exist independently. Mere “life” does not exist. Only what is
living is autonomous! Plants, animals, human beings live; God lives. However, in
the living, the determinant element is precisely life. When Conrad-Martius says
that “the essence of the living consists precisely in its life”,?” she is basically naming
the determinant element of the novum. Though it may seem banal at first sight, it
contains unexplored mysteries.

The basic problem is the nature of this novum, which is key to the question of the
living but hard to “measure” because it belongs to a microcosm in which the
synolon to be quantified has no space. Having ruled out any possibility of measuring
the novum, the difficulty lies in explaining it, since despite its “simplicity”, the
novum cannot be grasped by means of external elements such as the “causality” that
justifies and links phenomena to each other. We have entered a microcosm that is so
disarmingly simple in its pure manifestation that we can describe it as being the
“indomitable foundation™ in contrast to the “foundations” that are measurable and
mathematised by the sciences. This requires not only different foundations, but also
a new language in order to explain what implicitly resides in the essence of the
living thing: the closer the analysis comes to the essence of the foundation of the
phenomenon, the simpler the language will need to be.

2Tbid. p. 16 (my translation).
271bid. p. 45 (my translation).
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We come then to the question of the way in which the “essence of the living” can
be grasped. In this regard Conrad-Martius suggested to her interlocutor, Curt
Emmrich, that they follow the approach set out by the biologist Hans Driesch.
The exchange went as follows:

CoONRAD-MARTIUS. — [...] Driesch was the first to demonstrate that the internal and external
factors that biologists discover and analyse in their experimental research are not sufficient
to truly explain all the phenomena of organisms.

EmmRIcH. — To explain his experiment with sea urchins, Driesch introduced the term
“Entelechy”.

CoNraD-MARTIUS. — But speaking as a biologist, what do you understand by Driesch’s
term “entelechy”?

EmMMRICH. — It’s not easy to explain! [...] By entelechy Driesch definitely meant a
plan for what the organism becomes. Driesch’s entelechy should be seen as something
independent, something positive (etwas Positives) that is added to matter and makes use
of the laws of matter. [...] However, if you now ask me to say something more precise,
I realise that this entelechy remains something ungraspable [...].

ConraD-MARTIUS. — You're right. These are terms for which scientifically the problem
lies in the fact that they are not physically or chemically definable. And this is where the
ontologist comes in.

EmMRICH. — I realise I am on shaky ground. But I accept the challenge! You have
the courage to say here that we are making scientific use of terms that nobody is able to
define precisely?

CoNRrRAD-MARTIUS. — And that’s not all! The indiscriminate use of these terms obscures
the true question of life.?

All this opens up a radical metaphysical question, since it is not only about
understanding the various levels of the living, but the relationship between them and
the newly introduced entelechial factor, a theme of clearly Aristotelian inspiration.
Indeed, the path set out by the biologist Hans Driesch offers the possibility of reaching
the essence of the living; by means of biological experimentation, he seeks to
broaden his investigation by introducing the trans-physical factor as the constitutive
foundation of the living. For Conrad-Martius, the entelechial factor — which can
also be identified as an “acting power” — is not something formal but “real”, except
that its reality does not lie within the physical or psychic order, but is rather of the
“metaphysical” type. The whole issue becomes clearer as soon as we return to the
question of the living: where does the human being phenomenon originate from?
Are the reading and measurement of all its developments and conditionings able to
add anything to the question of the “living”? Indeed, the external determination
alone of what manifests itself as living must assume “life” as the ultimate cause
(entelechy) or the original phenomenon behind its birth and its vital manifestations.

It is thus the real-ontological aspects that escape the analyses of the “exact
sciences”, and with them there is also the risk of losing the full knowledge of the
human being. The sciences will never be able to provide a univocal answer to the
question of whether the method used by them to explain phenomena fully corre-
sponds to the reality of the phenomenon itself. The basic problem, which justifies the

21bid. p. 36-38 (my translation).



The Inseparable Link Between “Cosmology” and the “World of Life”... 35

validity or otherwise of any investigation, is the capacity to grasp the phenomenon,
which means providing a reading that fully adheres to its real structure without the
observer introducing any distortion that could disturb the delicate equilibrium
between its “full manifestation” and the way it is grasped; when the description of
the phenomenon that I investigate adheres to its full constitutive reality, I will have
achieved a perfect and true reading of the phenomenon as it is in itself (what appears
and the reading of it coincide, without conceptualistic distortions). This is why the
full control over phenomena that mathematisation of them purports to achieve does
not mean that we have acquired “full” understanding of the intimate nature of the
thing in itself, since the simplification that the scientist arrives at in his or her
reading of the world might no longer be seen in relation to the world “in itself”.
Between the “complexity” of the phenomenon in itself and every simplification of
that phenomenon, such a gulf is created that we are obliged to wonder whether we
are still dealing with the same phenomenon or with a “real world” and another
phenomenon whose constitutive essence has been lost due to the process of simpli-
fication to which it was subjected. Thus we come to see in the same phenomenon
the dichotomy between the real-ontological concrete and the “conceptual” arrived
at by the scientist. Could it be that the “gap” that is created between the “concrete”
and the “conceptual” corresponds to that part of the “fully real” that escapes the full
control of those who seek only to mathematise the phenomena because they are not
able to grasp it fully?

The results we have obtained here are sufficient to justify the conclusion that at
the base of the human being there is an ultimate constitutive-entelechial structure —
the entelechial factor, despite being a trans-physical element, belongs to natural
reality — that designates it as a person in the full possession of himself or herself.
At this point each broadening of the investigation to include metaphysical factors
helps us to abandon the common prejudice that metaphysics does not have a solid
foundation. On the contrary it is necessary because it is intimately linked to the real
nature of the things, a constitutive element of reality itself. “A being which, like
human beings, is autonomous and free from the world in its ultimate existential
constitutive foundation must rest on itself, i.e. beyond nature. The human being is

located on a metaphysical foundation”.?

Some Conclusions from Which to Initiate Further Research

If one has the patience to follow the investigations of Anna-Teresa Tymieniecka in
detail, one notices that her phenomenology of life tackles great philosophical
questions, but also that it is necessary to “reorient” our traditional way of analysing
them. Life, the cosmos and the individual take on new coordinates, and it is above
all the relationship between these vital elements that interests her. This relationship

27Tbid. pp. 166-167 (my translation).
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is able to demonstrate that only the vital lymph of the human condition reveals the
original meaning of “life”. The human condition must therefore be grasped in terms
of the unity of everything that is alive, and in close connection with the laws that
regulate the cosmos. In this network of relationships, each element occupies a very
precise place.

With Tymieniecka the focus on the dimension of real existence means that her
philosophy regenerates itself continuously, to the point that she frequently has to
retrace her steps and question what she has acquired because the “adherence” and
“sacred respect” for life in its continuous flow always require new corrections.
Without a shadow of a doubt Tymieniecka’s investigations belong to a form of
thought that allows itself to be guided by the internal laws of life itself, thus going
beyond all sterile speculation, which over time would be abandoned anyway.
Her thought is alive, and this is demonstrated by her interest in the laws of
cosmology, to the point that the current stage of her thought may be described as
“eco-phenomenology”.

This approach can help scholars interested in Hedwig Conrad-Martius to
understand her “meta-phenomenological realism”. Conrad-Martius’ works are
highly complex, and are mainly metaphysical in nature: what we may here call
metaphysical phenomenology is however accompanied in her writings by an
always-open dialogue with natural sciences. Today therefore, in an epoch in which
phenomenology is in constant dialogue with the natural sciences, the question of a
careful analysis of reality and its laws can no longer be separated from a serious
investigation of the individual. There is another urgent matter: that of helping
Conrad-Martius to emerge from the underserved ring of silence that surrounds her.
In this, Tymieniecka’s philosophy constitutes a solid basis for “rehabilitating” this
thinker, thanks to whose efforts the cultural achievements of Husserl were harnessed
to the investigation of the complexity of the real in a metaphysical key.

I would like to thank Professor Anna-Teresa Tymieniecka, who also kindly
allowed me to be a guest in her private home in Vermont so that I might begin to
acquire the necessary rudiments for comprehending her thought. Working “on
location” I have been able to appreciate how eco-phenomenology is a lively current
of thought whose flow is strong enough to regenerate our relationship with the entire
cosmos. The experience has enabled me to feel an “integral part” of this vital flow.
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First of all, it is not possible to understand the importance of the idea of cosmos
in Fink’s ontology without understanding its pre-war years’ roots. As is well
known, Fink was Husserl’s research assistant during the last decade of Husserl’s
life (1928-1938), a period in which the young collaborator re-elaborated the
phenomenological method by reconsidering the problem of world-pregivenness
and its constitution. Fink’s reasoning can be summarized like this: if the world
itself is not an object, and therefore is not to be thought of as an aggregate of
objects, then the phenomenological philosopher cannot seek its constitution within
the same correlational intentionality in which the single things figure into experi-
ence. Thus, the particular way man understands the world becomes the indicator
for an alternative direction of phenomenological inquiry. Ronald Bruzina, editor of
the notes Fink wrote in those years' and translator of the English edition of the
Sixth Cartesian Meditation,” on this subject states that “if the world is the all-com-
prehensive horizonality of the life of consciousness, then the modality of awareness
regarding that horizonality would also have to be something all-comprehensive in
the life of consciousness™.? In other words, since the world is always a pregiven,
every time we perceive a thing or a group of things, the modality of awareness
regarding it cannot be considered as a modification of the consciousness of the
objects (in this case it would not be pregiven anymore), but should rather be
identified with an “openness-to-the-world” (Weltoffenheit) which lies before this
consciousness, an “openness-to-the-world” which characterizes the whole of
consciousness as such.* Consequently, when the philosopher questions the constitu-
tion of world-horizonality, this constitution cannot be conceived as the way in which
the consciousness of horizons evolves, but it must be a pregiven just like its modality
of experience. As Fink writes in some notes of the early 1930s,

Die Konstitution der Weltganzheit ist nicht ‘unterwegs’, sondern grundsétzlich vorbei, vor
der Gegenstands-Konstitution.’

Nur weil die Welt konstitutiv ‘fertig’ ist, konnen fertige Objekte d.i. Seiendes zur
Konstitution gelangen.®

'See Eugen Fink, Die Doktorarbeit und erste Assistenzjahre bei Husserl, ed. Ronald Bruzina, in
Gesamtausgabe, Abt. 1 (Phédnomenologie und Philosophie), Bd. 3 (Phédnomenologische Werkstatt),
Teilbd. 1 (Freiburg i. Br.-Miinchen: Alber, 2006); Die Bernauer Zeitmanuskripte, Cartesianische
Meditationen und System der phdnomenologischen Philosophie, ed. Ronald Bruzina, in
Gesamtausgabe, Abt. 1, Bd. 3, Teilbd. 2 (Freiburg i. Br.-Miinchen: Alber, 2008), hereafter cited in
text as EFM 2.

2See Eugen Fink, Sixth Cartesian Meditation. The Idea of a Transcendental Theory of Method,
with Textual Notations by Edmund Husserl, Studies in Continental Thought, trans. Ronald Bruzina
(Bloomington and Indianapolis: Indiana University Press 1995), hereafter cited as VI.CM.
3Ronald Bruzina, Edmund Husserl and Eugen Fink. Beginnings and Ends in Phenomenology,
1928-1938 (New Haven-London: Yale University Press, 2004), p. 195, hereafter cited as RB.

*It is here evident the influence of Heidegger’s lectures, from which Fink took notes for six semes-
ters from 1928 to 1931.

SEFM 2, p. 16.
SIbid., p. 68.
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So the world is not only pregiven, but its pregivenness is always “done and
ready”, “fertig und vorbei”. That is to say, from a constitutive point of view, the
phenomenological philosopher, who examines the development of the intentional
correlation between consciousness and its domain of sense, is always destined to
find world-pregivenness behind his shoulder, without being able to explain its
origin. In order to get over such a limit and to extend the phenomenological expla-
nation to this further level of problems, it becomes necessary for phenomenology to
overcome its initial stage and penetrate into a deeper transcendental field, situated
above and beyond the subject-object correlation.

Fink describes such a depth with the following words:

Welt ist, als Entnichtung des Absoluten, ist das Absolute nicht. Die Welt ist, als Bedingung
des Nichtseins des Absoluten, die erste Stufe der Selbstverwirklichung. Erst die philoso-
phische/Entnichtung des Nichts des Absoluten ist die eigentliche Ontifikation des Absoluten.
So wird die Welt zur blossen Episode in der Selbstverwirklichung des Absoluten.’

Solange man die absolute konstituierende Subjektivitit am Leitfaden des mundanen
Seinsbegriffs (oder des Seinsbegriffs iiberhaupt; denn die Welt ist das Universum des
Seienden!) auszulegen versucht, ist die Gefahr unabwendbar, dass diese Auslegung
misslingt. So z. B. ist der Begriff der ‘Konstitution’ nicht verstiandlich zu machen, wenn die
transzendentale Subjektivitdt als seiend gedacht und somit auch die Konstitution als
Verhiiltnis eines Seienden zu einem anderen Schon-Seienden oder erst gemachten Seienden
verstanden ist. — Erst die meontische Fassung der absoluten Subjektivitit zeigt die
Konstitution als ein me-ontisches Verhiltnis, als nicht-ontisches; nicht als Verhiltnis
zwischen Seiendem, sondern ‘zwischen’ Welt (Sein) und ‘Nichts’; als Verhiltnis von
Ursprung und Entsprungenheit.®

In these quotations we may find two interesting claims. On the one hand we
discover that the openness-to-the-world is based on an absolute constitution, the
inquiry of which starts by following the “movement” of experience and finishes in
a dimension which precedes not only this movement but also the first stage of
phenomenology (Husserl’s level of analysis according to the intentional model).
In this second phenomenological stage, the central word is not consciousness any
longer, but Absolute, for the self-origination of the totality of the world, in conformity
with its modality of experience, must necessarily happen before the consciousness-
wholeness and consequently be regarded as an origin which is ab-solute, free from
the consciousness itself. On the other hand, since the world coincides with the space
of Being, its constitution is also described as a “meontic” (meontisch, not-ontic)
one, i.e. as an originative movement constituting beyond the whole field of beings,
beyond the ontic field as such. The relationship of absolute origination which is
being discussed is, therefore, between the Being and the Nothing, or more precisely,
between the Nothing and the way the Being is structured in the “world’s style”
before the objects. According to Fink, this is the speculative conclusion towards
which a coherent performance of the phenomenological reduction leads, in line with
Husserl’s adherence to the “things themselves”.

7Ibid., p. 288.
$Tbid., p. 277.
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So, to conclude this presentation of Fink’s first period, phenomenology, at its
ultimate level, becomes a meontic phenomenology, eine Meontik. This definition is
surely one of the things in which Fink differs more radically from Husserl, who still
explores the horizon-constitution from the point of view of an intentional modifica-
tion of its consciousness,” without presuming the speculative constitutive ground
Fink assumes in order to justify the horizonality-experience.!°

“The Forces of the Cosmos” in Fink’s Post-War Ontology

As we already mentioned, the meontic philosophy of the first period is at the basis
of Fink’s Post War world-philosophy, when the philosopher began to give lectures
at the University of Freiburg. What is being debated here is a transformation of the
Meontik into a form of ontology in which the traditional metaphysical questions can
be answered thanks to phenomenological instruments (to be exact, through the
instruments of meontic phenomenology), and can give solutions which differ from
those proposed by the old metaphysics. The same structure of the previous period
reappears as the framework of a theoretical proposal, the aim of which is to examine
the idea of Being in all its components, considering both the ontological configura-
tion of beings as well as their ontological ground. Thus the term “world” becomes
the generic title of a new philosophical system which hinges on the ontological
origin of world-horizonality. This title now includes both constitutive stages of
Fink’s previous phenomenology, the field of beings and the meontic Absolute,
although treated within a philosophical context in which the phenomenological
question about the origin of things-experience has evolved into a question regarding
their ontological conformation, while the absolute constitution, even if it still concerns
the relationship between Being and Nothing, has now the ontological importance of
the metaphysical concept of ground. Furthermore, as far as the world is concerned
(in the literal meaning of beings-wholeness), not only is it now considered as the
pregiven whole of what is real and possible, but also, and in relationship to its posi-
tion in the new ontological hierarchy Fink proposes, as alternative to traditional
metaphysics. This hierarchy, schematically, is so composed: things (first ontological
level), that are still understood as substances, cannot be thought of as closed ontologi-
cal poles, but their substantiality is rooted in the world-horizon (second ontological
level) and, more deeply, in the originative movement that makes it emerge (as an
a priori structure of individuation and, at the same time, of human knowledge).

