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10.    Transformational Treatment of the Theological Discipline?*


Basically we can treat theological treatment as a theological discipline (at least from a hypothetical point of view) when expressed, firstly, as a conjunction of phenomenological, hermeneutical and existential considerations, and, secondly, from a ‘chaotic’ point of view, i.e., as a complex phenomenological ‘space’ where theological topics are permitted to be treated through a non-linear transformational lens metaphorically; i.e., holistically, as continually subject to variables, feedback, self-organization, emergence, re-regulative interventions within socially oriented interactive ‘space’, etc. Effectively, in accordance with theological genres be they traditional and/or non-traditional in orientation. (1633)


In a not so recent paper that dealt with the topic “What is Philosophy?”
 three types of questions were finally examined as co-occurring, namely, “what is philosophy?”, “why do philosophy?” and “how’s philosophy done?” Using that type of template let us now ask, with respect to the theological discipline, “what is theology?”, “why do theology?” and “how’s theology done?” In this concluding chapter of this ongoing-essay let me introduce this integrated phenomenological, hermeneutical and existential set of approaches as a possible introduction to a third volume;
 continuing these hypothetical or meta-theological examinations of this topic (namely, the theological discipline [when critically conducted as such through the confluence of these three influences of descriptive phenomenology, emergent existential considerations and prescriptive hermeneutics… albeit from a meta-theological perspective]). (1634)


These three questions, first, could be treated in the negative, e.g., what is philosophy not?”, etc. In this regard I would like to criticize the traditional Western Philosophical Project; renamed at the end of the last section as The Overall Trans-Western Philosophical Prospect. Let me argue for this new title: argue for the use of the definite article, examine why it should be considered to be problematic even though this edifice as a totality cannot be completely deconstructed, how certain features and attitudes should be critically re-formed, and, the ramifications of this transformation for philosophy in general and theology in particular. Then, entertaining notions or reasons as to why we should not do theology or noting when this topic is improperly enacted. At this point, then reversing gear and asking ourselves why this discipline should be contemplated? That, in passive terms, as a major discourse, it often stands in need of forms of rectification, and, in an active sense, given that it shapes the way many people actually see the world and how they should engage therein also often stands in need of rectification. (1635)


In this section of this extended-essay, let us now address the fact that much of Western Philosophy has been secularized. If a theologian is going to feel at home in this world then they need to establish how a secular vision can be re-written through a theological lens. (1636)

*Latest version… www.homestead.com/noelshomepage/noelsrelphil/html 


In this regard our focus will be on a transformation of that Overall Trans-Western Philosophical Prospect, and, then, a transformation of that transformation wherein possible rules for the theological utilization of that philosophical prospect will be hypothetically put forward for examination in order to re-establish the tenability of a viable theological prospect therein. (1637)

Why should theology not be engaged? On some occasions it would be more diplomatic not to engage this topic given the heated responses generated by adherents whose ontological and epistemological over-commitments are so easily demonstrated through their behaviour or, rather, misbehaviour. On the other hand, there is also a time and place for remonstration. The maturation of a democratic environment will suffer at the hands of extremists of any hue and colour and it behoves the concerned citizen to thwart the often non-democratic demands of the noisy few. In this mission the co-option of the silent majority needs to be ably enlisted as well as revealing the immanent ramifications of listening to such a rabble. Extreme fundamentalists may not listen but perhaps, with patience and hope, their audience might… and quietly take the heat out of such displays of anti-social behaviour? On the other hand, fundamentalists and others with strong commitments should not all be tarred with the same brush. The viable transformation of any religious or political philosophy is always the result of a process of ongoing resolution where the overseeing of a well-functioning marketplace in ideas is a much better insurance policy in this regard. If your ideas are sound, viable, pro-relational, inclusive, reasonable, address human need, awaken a sense of the spiritual or numinous… then let people themselves see that that is the case. On the other hand, if your ideas and ideals seem to be heading towards destruction and death, a loss of freedom to be religious, a enslavement of people, a mistreatment of human dignity… then avail yourselves of whatever techniques deconstruct the same… be it through humour or laughter, logic, consequential analysis, remonstration, exemplification of what you stand for instead, dismissal of nonsense, or sheer adoption and adaptation… through subversion or transformation in a more productive, existential sense of direction, etc..! (1638)


With what sort of motivation should a theology not be engaged? For personal power or the personal power of any other person. In a misguided search for status or personal advancement..! How should theology not be exercised? In a form that does not promote or demotes the preservation of value formation, conservation, investment or appositely divestment! In a form that is neither inclusive nor supportive of both the person and their community, is counter-democratic and is existentially disrespectful of other traditions or even disrespectful of the existential roots of their own traditions, exercises itself in a form that is merely speculative and whose modus operandi is not creative, responsive, responsible, etc..!  (1639)

Here I have merely sketched out some observations and reasons as to what a theology should not be, where motivation is mistaken, and, how it should not be exercised. These references are not exhaustive. On the other hand, such adverse characteristics have given this discipline a bad name and if the theologian et al are going to transform and reclaim a secularist sense of positioning, through such re-positioning, then they need to take an existential tack as they sail against such critical headwinds…! (1640)

When dealing with this ‘Western Philosophical Prospect’ should we observe and maintain a definite article? On one hand, it is my contention that philosophy in a ‘Western context’ is conducted with an observance of general rules or principles, integrated in and through such a meta-textual format. On the other hand, we can also see such a project as obviously manifesting itself in and through a vast assembly of prospects. One might uncharitably assume more philosophical positions than the number of philosophers that advance them. We only have to look to see vast philosophical battles of an interminable length and scale going on between idealistic protagonists and realist protagonists, and, that such battles are certainly pursued with as much vigour within such camps and among all other brands and shades of possible philosophical positioning. A rotten log might look integrated but as soon as you walk upon it… it all turns to an amorphous mush and dust. With so much dispute in place between philosophers, how could we see their general discipline as an integrated prospect given such controversial diversity? On the very grounds that they can debate each other and in so doing must have a share in such common meta-textual territory. Without a doubt, though, this semblance of a prospect is also an assemblage of many prospects… innumerable philosophical sub-disciplines… although with enough integrity to operate a vibrant philosophical life-world… where ten thousand flowers can grow and bloom within the confines of this living garden of reflection…. (1641)

Why use this epithet ‘overall’. For the same reason this minor life-world offers an engaged space for such debate. Although the province of this general debate is interminable, still, on the other hand, philosophers do arrive at certain degrees of consensus. Otherwise, they might never be able to move on to debate new topics, new details of the same, find better arguments, take positions and fine tune more responsive paths in re-positioning, etc . (1642)

Is there a Western Prospect or even a ‘Trans-Western’ semblance of one? Given a multitude of styles in argumentation, a ‘vague’ consensus as to the rules of this game..? I would argue yes on both counts. The Western world has evolved with a general understanding and acceptance of the rules of debate, rules for the entabulation of evidence, permitted styles in philosophizing, methods for the evaluation of identity and value formation, etc. This is still reflected in our universities despite diverging from natural philosophy not too long ago, and, a divergence of proponents into modernist and post-modernist cartels; and splitting off into non-feminist, feminist, ethnocentric, linguistic, pseudo-critical fraternities and the like. On the other hand, no discipline is without change and, through dissemination, such a Western paradigm has been replicated in non-Western countries (without completely subverting non-Western forms of philosophical discipline and dissemination). Indeed, traditions have more vigour if they can take on other disciplines outside their usual boundaries, and, through appropriation and accommodation, subsume such successful elements for the performance of deeper forms of philosophical reflection and insight(fullness). (1643)

Are we allowed to perceive these warring factions on this intellectual stage as being proponents of a ‘philosophical’ form of practice… equally re-shaped through a refashioning of both theory and critique? Surely this description names such an enterprise given this commonality of the rules of debate even if this presuppositional land is well trodden upon and driven over without too much critical thought as to what might be ‘beneath’ in this regard? (1644)

Why have I used this world ‘prospect’ rather than ‘project’ or ‘program’, etc? In the course of this extended-essay I have referred to a ‘project’ as a relatively short term ‘program’. But this ‘Philosophical Project’ is not circumscribed, for the foreseeable future at least, by some form of short termism so I have used another expression (so as to not create a confusion in this instance as to what is meant by this term ‘project’ in this instance). Moreover, given the constitutive role this extensive meta-textual format has I have chosen the world ‘prospect’ to also indicate its prospective powers in this regard. In a recognition of circumscribed diversity, we can refer to ‘Prospect’ as ‘Prospect/s’. (1645)

However, given the role of this sense of prospect we need now to ask what roles are played by both meta-philosophical and meta-theological orientations in exposition, and, to what extent an element of the ‘critical’ etc., can be subsumed by these two broad parallel traditions? Granted that philosophical practice is reflective then we can assume that any topic for reflection can be treated in a philosophical fashion providing we do not diverge too far from acceptable standards of examination and dissemination. Similarly, just as philosophy reflects upon its topic so, too, can philosophy reflect upon its own practices, texts, genres of behaviour, modes of dissemination, etc. Thence the formation of our meta-philosophical inquiry. Substitute theological topics and we get a theology, and, reflection upon the same then gives us our meta-theological investigations. On one hand we preserve the same rules of debate, but, on the other, we also transform the same when this form of transformation is called for. Thence these subtle threads of continuity and differentiation between our investigations and their associated topics, and, our investigations and their meta-treatment, hopefully performed in a critical manner, etc. (1646)

Why does such a functioning edifice deserve to be deconstructed, albeit in a partial manner given that we cannot live in a house and completely undermine it at the same time? Deconstruction has many philosophical meanings, but, let it imply a desire to remove forms of undue privilege; removal of defective evidence, arguments and conclusions; improvement of our styles of argumentation; a re-assessment of motivation; and, a more thorough exercise of critical forms of reflection, scrutiny and oversight that, as a consequence, are more productive of identity and value formation; i.e., insightfulness… (1667)


Philosophy has been riven with interminable debates, e.g., realists versus idealists, modernists versus postmodernists, etc. No debate between different parties would be deathly and deadly. Then, again, too much unconstructive debate is also disastrous for a discipline given such endless fission in a seeming destruction of discipline. The roots of such controversies lie in forms of preferentialism; e.g., an over-commitment to a favouring of a phenomenological focalism versus the favouring of a more background globalism, or, a favouring of absolutistic ‘arguments’ versus the favouring of equally untenable relativistic ‘argument’, etc. Or, extending from and beyond this philosophical anarchy we have people expressing and over-stressing the role of the person or individual versus the role of the community or society, or, those who would rather remain faithful to tradition versus those who feel tradition should change in keeping with their perception of the zeitgeist, etc., etc… (1668)


How do we traverse this minefield (or mindfield) of such philosophical inauthenticity without contributing our own pitiful fingerprints or footmarks… as footnotes to the same? (1669)


By attempting to run a critical philosophical economy (in essence a truly existentially oriented economy)… through the adequate and apposite use of the ongoing, overall transcendental suspension. But, let us answer this question in a more roundabout way that might seem to make better sense in a less theoretical, hypothetical manner..? (1670)


Perhaps, by looking at its history, this gestation of the philosophical… we might be able to transcend such shortsightedness in a cooperative spirit engaged in this critical refashioning of this philosophical enterprise? To this end let us look at how a theological contribution may have initiated this philosophical spirit of adventure in the marshalling of our ideas, how forms of preferentialism de-centered both prospects, how secularism has de-theologised this philosophical prospect, and, how a rampant secularist Postmodernism is just as misguided as Modernists and their preoccupations with absolutist argumentation. In effect, without over-emphasizing this contrast, how ‘displaced aspirations’ have tried to replace ‘misplaced aspirations’ without the hegemony of either… Until, hopefully, in this Contemporary era, now upon us, we become more aware of both the history and genesis of these distorted forms of argumentation whilst maintaining, at the same time, the many insights already arrived at in the course of such a dialectical struggle… many often hard won over the long haul of time...?! (1671)


Now, this formulation of misplaced aspirations (associated with Modernism, e.g.) versus displaced aspirations (associated with Postmodernism, e.g.) recognizes this tendency for the former to promote absolutist arguments whereas, in contrast, the latter style on philosophy, when left unrestrained by apposite limits, deconstructs those aspiration to a degree that deconstructs healthy forms of motivation operating in our interpretation of the natural world. Absolutist tendencies of the former create something that is neither directly attainable nor indirectly obtainable. Such aspirations cannot be engaged, i.e., neither encountered nor recognized. Moreover, the ramifications of such non-engagement, through this impossibility to be engaged, have immediate implications theoretically, practically and critically, and, future consequences both theoretically, practically and critically. In a misplacement of aspiration, through Postmodern deconstruction and criticism, the intensity of such redirection is de-stressed through taking on board the flat nature of the suspended landscape. If all (well-formed) positions are equal or near equal in merit then all modernist aspirations, for a start, effectively, will be emasculated, whereas, in truth, what should be deconstructed are all impossible aspiration but not all possible aspiration. (Absolute religious) ‘enlightenment’ might be rendered as unobtainable, but, this does not means we should cease to work towards greater degrees of insight and their ensuing positive unfolding of their ramifications. (1672)


These controversies could be merely listed and described. However, there is a way of seeing how they are related, within a certain schema, by noting their relationship to the overall transcendental suspension in terms of points of mistreatment. Such ‘points’ occur, first, in a temporal sense, with reference to the pre-suspension, the suspension and its de-suspension (and reflection), and, second, in terms of the suspension itself in so far as our gestalt reading recognizes the confluence of points of (textual) focus, an associated (meta-textual) background (of con-text and genre) and the (non-textual) semblance of a co-associated sense of an intentional subject in keeping with that constituted field in question, and, third, the fact that subjectivity can be viewed from an embodied point of view, and embedded and embanked perspectives. These nine points could be modelled in a matrix of 3 x 3 where a distinctive style of aspiration is arrived at in keeping with its relative preference and the relative de-preference of all other polarities that collectively constitute the simulation of identity and value formation. This could be diagrammatically represented in the following manner: (1672)

Typology of Controversies (In Relation to the Overall Transcendental Suspension: Dia. 1

P(re-Suspension)

O(bject)


Embo(died)



S(uspension)


E(go)



Embe(dded)

D(e-Suspension)

W(orld)


Emba(nked) (1673)


Now, this matrix is representative of the following styles in misrepresentation: 

Diagram 2.
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(1674)


Notated in terms of key expressions representing extreme over-commitment:

Diagram 3.

Prejudice


Focalism


Individualism

Valuelessness


Selfishness


Socialism

Carelessness


Globalism


Materialism (1675)


Then, notated in terms of key expressions representing little commitment:

Diagram 4.

Rootlessness


Inattentiveness


Asceticism

Superficialness

Inauthenticness

Enslavement

Amotivatedness

Vagueness


Consumerism (1676)


Let me now comment on these three parallel schemes (and the counter-paralleled last diagram representing a relatively non-commitment or under-commitment in intentional motivation/s). (1677)

Diagram 1. represents our matrix of 3 x 3 sets of aspects (or dialectical moments or significant contrasts). The first column represents the overall transcendental suspension, assuming a relatively effective exercise of the same, in its temporal phases of before this suspension, during the suspension and its suspended suspension, i.e., its de-suspension when the suspension itself is suspended. Through the relative privileging of the pre-suspension we enshrine pre-judgmental ‘prejudices’. Here we have the non-critical or uncritical treatment of misplaced aspirations arrived at through absolutistic tendencies (to extrapolate and reify such imputations beyond their meaningful levels of employment and deployment). Then, in the relative privileging of the suspension, we end up with the ‘flat’ terrain of the Postmodern along with its displaced motivations through an emasculation of its misplaced motivations. The last item aspect in this column is arrived at through the suspension of the suspension, i.e., its de-suspension. Here we are returned to the rugged terrains of the natural world where ramifications, e.g., are reviewed. I.e., present implications and future consequences. However, through privileging the de-suspension, without its effective deliberations, we remove ourselves from a proper appreciation of the ramifications of that intentional state of affairs. (1678)


In our second column we invoke the three moments central to the operation of the overall transcendental suspension (also reflected in the overall hermeneutic circle in terms of a focalizing on ‘parts’, noting our interactions with ‘parts-and-wholes’, and, the role ‘wholes’ play throughout our reflected upon forms of engagement enacted in either relatively critical or non-critical processes of transcendental suspension, etc.). Thence our gestalt focus on the intentional object(-state) or intentional objective as an archetypal Object. Our de-focusing on the intentional objective returns us to its associated background field symbolized as an intentional World. Our review of this relationship, between Object and World, simulating an associated sense of transcendental ego in keeping with the nature of that field hence its symbolic representation by Ego (i.e., as the transcendental ego that is neither absolutely subjective nor absolutely inter-subjective). Thence, in the order noted (as paralleled in ordered analyses and its six archetypal forms of judgment as discussed elsewhere] we find these three central moments of Object, Ego and World. (1679) 


In our third column we are looking at the three existential aspects of embracement that parallel the existential and pro-relational treatment of these three moments as noted in our first two columns, namely, embodiment, embeddedness, and embankment. I.e., that we are embodied with a body in this world as lived, embedded in a sea of relationships exercised through genres of behaviour and arbitrated through meta-genres of behaviour, etc., and, embanked in a world of the environment (with its demands for preservation and conservations, etc.). (1680)


In our second diagram we note types of controversy that arise through extreme forms of over-commitment enacted with respect to these three sets of aspects vis-à-vis this overall transcendental suspension (i.e., w.r.t. the temporal process of the suspension, its central moments and the their existential translation from a pro-relational perspective). (1681)


In the order as noted we find, first, the pre-suspension as indicative of pre-judgment and prejudice as expressed through improperly performed acts of imputation resulting in and reinforcing absolutistic tendencies. Hence the controversy of absolutism. Next, we visit relativism as a reflection of the flat landscape of the suspension that has not been suspended, i.e., de-suspended. In an improperly performed de-suspension of the suspension we find an imperfect intentional comprehension of the judgmental process; i.e., an overlooking of the ramifications of the exercise of that suspension in question, i.e., an overlooking of present implications and future consequences. Hence its notation as a non-consequentialism. Mistreatment of the central moments that constitute the overall transcendental suspension realizes, respectively, realism (and empiricism), egotism, and, idealism (and rationalism). This column alone can delineate major controversial types that bedevil much of traditional philosophy and, in such controversies, philosophical purpose is often overlooked through indulging in this relative waste of time; time better spent being productively philosophical in theoretical (or hypothetical terms of reference), practical and critical terms of reference. The third column indicating, respectively, a tendency to disembody the person through imputational reification; an overlooking of the existential, pro-relational nature of our relationships; and, our misunderstanding the pro-relational nature of our being (at home) in this world as lived. (1682)


In our third diagram we note key expressions that represent extreme forms of over-commitment enacted vis-à-vis these aspects, as points of mistreatment, in this matrix or scheme as outlined. These sins of relative commission being symbolically represented through the following key expressions, namely, prejudice (of absolutistic tendencies and the necessary use of pre-judgments), valuelessness (with such a person having no real values in making either a stand or in overseeing processes of transformation), and, carelessness (given their relative non-interest in the ramification of their actions, etc.); focalism (on too much detail at the expense of fine tuning an understanding of the relational situation in question), selfishness (through a relative non-concern for ramifications (i.e., implications and consequences) and globalism (as a result of too much emphasis being placed upon fields, backgrounds, etc.); individualism, socialism, consumerism, albeit in their extreme forms of over-identification, representing three non-existential attitudes towards embodiment, embeddedness and embankment respectively. (1683)


In contrast, through sins of omission, we have states of relative non-commitment or under-commitment represented in the following, namely, rootlessness, superficialness, amotivatedness (in our non-concern for our lack of concern in apparent implications and future consequences); inattentiveness, inauthenticness, vagueness; asceticism, enslavement (by the other/s or to other/s), and, consumerism (through a broadly understood proliferation of materialistically oriented motivations for possessions, etc). (1684)


In this typology of controversies we can see how, e.g., absolutism and relativism are related to each other, and, how, e.g., an over-preferencing of the process of focus creates extreme focus on realist tendencies and, through the converse, through an over-preference on backgrounds or wholes or fields, idealist tendencies and pre-occupations are created. However, no controversy becomes controversial without the relatively extreme identification through over-commitment of its protagonists to these points of mistreatment. Mistreatment resulting in a distorted process of transcendental reflection through an improperly exercised overall transcendental suspension that results from such preferential over-commitment (whereas, in phenomenological reality, the suspension demands a dynamic balance between all relevant factors in the critical exercise of any suspension)! (1685)

Similarly, through privileging the semblance of the intentional sense of subjectivity, we adopt and adapt misguided notions of ego, self, spirit, soul, etc. (through taking such an attitude beyond its valid limits of employment and deployment, and, this can take either an over-individualism [from the perspective of our embodiment] or an over-communalism [from the perspective of our being in the world with others and its stress on ‘others’ at the expense of the person]). (1686)


I.e., through the relative privileging of our embodiment, effectively, we disembody ourselves in either historical and/or ahistorical terms of reference. Through a privileging of the relational attitude, effectively, we arrive at a non-relationalism where relationships are over-looked inadvisably. Through a privileging of our embankment we arrive at a level of misunderstanding that, essentially, is anti-environmental in orientation [through an excessive stress on totality over non-totality] [with or without religious implications and consequences]) Hence our schema and its link to various forms of mistreatment, oversight, etc., that can emerge from an inapposite or inadequate functioning, of the otherwise apposite and adequate, functioning of the ongoing overall transcendental suspension. Thence a need for (transcendental) rectification to proceed, in all senses, only through the refinement of the functional-content of the overall transcendental suspension itself! (1687)


How are these nine ‘points’ related to the overall transcendental suspension? Again, through not conducting a critical suspension, staying within its confines, or, removing its presence and, therein and thereafter, not being able to fully and critically appreciate the ramifications of what is observed, might be observed or should have been observed? An overall situation, that cannot be assisted with an over-attention to that under focus, or its background and/or the semblance of intentional subjectivity automatically associated with projects, programmes, prospects, minor and major discourses, disciplines, etc. Then, furthermore, our over-involvement or under-involvement with the topic to hand in regard to our embodiment, our embeddedness and our embankment also need to be re-addressed. Our encouraging an overall transcendental suspension to be aired obviating the need to note current simple pathology or complex pathologies in these regards and the expected ramifications stemming from the same. (1688)


Let me, in more detail, follow the particular genesis of two forms of preferentialism in order to indicate this contrast between misplaced aspirations and displaced aspirations. (1689)


Misplaced aspirations come into existence through imputation, extreme extrapolation and reification. On the other hand, displaced aspirations come into existence through an extreme deconstruction of misplaced aspirations. Misplaced aspirations come into existence through imputations taken beyond their level of possible employment and consequential deployment, and, devolve from a mistreatment of gestalt focus, gestalt backgrounding and/or gestalt subjectification. So, e.g., in the over-employment and over-deployment of intentional subjectivity the imputation of a subject is mistreated as a form of concrete subjectivity equated with the misplaced notions of ego, spirit, self and/or soul, etc. Without a doubt we enjoy and suffer intentionally derived forms of subjectivity but that does not permit us to model our existence in some parallel form of an unchanging universe. As a consequence, our aspirations attached to such imputations are too heavily invested with these impossible characteristics; thence their misplacement in the Life-World through an inability to find such imputations in a phenomenal-phenomenological world as lived. In contrast, aspirations associated with such modelling are deconstructed on the flat, flattened and flattening terrain of the suspension that is not subsequently de-suspended. So, as a consequence, misplaced aspirations, albeit unobtainable in reality, are now treated as displaced possibilities in which their core aspiration(al motivation), effectively, is emasculated. Taking a middle path, instead, would have ensured that aspirations, despite their imputational status, should still be rendered as directly attainable and/or indirectly obtainable. In other words, but not in absolute terms of reference. That the insights embedded in such aspirations are to be rendered operatable by being engaged as imputations qua imputations with all the limitations entailed in such phenomenological ‘entities’ (as merely ‘desired possibilities’ rather than as impossible to realize ‘absolutistic objectives’). Thence their non-misplacement, as impossible objectives, through such imputations being treated as possible states of affairs that could be attained and/or obtained (as proxies) albeit in relative, non-absolute terms of reference. Equally, misplaced aspirations are not radically deconstructed and rendered as displaced aspirations by taking a middle path between the root causes of such misplacement and displacement. Effectively, investing the existential value of such aspirations and enriching the same when and where found to be relevant to our passage through the Life-World, through existential enrichment, as thematized and expressed in and through (and beyond) this world as lived… (1690)


The raw material, so to speak, for such misplacement or displacement (of that misplacement) is realized through forms of preferentialism associated with the three moments of the overall transcendental suspension (as noted in our central or second column in this schema) (as mirrored in the overall hermeneutic circle of comprehension), namely, focus (on relative parts), background (attention to relative wholes) and their interaction on the (existential and subjective) significance associated with the interaction of the former (as joint parts-and-wholes). As classified (in the former diagram), an over-attention on focus (or texts, parts, etc.) gives us the misguided philosophies of realism, or empiricism, etc., when enacted beyond relevant levels of employment and deployment. Similarly, an over emphasis upon gestalt backgrounds (or either meta-textual genres or con-texts of presentation, etc.) are characteristic of idealism, rationalism, and other similar forms of defective philosophising. (1691)


Noting the above, in a more complex reading, w.r.t., a realist’s over-emphasis upon a gestalt sense of focus in a pre-suspensional state would create an uncritical form of realism. Or, i.e., an absolutist(ic) form of realism. Then, over-emphasis upon the suspension, with a relative lack of de-suspension, would produce an uncritical form of relativism, namely, a relativist form of realism. Then, instead, if de-suspension is over-focused upon, we would get another short-sighted form of uncritical realism. The same applying to idealism (and rationalism, etc.) or misguided notions of egotism wherein a conceptual sense of self is reified beyond its possible limits of employment and deployment. In all instances when, in effect, imputations are not treated as mere imputations qua imputations, etc! Our use of such ‘distortions’ may well appear to work in natural discourses, given their metaphorical treatment, however, in a critical, philosophical frame of reference such absolutistic and/or relativistic tendencies and habits can only generate interminable controversies along with a general lack of a deep phenomenological, hermeneutical and/or existential insightfulness! (1692)


For the sake of simplicity the reader might merely prefer to note the phenomenological origins of realism (through over intentional focus) and idealism (through over-attention to intentional fields), and, with pre-critical treatment applying to the pre-suspension through an over-extrapolation and reification of imputation, and, being metaphorically trapped in the suspension through its relative non-de-suspension. Thence misplaced aspirations will arise through the over-reification of imputations whilst their displacement will arise through their extreme deconstruction within and on the flat terrain of the non-de-suspended suspension. In their place we should strive to treat imputations as imputations through neither over-reification nor through an over-deconstruction of the former. (1693)


An inadequate post-suspended treatment of our intentional constructions, in effect, will divorce us from their full ramifications, i.e., present implications and future consequences; i.e., encourage inauthentic forms of interaction through such misguided notions as to how engagement should be ‘engaged’ (which, in contrast, should be existentially engaged through the existential treatment of our embodiment, embeddedness and embankment) (and demanding apposite and adequate forms of preservation, conservation, investment, divestment as noted elsewhere in the course of this extended essay). (1694)


So, going down the columns of our matrix (as diagrammed) we would note that a preferencing, an over-attention, an over-commitment, etc., to these aspects (of the overall transcendental suspension) produces distinctive points of mistreatment. Thence this delineation of our topography of controversy (in which controversial elements can be classified in accordance with their root cause/s centered in these points of mistreatment). We should also note, as discussed, that there is a pale parallel to this topography when there is a form of mistreatment through an under-emphasis placed upon these same aspects of the overall transcendental suspension. So, e.g., a relative lack of emphasis upon our embodiment might be recognized in various forms of asceticism, etc? (1695)


How is philosophy (and theology, meta-philosophy, meta-theology, etc.) distorted through these eighteen forms of distortion? Through the misguided creation of patterns of improper, inappropriate, and inauthentic enaction… as well as being enmeshed with their respective interminable controversies associated with such defective positioning/s. (1696)


That, in effect, whatever assists the functioning of an ongoing overall transcendental suspension promotes insightfulness, and v.v. (in so far as we intuit a deeper understanding of the functional-content of that same suspension)! That, conversely, whatever obstructs the functional-content of that suspension creates an associated distinctive type of non-insightfulness in keeping with those characteristics. That, by noting the phenomenological nature of such characteristics, we should be able to delineate and diagnose that distinctive type of misunderstanding and obviate and defuse all controversial elements devolving from such relative insightlessness. Thence, through such reversion, instituting the conditions for inducing processes of insight to evolve through our critical re-engagement with that phenomenon or phenomena in question. To this end let us now examine the ramifications this critical approach has for a reconstruction of The Overall Trans-Western Philosophical Prospect (and the consequences this has for the possible reconstruction of a Theological Prospect?)?
 (1697)


