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12.    Theological Appropriations from a Critically Re-Formed Philosophical Prospect?*

In the course of this extended-essay, we examined, in general terms, the nature of the theological discourse. With such insights we then looked at the serious reform of the philosophical prospect; in a sense having abandoned the theological and the theologian. Now, having reformed our understanding of The Overall Trans-Western Philosophical Prospect let us now turn our attention back towards the theological and set about our critical re-appreciation of the same (in the light of our reform of the philosophical prospect). (2185)


Hence this desire to see out a critical program of parallel reform of The Overall Trans-Western Theological Prospect. (2186)


Just as intentional projects and programs do not arise in an intentional vacuum, arising through a gestalt lens where no thought can come before consciousness without meta-textual genre input so, too, no discipline can come into the course of our daily lives apart from their associated prospects. Intentions, projects, programs, prospects… are all engendered in an ongoing dialectical engagement progressively thematized within an intentional economy. Intentions are representative of aspiration hence this intentional economy is also an aspirational economy. Given that intentions are deliberative, and both the product of judgment and productive of judgment, it follows, correctly, that the intentional economy is also a trans-intentional or judgmental economy. Being instrumental in the formation of both identity and value this economy must also be existential… as well as involving phenomenal-phenomenological and hermeneutical economic input. Thence this overall economic equivalence from a trans-intentional, or, i.e., transcendental, perspective. What are the theological implications of this understanding? That a discipline dealing with theological issues cannot be thought apart from that discipline or its associated prospect. Therefore, to critically investigate identity and value formation engineered within a theological discipline (given the central rationale of a discipline is ostensively the advancement of the human condition) we need to address this topic through this overall lens of its prospect (and apply our insights and understanding into the nature of the intentional economy, the nature of disciplines, the role of their discourses in the instantiation of a prospect, etc.). (2187)


Although the aspiration behind a particular pattern of intent may find successful fulfilment, the intentional economy, etc., per se, can never find complete resolution in all aspirations (either subjectively or inter-subjectively)(except, for the individual, in and through death)! Subsequently, intentional deposition is more representative of this aspirational difference between what is to be aspired to (either individually or collectively) and what finds itself having been aspired to (whether individually and/or collectively). Therefore, this intentional deficit is more indicative of the textual deposition of a discipline, indeed, any and all disciplines! Therefore, in dealing with disciplines both professionals and non-professionals alike need to recognize that all discourses associated with a certain discipline are more often than not representative of this deficit, be that instantiated through deferral or delay, deference or diffidence. It could be said, in this regard, that discourses are indicative, overall, of discontentment rather than contentment… be that subtly expressed or not so subtly expressed! (2188)
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On the other hand, the preservation of an institution, be that represented in a project, a program, an applied discipline, a prospect… is also indicative of engendering a certain existential surplus in identity and value formation that has progressively contributed to the ongoing existence of that very same institution. That, therefore, although deferral, delay, deference, diffidence, etc., may be the order of the day, still, not all is lost, given that some form of mutual enrichment of the psyche must also be in place, and taking place, in order to oversee this associated form of psychic advancement. Therefore, in an allusive pun, we could say that prospects, and their ‘disciples’, in their utilization of a raft of disciplines and their various discourses, oversee a certain degree of discontentment… that may be either palpable or not so palpable... to those who are within that associated life-world, or, to those who are outside that same life-world… (2189)


Prospects are riven with interminable controversies, indeed, to such an extent that we might be forgiven in believing that such ‘institutions’ are nothing more that seething cauldrons of endless and irresolvable debate. But, given their metaphorical modelling of our world we should expect no better when such dialectical images are over-stretched, put under too much pressure, exercised beyond the natural limits of the theoretical deployment, practical employment and critical re-deployment. Given this pressure-sensitive use of analogical images we must ask if we could ever be critical of any discipline without also engineering its equal self-deconstruction? Obviously, a discipline must contribute to associated forms of psychic advancement, to some extent, therefore, their relatively normal exercise is within these limits that don’t over-reach those chaotic points of over-critical restraint. Furthermore, given that we can oversee their function it follows, within reasonable restraints, that we can also critically oversee the increasing productivity and efficiency of such functions. We do this intuitively, but, given the appreciative nature of such critical supervision it would appear that we are also taking a meta-disciplinarian approach in this regard. Just what is entailed in this regard? (2190)


Is there a difference between a meta-discipline and its parallel discipline? Obviously, there should be but with the reservation that they are not non-interconnected. For example, in examining and comparing the meta-theological discipline with its parallel theological discipline, in general or particular terms of reference, the cental rational would or should still read as ‘promoting the advancement of the human condition’ but not without criticism of the latter by the former. Similarly, in examining the central aspiration, which could be read as ‘our trust or faith in…’ we might note a certain different degree of skepticism and/or affirmation in one or the other? A certain person might express their faith in a theological discipline but also express their qualified skepticism in a meta-theological discipline (in its critique of that theological discipline in question or some other theological discipline). (2191)


In some measure an overall transcendental orientation in positioning calls for a healthy degree of skepticism… is called forth through a healthy degree of skepticism. Indeed, an ongoing overall transcendental suspension calls for this continual need for a healthy skepticism albeit of a productive nature (and instrumental for the formation of phenomenal-phenomenological, hermeneutical and existential identity and value formation). (2192)


Over the course of these investigations a number of insights have been arrived at. In this regard it needs to be pointed out that given the topic of theology is approached as a discipline the intentionally formed objects, states, objectives thematized in that type of discourse cannot be separated from the same. They may be translated into other discourses, say from a theological perspective into a philosophical perspective, or v.v., but the point remains that such ‘values’ cannot be separated absolutely from such the discursive and generative background of that discipline. Moreover, we can also extrapolate this dependence to also include its intentional situation (and situatedness) in a prospect, and, although relatively incommensurable (like discourses), even prospects seem to inhere in a cultural ethos along with its sign of the times or zeitgeist. With some reservation we can also note a transcendental equivalence when styles of discursive treatment appear to overlap and find forms of inter-translatability. Where might this lead us? With certain limitations that should be recognized. For a start, the theologian in talking about the constitution of the Divine cannot do so in pure terms of (its metaphorical or rhetorical) ‘what-ness’ or in its phenomenal-phenomenological terms of reference in attempting to cash out what that inscrutable nature might be and/or might not be. On the other hand, a discourse calls for some form of discursive thematization and we would find, on close (phenomenal-phenomenological, hermeneutical and/or existential) appreciation that there is a dependence and inter-dependence between these elements of what, why and how within this framework of the discursive (and prospective). That, in the final analysis, to some extent, without spelling out a certain je ne sais quoi, we need to dynamically balance these dialectical moments as inputs into a simulation of a larger picture (through their over-lapping and merger of an intentional economy, a trans-intentional economy of judgment, a phenomenal-phenomenological economy, a hermeneutical economy, an existential economy, an aspirational economy, a consequential economy, a critical economy…). (2193)


As noted in the previous section, a discipline, indeed, any intentional structure from a cultural field to a prospect to a discipline, to the articulation of intentional objectives and on to all forms of intentional experience, etc., need a dynamic balance of these three archetypal dialectical moments. To some degree a classical or traditional theology may well have concentrated on an elaboration of the what-ness (although often trying to avoid an overt phenomenal-phenomenological tack, or, at least its overt recognition). In the process often overlooking the aspects of an existential why-ness and a hermeneutical how-ness. In discursive terms we might say this means a concentration on the differential/s that constitute the central premise of that discourse or type of discourse and a relative overlooking of both meta-differentials and the non-differentials that also must equally constitute that discourse (given its centering about this dynamic sense of a center instrumental in the formation and maintenance of the ongoing overall transcendental suspension). In other words, overlooking, or relatively under-privileging or de-privileging or non-privileging both hermeneutical and existential dimensions, i.e., the meta-differential and the non-differential aspects respectively. (2194)


Let me first examine the ramification of the over-privileging of the differential, etc., and this oversight that neglects the hermeneutical meta-textual dimension of the non-differential. Being guilty of this myself by not clearly noting the co-occurring centrality of the non-differential and the ramification that follow on in the wake of such an oversight, etc. As noted, this dialectical aspect is concerned with the necessary feature in a relationship of a certain degree of commonality, i.e., a lack of difference that allows this relationship to also find an element of dissonance and a process of ongoing resolution wherein the relationship is both forged and preserved (if not also conserved though an amplification of both identity and value formation). In other words, in a theology the theologian et al has to also concentrate on this element of commonality. Hence, also, the necessary existence of this factor of a central commonality. This aspect also opening up a hermeneutical dimension along with an associated sense of how or how-ness. How might we relate to the Divine… through this element of what we must also have in common. In effect, invoking our ‘bottoms on seats argument’, namely, that I can sit on a chair because of the physical nature of my embodiment and the fact that that chair is also a physical object. Otherwise, how might one be able to sit, in a non-virtual sense, on a chair? This aspect is also connected to the meta-textual genres, questions of how, gestalt backgrounds, rhetorical functions, etc. Indeed, this element can proffer a semblance of technique or performance in our apparent enactment of how in the appropriate context of the relationship in question. (2195)


In our examination of a neglected existential orientation we can carefully conflate, within appropriate limits, elements of a consequential why-ness, an orientation of the existential, a direct intimacy of the relationship, etc. In some measure, a potential key and doorway to the spiritual by re-forming an emphasis upon the psyche and psychic along with the apparent semblance of spirit, the spiritual, forms of existential engagement that take a pro-relational attitude that is also simultaneously immanent and transcendent to the mere material pretensions of the experiential. In other words, by moving to a more balanced position that notes commonality and existential elements indicative of the ongoing resolution of the existential perspective (in a non-systematic sense, and, later in a systematic sense) we are given relatively firmer grounds for finding experiences with a more spiritual orientation. What might be entailed in such a point if we were to balance these dialectical facets? A clarification of experience and a deeper appreciation of its basis in reality and to what degree such structural-functions reflect the realities of that to hand and our current degrees of alignment/mis-alignment with the same. (2196)


What are the ramifications of such a re-balancing? A deeper appreciation of the phenomenal-phenomenological, hermeneutical, and existential dimensions of intentional experience and a closer discernment of the structural-functions that embody, embed and embank such identity and value formation. (2197)


A deeper appreciation of genre opens us to a potential clarification of spiritual techniques in a how we relate to this central premise (entailed in the central condition). Moreover, from this element of how, entailed in a deeper appreciation of genre, we are also more deeply drawn into this ‘mysterious’ element of the existential which, in truth, is none other than the enrichment of the relationship from a relational perspective (that is both actively engaged and passively experienced). On the other hand, we must also disavow a reductive orientation and, in and through such spiritual openness, find ourselves in a non-reductive synthesis of ongoing relational enrichment given ongoing presence of the overall transcendental suspension be it noted as such or not so noted. (2198)


In this two-pronged re-balancing act we reset our attention into trying to understand how a central commonality must also be in place and a certain interactive element of the existential must also find a place and be in place for this deeper way of seeing the religious dimension be it theologically oriented or spiritually oriented (in whatever existential manner that might come to be defined or re-defined or refined). (2199)


How might this commonality be discerned? Through this element of the spiritual (in whatever it might be defined in more pro-relational, existential-like terms of reference). However, this discernment is no longer in a manner that leaves us in awe and, simultaneously, both wanting us to move closer, through fascination, to this apparent source of the numinous, but, also causing us to want to move further away, through fearfulness, as we experience these paradoxical intimations of the numinous (as noted by Rudolf Otto in his book The Idea of the Holy). Perhaps it would be the case that such features, e.g., might also be present but in more reviewing this element of commonality we would be identifying features that we have in common… (2200)


So, we must ask, just what could we hold in common with the Divine, in whatever form its what-ness might be defined or not defined? Now, some might argue that such a position is just not tenable or realizable… and others might go on to argue that even attempting to define this commonality is blasphemous or borderline inappropriate for some other similar reason or other. However, given our understanding of the intentional constitution of disciplines we must note what is in common, this central element of commonality, by virtue of the fact that disciplines are necessarily constituted between the poles of the differential, meta-differential and, the equally important, non-differential that collectively defines the working thematization of that very discipline itself (in its situatedness of its respective prospect, etc.)! (2201)