°See for instance the 28th paragraph of Edmund Husserl, Cartesian Meditations: An Introduction
to Phenomenology, trans. Dorion Cairns (The Hague, Martinus Nijhoff, 1960).

"0n the difference between Fink and Husserl see also Sebastian Luft, “Phdnomenologie der
Phéinomenologie”. Systematik und Methodologie der Phdnomenologie in der Auseinandersetzung
zwischen Husserl und Fink (Dordrecht-Boston-London: Kluwer, 2002); Guy van Kerckhoven,
Mondanizzazione e individuazione. La posta in gioco nella Sesta Meditazione cartesiana di
Husserl e Fink, trans. Massimo Mezzanzanica (Genova: Il Melangolo, 1998). An interesting proof
is also Dorion Cairns, Conversations with Husserl and Fink (The Hague, Martinus Nijhoff, 1976).
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The rigid separation between two things, or between subject and object, just like
in the phenomenology, is so brought in flow (in Fluss gebracht) — but not denied —
in its origin, while this origin, just like in the meontic phenomenology, is coincident
with the continuous passage Being-Nothing through the mediation of horizonality.

We can say that there are two main passages which separate Husserl’s formula-
tion and the ontology of his last collaborator.!! First of all, as we already saw in the
first period, the difference between things and world, which Husserl emphasizes in
his descriptions of the natural attitude'?, is transferred by Fink from the transcen-
dental flow of subjectivity to a deeper constitution based on the world itself and on
the switching between Being and Nothing. Secondarily, this phenomenological pro-
posal is, through the mediation of Heidegger’s ontological difference, treated in
such a way that the distinction thing-world, more precisely the constitutive ante-
cedence of the second term, becomes the way Fink re-elaborates the ontological
distinction Sein-Seiend.

It’s in this context that we can use the expression “forces of the cosmos”.
In describing the world-origin movement, Fink mentions two directions (we could
say “forces”) supporting his cosmological vision. The main work on this subject is
the text of a lecture given at Freiburg in the winter semester 1950-1951, published
posthumously under the title Sein und Mensch. Vom Wesen der ontologischen
Erfahrung.” Fink asserts here:

Im Kampf von ‘Licht’ und ‘Nacht’, in dieser Ur-Entzweiung ereignet sich die Einigung der
Welt. Das besagt nicht, dass etwa zuerst zwei Seinsprinzipien anzusetzen sind, die alsdann
in ihrem Streit nachtriglich ein Ganzes bilden. Erde ist nur als streitend gegen Licht, und
Himmel nur als streitend gegen Verbergung. Der Streit ist nichts Nachkommendes und
Nachtrégliches. Er ist ebenso urspriinglich wie die Streitenden selbst. Das Gegeneinander
von Himmel und Erde aber hat nicht das Gehéssige, das dem Menschenstreit anhaftet. Eher
gilt hier das Holderlinwort: “Wie der Zwist der Liebenden sind die Dissonanzen der
Welt...”, und wenn Empedokles die Bewegtheit des Seienden regiert sein lidsst durch
PHILIA und NEIKOS, so am Ende deswegen, weil das Endliche auf endliche Weise
teilnimmt am NEIKOS, am Streit von Himmel und Erde, welcher Streit gerade als solcher
PHILIA, die Liebe ist. Die Zwietracht der Seinsmichte ist die Eintracht der Welt.'*

The two extremes of Fink’s ontology are neither the world and its transcendent
ground (like in the old metaphysics), nor the subject and the space of its experience
(like in the modern tradition), but “light” and “night”, “sky” and ‘“earth”, i.e. the
vectors of the ontological/cosmological movement which founds and unifies the

'The specific way these passages develop is treated in Simona Bertolini, Eugen Fink e il problema
del mondo: tra ontologia, idealismo e fenomenologia (Milano: Mimesis, 2012). A complete view
of Fink’s whole thought is in Anselm Boéhmer (ed.), Eugen Fink. Sozialphilosophie, Anthropologie,
Kosmologie, Pddagogik, Methodik (Wiirzburg: Konigshausen & Neumann, 2006).

12We remember the 27th paragraph of Edmund Husserl, Ideas Pertaining to a Pure Phenomenology
and to a Phenomenological Philosophy, First Book, transl. Fred Kersten (The Hague-Boston-
Lancaster: Martinus Nijhoff, 1983).

13See Eugen Fink, Sein und Mensch. Vom Wesen der ontologischen Erfahrung, ed. Egon Schiitz
and Franz-Anton Schwarz (Freiburg i. Br.-Miinchen: Alber, 2004), hereafter cited as SuM.

41bid., p. 217-218.
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cosmos. “Sky” is the world-openness where the individuation and the difference
between things and men lie; “Earth”, instead, is the dark bottom supporting the
Being-movement and, at the same time, the destructive force bringing back every-
thing to its unitary origin. “Sky”, using a phenomenological terminology, is the
dimension of the constituted natural attitude, the dimension of the world we live in,
while “earth” indicates the most radical depth of its meontic constitution. Sky and
earth, in other words, represent the structural moments of what Fink also symboli-
cally calls “world-play”:'> a new conception of ground, aimless and structured at the
same time, developed beyond metaphysics thanks to the ontological transposition of
the priorities and the categories of a meontic phenomenology.

Cosmology and Genesis: Some Critical Remarks

Though differing from Husserl’s criteria, to all intents and purposes, Fink’s philoso-
phy is still a phenomenology. Fink’s aim is not to reject Husserl’s analyses. His aim
is rather to denounce the insufficiency of their methodological presuppositions, in
order to discover the very ultimate ground that makes them possible. Fink starts by
accepting the phenomenological life of consciousness, but, not satisfied, examines
it against the light, and unearths the ontological/cosmological structure, based on
the sky-earth dialectic, which lies ramified under its givenness and penetrates all
real-fields.

We can say that the purpose of Fink’s Vorlesungen given at the University of
Freiburg is to cover step by step the whole of this ramification, seeking to construct
a sort of “cosmological encyclopaedia” and a new descriptive method able to grasp
the way different beings, in reference to their essence, reflect the “world-play”.

All of the specific subjects Fink treats in these years (Thing-substantiality,'®
Man,'” Society,'® Relationship between family and state,' etc.) are consequently
described considering their openness to such a “play”, i.e. considering only their
ontological structure.

I would like to quote an example from the work Existenz und Coexistenz (text of
a Vorlesung given in the winter semesters of 1952/1953 and 1968/1969), the aim of

5Indeed the notion of play becomes the principal symbol able to indicate the dynamics of the
world in relation to the ontological structure of man. On this subject see the following recent
volume: Eugen Fink, Spiel als Weltsymbol, ed. Cathrin Nielsen and Hans Rainer Sepp, in
Gesamtausgabe, Abt. 2 (Ontologie — Kosmologie — Anthropologie), Bd. 7 (Freiburg i. Br.-Miinchen,
Alber, 2010).

16See SuM.

7See Eugen Fink, Grundphinomene des menschlichen Daseins, ed. Egon Schiitz and Franz-
Anton Schwarz (Freiburg i. Br.-Miinchen: Alber, 1995).

18See Eugen Fink, Existenz und Coexistenz: Grundprobleme der menschlichen Gemeinschaft, ed.
Franz-Anton Schwarz (Wiirzburg: Kénigshausen & Neumann, 1987), hereafter cited as EuC.

19 See Eugen Fink, Grundfragen der systematischen Pddagogik, ed. Egon Schiitz and Franz-Anton
Schwarz (Freiburg i. Br.: Rombach,1978).
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which is to draw attention to the definition of human community and sociality.
Fink summarizes the task of the work in this way:

Philosophisch nach der Gemeinschaft fragen besagt nicht, ein jedem von uns bekanntes
Phianomen ‘phidnomenologisch zu beschreiben’, ein Geflecht sozialer Beziehungen und
wechselseitiger Vorstellungen aufzuzeigen, die komplexen Intentionalititen von Ich
und Du und Wir zu analysieren; es gilt vielmehr die Seinsweise des menschlichen
Miteinanderseins zu bestimmen, den ontologischen Charakter der Sozialitit zu fassen.?

Die Nachbarschaft von Mensch und Welt ist der urspriinglichste erméoglichende Grund
aller Formen und Gestalten zwischenmenschlicher ‘Gemeinschaft’. Weil alle zwischen-
menschlichen Gemeinschaften bestimmte Weisen des Inderweltseins sind, bestimmte
Arten, wie wir uns im Brauch, im Umgang mit den notwendigen Dingen, [...], in eine Welt
teilen [...], deshalb griinden alle faktischen Gemeinschaften von Menschen in der
Ur-Gesellung von Mensch und Welt.?!

What is here at issue is an interpretation of reality based on the guiding function
of the “forces of the cosmos”. The human community, that we have chosen as para-
digmatic instance, is explicitly examined by Fink in its Seinsweise and in reference
to the “Ur-Gesellung von Menschen und Welt”, that is to say, in its hidden ontological
configuration, understandable in connection with the dynamics of the world-
origin. To question the community philosophically does not mean “phdnome-
nologisch zu beschreiben”. With regard to this, however, the question arises as to
which are the consequences for the phenomenological description if considered in
its original meaning. If, according to Fink, “cosmology” supports the domain of
Husserl’s inquiries, then how can these be interpreted so as to be in accordance
with such support? Given the fact that Fink’s post-war considerations emphasize
the analyzing of structures, what happens to the concreteness of the genesis and
of the phenomenological distinctions which coincide with the actual self-display of
the structures themselves?

It is with regard to this aspect that we come across the greatest limit in Fink’s
ontology. Every phenomenological description, every phenomenal shade, is here
replaced with another kind of description, more universal, founding the “ontic”
observations, while this adjective, “ontic”, becomes a synonym of “philosophically
insufficient and superficial”. Fink does not doubt the validity and the importance of
Husserl’s analysis of natural attitude, as well as the results of static and genetic
phenomenology. Nevertheless, according to him, philosophy, in the true sense of
the word, is just ontology, and not phenomenology in the sense Husserl gives to it.
It is for this reason that he devoted all of his research to finding the ontological
structure lying at the base of the phenomenal world, moving exclusively on this
“underground” level. The surface, on the contrary, is of no explicit interest. Thus,
for example, in reference to Existenz und Coexistenz, Fink develops his remarks on
sociality arguing that the human community consists of two components, a “panic”
and an individualist one,?> which are reverberation, respectively, of man’s openness

2EuC, p. 191.
2bid., p. 193.

21bid., p. 173: “‘Gemeinschaft’ ist nicht einfach ein simpler Gegenbegriff zur Einzelexistenz.
Vielmehr gibt es Gemeinschaften, die Verbindungen, Zusammenschliisse von Einzelnen sind, und
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to earth and sky. Every concrete community is the reflection of both ontological
directions. But what about these concrete communities? What can be said about a
social philosophy able to appropriate the results of a cosmological ontology without
being itself an ontology (it is still the case in Existenz und Coexistenz)? How should
a community be concretely with regards to the awareness of its openness-to-the
world? Fink does not provide an answer to any of these questions.

The same is true for the concept of life as such. On the whole, we find two ways
in which Fink understands this notion. On the one hand, above all in the writings on
Hegel, the word “Leben” does not allude to a specific region of reality, but, in
keeping with Hegel’s terminology, is only intended as a finite symbol of absolute
movement.? On the other hand, Fink’s work indirectly shows the ontological con-
figuration implied by the specific domain of life, inasmuch as it repeats the thesis
Heidegger upheld in his lecture course of winter semester 1929/1930 (heard by
Fink): “the animal is poor in world” and “man is world-forming”.>* The hierarchy
inside the realm of living beings, according to Heidegger, as well as according to
Fink, corresponds to a hierarchy which concerns the openness-to-the-world itself,
having its culmination in the ontological role particular to man, in conformity with
Heidegger’s conception of In-der-Welt-sein. But we question again: what about the
graduation of life in its concreteness? Also in this case, no mention is made of it.

What Fink’s post-war ontology is lacking in, is the attention for genesis, for the
way in which real concretely originates in displaying its ontological/cosmological
presuppositions. It can be said that Fink offers and explores an interesting clue for a
new kind of phenomenological description, without really using it. It is all the more
surprising if we compare these considerations with paragraph 7 of the Sixth
Cartesian Meditation, written in 1932, where the young philosopher focuses on the
importance of completing Husserl’s method through a new direction of investiga-
tion, called “constructive phenomenology”, characterized by the union of the
Meontik and the phenomenal exploration:

The “objects” — or better, the objects — of constructive phenomenology are not “given”.
The theorizing directed to them is not an “intuitive having given”, is not “intuitive”; but as
referral to something that precisely by its transcendental mode of being is in principle
deprived of “givenness”, is “non-given”, this theorizing is constructive.

andererseits Gemeinschaften, die vor jeder isolierten Lebensweise liegen, — es gibt Gemeinschaften
des Willens und Gemeinschaften des Blutes, — aber auch das nicht in einem unbeziiglichen
Nebeneinander. Das Verwirrende ist gerade, dass beide Gemeinschaftsformen sich durchsetzten,
durchdringen, die eine in der anderen erst das Element ihres Daseins hat”.

2 See for instance Eugen Fink, Hegel. Phinomenologische Interpretationen der “Phéinomenologie
des Geistes” (Frankfurt a. M.: Klostermann, 2007), p. 154-155.

2 See the second section of Martin Heidegger, The Fundamental Concepts of Metaphysics. World,
Finitude, Solitude, transl. William McNeill and Nicholas Walker (Bloomington: Indiana University
Press, 1995).

BVICM, p. 56. On this work see for instance the second section of Natalie Depraz and Marc
Richir (ed.), Eugen Fink. Actes du colloque de Cerisy-la-Salle 23-30 juillet 1994 (Amsterdam:
Rodopi, 1997); Alfredo Marini (ed.), La VI* Meditazione Cartesiana di E. Fink e E. Husserl, Atti
del seminario di Gargnano 18-21 Aprile 1999, in “Magazzino di filosofia”, 5, 2001; Martina
Scherbel, Phdnomenologie als absolute Wissenschaft. Die Systembildende Funktion des
Zuschauers in Eugen Finks VI. Cartesianischer Meditation (Amsterdam-Atlanta: Rodopi, 1999).
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Going back to the first paragraph of this paper, we can say that constructive
phenomenology is the method that allows the phenomenological philosopher to
explore the originating process of the meontic Absolute through the pre-given
wholeness-structures of the world-experience. Its task, in fact, is the specific expla-
nation of objects (of horizons) that “are not given” and are always presupposed in
the “world-constitution in progress”* to which we already refer “when we phenom-
enologize” (in Husserl’s sense within “egological” and “intersubjective” phenome-
nology). The adjective “constructive” literally alludes to the “construction” of a
constitution we can never reach by following the reductively given transcendental
life. A constitution we can only “construct”?’ since it identifies with the non-given?
(and therefore intuitively unreachable) “beginning” and “end” of this life itself.”®

But how does this mentioned construction develop? The answer to this question
is particularly relevant to our argumentation. Indeed constructive recognition,
although grounded in a speculative methodological dimension, does not display
itself as a simple leap in a speculative domain, for in such a case it would not be a
phenomenological method anymore. Rather, as Bruzina suggests, a speculative —
constructive and meontic — phenomenology has to concretely be thought of as a
“meontic interpretive integration”,*® as “the concrete way the results of exacting
concrete phenomenological investigative analysis get redetermined”.’! Its field is
consequently a concrete one, it is still the genesis of the realm of being-in-the-
world, with the difference that such a realm, in accordance with its “wholeness-
structures”, is constituted by following an absolute and non-intuitive (given)
trajectory. Fink’s task in the Sixth Cartesian Meditation, in other words, is to explore
the concreteness from a cosmological/absolute/meontic point of view...exactly the
part that will disappear in his post-war philosophy.