Given that a first philosophy (este philsophie) is ruled out (having ruled out all forms of absolutism), and, given that we also rule out the value of mere opinion (as anything other than the value of that opinion qua opinion and, therefore, all forms of relativism) then we must ask how is philosophy to be conducted (along with other potential allied disciplines, e.g., theology)? Or, put more simply, how should philosophical reflection be conducted (assuming such a task is possible to perform?)? (1698)


As noted elsewhere, we should attend to what already is to hand (as argued in a transcendental philosophy). But, how should our reflections be enacted given that we need an appropriate and critical format for performing this type of task? This has been outlined in my treatment of the overall transcendental suspension (and its parallel in the overall hermeneutic circle of comprehension) as a heuristic device. In effect, this specific meta-textual format notes a number of instructions organizing interactions between a variety of possible content and processes; the latter utilized in the manipulation of the former, etc.
 W.r.t. content we note those appearances to hand, seek correlations between the same, seek accommodations, note processes of transformations, etc., and by such comparison seeks patterns of alignment that suggest we are moving into a closer process of alignment with things as they are as they are as they are found to be there for-us (without invoking any form of representationalism, short-sighted empiricism, external world/s versus internal world/s, concepts of a noumenal world, etc. ‘Reality’ in a natural sense being redefined through a transcendental appreciation of the relative richness of modal interactions found to hand in our examinations of such appearances in and through those formats found to be applicable and profitable in that regard. Just, then, what is to be found to hand that can be appropriated by the critical transcendental philosopher? Correlations, accommodations, transformations, processes of alignment, etc. By ‘etc.’ what is meant? Critical meta-textual procedures, as defined in and through genres (that parallel behaviour and interpretation), etc. Therefore, the implication of a critical hermeneutics along with a critical set of existential approaches that emerge from the interactions of the former. These phenomenological, hermeneutical, and existential inputs themselves mirroring the overall transcendental suspensions/the overall hermeneutic circle/s engaged in such acts of correlation, etc. This transcendental approach merely looks at intentional objectives in order to determine the apparent configurations of objectives relevant to the terms of reference invoked meta-textually, and discern their apparent constitutions, in intentional consciousness in order to observe these correlations, etc. This occurs on a first level of analytical examination and synthetical investigation as defined by the exercise of those meta-textual genre or genres invoked in the realization of this pursuit. On a second level of analytical examination and synthetical investigation we look at the apparent constitution of those genres invoked, to be noted through their performances, as apparently utilized in the presentation, representation and re-presentation of such intentionally organized information. On a third level of analytical examination and synthetical investigation we look at the apparent meta-meta-textual constitution of those meta-genres invoked in a critical appreciation of those meta-textual genres being exercised in the organization of those text(ual report)s, etc., etc. Much of this is done intuitively through noting correlations through comparative proximity (as relative similarity) or non-proximity (as relative difference). Indeed, much of this work is already enshrined in our prejudices as pre-judgments as the natural starting point for the emergence of systems of identity and value formation. To some extent our imaging of the world, through metaphors, etc., e.g., ‘my’ representations of it, are not without some degree of resemblance to this ‘our’ world as lived… and that through ongoing processes of analysis and synthesis, within the suspension (a.k.a. as the hermeneutic circle of comprehension), simulations are engendered to which we find varying degrees of apparent alignment through forms of correlations discerned therein. (1699)


E.g., let us return to this now famous fruit bowl situated in the kitchen. I see a bowl ‘called’ the ‘fruit bowl’ and find within it, sure enough, two shiny red apples. When I went to be bed last night I remember seeing those two pieces of fruit there and making a mental note of taking one with me to eat when I was to walk through the nearby park on the way to see a friend that morning. Other correlations spring to mind, namely, my recollections of having bought a half dozen of these red eating apples a few days previously, and, having eaten some of them, etc. Then, we know we know what an apple is even though it might be hard to describe it to a person who had never seen and eaten one before. But a person who had not seen one would be told that it is a piece of edible fruit that in this instance is a bright, shiny read in colour and very sweet to eat. If they know “what a ‘bowl’ is, what pieces of fruit are in general, and, what is shiny and red all over” then we could ask instruct them, through simple instructions, to go to the kitchen and get them to choose and apple I this fruit bawl and try one for the first time. Our world is already highly correlated. We come to know what pieces of fruit are in a wide variety of forms, that they are considered edible, etc. Correlations occurring on a number of levels in epistemological organization from our emotional recollections to our perceptual recollection, from our theories of the world invoked in our constructive appreciation of the world, to memories, our education, definitions in dictionaries, what people have told us and from what we have read, etc., etc. In effect, the richness of a world where everything has multiple connection to everything else and where a determination of what is apparently ‘real’ is more correctly determined in reference to the relative comparative richness of these connections and their previous and current forms of alignment as discerned prior to such reflections or concurrently with the same, or, even as retrospectively speculated upon. I know there were two apples in that fruit bowl and hope there is at least one still there in the morning…. (1700)


In reconstructing this Philosophical Prospect, effectively, we are re-questioning and re-answering considerations of ‘what’, ‘why’ and ‘how’. What is philosophy? A critically enacted process of reflection (in keeping with the adoption and adaption of philosophical genres). Therefore, this reconstruction must entail the re-adoption of this Prospect and its re-adaptation. In a negative sense we no longer accept the use of first principles, misplaced aspirations and other artefacts generated in an absolutistic framework. Equally, we dismiss a relativistic framework, misplaced aspirations, and other relativistic artefacts. On the positive side of this ledger, as intimated, we use correlations, accommodations, progressive forms of alignments, transformation, etc., within a transcendental phenomenological framework as well as utilizing critical hermeneutical and existential strategies centered in the apposite and adequate utilization of an ongoing, overall transcendental suspension… (1701)


But why do philosophy (and for that matter theology as well [given that the latter depends on the former for its critical formulation, expression, practical treatment, exegesis, etc])? Because we could not go anywhere, in and through intentional consciousness, without reflection upon the same, and, what facilitates such reflection better expedites our passage through this World-of-Life… by doing so in a more richly thematized format and form which, therein, fleshes out this world as lived…
  (1702)


So, how do we do philosophy (and, by extension, theology?)? By noting the two sides to this philosophical ledger by both removing absolutistic and relativistic practices and instituting practices that are critically enacted on a middle path between the former. Just as a theology should be consistent and non-contradictory, coherent and conceivable, and, practically applicable and existentially viable so, too, should a philosophy comply with these six simple requirements as just listed. Let us look more closely at these requirements, returning to matters of motivation at a later point in this extended essay. (1703)


First let me define these requirements. (1704)

Consistency: That between meta-textual format/s and issued text/s there is a relative lack of variance or dissonance, i.e., an apposite and adequate degree of resolution has been realized in the formation of those cross-related texts. (1705)

Non-contradictoriness: That within the use of meta-textual format/s and con-texts (as contextual fields of presentation), and, within the articulation of text/s there is a relative lack of variance or dissonance; i.e., an apposite and adequate degree of resolution has been realized in the formation of those extra-related texts and intra-related texts. (1706)


Coherency: Texts are generally issued in such a format and form that allows them to remain a set; i.e., is able to present itself as a set through a commonality of structure (be that in terms of texts, meta-texts, con-texts, non-textual reports concerning value formation, etc. (1707)


Conceivability: Is the arrival of a fifth order in possibility, i.e., can this philosophical approach be envisaged, exercised and critiqued in a fifth order of comprehension. (1708)


Practicality: Wherein such insights and practices entailed proffer an amplification in identity and value; i.e., the theoretical or hypothetical dimension can be found to enter a practical and productive form of accommodation. (1709)


Viability: The degree to which that overall philosophy in question can be demonstrated as enriching textual formation; i.e., as represented through a corresponding amplification of a comparatively positive existential orientation co-associated with the transformation of all relevant identity and value formation. (1710)


The criteria above are proffered as one of a few first steps in this process of reconstruction. Moreover, as noted on other occasions, any incremental process that persists in the same direction of iteration will finally reach a point of bifurcation wherein the phenomenon or phenomena in question take on a chaotic complexion. I would argue that this process of reconstruction would, at some point, realize this state of re-self-organization and, then and thereafter, become a process of re-construction. And that the same could well apply to the process of deconstruction. Hopefully, through such chaotic transformation, arriving at a more systematic way of doing critical philosophy with enhanced forms of identity and value formation that would relatively recommend such constructs, i.e., pragmatically assist such examinations and investigations. (1711)


In the light of the above, how do we engineer positive forms of chaotic transformation, and, what do we do in order to proceed with these critical processes of deconstruction and reconstruction (i.e., critically enacted re-construction)? (1712)


As noted, deconstruction has a negative arm and a positive arm: through critique we no longer travel down those cul de sacs. Recognizing problematic texts, genres, etc., we either avoid the same or re-adapt them in such a manner so as to neutralize their previous defects. In reconstruction we do something similar avoiding what should be avoided and promoting what should be promoted through re-adoption and re-adaptation. (1713)


It should be obvious by now that a credible philosophy based on absolutistic first principles does not exist, being neither impossible to engage since its intentional object(ive)s can be neither ontologically encountered nor epistemologically recognized! That, equally, we also should have no truck with relativism and its relative non-usefulness given that the contours of our world as lived are not flat and featureless but rugged and definitive in ways often unexpected.  So, what do we put in its place? A ‘positionless-position’ to the effect that we take what is already to hand, in phenomenal-phenomenological experience, as our place to begin. There we identify correlations and counter-correlations, accommodations that result, and v.v.; processes of alignment; progressive patterns of ‘closer’ alignment; transformational pathways that establish this sense of progressive, albeit provisional, enrichment; forms of examination and investigation that promote richer and more productive patterns in identity and value formation; critical forms of reflection that refine our texts, genres, con-texts, non-textual forms of existential evaluation, etc., as well refining our philosophical tools that appear to critically promote the same, i.e., perfecting those techniques that seem to foster these amplified forms of insightfulness, etc., whilst at the same time being mindful of chaotic processes of re-direction in the hope that we can further oversee more positive, existential forms in such engineering, etc. (1714)


In this pursuit of reconstruction let me work my way through both the simplicity and complexity of its intentional redesign. (1715)


In simple terms we avoid all philosophies masquerading behind the impossible application of first principles and their misplaced aspirational artefacts, equally avoiding all forms of relativism and their displaced artefacts, and, it their stead, note correlations through forms of accommodation, note and engineer progressive forms of closer alignment, critically discern the ramifications of relevant transformations, and, in these theoretical, practical and critical processes refine our philosophical tools of phenomenological, hermeneutical and existential engagement that further promote such ensuing insight. In all of this we note the central role of the apposite and adequately enacted, ongoing, overall transcendental suspension (and its parallels to the overall hermeneutic circle, etc.).
 (1716)


However, let us now unpack the complexity of these formulae (given that the devil, as always, is in the detail). (1717)


How do we observe correlations? Through the framework of accommodations. Let us return to this famous fruit bowl in the kitchen. How do we know we have a certain number of apples in that bowl, should there have been apples in that same bowl? We could go into the kitchen and just look and either make a rough estimate of the number of apples we find there, or we could individually count them. In a fruit bowl we usually find whole apples, usually intact, and not chopped in half. Again, we don’t usually find apples that are half eaten or that are starting to rot away. In our visual field we see these round shiny blobs of colour, and, from experience, can usually determine whether they are apples or not and how many there might be. Such reflections don’t usually take too long. Just what correlations are involved? We see the visual proximity of a number of round pieces of fruit that are red and shiny and duly count them or make a rough estimate of how many pieces are left. We correlate the apple images; correlate this set to note, if it were to be the case, that other types of fruit, aw well, might be there in this same fruit bowl? There could even be pieces of wax fruit or plastic fruit hiding in that same bowl. Perceiving a piece of plastic fruit, we know, however close it may look like an apple, at the end of the day it would not taste like an apple. In intentional terms of reference, in this regard, for the most part, we are making correlations between phenomenological interpretations on various levels of integrated modal holism or otherwise. We make correlations on similarity, or perceived identity should that be the case. Between pieces of fruit and pieces of realist plastic fruit we can make counter-correlations. Or, counter-correlations between different types of fruit, or, how much fruit is left after we put it in this fruit bowl a couple of days ago. Now if correlations are between similarity or identity can we have a correlationship between a word and its reference, or, a word and the objective as intended? Yes and no. It all depends on the frame of reference being exercised. Moreover, correlations, in their engagement, can never be absolute. We see different apples and despite their differences integrate them in a mental set called ‘apples’ on the grounds of certain modal similarities like colour, size, shape, possessing a shiny surface, etc. Of course, we look upon apples as a food and prefer those apples that taste sweet and are found ripe, crisp and juicy as we eat them. So, in this regard, even though a plastic apple might look very realistic hopefully it does not have an apple like taste or flavour! So, given that sets of correlations are never absolute implies that similarity operates within the parameters of a certain field, or set of fields, that are judged to possess a certain eidetic integrity and powers to generate a range of different but similar objects within this associated field. So, apples can be shades of red, certain sizes that are relatively bigger or smaller in extent, possess varying degrees of ripeness and sweetness, possess a certain uniqueness in flavour when tasted, etc. These fields of eidetic-like variation, in effect, being accommodations that allow us to make these correlations in the first place. So, the fruit bowl is under the scrutiny of such reflection, we note a certain range of appleness given that these apples are red and shiny, etc., are ripe and not green, etc. Just as correlations demand accommodations so do counter-correlations. In this fruit bowl there is one green apple. But, it is still seen as an apple despite all the other apples being red and shiny. Through a requisite form, or rather, format, as a meta-textual genre, or a set of genres, that allows us to make these different forms of discrimination. But, although we need accommodational fields in order to perform correlations and/or counter-correlations, we also need those correlations in experience in order to form apposite forms of accommodation, and v.v., etc. Thence this mutually self-defining dialectic between both correlations and accommodations. (1718)


For what purpose are correlations correlated? To clarify phenomenological features in textual terms of reference in accordance with the meta-textual genres as apparently intended, and, to correlate sets of correlations in a progressive thematization of alignment. Assisting both pursuits we have the simulation of transformations, through the use of apposite operations, be they enacted in non-virtual or virtual terms of reference (in this process of correlation and correlating such correlations [in order to enact closer alignment]). Let me outline what is being promoted in this regard. (1719)


Let me return to this bowl of fruit. I think there are two apples left. There were two apples there last night. The person with whom I share this house might eat one in the morning leaving at least one when I come down for breakfast. I come down for breakfast and find there are still two apples in that bowl. I have correlated by expectations with my recent perceptions to find that my understanding of the reality of that situation is correct and has been verified by my latest perception of that situation. In other words, not only have my recollections, expectations and perceptions all been correlated but it would be safe to say that my understanding of that current situation is also in alignment with ‘reality’. Hence there is a difference in this regard between ‘correlations’ and ‘alignments’. But what is this ‘reality’ (so problematic for philosophers but, rarely, for the lay-person)? Given that both absolutistic and relativistic versions of reality’ are automatically ruled out of court, how do we approach this topic in a critical fashion in keeping with the claims of this reconstructed way of doing ‘our critically enacted philosophical reflections’? By adopting and adapting a carefully enacted transcendental phenomenological examination and investigation. Let me clearly explain what is at stake here. (1720)


By ‘phenomenological’ is meant our scrutiny of ‘texts’. In a transcendental phenomenology we look at how those appearances are put together through examining correlations within and between texts, as well as examining their meta-textual genre contexts and all other relevant con-textual fields of presentation, etc. In the latter situation we look at the context of presentation minus all meta-textual genre contributions in order to focus on the genesis of our intentional objectives in this overall field of the meta-textual. In this case by attending to the bowl in the kitchen and seeing how it frames those two remaining apples in that fruit bowl without direct reference to the genre of apple identification. By ‘examination’ we focus on our reading of the intentional configuration of that local region under such scrutiny. By ‘investigation’ we are referring more to a global oriented form of scrutiny where we are effectively rationalizing our research in the apparent light of our findings should those ‘findings’ be realized in both our examinations and investigations. What difference does a transcendental attitude make in the enaction of our reflections? It means we are interested in ‘transcendental constitution’ per se and not so much the apparent nature and reality of the texts in question. I.e., how our appearances, as texts, are read in terms of their apparent being put together in intentional consciousness. In effect, reflecting upon our reflections. Our point of reference, in this regard, being trans-intentional, or, in effect, what is judged in trans-cognitive terms of reference. In this, an appreciation of the meta-textual dimension helps us to discern, through the selective use of genre, what types of intentional constitution are being focused and manipulated, etc. so, we are seeing things when we perceive visually, or, we are reading a text when we are doing just that, etc. Or, at this moment, I am looking at this fruit bowl and passively looking at it… about to actively engage the same by taking one of those apples to eat… (1721)


In all of this how do I know I am in alignment with so-called ‘reality’? Although we might claim “we can see reality” and “we can see we are in a state of alignment” the truth of the matter is both more simple and more complex. There is no other reality, only this world as lived. On the other hand, being in a state of conformity with our constructed understanding of this world as lived implies a harmonized form of correlational synthesis. A state of affairs that also rewards us for being in alignment with the way things are thought to appear in intentional consciousness. Being rewarded through both a richer, passive appreciation and an enriched, active, more powerful engagement with that situation in question. Just as my desire to eat an apple would not be satisfied if I were to take a wax ‘piece of fruit’ thinking it to be ‘real’. That piece of wax ‘fruit’ may look like an apple, indeed, like these apples that have been in this very fruit bowl, but, I don’t recommend that you eat one. In essence ‘eating a wax apple’ is quite different from eating an ‘apple’ (regarded as a fully-fledged apple. The reality of the ‘apple-like experience’ being determined in terms of modal richness, expectations, both met and unmet, and, the richness of its ramifications for you who engage with this ‘apple’; i.e., in terms of its present implications and future consequences. So, as noted on numerous occasions a dream apple might be very tasty (when you ‘eat’ it in your dream) it still does not physiological satisfy you in the manner a ‘real’ apple does. So, ‘real apples’ look like apples have a flavour and are nourishing. Anything that falls short of those expectations, among others, will be deemed ‘less real’ in terms of our experience of its modal richness, a relative meeting of our expectations, a full appreciation of the ramifications of that experience in question, etc., etc. On the other hand, we should also recognize that all experiences are experienced and real as experiences per se, only, that all experiences are different and in their differences can we separate the full apple-like experiences from those experiences that have some partial apple-likeness only. By these stratagems, more intuitively appreciated, often through habit or reflex, enacted without much thought, that we find we are able to sort apples from apples or from oranges, and from other pieces of fruit, or, from other things that are eaten… or that are not eaten… (1722)


This is a phenomenal-phenomenological approach to our experience of ‘reality’, and, 

stands in no need of our having to invoke a reality behind appearances, a so-called ‘external’ world’, a noumenal reality, a trans-empirical ability to see a correspondence between our ideas and images and the so-call things themselves, etc., etc! (1723)


This phenomenological vision of reality granted, how is alignment to be progressively realized? Through a comparative preservation and conservation of the expected richness of our modal appreciations. In other words, with enrichment we find we are being rewarded for such progressively realized alignment. By ‘preservation’ we intend no loss in comparative explorations. By ‘conservation’ we mean an amplification of this process of identity and value formation. A multi-modal approach is also implied. Given that the ‘relative real’, through its richer modal spectrum, also can be approached from a greater number of perspectives (and hence ruling out the relatively poverty stricken world of simulations that are deemed merely virtual). (1724)


Alignment is a process, and, as a process, is realized through re-alignment. Each stage, in alignment, from a pragmatic point of view usually expressing itself with a greater semblance of modal density (in that apparent spectrum), modal intensity, etc. (as discussed elsewhere). An apparent relative modal richness is also often indicative of a multi-order phenomenon to the extent that the co-option of a larger number of different fields of ordered engagement also usually implies a greater semblance of ‘reality’ in this phenomenological sense. Of course the entry and successful exercise of the sixth field of factual discernment cement the classical meaning of what is usually meant by these terms of real, reality, realization, etc. (1725)


‘Re-alignment’ is also realized, in part, through a re-de-mis-alignment where errors are progressively rectified. (1726)


In our reconstruction of the theoretical, practical and critical philosophical landscape these notion of phenomenal-phenomenological experience (of reality) are usually joined by hermeneutical and existential aspects or dimensions in order to complete this picture…. And by such means account for this phenomenon of our being able to discriminate the ‘relatively real’ from the ‘relatively less real’ and deal with this phenomenon in terms of degrees (through progressive processes of alignment [through ongoing re-alignment, in part, through re-de-mis-alignment, etc.]). It is true you cannot be ‘half-pregnant’, so ‘how could you be half real?’, but, in our experience of the relatively real, as a process, we need to arrive at that evidential point of relative certainty in order to then express a considered opinion one way or the other… a task that takes time and a need to make satisfactory progress… that cannot nor should not be underwritten in absolutist terms of reference… even, though, in natural experience certainty can often ‘feel’ certain and in a propositional form that would be very safe to bet upon on many, if not, most occasions… if one has an evidential basis to make such judgments and one is not operating in a psychotic or pseudo-psychotic state (of false certainty). (1727)


Correlations are naturally multi-modal, by reference to the very nature of intentional consciousness. In our attempts to understand the nature of ‘thinking thought’ we find it is only through relational contrasts that intentional significance can be hierarchically constituted in the psyche and emerge through thematization. Hence the natural modes impressions and mood; perceptions and conceptions; judgments; cognitive focalization on ‘texts’, background utilization of con-texts, meta-textual genres, non-textual inputs in identity and value formation, associations with various minor life-worlds, major and minor discourses, disciplines, etc., besides the nuances of language, thinking what other people appear to think, historical forces at work, a range of critiques, etc., etc. so, obviously, intentional consciousness, reflecting this, is multi-modal. Dealing with such an aspect, in reference to the objective in question, as the topic or set of topics, etc., must involve an enormous amount of correlation to just get started. A prime task of the philosopher et al, if not the main task, is to take such correlations that have already been arrived at and critically enquestion the same in such a manner so as to render this ‘evidential material’ in an evidential mode. I.e., ‘seeing’ what is to hand for what it is worth in intentional terms of reference. I.e., finding an alignment with the constitution of that under such scrutiny. Hence alignment, realized through re-alignment and re-de-mis-alignment, is our finding a more accurate correlation with sets of correlations already to hand or about to come to hand through forms of non-critical and/or critical scrutiny. So, correlations… and correlated correlations producing/reproducing/re-producing processes of alignment through re-alignment, etc. In effect, our correlations become re(-)organized and consolidated. In this critical light, the observation of working our way from the top down or from the bottom up should be re-translated to imply ‘working our way form the middle up and/or working our way from the middle down (given that we are no longer beholden to a dogmatic absolutist philosophy that runs with imputations that are either impossible forms of absolutistic transcendence or absolutistic immanence. Neither are we, for that matter, beholden to the flat, unnatural perspectives of the vacuous relativist. (1728)


Progressive forms of alignment, therefore, are realized through such processes of consolidation that oversee this critical re-thematization of the intentional constitution of that in question to the extent that that is both possible and profitable. I.e., determining a philosophical difference and, hoping, it makes a difference in the positive form of a meta-philosophical difference! A ‘positive meta-difference’ arising when there is a relative overall enrichment in both identity and value formation… in the relevant course of our current preoccupations. So, if were to attend a movie that portrays itself as a ‘comedy’ we would hope to find ourselves laughing or, at least, be amused in humorous fashion. Similarly, when we are dealing with a certain set of intentional objectives, be they philosophical or otherwise in scope, we would hope that we would profit through such deliberations, i.e., pleasantly or neutrally realize the implications and consequential objectives wittingly or unwittingly associated with the same. (1729)


So, from correlations to alignments… through a correlation of such correlations. How is such a process to be critically evaluated in our critical reflections? Through meta-alignment. I.e., through a careful correlation of such alignments… and an ensuing critique of such re-alignment (should that arise). To this end let me (re)introduce the concepts of operations, transformations, transformational retreatments, processes of identity and value formation, etc. (1730)


Imagine it is morning and you are hungry, and, in a rush to meet an appointment for an important interview which you don’t wish to be late for. No time for breakfast and so you grab an apple from the fruit bowl and duly eat it as you head off. Now, on awakening, you know there is an apple in this fruit bowl and assume it is still there. You confirm this fact by looking at this fruit bowl. So, your expectation that there is still at least one apple in this fruit bowl is confirmed. In effect we have a correlation between this expectation and its visual confirmation. However, it is our desire to not to just look at this apple but also eat it. Your hand reaches out and takes it from the bowl. Your desire to eat this apple and your ability to grasp that apple in order to eat it also is in a positive state of correlation. Moreover, your desire to eat it, through such correlated enaction, is also now about to be achieved. In order to visually confirm that at least one apple is in the fruit bowl you must enter that room and see the same. Then, to realize your desire to eat it you must be in a position to appropriate that apple by grasping it and then set about eating it. The realization of such correlations is achieved through enacted operations that rearrange the world in such a manner so as to assist us in the successful transformations sought, as intended, as envisaged in these missions. Hence, in walking to the kitchen, we find at least one apple as expected, we grasp this chosen piece of fruit and then set about our eating it. The individual possibilities of these processes of enactions
 is envisaged and then duly realized in and through the relevant sequence of operations, namely, walking to the kitchen, looking at the fruit bowl in order to find at least one apple and then grasping it in order to eat that same apple, etc. The successful realization of such enactions factually establishes our sixth order intentions: yes, there is at least one apple, I can grasp it and eat it… and this overall sequence was successfully enacted as intended. How are such operations put into effect in philosophic terms of reference? How can virtual enactions meet with non-virtual enaction? Through a manipulation of chaotic phenomena that allow us to enter into this world in such a manner as envisaged and operated in such a manner that the envisaged transformation can be realized (baring unintended consequences, mis-consequences arising from imperfectly executed enactions, etc.). These individual actions being operations. ‘Operations’ are defined in their genre/s of origination and express the sense intended therein. Such operations taking both virtual and non-virtual parallel forms given that to intend a certain action implies, hopefully, our intentional ability to successfully enact their virtual enactment in non-virtual terms of reference should that be our ultimate intention. How is such enactment organize? Through chaotic re-organization orchestrated through incremental re-iterations that arrive at such sought after re-directed processes of re-self-organization. Our critical reflections proceeding along the same lines, albeit in virtual terms of reference unless processes of intervention are actively engineered. Hence correlations, correlated correlations as processes of alignment, and, as well, correlations of alignment realized in critical reflection, etc., that can inform us if our non-virtual enactions have realized and in what form that realization has been arrived at. In this last regard, thence the practicality of the critical dimension, i.e., in informing us as to how re-aligned we have become or not become through patterns of intervention (or non-intervention). (1731)


Let me look more closely at how we can intervene in this world as lived through modelling what seems to be in play in this regard. Each intentional moment is arrived at through chaotic re-direction. But, re-direction can only start from where the previous moment left off. A journey begins beneath through our taking a first step, etc. Similarly, to orchestrate a certain process of intentional directedness we would need to set in motion such an intention through incrementally establishing effective pre-conditions in this regard. To see the apple in the kitchen I need to be in the kitchen and so I| walk there. To grasp that apple, I need to be within arm’s length, etc. We could say that each intentional moment is pregnant with certain possibilities which could be or might not be enacted. I could walk to the bathroom or I could walk to the kitchen. Or, I could stay in bed. What I cannot do is fly to the kitchen except in my imagination, etc. Then, eating this apple I head off to this interview knowing I now have more than enough time to get there. The ‘internal’ interface between each intentional moment can be treated as chaotic but instantiating, more often, more of the same (in a reinforcement of intentions already decisively pre-decided upon). Then, ‘externally’ to each moment we can also have the possibility of relatively radical re-direction if the pre-conditions for the same are in place and the necessary chaotic trigger/s also establishes the same. I attend this interview and some how impress the interviewing panel that I would be the best candidate and, thereby, initiate a moment in re-direction over the course of my working life. For us the world is ‘determined’ in a complex manner through causal determinism, pre-determination and chaotic modes of intervention and non-intervention… often beyond our control even though much of our lives are also spent endlessly repeating ourselves (and not always with the same ensuing consequences and responses)…. (1732)


In the light of the observations and modelling above how might we better envisage this manipulation of the world through the enactive interventions of these intentionally directed ‘operations’? Just how is the world transformed through the enaction of our intentions? (1733)