How might we define this conundrum? I.e., that the Divine can be both approached through noting its relative differentiation and its relative non-differentiation? Note, we do not intend its absolute differentiation (and absolute non-differentiation) as that has already been ruled out under our critique of so-called absolutist arguments. Furthermore, we must also avoid taking a permanent position on the fence so to speak in a relativistic attitude of indecision. Qualifications can always be made and then cancelled through further qualification… for that is how the dialectical works… and such mechanisms are at the very center of the intentional economy (and equally at the center of the trans-intentional economy, the phenomenal-phenomenological economy, the hermeneutical economy, the existential economy, etc.). (2202)


The operative word here is ‘approach’ (be that treated in metaphorical, rhetorical terms of reference, etc.). We can suggest that such a position, or rather positioning, is relatively more epistemologically oriented in orientation, and, relatively more existentially oriented as well. However, as already indicated, there can be no pure existential orientation only an orientation that becomes more refined in an existential sense through more effective forms of resolution… and resolution that is progressively ongoing in orientation (given that so-called ‘pure resolution’ is equivalent to ‘death’). So, to this extent, a positioning that is progressively re-oriented in an existential direction and finds progressive forms of advancement in epistemological re-organization then we could say that our situatedness is finding a greater degree of alignment with this element or facet of the ‘spiritual’ whilst also remaining embodied in this world as lived. How might we know that such relative re-orientation has occurred, is occurring and/or might occur? Through noting its existential profile, or, rather, how this profile has become relatively re-existentialized and enriched through such processes of re-orientation. Let me explain what I believe are the ramifications of this sense of a return… or turning around… or a re-turning around… (2203)


In identifying this necessary non-differential commonality what might we focus on? There is a traditional refrain that states that ‘the individual is created in the image of the Divine’.
 How might we utilize and interpret this insight in an existential manner? For a start by noting the psychic nature of the psyche, i.e., its integration through ongoing resolution, its apparent integrity, the semblance of its uniqueness as an existential descriptor, etc. Furthermore, we can look for a similar aspect in relationships with another person, with the world, in organizations (despite the gravitational pull of their institutionalization, corruption through over-proliferation, etc.), in communities, in nations and in an international sense of being a world citizen (who is progressively beholden to international law, etc.). In such coming togetherness we must overlook the ever-present element of inauthenticity given that that prerequisite is the so-called raw material for this process of existentialization. However, this central feature of an existential integrity is often clouded by such inauthenticity. But, in overlooking, the same, we ‘sight’, in effect, this orientation towards the spiritual and the relation of its significance to this existential aspect of the ‘psyche’. What might we say, in this regard, about the psychic nature of this equation with the ‘spiritual’? (2204)


I would like to examine this emergent/emerging concept of the ‘spiritual’ under a number of heading centered on this understanding that disciplines are centered about the omnipresent ‘vortex’ of the ongoing overall transcendental suspension and its three dialectical moments… concentrating our attention on the existential moment of the non-textual/meta-differential and the hermeneutical meta-textual/non-differential as well as the phenomenological orientation of the differential (where a traditional theology often begins and, ostensively, ends). Effectively, such points of view, or dialectical perspectives, are expressed in our (principle of the) central relation (also noting the need for a differential to make an ‘existential difference’) and in our (principle of the) central commonality (given that relationships must also possess a common denominator (be that directly in a common property/set of properties or indirectly in some form of a shared isomorphic invariance of relations). Effectively, outlining the category of qualified theologies of non-difference. Then, again, more traditional theologians might begin with the semblance of difference, whereas, in contrast, I would like to begin with a qualified theology of non-difference (without being able to completely disentangle qualified theologies of existential resolution and qualified theologies of difference). Let me conduct this examination under the following heading: commonality, essentiality, resolution, integration, integrity, epistemological organization, existential orientation, mutual reciprocity, mutual reconstitution, interactive ‘democracy’, authenticity, subjectivity, inter-subjectivity, personality, Divine personality, interactive participation, inter-faith openness, existential feedback, resonance, transcendental reservation, relational adoption, inter-relational interaction, transcendental unity, spiritual emergence, cosmic harmonization, microcosmic-macrocosmic interface, ineluctableness (of a imputed Divine presence-absence). In effect, sketching out a provisional theology (hopefully, in keeping with the ethos of an emerging Contemporary era?)? In this process, focusing on qualified theologies of non-difference, etc., and, collectively, in more broad terms, noting an approach that that takes an overview on theologies that invoke a theological economy/Divine economy. (2205)


A concept like the ‘spiritual’ is nebulous at best, but, increasingly, it would appear to be a common currency among (and a common denominator between) those who profess either a traditional religious outlook of an experiential disposition or a non-traditional outlook in an orientation towards a more amorphous, intuitive direction. In the following examination let me look at some of the current concepts, images and metaphors that seem to give substance to this type of idea that many people profess at the same time without being able to put such an orientation or disposition adequately into a sufficiency of words. (2206)

The principle of a central commonality alerts us to the fact that in the phenomenal-phenomenological (hermeneutical and existential) exercise of a discipline the relational matrix of that type of discourse is also founded on the necessary existence of a common basis for the engendering of that form of discursive relationship. As a human being we can non-virtually sit on a chair by virtue of the fact that we are both material objects that can enter into a materially contiguous relationship. A vast range of relationships are also entered into between states with dissimilar properties by virtue of an isomorphic invariance in the relationship between object-level and meta-level forms of interaction (as examined in a transformational philosophy of retreatment). I can imagine myself sitting on that chair over there… because I can entertain a relationship between that non-virtual chair and a virtual image of myself going over to that chair and sitting on it. In effect we can imagine a virtual chair being sat on by a virtual image of myself, and, a non-virtual image of myself sitting on that ‘same’ chair treated as a non-virtual chair. Intentional aspiration invoking just that economy where the ideality of that envisioned juxtaposition finds a realization in non-ideal, realistic terms of reference. Similarly, in an economy of truth realization I turn this idealization of myself sitting on that chair into a non-virtual reality by going over to that chair and there upon have myself sitting there. In effect the ideality of the meta-level is true iff (i.e., if and only if) the object-level has myself at some point in time seated on that same chair as nominated.
 The necessary existence of this aspect (in the overall suspension, the formation of discourses and, thence, their associated disciplines) evokes a number of other aspects like fields, meta-textual genres, non-differentials, and, thence, a harmonization of relative dissonance in and through such a field by engaging in processes of resolution, etc. This aspect of harmonization, in turn leading us into the (non-systematic sense of an) existential aspect of the overall suspension which we will also draw upon in attempting to illume this nebulous but coherent concept of the spiritual (as utilized in a religiously oriented form of discourse).
 Of course, this concept, as a cypher, could be given other meanings. However, let me try to elucidate a richer understanding of this particular concept in order to highlight the apparent ‘place’ or ‘sense’ exercised by this type of religious term (as it apparently crosses the entire gamut of religious phenomena). (2207)


In effect, first, let me proffer a qualified theology of non-difference. Given this particular (or specific) emphasis on the non-differential.
 Defining specific terms of reference when shifting our presentation from a particular kind of theology of non-difference to a more specific formulation whenever such specification is either wittingly and/or unwittingly spelled out. (2208)


Without such commonality there can be no relationship as demanded in the second half of our principle of the central condition, namely, the central relation. Of course, the imputed presence of pure non-difference would also rule out all forms of intentionally constituted awareness. Thence this principle of a central commonality upon which particular theologies of non-difference can be formulated and, when specifically treated as a specific theology of difference, forms a more specific instance of the same. (2209)


Under this principle of a central commonality we must inquire as to what might possibly be held in common between non-divine subjects/subjectivity (as well as non-divine forms of inter-subjectivity and non-divine object-states/objectivity) and perceived instances or expressions of Divine subjectivity/inter-subjectivity. Such an identification is metaphorical in orientation and should be exercised within such limitations. (2210)


Under the heading of commonality, we can note embodiment, actions, thoughts, personality (and its epistemological organization) and psyche (and its integration and integrity). (2211)


In this world as lived we find ourselves embodied. As an embodied person the central relation would argue that we must have some form of a relationship with the Divine as an embodied person, in whatever form the Divine might be envisaged or not envisaged, given that we are embodied and interact in this world as lived through such embodiment. Without some form of a relationship, without this central relation, a theology would be otiose and have no existential relevance for us beyond its formulation as mere speculation. A traditional theology would usually invoke both a creation (at some point in time) and some form of supervision (in the here and now). One way to update such concepts would be to invoke an ongoing re-creationism (along continual chaotic lines) and the recognition of some form of a mutual reciprocity (that notes both passive and active possibilities of engagement). In a concept of ongoing re-creationism, we could combine both of these aspects in a form of engagement that might be envisaged as a theological democracy in some form of a Divine economy. Let me examine this concept of putative theological engagement when I later examine these two concepts of a putative theological democracy (rather than a more traditional theological theocracy/monarchy) and a putative Divine economy) wherein all forms of agency enter into its active-passive re-constitution with varying degree of enactment). (2212)


Under ‘actions’ we would note that as the Divine is usually envisaged as an ideal template for judging our actions as more or less spiritual in orientation
 then we could propose that those actions that existentially foster preservation, conservation, investment and divestment, etc., as more reflective of that ‘semblance’ of the Divine being putatively engaged in some form of a theologically oriented economy, etc. (2213)

Under ‘thoughts’ we would note that as the Divine is usually envisaged as an ideal template for judging our intentions as more or less spiritual in orientation
 then we could propose that those intentions that existentially foster preservation, conservation, investment and divestment, etc., as more reflective of that ‘semblance’ of the Divine being putatively engaged in some form of a theologically oriented economy, etc. (2214)


As a metaphor we could propose the simile that as the semblance of the person, apparent personality, is more indicative of Divine nature, through its emergent integration and psychic integrity, then the Divine is more like some form of personality given its greater degree of epistemological hierarchicalization. That whatever moves in that direction of increase epistemological organization is psychically moving closer to this imputation of Divine agency (much along the metaphorical/rhetorical lines that personality is made in the ‘image’ of the Divine and that we, too, can act as a [qualified] ‘creator’ in this world as lived through its ongoing re-creation). That, in effect, in accordance with this type of understanding we move towards the psychic center of this Divine economy whenever and wherever we invoke greater degrees of epistemological organization, and v.v., whenever and wherever we invoke a disestablishment of psychic integration in its opposite direction through forms of non-existentially oriented intervention. (2215)


Then, along the same lines we can invoke the integration and integrity of the psyche as more indicative of this theological orientation. Again, what promotes the same promotes the expression of this putative theological orientation. That, in effect, what promotes a pro-relational stance promotes this existential sense of a spiritual re-orientation, and v.v. Therefore, despite being embodied, indeed, because we are embodied, we can still effect a progressive orientation towards this semblance of the Divine (as a pro-relational template) despite, and in spite of, this commonality of our being merely embodied in this world. That, ultimately, as part of this Divine embodiment of the Divine in this World-of-Life we, too, can participate in this putative Divine economy through those intentions, etc., that move the psychic center of our being (as an embodied person) towards this locus of a Divine economy. That, in effect, there is an overlap between the putative theological economy and the existential economy once we realize we have a place in the ongoing integration and integrity of this world as lived as if we were (and could be) theologically oriented inhabitants in this same world as lived (in which we also act as non-theologically oriented inhabitants)!? That in taking an existential orientation, in an ongoing stance of existential re-orientation, we are ultimately taking a qualified theological orientation with respect to the same given that we no longer merely act on our own and/or the behalf of some other person. ‘Qualified’ in the sense that we are adopting a specially, selective specificity in that regard without ever being able to take an absolute total position although an appreciation of appositeness, appropriateness, propriety, passability, dutifulness, relevance, existential surplus/es, etc., would all contribute to an intuitive subjective/inter-subjective assessment of the same as being either relatively ‘spiritual’ or ‘non-spiritual in orientation. (2216)


Under the heading of ‘essentiality’ we note that the phenomenal-phenomenological essence of all identity, all aspects of identity that can be thematized, in each and every moment of lived experience can be intuitively appreciated to that degree this form of appreciation is open to us, and, that it reflects through integration both phenomenally and phenomenologically a holistic imprint of such imprinted integration and integrity, and, so, the putative theological economy as well should be stamped also thereupon. If only we had ‘eyes’ and ‘ears’ to ‘see’ and ‘hear’ such an imprint..? Given that we can move towards this orientation of the imputation of the Divine in this putative Divine economy it follows that an appreciation of essence is one form of Divine interaction that is open to us in hypothetical terms of reference, especially, when our epistemological organization better reflects this same orientation… that is there already for us in existentially oriented intuition, enaction and reflection…? (2217)