Opposed to the first period and in keeping with the following acknowledgment
of the priority of ontology, Fink’s cosmology does not express the need of a con-
structive phenomenology any longer. Any reference to constructive phenomenology
disappears as well as to phenomenology as such. The ontological presuppositions,
by virtue of their antecedence, seem to forbid any attention for the domain for which
they act as presuppositions. Considered that for Fink the world is the key issue in
both stages of his philosophical inquiry, we can also say that such an issue, when it

2VI.CM, p. 62.

YFink does not provide any clear definition of “construction”, but just claims: “The concept of
‘construction’ must not, however, be understood here in an ordinary sense (such as hypothesis-
making). It has no affinity to any kind of ‘constructive’ procedure as practiced in the worldly sci-
ences, e.g., in mathematics, in paleontology, etc. The transcendental title ‘construction’ is only an
allusion to the modes of referral on the part of phenomenological cognizing with respect to the
theme that is here in question, modes of referral which are still completely obscure in their own
special character” (ibid., p. 56).

21bid, p. 57: “In this context ‘givenness’ thus does not signify being-at-hand and lying before one,
for instance, in the way things are given, are there, as objects of natural worldly experience; but it
means possible accessibility through the unfolding of the phenomenological reduction”.

1Ibid., p. 60.

¥RB, p. 398.

3bid.
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is “filled” with ontological consistency, does not require a proper phenomenological
method (a method based on its preliminary constitution) anymore.

In conclusion what we would like to argue is that what is lacking from Fink’s
second ontology is actually the projection of a constructive phenomenology able to
demonstrate the relation that the “forces of the cosmos” can establish with the
“ontic” development of the genesis and — among the most important themes of a
genetic phenomenology — with the concreteness and the variety of the whole realm
of life.
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Ontopoiesis in Ben Okri’s Poetic Oeuvre
and A Time for New Dreams (2011)

Rosemary Gray

Abstract Drawing on Ben Okri’s A Time for New Dreams (2011), this paper adopts
a literary aesthetics approach. Motifs of cosmic conjunctions inform Okri’s An
African Elegy ([1992]1997) and, more especially, Mental Fight (1999), subtitled
“An anti-spell for the 21* century”. The paper will suggest that inherent in this subtitle
is the concept of ontopoiesis or the self-induced development of consciousness as
propounded by Anna-Teresa Tymieniecka’s phenomenology of life (2004).
Ontopoiesis thus embraces the self-creative activity of consciousness, which Okri
himself has emphasized: “All our creativity, our innovations, our discovery,” says
Okri in A Time for New Dreams (27), “come from being able first to see what is
there, and not there; to hear what is said, and not said ... the art of intuition”. The
article draws on a world view of a cosmic totality, perceiving of ontopoiesis as akin
to Wole Soyinka’s notion of self-apprehension: to “his gravity-bound apprehension
of self,” as “inseparable from the entire cosmic phenomenon” ([1976]1995: 3).
The argument attempts to show that mythic conjunctions are inherent in this cos-
mogony. The paper uses selected poems from Okri’s two anthologies in order to
explore his ontopoietic aesthetics. “We ought to conjoin faith in evidence with a
need for self-discovery,” Okri avers in A Time for New Dreams (28). In his poetry
([1992]1997, 1999), a higher state of consciousness or ‘illumination’ is the basis for
life’s transitions, wrought largely through spirit awakenings via a retrieval of tradi-
tional geo-cosmic horizons. The argument shows that, in the poems in the tellingly
entitled Mental Fight (1999), such transitions likewise accrue from a conscious
reconstruction of the human self, affected by materialism pitted against the forces
of the cosmos, and concludes by illustrating Okri’s belief in the creative artist’s civi-
lizing role through a revitalization of psycho-spiritual life.
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Towards an Understanding of the Symbiosis Between Poetry
and Ontopoiesis in Ben Okri’s Aesthetics and Poetry

Drawing on Ben Okri’s most recent non-fiction publication, A Time for New Dreams
(2011), this paper adopts a literary aesthetics approach. Arguing that poetry is an
intrinsic physical human attribute, this Nigerian born writer asserts that “We are, at
birth, born into a condition of poetry and breathing” (2011: 3). “Birth is a poetic
condition,” he continues in the same phenomenological vein: “it is spirit becoming
flesh” (ibid.). Then, pointing to the mythic conjunctions inherent in such a
non-dualistic cosmogony and the indissoluble cycle of life and death, he avows:
“Death is also a poetic condition: it is flesh becoming spirit again. It is the miracle
of a circle completed, the unheard melody of a life returning to unmeasured silence”
(ibid. emphasis added). Although at first seeming radical, such pronouncements
recall the holistic philosophies of ancient times: “In Asian and European antiquity ...
man did, like the African, exist within a cosmic totality, did possess a consciousness
in which his own earth being, his gravity-bound apprehension of self, was
inseparable from the entire cosmic phenomenon,” asserts fellow Nigerian and
Africa’s first Nobel laureate, Wole Soyinka (Myth, Literature and the African World
[1976]1995: 3).

Apart from the centrality of holism, two important tropes underpin Okri’s
aesthetics: the contiguity of life and death and music. For Okri, happiness (‘the
unheard melody’) resides in identifying or coming to understand some sort of
meaning in life. It is predicated on what Heidegger calls being-towards-death
(Gadamer 1977). According to Heidegger, being-towards-death is pivotal to achiev-
ing Dasein or authentic human existence. This suggests that in order to lead a
truly meaning life — and thus an authentically happy life — one must be acutely
aware of the inescapable fact that one is going to die. In my February 2011 inter-
view with the author, he prefigured “the unheard melody” of the cycle of life becom-
ing death becoming life. He highlighted the synergy of all forms of life and music
by sharing his consciousness of reality: “A piano with only five keys is a reality. But,
if we include all the keys, the white keys and the black keys, this is a different real-
ity.” Not only does Okri perceive reality as being equated to a melody, it also
“depends on our cultural perception of the keyboard of life”.! Insisting that “poetry
is not just what poets write” (2011: 4), Okri metaphorizes: “Poetry is also the great
river of soul-murmurings that runs within humanity.” The poet is an agent or chan-
nel, merely bringing “this underground river to the surface for a moment, here and
there, in cascades of sound and suggested meaning, through significant form”
(ibid.). Pertinently, the discussion of Okri’s poetic oeuvre — which begins with his
first anthology, An African Elegy ([1992]1997) — attests to a harmonious melding of
poetic theory and literary product, to the interdependent web of life.

!'See R Gray, “When chaos is the god of an era: rediscovering an axis mundi in Ben Okri’s Starbook
(2007).” (Research in African Literatures 44(1) 2013:128-145).
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An African Elegy

A stanza, taken from An African Elegy ([1992]1997), invokes forces of the cosmos
to evoke an ontopoietic promise of new life. Alan Singer and Allen Dunn (Literary
Aesthetics 2000: 134) define phenomenology or the ontopoiesis of life as “an
attempt to give a philosophically rigorous description of the essential features of
different types of experience”. Edmund Husserl (op. cit. 2000: 122) refines this
thought, explaining that it is futile to attempt “to understand either the mind or
the world in isolation from one another”. Husserl’s phenomenological method
describes the interrelationship between the mind and experience reflected in Okri’s
“An Undeserved Sweetness”, the third stanza of which reads: “And now the world
is assaulted/With a sweetness it doesn’t deserve/Flowers sing with the voices of
absent bees/The air swells with the vibrant/Solitude of trees who nightly/Whisper of
re-invading the world.” ([1992]1997: 14; emphasis added).

This allegorical poem is a synechdochic force; at dusk, the trees surrounding
the “malarial slums/In the midst of potent shrines/At the edge of great seas” form a
heuristic [enabling discovery by oneself], inspirational catalyst for cultural
revitalization. This is not a promise of a sudden revolutionary change, but an almost
imperceptible, “nightly” evolutionary change wrought by the natural forces of life.
As in so many of Okri’s poems, this one invokes the idea of a metaphysical force,
a “wind” that not only “... lifts the beggar/From his bed of trash”, in the opening
lines, but also “... bends the trees” into the poet’s “dreams”, in its closing lines.
Here, a vibrant, vital Nature creates anticipation and opens up multiple and multiva-
lent (many meanings) possibilities of renewal in both the poet’s and the listener’s
heightened imagination. This is poetry that goes beyond the body towards the
expanses of the soul in an implicit injunction for an expansion of consciousness.
“Poets,” avers Okri in an evocation of ontopoiesis, “want nothing from you, only
that you listen to your deepest selves” (2011: 6). The poem is transformed into an
Aeolian harp, enabling the wind to play “Handel on the set mysteriously”, resusci-
tating a long forgotten memory of “... the long/Hot nights of childhood” so that
“Dreams of the past sing/With voices of the future” (14). “Poetry,” argues Okri
(2011: 5) “is the descendant of the original word which mystics believe gave the
impulse for all creation”.

That poetry is synonymous with logos is open to debate, but Okri does intimate
his belief in the ontology of leading a poetic life. “Poetry hints at the godlike in us,
and causes us to resonate with high places of being” (ibid.), he declares. And,
traditional oral African poetry was, like its Western counterpart, born as a song; it
developed as praise chants to be heard, not read. “The voice of poetry,” says
Afro-Egyptian writer, Adonis (1992: 13), in corroboration, “was the breath of
life — body music. It was both speech and that which went beyond speech. It conveyed
speech and also that which written speech in particular is incapable of conveying”.
Poetic images are thus eidetic.

Informed by this tradition, a second poem from Okri’s An African Elegy,
recollecting a Spring fair on a wet Easter Sunday 1988, serves to illustrate the way
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in which the signifier is not just an isolated word or phrase, but a word or phrase
bound to a voice, becoming “a music word, song word” as Adonis puts it. The opening
gambit of Okri’s “The Cross is Gone”, reads: “It was a day of fairs/Yellow music on
the wind, feathers/Of dead birds whirling beyond/The green trees.” (15) These lines
embody an energy replete with cosmic signs. As with those from “An Undeserved
Sweetness”, they are not merely an indication of a single meaning. Anticipating the
climactic lines of the poem taken from The Book of Common Prayer: “Christ has
died/Christ is risen/Christ will come again —” (18), the sentient trees “... bore/The
features of dying men”. The trees look back — recalling for the reader the paradox in
the Anglo-Saxon poem, “The Dream of the Rood”, in which the cross speaks of its
honour of being, at once, the faithful retainer and the bejewelled instrument of
death. They too have witnessed “... the sordidness/And the miracles ...”. They
“were heaving/Their comrades had fallen/The great spirits trapped in their
monstrous/Trunks sang .../Songs of white mermaids/Corrupted beyond their time”.
Looking forward, these trees are depicted as “Breathing lamentations on the
unforgiving earth/Into which they will not be reborn. Foretelling of an apocalypse,
“The trees sang to us of a darkening age/With mysterious dying/And yellow spirits
in the wind” (15).

These lines recall the poem’s setting on “the graveyard of the Heath”, with its
sodden “deceptive grass” and “karmic hurricanes” (ibid.). The transferred epithets
in these two metaphors are potent portents of inexorable change. The persona and
his partner? — described as “the innocent journeyers/Into forbidden zones of dying
gods” — reminisce about the “tyranny” of the past, “Noting the character and
psychology/Of each surviving tree” (16). They gain the summit of Parliament Hill above
the Thames, and gaze upon the cross, dreaming the city of London “... better/Than
it dreams itself” (17). Then, in a volte-face and in an evocation of the awe-ful
prophecies of the book of Revelations, the personae “... saw all the world laid
out/Before us in the air”, a city perceived “in a moment’s enchantment” but “Whose
history/weighed down with guilt and machines/Laughed all around us like ghosts/
Who do not believe in the existence/Of men” (ibid.). The dichotomies in the
portrayal of the city of London, as full of both possibilities and tyranny, foreshadow
the fateful closing lines of the poem, which sombrely declare: “The cross — that
cross —is gone” (20). These lines point to or evoke a sense of a loss of faith, showing
the organic link between poetry and lament, and indicate that Okri’s poetry is at
once hymnal and dirge. The symbols of London and the Cross, both rich in ritual
and meaning, reflect a transcendent reality. They imply something which, though
now lost, remains inscrutable. As the philosopher, Heinrich Zimmer suggested as
long ago as 1942, “[symbols] hold the mind to the truth but are not themselves the
truth” (625). This is because truth, or what Zimmer terms “the radiance of reality”
is universally one and the same, but is mirrored variously according to the mediums
in which it is reflected: truth thus “appears differently in different lands and ages” in
accordance with “the living materials out of which its symbols are hewn” (ibid.).

2The poem is dedicated to R.C. — Okri’s long-term partner, Rosemary Cluney.
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The emotive and affective content of “The Cross is Gone” and “An Undeserved
Sweetness” typify the profound congruence between the poetic voice and the
acoustic values of speech in both An African Elegy and Mental Fight. This congruity
is clearly articulated in A Time for New Dreams (ibid.): “Words, lighter than air, are
as mysteriously enduring as lived time.”

Mental Fight

Motifs of cosmic conjunctions thus inform Okri’s An African Elegy ([1992]11997)
but, more especially, his Blakean Mental Fight (1999). Subtitled ‘An anti-spell for
the 21* century’, this second collection suggests that the notion of cosmic conjunction
is inherent in the concept of ontopoiesis or in the self-induced development of con-
sciousness as propounded by Anna-Teresa Tymieniecka’s (2011a “Logos and Life”
CX: s.p.) phenomenology of life. Ontopoiesis is seen to embrace the self-creative
activity of consciousness: “All our creativity, our innovations, our discovery,” says
Okri in A Time for New Dreams (2011: 27), “come from being able first to see what
is there, and not there; to hear what is said, and not said. Above all to think clearly;
to be nourished by silence. And — beyond that — the art of intuition.”

Section Two of Okri’s epic poem for the new millennium, tellingly entitled
“Time to be real”, opens with an ontopoietic injunction: “Allow uncontemplated
regions/Of time to project themselves/Into your sleeping consciousness,/Inducing
terror, or mental liberation” (4). Drawing on varying responses to death-confrontation —
despair, emptiness, enlightenment — the poet enjoins us to “explore our potential
to the fullest”; to dispense with “our fear of death”...“[h]aving gained a greater
love/And reverence for life/And its incommensurable golden brevity” (ibid.). Okri’s
idea of love and being-towards-death can here be seen as an a priori to embracing
his anti-spell. He does not aim at realizing anything, at solving life’s difficulties® but
rather at awakening a realization of the marvellous: “... so long as poetry sends our
minds into realms of gold and questions, and touches our deep and tender humanity,”
Okri (2011: 5) states, “then it will always be a force for beauty, for good, in the
world, neutralising slowly the noise of guns and hatred.” In this sense, the wind and
the sentient trees are metonymic of poetry itself in the two poems from An African
Elegy discussed at the beginning of this paper.