The exercise of our intentions is not just intentional but also pre-intentional, trans-intentional and post-intentional. To walk to the kitchen, I had to learn how to walk as a child. I need to feel hungry in order to find the emotional intensity that will motivate my walking to the kitchen in order to eat that apple. All of this is enacted in the relevant genres of behaviour and interpretation. I perceive myself to be hungry and invoke the genres of walking, walking to the kitchen to find that apple, see it and eat the same. I also entertain certain expectations that that apple will be there and be nice to eat, etc. All of this is overseen trans-intentionally through a series of judgmental deliberations. It is true ‘I expect at least one apple to be in the fruit bowl’, ‘that it is ripe’, ‘that I can walk to the kitchen and will see it’, and found ‘that it was very delicious, most juicy, crunchy and perfectly ripe’… Post-intentionally I find I have sated my breakfast hunger for a short period of time… giving me enough time to buy a coffee and croissant before this interview. So, obviously, the intentional is truly immersed in a sea of the pre-intentional, trans-intentional and post-intentional… without even invoking ethical and pragmatical considerations, other considerations concerning other forms of identity and value formation, etc. (1734)


So, effectively, the enaction of our intentions can be seen as a chaotic world overlaid on an even more chaotic world relatively ‘internal’ to the intentional moment or sequence/s of moments… Thus, on such a slippery world we stand; we walk, we live… and die…. (1735)


Like fleas on the back of fleas, and so on, our intentional existences have a hidden dimensional depth whilst also demonstrating a relatively superficial dialectical firmness and fluidity that allows us to set in train various courses of intentional directedness… but never with an absolute assuredness that we will arrive at those places exactly as envisaged. At least, for the main part, we will know when we have arrived or have not arrived or might arrive or might never arrive… depending on how insightful we have become. I.e., finding an insightful appreciation, to some extent, neither absolutely present nor absolutely absent, that informs us as to how aligned or mis-aligned or non-aligned we have become in the course of those envisaged trajectories. Thence correlations… to correlated correlations as alignments… to re-aligned alignments through a correlation of alignments, etc. All achieved or not achieved through the intervention of certain intentionally directed operations that we hope will set in train the requisite transformations, as the envisaged transformational interventions as expressions of our motivations in that regard. Thence the intentional interplay of correlations, accommodations, alignments, operations, transformations, processes of re-alignment, etc… all subject to varying degrees of insightful appreciation… often, in part, able to be recollected, spoken about, observed by others, deposited in textual depositions, disseminated in and through classical texts, various forms of identity and value formation… that might be interpreted, re-interpreted, mis-interpreted… all with varying degrees of complex ramification, etc., etc. (1736)


Given that the relevant pre-conditions are in place how is an operation put into effect? How does thinking it so… make it so? Through the subtle imbalancing of a balancing act as represented in the overall transcendental suspension a.k.a. as the overall hermeneutic circle of comprehension (to distinguish it from all other hermeneutic circle built merely on a simplistic bimodal reading of parts and wholes). All intentional behaviour is directed through the background of meta-textual genres of behaviour that also parallel interpretative behaviour. So, to walk I exercise the genre of walking. To talk about walking to x I invoke the genre that allows be to talk a walking to x. When I am walking, I know I am walking through the interpretative powers of this very same genre. Thus, the text of ‘walking’ is formed in the meta-textual genre of “walking”. This enaction of this intention to walk seeing an isomorphic relationship between ‘walking’ and “walking” when ‘I find myself actually walking’. I wish to walk, and, when I find myself walking I, therein, find myself in a state of alignment with this intention. The enacted relationship between the text and the meta-textual genre seeing put in place this form of alignment with that intention to walk and hence this correlation in judgment along with the ensuing identity and value formation that results from the same. In effect, the overall transcendental suspension is not a passive vehicle for mere reflection but a nodal center about which our intentions can not only be envisaged but also enacted. The balance of a thin veil of determinism placed upon the waves of a sea of chaotic indeterminism that when all the intentional forces (i.e., the pre-intentional, the intentional, the trans-intentional and the post-intentional) are all in alignment and ready to proceed the veil is moved, signalling, hopefully, things will now move in the direction as desired. I.e., in the suspension of the suspension the outcome is more likely to be as intended, although, of course, never in any absolute sense. On the other hand, the pre-conditions once in play, play continues and comes to an end only in the exhaustion of that sequence of events or that sequence itself is imposed upon and overridden by another sequences of events heading in some other intentional direction…. (1737)


In the light of this exposition how are we to perceive and treat the nature of transformations? As processes of re-alignment redirected through the intervention of intentionally enacted operations in either virtual and/or non-virtual terms of reference. I.e., as a non-enacted virtual thought, the enactment of an envisaged form of behaviour or the mere enactment of a force of habit (without too much intentional deliberation). Obviously, transformations do take place in natural terms of reference, and it is with reference to such transformations that intentional transformations are put into effect, but, what is more meant here, are intentionally directed changes that through their depositions re-write the face of the world whose change is to be understood in intentional terms of reference. (1738)


Transformations that proceed from the direction of operations intentionally instigated and supervized can be seen as forms of treatment as defined in a meta-transformational philosophy of retreatment. Briefly, when we intentionally envisage a situation, we do so through three modes that mutually co-define each other, namely, analysis, synthesis or nomination (the first two modes being, effectively, denominative or descriptive-prescriptive). Now, it so happens, in truth it could not be otherwise, that these three modes reflect the three polarities that constitute the overall transcendental suspension and as are also mirrored in the overall hermeneutic circle of comprehension. Hence a parallelism between ‘analysis’ and ‘part’, ‘synthesis’ and ‘whole’, and, ‘nomination’ paralleling ‘part/s-and-whole/s’. Or, ‘text’ versus ‘meta-text’ (and ‘con-text’ [as the representation of the environmental context]) versus ‘non-text’ (where the latter is seen as the relationship realized between text and meta-text and as mirroring part/s-and-whole/s). Now, the functioning of these three modes, whether treated individually or in combination with either or both of the modes, realizes a process of intentional treatment. But, the result of such treatment realizes, in intentional terms of reference, a form of treated productivity that is higher by one degree in meta-status. But, we do not deal normally with things as entities or processes higher in meta-status by one degree. Therefore, such items must be retreated back to their level of original meta-status through additional form of treatment, i.e., retreatment. In a synthetic mode we could build a house from bricks, but, we live in the material house and not the relational house higher in meta-status by one degree. So, the latter is retreated (even though treatment results in a productive entity or process higher in meta-status by one degree). Thence this difference in meta-direction between treatment and retreatment. The crucial point of this critical tool is to disentangle products, treatment pathways, meta-status, treated products, retreatment pathways and retreated products and, thereby, reduce forms of confusion by carefully both distinguishing and integrating such features of the treatment process. Moreover, given that these polarities mutually co-define each other, we should also be observant of the fact that analysis, synthesis and nomination in identity formation all co-define each other with a critical need to both distinguish and integrate the same when it is necessary to do either or both. That, more often than not in a philosophical debate, we need to note the dialectical limits of our parameters from which both identity and value formation proceed such dialectical contrasts. Moreover, a recognition of treatment and retreatment also help us in identifying the very limits of our intentional engagement and its self-reflections upon the same. Identity is discerned but never absolutely. Furthermore, likewise, identity cannot be appositely addressed in the impossible terms of a pure relativity. That the philosopher, or proponent of any other discipline, such as the theologian, e.g., must exercise a discourse constructed between these two impossible types of construction. In observing this observation just how is a discourse to be profitably constructed? With critical recourse to such notions of treatment and retreatment, etc., and, carefully constructing and evaluating correlations, alignments, critical processes of re-alignment, accommodations, operations, transformations, etc., and all forms of critically engineered identity and value formation…. (1739)


So, the question is what are we left with if we do away with impossible absolutist and unrealistic relativistic attitudes is correlations, correlated correlations, the correlating of correlated correlations, etc? In essence, identity, and value formation conducted in an existential authenticity as works in progress whose progressions can be evaluated in terms of the identity of such identity, the value of such value… or, in effect, the directness of non-identity, the immediacy of non-value, etc. In the suspension of the suspension we do away with the suspension and directly contact the coalface of reality even though our comprehension of such ‘reality’ means we must also, equally, do away with this suspension of the suspension; i.e., do away with this suspension of the ‘suspension of the suspension’ as well, and so on, etc. Let me explain. In the suspension we do away with prejudice.  But we need prejudice, as a prejudgment, as the very material with which to begin this very process of the suspension. Hence our dialectical relationship with both prejudice and the suspension. The suspension does away with prejudice even though the very suspension itself must begin with prejudice. (1740)


As established in treatment, the x of x cannot be x but must be ‘whatever results higher in meta-status by one degree’. Therefore, as noted elsewhere, the x of x is non-x or not x. On the other hand, the product of the x of x cannot be completely divorced from x given its genesis through this process of asking what is the x of x? So, the suspension of the suspension cannot be the suspension, yet, on the other hand, cannot be completely divorced from this focus on suspension in its genesis. We have a dialectical relationship of both identity and difference but neither absolute identity nor absolute difference, but, a dialectical product realized through the interaction of what is already to hand, albeit seen in a different light; hopefully in a more critical light. An ensuing landscape that, equally, cannot be ‘founded’ in or be ‘founded upon’ a pure relativity of a relativism. That, through such existentially oriented engagement, we arrive at a world existentially clothed in a relative authenticity of identity and value formation. (1741)


But, how objective can we be in this fostering of existential identity and value formation? If both the impossible goals of an absolutism and relativism are dismissed just how objective can we get in our traversing of this world as lived and in our reflections upon the same? In a productive existentially oriented form of engagement it is the overall richness of that identity and value formation that allows us to intuit to what degree we are finding insight into the ways of the world and not merely constructing such value by merely adding this nomination or denomination. In other words, the existential profitability of our engagements is fully stamped upon the same and can be read by ourselves and others to that degree we can find such productivity speaking for itself rather than having something else to speak for it. A dream apple may be very crunchy, juicy and tasty, still, it will not give us ‘real’ physiological relief from the all-pervasive nature of our growing hunger. Only in the adequate or full satisfaction of our hunger are we rewarded by the same finding satiation. Similarly, the richness of value over input determines the relative successfulness of our more thoughtfully enacted preoccupations. Even a relative lack of an output much greater than that invested can tell us much as to where we currently stand in regard to our ability, or rather inability, to engage that topic in question. (1742)


As cited elsewhere, richness can be appreciated under the heading of density of modes engaged, intensity of engagement realized therein (through a productive resolution of dissonance, etc.), propensity for themes to be re-iterated, salience in terms of invested aspirations, and, to what degree through consilience a multi-modalism has forged more ‘vivid’ interconnections across fields hitherto relatively non-connected. That a greater degree of ensuing richness proffers a deeper resonance with our topic or topics in question. (1743)


Such granted, how are correlations, etc., to be utilized in a philosophical discourse given that, often, the very abstract nature of that exposition must surely escape acts of correlation, etc., as might be found between relatively non-abstract entities and functions, etc? (1744)


Because, in intentional consciousness, all appearances are simulations, but, only as simulations of simulations (through retention, etc.) and never as simulations of that which is not simulated. Therefore, whether something is abstract, or concrete, is neither here nor there in this regard. Being more a modal difference rather than an absolute difference in type (that could not be approached, i.e., engaged (and encountered and recognized as such). Now, retreatment, as a critical philosophical tool, is conducted in a linear fashion, i.e., object-like level, then meta-level higher in status by one degree, and, finally, a return to the original object-like level albeit now subjected to such transformation (as a mix of analysis and/or synthesis and/or nomination). Although conducted in a linear fashion its epistemological basis, correctly, is enacted in and through these mutually co-existing and co-defining dialectical moments. As a consequence, there can be no pure text, no pure meta-text, and, from their mutual interplay, no pure non-text in a ‘non-systematic existential sense’. Then, from their insertion into the overall transcendental suspension (or its translation as the overall hermeneutic circle of comprehension), from the dialectical interaction of these three moments or polarities, we arrive at an ongoing generation of both identity and value formation that is now productive of an existential orientation in identity and value formation that is of a more ‘systematic sense of the existential’. Such expression, in turn, being re-appropriated back into this ongoing vortex of significance generation (that, hopefully, is permitted to remain in this more systematic sense). Enacted and conducted in an existential orientation such formation takes on an even more of existential orientation through being allowed to speak from this existential semblance of a pro-relational stance. In this regard we can treat ‘enaction’ as habitually engaged in epistemological functioning, and, ‘conduction’ as the deliberate intentional sense of re-positioning necessary that allows the ongoing formation of identity and value to take on a more authentic orientation in and before intentional consciousness (though this systematic sense of the existential… being co-extensive, more or less, with the relatively transcendental and the relatively pro-relational, etc.). By such an attitude, taking retreatment from a linear philosophical sense of positioning to a more non-linear sense of existential re-positioning (through such non-positioning as existentially orchestrated by and orchestrating of the ongoing overall transcendental suspension, etc.). (1745)


As a consequence of this insight into existentially oriented, pro-relationally oriented identity and value formation we must come to the conclusion that from a position-less position of authenticity that there can be no texts, no meta-texts, etc. I.e., no pure texts, etc. (1746)


On the other hand, we cannot escape from the modal imprint of the intentional. But, then all intentional consciousness is imprinted with this hallmark as well as those inescapable inputs that contributed to its pre-intentional, trans-intentional and post-intentional genesis and ramifications. (1747)


Thence the complex dialectical nexus between all aspects of intentional formation, the thematizations of texts, etc., and, our manipulation therein of correlations, alignments and forms of appreciation into the former, etc… all situated within our understanding of the overall transcendental suspension. Letting our critical modelling of intentional consciousness transform a phenomenology into a transcendental phenomenology and thence into a critical transcendental phenomenology. Finding closer forms of alignment in and through re-alignment, etc., and, in the process, reconstructing this (Overall Trans-Western) Philosophical Prospect as hitherto outlined. But, in what regard are we allowed to perceive such re-oriented attitudes and practices, etc., as being productive of a critical semblance of identity and value formation? Indeed, being careful, being methodical or the like does not necessarily constitute our being critical? So, how should we account for this dimension in our transcendental phenomenology/phenomenologies, transcendental hermeneutical philosophy/philosophies, transcendental existential philosophy/philosophies, practice/practices… and reflections?? (1748)


Both in a qualitative and quantitative sense! Through reference to the ensuing quality and quantity of ensuing richness realized and being realized in and through such research. This term ‘critical’ being able to be stamped on such research when the relative formation of identity and value has ramifications that duly deserve to be labelled with such a comparatively evaluated, amplified estimation. Let me examine what is entailed in this approach and demonstrated in both our research and our reflections (upon such research, etc.). (1749)


Why this reference to our transcendental phenomenology/phenomenologies, etc? Because the only reference or standard is to our own research guidelines, our own relative successfulness or lack thereof albeit as a conversation, virtual and/or non virtual, with others attempting similar patterns of exploration. Out adoption and adaptation of the meta-textual dimension of inter-subjective genres attesting to this inescapable social input. In turn, we contribute to this near intimate world of the other through our own findings, insights, methods, topics for research, debates, etc. (1750)


Even with respect to our own sense of positioning we have a variety of subtle and not so subtle shifts in meaning, that de-centers, re-centers, the stand or set/s of stands we make/remake the course of our passage through this world as lived… as we adopt and adapt an appreciation of ‘sense’ in our positioning/repositioning to the perceived nature of that situation currently to hand. Just as when I jump the earth must shift so too must I shift from the center of our relationship albeit to a far greater extent than the Earth even though such micro-infinitesimal adjustments are beyond our awareness. Similarly in our interaction with our own sense/s of self and through intercourse with others these perturbations will and must occur and whose incremental inputs could arrive at a point of bifurcations that will wittingly or unwittingly head us off in a new direction entirely. Then, in utilizing the overall transcendental suspension, etc., at the very center of all transcendental/trans-intentional/trans-cognitive judgment we are beholden to exercise this dialectic of a positionless-position or positioned-positionlessness and its ensuing ongoing re-positioning through the suspension of that same suspension, etc. Then, an absolute resolution of difference in positioning can only end in the death of that relationship in question. Thence our subtle or not so subtle orbiting about where we stand or should stand in relation to the evidential truth value of that under transcendental scrutiny critically exercised through a relatively critically exercised process of judgment to that extent that that can be engaged and evaluated as such. Therefore, our inability and impossibility to even adopt a perfectly integrated position let alone a philosophy (entailed in the practice of a critical transcendental phenomenology, etc.). Thence this use of the expression philosophies. (1751)


So, without recourse to first principles, or mere opinions, the philosopher et al should proceed carefully and critically with what is already to hand in the light of the current problematic inquiry or inquiries in question. ‘Carefully’ in the sense of closely describing what is to hand in phenomenal-phenomenological terms of reference. ‘Critically’ in the sense of supplying apposite injunctions in order to discern from among those interpretative possibilities that present themselves as to which should be ruled out and those which should be ruled in… or extending to those which we should suspend current judgment… all within a provisional framework where revision is continually supervized in a timely fashion. (1752)


Given this injunction to ‘approach things as they are’, as they appear to have an apparent constitution in intentional consciousness, we must ask how is this to be done (given that we are already attending to the same) in so far as our ‘gaze’ might make a difference? First, we must except the naturalness of that under review, then, through reflection on its constitution, in effect, take a transcendental orientation. In this reflection upon that constituted in the natural attitude we have to hand the current adoption and adaptation of meta-textual genre/s that have already brought us to that point. So, by attending to this met-textual dimension we have spelt out for us what is being constituted. By attending more closely, then, to our motivation as well, we may well find some understanding as to ‘what’, ‘why’ and ‘how’ (in terms of its ramifications). Indeed, a linking of theoretical, critical, and practical dimensions. Let me demonstrate these points in the following examination. (1753)


One is walking along the street on your way into the city, which is not too far off. If we were to ask what we were doing it would be very easy to say to oneself that “I am walking into town”.  I am invoking the genre of walking. Walking both for pleasure (and exercise) and with an objective in mind, namely, to go to a certain movie with some friends. Hence ‘why’, namely, to go to this movie (so it is important that I set out at the right time to fulfil this mission). How is this done? By placing one foot after another and setting out with enough time to get to where I intend to arrive with enough time to meet up, buy a ticket and see this movie. All quite simple. To know what we are doing, as to why and how we merely need to interrogate our motivation in the light of genres of behaviour already adopted, effectively, fleshed out with such motivation to the extent such motivation is consciously thematized and self-consciously reflected upon, and, where such intentions and our reflections appear to be in harmony with each other (and also mutually co-defining each other). This is a simple example… but this principle is clear – we attend to what may be a series of complex sequences and innumerable micro-decisions, still, overarched with the directness of a resolute sense of intentionality. So, by attending to apparent motivation and intentional objectives let us look for the simplicity amid such complexity (that will be both non-chaotic and chaotic in nature). Conversely, in finding apparent simplicity of intent we should also attend to the complex factors that found such resolution in order to more deeply appreciate that sense of resolution arrived at. So, I may be simply walking to town to go to the movies, still, in order to have arrived at that point a complex set or sets of consideration were probably taken into consideration (like when, which movie to see, where, with whom, etc.). Hence this helpful injunction – to attend to the simplicity in complexity and the complexity to be found in simplicity. Modes of appreciation that are assisted by an understanding of our current motivation in the light of the apparent genre or genres being invoked, etc. (1754)


With this start we can now proceed further to clarify what is being done and/or not done, why is this current pattern of phenomenal-phenomenological experience apparently taking this form of enaction and/or non-enaction in terms of its apparent or probable ramifications, and, how is this intention form of expression being arrived at and/or not being arrived at??? (1755)


However, we should also recognize that motivation is not always transparent, and is certainly not absolutely transparent, and, that motivations may be too complex and/or inadequately thematized and/or too chaotic to fully comprehend. Then, that old hoary question, how can we know the minds of others? In reply I would answer “how do we know our own minds from time to time if not all the time?” Because patterns of enaction have a social, inter-subjective dimension that is more often than not beyond dispute. When I am seen walking it is assumed, and rightly so, that I am walking. Of course, forms of dissimulation may (wittingly or unwittingly) be invoked, but, even here, we can still ask ourselves on the balance of evidence and history to what extent might some form of dissimulation be invoked. To lie we must tell the truth. To dissimulate we must be basically not dissimulating except in that small aspect of dissimulation (that may or may not have ramifications whose extent may well and truly be beyond the merits of the dissimulation itself). All cultures have various forms of social lying. Nice to see you, you look well, you must come again, etc., etc. You may be walking towards town and tell someone that you are shopping there rather than say you are seeing a certain movie, but, still, you are walking and walking towards town. This introduces another interesting insight. We are never absolutely wrong, and we are never absolutely right. So, we must treat all things as provisional, albeit with degrees of non-provisionality or provisionality. Yes, you seem to be walking into town, but, will you also be catching the bus. Or, do you really intend to go all the way into town. Still, I saw you walking and even though that should be treated as provisional, for all real purposes you were seen walking and you were walking when you were seen walking. (1756)

In lived experience, interpretation, therefore, is a process that cannot be equally misinterpreted or interpreted but that the provisional can be overridden when and where it appears safe to do so. Judging this degree of apparent veracity is another matter and should, in philosophical terms of reference at least, be left open. Sometimes, actions or non-actions are performed with ulterior motives. I might want myself to be seen walking to town when in reality I am going to catch the bus in the opposite direction in order to execute a certain pattern of behaviour that I may not want brought to the attention of others… and here we can fill in our own examples of this type of situation from memory or have been recounted to us by others or read in books, etc. In this regard I remember from a ‘classic’ book on scouting that we could spy on others, and do our patriotic duty to the Empire, by following a suspect person by ‘walking in front of them’. Strange advice for scouts. The point is the same. Intentional enaction of behaviour is inter-subjectively determinable with reference to genre or genres apparently being invoked with or without supplementary forms of interpretation. Thence this third observation that interpretation may or may not need to be supplemented with additional modes of interpretation in order to arrive at a more full or saturated reading of that situation, set/s of situations in question. (1757)


We can only closely read a certain situation if we have to hand an apposite genre or set of genres that will allow us to do this. How do we know that we are relatively reading this situation or relatively misreading the same? Indeed, how can we critically read any situation without supplying the requisite genre or genres for doing so.  And can any process of enaction (or non-enaction) be executed through the use of two or more genres at the same time? Obviously, when we dissimulate, we are exercising at least two genres simultaneously. Moreover, genres are hierarchically enstructured and inter-subjectively mapped in cultures, communities, nations, language groups, etc. So, e.g., walking is mode of locomotion using our two limbs like running, hopping, etc. Then, I could be walking with a limp, in a very fast manner, or I could be ambling along, etc. Therefore, meta-textual genres are related to each other in a hierarchical map of our cultural world through the relativity of super-genres, genres, sub-genres, etc. So, in attending to this meta-textual dimension we are also attending to ‘sense’, i.e., where our intentions are located in this mapping of the world by reference to this mapped our world of the meta-textual dimension. Moreover, the identity and value that arrises is usually in keeping with such a classification. So, our interpretative reading must find itself concordant with such a mapping (unless we are attending to a process of translation where this process of mapping is not very advanced). Furthermore, an existential surplus of value will arise when our reading is found to be concordant on a number of levels of exegesis. E.g., we seem to read a situation correctly our comprehension is insightfully enriched accordingly. An apparent confirmation of supplementary readings working in the same way. That, a relatively successful reading will always be more productive of value than that merely invested in such a process. (1757)


But, and what is more important for the hermeneut, is the comparative value realized as a surplus over that invested in this process of interpretation. That, more often than not, a more valid interpretation is that interpretation that is the most productive in identity and value formation. Hence a close and successful reading is one that is more productive in identity and value formation if not the most productive in this realization of significance. (1758)


The existential dimension also needs to be taken into account. In a non-systematic sense it is seen as the productivity of the productive relationship between texts and their generative meta-textual genre/s. Like a textual key inserted into a meta-textual lock identity and value, in ordered terms of reference, is unlocked through such a apposite and adequately enacted non-textual relationship. Then, in accordance with theory (related to the nature of the overall transcendental suspension) the balanced interplay of the textual, meta-textual and the non-textual moments gives us an experience of the existential non-textual in a systematic sense. This overall existential aspect also reinforcing and/or deconstructing our reading of that situation or situations in question. The non-textual aspect heading us towards the directness of engagement simulated through the use of the ongoing, overall transcendental suspension. That, although regarded as provisional, as a work in progress, nevertheless speaks loudly for itself… and letting us embrace a form of engagement that is effectively directly and relatively self-evident… when thematized in a clear and distinct fashion… and expresses degrees of mutual enrichment that practically stamp an authenticity of reading, in our reading, on our otherwise humble acts of interpretation. Enrichment, in turn enriched, through positive forms of multi-modal engagement. (1759)

How does a multi-modal approach reinforce the richness of our reading of phenomena? Given that the world is richer than any reading all readings that reinforce our interpretative engagement with the world deserve to be taken into account, but, that when different reading mutually reinforce our complex reading of the world then such engagement more deserves to be taken notice of. A friend sees me walking to town. They ask where I am going. I tell them I going to the movies, that I am seeing such and such movie with so and so and this wealth of detail is more suggestive of my account being taken at face value. This friend expresses interest in seeing this same movie and wonders if they could join me. I happily walk on with my friend and we see this movie in such good company. Through the positive intersection of various modalities of engagement, a mutually reinforced reading of the world was engaged. We were going to see a movie in town with a group of friends and for all practical purposes these enacted intentions could not be sensibly subverted by those of us who attended this occasion. In a similar fashion the positive conjunction of a multi-modal intersection of interpretative frames of reference can mutually reinforce those interpretations once suitable accommodated. (1760)


At the end of the day it is the relative surplus of value that reinforces the apparent strengths of our interpretations. We should remember, though, that any frame of reference that is relatively integrated is going to be productive of value regardless of it profundity or inanity. Deluded people concoct deluded systems of belief but even here it would be wrong of us to suppose that such systems are valueless and non-productive in identity and value formation. Furthermore, what is more important, as suggested, is the relative surplus of value that determines the apparent value of that interpretation, albeit, if only to its owners. This point is made clear if we were to examine the more recent aspects of the myth of Santa Claus and compare it with, say, the recent biography of an elderly gentleman masquerading as a Santa-Claus in a department store. Even though the latter is rooted in reality, through many more modes of engagement, still the richer vision will be with the former given its symbolic resonance with those who inhabit Western culture. Much of that value occurring through the re-iterated insertion of that mode of thought into a culture that celebrates Xmas, whereas,  in contrast our elderly impersonator of Santa Claus is unlikely to be well-known and celebrated beyond his 'much smaller circle' of relatives, friends, associates and acquaintances. This superfluidity of value arising through a multi-modalism generated through the symbolism of this mythical character, its ability to be invoked and exemplified from Xmas cards to decorations, etc. Usually, however, the precedence is given to that reality that has a greater degree of richness in terms of the density of modal intersections, etc. (i.e., its existential footprint in the phenomenal-phenomenological world). However, to redress that perverse finding we might compare the character of Humpty Dumpty to this personator of Santa Claus, previously cited, to find that, this time, the latter has a relatively greater richness in identity and value formation (as we might normally expect). However, the rule is more that denser intersections of modalities experienced with relatively greater degrees of intensity usually, overall, trump those systems that are relatively impoverished. On the other hand, we might surmise that rich and well integrated multi-modal intersections may well triumph over isolated realities if not adequately or equally supported in a nexus of their associated interconnections. (1761)


What is the nature of this relationship between the transcendental, trans-cognitive, trans-intentional, judgmental, pro-relational, the existential (in a systematic sense) and an existential surplus or excess? One of equivalence. In effect, the 'power' of that surplus in identity and value formation to have a sense of 'presence' above and beyond the mere summations of its inputs. Let me explain. All systems are productive of more value than that merely invested in the same. Hence the origins of this surplus as an emergent phenomenon. Moreover, it is transcendental in orientation, i.e., trans-cognitive, trans-intentional or judgmental in orientation. This surplus reflects the relative integration of that system in question, along with its emerging uniqueness, and, has a characteristic expression or power or existential impact in and through the directedness exerted by that surplus of identity and value formation. (1762)


Effectively, a direct or indirect critique is set up as a by-product of this existential semblance of power. In a relative juxtaposition between various systems, we could say that the strongest or more powerful system would be more inclined to exert its truth at the relative expense of lesser powers should they be able to 'comment' through a simulated dialogue about a similar point in contention. That President Obama is the current president of the United States of America takes it truthfulness from this fact but also from its constant re-iteration across a number of fields. That President Obama was a President of America will also find its historical preservation in this same form of a multi-modalism of iteratively reinforced intersections. (1763)