The heading of ‘resolution’ can be seen to alert us to this ‘insight’ that (in the existential economy, etc.) we are both passive recipients of and active engagers in this existentially oriented economy. Therefore, this putative coincidence with the theological orientation of the Divine economy implies, in some measure that the latter is also holistically stamped upon all productivity within the existential economy, and, that this is more so when that orientation is existentially advanced, progressively… (somewhat in line with the central imperatives embedded in disciplines, namely, that there be in their phenomenal-phenomenological expression a central condition, a central rationale and a central aspiration, etc?)?
 (2218)

Through integration we get some allied degree of integrity, from integrity we get its equivalent expression through the apparent degree an equivalent degree of epistemological organization in play; i.e., that degree of gestalt integration in place through this overall process of ongoing resolution. When we go to sleep, we dream. When we fall into deeper sleep even our dream imagery loses its integration. Then, such loss of integration is intuitively felt as surreal or less real than that normally experienced in a state of sufficient wakefulness. So, it feels like we are asleep despite a commensurate loss of intentionally directed consciousness Well-integrated dream imagery means we are in a position of sufficient epistemological organization to know directly that “we are dreaming”. In taking an existential orientation in acts of judgment, assuming all necessary preconditions are in place (like the necessary degree of attention, adequate access to relevant information, careful reading of that situation and a critical appreciation of the same) then we further advance this degree of epistemological organization. Our current center of epistemological organization dealing with epistemological items associated with that degree and kind of centered attention. Indeed, to that degree we can pro-relationally identify effectively with the representation of our existential complexion in that current intentionally re-constituted situation then the more able we are to enact courses of action that either preserve that degree of integration or conserve through amplification that current existential status (in our progression of that formation of identity and value). Thence this progressively automatic existential re-orientation when we progressively work our way through our six orders; from the pre-essential to the factual via the aesthetic, de-ontological, pragmatical and hermeneutical. (2219)


Thence the current status of our epistemological organization reflects the equivalent degree our intentional existence finds itself before critical transcendental reflection. Similarly, the degree of enacted effectiveness of that individual to entertain realistic and idealistic courses of enaction and, link the same through aspiration, is in equal part, a reflection, in equal measure, of such integration and integrity. Assuming integrity is realized through an adequate degree of transcendental integration, and transcendental enaction, and, that a certain transcendental resonance is in play that does not, weaken, obstruct or divert the same, etc., then such directly experienced insightfulness is a direct measure of that existential orientation. I.e., to that extent a pro-relational understanding and commitment is in place and in play. (2220)


To this extent epistemological organization and existential orientation bear a close degree of equivalence to each other, if not near identity (given that distractions, lapses in attention, etc.,  would produce minor inequivalences in the re-expression of each other?). The theologian, et al, inclined to think along the following lines, would note ‘a metaphorical re-orientation towards the Divine’ in and through such existential/epistemological progression if it were to be the case that it could also be treated along non-metaphorical, more literal lines as a re-orientation towards this vision/version of the Divine; ‘our’ being situated in such a manner given this kind of interpretation of our progressive emplacement/embracement in this virtual-non-virtual semblance of a Divine economy? In other words, realizing a form of greater psychic nearness (despite the hypothetical imputation of a holistic and coincident imprinting of the overall semblance of the Divine as found in this apparent semblance of a Divine economy within and between all aspects and all moments entertained within the existential economy, etc. Such imprinting guaranteeing our near equivalence with the Divine as we too must be engaged in this Divine economy be that engagement wittingly and/or unwittingly exercised and enacted therein… and thence this ‘observation’ of mutual reciprocity)… (2221)


The central imperative of the central relation demands that a viable theology exercise a form of relational interaction between the Divine and the non-Divine that to some extent must be both mutual and reciprocal given the phenomenal-phenomenological nature of relationships as exercised on or examined in general, particular or specific levels of reference. The ramifications of that analysis of this overall imperative (of the central condition, and both its central premise and central relations, etc.) ‘demand’ to some degree, in some form or other, whether wittingly and/or unwittingly engaged, a mutual reciprocity along with the formation of a theological democracy within a Divine economy of the Divine Republic... (2222)


One important ramification of a ‘mutual reciprocity’ is the ‘mutual re-constitution’ of the world as lived in the light of this interactive theological democracy, i.e., a Divine republic given the qualified ‘democratic’ nature of the theological economy. By ‘qualified’ is meant the fact that our access, in a consciously directed intentional process, is dependent upon an existential authenticity that perceived its role as existentially re-constituting the world in such a manner that in its embracement it is preserved, conserved, is given optimum investment and divestment, etc. (in tune with our expectations and insightful discoveries). Through transcendental reservation, in effect, we act on its behalf as if we were part of that Divine economy, which, through such intervention we effectively engineer; that we shape, and, in turn, shapes us. Thence our democratic participation in this theological democracy or ‘Divine Republic’. As ‘citizens’ we can never say we ‘know’ the ‘apparent mind’ of the Divine, but, on the other hand, through ongoing search for authenticity, we effectively enact the same with all necessary reservations and qualification; i.e., critically oversee a recognition of the need to exercise an informed, apposite and adequate, ongoing, overall transcendental suspension, ensure the suspension of one’s own ego, not be beholden to the manipulations of the other in any shape or form, ensure apposite and adequate preservation, ‘embrace’ the maintenance of a balance between embodiment/s, embeddedness/es and embankment/s, etc., etc. Thus, through such authenticity, exercise our spiritual citizenry in this democratic republic. (2223)

What is implied in this interactive ‘democracy’, this theological republic? A vision of the (putative) theological (economy) that counters the traditional monarchic vision of rulership. A participatory realm where everyones’ enactions, i.e., both actions and non-actions, wittingly and/or unwittingly, contribute to the ongoing re-constitution of this world as lived… for good or bad, but, hopefully for the better. Thence a democracy in this minimal sense. However, as all our enactions contribute to the ‘running’ of this world we also have a de facto republic. Moreover, given the emergent collectively of all such enactions we can also refer to a de jure Divine economy given that it cannot be purely reduced to the mere sum of such enactions. However, it would be left to theologians, et al, as to how this theological economy might be viewed (i.e., in traditional or non-traditional terms, how it might be seen in theologies of difference, non-difference, resolution, etc., in more integrated theologies along existential lines in a more systematic sense, as an organization wherein everyone plays a part, may or may not have a ‘part to play’ in its more serious re-constitution, forms a theological residue that for all that still transcends such actors/acters and their ramifications of their enactions, etc?)? (2224)

How might we define ‘authenticity’ in this putative theological economy (and outside a theological economy [given that there may be no real difference in either regard?]?)? (2225)

‘Authenticity’ could be viewed as ‘the transformation of the virtual into the non-virtual and(/or) the transformation of the non-virtual into a form that exhibits a positive existentially-oriented e/valuation given its context in its associated aspirational economy’. (2226)


Given this perspective it is obvious that we would need to define this expression ‘virtual’. Given that illusions, delusions, hallucinations, etc., are all experienced in ‘real experience’ it would be wrong to classify any form of intentionally directed experience as not actual, unreal, etc. Thence this use of the expression ‘virtual’ and it contrast with the ‘non-virtual’.
 As a tentative first definition we could say that ‘virtual experience’ is ‘an experience of a set of phenomenal-phenomenological modalities that is deficient in regard to its purported expectations normally associated with type of phenomenon or phenomena in question’. E.g., a dream apply may taste very sweet, but, it still cannot satisfy our basic physiological need for the satiation of our hunger. Therefore, a dream apple is deficient in at least one modality normally associated with our experience of apples, namely, this ability to successfully satisfy our non-virtual hunger. Therefore, the truth conditions for a dream apple imply that as a dream experience it is true but as a presentation/representation/re-presentation of an apple phenomenon it does not exhibit truth in a non-virtual frame of reference. I.e., (in Tarskian terminology) A’ ~T iff –A [i.e., meta-A is not true iff/given that a full complement of expected modalities associated with the phenomenon/phenomena A is not available/is non-obtainable]. Whereas, in a non-virtual frame of reference, a non-virtual apple is such that A’ is T iff A [i.e., meta-state that the apple-like experience is true iff an apple is being experienced {in that non-virtual frame of reference}. Thence the implication that a full complement of expected modalities is both present in positive terms of reference and cannot be disproved in negative terms]. (2227)


In effect, a successful transformation from the fifth order (of possible potentiality) to the sixth order (of apparent actuality) is realized in a demonstration of non-virtuality. (2228)


Expectations full under the four headings of spatial, temporal, subjective and inter-subjective. (2229)


It would be tempting (under the classification of the temporal) to characterize the non-virtual as time asymmetric. E.g., we drink a cup of tea or coffee and do not expect to see it emerge from our mouth and fill a cup, etc., as if we could reverse a movie sequence of film stills. I.e., ‘that the virtual is symmetric and can be viewed both forward and backwards’. However, as noted elsewhere, in a vat of rotating liquid the chaotic diffusion of a drop of dye can be reversed by simply rotating that same vat in the opposite direction. Thence the non-virtual diffusion of that dye can be reversed by reversing the rotation of that vat of liquid (and observing its returning to the simulation of that original point of introduction). We could note the qualification in a non-rotating medium, but, as demonstrated, in this instance the non-virtual is symmetric rather than merely asymmetric. It would, appear, therefore that we must fall back on the experiential fact that the non-virtual is realized in and through the meeting of all expected and relevant modalities associated with a certain phenomenon or phenomena that both positively demonstrate the same along with it non-negation. I.e., that full complement of relevant modalities is observed, and no absent modality associated with the same can be demonstrated as absent. Whereas, the virtual only needs the presence of one absent modality in this expected complement of modalities to reinforce and confirm this consideration of virtuality. (2230)


Returning to our provisional definition of authenticity we note, in effect, that we cross this transformational divide between the virtual fifth order and the non-virtual nature of the sixth order as well as establishing an existential amplification in e/valuation between the determinations of an initial state and the determinations of a final state. That ‘amplification’ occurs through a combination of positive non-chaotic augmentation and/or positive chaotic enhancement’. Usually, though it is a mix of both augmentation and enhancement (minus those features that might also detract from such positive forms of e/valuative enrichment. Thence this requirement of an overall positivity in e/valuation). In our aspirational economy we note this transformational reconfiguration of value along the lines of preservation and conservation, etc., given its consumption, atrophy, changed circumstances, etc., in this formation of identity and value. (2231)


Another way of considering this equation between ‘authenticity’ and ‘the positive transformation of the both the virtual and the non-virtual’ is to view it through an aspirational lens (i.e., through an aspirational economy) and evaluate to what extent the truth conditions of all three polarities or moments are collectively established and established along the lines of presenting an existential excess in e/valuation as well as establishing an effective dynamic balance between the same. I.e., that these three sets of truth conditions are established, that a positive excess in identity and value formation is observed, and, a dynamic balance is also established between these three polarities or moments. I.e., that our positive aspirations are effectively resolved in a harmonic manner (productive of this excess in e/valuation aspired to). Thence a full determination of what orders are to be prioritized, satisfied, and effectively harmonized as a collective whole. Let me exemplify this process in the following anecdote. The father of a starving family is walking along a street and an obviously rich person drops a large bill apparently unaware that they have dropped this large denomination note in their passage along this street. This father picks up this note ostensively unobserved. Should this father return this money to its rightful owner, or, given the painful circumstances of his family, should he use this ‘gift from God’ to feed his family? He does the latter but also feels that this money should also have been returned. However, in finding employment a short time later, he duly saves an amount equivalent to that found and goes to this rich person’s house to wait for him to re-appear upon the street in order to return this sum to this same person. The rich person is ‘surprised’ to see this money returned and tells the poor father that ‘he knew him to be a good and proud person and saw to it that he found this money in his time of need. That he should keep this sum of money and add to it when he can in order to help tide themselves over times when they might be in need it, perhaps, when his children go to school, etc. That in the goodness of time, when they can, they should help someone else in need, but, that this ‘type of gift’ should be kept a secret. That those with eyes who can see will see real need without needing to be seen…. (2232)