Prose too can have this same transformative quality. In conversation with Okri,
I raised the import of an aphorism from his Songs of Enchantment (1993: 287).
From the silence of momentary “unblindedness”, Azaro’s blind father, in conversa-
tion with his son, a ‘spirit-child’, an abiku, is moved to muse that “The light comes
out of the darkness”. Okri elucidated: “We either return to blindness or make a leap

3See Aristotle’s Metaphyics (A,2,982). In Tymieniecka’s words: “Aristotle emphasizes that that
philosophy does not aim at realizing anything. It proceeds not from a desire to solve any life
difficulties or arguments but from marvelling about the simplest of things, whose reasons escape
us at first.” (“The Pragmatic Test of the Ontopoiesis of Life,” XXVIIIL: 6, 2004).
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to a now. There are only two options: retreat to the cave or leap. This is primal. We
have inherited from the ancestors. This must take us forward not back!” In A Time
for New Dreams (2011: 27) Okri muses: “How to make those intuitive leaps that
can transform humanity, how to make this mysterious faculty available to all — this
will be the turning point in the future history of civilization.” The implied call is
for more evolved generations to come to live more responsibly, with greater
sensibility.

“We ought to conjoin faith with a need for self-discovery,” Okri (op. cit.: 28)
exclaims, expressing true apprehension of self (to deploy Soyinka’s terminology
([1976]1995: viii), mentioned earlier). True self-apprehension or self-individuation —
also referred to as ego-development — correlates not only with the Zen notion of
mindfulness, but also with ontopoiesis, as seen in lines from Section Two of Part
Seven in Mental Fight, which read: “The world is not made of labels./The world,
from now on,/Will be made through the mind” (55). “Practising mindfulness in
Buddhism means to perform consciously all activities, including every day,
automatic activities such as breathing, walking”. It is to assume the attitude of
“pure observation ...” (Shambhala 1991: 145). This mindful infiltration is, at once,
performative and transformative in that language brings man and his world into
conscious existence. This emerges in the next lines which explain what Okri
conceives of as the optimum operation of mindfulness. He admonishes us to “Accept
no limitations to our human potential” as, in his opinion, transformation is wrought
“Through great dreaming, great loving/And masterly application” (1999: 55) of
spiritual values to our lives. Okri’s language is charged with imaginative creativity.
It is neither mimetic nor expressive, but is “pure poetry”, characterized as a product
of a synthesis of thought and imagination. Such language shapes consciousness
and perception. “Poetry,” says Okri (2011: 5), “incarnates that which shapes,
changes, transforms.”

In A Way of Being Free (1997: 2), Okri declares: “Poets seem to be set against the
world because we need them to show us the falseness of our limitations, the true
extent of our kingdom.” In the poem preceding the one just discussed and in onto-
poietic language that is simple, yet profound, calling a phenomenology of life into
being, the poet emphatically asserts: “The mind of humanity is such a force./New
worlds wait to be created/By free minds that can dream unfettered,/Without fear,
turning obstacles/Into milestones towards luminous glories”(1999: 54). Comparably,
Okri maintains in A Time for New Dreams that “We ought to step out of our old,
hard casing. We think we are one kind of people, when in fact we are always creat-
ing ourselves. We are not fixed. We are constantly becoming. Constantly coming
into being. Writers hold out a mirror to the bright visions of what can be” (2011: 18;
emphasis added). In a similar vein in regard to what Tymieniecka terms, even more
precisely, “beingness-in-becoming” (2004: 17), she has elaborated:

Taking up the Kantian aspiration to a definitive critique of reason — albeit with a Husserlian
twist — as we descend the phenomenological ladder of objectivities to the very end, but
without postulating “things in themselves,” the ontopoiesis of life reaches the incipient
point of intentionality and unveils the prepredicative level of the becoming of life.
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Throughout Mental Fight, Okri is searching for true conjunctions between the
individual and the world, between national hermeticism and absorption into a
cosmic unity beyond time. The above excerpts reiterate Okri’s affirmations noted in
the earlier discussion of Mental Fight. Part V opens with an implied carpe diem
assertion: “Now is a material event/It is also a spiritual moment/And the blinding
light of the real/Can pierce through and tear/Asunder the unreal./Every moment
thus carries/The ordinary and the monumental” (1999: 7). Unblinded, the “celluloid”
stripped from our eyes, “... behind it all we see things/As they could be” (ibid.).
Mental Fight is, like Okri’s first collection, clearly predicated upon ontopoieisis or
the self-induced development of consciousness. Quoting from two other pieces in
this collection, the new millennium is “richly potent” (18), because humanity is on
the threshold, on the “cusp” of new beginnings, “transcending the political/Hinting
at the evolutionary” (16). Clinching his argument, Okri affirms that “In time’s
ovulation/We are now at a rare intersection/That magic favours” (19).

The seventh or final poem in a section subtitled “Signs from the old times” points
to the conjunction between the temporal and the divine, or between his/her story and
poetry: “How often have great minds/In the past prayed, and wished/ For better
favoured moments/In time to unleash their best/Gifts of humanity?” (20) The poet
responds to his own rhetorical question, unequivocally declaring the ripeness of the
time for spiritual awakening: “This is one such conjunction:/It fills the heart with
too much humility/And amazement to behold.” (20) And the poem closes with a
plea: “... we must behold it, with minds calm,/With aspirations clear,/And with a
smile in the soul/That only those fortunate people have/Who find themselves at the
right time,/At the perfect mythic conjunction/That is also a living moment,/A
moment lived through.” (ibid.)* The injunction encapsulates Soyinka’s notion of
self-apprehension as the key to cultural and personal liberation. It prefigures the
thrust of Okri’s A Time for New Dreams (2011: 95) in which the entreaty is to “Let
life inspire you, and teach you always how to be free, and to encourage freedom in
others, if they so desire. All of humanity is really one person. What happens to others,
affects us. There’s no way out, but up. Let’s all rise to the beautiful challenges of our
age, and rise to our true mysterious luminosity”. It is this quest for individual and
communal freeing of the self that runs passionately through the writings of both
Okri’s anthologies of poetry.

Described as either “An anthem to mark the end of an age, or a hymn for the
future” (dust cover), Mental Fight is shot through with a synthesis of celebration
and heedfulness. It is described on the dust cover, which quotes The Times, as
“An angry, hopeful, weary, wary, epic reveille to the human spirit”.

4See R Gray. “Mythic conjunctions in transit: Ontopoiesis in Ben Okri’s An African Elegy (1992)
and Mental Fight (1999) and Wole Soyinka’s A Shuttle in the Crypt (1972)”. (Journal of Literary
Criticism 28(4) 2012: 25-37).
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Conclusion

The argument has attempted to show that ontopoiesis is inherent in Okri’s
non-dualistic cosmogony. It employs Okri’s ontopoietic aesthetics as seen in A Time
for New Dreams to interpret selected poems from his two twentieth-century anthol-
ogies of poetry. (His latest anthology was published in March 2012.) “We ought
to conjoin faith in evidence with a need for self-discovery,” Okri (2011: 28) asserts
in his latest non-fictional work. In his poetry ([1992]1997, 1999), a higher state
of consciousness or “illumination” is proffered as the basis for life’s transitions,
wrought largely through spirit awakenings via a retrieval of traditional geo-cosmic
horizons,’ that is, via the crucial link between the soul and the cosmos. In the poems
in An African Elegy ([1992]1997) and the tellingly entitled Mental Fight (1999),
borrowed from William Blake’s visionary ‘Jerusalem’, such transitions accrue from
a conscious reconstruction of the human self, affected by materialism, pitted against
the forces of the cosmos. Intuiting Soyinka’s affirmation: “(For let it always be
recalled that myths arise from man’s attempt to externalise and communicate his
inner intuitions)” ([1976]1995: 3), Okri implies that the onus is on each one of us to
“enter the new period” in our own way and to solve its questions for ourselves. In
Blakean ontopoietic vision, he writes: “We need to become more adaptive mari-
ners” (1999: 48) “... to make/This time a waking up event/A moment of world
empowerment/To pledge, in private, to be more aware/More playful, more tolerant,
and more fair/More responsible, more wild, more loving” (1999: 15) to be “Awake
to our unsuspected powers, more amazing” (ibid.).

Aligning himself with Mario Vargas Llosa’s Nobel acceptance speech (7 December
2010: 11), in which he credits writers with the ability to assist in preventing us from
retreating “into the savagery of isolation”, insisting that ... fiction [and by extension,
poetry] is more than entertainment, more than an intellectual exercise that sharpens
one’s sensibility and awakens a critical spirit”, Okri also attributes the transition
from barbarism to civilization to creative artists. “Literature and civilization are
different but not different,” he stated in my early 2011 interview. He elucidated:
“The society that gave rise to the Divine Comedy flowered as a renaissance; the
society that gave rise to Shakespeare led to a greater civilization. Literature does not
create it, but there is an inspirational link, like mercury and the alchemist’s stone.
Literature shows the presence and reveals and enhances a psychic strength, pulls it
out to reflect a greater civilization.” In A Way of Being Free (1997: 2), Okri credits
creative artists with this same civilizing capability through a revitalization of one’s
psycho-spiritual life:

SA-T. Tymieniecka explains in “Logos and Life,” (Analecta Husserliana, 110: 1) “Thus logos
hitherto hidden in our commerce with earth is revealed in its intertwinings with the cosmos through
the trajectories of the phenomenological/ontopoiesis of life. The crucial link between the soul and
the cosmos, in the new geo-cosmic horizon, is thus being retrieved.”http://www.springer.com/
philosophy/philosophical+traditions/book/978-94-007-1690-2/ (accessed 6 November 2011).


http://www.springer.com/philosophy/philosophical+traditions/book/978-94-007-1690-2/ 
http://www.springer.com/philosophy/philosophical+traditions/book/978-94-007-1690-2/ 
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The poet turns the earth into mother, the sky becomes a shelter, the sun an inscrutable god,
and the pragmatists are irritated.... The problem is with those who are frightened of the
rather limitless validity of the imagination, frightened of people who continually extend the
boundaries of the possible, people who ceaselessly reinvent existence; frontiers people of
the unknown and the uncharted.

Poetry thus enables one to think beyond the canopy; it affords the opportunity to
experience the transcendence of truth. At the risk of overstating the case, Okri’s
aesthetics and poetry coalesce in a reflective intelligence that should, as Tymieniecka
(Low 2011: 32) reportedly avows, “have an important role in human life and
cognition”. It is, as the Peruvian laureate (2010: 11) asserts, “an absolute necessity
so the civilization continues to exist, renewing and preserving in us the best of
what is human”.
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Cosmic Order and Exoneration
of the Beautiful: Visions of the Problem
in Contemporary Philosophy

Ella Buceniece

The fact that Cosmos is comprehendible, that it complies with
certain regularities, is an awesome one. This is the most salient
feature of God, revealing Himself in the harmonious order of
being. When I inquire into some theory or other, I keep asking
myself: if  were God, would I have made the same arrangement
of the world.

Albert Einstein

Abstract Cosmos for the Greeks stands both for the orderly arrangement and for
the manifestation of the beautiful, allowing to capture and to remember the real
world: physics, metaphysics, anthropology and aesthetics have been closely bound
together. However, with the passage of time these spheres have fallen asunder and
have undergone re-grouping: ‘cosmos’ and ‘the beautiful’ are separated by a cosmic
distance nowadays. The beautiful (pulchré) (St. Thomas Aquinas) has been marginal-
ized, placing the ‘decorum’ as an artificial ornamentation not related to the truth,
to occupy the central place. Just like ‘cosmos’ has turned from an orderly beauty of
the Universe into ‘cosmetics’, designed to overcome the natural order of things.

The attempts to recapture the orderly arrangement and the unity of both notions — that
of the cosmos (micro- and macro-) and of the beautiful (in its ontological sense)
by the present-day philosophy, and to exonerate their inherent unity, forms the
central core of the present investigation.
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“Philosophy views the world as a cosmos of being, and thereby the world becomes
an objective world, as against our conceptions of it. Thus, philosophy begins as a
cosmology, applying its theoretical interest to the corporal nature” — so writes
Edmund Husserl in his work “Crisis of European Humanity and Philosophy”.!
Rightly understood — he goes on — the initial meaning of it (philosophy) means
nothing more than a universal science — a science about cosmos, about the unity or
singularity of everything-that-exists (Allenheit alles Seienden). However, it is only
with the Greeks that we are confronted with a universal (“cosmological”) life-inter-
est in the manner of a novel “theoretical” form, which shows forth — due to its incipient
causes — by way of essentially new philosophical and philosophy-related aggre-
gate of sciences (mathematics, astronomy).?

Thus, the first understanding of the cosmos coming from the Greeks, according
to Husserl, apprehends the cosmos as the wholeness of the world, as a universal
order and orderliness, revealed by the theoretical placement, and simultaneously it
also comprises the universal (field) “cosmos” of scientific cooperation.

Another feature of the understanding of the cosmos coming from the Greeks is
concerned with the idea of ornamentation, of harmony as the visible manifestation
of the “beautiful”. This aspect is stressed by H. G. Gadamer in his work about the
topicality of the beautiful: “The regular orderliness of the sky presents us with
the most salient visualization of the order, that nature may offer. The passage of the
years, the periodical changes of the monthly and daily rhythms provide experiences
of continuity, of safe orderliness for our lives”.> Philosopher and authoress Iris
Murdoch also looks for the understanding of the beautiful in the direction of the
ancient world, accentuating, as she does, the more anthropological facets. In one of
her novels she makes a protagonist say:

Plato says, that out of all the spiritual values that are concealed, but which become apparent
by looking deeply into the human soul, the one most fully visible here on earth is beauty.
It is only with difficulty that we can apprehend reason, wisdom. But each one of us is
capable of simply viewing the external beauty, and there is no need for any special systems
to apprehend and to love this beauty.*

Two main sets of problems become apparent in connection with the initial under-
standing of the cosmos as a universal orderliness. The first one is concerned with the
macrocosmic domain, and is represented by the classical cosmological teachings.
Another one belongs to the microcosmic domain and is anthropologically orientated.

"Edmunds Huserls, Eiropeiskas cilvéces krize un filozofija. — Buceniece, E. Saprats nav iltizija
(Rietumu filozofija modernisma situacija). (Edmund Husserl. Crisis of European Humanity and
Philosophy. in: Ella Buceniece, Reason is not an Illusion. Western Philosophy in the Situation of
Modernism) Riga: Petergailis, 1999, pp. 236. (in Latvian).

2Ibidem, p. 239.

3Hanss-Georgs Gadamers, H.-G. Skaista aktualitate. Maksla ka spele, simbols un svetki (Hans-Georg
Gadamer. H.-G. The topicality of the Beautiful (Art as Play, Symbol and Festival)), R. 2002., p. 48.
(in Latvian).

4 Airisa Merdoka, Vienradzis. (Iris Murdoch, The Unicorn) Riga, Zvaigzne ABC, 2007, p. 106.
(in Latvian).
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Originally both domains — those of the macrocosmic and the microcosmic
order — were viewed as structurally identical, and the distinctions between them
were not sufficiently differentiated.