Alignment realized through re-alignment is a process of transformation. But, we must ask, alignment is with what? Obviously, such alignment cannot be with an unknowable reality. However, in phenomenal-phenomenological experience alignment, essentially and effectively, is with itself. The quality control in such a process being unleashed through the nature and degree of value released in that process of engagement. The more aligned we become with the phenomena to hand finds, for-us, more value there to be engaged. In both quantitative and qualitative modalities, we come to experience not only a surplus in identity and value formation but a comparative amplification that is practically representative of that degree of alignment realized therein (and between such historical snapshots of the same). There is nothing mysterious here. Such alignment could also be metaphorically compared to both the phenomenon of transparency and the phenomenon of non-obstructiveness. In alignment it is as if we see clearly what is at hand, seeing insightfully, in a clear and distinct fashion. Or, finding a relative decrease or lack of resistance as we make our passage through this World-of-Life. Moreover, this excess or surplus is also able to propel us through life with less hesitation, a feeling of resolution and resolve. But, such images are metaphors… and should not be treated too literally. (1764)


In a state of ongoing alignment, through re-alignment, in part, through re-de-mis-alignment, a process of closer alignment between text/s and meta-textual genre/s is also in evidence, and v.v. Then, from such alignment, a semblance of the existential (in its non-systematic sense can arise… an ongoing overall transcendental suspension then finding its promotion through a balance of all three moments or polarities. Indeed, the evidential could be treated as that which manifests this amplified sense of relative unobstructed transparency… where we feel we comprehend, appositely and adequately, the very nature of that to hand and seemingly in question, or, rather, no longer in question… or, as much in question. Ideally, such refined engagement should be treated as a work forever in progress. However, our economy of interest (in this existential economy) has its surpluses rationed along with questions of interest, aspirations, practical applications, forms of critiques, etc. That our interest is augmented and enhanced by both non-chaotic and chaotic forms of engagement respectively. This dialectic that seeks forms of fulfilment or satisfaction in what is at first virtually promoted finds a progressive transformation in relatively non-virtual forms of simulation. ‘Relatively non-virtual’ through expected modalities being engaged with an intensity of engagement also in line and alignment with expectations. Indeed, in this regard the relatively virtual is also met is such a way that our expectations there, too, are met but in a relatively non-virtual manner. So, the dream apple looked perfect, but, our current gestalt integrity was of such a pitch that we understood our dream imagery was being constructed by our own minds. Or, our gestalt integrity was not that integrated and our imagery suffered accordingly, and, was recognized as less than real if not surreal or just unreal. Not that experience per se can or should ever be treated as unreal given the experiential reality of forms of experience. Just, that expectations when they are not met deserve to be explained, and, that can be either through an inability to engage that subjected to such attention for whatever natural reason or that we are not engaging what those expectations, at face value, would initially have us believe we were engaging. At first, I thought this person was a ‘friend’, but, in the course of our interactions I observe that not to be the case. So, non-alignment of our expectations with the imputation of that phenomenon or set of phenomena to hand only finds a form of closer alignment when we  re-perceive the nature of that phenomenon or set of phenomena and, by such means, find a closer alignment with the reality of that being examined by re-aligning the nature of those expectations. (1765)


So, alignment is never with the impossible thing itself, in-itself, but with our engagement of the same as a phenomenal-phenomenological experience. An alignment between texts, between texts and meta-textual genres, between meta-textual genres and con-text (as a phenomenal-phenomenological context of origination), and, between all of the above with respect to existential contributions realized in a re-working of our interpretations from a relatively non-textual perspective albeit as situated in the working embrace of the ongoing overall transcendental suspension, etc. (1766)


Employ similar aspirations, similar genres of behaviour, similar phenomenal-phenomenological modes of engagement in similar situations and forms of apparent objectivity will arise in an inter-subjectively oriented frame of reference. However, allow those imputations to be read as literally to hand, in a transparent manner, etc., and we immediately open ourselves up to misplaced aspirations that apply to and are supplied from such a misguided vision of ‘the reality of engagement’ in and through our ‘engagement with reality’ as might be signalled by ‘realistic’ expectations. Thence the nature of alignment… (1767)


Alignment is also with the resolution of competing information. Disconcerting features surrounding my dream imagery led me to believe that I was only dreaming, and, in that moment, immediately found a closer form of alignment in that regard. The taste of my dream apple was too good to be true, it looked too good to be true, and, I could see it was constructed by myself and not directly engineered by the portrayed object itself. I could vary its depiction, and, what was depicted could not be properly looked at as if it could be looked at, apparent detail dissolving into a vagueness when more closely scrutinized (in this microscope-like test). (1768)


Resolution should also supply a certain intensity to the formation of our ideas and imagery, and, when such a forceful vividness is not there on all levels of expectation we naturally denigrate the ensuing experience as not real, as illusory, as a fractured fragment or fickle figment of our imaginations, etc. (1769)


That alignment is productive of a more closely read critique, and, a critique is productive of a closer state of alignment. ‘Closer’ being more meant in a metaphorical sense in so far as we find ourselves in a psychic position to better appreciate our ability to understand that to hand through being more in its ‘proximity’, which, in phenomenal-phenomenological terms of reference, means our better understanding of how it is constituted in intentional consciousness. Such understanding being promoted through all forms of alignment that constitute an overall sense of alignment with the phenomenon or set of phenomenal in question. So, a dream apple is understood as a ‘dream apple, an unripe apple is understood as an ‘unripe apple’, a ripe apple is enjoyed as a ‘well-ripened apple’, etc. Hence, through progressive engagement, we find our alignment to be with which we are in alignment in accordance with the nature of that with which we find our relative alignment (or relative non-alignment). (1770)


As already noted, the intensity of our critique matches the intensity of our resolution of our understanding of the same and this, in turn, finds itself reflected in our resolve in that same regard. However, in misreading the phenomenal-phenomenological nature of our imputations we end up with absolutistic entities (that are more trouble than their worth). Hence my concept of misplaced aspirations (given that they are driven through misplaced forms of desire, i.e., aspiration). Then, through an  inadequate critique of the absolutist frame of reference we may well find ourselves moved, instead, into the realm of the relativist where misplaced aspirations through misguided deconstruction now find themselves as displaced aspirations… with a loss of the aspirational qualities formerly attached to such absolutistic ‘entities’. This double critique, as I am about to demonstrate, having profound ramifications for the theologian who wishes to construct, or rather, reconstruct, a hopefully viable theology.
 But, I would also argue, that such understanding is also relevant in any minor life-world, in all disciplines and their discourses, or, in the dissemination of any major or minor discourse…! (1771)

A misplace aspiration is the holding of a certain concept in a form that improperly exceeds the manner of its intentional deployment or practical employment
 be that in regard to its nature/s, its treatment/s in practice and the manner of its associated critique/s (through redeployment or relatively radical, chaotic re-deployment). Given that such absolutistic entities are made to cut across a mere univocal frame of reference thence their multi-modal engagement and the ensuing plurality of interpretations in regard to the same vis-à-vis the different frames of reference that can be utilized in the formation, thematization, application, critique and dissemination of the same. So, e.g., this person X is both a brother, a son and a father, but, Y is only a son of Z. Even the treatment of that being treated implies a potential plurality of meta-references, etc. Hence this natural plurality of reference frames seen (or not yet seen) to intersect with the apparent phenomenon or set of phenomenal in question. (1772)


However, the entities in question here, are intensified through aspirational intent, and so take on this form of focus and stress. Furthermore, being taken beyond their normal levels of deployment implies that they are in that regard illegitimate… even if such illegitimacy is well and truly overlooked in our habitual misuse of the same. Hence their misplacement in this regard. Let me demonstrate what is meant in this regard. (1773


The invocation of ‘soul’, e.g., is a classical example of a misplaced aspiration. Without doubt we are embodied, make our passage through this world as lived with a body. However, ‘embodiment’ as a metaphor need not be taken too far. The body does not need another body to be ‘embodied’. In this context having a ‘soul’ adds nothing to what is understood. Or, if soul is needed for a body to be embodied then that soul needs a meta-soul in order for it, in turn, to be embodied, etc., and so on. Now, it could be the case that a theologian might want to invoke a concept of soul for purposes other than to explain embodiment, or, as the recipient of karmic justice not obtained in the course of one’s lifetime, etc. E.g., in order to account for the imputation of immortality of the agent. But, still, these desires, too, are misplaced. The identity of a person persists through time and can be referred to through its existential descriptor. But integrity per se does not need to be accounted for through the imputation of additional entities. Carried too far and every rock, every stone, every grain of sand would likewise have (the need for) a soul. Which is fine if you believe that, but, the duplication of the entire world, and, perhaps, that duplication again (in order to postulate that a soul, e.g., has a meta-soul), and again of the same, and so on, obviously, is totally unnecessary. ‘Soul’ adds nothing to embodiment, the integrity of that embodiment and the persistence of that embodiment (represented in the form of an ongoing existential descriptor). Such aspirations are misplaced, misplaced to such a degree that they are rendered untenable, impossible, and, subsequently, non-viable… in the context of an existentially oriented religious philosophy. (1774)


A similar debate (or rather non-debate given the impossibility of such extreme imputational extrapolation, and, reification) is over the question whether (the phenomenon of) ‘evil’ could be read as ‘intrinsic evil’. The word ‘intrinsic’ adds absolutely nothing to its concept of evilness. An evil act is ‘evil’ merely through noting such characteristics entailed in its descriptor. In effect, a nominative act produces a name and the name represents that represented, nothing more and nothing less! (1775)


Tying a philosophy to the tail of such an entity can only be a recipe for deluded behaviour; whether psychotic or pseudo psychotic in orientation. In this regard the theologian must proceed with great care in putting forward and examining such entities as the Divine, etc., and, when this alert is brought to their attention then their treatment of such provisional entities must be left in that state, i.e., as provisional. Furthermore, such provisional nominations then should only be defined in phenomenal-phenomenological terms of reference, etc. E.g., the human body is a phenomenon that needs only to be depicted in phenomenal-phenomenological terms of reference and this explicit description (and implicit proscription) needs only to be defined in those same terms of reference. So, e,g., describing the soul as immutable or that God is immutable is, at best, unnecessary, or, at worst, a dreadful mistake with unpalatable ramifications (like impossible positions, twisted logic, manifesting a potential for unhealthy attitudes, misguided forms of fundamentalism [versus those form of fundamentalism that wish, wittingly or unwittingly, for a trashing of the human condition, etc.]). (1776)


‘Misplacement’ can be demonstrated as misplaced through unnecessary forms of iteration, paralleling, extrapolation, reification, non-phenomenological treatment, etc. ‘Aspirations’ can be shown as a form of misplaced motivation. I would like to be immortal, I would like immortality to be in place in order for agents to eventually meet their ethical comeuppance, recompense, compensation, reward, recognition, etc. Or, this mechanism is desired for some other well motivated reason, etc. However, the person persists in the course of their life-time, and does so without recourse to such misplaced notions. (1777)


Such rational-irrational entities are category mistakes dressed up as respectable through the over-iteration of habit. ‘Rational’ in the sense that such motivation is perfectly understandable. ‘Irrational’ in the sense that such entities or processes, etc., cannot be engaged, i.e., neither encountered nor recognized. ‘Irrational’ by virtue of the fact that comparative processes are mistreated as superlatives. Bettering is treated as best. More perfect as most perfect. Persistence as absolute persistence and, therefore, immutable, etc., etc. Such absolute nomination gives, then, a semblance of presence that is not deserved. ‘Like’ is mistreated as ‘is’… and so on! (1778)


Through deconstruction, taking things as they appear to their logical limits exposes those nominations that have well and truly past those maximum levels of employment and deployment. So, e.g., metaphors are exposed as non-metaphorically mistreated; comparisons are treated as superlatives; the provisional is treated as non-provisional, approximations are treated as identical coincidences; etc., etc. Habit covering up such mistakes through such iterative obscuration. But, we only live in this world as lived… a world that is engaged in phenomenal-phenomenological terms of reference only; albeit as simulations but as simulations of simulations and not the so-called pre-simulated, etc. Thence their direct engagement as simulations qua simulations, etc. Through the apparent integrity, hard won through ongoing resolution, agents interact in a world of relative non-agency and relative agency along with all the forms of emergence that proceeds from such fertile pro-relational territory. (1779)


Need we despair at the loss of such comfortable notions? Definitely not! To existentially engage this world as lived, we need to authentically engage this world as lived. Engagement can only be effective when we engage that which can be engaged, etc! Sadly, deconstruction of such misplaced aspirations reduces such forms of motivation to the level of displaced aspirations on the flattened terrain of the world of the relativist… where motivations are lost given that their evaluation is treated as no more valid or invalid as the next misplaced aspiration. (1780)


It behoves the philosopher (and theologian), etc., to re-normalize this world as a realm whose terrain cannot be flattened (except in the overall transcendental suspension) and whose productivity is instrumental in re-forming a world that cannot be flat and equally held as equivalent whether entertained in either belief or disbelief. (1781)


How should such misplaced aspirations be demonstrated as misplaced, and, how should we demonstrate their deconstruction without producing misplaced aspirations… left to wander at random over the soulless plains of the relativist? (1782)


By showing the untenability of absolutistic fictions whilst preserving their encapsulated motivational insights in forms that can be engaged in phenomenological experience. So, goodbye souls and all other immutable entities… but let us engage their existential insights through encountered-recognitions or recognized-encounters by rendering such motivation in a natural form, albeit subjected to transcendental treatment and rectification, etc. What cannot be engaged cannot be engaged, but, what can be engaged let us engage it in a manner that preserves, conserves, invests and divests both identity and value formation in an existentially amplified manner (through the engineered orchestration of non-chaotic augmentation and chaotic enhancement). Fostering a pro-rational attitude that promotes such re-alignment, in part, through re-de-mis-alignment, etc. Letting our relationships speak for themselves with a collective voice as we existentially embrace a world of the embodied, embedded, and embanked. (1783)


Some of the most important misplaced aspirations on the horizon of many people are those constructions promoted and disseminated by religious professionals and their congregations. A critical, but constructive, way of approaching such misguided ‘entities’ is to translate such aspirations through a more balance lens or set of lenses. E.g., through using the orders as outlined elsewhere. By such means examining constructions, religious or secular in orientation, through a set of headings organized by that scheme. Hence our attention to first order non-contradiction, second order coherence, third order propriety, fourth order pragmatism, fifth order determination of possibility and probability, and, sixth order factuality (among some of the heading utilized in this scheme). On a more basic level we could look at the role resolution plays in the theoretical, practical and critical spheres of subjective and inter-subjective performance, etc. Or, by carefully conducting overall transcendental suspensions achieve a similar outcome by overseeing a more critical stance. A similar approach and objective could also be realized through an existential orientation that promotes a pro-relational stance, etc. Effectively, through critical treatment, a process of translation is needed in order to prevent either an insightless oversight or the mere deconstruction of misplaced aspirations and their substitution by displaced aspirations… where aspirations themselves are mistakenly over-focused upon. Motivation is dependent upon aspiration and by attacking aspiration per se we can undermine aspiration whereas what should be deconstructed is their incorrectly formulated and disseminated frameworks, etc., given the adverse ramifications that stem from the promotion of defective absolutistic notions promulgated in such spheres of influence. In effect, we should engineer a middle path in this regard in order to salvage what is worth salvaging and remove what would be better not given a common currency and be allowed to circulate in the marketplace given the adverse implications and consequences that flow from our adherence to all misguided notions regardless of the nature of their origination or their modes of dissemination. This topic, namely, improper constructions of belief and their inappropriate association with motivation, correctly, deserves to be more closely examined. However, at this stage, I would like to investigate how this heuristic device of a differential and its meta-differential could be made to apply to a summary of other disciplines if not all disciplines, and, note the ramifications that might well devolve from this novel approach to our deeper appreciation of the functioning of a discourse, if not all discourses, and their associated discourse/s, modes of life, life-worlds, etc? (1784)


Let us see if this heuristic device can be transferred to the general discourse of philosophy. I.e., can we define a philosophical world or field and a non-philosophical world or field and state that the nature of the philosophical, this philosophical difference, is equivalent to the philosophical world or field minus the relatively non-philosophical world or field. Then, (from a systematic existential point of view) can we then ask what difference does this difference make, could make, should make, etc? Hence this re-invocation of a meta-philosophical difference along the lines of how we have re-structured a theological difference and its meta-theological appreciation of a meta-theological difference. A meta-differential demanding, explicitly or implicitly, that an existential orientation be advanced in order to enrich the existential significance orchestrated though its distinctive use of that differential being exercised in that mode of discourse; i.e., through the use of meta-textual genre/s or format in which its ensuing textual depositions are formed. (1785)


Given that the non-philosophical frame of reference defines the philosophical frame of reference and v.v., through contrast, it follows that subtracting the latter from the former defines the distinctive nature of this philosophical frame of reference, albeit for the specific philosopher or particular school of philosophers in question. Thence this difference is reflective of the distinctive style and/or set/s of styles invoked in that discipline. (1786)


The second question now arises, namely, what existential difference does this type of discourse have, could have, should have through its exercise? We could approach this type of enquiry from the perspective of motivation and examine what satisfaction appears to have been achieved through such exercise in the light of its apparent objectives as stated and those objectives that do appear to have been actually achieved that may not have been articulated as such goals, etc? I am sure the practice of philosophy is no different from say science in this regard – stating one set of objectives but achieving some other set that may or may not have too much resemblance with the former. I have no doubt that philosophy, and theology too, have set out with grand motives and ambitions (like solving the world's problems and the salvation of the soul, etc.) and may well have not have even remotely met such performance criteria? Of course any discipline that is beholden to absolutistic entities and processes in that respect cannot be successful in any meaningful sense and the persistence of that type of discourse would need to find a satisfaction of its motivation by other means. As in, e.g., vast cycles of deferral that occur in that type of discursive mix (such as e.g., the extensive colonization of medical and educational fields by theological life-worlds, etc.). On the other hand, a relativistic landscape with its deconstruction of misplaced aspirations and its proportional production of displaced aspirations is equally, not going to find a meeting of its overt objectives other than through a relatively negative nihilistic orientation. However, in taking a middle path between absolutism and relativism we might just be able to carve out a productive path of re- engagement. It could be argued that the persistence of religious insitutions, and all other instittutions, is indicative of an existential core attitude that must already be in place, and, that an existential clarification and purification of this central aspect should advance the function and formation of existentially oriented identity and value realized in and thorugh such an 'ideological' medium (or set of media).  (1787)


In more practical terms how would we apply these two ideas of a differential and a meta-differential (in the context of attempting to systematise a relatively integrated reading of that discourse/discourse-type in question)? In a specific setting we might articulate the critical frame/s of reference being used in that philosophical discipline. If I were to review my efforts I might note the use of various distinctions like text/meta-text/non-text/not-text and their parallel in the phenomenal-phenomenological, hermeneutical, existential in the non-systematic sense and the existential in a systematic sense (again paralleling the use of the overall transcendental suspension a.k.a. the overall hermeneutic circle of comprehension). Or, the use of the contrasting distinctions of pre-intentional (including the sensory-motor, and, impressional-affect distinctions), the intentional (in its cognitive expression through text, etc.), trans-intentional judgment, post-intentional ramifications (of present implications and possible-probable future consequences). Or, use the six orders noting first order pre-integrated conceptual material; the relatively non-contradictory, aesthetic integration and coherence of concepts; de-ontological considerations; pragmatic considerations; possible-probable hermeneutic considerations; and sixth order factual considerations. Or, invoke correlations, alignments, transformations, re-alignments, etc. (with or without consideration of transformational retreatment, etc.). One hopes the philosopher has a relatively integrated set of projects, program/s or prospect, however, we cannot insist on absolute alignment given that neither perfect resolution nor complete non-resolution are viable options in this type of discourse and discipline as in any other type of discourse and discipline. (1788) 


Is it possible to define where a philosopher might stand, either by themselves or through the observations and interpretations of others? Does any philosopher possess enough integrity for us to produce a representation of their stance that is truly representative and not misrepresentative? All intentionally directed behaviour demands the invocation of a genre or set of genres. All genres are hierarchically mapped. In this regard the performance of the philosopher is no different. The relative foundations of Western and Western influenced discourse reside in this Overall Trans-Western Philosophical Prospect, so, a certain degree of integration is automatically guaranteed to that extent the philosopher themselves is able to exercise that style of discourse. However, despite such an integrated field, no one can be absolutely insightful and it may well be true that much of the textual deposition of a philosopher in their philosophical life-world centered on aporias, blind-spots and the like. On the other hand, to make any form of progress, literal or metaphorical, demands the resolution of intentional dissonance in order to form an intentional objective that is not only thematized but also maintained through retention. Furthermore, critical modes of appreciation can only be conducted through critically enacted terms of reference and in this regard a philosophical revolution might well be called for that understands in deeper terms of reference both the nature of reflection and how the critical appreciation of the same can be critically enacted. How might this revolution be orchestrated? To my mind such an approach can be put into effect when there is a clear recognition of the crucial role played by the overall transcendental suspension in the thematized formation, enaction and appreciation of intent. Let me examine what is entailed in this proposition (and conclusion). (1789)


An intentional objective is thematized through resolution, i.e., in and through the relationship between a relatively consonant background and a relatively dissonant foreground. However, a bi-modal approach to this relationship is not as richly productive a heuristic interpretation as a tri-modal understanding. In this the relationship between foreground and background is also taken into account in order to note both the roles played by resolution, as a third moment, and, the ever-present semblance of an associated sense of intentional subjectivity. So, perception demands a perceiver, a person remembering something implicates a person with memory, etc. However, to qualify these observations, given that these three moments are polarities or dialectical orientations there can be no pure object perceived, no pure perceptual field, and, no pure perceiver. So, from a natural, cognitive perspective we have a relative, appropriately associated sense or ‘semblance’ of subjectivity, but, from a trans-cognitive, transcendental perspective, we have no absolute sense or ‘semblance’ of transcendental subjectivity. The absolutistic treatment of subjectivity is a misplaced aspiration arrived at through habitual extrapolation and reification of intentionally constructed experience that has a limited, natural currency, but, in a critical philosophy can have no transcendental currency (other than as a limited semblance of subjectivity that, at the same time, should not denigrate a natural, limited sense or semblance of subjectivity [be that in either passive terms of reflection or in active terms of enactive engagement]). (1790)


But, these moments granted how, we must ask, are they related to the overall transcendental suspension (and its paralleling with the overall hermeneutic circle of comprehension?)? By virtue of the fact that these three moments are three archetypal moments in a dialectic that generates intentional thematization and, through the suspension of the suspension, the ensuing enaction of behaviour, etc. (as outlined elsewhere on innumerable occasions). Gestalt focus mirroring the analytical, parts and texts, etc. Background contextualization mirroring the synthetical, wholes and meta-textual genres (and con-texts), and, their interaction mirroring the non-textual, non-systematic sense of the existential as well as implicating the apparent involvement of an associated sense or semblance of subjectivity in keeping with the current nature of that intentionality in question. These three poles or polarities or moments mirroring the disciplines of the phenomenal-phenomenological, hermeneutical and the existential. (1791)


This overall suspension (in order to differentiate it from other types of suspension as well as the three types of suspension that generate its metaphorical circularity [namely, a conjunctive suspension, dis-conjunctive suspension and as a suspended balance of the former suspensions]) can be envisaged in either horizontal and/or vertical like terms reference. In horizontal terms we have, e.g., focus, background and focus-and-background. In vertical terms we can envisage the pre-intentional, intentional and trans-intentional; i.e., pre-intentional materials of the sensory-motor, impressional-mood; cognitive intentional performance utilizing perceptual-conceptual materials; and, trans-intentional acts of judgmental appreciation (as well as post-intentional ramifications).  We could say, in metaphorical terms, that a thought needs to emerge through the concatenation of pre-intentional materials brought together in the intentional process that is then enacted through trans-intentional appreciation that, overall, is allowed to be enacted through an ongoing suspension of the suspension, etc. Thence these interconnections between texts, meta-textual genres and con-textual backgrounds, and, non-textual contributions, and, through the overall suspension, the formation of the not-textual, i.e., the emergence of identity and value formation that arises through a process of ongoing resolution at the core of this overall suspension a.k.a. overall hermeneutic circle. Admittedly, this scheme is engaged as an heuristic device in order to clarify and analogue, metaphorically and practically, both the simplicity and complexity of the intentional process… as well as linking various seemingly disparate aspects of the psyche like sensations, movements; feelings, emotions and moods; perceptual-conceptual co-operation; judgment and ordered forms of judgment; post-intentional ramifications of behaviour, etc., as well as the semblance of a simple-complex form of subjectivity (that cannot be merely reduced to cognitive intentional behaviour per se), etc. (1792)


Given this device of focusing on the distinctive nature of a philosophy as articulated by its associated philosopher/s, to that extent this is possible, then how might the philosophy being constructed in this extended essay-paper itself be classified in the light of such a scheme? By reference to this heuristic device central to its articulation of an intentional philosophy, and, thence, by reference to other devices that contribute an enriched understanding and appreciation of the same. Therefore, to this end, I would note the relative integration of an intentional philosophy, and an ordered philosophy in so far as various types of judgment can be ‘seen’ to devolve from the centrality of this overall transcendental suspension. Thus, using this model of the theological difference and its associated meta-theological difference we could run a form of philosophical appreciation along the same lines as noted, namely, articulating a philosophical difference and its associated meta-philosophical difference. Thence, we could also run an intentional difference and a meta-intentional difference as well as examining an ordered difference and a meta-ordered difference; and, in turn, looking at our six orders we could also run individual ordered forms of examination, e.g., as in a third order de-ontological difference and its meta-de-ontological difference, etc. In total, a potentially powerful way to conduct a philosophical examination of the apparent philosophical process in question. In effect, treating any topic as the object of an examination in such a manner that looks at articulating both the distinctive differences being argued for along with the potential existential impact such an approach might have… as we make our passage through this World-of-Life in this world as lived in that manner as adopted and adapted to oversee the exercise of that intentional approach to that topic or set of topics in question. (1793)


Just what might be entailed in the performance of these various philosophical devices as noted above, such as the intentional, the ordered, etc? And, in what manner, is this exposition able to throw light on the re-construction of the Overall Trans-Western Philosophical Prospect, and, thence, its possible corollary in the Overall Trans-Western Theological Prospect?? (1794)


In the light of this scheme, entailing a relationship between an archetypal differential and a meta-differential, how might we view, first, the exposition of this transcendental-intentional philosophy (as constructed and articulated in the course of this extend essay), and, second, the exposition of an ordered philosophy?? (1795)

In the philosophical treatment of cognitive processes of identity and value formation we can propose an intentional difference and a meta-intentional difference. The former would articulate the distinctive features being focused upon, directly or indirectly, in the course of that examination and its overall investigations. The latter aspect being best conducted and enacted in pro-relational, trans-intentional terms of reference, i.e., in an existential orientation. The intentional being appreciated in trans-intentional terms of reference (although being retreated in cognitive intentional terms of reference). Let me look more closely at what is entailed in this approach. (1796)


To be different there must be a difference (or a set of differences). Hence the need for a contrast (or a set of contrasts). In an intentional philosophy a contrast is set up with the pre-intentional, the trans-intentional appreciation of identity and value formation, and, post-intentional ramifications. Given the contrast with the transcendental orientation of the trans-cognitive formation of judgment it follows that our intentional philosophy is also transcendental in orientation. Hence also an existential orientation given this equivalence between the trans-intentional, trans-cognitive, judgmental, pro-relational, etc. Such a device integrating and reflecting the integration already in place in the phenomena expressed through the use of such a scheme. (1797)