In the anecdote just recounted the tension between the de-ontological need to return what is not yours and the pragmatic need to utilize the same was successfully resolved by that scrupulous father. That this balance between the six orders is also a requirement in this resolution of the situation and its realization of an excess in identity and value formation (over its initial assessment, etc.). In other words, to some extent, the efficient realization of the situation to hand enacts a degree of authenticity over and above its initial presentation of this situation in question. (2233)


The aspirational economy revolves around the apparent reality of the situation as it is presented (the ‘what’ is there to hand), the idealization of its positive transformation (as the ‘why’ of its desired transformation), and, the method of its efficient realization (as the ‘how’ to effect this transformation of the real towards the realization of that ideal in question). The critical e/valuation of this economy results in a meta-economy of aspiration. Among other things an e/valuation of the truth conditions of ‘the what-ness of the what’, ‘the why-ness of the why’, and, ‘the how-ness of the how’, as well as a resolution of three polarities or moments in the entirety of collective aspirational economy. Effectively seeking a dynamic individual and collective state of alignment in the pursuit of those goals nominated by that aspirational economy. I.e., e.g., the what-ness of the what is true iff that what is as it is represented. Similarly, the why-ness of the why is true iff that why is as it is represented, and, the how-ness of the how is true iff that how is as it is represented. Or in notation W’ is T iff W, Y’ (why) is T iff Y, and, H’ is T iff H. (2234)


A fully nuanced examination would also observe the what-ness of the why, the why-ness of the what, etc. Hence the following table (of nine permutations): (2235)

W’W
W’H
W’Y

H’W
H’H
H’Y

Y’W
Y’H
Y’Y


Just how is this type of arrangement put into effect? Through the operation of the ongoing, overall transcendental suspension (given that it is an expression of none other than the same!). As state of affairs that can be approached through other forms of equivalence such as the overall hermeneutic circle of comprehension, etc. Or, through a careful examination of existential indicators, etc.. in order to determine both the presence and quantum of this amplification in identity and value formation should it be present (although processes of transformational synthesis are usually productive of identity and value amplification as long as extraneous factors do not undo such natural amplification… although the more important point is the apparent relativity and relevance of such relatively natural amplification (in reference to the constitution of its initial conditions). Different pathways in enaction producing varying degrees in value amplification (as long as extraneous negative influences do not undo such ensuing amplification). Or, in more material terms, in the light of my previous anecdote, today a dollar will not feed a family but a hundred dollars might feed them for a week. Likewise, some courses in enaction might produce a dividend of a ‘dollar’ and other courses of enaction in that same situation might produce ‘a hundred dollars of value’, or more, so to speak. (2236)


To sum up, up to this point, we can say authenticity is the transformation of the virtual into the non-virtual, the amplification of the value of the non-virtual, and, (is arrived at through) a fully fleshed and dynamically balanced process of judgment; i.e., a semblance of ‘non-positioning’ that takes a pro-relational stance to the situation in question in order to enact this/these preferable pathway/s to amplified identity and value formation. (2237)


In what manner does authenticity, then, in the light of the above, influence our understanding of the nature of the formation of both identity and value? How does this identification of authenticity, this pursuit of such authentication, alter our perception of both identity and value formation? As already noted, expectations, and their appreciation as relative existential indicators, full under the four headings of spatial, temporal, subjective and inter-subjective. Under these headings identity, as realized through a differential reading of changes in our ordered understanding, should be able to nominate both initial states and realized states as well as noting an ongoing thematization of those ideal states, to some extent being worked towards, finding progressively articulate forms of denomination. Or, in other words, we become what we seek as a measure of our success in thematizing and realizing such intentional goals be they intended, mis-intended, unintended and (inadvertently) non-intended. (2238)


In this light we can say the apparent complexion of a certain personality or the apparent personality of an organization or community, etc., reflects this measure of transformational successfulness realized both in identity formation and value formation. However, there is a distinction to be made in the formation of either aspect to the extent identity is more a reflection of first ordered identification and its second order demonstration of both an aesthetic integration and integrity, whereas, in contrast, the value of value is only realized in its actually enacted sixth order articulation. Thinking good thoughts, e.g., is not good enough. A ‘good person’ must also enact acts that can be characterized in such de-ontological and/or pragmatic terms of reference. I.e., such possible enactions must find forms of actual, positive, activated enaction in keeping with this existential quest for an amplification in the existential nature, or complexion, of such identity and value formation. How can such a determination be arrived at? Through a differential reading of spatial, temporal, subjective and/or inter-subjective considerations in the light of an appropriate reading of the aspirational economy apparently in place in that situation under such existential scrutiny and appreciation. How might such a determination be evaluated in a critical and objective-like fashion? Or, in other words, how do we relate this aspirational economy with our reading of the relevant parallel existential economy associated with the same? I.e., through an ongoing critical determining of the value already present in the light of initial, intermediate, final positions being realized in the light of possible (and passable) variations in the pathway parameters that cold also have be alternatively adopted and adapted. Our meta-textual reading/s assisting us here as to what more probable parameters could have been adopted and adapted in this virtual quest for a more systematic existential appreciation in the light of its associated oversight in ensuring apposite forms of relevant enaction would also be instituted (under such ideal forms of virtual simulation). Obviously, no person is an absolute island in this regard and more often than note we may well full back on to our social view of the views of others voicing interest in such apparent parallel types of situation. In effect, adopting and adapting the intentional nature of our responses in the light of our appreciation of the collective understandings of others who are found to be more influential in such reflections and how we might feel about re-performing or not re-performing such parallel/counter-parallel considerations. (2239)


By such reflection determining a relative determination of the existential orientation or non-existential orientation of the identity and value formation finally arrived through those processes of actual enaction (be that through action and/or inaction). Thence the determination of the influence of subjectivity and/or inter-subjectivity in our examination of a situation in question. Thence the parallel formation of our understanding of the ‘personality’ or ‘complexion’ of that in question be that of a person, a relationship between two people, a relationship between more than two persons, an organization, a community, a nation, etc. How is this ideal abstraction of such a ‘personality’ or ‘complexion’ to be determined? Through a relatively probabilistic appreciation of such ‘probable’ behaviour thought and found to be expected under such circumstances. E.g., I have two friends. The first drinks coffee and likes to go to a coffee shop from time to time. The other prefers to go bush walking. When I want to have a coffee with a friend, I contact the first friend and not the second. When I want to go bush walking, I contact the second friend and not the first. In the same vein we can make similar judgments about people, situations, and their interactions within those situations, etc. In this regard, how might the semblance of personality be appreciated? Like the exercise of a grammar. When we become fluent in a language, we no longer need to know how our syntax should be constructed. It just happens. Like reading a text where the first and last letters are preserved and the internal letters are merely jumbled – finding, initially, to our surprise, that we can often read such a corrupted text without too much difficulty. In a similar manner appreciating the probabilistic nature of our expectations normally without too much ado. Just as a French speaker, e.g., does not usually have to think about whether the feminine definite or indefinite article or the masculine definite or indefinite article applies to a certain word. Moreover, in the emergence of this semblance of personality relative ‘identity’ can be seen to be discerned from this overall synthesis of historical associations already made for us one way or the other. (2240)

Then, by extension, a theologian can proffer a similar analogy in a ‘speculative’ determination of a putative Divine identity… the thematization of the constitution of such a topic being best left to a theologian and/or their congregation/s, etc. (2241)


But, once a Divine personality is proposed then it follows that the theologian then has to argue for processes of relational access and reciprocity in order to render such a conceptual vision of the ‘world’ in an existentially meaningful manner (as noted on many occasions in this regard)! (2242)


In continuing to outline a general theology of non-difference let us continue with these remaining headings of interactive participation, etc. (as noted in paragraph 2205). (2243)


Interactive participation is the consequence of the understanding that a relationship can only be engendered in and through a reciprocity between the parties concerned within the relational space in question. Otherwise that relationship is existentially not there for-us. Consequently, we must invoke, first, these three differential factors of the differential, meta-differential and the non-differential, and, second, our four relationally treated factors of space, time, subjectivity and inter-subjectivity. A theologian might like to add a fifth party to this list of relational factors, namely, the sense or semblance of the Divine although other theologians and philosophers might merely like to observe that the collectivity of these four factors, etc. can do this for us (in the effective simulation of a democratic theological republic 
as already tentatively intimated as a possibility the non-over-ideological theologian et al could work with?). (2244)


By what mechanism or mechanisms could this virtual interactive participation operate and create through such interaction the emergence of a theological dimension to the Life-World (and give us transcendental permission, so to speak, to explore, in hypothetical and provisional  terms of reference, its envisaged relational/trans-relational scope of its confines/non-confined openness?)? (2245)


A similar philosophical problem arises when we seek to understand how a relationship, say between two people, finds itself embodied in this world a lived, and, of course, for that matter whether we are allowed in some sense to envisage such an embodiment to be a form of embodiment as anything other than the embodiment of those two interacting individuals. A way to resolve this conundrum is to ask in what way is the world richer through the current existence of this relationship. A broom, e.g., is the joining of a broom-head and a broom-handle and in no way is the broom, in physical terms, anything more than that those two parts of the broom. Yet, their integrated union has an effect upon the world that is of an order in difference greater than the mere use of the broom-head by itself. Whole paths and floors can be swept allowing us to move on and do other things, and, even allowing us the ability to contemplate having clean paths and floors in the first place. This differential effect suggests that the embodiment of the broom is of a different order when it functions as one entity rather than the mere coming together of two separately embodied entities. What can we make of this existential difference in this light of an embodiment. Could we conceive of a relational embodiment rather than a mere physical embodiment and that a functioning broom, that can be used as a broom, implies the existence of the former. But, then, we might argue that as all embodiment is encountered through its relational aspects that relational embodiment is a viable concept and should be considered as part of the embodiment of a certain state of affairs (able to demonstrate this sense of redirection, and all ensuing re-direction) without limiting embodiment per se to so called mere embodiment given that mere embodiment could not be interacted with?! (2246)


So, in the light of the above, that all so-called physical embodiment must also have a relational dimension as well, how should we treat the relational-and-physical embodiment of a relationship be that between two people or more than two people or all people all with the world as a whole (in its apparent transcendental unity as ‘one’ world be that world closed or open in some form or other, or, where such attributes just don’t apply?)? (2247)


Just as theology of difference must be scoped, cannot be wholly other, so, too, a theology of non-difference cannot be formulated through a lens of absolute non-difference. Hence a qualified theology of non-difference and a qualified theology of difference (along with a qualified theology of meta-difference, i.e., a qualified theology of existential resolution or aspirational resolution, etc.). Between these boundaries or limits a qualified theology can be constructed in tentative and provisional terms of reference, where, ultimately, such a construction must be instructive as well as able to deliver a relative and comparable degree of identity and value formation with a degree of existential richness and enrichment able to assist us in our passage through this World-of-Life, as found in this world as lived. In some small measure, although a transcendental philosopher et al might disagree and argue over the degree of import attached two such an open concept, our complex ideas about the world we live in already do this for us. The integrity of our ideas about the so-call world of reality, despite being an eternal work in progress, must and will find itself reflected in the very relative integrity or relative non-integrity of our being in this world with-others, before-others. Assuming this relational aspect must and will find some form of a relational embodiment in this world as engaged with others it would follow that our understanding of embodiment must also include this relational concept of ongoing resolution, etc. No relationship is merely embodied in the physical world. No physical embodiment is every just physically embodied. Even the stars visible in the night-time sky are, in truth, ‘our’ stars, as constituted, in part, by us. For how else, otherwise, would they be seen (as ‘stars’) by-us? (2248)

Again, as stars, they are seen by virtue of our ability to engage both these physical-and-relational aspects or facets associated with all forms of identity in processes of identity and value formation. The apparent unity of that under such examination attesting, effectively, to this relational dimension already in place. (2249)


What might the tentative theologian say about the apparent, democratic nature of this provisionally articulated theological republic or democracy? (2250)


Exploring this idea of a democratic theological republic, even if only as a metaphor, would suggest that membership is not limited geographically, temporally, economics or inheritance or through issues of race, etc. On the other hand, considerations of access may more be a matter of the degree of existential alignment being entertained, aspired to and possibly attained. In this regard a concept of deity or divinity may well be better approached through the openness of an inter-faith approach given that no one concept or metaphor or rhetorical argument or trope could ever satisfactorily subsume this envisaged semblance of Divine unity and that processes of interactive accommodation, as an eternal work in progress might do a better justice to the aspirations of the philosopher, meta-philosopher, theologian and/or meta-theologian rather than the mere  reiteration of the exposition and dissemination of some traditional or non-traditional theological tradition. On the other hand, an openness of such a tradition to these ideas of an inter-faith dimension in openness may well better serve the members of that same tradition in their own re-interpretation of a religious dimension as societies and cultures are remodelled through the impact and import of a Contemporary digital era (and its concerns with simulations of the relatively virtual and relatively non-virtual, the changing nature of the workplace, political evolutions, relative democratization of communities and organizations; a re-emphasis upon the near simultaneous re-localization of locality, localization of the global, globalization of locality, re-globalization of the global; an ongoing return to a personalization of bespoke craft, etc?)? (2251)