The essential link between macro- and microcosmic domains in a specific manner
of articulation, is first undertaken in Kant’s philosophy. Cosmic discourses in Kant’s
philosophy are introduced in a variety of ways. First of all, it is his cosmogonic
hypothesis of the pre-critical period; the next stage is connected with the cosmological
ideas of the critical period. In the works of the critical period Kant views the cosmos
through the capacity of reason to perform a synthesis of the world in its universality.
The transcendental cosmological ideas, according to Kant, are related to the “abso-
lute fullness within the synthesis of appearances” that he designates as the concept
of the world. But “the concept of the world itself is just an idea related to the appearance
i.e. — the empirical synthesis, and is thus an unconditional wholeness. In the capacity
of the absolute wholeness within the synthesis of all possible things, it leads to the
ideal of pure reason, which — in turn — is completely different from the idea of
the world, though being related to the latter”.’> And the antinomies of pure reason,
the clashes taking place within the reason itself, reveal the transcendental basic
regularities of seemingly pure (rational) cosmology. The presence of cosmological
ideas, in distinction from transcendental paralogicality, produces one-sided appear-
ances, and is concerned with our idea of the subject of thought. It places reason
within its objective synthesis and offers possibility — according to Kant — for a
completely new quality of reason — i.e. — the natural antithetics, which — naturally
and inescapably — becomes the abode of reason, and is thus preserved from naked
one-sided appearances, either succumbing to skeptical despondency, or sticking to
dogmatic obstinacy, and refusing to listen to the arguments of the other side, and
to evaluate its justifications. “Either of these positions — Kant considers — bespeak
of the death of a wholesome philosophy, though the first one (i.e. — the skeptical
despondency) at least could be called euthanasia of pure reason”.® Thus, natural
antithetics is a precondition of the existence of a wholesome philosophy. Thirdly,
the “cosmic order” (A. T. Tymieniecka’s term) appears in Kant’s philosophy by way
of providing a nexus between all three of his Critiques, while the last one — the
Critique of Judgement — is positioned as a kind of synthesis, obtained with the help
of the notions of “the beautiful” and “the noble”’: “Not only Kant’s understanding of
the subject, but also his Ideas of Reason belong to symptomatic matters, and are
concerned with the “hysteric” aesthesis and its aesthetics”. A similar subjectivising
split is taking place within aesthetics itself — by the phenomenon of the lofty (sublime)
and the experience of the split of the supra-sensitive Idea. On the other hand —a
“softening” of this split takes place with the help of the beautiful and of teleology
within the capacity of judgement — this is the view of Latvian philosopher Ansis

SImmanuels Kants, 1. Tira prata kritika. (Immanuel Kant, Critique of Pure Reason), R. 1931.,
p- 292. (in Latvian).

%Ibidem, p. 291.
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Zunde.” This is where the connotation of the cosmos as ornamentation and the
visual experiencing of the beautiful becomes apparent in Kant’s philosophy.
Thus, Kant’s notion of the wholeness of the world preserves both the objective and
the subjective dimensions and the non-univocal tenuous connection between macro-
and microcosmos.

The fourth type of the cosmos discourse enters Kant’s philosophy through his
anthropology and the cosmopolitical dimension; this accentuates the essential
belongingness of humans to the two worlds, being two forms of expression of
human being that has acquired (by now chrestomathic) designation, about two
kinds of fullnesses and two universalities — the starry heaven above and the moral
rule within.

The division between two cosmoses — the macro- and the micro- ones — finds
its way into philosophy and makes its abode there in two ways. First of all —
when the fullness of the world breaks up into the world of things and into the
field of cogitation (Descartes); or alternatively — as in modern phenomenological
conceptions — when the world enters into the human being through his/her mind, or
when the world gets concentrated in the microcosmos, thus losing any differentiation
between micro- and macrocosm. Lately, it is exactly the human body that has
become the starting point of human existence, or — to put it in another way — when
the world manifests itself in human being via corporal existence (M. Merleau-
Ponty) as the temporal centre of the world.

The second of the above divisions is discernable as a point at which the theme
of macrocosm as world’s universality tends to drift away from the concern of
philosophy altogether.

One of the few modern authors who keeps cherishing the macrocosmic theme as
a significant naturally/metaphysical idea of the world is Alfred Whitehead, whose
work “Adventures of Ideas” contains a whole chapter dedicated to “Cosmologies”.
Here the author follows through the development of the cosmological conceptions
as from the Greek antiquity, and draws some very telling conclusions. The first one:
“This unshakable belief in the order of the world with its variegated history — Plato,
Epicurus, the Gnostics, Alexandrian theologians, the rationalists of Antiochy
and Mopsutia Maniheans, Augustine, Calvin — at last passes into the first phase of
the modern age, beginning in the seventeenth century by way of an unassailable
premise about the existence of a certain natural order, being open in each of its parts
to human understanding.® The author concludes that the end-seventeenth century
cosmological conceptions of I. Newton, W. Leibnitz and J. Locke have left a
profound influence on the contemporaneous thought and have kept influencing
the subsequent two centuries. Leibnitz’s particular position is specific in that his
monadology started to approach the cosmological problematics from the point of

7A. Zunde, “Gaisma no tumsas dzilem — filozofija “psihotiska kosmosa”. (Light from the abyss of
Darkness — Philosophy within “Psychotic Cosmos”: Philosopher between tradition and experience.
In memoriam P&teris Laizans. Riga, Zinatne p. 95 (in Latvian).

8 Alfred Vaithed, Izbrannije raboti po filosofii. (Alfred North Whitehead, Selected Philosophical
Works), Moskva, 1990. p. 530. (in Russian).
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view of the subject, not just by way of obtaining objective knowledge. “Leibnitz
was the first among the most important philosophers, who accepted the modern
conception, and at the same time was aware of the difficulties it raises. He coura-
geously eliminated God from the framework of his teaching (by inquiring not
what the world of atoms is like for the contemplating intellect, but by attempting to
understand what does it mean to be an atom. — E. B.) God and each individual
monad are bound together in perpetual interaction. Thus the indirect connection
between monads is augmented by direct connection of each one of them with God.”
Whitehead’s review of the development of the cosmological ideas is crowned by a
conventional interpretation of the Laws of Nature.

The cognitive principle concerning the natural cosmic order, for a prolonged
time — up to the Copernican turn — has been based on the notion of the Earth being
an unmovable centre, a preconceived point of departure; yet with the coming of the
theory of relativity and the changing of the whole system of the departure-points,
the whole comprehension of the cosmic order was following suit. However, in spite
of the relativistic changes permeating the spatio-temporal understanding, the Earth-
orientated intentionality of mind remained intact. This new state of affairs — the
changed cosmic, cultural and human situation — has become a subject-matter of
phenomenological reflection looking for a new Archimedian point of support. The
human body has become such a leverage point.

Husserl’s approach to the human body as to the absolute zero and unmovable
centre of the kinestetic space, is characterized by Paul Virilio as “an astonishingly
abrupt severance of the philosophical and physical threads. The ancient geocentric
view turns into Husserlian egocentricism. The centrality of the Earth — the chief
point of coordinates of our ancestors — is substituted with a new central point:
the living, here-and-now present being.”'? T have discussed phenomenological
comprehension of space in connection with body in an article “Thinking with the
skin: the Problem of Space in modern Philosophy: E. Husserl and A-T. Tymieniecka.” —
Analecta Husserliana LXXIX, Kluwer academic publishers.”

A turn is being performed in order to restore the ties between philosophy and
physics: it is no longer a human being in the world, or a microcosm as a kind of
reflection of the macrocosm; instead — the world enters the human being, penetrates
his/her mind and body. Paul Virilio in his work “Open Sky” quotes Merleau-Ponty:
“Our own body is in the world as the heart is in the organism: it keeps the visible
spectacle constantly alive, it breathes life into it and sustains it inwardly, and with it
forms a system”.!!

One of the most fundamental theories incorporating the cosmic dimension into the
field of philosophical cogitation has been worked out by A-T. Tymieniecka. The
author tackles this theme within the context of a broad panorama of present-day philo-
sophical, scientific and humanitarian views, because the development of philosophy is

Ibidem, p. 533.

10Paul Virilio,“Un monde s’expose: fin de I'historie, ou fin de la geographie?” — Le monde
diplomatique, August 1997, p. 17.

Paul Virilio, Open sky. London — N.Y.: Verso, 1997., p. 28.
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always a response to the challenges of the age. Tymieniecka acknowledges that the
crisis of present-day civilization is concerned with the scientific creativity being real-
ized, as it is, by way of technological improvements, and this requires that philosophy
provides for the implementation of previously non-existent solutions. This is the con-
cern of the people of all geographical regions, regardless of the geo-cultural fragmen-
tation. The fundamental relationships of humans and nature have become dislodged in
the result of achievements of nuclear technologies, genetics, environmental crises,
species extinction and other factors. Human being and nature have taken up a belliger-
ent stance, and the very life as such is endangered. Philosophy is called upon to renew
the balance, therefore the author proposes to re-formulate the very notion of “nature”,
providing it with a new essence within a new contextual framework — within the
framework of the philosophy of life and life-situation. In her work “Impetus and
Equipoise in the Life-Strategies of Reason. Logos and Life”, Book 4 (First part, third
sub-part) she proposes a new formulation of the concept of nature-life which is open
to the cosmos and culture.!? By revealing the individualization of the logos in life, she
reveals the rationale of the cosmos, where the “cosmic order” occurs in all phases of
individualizing life, as it is transcribed in different keys. Cosmic order is manifested
not only within cosmic spacing and scanning, but also in the order of the circuits of
the psyche with its “lower levels”, and the “higher” circuits of conscious life and intel-
lect.!® At the end of part 6 of the book Tymieniecka advances her “great vision of the
all”, and enters into a search for the “golden measure” in the form of “a new enlighten-
ment” concept, based as it is on the three interconnected lines of logos and life devel-
opment. These are the following: the vital, the Dionysian, and the Apollonian logos.
The last two are of Greek extraction, yet their semantics is not limited only with the
ancient meaning. The author marks the difference: “But in contrast to those Ancients,
our explanatory insights, sparks, hints, formulations do not come out of speculative
thinking about principles and final causes. They are working out in a concrete investi-
gation, in the scrutiny of the real-first, in its subterranean workings, and later on, in the
further manifest expansion of its circuits.!* A concept appears in this citation, which is
evolved by Tymieniecka in the next investigation, i.e. — she offers the concept of “the
real” by way of elaborating “visions of the real” as securing great advances in contem-
porary philosophy and science. The author maintains that the foundation for the dis-
entanglement of the very nature of reality is to be found by way of considering the flux
and stasis. Such a stance is to be found in the three significant differentiations made
by the Greeks: “in consideration of the media of becoming, of the first generative ele-
ments, and of composition amid everlasting transformation”.!> These roots — the
author maintains — have nourished a whole lot of fascinating enigmas throughout the

12 Anna-Teresa Tymieniecka, A-T. Impetus and equipoise in the life-strategies of reason. Logos and
Life., Book 4, Analecta Husserliana, Vol. LXX., Kluwer academic publishers, 2000., p. 97-104.

B3bidem, p. 64.
14Ibidem.

5 Anna-Teresa Tymieniecka, Inspirations of Heraclitus from Ephesus Fulfilled in Our New
Enlightenment. — Analecta Husserliana, Vol. CX/Part I, Phenomenology/Ontopoiesis Retrieving
Geo-cosmic Horizons of Antiquity., Springer, 2011., p. 3.
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history of Western philosophy up to the present day. One of the most salient examples
of this kind of jigsaw-puzzle assembling is concerned with the manifold interpreta-
tions of the teaching of Heraclitus from Ephesus. Tymieniecka offers a very original
interpretation of Heraclitus’ thought, by formulating her conception of the New
Enlightenment, designed to reach “the deepest level of the all-underlying unity of life,
man and the cosmos”.'® The author accentuates a Heraclitean original approach — so
different from his contemporaries — in that he singled out fire as the most fundamental
element of cosmos, symbolizing — in one single wholeness — both the physical reality
and the logos, for fire as an element is self-illuminative. Thus, logos is to be viewed as
a “true account of the nature of things”, but it also simultaneously reveals things,
because “nature likes to hide itself”. Only when in a state of enlightenment these two
things come together, do we reach the complete sense of the logos.”!” The true nature
is thus revealed as the relationship between the flux and the stasis, producing harmony
within the disharmony of All. Flux remains an everlasting state of All, and the har-
mony perdures in its transformations. This is the deepest level of the recognition of
things and nature. Heraclitus conceives of the logos, and of the illumination that it
yields for the recognition of the deepest level of things and nature, as the underlying
unity of the life of the cosmos and human life”.'® The author, by way of commenting
on the Heraclitean idea about the correlation of the individual psyche’s connection
with the wider realm of the entire cosmos, concludes, that the human soul, growing
without limits in its logos, is a microcosm interchangeable with the all-engulfing
macrocosm.

Tymieniecka acknowledges, that it is exactly Heraclitus’ teaching, that has
provided the universal blue-print for her mathesis universalis of the phenomenol-
ogy of life in continuing the search for the innermost depths of reality in logos.

I hereby offer a short insight into Tymieniecka’s approach. Comprehension of
reality requires understanding and recognition of the very phenomenon of reason, of
reasoning, of cognizing. And, according to Tymieniecka, it envisages a new critique
of reason in the new post-Kantian and post-Husserlian period, as anew Enlightenment
of Reason — an Enlightenment allowing reason to emerge as all-illuminating logos:
“In fact, the expression of scientific rationalities, and, in particular, their corroboration
has imminently extended into a sphere of wonder and troublesomely dispersed queries
carried on throughout centuries, a sphere that in our age has been recognized as
existential counterpart of human reality, namely, the skies, that is, the heavens”."”

However, the critique of reason as undertaken by Tymieniecka, in distinction
from that of Descartes, Kant and Husserl, does not start with the initial approach to
reason itself. Her point of departure is — “I live, therefore I am”, because it is exactly
the unique experience of life, inward/onward orientated as it is, that permits to encom-
pass life in its ontopoietic process. Life is a flux within its various levels and forms
of individuation (“unity of life, man and the cosmos”), that, correspondending to

1%Tbidem, p. 4.
7Tbidem, p. 5.
18Tbidem.

¥Tbidem, p. 7.



66 E. Buceniece

facts of subjective experience and observable to others, reaches the objective truth,
the truth of things, the “naked truth”, or the logos of each and all.>® The author
rejects Husserlian intentional structure of the mind, for this prevents approaching
the “things themselves”, while our cognition starts with the apprehension of the
“vital order” of our existence and continues as recognition of the fullness of human
experience in creative insights illuminated by reflection. Human life, being one of
the realities alongside others — such as the Earth and the cosmic sphere, — the human
condition as such, is the factor that produces the unity of everything-there-is-alive
and its corollary — the cosmos. The stage for the acts of life is the human soul,
encompassing the mind or consciousness as a kind of instrument for the projection
onto and negotiation with life’s horizons: “We can say that in this way the self-
prompted and self-oriented human soul reflects the universal ordering of the All:
from her originary ties to the earth’s soil, to the congenital influences exerted on
life on earth by the firmament”.*!

By providing an original interpretation and accentuating of the Husserlian teaching
about cosmos as logos, and also by encompassing it within present-day modes of
thinking with the help of the conception of the New Enlightenment, A-T. Tymieniecka
shows forth the possibility of renewal of the tenuous ties between philosophy and
physics. She demonstrates a new comprehension of reality in opposition to the ever-
growing chaos, now turning even into chaosm (U. Eco) and asserting, that unity
(after all) is possible — both inwardly as the content of our souls, and outwardly as
things visible and invisible.

Latvian philosopher Konstantins Raudive, working in the philosophy-of-life
manner, has also touched upon the theme of the Universe. K. Raudive (born in 1909
in Latvia, died — 1974 in Kronzingen, Germany) is a Latvian philosopher, essay-
writer, translator (from Spanish) who has won international recognition on account
of his novels, collections of essays, and especially due to his research on parapsy-
chologigal phenomena. He has published 33 books in Latvian, German, English and
Italian languages, among them a novel Helligkeit und Zwielicht (1967), collection
of essays Der Chaosmensch und seine Uberwindung (1951), etc. His parapsycho-
logical investigations have been especially concerned with the audial sphere — the
paranormal voices being interpreted as coming from the “beyond” and providing
contact with the souls of the deceased. The term ‘“Raudive Voices” has become
stock-in-trade in the present-day esoteric literature. In 1969 K. Raudive was awarded
the highest prize of the Parapsychological Society of Switzerland, he was also
elected a member of Tiberian Academy of Rome and offered a seat of professor-
ship in parapsychology. His name is cited in Lexicon der Weltliteratur and also in
Who’s Who reference volumes in the USA. Raudive has discussed parapsycho-
logical phenomena in several books in German and in English (Unhorbares wird
horbar, 1968; Uberleben wir den Tod?, 1971, Breakthrough: An Amazing
Experiment in Electronic Communication with the Dead, 1971). These books
have stimulated vigorous discussions and polemics up to the present time.