The intentional configuration to hand, being entertained, has been arrived at through a series of intentional decisions to some considerable extent. I do not claim that the intentional subject is absolutely in control of their intentional formation, but, to the extent their deliberation are figured in the formation, and textual expression of the same, they behold that formation and in turn are beholden to the same post-intentionally (through present implications, insightful appreciation, consequences, even, to some degree, unintended consequences, etc.). Intentional formation is consciously motivated to a considerable extent and we are right to ask what motivation is involved in that inter-subjectively exhibited for inter-subjective examination. However, whether that interrogated subject is able or not able to discuss motivation or desires or does not desire to reveal the same, in part or in whole, is another matter. On the other hand, given the intention to share some insight or set of insights it would be remiss if the disseminating party were not to assist the other party or parties in exhibiting how we too can also come to that ‘conclusion’, whether regarded as provisional or not, since it has been already arrived at through a process of resolution. Moreover, no text, no textual report can be effectively appreciated at all without a transmission at the same time of an adequate representation of its context of origination. Indeed, any degree of alignment here is already a testament to an understanding of not only the disseminated text but also something of its disseminated context… and it is quite proper to ask for a clarification of that context in our attempt to come to a deeper understanding of the intentional motivation behind those series of textual utterances. When we communicate, we wish to be understood, and, we cannot be understood with our some appreciation of context (as con-text) in that regard. The richness of resonance between text and con-text, and, text and the apparent invocation of certain meta-textual genres, being necessary pre-conditions for forming that alignment in that act of communication and being able to appreciate to what degree we might be aligned or not adequately aligned in that regard. We can argue, too, that all texts demand the pre-conditional existence of more than one meta-textual genre of behaviour (in regard to textual formation, transmission, interpretation, and an appreciation of post-intentional consequences) by virtue of the fact that all genres are hierarchically enstructured. So, e.g., seeing a red object in a perceptual field also involves the seeing of colour, the perception of both objects and coloured objects, shades of a certain colour, etc., along with the further nomination and denomination of that intentional object(ive) in its context, the ramifications of such perception/s, etc. So, even though there might be a primary genre in question, still, it is sited in a hierarchically nested sea of super-genres, genres, sub-genres, etc. Enquestioning the disseminator of those textual reports then assists the person trying to understand that process of dissemination through a re-mapping of the same, and, therein, determining its sense, its location in this inter-subjective-subjective mapping of our-world-with-others. In effect, questioning motivation helps the person attempting to understand the act of communication in the hope of arriving at a more accurate mapping of such intent, etc. As examined elsewhere, value is arrived at through three moments (reflecting the overall transcendental suspension, etc.), namely, sense, meaning and meaningfulness, and, comprehension is assessed through the apparent richness of those aspects in our coming to understand such formation. Indeed, we could well argue that this focusing on sense is the means for determining intentional difference (to that degree we are able to determine such definition, and, to that extent such definition is already in place and in play). We can continue to draw a parallel here and note that meaningfulness is none other than our desire to determine meaningfulness, and thence its corollary in its existentially appreciated meta-differential, i.e., in its meta-intentional aspect or orientation. The important implication then follows that ‘meaning’ is to be discerned through this relationship between the differential and the meta-differential, i.e., in this specific situation, in and though our focus upon the intentional (in terms of this intentional difference versus its meta-intentional difference). Hence the ‘glue’ between these two orientations of the intentional difference and its meta-intentional difference is here none other than the hermeneutic dimension… and its devolution of meaning. (1798)

We can quickly apply this insight to the theological sphere along the following lines: that theological difference is arrived at through a determination of sense, i.e., its distinctive mapping through sense, and, the meta-theological difference is arrived at through an existential appreciation of meaningfulness, whilst, the relationship between these two polarities is engaged through a theological-meta-theological process of hermeneutic appreciation as to the nature of the meaning that arises in and through such interaction. That, effectively, each of these three polarities co-define each other negatively to the extent that the sense of that theological difference is both ‘not meaning and not meaningfulness’, etc. (1799)


Returning to our examination of intentional difference we can observe that a clarification of sense is a determination of this mapping by re-exercising the decisions made that head that intentional formation towards a certain direction, and location, within our psychic mapping of this subjective-inter-subjective world that already, to a considerable extent, is shared in the semblance of ‘our’ world as lived. That, co-hermeneutic comprehension is already in place for us to have made this connection, to some degree, with the other in their act of dissemination which, effectively, must be mutual to that same degree such inter-subjectivity is already being shared and being progressively enlarged upon through that act or series of acts of dissemination and its interpretative appreciation. Communication is a work in progress. Such progress can be progressively engaged, and enlarged, through a deeper appreciation of such apparent overall motivation. Hence our need for a meta-textual appreciation of genre-context and con-text specification of its configuration in situ (so to speak). So, e.g., I am looking at this red object through the meta-textual context of colour determination and object determination, and, its apparent con-text of perceptional origination in this specific perceptual appreciation of these modes of origination (genres) as they are detailed in their specific field/s of apparent origination. So, e.g., this red object is seen in a con-textual field of blue, namely, as the evening sun about to set. A con-textual field could also be (and already is a series of) literary/textual allusions to other texts (such as our memory of yesterday’s sunset, poems about setting suns that may or may not be symbolic of the end of life, etc., etc., all to be determined through hermeneutic relations between context/con-text and reinforced and/or not reinforces through the apparent richness of such interaction/s). (1800)


How might intentional difference be articulated given its relation to sense and its definitive mapping there to some extent? Through a determination of the intentional motivation as to how this world in question, as portrayed in that text or set of texts, has been decided upon before and during this process of dissemination. However, to do this we also need to note both hermeneutic and existential contributions to this phenomenal-phenomenological process in this relatively definitive co-re-representational reconstruction of sense, etc. (1801)


Obviously, by extension, in determining theological sense we need to come to some effective and coincident understanding of the motivation of the theologian or theologians in question  in order to arrive at an equal relatively definitive specification of sense ‘as intended’. Of course, we must also be aware of a number of possible limitations and obstructions in this regard. The theologian in question may not be clear as to what they intended in the first place. Or, they may feel, for whatever reason, such ‘knowledge’ should not be imparted to certain person or persons. Or, that text or those texts in question may well be coded (or abbreviated or rendered obscure or symbolically treated, etc.). Or, that theologian may well be of two or more minds given their holding relatively contradictory ideas or through having such concepts doing duty in a number of problematic areas at the same time that may not be harmoniously integrated in that regard, etc. Then, all thinking has limits and such barriers, in truth, can be quickly approached beyond which the definition of sense is neither possible to enact nor act as a text or set of texts that could be interpreted to any satisfactory degree… Still, even vague texts have a vague location; even if merely located in the category of the intentionally meaningless….
 (1802)


Given this desire to determine and define, e.g., intentional sense (as in parallel to the instance of a theological difference, e.g.), be that in general, particular and/or specific degrees of definition, then it follows a similar degree of exposition needs to apply, directly or indirectly, to an articulation of meaningfulness and meaning, i.e., to the relevant meta-differential and the differential-meta-differential relationship and interaction. What might be involved in such articulation? (1803)


If theological sense is in the form of a decision tree and certain decisions, made one way or the other (in a bi-modal logic, or, in some other multi-modal logic) have been thought through, the we should be able to ask what those decisions are and, hopefully, why they were made. Or, to put it bluntly, inquire as to what motivates them to prefer this decision tree to some other (set of possibilities)? In this regard, a narrative is more or less being called for; a story told as to why a certain distinction is made in this way and not in that way or some other way, why this sub-distinction has been made over some other possible sub-distinction and why such distinctions and sub-distinctions, etc have been decided upon (and not adopting and adapting some other intentional direction in this regard?)? Of course, decisions made might be performed on traditional grounds, grounds of intuition, preferential bias, forged through debates and schisms or through one’s own personal reflections, etc. Then, certain question might not have been asked until this moment in time and no decisions re the same have yet been made. Or, questions could be asked but no decisions have been made through an inability to decide or a reluctance to commit one way or the other, etc. Then, again, as in all forms of knowledge, analogical modelling, refinements in detail are either irrelevant to the narration in progress or just impossible to decide through an inability to be in a positions here one could decide or of such a depth or transcendence as not ev en be able to invite proper intentional formulation for either recognition and/or encounter; i.e., engagement (and our embracement therein). Indeed, there must come a point in all investigations where, at this moment in time or perhaps for all moments in time where we just can proceed any further. Fortunately, we are rarely able to thematize or wish to engage these points of indecision or non-decisiveness, but, in engagement when adequately thematized will present themselves as points of anomaly. The dissonance of such aporias either finding forms of recognized and non-recognized provisional resolution, a priori forms of resolution, avoidance, obscuration, deferral or some other mechanism (or non-mechanism) for dealing with their relative non-computation and/or computational re-assessment (in an appreciation of such misplaced aspirations [when their resolution in some form or other is intentionally desired]). (1804)


The narration behind such a decision tree that maps out sense, to that extent this can or has been thematized to date, supplies a con(-)text when its meta-textual genres are invoked and the specificity of its con-texts are also reconstructed. A quick way to achieve this degree of textual-meta-textual enrichment is to ask what problematic issues are involved and were thematized to such extent that, in effect, they demanded some form of a resolution through this thematization of sense, etc. In a theological context, along with all other contexts/con-texts, resolution of such issues forms the articulation of this decision tree and its traditional or non-traditional forms of iteration in the ongoing dissemination of that type and instance of a discourse. However, such decisions are not going to be understood without some form of reconstruction of the original motivation that provoked those distinctive modes of resolution in the first place (and in whose reconstructed simulation will also provoke a similar set of decisions, but, not necessarily the same decisions). So, in order to articulate a representative mapping of a certain decision tree (or to form a relatively new one) let me now examine how this differential can be given meaning and made meaningful in hermeneutic and existential field respectively as well as ensuring their total interaction within that discursive system (whose center, hopefully, is adequately coincident with its center in the requisite overall transcendental suspension that would and should mirror the formation, reformation and re-formation of the same). (1805)


The thematization of a certain set of distinctions in the overall thematization of sense demands the apposite and adequate utilization of the associated genres of behaviour (where by behaviour is meant both passive determination of meaning, etc., and the active enaction of the same through the suspension of that suspension, etc. Genre determines, in turn, the context of that textual formation and the specification of the con-text in which it finds itself being formed, etc. So, etc., in order to see a red object I must exercise the already developed genre of colour vision determination. But, to see a particular shade of red, e.g., a certain con-text must be in play for this to occur be it in non-virtual and/or virtual terms of reference. I could bde looking at a red apple or imagining I am looking at one in which case we must observe that these two con-texts must each have a different compliment of modalities in its apparent intentional constitution. Obviously, some of those modalities will occur in either of these intentional settings, e.g., ideas of redness, appleness, etc. But, it is in a determination of the differences that allow us to see the ‘dream apple’ as different from a ‘non-dream apple’ and to determine that both, therefore, must have a different sense of sense, a different sense tree so to speak. That an appreciation of the modal spectrum of either type of phenomenological experience allows us to determine its phenomenal nature to that extent this possibility can be thematized in current intentional consciousness. So, meaning is a contextualization of that sense through a process of re-contextualization. Thence this demand to know what motivates the enunciation of a certain text or set of texts must to some extent rely on a reconstruction of its context in both genre terms of reference and as to a specification of its con-text wherein sense was able to be thematized through a process of reflection upon the same. Moreover, the same sorts of considerations also apply in our appreciation of the existential impact that is associated with the dissemination of that textual system currently under examination. Let me exemplify this dialectical process that thematizes sense, meaning and meaningfulness through the central utilization of the overall transcendental suspension a.k.a. the overall hermeneutic circle of comprehension. (1806)


Sense can be delineated through a decision tree. The categories invoked therein can be delineated through noting the super-genres, genres, sub-genres, etc. in play. So, in examining meaning we can also attend to this mapping of genres. Genres are adopted and then adapted. Adaptation takes place in terms of the relationship between the meta-textual context of genres invoked and the meta-textual utilization of a con-text in order to specify how that adaptation can take place within those terms. So, say, I want to eat an apple I need to find a con-text where an apple ready-to-eat can be found. I go to the kitchen and am pleased to see an apple in the fruit bowl and appropriate the same in terms of the possible ways of eating an apple, in this instance, using a small knife from the knife rack in this kitchen. Meaning is determined through reference to the intentional objective/s present in terms of the intent of such intent, i.e., its motivation. In the example give – I wished to eat an apple. The meaning of that motive was satisfied through my eating the apple found in the fruit bowl. So, meaning can be found in the genre context, the specific con-text, the exhibition of intentional motivation and to what degree such motivation was satisfied. ‘Con-text’ can also refer to other texts in either a literary allusion to classically oriented texts (like reported statements, poems, books, etc.) or allusion to other texts of a non-classical orientation (like my remembering that there was one apple in the fruit bowl in the kitchen, etc.). Obviously there is a symbiosis already in play between sense and meaning (in terms of genres, utilized e.g., etc.) as one would expect, given that value arises through the dialectical interplay between its three moments of sense, meaning and meaningfulness, and, is represented through such moments given that such moments also constitute the overall transcendental suspension/overall hermeneutic circle of comprehension, etc., and v.v., upon which all expressions of (ordered) value must emerge. Just as sense is determined through genres invoked and v.v., so, too, must there be a relationship between meaning and meaningfulness, and, also, meaningfulness and sense. As noted elsewhere, such moments mutually co-define each other negatively. I.e., sense is both not meaning and not meaningfulness, etc. Although all co-defined through co-joint negation a certain degree of isomorphic symmetry must also be present throughout this dialectical interplay of the circular-suspension. Just as we can move from sense to genre invoked, we can move beyond that relationship to note to what degree such motivation to invoke such genres also meet a motivated form of fruition… in a co-determination of meaningfulness. E.g., I formed this notion of wanting to eat an apple and met the satisfaction of successfully achieving that objective. Surely, the satisfaction of such intent is more meaningful for that person concerned, in this instance myself, than if I went to the fruit bowl to find there was no apples left there. A similar type of difference between experiencing a dream apple in a dream and the eating of a non-virtual apple. The intentional difference here being in the comparative differential between the modalities present in the dream experience or the mere desire to eat and apple and the meeting of such desire through the non-virtual gastronomic appropriation of an apple as desired especially if it were a very good example of an apple, e.g., well-formed, good looking, crisp, crunchy, juicy, very sweet and tasty. (1807)


Therefore, in the light of the above, we are already on the way to understanding meaningfulness. However, this (non-systematic) semblance of the existential needs to be clarified along existential lines in terms of making a relative distinction between the relatively existential in orientation and the relatively non-existential in orientation. What is involved here? A noting of e/valuation from a relatively pro-relational stance. I.e., from the perspective of the relationship/s itself/themselves as found to be involved in such a comprehensive process of judgmental appreciation. A process of determination already examined under the concept of embracement wherein we dialectically invoke and balance aspects of embodiment, embeddedness with others along with our embankment with this world as lived. A process of appreciation that essentially balances and resolves a number of competing motivations and imprints itself on the meaningfulness of that in question to the extent that meaningfulness is accepted, and, appositely and adequately enacted upon. Whereby ‘enaction’ we mean either the existentially apposite/inapposite active taking up of a certain course of enaction or the existentially apposite/inapposite passive non-taking up of that same course of enaction. Whereby apposite, or inapposite, is meant the exercise of a certain course of action or non-action that on balance contributes some form of enrichment in identity and value formation. So, here, we have an obvious clue as to how we should read the apparent ‘meaningfulness’ of meaningfulness by reference to previous concepts that look at the relative (and comparative) differential enrichment of identity and value formation already noted, namely, preservation, conservation, investment and divestment, e.g. Also alluding to work done to date in identifying how an existential orientation is also stamped with various co-present existential hallmarks like apparent spontaneity, synchronicity, simultaneity, immediacy, re-alignment, vividness, intensity, etc., etc. Let me examine these three aspects of enrichment, objectives realized and existential hallmarks in order to determine the (existentially oriented) characteristics of meaningfulness. (1808)


We are thus in a position now to determine the nature of meaningfulness in terms of these three headings, namely, comparative modal enrichment, objectives realized and existential hallmarks. Let me start with the last heading first. (1809)


An authenticity of value is realized when the value realized is realized through an existential orientation! We would also assume, in most situations, that a comparative modal enrichment and adequate realization of objectives would go hand in hand with the same. However, that should not be assumed in all situations. A person might have to go to war and do so for what they consider to be all the right reasons, but, still, be killed in that war that their side also looses. Goodness might win the last battle not necessarily the next. So, in a contest between discordantly ordered forms of e/valuation one must not assume that a resolution of such a complex set of demands will necessarily meet in a satisfaction of associated objectives. However, be that as it may, we can say, generally, that an existential orientation normally promotes the achievement of our objectives as well as an existentialization of that process of appropriation. How do we come to this conclusion? Because the existential orientation is a pro-relational stance and as such is in a better position to see out the realization of objectives in keeping with the existential nature of those relationships. Especially when a process of harmonization is able to resolve differences within and between aspects of embodiment, embeddedness and embankment, i.e. in our overall acts of embracement. What is entailed in an existential orientation? The ability on our part to existentially act on the behalf of those relationships in question, normally through the lens of a primary relationship consigned to be central to such considerations. (1810)


How do we know an existential orientation is being observed? When the apposite pre-conditions are in place. When the conditions call that orientation forth. When the ramifications of such an orientation are stamped with a surplus of existential value that exhibits existential hallmarks indicative of such observance. Essentially, and effectively, an existentially oriented process of enaction will realize a state of closer alignment with the nature of the primary relationship currently in question. The right pre-conditions demand an awareness of the primary relationship in focus, an awareness of all relevant, essential factors that would influence outcomes one way or the other. An awareness that our enacted reflections will be acted upon and enacted in such a manner that is in keeping with the primary relationship in focus whilst at the same time resolving problematic issues both in that key relationship and in all other relevantly associated relationships that influence and would be influenced by such enactions. The primary condition being an observance of the unimpeded operation of the overall transcendental suspension central to all processes of e/valuation to that extent this is possible in both virtual and non-virtual situations. There may well be those situations where what would normally occur in the redirection/re-direction of a relationship must be re-directed in some other direction given the non-existential circumstances of that current situation in question. So, the Great Leader might ask you for your honest opinion and you may well think it better to keep your own council in such matter, and instead, proffer a reply better suited to the nature of that occasion. Under normal circumstances honesty might well be the best policy, however, an existential awareness should also discern what might be better called for in situations where authenticity is best subject to such a reservation. On the other hand, certain situations might demand that we act on their behalf but in such a manner that might meet the disapproval of others. In an act of such transcendental reservation we observe what is called for by acting accordingly. All very dialectical and reminds me of two non-connected verses in the Confucian Annalects where the Prime Minister, or some such equivalent, needs to remonstrate with the emperor and where one individual does and looses his head and where the other does not and gets to live another day. The moral being, as far as I am concerned, that each situation is different, despite an inevitable similarity through iterative behaviour, and needs to be judged on its own merits. That in one situation we may feel it is our de-ontological duty to remonstrate with the powers that be despite what may come, and, where in a similar situation discretion might be a better course of enaction to observe. (1811)


All systems of belief and enaction can be instrumental in the formation of a surplus of identity and value formation. However, the key point to note is that a comparatively amplified process of identity and value formation, normally, is to be more desired, privileged and promoted. Such amplification is achieved through preservation, conservation, investment and divestment of our concern and interest. Let me explain. In the non-preservation of value that relationship in question is lost. Usually, in a dispute we should not kill the other party or parties who oppose us for whatever reason. In this regard preservation is that process of value formation that maintains the parties in a relationship and the processes of e/valuation that arise therefrom. In an act of conservation, the identity and value formation that arises in and through a certain relationship is amplified either through non-chaotic augmentation and/or chaotic enhancement. In investment a novel relationship is entered into for a short moment or period of time with the requisite amplification of value therein through either acts of preservation and/or conservation. The prime example here, as noted before, is in the spontaneous rescue of a small child about to fall into or has fallen into a well or lake or river. Divestment being the apposite disengagement from a relationship that is has no persistence in grounds for you to existentially continue to re-engage the same (just as on rescuing that small child about to meet imminent danger of drowning we need not persist in our relationship with the same once they are in the good hands of its parents or guardians). There is little value in maintaining relationships that have little value for us and for them, and, indeed, their maintenance may well stop us form better investing our care and concern elsewhere, etc. (1812)


How do we know that in our processes of preservation, conservation, investment, and divestment we are existentially oriented in our enacted involvement? By the prominent presence of existential hallmarks and the presentation of a differentially amplified existential surplus in identity and value formation. So, with this insight in mind, let us examine what these existential hallmarks are and what they mean in this context of  discerning to what extent modal enrichment has been both desired and achieved through existential processes of insightfully re-directed enaction? (1813)


In the realization of our objectives, both decided upon by us and/or by others, and through serendipity too, we find our expectations either not met, nearly met, met or exceeded. In some situations, not being met is expected, perhaps, hopefully, to be revisited later. On the other hand, most of the day is spent in the successful meeting of our objectives as we make our passage through this Life-World as spelt our for us in this world as lived in the manner we find ourselves being able to engage the same. We found the apple bought in the supermarket to be somewhat disappointing even though it looked very nice. On the other hand, our memories of the pink ladies in China has yet to be surpassed despite the fact that the apples there had small blemishes, and each had somewhat of a distinctive personality. Usually, we find our expectations being met as expected. I walk to the bus-stop. A bus duly arrives. I head into town and expect to find it in a form as found yesterday, etc. We expect certain things to change but for most of the day our intentional lives are lived without too much obstruction to their expected courses of enaction. In all of this the value of expectations and the expectation of value/s are usually in a state of close alignment. However, despite such facilitation of our intentional lives we can live our lives in either in the relative authenticity of an existentially oriented mode or in the relative inauthenticity of a non-existentially oriented mode. Although, normally, wittingly or unwittingly, we live somewhere in between in keeping with circumstances and the existential nature of our character/s. What is this existential difference? What is the value of this difference between modes of enaction that are either in keeping with the pro-relational objectives of the relationships in question and modes of operation that are more egoistical in orientation (not that there need be too great a dissonance between a pro-relational stance and a non-pro-relational stance given, more often than not, that we exercise a mix of both orientations?)? (1814)


All relational interaction releases more value than that invested, and, an existential orientation is one that realizes a relatively greater, if not the nearly greatest degree, of value potentially resident in that relationship in question (in its embeddedness, etc.). This is in line with preservation, conservation, investment, and divestment. However, this surplus of value could be a mix of negative and positive forms of value expression. I.e., forms of value that don’t suppress or completely obstruction further value formation or those negative forms of enaction that do just that. Killing a certain party in a relationship of some form with yourself completely occludes the value of our future interaction with them. The consequence of that murder may well further obstruct forms of future value formation through being fined, imprisoned, or being subjected to capital punishment in turn. So, in this light we can still hold this maxim that all interaction is productive of greater degrees of value than that invested in those acts of ongoing relational resolution instrumental in our interactions therein, but, that the ensuing value may take both a negative and positive forms where the former actually subtract value from the potential richness of the latter. A paranoid drug crazed fiend may want to kill you and in self-defence you may end up killing them. Thence the preservation of your existence at their expense. However, a better scenario might well be their being temporarily being prevented from killing yourself through being outpaced or put in a hold or being or wounded in such a way that they can no longer effective chase you. Then they have the chance of care and respite in some form where they wish to change the course of their behaviour and resume the privileges and responsibilities of being a citizen, etc. Obviously, the commission of negative forms of value formation may well have to be enacted from time to time, still, in the better enrichment of our relationships an existential course is one that would better facilitate this form of transformation in identity and value formation. (1815)


What is this semblance of an existential difference, how is it to be (better) achieved and for what reason, i.e., why??? (1816)


The existential difference is that surplus of value that ensues from the enaction of our behaviour through the ongoing resolution of relational difference in our relationships. However, in many situations we would hope that that existential difference makes an existential difference, i.e., a meta-existential difference, in the course of our passage through this world as lived and would prefer that this difference was amplified in such a manner so as to appositely and amplify this issuance of value to that extent that is apposite in that relational context. (1817)


How is this amplification in identity and value formation to be achieved? Through attending to the nature of our relationships and letting them speak for themselves in this regard. In effect, letting the collective and integrated overall course of our relationships unfold in such a manner so as to express an optimal formation in the light of invested resources, intentional objectives and anticipated consequences, etc. Effectively, letting the collective course/s of our relationships evolve in their own directions in a spirit of open mutuality and trust. That only in meeting non-existential forms of subversion, diversion or obstruction should we then allow ourselves to dissimulate in a manner in keeping with the non-existential tenor of that situation in a form of transcendental reservation we act on its behalf through forms of enaction that promote the overall amplification of an existential excess in identity and value formation (despite its relatively non-existential stance). However, it is true to say that existentialization of our relationships can only occur through an existentialization of the relatively non-existential, therefore, this observation extends to both relatively existentially oriented relationships and relatively non-existential relationships alike! (1818)


When this existential difference makes a greater (meta-)existential difference, either way, in either positive or negative territory, it behooves us to transform the negative into the positive, when and were possible, and amplify the resultant in a manner in keeping with the existential nature of the relationships in question. You might want to elevate the drinking of a simple cup of tea or coffee it is just the case that we cannot do that all the time. We may have to rush our breakfast because we slept in. On the other hand, sharing a cup of tea or coffee with a good friend later in the day may be one way to ‘elevate’ this simple ritual to a more productive level. It is my observation of the work place that sometimes a simple cup of shared tea or coffee can sometimes see more work done through a sharing of information, sharing of insights, through a productive form of work gossip, a re-division of labour and a re-writing of objectives, etc. We may not able to have a cup of tea or coffee with a friend or a group of friends every time we have a cup but those occasions when we can we may well find more worthwhile than our mere isolated acts of imbibing (although, there, too, moments for reflection can be more productive for us by our being able to find short periods of time in order to reflect upon our current situatedness in such a manner that through existentially oriented re-direction we might then find a greater sense of ensuing profit that could have otherwise escaped us). The moral being that there are points of differentiation throughout our day where the existentially oriented processes of re-direction can more profitably enter into the course of our daily existence with others. The existential secret is to know how to recognize and encounter the same, i.e., engage this existentially oriented transformation of the course of our lives with-others, before-others in such a manner so as to maximize (and positivize) this surplus in identity and value formation. Such a course being stamped with a greater surfeit of existential indicators, i.e., existential hallmarks. This amplification in identity and value formation being arrived at through non-chaotically oriented patterns of augmentation and chaotically oriented patterns of enhancement. (1819)

Why this expression ‘identity and value formation’? In an ordered analysis of judgment, under those six headings, we get a mix of identity and value transformations. The first order contributing to a sense of identity that is non-contradictory, etc. The second order contributing to a sense of coherence and the value of the aesthetical. The third order concerns itself with de-ontological value determination. The fourth order concentrates on pragmatical value formation. The fifth order concerns both hermeneutic identity and value in meaning, and possibility, probability and potentiality, associated with such meaning, etc. The sixth order determining matters of factuality with a focus on the real realized throughout our six orders. So, in this latter order the phenomenal-phenomenological ‘reality’ of a ‘dream apple’, a ‘remembered apple’ and a ‘currently desired apple to hand’ can all be appositely and adequately differentiated. Thence this mix of ensuing identity and value formation realized over the course of our multi-various modes of relational interactions. That at the end of the day we can answer this important question “why?” more with a “why not?” given that this differentially amplified expression of identity and value formation is instrumental in the enrichment of our interactions with others and, therein and thereby, realizes a differentially amplified augmentation and enhancement of the course of our passages through this world of life as lived… as we make our individual way both by ourselves and with others…. (1820)


This model of a differential-meta-differential approach to a topic in question can be applied, beside these theological (and meta-theological) investigations, to the philosophical (and meta-philosophical), to the relational, intentional, phenomenal-phenomenological, hermeneutical, existential, ordered forms of investigations both collectively and individually, etc. This application of this method operating in a mix of general, particular kind or specifically (in a detailed situation in question). Furthermore, as noted, we can determine relevant semblance of (phenomenal-phenomenological) sense, (hermeneutical) context and con-text, and, (existential) hallmarks, objectives and overall enrichment. (1821)


With the above in mind, let us now examine the application of this differential model to the orders, both individually and collectively. Then, let me examine the same from the poles of the phenomenal-phenomenological, hermeneutical and existential (by centering respectively in the first, fifth and third orders respectively and by noting the contributions of those orders on either side of same can make to this type of adaptation of this contrasting differential method adopted as a general heuristic device). (1822)


What is meant in a first order difference (and meta-difference?)? In this order we have a non-integrated set of simple subsistent conceptual thoughts (as ‘subsistants’), i.e., simple, non-integrated conceptual content). E.g., we have, through mere introduction, the first order concepts of roundness, squareness and round(-)squareness. The first two items can be taken to a second order level of transformation (as integrated conceptual subsistent content which through integration can then be thought of as third order existent ideas in a conceptual process that has aesthetic implication by virtue of such integration in that second order; i.e., integration through resolution of such content). To invoke a first order difference can only mean that different from those simple, non-integrated existents. So, with roundness we must mean all those concepts that are not related, directly and indirectly, to roundness. I.e., the realm of all other concepts and the contrast afforded therein to this concept of roundness. In effect, the conceptual background wherein the concept of roundness finds its thematization (and thence reflecting the essential sense of that concept through such differentiation, in turn, a reflection of how our genres of behaviour and interpretation are hierarchically integrated). In this simplistic, non-integrated, relatively atomic ‘sense’ what would a meta-differential intend or imply? Perhaps not much more than a reflection of our cultural use of such genres and their focused upon relative simplicity albeit in a sea of potential connections and contrasts that determine the richness of its engagement in this world as lived? So, the difference is defining, and, the meta-difference is indicative of its potential richness of interconnections in our Live-World as thematized in and through our living cultural experience of how that first order relatively simple concept is organized in this world as lived. (1823)