Given that a non-reductive vision of world with a theological difference is being outlined here, albeit in tentative and provisional, hypothetical terms of reference, should we not also argue that an emergent perspective is equally at fault, is equally extreme (and not in alignment with a transcendentally suspended view of the reality of the non-virtual?)? To some extent we can agree with this subtle form of criticism by assuming that our approach to reality should be a suspension of both forms of reduction and emergence, and, an acceptance that our approach to reality is arrived at in this instance through a qualified privileging of either orientation in the context of a suspension of a ‘prior’ state of emergence-and-reduction, or, more correctly, suspension-and-reduction-and-suspension. Therefore, correctly, which ever of these three orientations that is being utilized we should note its context within this overall transcendental suspension (as seen through this tri-modal archetypal lens) and at the end of the day return to a state of transcendental balance and alignment through ts re-incorporation back into this ongoing overall transcendental suspension a.k.a. as the hermeneutic circle of comprehension (wherein reductive-analysis is balance by synthetic-integration, etc.). But that said, it is obvious that any return to a pure state of reduction is either impossible or couched in illusion. Thus, in the same vein, a theology of difference (and its concerns with textual dimensions of the phenomenal-phenomenological) would need to be qualified and balanced with a qualified theology of non-difference (and its concerns with meta-textual dimensions of genres, meta-genres, etc.) and, in turn, further re-balanced with a qualified theology of meta-difference (and its non-textual mirroring of existential considerations, etc.). (2252)


In what form or forms would an expected relational reciprocity take place within this hypothetical theological republic? And, importantly, how might it be directly or indirectly engineered, monitored and subjected to critical appreciation… if at all? (2253)


Through none other than the form of an existential surplus in keeping with the nature of the relationship/s in question in the wider context of a so-called ‘world at large’. I.e., as reflected in and through forms of ‘embracement’ whether interpreted through a theological lens or not through a theological lens (as long as transformational rules can be invoked between the same for the interrelation of either interpretation across this apparent so-called non-secular – secular divide). In this regard, in effect, we are ‘measuring’ forms of existential feedback be they seen in either a theological light and/or not in a theological light. But given the emergence of value in any functioning system (from hearing a piece of music to experiencing the so-called sublime oneness of the world in all its integration and integrity through re-self-organization, etc.). And how could we be a witness to this ongoing self-integration and self-integrity of the apparent world through re-self-organization? Through noting the essential nature of its deposition be that intentional, pre-intentional, post-intentional, or, outrightly non-intentional in the sense of its non-intentional formation. Although, the transcendental philosopher/meta-philosopher might completely discount the latter (concept of the non-intentional) to the extent all deposition is treated as trans-intentional in a super-intentional or hyper-intentional sense of transcending normal conceptions of subjectivity, inter-subjectivity, trans-subjectivity, etc. Such traces, with their non-Divine and Divine traces/entracings, being seen as mutually overlaid upon the experiential fabric of the world and only able to be divined through forms of appreciation capable of making this form of non-absolute discrimination. Hence the phenomenal-phenomenological experience of the world. Thence also our qualified discrimination (between the relatively Divine and the relatively non-Divine) to the extent that depositional input/output is more indicative of the former through promoted degrees and indications of enriched forms of epistemological organization given this hypothetical observation that existential resolution and promotion of the existential (through the existentialization of the relatively non-existential) is more indicative of the same (in this religious interpretation of a more basic existential philosophy). (2254)

Given this tentative positioning in this regard how might we determine if a relatively pro-subjective orientation is at work in this putative theological republic? Through the observation or deduction of possible forms of existentially oriented resonance that might indicate or be construed to indicate that possible form of existential feedback? Let me explain what could be intended to be meant here under the following heading of transcendental reservation, relational adoption, inter-relational interaction, expressions of qualified transcendental unity, spiritual emergence, cosmic harmonization and its reflection in an isomorphic macrocosmic-microcosmic interface along with an ineluctableness that also must forever defy all ultimate forms of scrutiny (in a demonstration of an expression of a theological je ne sais quoi). (2255)


In the enaction of a state of transcendental reservation one or more parties takes upon themselves the apparent right to act on the behalf of that relationship through being in tune with a transcendentally oriented pro-relational attitude that has the relationship, albeit in its embracement, effectively, with all other (relevant) relationships in this world as lived (within that thematized expression of the Life-World). In such an attitude the apparent relationship per se, in its embedded contextualization, etc., assumes the enaction of a possible path that oversees a greater degree of authenticity in the unfolding of that relational course of enaction. For some people this assumption of this role of reservation is in line with a sense of their de-ontological duty, that may, in turn, be interpreted along religious lines… serving in this ‘semblance’ of a theological republic or however else it might be viewed in religious terms of reference. The free adoption of such de-ontologically oriented enaction being seen in this type of religious frame of reference as a form of alignment with that semblance of the Divine through re-alignment (and re-de-mis-alignment). In effect, treating the inherent de-ontological sense of necessity almost as a form of an imperative be that the ‘call’ of the relationship in question or as ‘calling’ of the(ir perception and interpretation of the) Divine per se. (2256)


In the concept of self-relational adoption the person who is committed to the relationship/s in question, and, by extension, to all relationships (either in a religious or non-religious sense) comes to experience, through a rewarding of such an attitude of commitment, a feeling of belonging if not some form of relational adoption (and relational oversight). Not a completely non-sensible idea given that if a relationship is seen as greater than the sum of its parts that the sum relationship of all relationships would be even greater than its mere summation and would therefore be empowered by such organization/self-organization/re-self-organization to act in just such a manner that might be perceived as positively supportive, guiding, defending, re-directing, etc. Thence this embryonic concept(s) of relational adoption in general (and trans-relational adoption when looked at in wider terms of reference). (2257)


A corollary of this concept of adoption is our adoption of others in a form of other-relational adoption be that directly or indirectly, in a manner that is seen or unseen. The extension of charity beyond the limits of the home or organization or community being an exemplification of this, albeit also given this religious interpretation of the effect that such adoption by us is being called for, being called forth by some sense of a force (that most likely defies all forms of traditional/non-traditional nomination and descriptive denomination). (2258)


Then, in a state of neither being adopted nor of adopting, a sense of inter-relational interaction and its allied semblance of ‘resonance’ or ‘rapport’ might also be construed in a religious light. E.g., we have so-called mirror neurones that seem to instil in us a sense of empathy with others in a range from motion to emotion. However, how can it be that we can also sympathize with the plight of nations, those who have suffered in an historical context, those in a future world if global warming is both possible and actualized through our own misdeeds of over-consumption, multiple forms of proliferation, a lack of concern for an existentially oriented self-sustainability and the like… without a re-direction of our collective efforts into amelioration of loss through creating forms of resilience, forms of preservation and conservation, etc? (2259)


In essence, we might say that the perception of forms of transcendental unity and solidarity in a religious context could be construed along such lines with the interpreted observations like the apparent semblance of an interactive participation, etc. (2260)


Furthermore the net effect of such religiously interpreted constructions may well present itself in the form of a perception/self-perception/re-self-perception of a spiritual emergence; the presentation of a semblance of the spiritual (in a spiritual interpretation of this existential dimension of transcendental equivalence with their relational form being seen as a relationally oriented perspective). A concept that could be utilized in either a religious or a non-religious setting, i.e., with or without accepting a traditional and/or non-traditional religious point of view). In effect, however, by making an overt equivalence between the existential dimension and the relational dimension from a pro-relational point of view this concept of the spiritual can be adopted and adapted in either a religious or secular setting. Indeed, it also offers grounds for a positive, existentially oriented dialogue between religious worlds and the world of the secular. (2261)


From spiritual emergence it may be but a short step to invoke some form of cosmic harmonization between our own sense/s of self and others, ourselves and the rest of the world. Perhaps along the lines of a saying paraphrased to read: ‘that what happens in heaven happens on earth, and v.v!’
 What indications might we have for such a coincidence, symmetry, isomorphic resonance, etc? (2262)


How might we account for this seeming macrocosmic-microcosmic or micro-cosmic-macrocosmic semblance of an interface (so beloved of esoteric philosophies)? To some considerable extent we find a similar phenomenon in the mathematics of fractal, in a fractal symmetry that is not merely rotated or reflected but occupies a more vertical sense of space and time. Or, again, in the physics of holograms (and the interpretation of the event horizon of blackholes and the like in terms of the maximum density of informational units resident therein or thereupon, etc.). It is my understanding that such an essential-like presentation of information is indicative of the nature of relationships given that relationships are forged in time and space through the ongoing resolution of dissonance defined as difference in some form or other in an associated (hierarchically structured set of) field(s). Indeed, this common essential element is the relative degree of unity arrive at through resolution wherein difference is re-absorbed back into the overall field/s through an ability to co-relate the relative foreground focus with its associated relative background field. In this process of resolution, the essential is realized in and through a core isomorphism wherein focus and field are re-related upon such an ongoing, mutual, and correlatively defined basis. In this regard the ‘microcosmic’ can be seen as ‘focal’ and the ‘macrocosmic’ can be seen as the ‘field’, and, through this ability to be interrelated this process of resolution is holistically stamped upon all production issuing from such interaction. As noted elsewhere, such essential stamping defines the essential nature of that relationship as the same from all points within that same relationship, and, in fact, defines the relational extent of that same relationship in question. Similar phenomena come to mind in the field of physics such as entanglement, e.g. We could posit the relationship as one entirely entangled field of productive operation, and, as a sphere of influence that is chaotically re-directed in its nature of transformation, etc. So, such concepts have and hold an orthodox position in the realm of physics and could well be extended into the realm of experience given that the phenomenal-phenomenological nature of relationships could well be conjectured to be the same given that what we are talking about is the relationship of relationships; i.e., how relationships have the same meta-relational character by virtue of being a relationship to a relationship (albeit in meta-relational terms of reference
). This overlapping set of miscellaneous concepts in mathematics, physics, chaos theory, etc., do give us some analogies for at least not immediately dismissing such concepts as the imputed microcosmic-macrocosmic resemblance, etc. (2263)


How might a (critical) philosophical-theology utilize this assortment of concepts borrowed from these miscellaneous fields? I would not be surprised if this type of appropriation was not avidly uptaken if not already well and truly out there given it also has quite a classical resonance with past philosophies that have promoted the idea of the microcosm-macrocosm, etc. Indeed, this holistic-like approach has already been directly or indirectly adopted and adapted in a number of traditional and non-traditional religious philosophies and could well be seen as the sort of basis upon which, e.g., the ritual manipulation of the religious dimension is invoked to redirect the nature of the non-sacred domain be that through prayers, spells, sympathetic magic, and the like. Or, as a way to read the future (and past) through invoking various sciences of interpretation such as divination, astrology and the like, etc. It is not my desire to promote or demote such philosophies and their practices other than to note that the basis upon which they lay such claims and associated power of those claims is here not under such promotion or dispute other than to alert the reader to their basis that could be based on a refined understanding of relationships (wherein resolution has its essential features stamped upon the holistic totality of the entire field/s in question). (2264)


Of course, all claims or suggestions have their limits, and those limits that actually can run (as viable and successful interpretations) in non-virtual terms of reference have their natural limits. So, e.g., even for the person who were to support an astrological interpretation of character they should not argue in such fine detail that ‘there will be a knock on their door at such and such a time’ or ‘that they will be wealthy if they were to properly follow some arcane recipe for wealth’, etc.
 On the other hand, the mere thematization of what might be reasonably desired could well be helpful in overseeing its eventual realization given the exercise of the right intentions in the right frame/s of reference. A certain person might be deemed as university student material but that is not likely to occur if the person has no access to universities, or, is not motivated, or, has no talent, or no aptitude, for training in that type of discipline, etc. (2265)