2Tbidem, p. 8.
2 Tbidem, p. 11.
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Thematically Raudive’s essays and investigations may be grouped around two
concepts: the personal and the ultra-personal, (corresponding to the heading of one
of his essays.) The personal is characterized by the author with the help of several
notions — it is the “centre of life” and at the same time it “radiates onto the whole
existential circuit”. Existence is a hermeneutically sealed circle containing thousands
of cul-de-sacs, and cognition moves along by establishing the “I”’, the personal by
way of simultaneously apprehending and forming ties with the beyond”.?> (Raudive
K. Divejadi dzives celi. Vesterosa: Dzintars, 1952: 26.). The personal for Raudive is
the human personality of unmolested wholeness or of the total humanity; the number
of such people is diminishing nowadays. Their place is taken by a type of human,
whom Raudive designates as “people of despair”, or by using M. Unamuno’s concept —
desperados. We are used by now to such code-terms for the characterization of
modern culture as resentment (F. Nietzsche) and spleen (Baudelaire); Raudive proposes
to augment this list of designations with the soul-searching Spanish word of desperados.
He discusses “the personal” both in individual mode, and also thematicizes it in an
inter-subjective modality as friendship, love, loneliness.

The concept of the “ultra-personal” constitutes the next stage in K. Raudive’s
thought. It is marked by such notions as ultra-being, spirit, culture, humanity, God,
death (as a metaphyysical not a physical fact), life, universe. We notice that K. Raudive
associates ultra-personal not only with the spiritual or with natural phenomena, but
considers these spheres in a unified manner, recognizing both the existing distinc-
tions, and also their amalgamation, confluence, in other words — he sees life as a
way. Thus, for example, he does not consider life as a purely metaphysical category,
instead — he amalgamates it with the mystery of life, and this is neither spiritism
nor evalutionism. Rather — it is the general personal and universal, individual and
cosmic “existence-together”. This may be inferred from Raudive’s use of such a
term as “culture of life”, or from his thesis that the origin of a personality does not
mean severance from the wholeness, from the universal, from the cosmos, because
“the human being by elevating into spiritual purity tends to get united with his original
state — the ocean of humanity”.?? Raudive does not consider God and belief in
God in categories of absolute spirituality, but speaks about the “mystery of faith”,
or “instinct of faith”: “After all, it is not so very important how this cosmic order is
designated — as a universal law, or instinct, or Spirit or even God. It does exist within
its unfathomable state of ultra-being, it is the foundation of the first movement and
development”.? Life and death are connected in similar fashion, for there are two
ways in cosmos — one of them leading upwards (life), another one — downwards
(death). God is an invisible harmony well above the visible, perceptible harmony.
Therefore ultra-personal, ultra-being is not being-in-itself; it is correlated with the
personal, existential, with our capacity to reflect (or not to reflect) about these
matters: “It is very often said that we do not understand things because our inner

22Konstantins Raudive, Divejadi dzives veidi: filozofiska apcere. (Konstantin Raudive, Twofold
Life Styles: Philosophical Reflections). Upsala: Dzintars, 1952, p. 26. (in Latvian).

Ibidem, p. 33.
2Tbidem, p. 12.
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senses with regard to the immaterial being are coarse, numb, as hard as glass. One
should not resist the train of thought that exceeds the limits of human understanding; a
person who dares to think more than our ordinary reason and logical cognition
allows, is justified in seeking an answer from the One, who is the Creator of man
and of all things”.” Thus, we notice that Raudive’s world-view contains elements of
mysticism, esoterics and also certain facets of scientific thinking. Such an approach
led him subsequently to parapsychological investigations that ensured his reputation
within a certain sphere of scholarly culture.?

Tymieniecka has carried on Heraclitus’ “torch” by elaborating the problem of the
illumination of the invisible — the cosmos as “things that tend to hide”, and their
“logos”. At the same time — consideration of the harmonious as the visible, permits
us to postulate the beautiful — the concept spoken of earlier on in the present essay — as
a manifestation of a distinctive feature of the cosmos. Up to the end of the
Renaissance, and especially at the end of the eighteenth century, when special
prominence was given to the fine arts, the beautiful was considered not so much as
an aesthetical category, but as an ontological and a metaphysical one, apprehending
the world as beautiful. Because the beautiful is not only man-made, but is given, and
the discourse of the beautiful reveals nature and the natural.

Contrary to the aforementioned I. Murdoch’s assertion to the effect that no teaching
is necessary to learn to comprehend and to love the beautiful, thinkers and artists
have exerted themselves in attempts to formulate systematic principles allowing to
explain the phenomenon of the beautiful. It was in the ancient Greece that artists
and thinkers evolved strict canons of art including also the subjective assessment.
In particular, Socrates and Plato address the theme of the beautiful. Plato’s sophisti-
cated understanding of the beautiful gives birth to “two most important conceptions
of the beautiful, undergoing subsequent development throughout the centuries: the
beautiful as a harmony and proportionality of parts (borrowed from Pythagoras and
developed in Timaeus) and the beautiful as brightness (understood as blessedness — an
idea evolved in Phaedrus. The beautiful, for Plato, obtains of autonomous exis-
tence, separated from the physical vehicle, thus being independent of the con-
crete sense-perceptible object, but radiating its brightness all-around.?’

Understanding of the beautiful as cosmos, and the idea of the beauty of cosmos
is precisely delineated by St. Thomas Aquinas. He characterizes the beautiful
with the help of three traits. First — with integrity (wholeness) or totality, for any-
thing that lacks something is formless. Second — appropriate proportionality, or
agreement (consonantia); and thirdly — clarity; this is why bright colour is called
beautiful....?® St. Thomas uses two concepts for the understanding of the beautiful — the

Ibidem, p. 298.
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beautiful as the excellent (pulchrum), and the beautiful as ornamentation (decorum).
God as absolute harmony and absolute clarity is characterized by a collation of
both of these terms. It is a tragical story of the present-day situation that the beauti-
ful has turned into mere decorum, thus losing other traditionally characteristic fac-
ets, including the giveness of the natural order. The narrowing down of the concept
of the beautiful and even complete relinquishing of it, started by the aesthetics and
philosophy of the modern era, that was initially justified (by way opening new
alleys for unbridled contemplation of the “sublime”, but actually robbing the
world of self-creativity and ontopoietic power) has turned the world into an unpalat-
able construction. Art has been denied referential relations with the natural, and,
consequently, it has lost the power of the beautiful and has turned into feeble beauty
with completely marginal promise of beatitude (see: Adorno’s interpretation of the
Odyssean myth).

However, there is lately a noticeable, though a rather timid movement towards
rehabilitation of the beautiful. Aesthetics is leaving behind its sojourn along the
abysmal elevations of the sublime, and is slowly returning — not without resistance — to
the “beautiful”. Here is what Nicolas Bourriaud has to say in this connection:
“Among the reactionary enticements in the present-day sphere of culture, first and
foremost one notices the project of the rehabilitation of the beautiful. This notion
may pass under different designations — art critic Dave Hickey proposes to return to
the normativity, he speaks about an arrangement that produces visual pleasure in
the viewer, and maintains that any theory of picture that is not based on the plea-
sure of the viewer, poses a question about its tenability, and is likely to remain
unsignificant.”

Even so, Bourriaud calls the return to normativity and to arrangement a reactionary,
insufficient enticement, for, according to him, such a tactic is being justified by the
pleasure of the viewer. In my view, the feeling of the beautiful based on pleasurable
emotions enhances the quality of one’s appreciation of the natural, of the perfection
(totality, completeness). It was Kant who spoke of “non-meaningful beauty”, basing
such a thesis on the beautiful to be found in nature — that is: in the experience of the
beautiful, and not in the pure concept of it, or in art alone. Kant did not equate
the experience of the beautiful with the general regularities of nature, neither did
he consider this kind of experience to be of subjectively significant import only.
H. G. Gadamer has this to say about Kant’s position: “If I consider something to be
beautiful, I think that this is beautiful. To use Kant’s expression — “I demand everybody’s
acceptance of this”’; which means, that anybody’s senses have to be cultivated to
recognize the beautiful, so as to develop a sense of discretion between the beautiful
and the less beautiful”.* This is what makes me take issue with Bourriaud’s assertion
about the beautiful as a reactionary enticement. Because anchoring of the beautiful
in the pleasure of the viewer (observer), and returning to normativity should not be

»Nikola Burjo, Attiecibu estétika. (Nicolas. Bourriaud, Aesthetics of the Relationships)
R.: Laikmetigas makslas centrs, 2009., pp. 61-62. (in Latvian).
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taken to mean the annihilation of the differences, or the extinguishing of discern-
ment. Indeed, the evaluation of the art of the present time by using the standards of
beauty could really be a reactionary temptation. However, Gadamer reminds us that
“the concept of the beautiful even today obtains of various connotations, all of
which to a greater, or lesser degree draw on the kalon notion of the ancient Greeks”.3!
And the beautiful is not to be associated exclusively with art; to-day it regains its
original meaning as the “harmony of celestial spheres” and as the visible manifesta-
tion of the invisible, and as a sense of wholeness of being, obtained through experi-
ence of subjective involvement.

Summing up, the changes produced by the human activities and the technological
innovations in the environment, ecology, values and thinking demand a re-assessment
of the “human placement in the cosmos” and our fundamental engagement in it.
It requires a specific re-turning to the natural order of things, to the cosmic justice,
based not only on moral principles, but anchored also in reality (from res — thing), in
the manner undertaken by the ancient philosophers. We have to acknowledge that
by attempting to be ourselves, we exceed ourselves. And regardless of all the fascinating
visions about other possible worlds, created by scientific and artistic endeavours, we
after all live in this one — the only possible world for us, for the upkeep of which we
bear joint responsibility. One can only fully agree with the dictum of M. Merleau-
Ponty: “There is no other world possible in the sense in which mine is, not because
mine is necessary as Spinoza thought, but because any other world, that I might
conceive would set limits to this one, would be found on its boundaries, and would
consequently merely fuse with it”.3

This is why it is impossible to-day not to think about the cosmic order in its
various manifestations, for it marks the horizon of my vision solidified with the help
of the visible things, that existed before my seeing them and will last much longer.

3 bidem, p. 47.

2Maurice Merleau-Ponty, Phenomenology of Perception. London and New York, Routledge,
1996., p. 505.



The Law of Opposites in the Ontopoiesis
of Life and in Language
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Abstract The article considers the law of opposites as present in the philosophical
ideas, cognition and language. In the Western philosophical tradition it has become
accepted to draw a sharp distinction between the man as the subject and the world
as the object. It is the philosophy of the ontopoiesis of life advanced by Anna-Teresa
Tymieniecka where the Heraclitean intrinsic law of opposites is shown as the dynamic
unfolding of forces in the self-individualizing process of life. Disparate elements
are differentiated bringing about extreme points that oppose each other, namely
cosmos and human world and human condition. For Tymieniecka, these two ultimate
opposite ends of the developmental process are united in the unity-of-everything-
there-is-alive. Language is the medium through which the human mind categorizes
and conceptualizes the entirety of the world. Following Ferdinand de Saussure,
structuralists hold binary oppositions to be one of the most important principles
governing the language. The cognition of the world through binary oppositions
seems to be characteristic of human psyche (e.g. subject — object, self — other). The
principles of contrasting concepts: abstract — concrete and literal — metaphorical lie
at the basis of shaping and understanding of the cognitive metaphor.

Philosophers throughout centuries have considered such opposites as cause and
effect, essence and appearance, necessity and contingency, the particular and the
general, differentiation and unity, being and non-being, subject and object, same-
ness and otherness, etc.

It is characteristic of the European mode of thinking to grasp the world through
oppositions. First of all a notion of these oppositions can be learned from the
phenomena of our everyday life experience. From our experience we get to know
such oppositions as: day — night, dark — light, dead — alive, here — there, right — left.
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We find the same opposing notions in mutual relationships, for instance, love — hate,
pleasant — disgusting, light — shadow, etc.

People have believed in the fundamental character of binary oppositions since
at least classical times. For instance, in his Metaphysics, Aristotle advanced
the following binary oppositions: form — matter, natural — unnatural, active — passive,
whole — part, before — after, being — non-being. The semiotician Daniel Chandler
admits that in Aristotle’s Physics the four elements of earth, air, fire and water were
said to be opposed in pairs. For more than 2,000 years oppositional patterns based
on these four elements were widely accepted as the fundamental structure underlying
surface reality (Chandler 2003: 102).

The dualism of mental and material was given its first definitive expression in the
seventeenth century by the French philosopher René Descartes. He divided reality
into two distinct ontological substances — mind and body. These substances
represented for him internal or ‘mental’ world and external or ‘real” world. The
theory of Descartes originated a number of associated dichotomies, such as reason —
emotion, male — female, true — false, public — private, self — other and human — animal.
The philosopher Nancy Mardas states that “Dichotomies that have plagued Western
philosophy at least since Descartes are, for instance, the split between reason and
passion, between the mind and the body, between a priori and a posteriori knowledge,
between subject and object, between freedom and necessity, between noumenal and
the phenomenal” (Mardas 2004a: XXi).

The ideas of Descartes contributed to the beginning of the elevation of humankind
above nature, resulting in the split between the human realm and nature. In the
Western philosophical tradition it has become accepted to draw a sharp distinction
between man as the subject and the world as the object.

The philosophy of ontopoiesis of life as being propagated by Professor Anna-
Teresa Tymieniecka and The World Institute for Advanced Phenomenological
Research and Learning for more than 40 years has been trying to bridge the gap
between the human realm and the kingdom of nature. When considering phenome-
nology of life and its inner workings, Tymieniecka discusses the role of the intrinsic
law of opposites as held by Heraclitus. Reflecting on forces in nature and the being
in general, Heraclitus has stated that all is in a perpetual flux; all things are in a
process of a perpetual change. According to Heracletian vision, the differentiation
of things occurs through the play of opposites. Tymieniecka sees the action of the
law of opposites as the dynamic unfolding and construction of forces in “the self-
individualizing progress that projects itself in a process” (Tymieniecka 1998: 13).
Tymieniecka demonstrates how inner forces of life are governed by the law of opposites.
Tymieniecka discusses such opposites as the flux versus statis, differentiation versus
unity. Tymieniecka shows the principle of unity and the principle of differentiation
that brings forth the self-individualizing progress. This progress is a continuous
process, this process being: “the constructive vehicle of order within the flux”.

She explains that “a process, indeed, remains in flux while its phases differentiate
from each other. Each phase performs a distinctive segment of operations ... Each
actual phase, just now in performance, already anticipates the next, the one into
which it passes ...” (op. cit.: 13).
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Tymieniecka concludes that the essence of the self-individualizing life is
being- in-process. It is the human mind with its logics that cuts into this incessant
flux and tries to insert points of stability and order. She asserts:

The human creative mind in its creative manifestation of life cuts into this incessant flux,
and by establishing correspondences with its “logic of contradiction” it establishes objectified
reality according to a logic of its own, the logic of structures and essences... In the rhythm
of taking, processing, absorbing, and radiating and rejecting [within life’s poiesis] the
rational principles of “sameness” and “otherness”, of “inwardness” and “outwardness”...
are projected and installed. (op. cit.: 14)

As stated by Tymieniecka, the advent of life occurs in the bringing forth of opposites
in forces, qualities, tensions, etc. She holds that such opposites as “useful and
noxious, hot and cold, light and dark, moist and dry, strength and weakness, etc.,
differentiated in the operations of the life-process ... are, in fact, opposites in transi-
tion: they acquire their gradation of “opposition” in the play of vital forces that
transforms substances” (op. cit.: 15).