Orders can be viewed in a linear-like progression from the first to the sixth. They can also be viewed in a circular sense where the first order is then given a significant contrast from both the second order and the sixth. I.e., a simple concept, therefore, would find its significance from the prospect of an aesthetic-like integration in the second order, and, its contrast with actual facts as determined through our subjective-inter-subjective engagements in this world as embraced through our embodiment/s, embeddedness/es and embankment/s. So, for all facts we would automatically have our first order shelves stocked with simple items reflecting the constituents of the same. So, roundness, squareness, tableness, etc., but no round-squares, square-circles and no round-square-tables/square-round tables, etc. In this absence being left with concepts that cannot be thought of through the impossibility of those conceptual constructs that cannot be integrated (as they stand). So, in the first order we find only relatively simple concepts along with those sets of concepts that cannot be integrated. That only integrated forms of simplicity and complexity (with two or more concepts) can be entertained in a second order. That only this set of simplicity and integrated complexity can be entertained in a third order as ideas given that they can be experienced as integrated conceptual ideas. (1824)

What is meant in a second order difference (and meta-difference?)? simple and complex concepts that are relatively integrated, i.e., resolved internally. Such resolution implies an aesthetic complexion. A first order being the material for such integrated resolution. A third order, from a transcendental perspective, implying a close relationship between the aesthetic and the ethical (through the utilization of similar concepts of harmony, resolution, etc.). (1825)

What is meant in a third order difference (and meta-difference?)? Recently I have introduced a differentiation between cognitive and trans-cognitive treatment of the same, namely, concepts as treated in conceptual processes, and, concepts with subjective and/or inter-subjective orientations treated in a de-ontological orientation. With the former we can proceed to a fourth order cognitive perceptualization if and only if such concepts can be rendered in and through a perceptual form. So, abstract love (as an engaged concept) cannot be seen in a cognitive perceptual mode, but, can be examined in a pragmatic fourth order trans-cognitive investigation. On a cognitive level I perceive the third order to be conceptual processes, as ideas (with second order content, etc.). In trans-cognitive/transcendental terms of reference this third order presents/represents/re-presents de-ontological acts of judgment (and centered in the existential orientation which is supplemented by the aesthetic second order and the pragmatic fourth order). A similar distinction is made for the fourth order, namely, a cognitive sense of perceptual processes through the use of our senses (in both non-virtual and virtual orientations), and, a trans-cognitive sense of the pragmatical. (1826)


The distinction just noted, between the cognitive and the trans-cognitive, gives us a varied senses of a fourth order difference/meta-difference. I.e., a perceptual difference, etc., and, a pragmatical difference, etc. The latter can be contrasted with a de-ontological difference, etc. Although, given the transcendental/trans-cognitive unity of judgment also implies that accommodations should also be examined in any relationship between the de-ontological and the pragmatical as occur in the course of our passage through this world as lived and which will find themselves expressed in complex genres of behaviour (as noted in our classic example of the architect and their brief to build a bridge that both won’t fall down and still be built on a reasonable budget). (1827)


A similar form of accommodation being noted on a cognitive level between the relatively incommensurable realms of the conceptual and perceptual. Obviously, e.g., in our being able to name perceptual objects in our intentional focus and understand the essential natures of the same a non-absolute form of incommensurability must be assumed. Our investigations, in the light of a philosophy of retreatment, also noting the analytical, synthetical as well as nominative forms of investigation (each of which can be treated in and through a differential model
). (1828)


 In a fifth order we find this split between the cognitive and the trans-cognitive reiterated; namely, between an appreciation of possibility-probability and hermeneutic assessment. I.e., an appreciation of possibility and probability versus an appreciation of (comparative) hermeneutic potential (in the determination of intended significance, mis-intended significance, unintended significance, and non-intended significance). (1829)


Ina sixth order we can make a similar cognitive-trans-cognitive contrast between factuality and facticity wherein we move form fifth order potential to sixth order acceptance of actuality, with or without reservations. In essence, between a fact treated as factual and a fact that is felt to be factual by virtue of its forceful interconnections in establishing that form of narrative. (1830)


In the light of this fifth order distinction we can ask what is the difference between a potential difference and a hermeneutic difference? Or, in the sixth order, what is the difference between a factual difference and a difference in facticity? We could also ask in what manner the cognitive acts as a pre-condition for its trans-cognitive counterpart and in what sense these ordered distinctions act as preconditions for later ordered forms of judgmental appreciation. In the same vein we could enquire as to what differences we find between the cognitive and the trans-cognitive in the first and second orders? There I would envisage, in the first order, a cognitive contrast with the trans-cognitive between essential phenomenological lexical simplicity versus simple essentiality in a pre-essential phenomenological sense; i.e., basically the difference between a simple lexical element and its phenomenological appreciation of its relative, non-complex simplicity. In other words, the difference between a simple element in our lexical inventory of names and descriptions, and, its judgement as essential (in a pre-essential sense of mere simplicity or relative atomicity). Moving on to a second order we have a process of integration and integrity that declares a relatively complex state of phenomenological affairs to be relatively coherent, etc. In this we can find a comparison between lexical integration through equation versus an aesthetic appreciation of such elative integration and integrity. E.g., between the elements of squareness, roundness and greenness we find the last element can be applied to the first two but the first and second cannot be integrated (as they stand). So, in this regard a green square or a green circle as an idea and, thereafter, in the vidual imagination, be it non-virtual or virtual, we can construct or find the same, or, expect to the same should they be present in the appropriate field of inspection. Int4egrated coherence being observed in the second order on a cognitive level and the same appreciated on an aesthetic trans-cognitive level of experience.  The establishment of a second order status allowing us to experience integrated complex ideas that may or may not be able to be thematized in a fourth order, etc. (1831)


Rhetorically, I asked what is a hermeneutic difference? Or, in terms of its existential significance, what difference (i.e., meta-difference) does this difference make? Asking, therefore, what is a hermeneutic difference and what difference does such a difference make??  Let me briefly attempt to answer this set of questions. A hermeneutic difference seeks to discern hermeneutic possibility in such a manner so as to determine a more valid interpretation of that to hand. Often this is automatically done without much fuss but there may well arise situations where judgments of interpretation are called into question. This type of situation occurs in psychosis, in difficult non-psychotic act acts of interpretation, and, in critical philosophical explorations where we no longer take a reflexive approach to a determination of significance but must labour at such determinations; invoking in the process all sorts of hermeneutic criteria for deciding hermeneutic determinations either on a general, particular or specific level of discursive attention to detail. Questions of hermeneutic determination in a psychotic situation are not directly intended although an examination of defective forms of interpretation, i.e., e.g., acts of psychotic mis-interpretation, may well throw light on how processes of interpretation proceed and could well be better facilitated. In this same regard, non-psychotic failure in interpretation can also throw light on the intricacies involved in this need for the person to interpret their world as lived. E.g, invoking normal conventional usage, iteration of intent, greater degree of integrated sense, relative comparative existential surpluses in identity and value formation, etc., and their collective contribution in determining intentionally and non-intentionally based forms of significance as in examining, e.g., the apparent purport of texts or doing experimental science, etc.. (1832)


In the same vein we can now act what is a factual difference and a difference in facticity? A sixth order distinction, to some extent, goes beyond potentiality, possibility and probability. When we can formulate potential possibility, we can, therein and thereafter, to some extent, determine probability. When a high probability presents itself, we move to a realm of actuality, i.e., factuality. Facticity is that which both motivates us to make this type of transition and which follows on in its wake in the semblance of an apparent indubitableness. We do not need to question the facticity of our existences, but we may need to more seriously question the course of our own histories in areas of memory that have not been well-preserved. Try to imagine a room you lived in many years ago and you might have difficulty remember the way it was arranged and in what manner other rooms connected the same and how they, in turn, were arranged, etc. We don’t have photographic memories and depend on being able to reconstruct the same. The quality and accuracy of such reconstructions depend much on the deliberations of our directed intent at the time to actually record the same, ensuring a regular reiteration of our attention to such noted detail from time to time, and, our ability in the present to reconstruct such detail or absence of detail, etc.  In a detailing of our existential description we may be vague about what we did a month ago but we may well be certain that we lived in such and such place many years ago despite not being able to recall with perfect accuracy what happened, when it happened except for those things that really stand out in memory and have the habit of being reiterated for no apparent reason. The point being this: some things just cannot be sensibly questioned whereas others may well fail us when we are questioned. The former can be considered as relatively indubitable facts whereas all else can be ascribed a matter of probability to some extent. Yes, I have been to Manchester, but, it would take me now some time to remember what year that was given that it was about ten or so years ago when I spend a night there before heading on to York and thence to Scotland. This difference is the difference between a fifth order and a sixth order, and the difference between a factual state of affairs and the difference we feel about certain events in our life that we just cannot question (to any sensible degree). I.e., that certain facts impel us to accept their status as factual whereas certain other facts impress upon us a lesser degree of facticity. That ‘facticity’ is the semblance of an existential surplus in value when certain preconditions are felt to be relatively non-contestable in questioning. In history we make a similar distinction. In order to run a historical form of appreciation certain facts are treated as essentially invariant in form. Yes, Julius Caesar crossed the Rubicon; that both he and this river existed in a state of contiguity as some important moment in time and that the Roman world took on a difference political complexion thereafter… although not in any sense of an absolute discontinuity. Basically, factual considerations are those attitudes that we possess to the perceived existence of some situation or set of situations that we believe have existed and/or are existing and/or might exist in the future at some time or other. Facticity is that experience of such an attitude that appears to imply its apparent indubitableness (even though, philosophically we cannot nor should not ever assume absolute factualness/facticity. Or, meta-x is a fact and is true if and only if [iff] x as per Taski
 et al). (1833)


Such considerations lead on to how we might regard, discount or disregard claims by a theist that the existence of the Divine was an incontestable fact for them. It remains a valid position to make such a tentative claim and then seek to determine the ramifications of such positioning that might follow on in its wake, but, it is a different claim entirely to argue that this grounding was incontrovertible despite how we might feel for or against that type of proposition. However, let me look into such relative/absolute positioning later in this essay. (1834)


We can examine such differences, in a variety of philosophical or non-philosophical perspectives, but, how do we appreciate the existential difference such differences might make… in meta-philosophical or meta-theological terms of reference? (1835)


On this level of difference we need to examine our phenomenological experience of that situation or set of situation in order to determine the relative merit or non-merit in such claims looking into lexical simplicity, pre-essential essentiality; relative coherence and aesthetic integration; conceptual and de-ontological considerations; perceptual and pragmatical considerations; possible-probability and hermeneutic assessment; and, apparent factualness and self-evident facticity. Obviously, each situation is unique in undertaking these complex explorations and ensuing discernments will not be without their controversial assessments. However, it is also true to say that in and through dispute people can also find shifts in appreciation, forms of compromise, modes of agreement, even an acceptance of disagreements given that degrees of agreement must already be in place for disputants to disagree about certain points in their representations of a certain situation or set of situations, etc. However, despite these periods of problematic consensus forming, critical degrees of appreciation can be engendered in this eventual forming of consensus should that ever be arrived at by the majority of those parties. Again, some issues will be relatively beyond sensible forms of scepticism, whereas, in many other situations, resolution may not be realistically obtainable. Or, in other words, the exercise of an apposite and adequate overall transcendental suspension may not be able to determine the relatively incontrovertible factuality and existential facticity of the same. Still, such relative assurance (and insurance) need not stop a discourse examining potentiality, possibility and probability should such considerations be relevant over the course of that type of discourse. Normally, these gradations in and between the truly self-evidential and the relatively non-self-evidential should not worry us too much… especially for the theologian given that possibilities can be explored if not actual certainties and in constructing certain scenarios ramifications of the same can still be explored… before relevant forms of commitment need apply to such positionings…?
 (1836)


In the light of this cursory examination of a meta/theological difference, meta/philosophical difference, phenomenological, hermeneutical and existential differences, ordered differences, etc., let us now ask how, in general terms , should such a heuristic device be set up and used? In a certain discourse we ask what is the difference that allows that discourse to obtain and maintain a certain distinctiveness in the course of its textual operations? This could be either a phenomenal-phenomenological act of enquestioning or a hermeneutical act of enquestioning. An existential approach coming to the fore in our meta-differential investigations. Let me look more closely at this operation of ‘what’ we are dealing with, and, ‘how’ this device is to be utilized. Asking ‘why’ in our meta-differential investigations where we seek to determine the existential difference such an approach might make as to how we pursue our passage through this Life-world as fleshed out for us in this world as lived? (1837)


Obviously, we seek to determine the distinctive features relevant to this enquiry that allows us to determine one type of discourse from another type of discourse, and, allow us to perceive different texts as falling within a certain discursive domain rather than some other. How might we do this form of discrimination? By seeking to determine those features on a meta-textual level of genre that delineate this discourse from some other set of similar discourses on a more general on the assumption that genres are hierarchically enstructured and refined in function within this hierarchical tree of delineations. So, a theological discourse would have similarities to a philosophical discourse but less similarities to a discourse, say, dealing with the baking of a cake, e.g. In this we assume that because a theological discourse appears to operate in a theological life-world and a philosophical discourse operates in its philosophical life-world, and, given that these two discursive life-worlds are similar it would be safe to assume, provisionally, that they are close(r) in terms of their hierarchically enstructured genre rules for behavioural interpretation and enaction than, say, any disquisition on the baking of a cake. Indeed, we can then ask what differentiates a theological discourse from a philosophical discourse in order to define, to that extent, in that manner, the noted differences between the same. Or, we can intuitively look at the (intentional) objects controlled by the discourse in question in order to see in what distinctive manner those objects are both proposed and manipulated with that type of discourse. A similar sort of process occurs when we attempt to differentiate one type of theological discourse from another or one type of philosophical discourse from another distinctively different style in philosophical exposition. Such approaches not be exhaustive in this regard but certainly able to focus on key elements of differentiation. Well, “the proof of the pudding is in its eating” as they say. How might a theological discourse be exercised in the light of the above? (1838)


A theology, e.g., would be characterized in terms of key questions judged important in that regard (from a meta-theological sense where the existential import of such ‘decisions’ are to better evaluated). E.g., the Divine could be defined as without form and/or with form. Or it could be considered as multiple and/or unitary. Or, as able to inhabit or influence the body and life of an individual/community and/or as not capable of this form of differentiation. In this regard we would be focusing on the nature of the prime intentional object/s that are intended to define that type of discourse. Or, we might be more interested to define our discourse in terms of its functionality. For what purpose is the Divine, in whatever form, etc., it be projected as operating be invoked? Does the Divine have soteriological import, experiential import, moral import, the semblance of an imperative that through dissemination should direct the course of our existence with others, etc. Or, we could observe the apparent specific function of theological life-world in order to describe. Perhaps prescribe, its distinctive sense of differences on whatever level of analysis thought proper. Noting, in this type of field, from past experience, that a theological text, set of texts, life-world… usually exercise a certain restricted range of actions filtered by the type of theology in question. E.g., the presence of bhaktic-like mode/s of expression would alert us to the nature of that discourse as having a devotional flavour or tenor, etc. Or, in contrast, the absence of such a functional modality would alert us to the exact opposite. (1839)


How do we know that such differentiation is valid? Through, in comparative terms of reference, identifying the apparent value released through the non-virtual/virtual enaction of such a passive/active mode of discursive appropriation. Comparison with other possibilities for interpretation usually settling this score. The essential identity of its discursive objects also being mirrored in such texts and their patterns of performance, formation of identity and value, the iterative nature of their patterns of re(-)direction. So, even though the Divine may well be judged to be elusive still, how, such ideas permeate all textual aspects of that discourse can also be noted. However, in this regard an appropriate hermeneutic frame of reference needs to be invoked in order to read such detail in the relevant light of those more influential genres of enaction. So, the Divine may not be present for evaluation (like, say, a cake that was just baked) we can argue that the associated texts would act as proxies for such ideas central to that type of discourse. Of course, in this regard, it might be a moot point, in a theological discourse as to whether the apparent presence or absence of such features is more prominent or important…? (1840)


In terms of ‘what’ we can note the objects portrayed by that discourse in question and how such features have a certain distinctness that characterizes the nature of that discourse. A distinctive discourse must have a distinctive differentiation in these intentional object/ive/s promoted by that type of text. Furthermore, we can also invoke functions delineated by that type of text which would also lead us into asking ‘how’? Questions of ‘why’ then giving us a segue into  asking ourselves how a meta-differential approach might be better able to deal with this facet of motivation (although not always evident or directly represented, as well as being continually deferred, re-directed, diverted, obstructed, deconstructed, reconstructed, etc.). (1841)


As noted, the meta-differential can be seen as a form of existential appreciation where the significance of a certain form of differentiation is to be taken into account. How might such appreciation be conducted and, then, possibly argued for retrospectively (and presently or prospectively?)? (1842) 


Can a similar approach to a delineation of the essential distinctiveness of a differential position be invoked albeit in meta-differentiated terms of reference? Indeed, just as ‘what, how and why’ can be asked of our differential, in a certain type of discourse, so, too, we enquire whether this approach can also be translated to this meta-level of examination, albeit with an emphasis now upon ‘why’? In effect, looking for similarities in approach and, importantly, differences, that might better illumine this meta-level of reflection. So, in a theology, e.g., the prime object/s of that discourse can be elucidated and focused upon, to that extent possible, in order to differentiate that type of discourse from other theological-type discourses and form other styles of discourse altogether such as the philosophical, gastronomic, etc. (1843)


Given to some extent that a meta-differential in some ways presents/represents/re-presents, and, effectively, must mis-represent that differential level of disquisition we would then need to note in what way this mis-representation can then be de-mis-represented, etc? In other words we must not assume an absolute isomorphism between differential/s and meta-differential/s and one should suspect that those subtle differences would illumine the overall character of that type of discourse in general… at least alerting us to a rift between what is said and what is done, what is aspired to and what is actually aspired to. (1844)


However, a more insightful way of seeing this differential-meta-differential model is to realize that ‘difference’ and ‘meta-difference’ respectively mirror ‘the overall transcendental suspension’ and ‘the suspension of this suspension’. We can treat this discernment of difference as the phenomenological appreciation of phenomenal distinctiveness, and, meta-difference as the enaction of the suspension, through the double suspension, in the enaction of the intentional state of affairs in question. Now, taking this enaction of the suspension through the suspension of the suspension implies that, as a chaotic phenomenon, the suspension of the suspension of the suspension will ensure the enaction of the intention prior to its enactive suspension, etc. The manifestation of a chaotic process occurring across and within the dialectical moment of the suspension and its suspension through the double suspension, etc. In other words we get a cascade effect with each moment setting up the next. The moral to be drawn from this chaotic modelling is that ultimately we cannot nor should not try to draw too firm and fast a distinction between the passive suspension and its active enaction through its suspension in turn, etc., along with the same parallel between the differential and the meta-differential, etc. With this relationship (to the chaotic process of the overall transcendental suspension) let us examine how the existential aspect of the meta-differential, as a meta-difference, can exert an existential impact in the coursing of a discourse, and, importantly, how this might be amplified (through non-chaotic augmentation and chaotic enhancement)? (1845)


Now, given ‘the double suspension’ engenders the existential-oriented and/or non-existential oriented identity and value formation then it follows, by corollary, that an existential impact, should it exist, in comparative terms of reference, can be pointed out through invoking this aspect of the meta-differential by re-appropriating relevant discourses that throw light on this course of research in question. So, in a theological investigation of some form or other we could invoke meta-theological considerations; philosophical and meta-philosophical considerations; phenomenological, hermeneutical and existential considerations; ordered considerations along general, particular and/or specific terms of reference, etc. Furthermore, in a form that is appropriate, proper and valid/passable we could also conduct our investigations along comparative lines where within and between discourses of this type forms of comparison could be entered into. E.g., through simple forms of comparison with other types of theological construction within that denomination, between denominations and/or other religious traditions. Moreover, this discernment of value in both quantitative and qualitative terms of reference, could also be conducted in terms of a consequential analysis based in either a non-virtual and/or virtual determination of ramifications located in either the past, present and/or future. So, e.g., the adverse features of a fundamentalism, should they be present, could be pointed out in virtual terms through an extrapolation of probable consequences. Or, defined through an appeal to past situations where such adverse features manifested themselves. Then, other investigative formats could comprise an examination in terms of the epistemological organization of the psyche or community, i.e., in terms of physiological-sensory considerations, affective considerations, cognitive considerations relating to conception and perception, trans-cognitive considerations. The last two forms of investigative examination could invoke an ordered approach to this type of enquestioning. In this regard we can note that value is primarily a trans-cognitive affair and not a cognitive affair even though language about this aspect of the psyche is necessarily conceptually based and on that level is naturally cognitive in orientation. Then, the matter of identity formation is intimately linked with value formation, and v.v. although not necessarily present to an equal degree (as in first ordered considerations, e.g).
 (1846)


In the formula of textual sense, meta-textual meaning and non-textual meaningfulness (paralleling respectively the phenomenal-phenomenological, hermeneutical and the existential fields of research) I itemized six headings of value, namely, hierarchical delineation (in a decision tree), genre context and contextual con-text (determined textually), and, enrichment, objectives realized and existential hallmarks. The last three categories apply to our field of existential determination wherein we seek to evaluate the degree to which there is or is not an existential orientation present in the situation or situations in question, and, to what extent in a comparative form of appreciation, this orientation is different with respect either to itself over time and/or some other situation set up in parallel with the same (be that transformation directed wittingly and/or unwittingly as an objective).
 In order to examine this existential dimension let me further explore the ramifications of these three headings (of enrichment, etc.). (1847)


Looking, first, at the realization of our objectives what can we say about this possibility before, during and after the realization of our objectives? And, what does this aspect have to say about possibility taking on a probability in some format or form? (1848)


Obviously, the realization of our objectives is usually received as an enrichment of our psyche. However, such relative enrichment is in keeping with the nature of that objective realized. So, e.g., in a dream the eating of an apple may be experienced with pleasure, still, it cannot assuage physiological hunger. Moreover, given our objectives are focused upon through a resolution of a possibly competing hierarchy of relative priorities and non-priorities, etc., it follows that enaction of such desires will also be done with some cognizance of their ramifications. In this regard we would also need to successfully resolve short-term, medium term and long-term objectives. Such resolution, in general, is approached through the invocation of the requisite genres in that regard. Still, such resolution, is always an idiosyncratic affair given that people prioritize different priorities in a different manner and not always in a consistent fashion. (1849)


The enaction of a certain situation may be possible but possibility is experienced in terms of probability. It is highly likely that in discounting some priorities and promoting others that a process of resolution could be entered into on those simple terms of reference. However, life is usually more complicated than that, yet, through the interaction of our genres of behaviour we usually do not experience too much difficulty in deciding on which path of enaction is more probable for-us than other possibilities also present to hand. A potential conflict between genres themselves being resolved through meta-genres of arbitration usually invoked in that type of situation for that type of situation. Again, motivation is a juggling act between different probable courses of enaction and short-term and non-short-term horizons, etc. But, intentional processes are motivated and motivation is intentional directed (through resolution), therefore, the realization of intentional objectives is realized through such processes of resolution. To this end, the successful enaction of such intent is experienced as a process of resolution. Therefore, resolution is one aspect that contributes to overall psychic enrichment unless the ramifications of that process of resolution effectively disestablish that processes of enrichment. (1850)


In an overall state of appreciation a pro-relational stance should be observed (both passively in and through interpretation and actively in and through forms of response that contribute to those overall intentional objectives and the resolution of their competing directives). However, first, let us look at ways for noting the aspects of enrichment that allow us to form that type of judgment. (1851)


Such identification can be either content related or process related. In regard to the former, let me utilize a set of six characteristics to assist in this format or form of discernment. In regard to process, let us note an open set of existential hallmarks of which some suggestions will be proffered to assist us in that format or form of discernment. (1852)


These six headings under ‘(existential) characteristics’ are density (of active phenomenal-phenomenological modalities engaged), (individual) intensity (of those active modalities engaged), propensity (for patterns, as tropes, of engagement to iteratively re-occur), consilience (between competing frames of reference), salience (of overall processes of resolution as expressed through current intent), and, propinquity (as the ‘proximity’ realized in the realization of our representations with the apparent phenomenal-phenomenological reality to hand as itemized in and through these former characteristics; effectively, as degrees of alignment realized in our simulated-simulations). Let me quickly outline what is involved in such characteristics. (1853)

Density: in a phenomenological treatment of apparent ‘reality’ that experience that engages more modalities expected to occur within our experience of a certain type of intentional objective is experienced as more ‘real’ (in this specific, circumscribed sense of ‘reality’). (1854)

Intensity: a modality actively engaged, non-virtually or virtually, and is encountered with a certain intensity which can be expressed at a certain point in time in quantitative terms of reference, or, over a period of time as a function. (1855)

Propensity: iterated patterns with intentional significance; in effect, tropic patterns of (‘bare’) repetition that are arrived at through processes of resolution (of relatively consonant ‘mere’ repetition and relatively dissonance ‘sheer’ repetition as noted elsewhere
). (1856)

Consilience: patterns of resolution arrived at through the resolution of overlapping frames of reference associated with a certain intentional state of affairs (as mediated, etc., through meta-genres, etc.). (1857)

Salience: the overall intensity of the intentional thrust of an objective subject to ongoing resolution (realized in and through an ongoing overall transcendental suspension). (1858)

Propinquity: the degree to which our representations of reality are in an apparent alignment with the reality of those representations (as indicated through our other five characteristics, etc.) and thence this apparent semblance of proximity to the phenomenal-phenomenological reality of that to hand. (1859)


E.g., in a dream state when we ascertain a certain dream apple is only a ‘dream apple’ then from such re-aligned propinquity we can expect no more from that ‘apple’ than what might be had in our experience of a dream. Although some of the modalities of an apple phenomenon are met not all our expectations will be met in that regard. Similarly, even though some modalities might be experienced with a certain vivid intensity, still, given that a full complement of expectations associated with a non-virtual apple phenomenon is not experienced the absence of those same expected modes can also be felt with a certain negative intensity as well. Then, we find our dream apple is unable to cross over to other associated frames of reference with a subsequent and consequent lack of (no longer) expected propensity, consilience and salience (when extrapolated to a usual phenomenological realm of expectations, etc.). (1860)


Thence our six existential characteristics of an enriched relationship collectively arise through the expression of such factors, or, rather, given a certain degree of apparent existential richness then we can assume, retrospectively, that such factors are or should be more evident. Enrichment being seen as a relative process with a certain overall semblance of richness being enriched in comparison either with respect to itself and/or other candidates of comparison. Such enrichment also possessing an ordered complexion and an individual semblance of an existential signature. The latter being described through an appreciation of its existential aspects to be discerned in and through our engagement with the same. An ordered enrichment occurring progressively through our six orders from the pre-essential essential to the relative, and provisional, appreciation of its factual determination of its apparent actuality (be that in past, present and/or futures terms of reference). A positive sixth ordered determination being treated as ‘true’ in either historical or ahistorical terms of reference, and, as also ‘real’ if it can be directly engaged immediately in the here and now in a manner in keeping with its phenomenological nature. (1861)


Embedded within these existential characteristics are these orders and an ordered analysis can be conducted in parallel with the same. So, e.g., modal density is articulated in first order terms of reference. Then, e.g., intensity is intensified through the aesthetics of resolution (as in, e.g., the ritualization of actions with either intentional objectives or without direct intentional objectives [other than the enaction of the ritual itself]). Or, in an objective (aspect) to be realized we might invoke de-ontological considerations to oversee the proper resolution of ethical dissonance. Or, invoke an efficient use of our resources through the enaction of pragmatic oversight. Then fifth order hermeneutic preoccupations attend primarily to meta-textual (genre) considerations concerning issues of consilience, salience, and propinquity, etc. Whilst sixth order considerations of factual determination, and the determination of facticity, are deeply dependent on all of our other orders being suitably fleshed out so to speak, etc. (1862)