Now, no self-respecting theologian (or philosopher) would not argue for the expected ineluctableness of an imputed Divine presence-and/or-absence, or, for that matter, any ability to absolutely divine the full essence of any nominated topic. There is a principle in gestalt epistemology that would argue that the degree of detail observed in a point of focus can never exceed nor even coincide with the level of detail already realized in that associated gestalt background. Similarly, in any form of a seeming engagement with the semblance of the Divine the detail of such an experience can never exceed nor equal the apparent level of detail already pre-established in that basis of its associated field. Consequently, engagement with the imputed Divine can never be anything other than ineluctable once a certain level of detailization were to be engaged. But, this also occurs with all forms of experience. I cannot absolutely know my own thinking. I cannot absolutely read the minds of others and do not expect them to be absolutely conversant with their own thinking. On the other hand, I do have some degree of self-knowledge and some degree of a knowledge of others, etc., all arrived at with varying degrees of accuracy and inaccuracy. Being in a relationship already establishes a certain basis for a recognized-encounter even if only minimally engaged. And this brings us to the following considerations that sits somewhere between an objection and a counter-objection. (2266)


If knowledge is never absolutely affirmed nor mistaken then surely our knowledge of the imputation of the divine must be similarly situated, namely, neither absolutely affirmed nor absolutely disconfirmed. Of course, the arguer of such a position forgets that we need to invoke this idea of a virtual-non-virtual spectrum across all fields of experience. In such a frame the imputed experience of the Divine is not automatically ruled in nor automatically ruled out, however, this imputation itself, as found in that experience in question may well be deemed virtual until relevant evidential considerations might rule it one way or the other. Even then ‘evidence’ for one person may not be deemed evidential to another and so this divide between virtual and non-virtual may never be satisfactorily crossed and other considerations would need to take place such as an existential appreciation of the ensuing identity and value formation that might arise in such circumstances, etc. (2267)


Why should the theologian (or philosopher et al) examine these considerations of a qualified theology of non-difference? Because it is necessary for the invocation of a relationship to consider the non-differential given that without this aspect of the relational there would be no relationship in question. But, in the same vein, we should also consider a qualified theology of difference and a qualified theology of meta-difference given that all three aspects must co-exist and mutually define each other as correlatives through their joint negation given this inter-relational manner of their co-definitions (when sight/sited/cited through this lens of the relational orientation and its necessity to be considered in and through a pro-relational stance [in our embracement of the same
]). With this insight let us now examine how a theologian et al might run with such considerations both individually and collectively. (2268)


It would be true to say that theologies often stress a non-qualified theology of difference and that to run a qualified theology of non-difference would be one way to rectify this form of an imbalance. Or, a qualified theology of meta-difference (with an exploration of the existential dimension and its import) could be exercised instead. Or, to just run a parallel qualified theology of difference noting in what sense an absolute, unqualified theology is just not possible to be exercised (and when it appears to be able to be exercised we should demonstrate that it does so only through some form of qualification be that wittingly or unwittingly formulated… but more likely overlooked
). Ideally, a discipline should be run as a collective balance of differentials, non-differentials, and meta-differentials! Why? Because this form of balance reflects the very dynamics of the ongoing, overall transcendental suspension at the very center of our intentional existence… indeed, at the very center of our pre-intentional, intentional, and post-intentional existence/s. Furthermore, in the productivity of our intentional lives the ongoing process of resolution realized in and through and beyond this suspension is essentially imprinted upon the same. Hence the exercise of a discipline, any discipline, reflects this tripartite interpretation of the constitution of this central suspension. Moreover, a balanced approach to this suspension will reflect in the smoother, more productive, and more effective operation of that discipline in question. Indeed, in an existentialization of its operations through a positive and productive utilization of its associated correlations, alignments, and transformations. By noting the centrality of this key suspension, we have a powerful tool for the reform of a discipline, indeed, any discipline, be it theological, philosophical, scientific, or whatsoever! Let us therefore conclude by asking what are the ramifications of this central insight, and, in the metaphorical light of such an insight ask how might we reform a discipline either in general or of a particular type or specifically? (2269)


Just as all intentional processes are stamped with the holistic consequences of this tripartite constitution of the intentional field, an essential reflection of this process of the ongoing, overall transcendental suspension, so, too, all disciplines are stamped by the essential consequences of the same type of process. What are the key ramifications of this interpretative stance? How might we systematically attempt to unravel the same in an economic and effective manner without insisting on any form of absolute systematization? (2270)


To this end let me run a relatively systematic economic approach that looks at the pre-intentional economy, the intentional economy, the post-intentional economy, the trans-intentional or transcendental economy (and ordered economies), the aspirational economy, the enactive economy, the consequential economy, the critical-existential economy, and, how these economies collective constitute an overall economy of lived-existence as embraced through our integrated embodiment/s, embeddedness/es and embankment/s, etc. First, let me examine the archetypal economy through a joint gestalt lens and a relational lens (noting other forms of parallel modelling). Then, let me introduce a number of philosophical tools to assist us in running an existential reading of that currently to hand and under such critical scrutiny in the light of a relevant phenomenal-phenomenological, hermeneutical and existential economies. Concluding with a series of provisional conclusions (that apply to disciplines in general and to both philosophy and theology in particular). (2271)


Centering our phenomenology, etc., in an intentional economy does not mean we intend to run an idealistic philosophy. It is obvious, even to an idiot, that our experience of the world is just that – an experience of the world! Experience is intentionally structured. However, that being the case does not imply that we must reduce experience purely to intentional terms of reference. Such an absolute reduction would lose all meaning, all identity and value if we were to attempt to do so! From such ‘intentional idealism’ we should not attempt to run some misguided form of absolute idealism. (2272)


An intentional philosophy also implies an intentional object (be that as intentional object, state or objective). From such ‘intentional realism’ we should not attempt to run some misguided form of absolute realism. In all of this we should seek for a form of balance that is neither absolutely reductive nor absolutely integrated or absolutely systematic. That, our searching for a profitable form of a balance would more reflect the operation of this central suspension. (2273)


As argued, an absolute intention cannot be engaged, i.e., neither encountered ontologically nor epistemologically recognized. In a gestalt field it is the relationship between the relative point of focus and its associated background wherein significance is generated. Then, as further argued, the relationship this relationship has to its meta-field background field then supplies a sense of the intentional subjectivity associated with that type of intentional experience. An assortment of intentional subjectivities then giving us a collective sense of intentional identity subject to the non-chaotic and chaotic influences associated with such intentional productivity. However, the intentional itself is appreciated in trans-intentional terms of reference in the form of a series of judgments associated with that type of intentional experience. Moreover, pre-intentional inputs and post-intentional outputs also give us a contrast in order to appreciate the intentional nature of the intentional qua intentional per se. Therefore, there is no need nor is it possible to run any form of an absolute reduction (to the intentional or whatsoever!)! That this same principle applies to the other moments of the overall suspension and, therefore, also ruling out any form of an absolute synthesis or absolute subjectivity/intersubjectivity/trans-subjectivity (except in a limited, and hence qualified, metaphorical and/or rhetorical sense). (2274)


Already, in defining this non-absolute, relative sense of intentional ‘positioning’ we must put aside all forms of absolute philosophy; a misguided type of philosophy that is doubly deceptive.
 An absolute philosophy run along such absolutistic lines, correctly, is an absolutistic philosophy (since we can re-claim the name ‘absolute’ when we are critically running a transcendental philosophy that notes the difference between phenomenal-phenomenological processes and our ‘transcendental’ reflection/s upon the same albeit also in intentional terms of reference but in a trans-intentional format; i.e., in a trans-cognitive or transcendental format as defined in relation to the intentional as trans-intentional through such meta-treatment). An absolute philosophy (or theology), etc., therefore, is a non-extreme, qualified form of transcendental/trans-cognitive treatment, whereas, in contrast, an absolutistic philosophy (or theology), etc., is run in either a form that is impossible or rendered as possible through a watering down of such misguided absolutism. Hence my description of it as ‘doubly deceptive’. If the philosophy appears to work, it is not operating in an absolutistic fashion since to do so is impossible. Then, if we argue that it is operating in an extreme, absolutistic manner then it is impossible. By ‘extreme’ here we mean in a sense that is portrayed as non-relative, isolated, ‘pure’, self-contained, self-existent and self-subsistant, etc. In other words, as some ‘thing’ that cannot be there for-us, etc. (2275)


From such deconstruction of an attempt in absolute positioning we arrive, wittingly and/or unwittingly, at a relativistic philosophy, that equally, cannot be purely relative. Pure relativism is equally untenable. Hence a qualified absolutism, to some extent, is also a qualified relativism although we could say, for convenience, that a qualified absolutism is transcendentally oriented and that a qualified relativism is non-transcendentally oriented (where by ‘transcendental is meant ‘trans-cognitive’ [i.e., trans-perceptual and trans-conceptual, etc.
]). (2276)


What are the ramifications of this implication of a qualified relational philosophy? (2277)


The need to adopt and adapt a pro-relational stance to the topic in question. What is implied by such absolute/non-absolutistic positioning? A need to note the relevant implications of embodiment, embeddedness and embankment… and their integration… as well as noting the existential implications in such a re-orientation that promotes the circumscribed perspective of the relationship or set of relationship in question. To adopt a pro-relational ‘relational perspective’ is to also adopt an ‘existential perspective’. I.e., that the relationship transcends isolated forms of identification wherein subjects and/or objects are seen to have a pure, isolated existence in themselves. To counter such misguided unqualified qualification, we invoke a collective integration of embodiment, embeddedness and embankment interpreted in an existential framework that turns non-relationally oriented identity on its head. So, under the headings of the spatial, temporal, subjective and inter-subjective orientations we see the intersection of identities through the lens of a set of existential indicators. So, e.g., the sense of space is transcended through the essentialism of the relationship wherein the essential nature of that relationship equally permeates that relationship equally from every point in that relationship and, therein and thereby, defines the extent of that relationship in question; i.e., its range or field. Incremental patterns of iteration introducing change through non-chaotic forms of redirection and chaotic re-direction. Similarly, in temporal terms we find a qualified emphasis upon apparent synchronicity, simultaneity and spontaneity, etc., as the relationship in question experiences such transformations that issue forth in and through that relationship within the parameters of its range or field. Then, in terms of subjectivity we find existential processes of authentication versus de-authentication in non-existentially oriented patterns of behaviour. In an inter-subjective level of explication, we find an extension of this existential authentication realized through existentially oriented patterns of inter-personal resolution, etc. (2278)


In a recognition of the above, we find that the taking of a pro-relational stance, effectively, is to adopt an existential reading of that relationship in question. Properly done, i.e., appositely and adequately (and passably), we exercise a critical, existential stance towards the topic to hand. An orientation that promotes the ongoing pro-resolution of the unavoidable dissonant features in our relationships that through such resolution re-define those transformed relationships as critically enacted and existential in orientation, and, therefore, as authentic, or spiritual, or, i.e., as pro-relational in orientation. In such a stance we preserve, conserve and, when and where appropriate, invest and divest surplus forms of identity and value formation as ‘dictated’ by general, particular, and specific natures of that relationship in question. (2279)


In our existentially acting on the behalf of a relationship we adopt a position of transcendental reservation wherein we oversee its positive orchestration of non-chaotic augmentation and its positive orchestration of chaotic enhancement despite non-existentially oriented forms of criticism that might be levelled at such pro-relational enactors. (2280)


Obviously, we cannot run a misguided reductionism to a pure intentionalism! Although we operate an intentional philosophy we do so critically through the implications of a pro-relational stance and the observation that the intentional is given a series of contrasts through the trans-intentional, etc. Moreover, reflecting the overall suspension, we also note our research under the orientations of our correlative headings of the phenomenal-phenomenological, the hermeneutical and the existential… as well as through other ‘economic’ lenses such as the aspirational, etc. Hence an intentional philosophy in this manifestation could or should never be mistaken as a pure reduction to the phenomenal-phenomenological or any other form of a priori or de facto circumscription! (2281)


Let it be our intention to reform the general of field of theology (and meta-theology), and, let it be our intention to reform the general field of philosophy (and meta-philosophy) and run our two programs of reform in parallel in order to reinforce this critical outlook in the hope that such reforms can also act as a proxy or template for the reform of all disciplines (be that in general, with reference to particular kinds and with respect to specific formulations)! To this end let us say what cannot be said, what cannot or can be said with qualification, and, what is said that should not be! So, let the reforms begin! (2282)