Tymieniecka shows how the web of life is actually woven through opposing
forces that ensure self-individualization of entities. Tymieniecka has widely discussed
such opposites as differentiation and unity, namely, differentiation as self individuali-
zing process within the unity-of-everything-there-is-alive. Considering the entirety
of life’s expansion (the world in its universality, according to Kant), Tymieniecka
argues that within a common line of successive stages of development disparate
elements are differentiated into an infinite gradation bringing about extreme points
that oppose each other at the “opposite” ends of a common line. She explains:

The game of life consisting in the play of trial and error, in the confluence and transformation
of otherwise disparate elements unfolds the entire gamut of opposed tensions, and ... they
are differentiated into an infinite gradation of qualitative or operational intensities, forcefulness,
etc. bringing about extreme points that oppose each other at the “opposite” ends of a common
line ... This differentiation flows, indeed, from the heart of the logos of life initiated with
the cosmos on the one end and culminating in the Human Condition at the other. (op.cit.: 15)

To conceive Tymieniecka’s notion of the coexistence of these two ultimate opposite
ends of a line, i.e. the bios at the one end and human condition at the other, there
might serve the presentation of the Chinese traditional concepts of yin and yang,
when they are presented in colours as white and black and forming a unity within a
circle. Likewise the opposing elements described by Tymieniecka could be visualized
as not posited on a line, however, but situated within a circle and thus representing
the entire flux of being around us in its differentiation and its unity.

The law of opposites governs different spheres of human life and one of those
spheres is language.

Language as a means of expressing one’s ideas was the object of philosophical inter-
est since Aristotelian times in European philosophy. Language has been considered as a
theoretical discipline beginning with the Swiss linguist Ferdinand de Saussure (1857—
1913). Saussure is considered to be the predecessor of structuralism in linguistics.

Language for Saussure was a system of signs. For him, it is a system of func-
tional differences and oppositions. In order to recognize a sign one has to differenti-
ate it from the others to which it is related. According to Saussure, two signs are in
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opposition to each other. The entire mechanism of language is based on oppositions
of this kind and upon the phonic and conceptual differences they involve. Saussure
particularly emphasized negative, oppositional differences between signs. He
argued that “concepts ... are defined not positively, in terms of their content, but
negatively by contrast with other items of the same system. What characterizes each
most exactly is being whatever the others are not” (Saussure 1992: 115).

For Saussure, the sign involves two different notions, i.e. the sound pattern and
the concept it signifies. He presents them as two facets of one system. Graphically
it may be represented as:

signliﬁcr sig;ﬂﬁcd

sound concept
pattern

Likewise Saussure has contrasted two domains of language: the actual phenomenon
of language or data of linguistics (as langue), and the actual use of language
(as parole). He has also contrasted two planes of investigation of language, i.e.
synchronic and diachronic aspects of research. Analyzing language as a system and
as a structure, Saussure introduced the notion of syntagmatic and paradigmatic
relations of linguistic units. The notion of paradigmatic relations is grounded upon
the existing associative relations between linguistic units in a language system,
whereas syntagmatic relations are simultaneously present in a structure and manifest
the various ways in which linguistic units within the same text are structurally
related to each other. Investigating human communication, he outlined the following
distinctions: synchronic approach to investigations as opposed to that of diachronic
and paradigmatic relationships among linguistic units as opposed to syntagmatic.

Thus, according to Saussure, in the analysis of language the following oppositions
can be discerned which graphically may be shown as:

Human Communication

]

language speech
synch}ony diachrony
paradigmatic syﬁtagmatic

relations relations
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Poststructural theorist, literary philosopher Jacques Derrida followed in the
footsteps of structuralists in regard to binary oppositions. For Derrida, the world is
constructed in sets of binary opposites. Such an understanding echoes through
Derrida’s writings on the meaning as the play of differences. The philosopher Nancy
Mardas points out:

As well known, in Derrida’s theory, the world is constructed in sets of binary opposites,
each struggling to achieve the dominance of a central position, and against marginalization,
striving for actualization and identity. In each case, what is present is privileged over what
is absent. In the realm of language, in Derrida’s classic formulation of the binary opposition
of signifier to signified, the signified is internal, and the signifier external. The only way that
the signifier gains identity is in its difference from other signifiers. (Mardas 2004b: 20-21)

Saussure’s views helped to shape structuralism and make it the dominant approach in
European linguistics. Following Saussure, structuralists emphasized the importance of relations
of binary oppositions. Daniel Chandler notes that Roman Jakobson proposed that linguistic
units are bound together by a system of binary oppositions. As to Jakobson, such oppositions
are essential to the generating of meaning, e.g. the meaning of “dark” is relative to the meaning
of “light”; we consider “form” in relation to “content”. Largely through the influence of
Jakobson, the primary analytical method employed by many structuralist semioticians
involves the identification of binary or polar semantic oppositions (e.g. us — them, public —
private) in texts or signifying practices. (Chandler 2003: 101)

As marked by Chandler, “binary oppositions for structuralists are considered to be pairs
of mutually exclusive signifiers in a paradigm set representing categories which are
logically opposed, e.g. alive — not-alive” (op. cit.: 224).

In respect to oppositions it should be noted that both in linguistics and semiotics
they are grouped into mutually exclusive oppositions (e.g. alive — dead), which are
termed “binary oppositions”, and the ones representing categories with comparative
grading on the same implicit dimension, e.g. good — bad where “not good” is not
necessarily “bad” and vice versa. The latter are termed ‘““analogue oppositions” (see
Chandler, op. cit.: 223). A similar observation is made by the linguist John Lyons.
Considering binary oppositions to be one of the most important principles governing
the structure of languages (Lyons 1977: 271), he claims that certain distinctions
can be made between the types of oppositions. He classifies them accordingly into
logical contradictories and logical contraries:

* Oppositions (logical contradictories: mutually exclusive terms (e.g. alive — dead,
where ‘not alive’ can only be ‘dead’);

* Antonyms (logical ‘contraries’): terms which are comparatively graded on the
same implicit dimension (e.g. good — bad, where “not good” is not necessarily
“bad”) (Lyons 1977: 270ff.).

Contrasting and dualism seem to be deeply rooted in the development of the
human categorization of the world and mode of thinking. As noted by Chandler,
Jakobson and Halle observe that “the binary opposition is a child’s first logical
operation” (Jakobson and Halle 1956: 60, cited in Chandler 2003: 101).

Contemporary psychologists hold that the cognition of the world through binary
oppositions is characteristic of human psyche. As pointed out by Chandler “the
opposition subject — object in human psyche is manifested as apprehension of self —
other. The opposition of self — other (or subject — object) is psychologically fun-
damental. The mind imposes some degree of constancy on the dynamic flux of
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experience by defining “the self” in relation to “the other”” (Chandler 2003: 105).
Chandler notes that the neo-Freudian psychoanalyst Jacques Lacan has argued that
initially in the realm of “the Real” ... the infant has no centre of identity and experi-
ences, no clear boundaries between itself and the external world. Lacan describes a
defining moment in the imaginary which he calls “the mirror phase”, when seeing
one’s mirror image (and being told by one’s mother, “That’s you!”) it induces a
strongly defined illusion of a coherent and self-governing personal identity. Chandler
stresses that this marks the child’s emergence from a matriarchal state of “nature”
into the patriarchal order of ““culture”. As the child gains mastery within the pre-existing
“symbolic order” (the public domain of verbal language), language (which can be
mentally manipulated) helps to foster the individual’s sense of conscious “self”
residing in an “internal world” which is distinct from “the world outside” (Chandler
2003: 105). Chandler marks that “self — individualization process is realized with
the help of language. It is our life experience manifested in our language that makes
the individual, differentiating it from others. Subjectivity is dynamically constructed
through discourse” (op. cit.: 105).

The opposition self — other can be expressed as the opposition us — them. To
illustrate this common feature of the psyche to perceive the world in dichotomies
and demonstrate how common for us it is to oppose “us” to “them”, the latter being
alien or even dangerous, there is an excerpt from a contemporary thriller:

The tale of Eden itself had probably begun not far from here, somewhere in the parallel
valleys of the Tigris and Euphrates that emptied into the Persian Gulf. Yes, if humanity
were all one cast tree, then the oldest roots were right here, virtually in the center of the
country he had just created.

The ancients would have the same sense of centrality, he was sure. Here we are, they
would have thought, and out there were ... they [author’s emphasis], the universal appellation
for those who were not part of one’s own community. They were dangerous. At first they
would have been nomadic travellers for whom the idea of a city was incomprehensible.
How could one stay in one place and live? Didn’t the grass for the goats and sheep run out?
On the other hand, what a fine place to raid, they would have thought. That was why the city
has sprouted defensive walls, further emphasizing the primacy of place and the dichotomy
of we and they [author’s emphasis], the civilized and the uncivilized.

And so it was today Daryaei knew, Faithful and Infidel. (Clancy 1997: 721)

The intrinsic law of opposition manifests itself also in the cognition process,
which then finds its realization in language structures. There are two different ways
of deciphering reality, i.e. literal as contrasted to figurative or metaphorical.

Carl Gustav Jung, when investigating archetypes as reflecting universal human
thought found in all cultures, turned his attention to symbols thus stressing the signifi-
cance of figurative or metaphorical thinking. Ernst Cassirer in the investigation of
symbolic forms in language and culture distinguished two forms of mental action, i.e.
metaphorical (lingual and mythical) and discursive logical (ApyttonoBa 1990: 13).

Cassirer speaks of two ways of forming a concept as two different tendencies or
modes of thinking. These are logico-discursive, and lingual and mythological.
He explains that in the first case when forming a concept one can speak of widening
of the range of notions and concepts referring to it. In the second case, however, we
meet a different process, namely, the range of notions is not widened, but vice versa,
they are squeezed together to focus in one point (Kaccupep 1990: 37).
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As concerns linguistics, nowadays it is cognitive linguistics where a number of
linguists have turned their attention to elucidation of the ways in which linguistic
structures reflect the manner in which human beings perceive, categorize and con-
ceptualize the world. One of the topics of their investigation is the theory of cogni-
tive metaphor.

Cognitive science views metaphor as a principle of thinking, as a key to under-
standing the basis of thinking. The theory of cognitive metaphor discloses the pattern
how human beings arrange and structure their experience and knowledge. This pro-
cess is determined by the ability to perceive abstract concepts metaphorically, i.e. by
being able to compare them to something real. It is characteristic of human mode of
thinking to compare and make contrasts. In order to comprehend and grasp the mean-
ing of a new or abstract notion the mind tends to compare it with something familiar.
The thinking process is organized in the way that the mind moves from the known to
the unknown, from the concrete to the more abstract, for instance, some abstract
notion is compared metaphorically to something well known from human everyday
life. One notion is compared to another resulting in creation of an image schema.
This is the way cognitive metaphors appear. The understanding about an abstract
concept may exist in a form of a cognitive metaphor, which then is transformed into
linguistic metaphor in communicative situations. The shaping of cognitive metaphor
is being realized not in the verbal, but in the cognitive domain (Richards 1932).
Metaphor expresses an abstraction (target domain) making use of more familiar con-
cepts (source domain) pertaining to everyday life, for instance, in the well-known
example LOVE IS A JOURNEY by George Lakoff and Mark Johnson (2003) which
they employ to illustrate the conception of cognitive metaphors, where the concept
of love is target domain and the concept of journey is source domain.

In conclusion, opposing ideas can be found in the history of the development of
the philosophical thought, modes of thinking and everyday life experience.
Language is the media through which the human mind categorizes and conceptual-
izes the entirety of the world around us. Language reflects the law of opposites in its
linguistic structures.
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The Forces of Darkness and the Forces
of Goodness: Jerzy Nowosielski’s Concept

Katarzyna Stark

Abstract The paper aims at answering the question to what extent, according to
Jerzy Nowosielski (the Polish artist, Orthodox theologian and philosopher
[1923-2011]), the forces of darkness affect goodness. Despite the Manichean
views that evil dominates the empirical reality, Nowosielski claims that goodness is
revealed within this world and imposes a divinized status upon the cosmos. In this
process a crucial role is played by art, which belongs to the sacred sphere. The Polish
artist, following the Orthodox theology, states that it is only beauty and goodness
that can save the world. Nowosielski focuses upon the Orthodox icon as the most
important means of participation in the divinized cosmos. Thus art constitutes a true
home for the artist within this evil empirical reality; it brings eschatological hope
not only to human existence but also to the cosmic life.

Who Was Jerzy Nowosielski?

During the ceremony awarding the title of doctor honoris causa of the Jagiellonian
University to Jerzy Nowosielski in Krakéw on January 13, 2003, Mieczystaw Porgbski
said in his laudation: “Not only does Nowosielski paint, he also writes. He writes,
and converses. In his writings and conversations, we find everything that can be
found in his art — existential and philosophical reflection, truly inspiring knowledge
of the mysteries of faith, cults, liturgical rites of the European and non-European
East as well as the West; of the glory of the Mediterraneum as well as the damp
depths of the North.”!

M. Porgbski, Nowosielski (Krakéw: Wydawnictwo Literackie, 2003), p. 250.
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The reconstruction of the philosophical and theological views of the Orthodox
icon painter is not easy. Nowosielski’s knowledge relies on an understanding of
many fields — most importantly: philosophy, religion and art. A synthetic formulation
of his views becomes possible mostly through an insightful analysis of numerous
interviews conducted with the artist. The gist of his thought can be expressed as a
combination of the Eastern Orthodox tradition and elements of the gnostic knowledge.
The theologian does not explicitly specify any gnostic sources of his vision of the
world apart from Manichaeism.

He was an artist, an unorthodox Orthodox theologian, who expressed his views
straightforwardly, unyieldingly, with astounding frankness and without academic
support. Presenting his thoughts, he preferred to be heretic rather than orthodox.
In his view, heresy is a different opinion, a right to freedom of speech, a right to
oppose the official teachings of the Church.

Regarding himself as a heretic and a gnostic, Nowosielski stood in opposition to
the official and binding “school” of theology of the Church. The views of the artist
as a declared heretic place him in the movement of opposition to rigid orthodoxy.
His numerous questions addressed to the Church are an attempt to “renew and
resurrect” the original Good News.

Nowosielski, declaring himself as a gnostic, continued his studies in gnosticism
throughout his entire life. Therefore, he is considered a heretic by his contemporaries.
In this context, the words of Jerzy Prokopiuk prove valid: “The gnostics in various
forms were thrown into the underground of Christianity. They gave rise to the so-
called Esoteric Christianity (...). I think that the tragedy of Christianity in its entire
history was the fact that gnosis was suppressed and thrown into the underground.””

If we assume that the statement of Gilles Quispel, who says that the gnostic
movement regards itself as an “extra-ecclesiastical” Christianity, “Christianity
without Church” is true, then the views of Nowosielski comply with this approach.?
Gnosis is an answer to the questions which cannot be answered by the official teachings
of the Church because of a dogmatic and one-sided formulation of Christianity.

For Nowosielski, gnosis is a form of knowledge, an initiation experienced
especially in the process of reading the Bible. In the Christian West, “the Bible is
read”; in the East, it is learned, contemplated. As Jerzy Prokopiuk says: “Gnosis
(Gr. gnosis) is identical with a direct inner (non-intellectual) experience of God,
the essence of things, self, others, as well as the world — through “enlightenment” or
“Initiation”.*

Nowosielski’s assertions about the unknown God are not the only elements of
gnostic origin. So are the statements about Sophia — the Creator of the world, about
the dualism of light and the dark, the good and evil, spirit and matter, soul (mind)
and body, and the teaching about the God-man.