In terms of consilience we can note that the conjunction of a number of apposite multi-modal perspectives can enrich our readings of a certain situation. Here we might need more than one mode of interpretation to make a more full sense of a certain type of phenomenon when in reality we may well have more than one phenomenon masquerading behind the appearance of a certain seemingly ‘distinctive’ type of situation.
 Or, the converse, we may well invoke (eventually) a unifying format and form of discourse that integrates a number of seemingly diverse phenomenal-phenomenological situations under the hermeneutic umbrella of that more complex format and form of ‘reading’.
 (1863)


Now let us turn our attention to the existential aspects assembled under the category of aspects given that these characteristics of existentially oriented experience are indeed not exclusive but very much meant to mutually coincide with each other in time, space and agency. Noting those three heading let me briefly re/introduce an open-ended set of such facets, namely, spontaneity, simultaneity, synchronicity, ahistorical eternality (of the ongoing moment of the here and now); trans-spatial, trans-geographical; trans-agental; transcendental reservation, psychic alignment, and, general patterns of relational rectification, etc. (1864)


Existential aspects, etc., are indicative of pro-relational experience, i.e., the experience of the primary relationship/s in question in its ongoing embracement, i.e., embodiment, embeddedness and embankment. Metaphorically, natural experience is rendered inside out, back to front and over-turned. From a relational perspective we intuit the essential nature of that relational field in all its complexity and simplicity, albeit from our point of view; to that extent we are able to appreciate that relationship on its own terms. In this over-turning of natural experience time, space and agency are perceived in a different light. Hence the outline of these existential aspects or facets should be recognized in the midst of all experience given that it is only through relationships that we can engage that being directly engaged therein. (1865)


In this holistic appreciation of the relational field/s in question we entertain an essential phenomenological of that to hand to that extent such engagement is open to us; i.e., as encountered and as recognized… and thence engaged. Such existential aspects having both a passive descriptive role and an active prescriptive role… reflecting the archetypal suspension and the suspension respectively (given that these dialectical moments co-occur). (1866)


Under the heading of the temporal we note spontaneity, simultaneity, and synchronicity. These three aspects or facets collectively combine to form the ahistorical eternality of the ongoing moment in our ‘existential’ experience of the very ‘here and now’… in our directly engaged experience of this existential sense of the here and now (hic et nunc). By such a scheme we attempt an interpretation of both our own experience of the existential and that semblance of the existential apparently examined by certain philosophers (both existentialists and non-existentialists
). (1867)

 
Under the heading of the trans-spatial we note the essential uniformity of the field of resolution as it permeates the entire ambit or remit of that relationship and constitutes the relative ongoing uniqueness of the same. Under the heading of the expression trans-geographical we note that a relationship transcends geography just as, e.g., two friends remain friends despite geographical distance whereas an association could be considered to be re-invoked on those occasions of spatial contiguity, etc. (1868)


Under the heading of agency, we note that a relationship transcends mere agental input given that a relative relational whole is ‘greater than the sum of its parts’ (through ongoing resolution, etc.). In this light we should speak of relationships, first, as being shared and not possessed, and, more correctly, as sharing us in the midst of their existential surplus in identity and value formation. Then we note the role of transcendental reservation wherein we are called to act upon the behalf of that relationship in its ongoing overall embracement (as discussed elsewhere). In this we find ourselves aligned with the reality of that embracement in our embracement of that realized reality invoked in and through such existential terms of reference. Hence our psychic alignment realized in and through such existentially oriented embracement. Such attunement is fine tuned in and through our receptivity to the existential intent of that relationship as it is found to preferentially unfold in its unfolding as enacted through the ongoing suspension and the suspension of the same, etc. In this critical space we find processes of self-rectification ensue through such critical re-alignment. Lastly, the holistic nature of pro-relational experience is also re-expressed inter-subjectively through forms of trans-egotistical identification be that in our relationships, organizations, communities, nations, etc. (1869)


An appreciation of these aspects helps us to see and engineer the existential aspect of the pro-relational attitude or stance in and through our alignment with that primary relationship or set of relationships in question. By such means we find a progressive enrichment of our relationships which can be intuited through noting our existential characteristics (such as, e.g., density, etc.), and, existential aspects (such as, e.g., spontaneity, etc.). (1870)


To what end might this conjunction of characteristics and aspects (assisted through the exercise of a critical ordered analysis) serve (in terms of the existential, philosophical, and theological)? (1871)


This existential orientation is pro-relational, and v.v., and, is enacted through the critical facilitation of the relationship/s itself /themselves per se as had through their self-critical self-simulation. Through an existential merging of passive phenomenological description/s and active hermeneutical prescription/s, as entertain in and through the ongoing overall transcendental suspension, etc., we find the emergence of an existential expression (in its non-systematic sense). The ongoing dynamical balance of all three moments then unleashing the semblance of the existential in its systematic sense (as previously differentiated elsewhere in this regard). Effectively, we then experience this surplus of value in and through our appreciation of this pro-relational stance as a form of empowerment. To what end can such enrichment in identity and value formation be harnessed? Ideally without ends, in an egotistical sense, but, practically, as an empowerment of the individual, our relationships, the assisted facilitation of organizations and communities, the integration of nations through such ongoing re-integration, etc. Existentially, we could say, that it is its own end… finding self-expression through the progressive rectification and enrichment of our relationships… in our overall relationship to this world as lived. (1872)


Philosophically, we alert ourselves to this transcendental, trans-cognitive dimension often overlooked in our short-sighted accounts of a natural philosophy. Even though it is a prominent feature such a dimension becomes overlooked through a lack of an existential awareness arising through both inadequate and noncritical means to effectively discern either its phenomenological and hermeneutical pre-conditions, etc., or, this existential (sense of) character through noting the accumulative input of these existential characteristics and aspects (along with its sense of ‘calling’ or vocation… as revealed to us when we find ourselves able to critically discern these existential imperatives that constitute and center this ‘spiritual’ semblance of the transcendental dimension). Thence the crucial philosophical ramifications that devolve from our critical awareness of this dimension and the role it plays in the progressive enrichment of our relationships (regardless of whether we entertain a theological perspective or not). (1873)


In theological terms of reference we can provisionally propose that this existential semblance of alignment with our relationships is either a metaphorical way to analogue the presence of the Divine and/or a literal way of developing this same form of engagement. Given that ongoing resolution, throughout the psyche, on all levels of epistemological organization, establishes the distinctly integrated functioning of that psyche… and in this light some might suppose that we move our psychic center of our being closer to this imputed existence or semblance of the Divine in a measure equal to the same… at least to that degree that allows us to achieve this degree of re-alignment… Now, some theologians or theists might then suppose that such incremental fine-tuning may well have a consequences far greater than the degree of re-aligned inputs (in a relatively chaotic understanding of Divine engagement, be that had directly and/or indirectly through such amplified existential inputs in such psychic re-positioning…?)? (1874)


But, as noted, in the previous paragraph, the theologian et al can either regard such re-positioning along more analogical lines or more literally… although, correctly, no one could insist on treating this either in the form of an absolute analogy (without somehow mirroring the world) or in any absolute literal sense (with no form of dialectical qualification, etc.). Let us look more closely at this non-absolute dichotomy between (non-absolute) metaphorically oriented engagement and (non-absolute) non-metaphorically oriented engagement. (1875)


In engagement, intentionally directed and discerned, all encounters are recognized, and v.v. Recognition is in part analogical, as a pre-condition, since we have to move from ‘this is like x’ to ‘this is x’. The point being made in this observation is that pure non-metaphorical perception/apperception is not obtainable, and, therefore, we should ask if the reverse is asymmetrical in this regard; i.e., is it the case that pure metaphorical imagination is equally unobtainable? Here we can say that that is the case, but, that analogical imagination need not be imaged given that we can conceptualize that which cannot be imaged in the imagination. However, on the other hand, we can imagine such unimaginable situations through the use of symbolic proxies and so, to this extent, the symmetry is upheld; i.e., we cannot engage an image without some analogical input, and, we cannot entertain concepts without some form of non-conceptual input/s given that the contrast of the latter necessitates such contrasts in order to be discerned as conceptual (be that in either a form that is imaginable [like the concept of redness] or non-imaginable [like the concept of love]). In the light of this overall argument, and others (from gestalt psychology, etc.) we should accept that intentional consciousness can be neither free of the metaphorical or the non-metaphorical and so we should not draw an absolute distinction between conceptual treatment that is either analogical or non-analogical in orientation. (1875)


Given this qualification, just argued for, the theologian or meta-theologian, and their critics, should not insist that an absolute distinction should be made between an analogical argument and a non-analogical argument but, still, note, their relatively non-commensurate domains. In effect, a juggling act where heading towards absolute distinctions should be criticized and avoided when and where necessary (in the same vein as how we should treat aspirations that are effectively misplaced). (1876)


A similarly argued for qualification can apply to the contrast between potentiality (in the form of possibility and/or probability) and actuality (in the form of factualness and/or facticity). Pure possibility cannot be engaged; neither encountered nor recognized. Similarly, pure actuality cannot be engaged; neither encountered nor recognized. Such qualifications have important consequences for the construction of a viable theology, indeed, for any form of philosophy in that regard. Concepts, etc., cannot be theoretically deployed and non-theoretically employed in any manner beyond the limits of their deployment/employment. In this regard we cannot insist on the absoluteness of any fact or set of facts even though that fact or set of facts may well be virtually incontrovertible on the stage of this world as lived. All facts, in theory, could be discredited, but, it is true to say that some facts just cannot be meaningfully abrogated. So, Julius Caesar cannot be questioned, is effectively beyond questioning. On the other hand, as to whether he crossed the Rubicon on a Monday or a Tuesday is another matter. Similarly, we may think we can question our existence but, in truth, we can only question the mode or modes of our existence. Still, we could all be just the imaginings of a vast cosmic computer (to which we could also add “so what”, and add in a graphic manner, that if it looks like a pig and wriggles like a pig then it is a pig and cutting its tail off is not going to make any difference whatsoever!). So, even if all facts can be questioned, still, for it to be a factual-like presentation it must be presented in a world of facts whose relatively fundamental constitution and disposition cannot be non-factual. Just as to lie we must tell the truth and then only alter a small part or a few small parts of that edifice whose basic nature is and must be relatively truthful. This brings me to asking whether the claims of the theologian can or could be evidential in any meaningful sense? (1877)


If a theologian can meaningfully construct a theological edifice (as judged from a meta-theological, philosophical and/or meta-philosophical point/s of view) then surely from its possibility of existence it must exist to some extent in that form, more or less, to some degree? Given possibility is possible then it cannot be merely possible, therefore, that vision must exist to some extent in some manner or other, to some degree or other. Of course, the secularist could run the same type of argument. If it were possible for the world to exist without any form of Divine complexion whatsoever then from such possibility it would follow that the world does exists without any form of a Divine complexion whatsoever. However, it might be objected that we must first think of Divine possibility if we were to discount it. However, here again, like the formation of a list, the secularist could merely inventory their vision of this world as lived with no mention whatsoever of some Divine element. However, let us envision a wager like that enunciated by the French philosopher Blaise Pascal but with the following twists… (1878)


Although the world might be described by cosmologists as ‘flat’ for the philosopher the world is not flat. A flatness is entertained in the overall transcendental suspension but, through the suspension of that suspension, the world is very much a rugged terrain. From dialectical equivalence we find through the suspension of the same, that the world is a realm of non-dialectical non-equivalence (or non-dialectical inequivalence)! Therefore, given the unique distinctness of this world to ask whether a theological difference exists or not is to ask ‘which one has an existence at the expense of the other?’ Now, it might be objected that a theological perspective and a non-theological perspective could be both right or both wrong.
 If we were to ask the question ‘are unicorns pink in colour or blue in colour?’ we might argue that as the presuppositional ground is without a basis in the world the question cannot be answered. True, such statements can be understood. Noting, as well, that no absolute lie can be entertained it would follow that the real constituents of a unicorn may well have an existence albeit not in the form of a unicorn. So, we duly note, e.g., the existence of horns and horses, but, not their natural contiguous connection. However, the plot thickens. Transcendental question like ‘does the world have a unity about it, or, a certain degree of integrity?’ cannot be dismissed in the same fashion as either impossibilities based on impossible or non-existent presuppositions or as symmetrical alternatives of which one alternative must be true, etc. In the same fashion as the person must possess a certain degree of gestalt integrity in order to function as an intentionally capable person it follows that the world must be ‘a’ world, ‘one’ world to some extent otherwise we could not ask this question, and others, before some other person also resident in this ‘same’ world. That ‘the world’ is ‘a world that is the same world there for-us’ and so it follows that the relative integrity of the world or the relative non-integrity of the world are not non-dialectically equivalent, i.e., indeed are non-dialectically inequivalent. That granted we live in ‘this’ world as lived, therefore, it stands to reason that the relative integrity of this world is a given that cannot be thought away, and, therefore, we are presented with grounds for the acceptance, in some manner, to some degree, that a natural theology must follow. Of course, the devil is in the detail. To what extent is there a theological difference, a theological residue that could form a viable theology is another matter? So, in the light of these manoeuvres, our revised Pascalian wager would work like this. Given that the world is constituted non-dialectically in a non-equivalent manner, and, given the world must possess a certain degree of integrity, it would follow that on balance we would be better to accept the claim that the relative grounds for an envisioned theology would on balance be more probable. Of course, if we were to bet on this margin of difference it would be nice to know what those odds were. Still, if the odds were to favour one possibility over another if we were reasonable (and perhaps a little desperate too) we should make our bet on that possibility with the greater probability… however slight…? (1879)

In reality, how might those odds be enhanced? If we were to also live in a good world, a world where relative goodness overruled the relatively non-good… eventually, on balance, or, more likely than not. Let me explain. (1880)


In a pro-relational stance, we realize that integrity operates with a premium so to speak. The world, for-us, is a richer and more powerful place when relational difference is resolved, on balance, through ongoing resolution. Therein, the preservation and conservation of our more permanent relationships and the investment and divestment afforded those that are less permanent. Moreover, through insurance and assurance we can better thread our way through this maze that constitutes this semblance of a world, a world with a certain integrity that is capable of ensuring that we find ourselves in this world, this world as lived and as the same world as lived before-others, with-others, etc. Now, it follows from such integrity that our engagement in this world is enriched when this level of existential recognition of the other is in play. Similarly, the theologian could also envisage a world operating along similar existential lines with the consequence that this integrity found in the world is enhanced by such existentialization. Enhancement of this relational integration must further contribute to the overall integrity to be found, hand in hand, in this world as lived with-others, before-others. That, over the long term at least, that which promotes such existentialization must also promote the experiential integrity to be had in our engagement with this world as lived. Therefore, assuming a constructed theology operates along similar existential lines of relational amplification, it would follow that this same theological vision of a world should and would operate along similar lines in some manner or other to some degree or other… in keeping with the nature of its perspective/s!? The theologian could even argue in reverse that our being existentially ethical with-others, before-others would ensure that this same theological complexion was progressively enhanced to that same degree through such the ongoing transformation of such existential observances… in this mutual engaged enrichment of our overall pro-relational stance! (1881)


Whether a theist or a secularist might run with such an argument, or completely prefer to discount it, is another matter? Given non-dialectical inequivalence, and, given the natural integrity of the world, on balance the acceptance of at least a natural theology might be the more preferred option to place our bet on (even if the odds were barely in favour of this position?)? How might we critically evaluate this gamble and the ramifications of this type of choice to favour a theistic position over a position of the secularist? Is it not at the end of the day a choice more indicative of one’s personality… as either a theistic idealist or a non-theistic realist? Is there some truth to this generalization? (1882)


We could also run the argument that what is real for you is a reality for you… and in thinking it so to some extent the world as lived will take on such a complexion (regardless of the phenomenal-phenomenological reality of that premise or set of premises, and, whether such an attitude is or is not enacted and promoted in an existential orientation and manner). E.g., if in your vision of a world ‘witches’ exist then witches for-you exist. Of course authenticity in this regard would also propose that any doubts, inconsistencies, seeming impossibilities, etc., in this regard would also be lived with along with the ramifications that relatively inconsistent beliefs have both for the individual and their community. It is for that reason that a meta-theologian (or meta-/philosopher, a member of the congregation, etc.) should be able to ask of the theologian that there theological construction/s be theologically viable (in their recounting their envisioning of the nature of this theological difference as perceived/conceived by them) and existentially viable (i.e., as existentially viable in a meta-theological sense to the extent value is both preserved and conserved, etc.). (1883)


As it is a current fact of our co-existence with others in this world as lived that a vast multitude of people adhere to some form of a religious belief, and of those a high percentage is along theological lines, then its behoves the theologian to demonstrate both theological viability and meta-theological viability. This condition accepted, we can also note this fact of personality that some people just are not religious and others cannot help but be religious, and, that to be ‘religious’ invokes numerous sub-genres of identification and expression (such as, e.g., being devotional, contemplative, prayerful, meditative, ritualistic, ecstatic, isolative, communalistic, doctrinal, committed to the care of others and/or a witness in some form or other, etc.). Now some religious people would argue that being religious is a natural condition and that to not be religious is a bit like being colour blind. I would say that that is both unkind and contrary to observation. We might joke that the ‘atheist’ is ‘a theist’ but there are people who have been exposed to a religious upbringing and it just has no appeal for them. Then, we have had people without a religious upbringing who find they are religious in temperament. For some people religion is not much more than a habit… a bit like one psychiatric patient at the dinner table telling another psychiatric patient, who was continually voicing her religious delusions, “for God’s sake shut up” and then to quickly remind herself, and her audience, that she was an atheist… and laugh about this oversight. Through habit, a large number of believers are nominal in their profession of faith. No longer, though, are whole communities compelled to attend some form of a religious service in lieu of a fine or worse. Moreover, we are getting second and third generations that have both not attended traditional or less tradition religious services nor wish to attend the same. Still, despite this decline in a public expression of a religious faith, people still attend religious services and/or profess to be spiritual in some form or other. Obviously, some people are ‘religious’ through habit and others may not appear religious but would express some form of religious identification without prominent expressions of that fact in self-identification. Moreover, if we were to ask say one hundred people at random to confidentially define or describe themselves we would find that a large proportion of that sample would express no form of religious persuasion… and we should take them at face value (unless we have firm grounds for arguing otherwise). Indeed, in such a sample, we would find a large variance in a variety of allegiances. Just as in politics some people are conservative others are non-conservative or liberal, etc. As a general rule I would argue, with some degree of provisional acceptance only, that those individuals that are more idealistic in temperament are more religiously inclined, whereas, in contrast, those that not so idealistic or are more realistically inclined, on the whole, are not so religious… without making this an absolute rule of probability, and, being the first to note that this ‘general observation’ stands in need of being empirically tested). No doubt the psychic status of religious sensibilities in all its variety, as attested to in this same paragraph, needs to ascertained, to that extent this could be evaluated, but, it would be true to say that no valid purpose is currently served by declaring a non-religious person or an atheist as somehow defective as much as a secularist might declare their religious brethren to be deficient or somehow lacking in sufficiently sensible judgment. (1884)


It is true to say that some atheists are dogmatic in their commitment and that some non-atheists are dogmatic also in their commitment… and that all forms of over-commitment, ontological and/or epistemological in tenor, are equally unhelpful in our existential setting about to live with others in an open and caring manner. It is also true to say that we have people of all shades of religious belief or non-belief who are much admired and who live with others in such a manner that inspire a solidarity with all people regardless of their differences in such positioning. So, without privileging or de-privileging any one type of person who is representative of this variety in positioning let us move on to support those that are theological inclined in such a manner so as to help them demonstrate both theological viability and meta-theological viability in the hope that their contribution to society in general is a more valuable one over the longer term. Thence the simple brief of this extended-essay into the nature of theological work (of theologians, their congregations, etc). (1885)


It would be tempting to the theologian et al to just raise their hands in anguish and declare the nature of Divine existence as totally beyond human comprehension. But such an attitude is also a recipe for a loss of faith or for a faith that can give no real religious guidance and direction. Furthermore, it would be very easy to just ‘give up’ such ‘speculation’ and run a Copernican-like ‘revolution’ and move towards a mere re-orientation upon the individual and their place in their community or communities, etc. A theist is not a secularist, and v.v, yet, both parties stand to learn from each other. In walking this fine line between these two realms of being-in-the-world (with-others) how might the religious person define their a vision of theological difference and a meta-theological difference in such a manner so as to find a viable religious footing in this regard? (1886)


I would like to argue that one way to square the circle so to speak is to re-define the nature of religious testament; finding a way to extend their faith through an experiential encounter with the-other, in all its variety, but in a form that recognizes inputs from theoretical, practical and critical dimensions open to such religious thematization… be that either analogical or non-analogical in orientation, although, as argued, in and through an amalgam of both…. (1887)


Theological difference obviously concentrates its attention on the imputed nature of the Divine, whereas, in contrast, meta-theological difference concentrates its center of interest on the individual in the community. I.e., just what is the impact for the individual in that community who subscribes to that specific form of religious thought? Now, for the religious person, it wold be tempting, as suggested, to merely defer to the former (in both senses) and re-focus on the latter. Given an apparent lack of evidence for the existence of the Divine and controversial difficulties in its formulation and re-examining the ramifications of the same it would be easier to just defer to such a mission (along dogmatic orthodox, traditional, historical lines) and through deference pursue other religiously motivated goals like offering forms of service to the community at large (again often along traditional lines such as, e.g., education, hospitals, hospices, aged-care, etc.). However, given that the basis for these two forms of differential is in the ‘suspension and the suspension of that suspension’ the moral to be drawn is that there is a need for balance to be entertained between both since it is only through such an ongoing balance that their dialectical progression can proceed in the first place. Offering services to the public is all very well but such directedness is best served by being properly motivated. I.e., being religiously based it needs to be properly motivated in terms of that religious philosophy/philosophies, and, importantly, such direction also needs to be exercised in an existential manner. This form of ‘balance’ also needs to be continually reviewed given that society and its communities (and its plethora of minor life-worlds and their progressive enfranchisement and empowerment) demands that increasing divergences between this form of balance and the relation the same has to the community needs to be entertained without too much discordance. Every period in time bewails the increasing rate of social change, but, it is true to say we live in times that are truly changing, and accelerating, and along with such change we find changing social attitudes (such as increasing inclusivity, tolerance, respect for diversity, forms of multi-culturalism/poly-pluralism, etc., as well as an assortment of negative forms of reaction, counter-reaction, non-existentially oriented responsiveness, etc.). One of the social drivers for this in the progressive internal enfranchisement and external empowerment of minor life-worlds in the maturation of democratic and embryonic-democratic political systems as well as the advent of computing, the Internet, and other innovations associated with the same. The revolutionary ramifications for the nature of work, etc., in my limited estimation, have hardly started to begin and the intended consequences and unintended consequences of the same have hardly filtered through to individual and social awareness in that regard. (1888)


The moral to be drawn here is this, namely, that for the religious person an ongoing, dynamic balance between the thematization of theological difference and meta-theolgoical difference needs to be appositely and adequately drawn. That the same moral applies to the philosopher; that their thematization of philosophical points of view, in an overall philosophical world-view, needs to be maintained with a similar manner and degree of balance. And that this principle also needs to apply to all disciplinarians in the exercise of their respective discourses. (1889)


A further moral can also be observed. Although a theologian, e.g., should concentrate on determining the nature of the Divine and its immediate ramifications, etc., they als need to focus their attention on the individual-in-the-community at the same time (more or less). Without privileging either differential, the latter orientation, of the meta-differential, also duly needs to be observed. To this end a theologian, or any other disciplinarian, needs to be a psychologist, sociologist, anthropologist, economist, cultural theorist, political theorist and politician, etc. (1890)


Now, some religionists ‘perceive’ a lack of religiousness as a defect (along the lines of say colour blindness). Some go even further and ‘see’ atheistic tendencies, e.g., as some form of thwarted religious impulse… and some atheists, though very few, do seem to take on a dogmatic like religious fervour in the course of such over-commitment. However, it is my current observation and interpretation of social phenomena that being non-religious is just as natural a disposition as being religious and that both parties need to accept that for some people their natural inclination is to be religious and for others it is just as natural to be non-religious in the way they see their world. Now, there is frivolous talk of a god gene or a god center in the brain, and other similar analogies, however this choice, or, rather a lack of choice, might be better modelled by noting how sexual differentiation itself cannot nor should not be privileged. A male person is male and a female person in female… and this is the simple fate of most persons (who are not inter-sexed). Perhaps natural inclinations to be either religious or not religious should be viewed along similar lines? However, for those that are inclined in a religious direction they should be seen and see themselves as structured in that way and that it is natural for them to operated within a religious framework. Therefore, as implied, if not cleared noted, such a framework should be constructed in a viable sense in both its differential and meta-differential senses. Furthermore, all religiously oriented practices should be existentially enacted; i.e., in such a manner that the net result of meta-differential inputs are conducive to the preservation and conservation of identity and value formation and that all forms of short term investment and divestment should also operate along similar lines! Although observing a balance between the differential and the meta-differential, as just noted, let me now examine how an existential attitude can be put into effect in an existential manner. Just how do we go about being existential in our engagements with this world as lived? (1891)


This type of question reminds me of the similar question asked in the Buddhist Perfection of Wisdom Tradition where the usual reply is of a form along the lines that the bodhisattva or person who thinks they are a bodhisattva is not a bodhisattva, etc. So, the person who thinks they are operating along existential lines of authenticity are not operating along existential lines of authenticity. In other words, at the expense of misinterpreting this type of text, when one lives in an existential manner one does not merely think that but one also existentially enacts that type of attitude. That to merely think that is not enough, indeed, is a recipe for not realizing that type of attitude. Rather, one has to live in an existential orientation and do what one finds they are called to do therein either through transcendental reservation or non-transcendental reservation; i.e., either acting directly on the apparent behalf of others or directly on the behalf of the relationship per se respectively (although it would be more true to say that through spontaneity, etc., all this is put into effect through the coursing of our relationships themselves as we find our selves embraced in the World-of-Life as fleshed out for-us in this world as lived). This dynamic concept of embracement (through ongoing re-embracement) being seen as the net overall integration of our embodiment/s, embeddedness/es and embankment/s as examined elsewhere. (1892)


Sometimes, it is worth our while to be able to stand back and suspend judgment until in a better position to do so. We may have thoughts on the matter but if in questioning we find we cannot make a call other than in the light of such prejudice then if the topic is not immediately pressing such a suspension would be called for despite how we might make that call if we had to make our choice in the here and now. Some people feel it is natural to be religious, as it is for them, and extrapolate such a self-observation to extend to all others. The fact that many people do not register such a position is a testament to the fact that some of them are just not religious. Then, in reverse, some non-religious people marvel at the fact that so many people are beholden to ‘fairy tales’ that for them have a status no better than ‘Santa Claus’ or the ‘Tooth Fairy’. Obviously, such a debate is a two edged sword and my ‘observation’ religious people are often idealists would equally need to be taken as a provisional set of comments. I would also link ‘optimism’ with ‘idealism’ and ‘pessimism’ with ‘realism’… and then have to explain how we might have a pessimistic realist who was also religious? Perhaps by resorting to probabilities… less likely, more likely… and leave such opinions to be tested through forms of apposite research and reflection. (1893)


However, I believe it is a valid point to note that for some people the religious disposition is a natural one for them, and, is a source or structural basis for the way they see the world and go about living their lives in this world as lived… hopefully in an existential manner….
 (1894)


Now, the insight that the differential and the meta-differential in a discipline (say theology or philosophy, e.g.) reflects, respectively, the ‘suspension’ and the ‘suspension of the suspension’ in the ongoing overall transcendental suspension lead us to observe that both aspects need to be treated as more or less as equal and as fleshed out in and through engagement apposite to the coursing of that discipline. To this end the religious person should neither over-concentrate on the nature of that discursive difference nor defer purely to exercising our attention with a discursive meta-difference, say, service to others or other forms of (self/other) e/valuation. In other words, it was not existentially healthy nor helpful to attend to only one aspect of this differential complex and that both aspects needed to be fleshed out for hopefully for both apposite and adequate patterns of existential enaction to flow from such considerations. Furthermore, we should also note that in a relationship a certain relational commonality needs to be in play and hence the call for a certain non-differential difference also needs to be taken into account. So, e.g., in an apparent religious relationship of a theological nature a certain non-theological difference would need to be invoked! Let me explain. (1895)