What cannot be said, already noted, is a position that pretends to be that whose stance is such that it claims to be either a pure absolutism or a pure relativism. Equally, let it be known that that what is said without qualification should also not be stated. Thus, what we are left with should always be subject to qualification – be that in the form of an indicated presence (through assertion) or an indicated absence (through negation). (2283)


Metaphorical ascription is naturally qualified by the fact that it needs a certain rhetorically formed context in order to understand how that metaphor is to operate in that context. Working metaphors are always qualified by their rhetorical context. Moreover, not all forms of metaphorical comparison are equally productive in an existential dimension arrived at through the co-utilization of the overall suspension and the discerned delivery therein of an existential excess or existential surplus in identity and value formation. Moreover, it should be noted that both metaphorical comparison and rhetorical manipulation must also operate on the dynamic basis of an economy centered on the ongoing, overall transcendental suspension. With metaphors that work and work well, delivering more value than that invested in this overt process of metaphorical treatment, we can say that their insertion into an aspirational economy is delivering a degree of identity and value formation in a manner that is being aspired to or could be aspired to, and, hopefully, in a manner that was being aspired to. The utilization of all disciplines needs to deliver identity and value above and beyond that merely invested in their adoption and adaptation of that discipline. Hence this co-option of an aspirational economy
 as well as an intentional economy and an enactive economy through the commission and omission of actions envisaged in the intentional economy, etc. (2284)


With the above in mind what can a theology or a philosophy say with qualification or not say qualification? That all disciplines have a central rationale which to some considerable extent defines or gives definition to that discipline. Without being overlooked, all disciplines operate upon the central pe-suppositional necessity of central ongoing, overall transcendental suspension central all overlapping economies form the pre-intentional to the critical or existential economy. Motivating the intentional, etc., is an aspirational economy and thence our recognition of a central aspiration that the central rational is fully functioning and delivering identity and value formation in a manner deemed worthwhile or beneficial in that overall sense of an economy that is lived. (2285)


We have three basic forms of textual formation to help us delineate the current nature of our overall economy, this lived economy currently in question, namely, textual, meta-textual and non-textual forms of intentional manipulation, identification, functionality, transformation, etc. The textual is primarily phenomenal-phenomenological in presentation and is exercised through the use of metaphors. The meta-textual could be seen as representational through its rhetorical use of genres of behaviour as exercised through their use of genre-representations as templates for directing kinds of textual formation through iterative adoption. But such adoption is also adapted to the current task to hand. Then, the net result of running texts and meta-texts in parallel is their non-textual engagement (where through such existentially productive engagement we forget we are ‘reading’ etc. A state of absorption reinforced through the ongoing delivery of an existential excess in identity and value formation should that continue to co-occur. The meta-textual is rhetorical-oriented whilst the existential (in its non-systematic sense) is critical in orientation. Thence the overall economy of life-as-lived can also be seen as the co-operative engagement of the three general disciplines of the phenomenal-phenomenological, the hermeneutical and the existential. As state of affairs that can also be examined through the parallel lenses of the proper, appropriate and the passable. The propriety of proper consideration, centered on the phenomenal-phenomenological orientation (and its expression as a general discipline) concerns the essential necessity of the objective and is relatively internal to the same. It consists of factual, pre-essential, and aesthetic-essential forms of integration.
 The intentional objective context, relatively external to the experiential space of the objective, concerns itself with matters of appropriateness its adoption and adaptation of genres of behaviour, etc. Then, from the ongoing relation between these two orientations we find the emergence of passability, the passable or non-passable as dictated by a transcendental appreciation of that intentional objective in question in its context of origination. Under such considerations we note the possibility of that in question as envisaged, its probability or potential for realization, its desirability (for the intentional subject or subjects in question), and, the likely worthiness of such aspirations; i.e., as to whether such aspiration might be judged as beneficial. So, this apparent ‘third leg’ of the passable, after propriety and appropriateness, hermeneutic possibility and potentiality, its desirability and potential beneficialness or worthiness (as desired aspiration). In effect, passability invokes a completely ordered set of considerations. Hermeneutic consideration invoke pragmatic, hermeneutic and factual considerations.
 In contrast, existential considerations, in a non-systematic sense, are centered in aesthetic, de-ontological and pragmatical considerations and could be referred to as its appositeness.
 Passability, in contrast can be seen as another way to engage a totally ordered approach in our discernment of that in question and in that regard can be equated with the existential in its systematic sense. Or, i.e., passable identity and value formation arises when its pre-essential constituents can be satisfactorily integrated in an aesthetically integrated manner, is de-ontologically acceptable, can be effectively approached in its possibilities and established in a factual manner in some form or other; i.e., either virtually or non-virtually and recognized as such. Or, more succinctly, in an abbreviated format, as possible, realizable, desirable and beneficial. (2286)


In this light we can now ask what is passable in both the discipline of theology and the discipline of philosophy? (2287)


Here we return to the concept of the central rationale (as discussed in the last chapter). This central rationale can be divided between a central premise and a central relation. In philosophy the central premise is that there is truth, and, the central relation states that we can and must be able to stand in some form of a relation with the former, in this instance, truth. In a theology this central rationale could be cashed out as that there is this reality of the Divine, and, we must be able to stand in some form of a relationship with the same! How the philosopher and the theologian, etc., or any other disciplinarian establishes this central rationale is for them to work through. The desire to work within a discipline can be seen as its central aspiration… as a form of faith in the raison d’être of that discipline in question. In this regard, rules of evidence, what is to count as evidential is defined through the work exercised within that discipline; i.e., in what manner it is found to be productive, able to impart a certain existential surplus or excess in identity and value formation despite the ineluctable core of that discipline’s primary objective, its je ne sais quoi…. (2288)


In criticizing the philosophical prospect, I examined misplaced aspiration being misplaced through the attempted use of either ‘pure’ absolutistic formulations or ‘pure’ relativistic formulations. As a consequence, ‘misplaced aspirations’ became ‘displaced aspirations’ that often needed to be re-considered in a non-absolutistic or non-relativistic settings in order to become existentially re-directed as ‘re-placed aspirations’. (2289)


How do we account for the evidential element in a specific discipline (in general terms of reference)? As noted, we have the central rationale being composed of a central premise and a central relation. In the philosophical prospect this is the proposition that there is ‘truth’ (in a non-absolutistic/non-relativistic sense) and we stand in a relation to the same with a certain degree of faith that this relation is open to us in some form or other, i.e., such faith being recognized as our central aspiration that this relation can be thematized and realized. (2290)


In this context (of the central rationale) I proposed a method for diverting philosophy from the cul de sac of so-called first principles, namely, that philosophy can be done by noting correlations, alignments, and transformations. Correlations are primarily concerned with phenomenal-phenomenological correlations that to all purposes, effectively, are metaphorical in orientation. However, the metaphorical nature of our representation of correlations (as presentations) is exercised in a rhetorical field of the genre or set of genres in which those correlations are being exercised. Hence alignments, effectively, are meta-textual constraints that align textual correlations within the template of the genre or set of genres being invoked. Now, against the central pre-supposition of the ongoing, overall transcendental suspension, as the central pre-supposition, we can say that the between textual-correlations and meta-textual-alignments we find the emergence of non-textual forms of identity and value formation of a non-systematic existential orientation. In this emergent orientation we find transformations that are directed in either incremental, non-chaotic forms of redirection and/or incrementally induced chaotic forms of re-direction (and collectively act as a third moment in the economy of the economy of the overall transcendental suspension which, in turn, acts as a core for the pre-intentional, intentional, post-intentional, enactive, aspirational, consequential and critical, existential forms of economic activity, etc., instrumental in identity and value formation, etc.( and, in engagement, is paralleled in non-absolute epistemological-recognitions and ontological-encounters). (2291)


Once our (philosophical) discourse is purged of absolutistic and relativistic notions and formulations, etc., then we can examine the relative ‘internal’ propriety of our correlations, the relatively ‘external’ appropriateness of our alignments, and, together examine the apparent appositeness of our ensuing transformations. Collectively, we can then examine the apparent passability of the same by noting the possibility, (potential for) realization, desirability, and beneficial nature of our endeavours within the relevant philosophical context in question. A set of considerations that can be examined in finer detailed through an ordered investigation (should that be needed). (2292)


With respect to correlations, in effect, we examine the relative general, particular, and specific consistency and non-contradictoriness of the formulations to hand and as they become proposed and refined. ‘Propriety’ in this regard is passing a first order demand for the non-contradictory assembly of essential elements and a second order demand for the relatively adequate integration of the same. So, we can rule out ‘square circles’ and ‘green noises’, as well as ‘the historical emperors Julius Caesar and Constantine being able to have a meal together in the middle of the Australian outback’. Pre-essential essentials must also be derived from the collective world of lived experience since it is only against such a backdrop that such atomic or nuclear conceptual elements have their derivation. E.g., the idea of ‘unicorn’ is not born of itself but arises through the imaginative coupling of the concepts and images of a ‘horse’ and that of ‘a long straight horn’. Thence the molecular nature of this concept of the unicorn, whereas, in contrast, a horse concept and image might be considered as atomic in this regard.
 (2293)


‘Appropriateness’ is primarily concerned with the alignment/s that should be in place between a text and its meta-textual genre of invocation, and, the alignment between a genre and its super genre substantiation or it sub-genre inclusions, etc. So, e.g., chemistry as a science can be subsumed in physics but not directly in alchemy per se (although it might not be unreasonable to be able to draw some parallels between these two ‘disciplines’ although we cannot classify ‘alchemy’ as a ‘science’ in its modern sense). An inspection of the relevant life-worlds associated with our disciplines and their discourses helping us to make such distinctions as to what is aligned and as to what is not aligned. Just as, e.g., a diorama with classical dinosaurs and homo sapiens is not scientific appropriate (although might be unwisely judged ‘appropriate’ in a certain religious context for whatever reason such a correlation is found to be necessary even if it forces a mis-matching of facts and could never be scientific in its classical sense once it is found that such species could never have co-existed in the same period of time
). In effect, appropriateness invokes (fifth order hermeneutic considerations of) possibility, potentiality, probability as well as factual considerations (considered to have a verified and confirmed sixth order factual status in a world of such collective factual facticity). Appropriateness also takes into account a pragmatic element given that the realization of such a desired aspiration also needs to be considered in order to judge whether aspirations associated with the same can be considered appropriate. (2294)


‘Appositeness’ implies a productive balance and emergence between what is both proper and appropriate as defined above. Such an aspect invokes a non-systematic sense of the existential (as the third moment in the economy of the overall transcendental suspension). Thence its associating with second order (trans-cognitive) aesthetic considerations, third order (trans-cognitive) de-ontological and fourth order (trans-cognitive) pragmatic forms of ethical determination as well as finding forms of appositeness to the nature of the project, program or prospect in question. In this orientation we are concerned with transformations, both chaotic and non-chaotic in complexion (although the weight of the former can be out of all recognition and proportion to the latter, be the ensuing identity and value formation either positive and/or negative in outlook). (2295)


Appositeness, being based on a mutual cooperation between propriety and appropriateness can be considered as a form of collective propriety, appropriateness and appositeness whose instantiation is then either adequately taken up or not adequately exercised. From the successful coupling of this complex notion of appositeness and its adequacy of uptake we then arrive at our complex notion of passability which is, to some extent, hopefully, that which is altogether possible, realizable, desirable and beneficial. (2296)

Into such a scheme we can reform the Overall Trans-Western Philosophical Prospect. Can we apply similar ideas, as a type of template, to the parallel reform of the Overall Trans-Western Theological Prospect? I believe this can be achieved. Let me demonstrate this possibility. (2297)