2]. Prokopiuk, Labirynty herezji (Warszawa: Warszawskie Wydawnictwo Literackie, MUZA SA,
1999), p. 58.

3Cf. G. Quispel, Gnoza, trans. Beata Kita (Warszawa: Instytut Wydawniczy PAX, 1988), p. 105.
4J. Prokopiuk, Labirynty herezji, op. cit., p. 8.
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As a gnostic, the author of Mdj Chrystus did not share his world of mysteries
with others. He kept the innermost hidden knowledge only to himself, and he
emphasized clearly that he did not give interviews about his personal experiences.
The knowledge of the gnostic is in reality a hidden knowledge, an individual revela-
tion of the bond between the human and the Divine being. It relies on intuition, not
on discursive thought. The following words of Gilles Quispel are pertinent in this
context: “(...) the gnostic possesses a receiving apparatus not accessible to anyone
else. The gnostic is proud of his apparatus, and he refers to it by the philosophical
term nous. This term can be translated as super-consciousness, higher consciousness,
clairvoyance or, most accurately, intuition.”

Based on his acquaintance with the artist, Piotr Sarzyriski writes: “Nowosielski
shared his thoughts with others willingly, though he might have kept the most vital
ones to himself”.® If we assume that gnosis is a cosmologic, anthropologic and
eschatological knowledge, then Nowosielski’s views satisfy these classification
criteria. Regardless of the Orthodox pneumatological image of Christianity, the
experiences and intuitions of Nowosielski comply with the gnostic movement
because he values metahistoric and eschatological insight into reality over the plain
historical course of events. It should be emphasized, that as an “Orthodox gnostic”
he devotes most of his attention to the eschatological issues.

A hostile attitude towards the world one lives in is also a manifestation of gnostic
thought. Anxiety, the feeling of being thrown into the world, and hatred towards this
world are typical of gnosticism.

Nowosielski, following gnostic thought, takes a stance of negation of the exis-
tence in this world, which is infested by evil and suffering. This attitude does not
arise from intellectual speculations or acquired theoretical knowledge, but from
exceptional sensitivity of the artist to evil which takes over the entire cosmos and
affects every aspect of life. “The Devil has to be believed in because we feel him
every day. The whole tragedy of human and animal existence, the tragedy of nature,
result from the blatant reign of Satan and fallen angels. Where is God, then? Where
should we search for him?”,” asks Nowosielski.

All Nowosielski’s efforts are directed towards the overcoming of the evil of this
world and breaking free from Satan’s rule by means of the sacral power of culture
and particularly of art.

The solution to this problem will come with the second cosmic catastrophe
anticipated by Nowosielski, which will annihilate evil and open the gates of paradise,
regained in the form of the entire cosmos transfigured (divinized) by the power of
the Holy Spirit.

As an Orthodox theologian and partially a gnostic, the artist accepts a concep-
tion of the unknown, hidden Father-God of Jesus Christ. This unknowable God

3>G. Quispel, Gnoza, op. cit., s. 93.
°P. Sarzyiiski, “Byty subtelne”, Polityka 2797: 10 (March 5, 2011), p. 80.

7J. Nowosielski, Sztuka po koricu $wiata. Rozmowy, ed. Krystyna Czerni, (Krakéw: Wydawnictwo
Znak, 2012), pp. 363-364.
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transcends the world; He is not present in this world. But He is also an immanent
God because, as the theologian tersely says: “He divided Himself into two”; he
begot his Son, who participates in human life, and therefore also in nature’s life.
Thus, Nowosielski clearly distinguishes the transcendence of God in His own being
from His immanence in the created world. Through Jesus Christ, the unknowable
God becomes immanently present in the world.

As Jerzy Prokopiuk writes: “(...) new gnosis is ‘towards the world’, that is, it
wants to live according not only to the transcendent God’s will, but also to the
immanent Divinity’s will, that is, the Deity involved in the world, in nature. It wants
to unite heaven and earth, not to separate them.”®

Jesus Christ united heaven and earth in His Divine and human nature, which
means His participation in restoring the man to the state before the Fall, when the
“image and likeness of God” made an integral and inseparable structure.

Nowosielski strongly emphasizes the suffering of God and man embodied in
Jesus Christ. In Him God suffers together with man. The great merit of Christ
lies in His kenosis. He descends to the world permeated by evil. If it were not
for the evil of this world and human sin, the incarnation would not be necessary.
The incarnation of God is a consequence of the Divine catastrophe, which humans
also take part in.

According to Nowosielski, besides God-man, who assumed the role of a willing
sacrifice for the sake of the world salvation, angels also participated in the sacrifice,
permanently living their own hell.

The artist explains the origin of the overwhelming cosmic evil by referring to,
among other things, gnosis and contemporary neognosis. He writes: “In Christianity,
there are conceptions — of course deeply-rooted in gnosis — stating that God rules
the world with His two hands. His right hand would be the Logos — Christ; the left
one would be the Accuser, who did not like God’s idea of the world’s organization,
and who caused the cosmic catastrophe and released a virus into the work of
creation, which basically spoiled everything”.® Elsewhere, the theologian speaks
about Satan as the left hand of God.

Originally, Satan was a part of God, His servant or even His son. It was Satan
who caused the cosmic catastrophe, rising up against the plans of God, the Divine
plans of the cosmic organization. He aspired to hinder the development of the
spirituality of matter.

Subtle intelligences cause real evil by invalidating certain elements of the
primary reality, which is beyond good and evil.

The fallen subtle beings spoiled God’s work of creation and control this world.
Speaking of Satan, Nowosielski refers to the Gospel: “Besides, even in the Gospel
he is called the prince of this world.”'® Elsewhere he says: “The entire empirical

8Ibidem, p. 59.
?]. Nowosielski, Sztuka po koricu $wiata, op. cit., p. 387.

10%Czy Bég sie wycofal? Z Jerzym Nowosielskim rozmawia Dariusz Suska”, Gazeta Wyborcza
No. 86 (1998), p. 14.
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reality, both cosmic and planetary, the one closest to us, is precisely one giant
infernum. It is hell.”!!

The Polish artist repeatedly emphasizes the fact that the tragedy of animal and
human existence, the tragedy of nature, constitutes the evidence of the reign of
Satan and fallen angels. The law of nature is an infernal law.

From the moment of “expulsion from the Garden of Eden”, man is a sinner, a
criminal who is aware of good and evil, and commits mostly evil. Nowosielski
rejects Pelagianism. After the fall, man changed his state from being immaculate to
being sinful in every aspect and he has to live perpetually with the awareness of his
sinfulness: “We have to be aware of the fact that we are the last and the worst sinners
(...). We cannot be better.”!?> The evil caused by humans cannot be eliminated; it can
only be lessened by doing as little harm as possible to people and animals.

Evil is not a lack of goodness; it is active and possesses actual power. The
Orthodox heretic finds Satan everywhere in life. His existence is obvious, personal,
and experienced directly. Moreover, since Satan is everywhere: “He is inside the
table I am sitting at, inside the telephone, inside myself, inside anyone.”"?

According to Nowosielski, the world described as the “empirical reality” came
into being as a result of two cosmic catastrophes — the fall of angels and the original
sin of man. The theologian claims that the battle which took place between God and
subtle beings became the reason why the “fallen world” formed. Furthermore, man
also participates in the frightful cosmic battle on the Divine level.

Nowosielski says man was doomed to commit the original sin because of Satan’s
rebellion. It means that man carries not only the burden of his own fall, but also the
burden of the rebellious angels’ fall. It follows that man’s sin is lesser than Satan’s
sin. This thesis is not binding in the Christian orthodoxy, where it is proclaimed that
man is to blame for evil. Here the artist’s words are completely valid: “We really are
innocent; it is only the enemy who accuses our brothers before God, day and night.
Regaining the consciousness of the lack of guilt is a fruit we can pick from the
‘tree of life’.”!*

Man was doomed to commit the original sin, which is a “fortunate sin”. One can
thus speak of man’s “unguilty guilt” as he is not ontologically and morally respon-
sible for the cosmic evil and the evil within this world. He rebels against God and
disagrees with Him, because he does not know why he is to blame and why he
is sinful. In addition, man suffers the consequences of the cosmic catastrophe,
including death.

Nevertheless, we owe the awareness of the good to Satan, who is directly expe-
rienced by us alongside the evil he creates. Experiencing evil opens up the horizons
of goodness, the possibility of spiritual improvement, “Evil is, in a sense, blessed,

Z. Podgérzec, Mdj Chrystus, op. cit., p. 20.
2Ibidem, s. 45.

13“M6wi Jerzy Nowosielski: Jestem grzesznikiem, ale si¢ tym nie chwalg”. Rozmawiat Kazimierz
Targosz, Przekrdj 11 (1998), p. 17.

147Z. Podgorzec, Moj Chrystus, op. cit., p. 57.
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since it is a necessary condition for being able to perceive the good and the
Divine (...). In this sense we should be grateful to the devils because they introduce
us into the world of Divine mysteries.”!

The Orthodox theologian appreciates Manichaeism as one of humanity’s basic
religious experiences which has allowed man to possess the awareness of good and
evil coexisting as “cosmological co-partners”.

It is difficult to deny Nowosielski’s Manichean intuitions, as he claims that the
presence and reality of evil is commonly perceived in the world. The whole cosmic
order is in a state of permanent catastrophe, and is by its very nature evil. Human
nature is not evil as a result of the original sin, but because it constitutes a part of the
cosmic order which is subject to the forces of darkness. It follows from the convic-
tion that, as Jerzy Prokopiuk states, in Manichaeism, “planets, including the Earth,
the whole mineral, floral and animal realm are products of the forces of Darkness.
The human is one as well (...).’!®

Nowosielski asserted that Manichaeism is viable because the entire reality in the
cosmic dimension is evil; it is “one giant infernum.” As the Manicheans proclaim:
“Only in Manichaeism was the fall initiated by the forces of darkness. Anyhow, the
formation of our world is the consequence of this fall.”'”

As his life passed, Nowosielski became increasingly concerned with the problem
of good and evil. Asked in one of his interviews where the good exists he answered:
“The good is the greatest mystery. Even where it comes from in this inherently evil
world which has no positive natural law, and which has infernal natural law — is the
greatest mystery for me, infinitely greater than the infernal mystery or the mystery
of Satan’s existence.”!8

For the Polish artist, the evil integrated into the structure of this world is obvious
and palpable, while goodness and beauty that are perceived in this reality constitute
a great mystery. But they also testify that another sphere of reality exists, which is
far more valuable and permanent.

The artist declares with the utmost firmness: “Manichaeism, with its proclama-
tion of permanent catastrophe, states that everything comprising the manifested
world is evil and we should turn our backs against it. On the other hand, I think that
certain elements of manifested reality or maybe even the entire manifested reality
contains some fundamental good. In the same way, this good was depreciated by the
cosmic catastrophe; it has to return to its constant equilibrium by means of some
future catastrophe.”"

The Manichean fight between good and the evil has to be settled. Nowosielski
emphasizes that the splitting of the elements of good and evil was not primordial,

5Ibidem, s. 152.

16]. Prokopiuk, Labirynty herezji, op. cit., p. 44.
7Ibidem, s. 22.

18]. Nowosielski, Sztuka po koricu swiata, op. cit., p. 391.

197Z. Podgérzec, Wokot ikony. Rozmowy z Jerzym Nowosielskim (Warszawa: Instytut Wydawniczy
PAX: 1985), p. 61.
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but resulted from the cosmic catastrophe. The essence of this catastrophe can be
seen in the fact that the subtle beings possessed great demiurgic power and “spoiled”
the cosmos, leading to the battle between good and evil.?°

Nowosielski as an Orthodox heretic finds salvation for the human in self-
knowledge and spiritual growth. He thinks it is gnosis that reveals the innermost
essence of man and constitutes a direct experience of the bond with God on the
spiritual level.?! The awareness of Divinity, inherent in the Orthodox idea of theosis,
is also reflected in gnosis. As Jerzy Prokopiuk states: “The knowledge of oneself is
also the knowledge of God, for the spiritual ego of man, pneuma, this “spark of
light”, comes from the Divine Kingdom of Light, so the one who comprehends
himself, his ego, comprehends also that he is the divine ousia. Accordingly, through
the gnosis, the spiritual man becomes God again. Such man has always been God,
but he has not remembered that.”>

Nowosielski claims that the profoundly pessimistic Orthodox Church reveals its
true character and overcomes its pessimism only on the artistic level.

The liturgy constitutes the heart of the Orthodox Church because the experience
of liturgical mysticism is the core of Eastern Christianity. It results from the fact that
the Orthodox Church is predominantly a liturgical-artistic practice in the domain of
a cult, and not so much a doctrine. In the Eastern Church liturgy is a work of art, and
is performed on the Earth as an icon of the celestial liturgy, or in other words — the
cosmic liturgy. Here the artist refers to Fyodor Dostoyevsky, who made him realize
the role of beauty in the process of the world “salvation” with his famous quote that
“beauty will save the world”. This is why art has a principal significance. Liturgical
practices, art, and especially painting induce specific states of super-discursive
consciousness, akin or even identical to a mystic experience of the Church
community. It is mainly through art that the Orthodox Church uncovers the mystery
of history and resurrection.

In accordance with the idea of theosis and apocatastasis embedded in the
Orthodox tradition, the whole of reality will be divinized, “Therefore every manifes-
tation of the divinized empirical reality being possible is a kind of mystagogy — is an
introduction to the mystery of God’s Church”? — says the Polish theologian states.

From the anthropological and cosmological viewpoint, Nowosielski most
impatiently awaits the transfiguration of the world, his own resurrection and the

20Nowosielski thinks the return to the state before the “original sin” will invalidate the awareness
of the good and evil, which is the result of Satan’s action. The conception of apocatastasis invali-
dates all human speculations about reward or punishment in the afterlife. Eastern Christianity
leaves this issue to God to resolve.

21 Referring to the gnostic knowledge, he frequently recalls the division of people into pneumatics,
psychics and hylics, considering himself the first one. Striving for spiritual development was a
priority for him. Aware of the misery of existence, he perceived the spiritual experience with
amplified intensity.

22], Prokopiuk, Labirynty herezji, op. cit., p. 34.

237. Podgorzec, Mdj Chrystus, op. cit., p. 129.
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resurrection of the whole world. This world submerged in the sea of evil does not
concern him. He looks forward to its end.

The key to understanding this resurrected reality is the person of Jesus Christ.
Nowosielski writes: “Man will not repair the hell that includes the empirical
reality, the hell of nature, the hell of animals, the hell of plants, the hell he dwells in.
He cannot repair all that. It can be done only by the mystery of redemption, the
catastrophe of the Cross and Redemption. It restores the state in which good and
evil cease to have opposite labels.”**

The reality we live in will be transfigured into the celestial reality, which for the
theologian “comprises the great mystery of Christ.”

The artist equates the problem of resurrection to the triumph of good and of
beauty. He solves this problem by referring to the self-knowledge and creative
activity of man, who is open to the Holy Spirit’s acts. The image of the transfigured
reality is formed by the acts of the Holy Spirit, who continues the impulse initiated
with the resurrection of Christ.

The painter rarely says anything about the Holy Spirit, who is difficult to iden-
tify, but the essence of whom can be brought into light by referring to its acts.
According to Nowosielski, the Holy Spirit’s acts are best reflected in art. In other
words, the Holy Spirit, the last link of the revealed truth of the Trinity, enables us to
see the metaphysical reality through art.

For Nowosielski, the very existence of painting is the result of the Holy Spirit’s
acts: “The act of artistic painting is the act of the Holy Spirit. They are the same. The
act of the Holy Spirit and the act of art are not separate. T