Can a person have a relationship with a rock? Yes, in terms of the material nature of their embodiment. The rock in question is material and our embodiment in this world as lived is in and through a material body. Throw a rock at someone and you may well injure them or even kill them. How do two or more people have a relationship with each other? Through their common humanity. In effect, through some area of interaction that is not different but similar in its constitution and is brought into some form of contiguity with each other. Hence this essential feature of relative non-difference. So, in the imputation of a Divine interaction with a human agent, and v.v., it would follow that such an interaction can only course and unfold in and through this necessary element of non-difference. Hence, in the imputation of a theological relationships a non-theological difference (and a non non-theological difference from the perspective of the person [defining the person as ‘non-theological’ in orientation]) needs to be in play. In some respects this type of existential insight is attested to in texts of the type that state that ‘the person is made in the image of the Divine’ or something to that effect. Of course, how this word ‘image’ is to be read is an interesting question. Literally or metaphorically? Or, in some form of a dialectical amalgam of both the literal and the metaphorical as suggested previously? How is this ‘circle to be squared?’ By noting, e.g., that the metaphorical is one moment in the operation of the ongoing overall transcendental suspension/overall hermeneutic circle of comprehension and, therefore, an important ingredient in such intentional re(-)/presentation even though it would also be true to say that the intentional-trans-intentional productivity cannot be reduced to any one moment therein including the metaphorical implications of that moment that coincides with this phenomenological/analytical/reductive/textual moment (symbolized by ‘Object’), etc. (1896)


The dialectics of the relational process are such that se need to take into account, among other things, both difference and non-difference, and, the nature of the resolution of such that allows us to engage with that other than ourselves, indeed, enter into any form of engagement at all. I am reminded here if the comments of an artist who noted that if one were to have a painting whose overall tenor is blue and an element of red were to be introduced, say, in the face of an individual represented therein one way to interconnect the blue background with the red foreground would be to paint some subtle red elements in the blue background and to do something similar in the foregrounding red area by introducing subtle elements of blue, say, in the form of small spots, patches, strokes or washes, etc. By such means giving the mind something more to work with in harmonizing these contrasts (by seeing them as not merely a foreground and background, etc., but, as an integrated foreground-and-background standing before each other in a richer process of inter-relational interaction). (1897)


What are the ramifications of this concept of, say, a non-theological difference? What does it mean to stand in a relationship with the Divine because of the existence of this necessary precondition of a non-theological difference? And is there a difference between a ‘non-theological difference’ between the potential devotee and some aspect of the Divine, and, a non-non-theological difference’ from the perspective of the Divine vis-à-vis some aspect of the Divine and an individual person or a group of individuals or a community or organization or nation comprising a collection of interacting individuals? (1898)


Between a mother and her child and the child and that mother there is a relational difference given that the mother acts on the behalf of her infant and is the more active party in terms of directing patterns of enaction. However, this is never a one-way street. The child screams the mother comes to see what the matter is, and the child learns that it can call its mother merely through screaming. So, who is teaching whom is a matter of careful analysis in that regard. So, we can assume between relationships with a excess differential in epistemological status (in epistemological organization) we can say that a common ground or commonalities must exist but that interaction in those terms of reference will not be symmetrical (indeed, asymmetrical in all relationships). (1899)


This aspect of a non-theological difference, reconsidered as a third moment, can now give us a tri-modal reading of our previously read bi-modal theological difference and meta-theological difference. This relative lack of dissonance, i.e. difference, aligns itself with a consonant reading of a background field along with its association with genre context and detailed con-texts. Anchored in this archetypal modelling of the overall transcendental suspension/overall hermeneutic circle of comprehension, etc., would then lead us to ask if our previous two moments of the differential and the meta-differential could be compared profitably with the remaining two moments of the reduction and the existential in its non-systematic sense? Given the existential demands of the meta-differential (e.g., as the meta-theological when exercised in a theological discourse) would lead us to associate this facet with the non-textual nature of the existential moment (in its non-systematic sense). This leaves a differential parallel with the textual nature of the reduction where there is a natural focus on difference. Hence this overall paralleling with the textual/reduction/focus and the differential, e.g., the theological difference; the meta-textual/synthesis/background with the non-differential, e.g., non-theological difference; and, non-textual/interaction/non-systematic existential with meta-differential, e.g., the meta-theological difference. By such means, through invoking this tri-modal reading, we can now examine the introduction of this concept of non-theological difference in a more meaningful context. (1900)


Seen this way, for a start, we can retreat this concept as associated with both the concepts of context and con-text, i.e., with genres and background fields respectively. So, non-theological difference can be seen to operate through the use of genres, e.g., where the same meta-rules apply in the same type of situations; i.e., in similar situations where that form of reading is found to be apposite, etc. In a con-textual like mode we note how the detailed reading of its phenomenal-phenomenological context allows us to flesh out that relationship to-be between texts and meta-texts… that then allows us to read its non-existential ramifications; i.e., immediate implications and future consequences. The value of such a reading then allows us to enter into apposite and optimum modes of enaction. (1901)


In other words, we can envisage the commonality of a relationship as being concerned with these aspects of genre context and background con-text and, moreover, the fact that a reading of either can refine the reading of the other. So, e.g., in a a dialectic between the thematization of the genre context and background con-text one can refine our reading/s of that currently both in question and to hand. Indeed, we can also do this on the level of engaging a number of readings that appear to be relevant in that regard and whose evaluation can help us to either change tack or continue with such parallels in the light of such salience, etc. Hence the implication, also, of the need to exercise a certain degree of consilence in our determining how different reading-genres can perhaps be better integrated in regard to that both currently in question and to hand. (1902)


What else can we extract about this concept of non-theological difference through its parallel association with the meta-textual, etc? (1903)


Whereas the differential, in its textual association, seeks to discern difference, within the context of a pre-delineated field, determined meta-textually/non-differentially, it follows that the meta-differential, in its non-systematic existential sense, seeks to determine probable and actual existential impact such positioning implies in the now or could infer as a future consequence. Given that future consequences can only be imagined such foresight can only be examined in a hypothetical sense even if consequences could immediately follow their enaction. I wish to light the match and the match is let. I light a candle which takes about ten seconds to reach a point of being self-sustained in its burning. I cook the roast which takes three hours on a low heat. I know if I am careless with naked flames there can be unintended consequences that are best avoided through the (meta-meta-textual/meta-genre-like qualifications inherent in the exercise of certain genres dealing with naked flames. The match is not lit in the tinder dry forest. The candle is not put beside the curtain. The roast is not forgotten about, etc. It would be true to say that the exercise of any genre comes with explicit and/or implicit meta-genre qualifications… and it might be worth our while to determine what they might be in the exercise of a certain discourse in question?). (1904)


So, what qualifications are apposite in the exercise of a non-theological difference. In this regard we cold define what sort of relationships are involved. A round about way of doing this is to note the nature of our embracement and in what manner and to what extent some form of theological involvement might be envisaged and examine why such intervention, participation, oversight or non-involvement, etc., might be in play for the theologian, theist, etc? (1905)


Focusing on a non-theological difference also allows us to ask how is theology done, how are theologically oriented experienced to be entertained, etc? This can be done under three headings, namely, (non-theological difference treated as a relational) consonant field, (as a meta-textual) genre (context) and (as a tri-modal) precondition. Considerations of a meta-textual con-text will be looked into later as a fourth heading. (1906)


Under ‘field’ we note the need for a non-theological difference, in the form of a consonant field, as a tri-modal precondition, for a putative theological relationship to enter into intentional consciousness (were that to be presented, represented and/or re-presented, etc.). Here, our focus is on the invoked commonality that must be present for a theological-like relationship to come into existence. Interestingly, it must be in terms of a non-theological difference. However, we must also ask ourselves in what way this commonality is different from say our relationship with a rock, our country, another person, a group of people, etc? In this regard, we might assume that more advanced forms of epistemological organization might have a part to play in this differentiation of this theological non-difference (given that some theologians might want to assume and appropriate the entire gamut of epistemological organization albeit privileging the more integrated ends of this spectrum?). Such specific considerations will be looked at in more detail elsewhere. (1907)


Under the heading of genre, we note that the meta-textual is concerned with genre context/s (and con-text where specific detail is invoked to establish the specific context in question). By noting genre, we are effectively seeking and/or citing genres utilized in this type of theological discourse. In this process relevant genres are adopted and then adapted in the light of current concerns in the hope that comparatively greater degrees of an existential excess or surplus are put in play. The degree of success in this investment being the relative extent such excess value arises and is released in such simulations along with an appreciation of its relative modal enrichment (also indicative of its relative existentialization). (1908)


In regard to its tri-modal input we note that each dialectical moment is defined through the negation of the other two modal orientations. So, in this regard, we can define this meta-textual moment of non-theological difference through the joint negation of the textual nature of theological difference and the non-textual nature of meta-theological difference. Hence the non-theological can be defined as the joint negation of both theological difference and meta-theological difference (in this dynamic tri-modal frame of reference as it analogues the overall transcendental suspension/hermeneutic circle of comprehension). (1909)


This type of investigation (into the meta-textual nature of non-theological difference) can also be specified through the types of theological contexts envisaged by the theologian, theist, members of a congregation, etc., that are deemed productive of this form of identity and value formation. Hence certain descriptions/prescriptions relating to meditation, contemplation, prayer, service to others, revelations, apposite modes of hermeneutical reflection, forms of theological witness, etc., etc. But these more specific types of religious practice can be examined elsewhere (given the non-specific, more particular or general nature of these current investigations). (1910)


At this point I would like to note three morals from this examination to date, namely, a theological orientation must already be in play in order to be engaged in reflections, that a bi-modal treatment of this topic would suggest that theological difference should not be overlooked in and through a deferral to meta-theological pursuits, and, that a tri-modal perspective also demands a dynamic balance between theological difference, meta-theological difference and a non-theological difference (for the person who finds themselves already naturally engaged in a theological mode of life along with its numerous discourse and practices, etc.). Let me explain these observations. (1911)


As already observed, for some people a religious way of life is natural and for others a religious way of life seems to make no sense... a pursuit that hold no attraction and proffers no apparent value (other than as a way for people to distinctively get together and define themselves, etc., perhaps as members of a ‘special ‘community, etc?
). Therefore, I make this distinction that a theological mode of life needs to be in place first before we can reflect upon the same be that as to content/s, object/s, process/es or objective/s, etc. Similarly, genres cannot be plucked out of nowhere and need to already have found a place in use in our world as lived… be such use current, anticipated or revived, etc. Interpretation is of that already interpreted and hence this necessity for this mode of life to already have a place, somewhere and somehow, in our world as lived. (1912)


The second moral is this that in a bi-modal process theological difference and meta-theological difference mutually co-define each other by default, as the converse, more or less, of each other it follows that certain set of morals can be drawn. E.g., if a theological mode of life were to devolve around this relationship it would follow that both parties or aspects need to be fleshed out in order to mutually co-define the other. Therefore, the deferral of interest from a thematization of theological difference to merely one of concern for meta-theological objectives is a self-defeating one for the theist in this minor life world of the theological. It would be very easy for the theologian to concentrate their interest purely on their service to others when the point of such direction is to also live this theological way of life. The obverse of this is also true. A dogmatic examination that merely defines the nature of theological difference without input from an existential dimension is also a rather soulless experience (where theory and ideology is given an unhealthy priority over lived experience, etc.). Obviously, what is needed, is a search for a self-sustaining semblance of a balance that proffers forms of existential surpluses in value above and beyond that merely invested in the exercise of that world of life. Moreover, forms of an existential excess in e/valuation are to be desired that are comparatively greater in their apparent richness in identity and value formation found to apparently devolve from such existentially oriented modes of engagement (be they theologically oriented or otherwise). (1913)


A third observation to make is this, that in a tri-modal reading of theological difference, meta-theological difference and non-theological difference, one of the prime pre-conditions for an existential orientation is for a fleshed out form of engagement that calls for a dynamically engaged balance between these dialectical aspects that must also mirror, at the same time, the overall transcendental suspension/overall hermeneutic circle of comprehension, etc. I.e., these three aspects need to be fleshed out in order for them to mutually co-define each through default as jointly converse to each other. So, e.g., a theological difference is jointly not a meta-theological difference and not a non-theological difference, etc. A similar observation was made in bi-modal terms of reference. In tri-modal terms we have a more detailed recipe for inducing an existential orientation in enaction through observing a need for the adoption and adaptation of genres, the demands of con-textual specification/s, other practical considerations, theoretical and existential inputs, etc. (1914)

Thence the significance of these observations just noted, namely, that the theological life-world needs to be already fleshed out for the theist, that theological difference and meta-theological difference both need to be observed in the theological life-world, and, one of the ways of ensuring that these pre-conditions are met is to ensure a dynamically balanced and existentially engaged theological economy is in both in place and in play… in these tri-modal terms of reference that mirror the existential economy. Such an equation stands to reason given that all judgment has one transcendental form, and origin, despite its ordered exhibition and its devolution into a plethora of minor and major life-worlds and their wealth of discourses, discursive practices and modes of critique…! (1915)


We need to take such advice to heart. Theological investigations need to be fleshed out through their presentation/representation/re-presentation of a theological life-world or a set of theological life-worlds. In turn, meta-theological investigations need to be similarly detailed in reference to a meta-theological life-world/s. Is this possible and how might it be rendered possible, i.e., both conceivable and able to be engaged? Interestingly, we need the confluence of both disciplines, the discipline in question and its meta-discipline, in order to proceed in such a critical direction. Moreover let me state, with some excitement I might add, that our investigation of the theological discipline/life-worlds has an archetypal element to the surface that is able to be applied to all disciplines and their associated life-worlds. Indeed, give this whole discipline (of disciplinology) a critical edge that it would have had only in the form of an intuitive, embryonic sketch as ten thousand disciplines and their multiple life-worlds often avoided engaging with each other whilst competing for forms of fought for status and entrenched privilege. (1916)


We have now reached an exciting crossroad in our current investigations. We could either take up our investigations (and meta-investigations) by looking closely at a specific theological discipline in its specific life-world or set of life-worlds in the light of this research to date, or, we could look more closely at the particular nature of a theological discipline (in order to further determine the generalities of disciplines/life-worlds) and give flesh to our meta-theological discipline treated as a particular discipline (in its generality) and by such means further delineate the structural-function of a discipline and/or meta-discipline (without making an absolute distinction between either given that the appreciation of a discipline must primarily be meta-discursive in orientation).  (1917)

Such a choice in direction is not a real dilemma since we can travel here ‘down both sides of the street’, more or less simultaneously, even though in reality, as an embodied person in this world as lived, we cannot do this form of a double act. In the direction of our first choice, this almost anthropological-like investigation of a specific theological discipline and its associated life-world/s we could merely sketch out what might be entailed in such research… and/or continue on to detail such insights as might be found through such research. In the other direction, let me take up the archetypal nature of our discipline/meta-discipline in a reconstruction of the Overall Trans-Western Philosophical Project as a Philosophical Prospect and at a later point then adopt and adapt this complex genre to a descriptive-prescriptive re-reading of the Overall Trans-Western Theological Project or Theological Prospect. I would prefer to translate ‘project’ by the longer-term expression of prospect since its temporal orientation is also prospective. What are my objectives in these endeavours? (1918)


To date such research into the nature of the particular theological discipline (in general) has revealed the archetypal nature of a discipline in general. Using such insights let us then re-apply them to either the theological field itself and/or some other field. Given that in the West we can say, historically, that theology hijacked philosophy, to the detriment of both parties, let me critically re-construct the philosophical enterprise and then let the theologian re-appropriate the same albeit in the critical light of the reconstruction of the former. Thence my interest in positive and negative features of this reconstruction along the lines of correlations, alignments and transformations, and, finding an aversion to so-called first principles and their proliferation of misplaced aspirations. But, let take us this challenge in the next section of this extended essay. First, let me briefly examine some of the ways how we could go about a close study of a theological discipline and its associated life-worlds.
 (1919)


In making a close study of a specific discipline and its associated life-world/s we need to represent the essential features of the same. However, there can be no mere phenomenal-phenomenological description/s of our discipline since we need to operate with a certain set/s of hermeneutic objectives. Moreover, as noted in the course of these investigations, there is no point in determining the discursive difference of a certain discipline if we do not pay enough attention to an existential dimension at the same time in the form of a delineation of its meta-discursive ramifications. Furthermore, a balanced representation of that discipline would also call for a dynamic balance between these three orientations of the phenomenological, hermeneutical and existential. (1920)


How might this balance be engineered. Through the genius of the researcher/s. However, let me proffer some possibilities in this regard.  We could focus upon the more obvious and/or less obvious points of contention. By such means focusing on the dissonance and the ensuing modes of resolution that direct/redirect and/or re-direct the historical courses of that discipline. I have made this observation as one way to determine, e.g., the important historical point that make historical change more or less in the contemporaneity of the present. E.g., we could look at a statistical index of themes as they arise in social media or newspaper or television programs and their various campaigns be they autonomous and self-engineered or non-autonomous and other-engineered by parties that stand to gain directly or indirectly through their dissemination. Otherwise we are left to the lengthy labourings of ‘retrospective’ historians trying to determine the gestalt or pragnatz or weltanschuuang of a certain era just past or long time past. In a similar manner homing in on those prominent or less prominent controversial features as indicating intense points of concern (and care?) within such traditions (as each generation, it would appear, has to existentially remake its own catalogue of resolutions in that regard in order to re-live such solutions/resolutions). (1921)

Or, we might home in on the lack of difference between the key parties thematizing a certain disciplinary tradition and take a non-differential/non-discursive approach to this aspect of our research. Here an emphasis would be on the particular meta-textual nature of the overall genre context and/or the specifics of con-text (in its detailing of unique specifics). (1922)


Or, to complete this picture, we could focus on the role certain projects and programs within that disciplinary tradition co-opt (trophic-like) patterns of identity and value formation along with an appreciation of the overall relevance of the same through its ongoing critical its e/valuation. (1923)


Then, we should follow our overall advice and attempt to engineer a more balanced approach in those investigations by investing in a dynamic balance between these (phenomenologically) discursive, (hermeneutically) non-discursive and (existentially) meta-discursive strains of research as just sketched out above. (1924)


Now, for a scholar, I am sure it is very easy to just sit back and read reports and write the same without getting our hands ‘dirty’ so to speak. At the end of the day research needs to be lived and directly engaged and if we are examining a certain disciplinary tradition then perhaps we should introduce ourselves to representative members of the same, when and where possible, in order to engage such representatives. Of course we should not loose our professional independence in such a pursuit, but, then, as well we need not be disrespectful of those representatives who have elected to continue with or take up such a disciplined approach to how they would wish to live in this world with others. Of course, there is also a place for remonstration should that de-ontological need arise
… but even that can be enacted in a respectful manner (unless remonstration calls for some reasonable and well-reasoned form of abrogation of those objectives being pursued by that tradition [and whose criticism may well be already under way through representatives of this tradition already critical of that tradition and whose re-engaged reconstitution is necessary for both the ongoing preservation and conservation of that same tradition]). (1925)


At the start of this section of this extended-essay I noted three types of questions we can ask of philosophy and, by extension, ask if theology, namely, a (theoretical) “what?”, a (practical) “how?” and a (critical) “why?” These same questions mirror the fields of the phenomenological, the hermeneutical and the existential as mirrored, in turn, by the archetypal natures of the (textual) discursive, (meta-textual) non-discursive and the (non-textual) meta-discursive respectively. In truth, these three archetypal questions must cooperate and work together in order to flesh out the nature of a certain discipline and thematize its associated live-world/s for both the members of those minor or major life-worlds and for those who stand outside and attempt to look inward. Although such a life-world might be considered to be relatively incommensurate or non-commensurate, still, they all exhibit a commonality of engaged form. For reasons as yet not well-determined often there is an almost imperceptible harmony between minor (and major) life-worlds as they echo each other and find progressive forms of internal enfranchisement and external empowerment. Perhaps in a better appreciation of such harmony the various theological and secular life-worlds may be able to find a closer appreciation of each other in the formation of this new era of the Contemporary which will better serve all parties and promote the greater maturation of our democracies in their advancement of inclusivity, a greater respect for diversity, a recognition of the richness of a poly-pluralism and an inevitable slow passing of a multi-culturalism..? In the latter, genetic and cultural concepts of ethnicity are maintained whereas, in the former, ethnicities can be claimed without a direct claim or through the promotion of a residual claim… or merely transcended in the course of other forms of positive identity and value formation. On the other hand, cultural roots are never lost… but, we do move on. We may disseminate fairy stories to children as unwitting vestiges of an animistic past, perhaps lost in some stone age, but, we also forge new visions of the future through a veritable forest of textual formats and forms. (1926)


In our reflections upon the traditions and disciplines that inhabit this world as lived let me now reinvest in a reconstitution of this Overall Trans-Western Philosophical Prospect in order to better understand and appreciate such changes that are characterizing the revolutions that have started to envelop and develop the embryonic outlines of this Contemporary era… a state of affairs accelerated by the advent of the virtual simulations of a digital universe. To assist such reflections let me articulate these reforms along both positive and negative lines in the next section of this extended essay. (1927)

�	 What is Philosophy? (PhilosophyIs.rtf). Refer to Page 4 of Latest Papers in Philosophy.


�	 With a tentative title: Miscellaneous Essays on the Existential Necessity and Transformation of the Theological Discipline from a Critical, Hypothetical Perspective. Although, in some respects this third volume has a footprint in the following essay: Meta-Theological Reflections on the Putative Theological Condition? A Working Paper in Meta-Theology: The Ongoing Self-Rectification of a Theological Discourse? (31.1.15/10.2.15)





�	 In recent papers I have looked at these topics of arguments contra absolutism and relativism, and, the deconstruction and reconstruction of this Overall Trans-Western Philosophical Prospect (and its co-associated parallel in a Theological Prospect), etc. Refer to Contra (Moral) Absolutism and (Moral) Relativism (2015) and Should the Professional Theologian Be Paid? A Working Paper in Meta-Theology in Four Parts: Evaluating a Meta-Theological Difference: What Difference Does a Theological Difference Make? Part III (& IV): Reconstruction of the Western Philosophical Project?


�	 By ‘etc.’ we mean recursive processes where processes, themselves, get treated as the content for a meta-processes, etc.


�	 The iteration of texts enriches their meta-textual formats, and v.v.


�	 The reader might like to refer to a recent paper titled: A Heuristic Device: Mapping the Phenomenological, Hermeneutical and Existential, etc., Through an Overall Transcendental Suspension/Hermeneutic Circle (11.12.14).





� 	‘Enaction’ is define as ‘an intentionally enacted action, or non-action, or a deferral of some form’.


� 	The reader might like to refer to a recent set of papers where these notions of misplaced aspirations and displaced aspirations are first introduced, namely, Should the Professional Theologian Be Paid? A Working Paper in Meta-Theology in Four Parts: Evaluating a Meta-Theological Difference: What Difference Does a Theological Difference Make? (Specifically in Part III).


� 	By ‘deployment’ is meant its theoretical or hypothetical exercise in intentional and trans-intentional terms of reference. By ‘employment’ is meant its use and usefulness in an associated discursive field or context or life-world. By ‘redeployment/re-deployment’ is meant a critical non-chaotic appraisal and/or a chaotic re-appraisal.


� 	Although, we should add, the completely meaningless, equally, cannot be arrived at just as the absolutely meaningful likewise cannot be arrived at even though our understanding may well be completely sufficient in that regard. I remember as a very young pre-school child wanting to write my mother a letter and duly took pen to paper to make a series of squiggles that looked like writing. Even in this situation meaning is not absolutely absent. I am sure my mother thanked me for my ‘letter’ and would not bother to read it other than to understand that I had wanted to write a letter to her even though I could not yet write. In my own way I was equally observant, too, of this fact knowing I could not write yet (but obviously wished to).  Or, when in a foreign country and you ask a question the other party knows, more than likely, that ‘you are asking a question’, even though at the same time they may not adequately understand your question and/or or wish to answer it. To paraphrase Georg Gadamer(?), communication is a work in progress that has already begun. Consequently, we can never have absolute non-comprehension even though, effectively, that might practically be the case. And, conversely, we can never claim absolute comprehension as we can never be absolutely certain the text is meant as read, is not being ironic, is in code, meant to dissimulate, etc., etc. , even though to all practical purposes we might well be in a position to very adequately comprehend what is being communicated and through which our current alignment with that other party is well and truly aligned through such successful re-alignment. But, then, in all of this absolute imperfection, what is adequate or inadequate is all we need to know for the present moment. A painful lesson, I believe, was learnt by (the later) Husserl along with other later phenomenologists, modernists, philosophers/meta-philosophers, hermeneuts/hermeneuticists, existentialists, postmodernists, theologians/meta-theologians et al.


� 	In this light we can propose, e.g., an analytical difference (from say a synthetical difference) but what would it mean to ask what is a meta-analytical difference or analytical meta-difference?  Or, perhaps, that is already taken into account in a philosophy of retreatment where investigations in a certain format usually produce a product higher in meta-status by one degree, except, when forms of productivity are being renormalized in terms of the relative object level in meta-status?)?


� 	The classic formula is: P is true iff p. (or P’ is true iff P).


� 	Noting in this regard positive facts of assertion and negative facts of denial; either presuppositional or non-presuppositional in nature/orientation.


� 	I have used the formula ‘identity and value formation’ to note that there is this linkage but also that in the first order value is more a matter of identity in an atomistic pre-essential sense rather than a matter of value. Not much value, if at all, can be attached to a vast swathe of simple conceptual elements by virtue of the fact that ‘value’ is more generated in a contextual sense rather than in any pure internal sense of non-relatedness. ‘Colour’ is ‘colour’, so a simple shade of red has little meaning, or rather no meaning in itself. But if we were to say “that he went red in the face” context might differentiate that to mean ‘over-worked’, ‘stressed out’, ‘blushing’, ‘embarrassed’, guilty, or, ‘caught out’, etc. Hopefully, context could delineate the relatively specific intent behind the utterance of that specific statement. Then, by the time we reach the sixth order of factual determination of ‘the apparent reality of that under focus’ is paramount. In this regard it would be true to say that all disciplines and their discourses define this topic of ‘truth in the light of the nature of those discourses. Even a miscellany of fairy stories or short stories (in the classical sense of having a twist at the end in the resolution of their denouement), must still appeal to some notion/s of truth in order for us to even be able to read them in the first place. It is sometimes the case that our enjoyment to be gained from reading a novel can be marred by faults in its representations of the psychology of the apparent motivation of its characters, or, obvious historical inaccuracies, or, contradictions embedded in the text and not removed by the author through oversight in that regard, etc. On the other hand, in a novel with a surreal landscape or written in the genre of science fiction such oversights may not be so bothersome? Still, we can only stretch our general, embedded vision of reality so far before credibility itself is lost and the text itself appears to fall apart either in its own objectives and/or in our appreciation of the same. 


� 	The first category applies to sense, the next two apply to the meta-textual dimension. Refer to paragraphs 1797-1814, esp. 1809.


� 	E.g., in a set of four short recent papers titled From Ennui to Ecstasy”, etc.


� 	A case in point here is discussed in the essay-paper:  Should the Professional Theologian Be Paid? Part II, paragraph no. 73.


� 	A number of heuristic devices do just that, e.g., the idea of the tri-modal overall transcendental suspension also know as the overall hermeneutic circle of comprehension., or, the transformational concept of treatment/retreatment., etc.


� 	I am much influenced here by the work of Martin Buber.


� 	To some degree we could accept both possibilities as viable ways of reading the world. Leaving open the door for a possibly fruitful dialogue between theists and secularists where co-existence is the order of the day.


� 	This is an important comment since I am now going to go on and argue that in an apparent religious relationship with the numinous, assuming the imputation of the Divine presence/absence in some format and form, that as the point between theological difference and meta-theological difference is the ongoing overall transcendental suspension then an activated ‘non-theological difference’ is in play in the course of that relationships, etc. 


� 	Religious communities operate on a number of levels and aspects of the psyche and it would be wrong to treat the value that they find for themselves through any one form of lens. However, this finding of value through a development of the existential orientation of the meta-theological is an important ingredient in their relational dynamics. This point is alluded to in the previous footnote.


� 	E.g., we might wish to make a close study of Catholicism but note that it has a number of life-world such as the Australian Catholic life-world, or, the Mexican Catholic life-world, or the Catholic life-world of say the 1930’s or 1940’s, etc. Some might argue that the discipline in question is unitary in its official dissemination, whereas, in contrast, others might argue that it has many faces that are not that necessarily as integrated as claimed. We can get round these objections by making this distinction between the discipline and its associated life-world or set/s of life-worlds. In the coursing of all disciplines we can also note that there will be moments of discontinuity while the overall discipline continues to be continuous (unless completely extinguished and then seemingly revived at a later date).


� 	And exercised through transcendental reservation.