In lieu of first principles, proposing various conjectures, etc., I outlined these three parallel techniques of correlations, alignments and transformations. In other words, more or less, engaging a joint project or program with investigations that would be a mix of phenomenal-phenological reports, hermeneutic examination of associated genres in varying degrees of alignment (with the former and other genres) and a quest for topics, methods and mechanisms that would elicit greater degrees of identity and value formation in and through various critical, existentially oriented processes of transformation (in both parallel passive insightful and active enactive roles). In this our research focuses on both these individual spheres of influence and their collective impact arrived at through adjustments in behaviour, etc., that promotes such processes of overall existentialization in identity and value formation. In this I envisage conducting this type of research project or program utilization other philosophical techniques developed or noted in the course of this extended essay-paper such as examining existential indicators, invoke a philosophy dealing with treatment-retreatment, ordered forms of analysis, consequential analysis, phenomenological examinations focusing on essential descriptions and meta-textual prescriptions embedded in genres, various forms of hermeneutical treatment looking at genres, rhetoric, tropes, etc., etc. In essence, I guess, being concerned with forms of exploration that are productive and, hopefully, life-changing in their own way through enacting insightful, productive, existentially oriented patterns of engagement that define and refine our overall embracement with others in this world as lived. Could such an outlook be applied to the discipline of theology or any other type of discipline? Given that all disciplines are structured in a similar manner, about the central pre-supposition of the ongoing, overall transcendental suspension, I believe this sense of transposition can be done. Let me set out to demonstrate what might be involved here in this regard; i.e., proffer in general terms a platform of reform in the theological discipline whose general modes of adoption and adaptation could also be applied to other disciplines. (2298)


Because each discipline has a different central rationale, central premise, etc., it follows that it might be more profitable to invoke ‘correlations, alignments and transformations’ in a manner more in keeping with the same (given also the different types of evidential ‘requirements’ explicitly or implicitly demanded and exercised by different disciplines are also required). In this regard how might we adapt this formula in a general theological setting? (2299)


In a theological setting I would like to provisionally propose the following trio modelled after our philosophical trio, namely, ‘tracts, conformities, and revelations’. Let me explain what is involved here. (2300)


By ‘tracts’ is meant textual reports of a theological nature concerning all relevant aspects of a theological setting, e.g., speculations on the imputed nature of the Divine, modes of Divine-non-Divine interaction, other types of religious experience, types of religious practice, traditional  and non-traditional religious texts, etc., along with their hermeneutic interpretation and interpreted existential import, etc. (2301)


By ‘conformities’ is meant an outlining of how various ‘religious’ tracts are or are not in alignment with various related meta-textual genres of behaviour, and, how such genres, in turn, relate to other genres treated as relevant within the theological life-world. So, e.g., we might examine the general genre of ‘prayer’ and look at particular sub-genres such as prayers of petition, aspiration, thankfulness, etc., and then, note specific instances of prayerful behaviour in order to explore and test the nature of such general categorization and its particular categories, etc. (2302)


By ‘revelations is meant the apparent identity and value formation associated with a certain religious practices, attitudes, tracts, behaviour, etc. What is included here is both negative and positive forms of e/valuation in the hope that the overall formation of identity and value is positive and that a substantial dividend on the investment invested, when and where possible, is realized in that process or set of processes. Engagement with such revelations, i.e., existential transformations to hand, devolves around apparent existential encounters and existential recognitions, hopefully, that find positively amplified forms of re-direction.
 (2302)


Although we are paralleling concepts developed in our critique of the philosophical prospect it is better that each discipline defines its own terms in this regard. Moreover, when we compare different system within the same overall discipline or other systems in other disciplines it is advisable to keep such conceptual material in parallel without conflating the same as used in a different discipline (with the invocation of different central condition, etc.). (2303)


Now let me make a digression of sorts to clarify some of these points and concepts and their role of their relation to their central rationales in their respective disciplines and this overall world as lived. Humour in a philosophical context, or made in some other discipline, should always be done to reinforce a point or set of points (the ‘point of humour’ making fun of/at the point it is poking fun at, and, therein, illuminating its constitution be that consistently or inconsistently formulated, coherent or incoherent, apposite or not apposite). (2304)


A discipline has a set of associated discourses in keeping with the nature of that discipline as perceived (and received). Could a garbage collector be an active participant in a so-called discipline of garbology? If so, what would be entailed? There, a cental rationale could be that its central premise is ‘that it is good that garbage be collected’, and, its central relation is ‘that we stand in relation to various methods that would allow us to do just that’. The central aspiration being that this relation can be entered into and, perhaps, successfully engaged in in such a manner that we find that the world, our world as lived, is in some degree of conformity with this same central rationale, and v.v. I.e., that the garbage in the world can be progressively disposed of. Ipso facto we have a viable discipline of garbology. (2305)

Now, if we were to accept that possibility as a fact then we need to continue and ask how we might formulate a parallel to the philosophical trio of ‘correlations, alignments and transformations’? I believe we could do this by provisionally paralleling the following set of terms, namely, ‘rubbish, modes of disposal, removal’. Here, we should immediately make the point that garbologists, in their practical vocation, do not dispose of texts (or tracts) but real rubbish. So, how in the philosophical prospect (and the theological prospect, etc.) should the philosopher deal with the nature of that which is being treated as ‘correlations’. The operative word here is ‘treatment’. Correlations are the textual treatment of something that is not a correlation or set of correlations per se. On the other hand, a disciplinarian can only deal with texts when being discursive, i.e., entering into some form of a representative discourse treating relevant topics for focus wherein presentations, therein nominated, are represented through the use of associated meta-textual genres (and hence already in some degree of alignment with those genres albeit subject to both adoption and adaptation). So, the garbologist, in their discourse, treats rubbish as a text, indeed, the main topic of their discourses. The central aspiration is hopeful that this is what the garbologist might be primarily focusing upon. However, subject to institutionalization and introduced forms of near endless proliferation, we all know that institutions need reform. Indeed, ongoing reform! E.g., existentialization de-institutionalizing relatively neutral or adverse aspects of such institutionalized habits, and, de-introduction, democratization, limit setting, empowerment, critical re-direction being some of the methods to deal with forms of proliferations.
 In some measure ‘deferring deferral’ in order to focus more on a more considered practicalization of that discourse, etc. (2306)


Another humorous point to note, made in parallel, is to ask ourselves how this discipline of garbology might be interrelated with the disciplines of, say, philosophy or theology or some other discipline? Do I need to point out that much of what passes as knowledge in a certain discourse is often more learned nonsense or a learned waste of time… and just a waste of a disciplines resources in time, capital, efficiency, empowerment and enfranchisement, etc. Dare we say that much that passes in a discipline as having import and gravitas, and the like, is patent nonsense when closely examined. In effect as trash, or, more politely, might be labelled as ‘filler’. Still, we need to be careful here since filler also has a role if only as establishing the general background of that discipline in its current specificity. We have a parallel in genetics where much of genome seems to be silent, or redundancies that either act as active redundancies (through modes of influence either delineated or not yet delineated) or passive, non-active redundancies that somehow merely represent the history of the formation of that genome (as well as its general ‘embodiment’ through its possible spatial-temporal configuration/s)? But, although this might be the case, still, such otiose aspects could well have functions as yet not noted and determined. Another parallel to this observation that much of a discipline is filler at best and distraction at worse if not actually dangerous in some situations is the lack of a consistent and thorough evidence-based performance of a discipline that should demand such accountability. Witness certain conservative strands in the institution of Western medicine when neither innovative nor responsive to the establishment of innovations, nor fully transparent in its evaluations such as in the trials of its newer medicines and methods. As a salutary exercise all we need to do is to read a medical textbook from a previous era and review it in the light of advances now realized in current thought and practice. Although, sometimes, once we account for the strange terminology, we can also be surprised at how insightful such texts may have wittingly or unwittingly been in their metaphorical descriptions of phenomena being focused upon through the more limited set of lenses available then in that era (and reviewed now through the relative light or darkness of our own standards or lack of standards). (2307)


It would be easy, e.g., say, to deem the entire prospect of theology, in all its delineated systems, traditional and/or non-traditional in their formulation, as just so much ‘trash’. However, as a rule, we can say that no discipline, and its institutions, are maintained through time without some form of existential integrity and worthiness, without some form of benefit to their disciplinarians and their associated charges. Institutions persist in time because they have an existential surplus of identity and value formation to proffer to their subjects ruled by that discipline and appropriated within its institutions, are involved in its discourses and actual techniques of practice, etc. On the other hand, it would be safe to say that some institutions use up their pre-accumulated capital through the perpetration of non-existentially oriented performances that will see, eventually, and hopefully, the demise of such institutions in the slowly unfolding eventualities of time unless rectified and re-directed towards an existential orientation. That such institutions capable of such reform will survive and those that don’t cannot survive, sadly, in the sometime’s slow unwinding of their institutional capital. It is a sad fact that people beaten down, sometimes starved, by an authoritarian regime that cares more for its own survival is unable to be dislodged unless rearrangement in internal power allow such reforms to commence… and that removal may only occur when a relatively more existential regime can forcibly remove the same although such a succession may be little better for its subjects.
 Unfortunately, this ‘relatively more existential regime may well be only marginally better, and, then, through the successive virulence of clonic succession, such re-iteration could take on an even worse incarnation.
 A case, sometimes, of ‘better the devil we already know’, although, there is also much to said for ‘the early rectification of adverse trends’ before the onset of their inevitable adversity. (2308)


If a discipline is to respond to this charge that much that passes for learned discourse is not much more than textual ‘trash’ how should that disciplinarian respond? (2309)


Through focusing upon, in the discipline in question, what that associated disciplinarian might deem to be worthy or beneficial. Or, if inspired by the perception of a need for reform attending to how that might be best engineered. Or, if realizing that their discourse/set of discourses is practically worthless, or having little value in comparison to others deemed more worthy, it might be felt better to just disconnect oneself from the same and take up some other discipline or set of disciplines. (2310)


Thus, in this light for justification, reform, and/or disconnection, how might a theologian, e.g., respond to a critic (or a school of critics) who merely states that the discipline in question, and its discourses, are merely ‘a learned waste of time’?
 (2311)


I am sure this extreme form of criticism is not something that most theologian themselves have not contemplated in order to find a form of self-justification for their own work and its ensuing endeavours. How might we, as a philosopher, e.g., philosophically assist them in such a defence of their discipline should that be deemed worthwhile, and, in such associated re-self-assessment formulate what would follow on from such a reply, hopefully, in the form of a considered and apposite response?
 (2312)


In revisiting the central rationale, we see how the distinctive nature of their discipline is already defined in the differential entailed in their central premise. However, this distinctive nature can not be absolutely beyond our relation to it as noted in its important conjunction with its associated central relation. The relationship between these two aspects, in the central rationale, is where that disciplinarian believes value can be found… and that possibility is noted in the faith they maintain through the invocation of a central aspiration, namely, in effect, that our relation to the differential is and can be instrumental in the formation of a meta-differential wherein such difference is seen to make a difference, i.e., a positive existential difference in the formation of identity and value. That, this relationship to the differential implies the existence of the non-differential which completes our trio of aspects that, altogether, both define the discipline in question and center it in and through the exercise of an overall transcendental suspension (through which all identity and value finds its formation). So, the beneficial nature of a discipline is laid out for us in the mapping of our three differentials and their relationship to the central rational and central aspiration. This cental aspiration intensifying and directing motivation that is being exercised through that discipline. (2313)


Looked at in this light we can view a discipline as an enterprise for the formation of identity and value, and, so, questions relating to the relatively beneficial and/or non-beneficial nature of the practice of that discipline would be quite natural to raise therein, indeed, invite themselves to be asked. Therefore, the practitioner of a discipline should be in a position to both ask and reply to that type of inquiry. So, in this regard, how might a theologian (or philosopher) reply to such a questioner and potential critic (who may or may not psychically wish to locate themselves in that type of discourse)? (2314)


On one hand the systematic operation of a discipline is always going to productive of some form of identity and value formation. In this charitable interpretation we cannot dismiss the workings of a discipline as valueless and without implication in the formation of personal and inter-personal identity formation. However, what is more important is the relative quantum of productivity realized in the adoption and adaptation of that set of discourses versus the uptake of some other discipline. How might this relativity be evaluated? Virtually and/or non-virtually; in the same period of time and/or across different periods of time, etc. E.g., I could imagine myself becoming a convert to a specific religious sect and envisage how my life might be changed, therein, for the better or worse. Or, I could review how it has changed the life of a friend who has recently subscribed to that same religious sect. Or, I could imagine, attempt to envisage, what it might be like to have subscribed to or have been subscribed through birth in a certain culture to a certain faith in some other period of time. Then, albeit subject to such limitations, I could then entertain forms of comparison that might allow me to come to a set of conclusion whose collective import might then allow me to make a reasonable assessment of such overall comparisons. Or, more likely, we might just seize on a few features of such visualizations to come to a conclusion to which we either give our positive affirmation or negative dis-affirmation expressed with a certain intensity one way or the other. (2315)


Or, we might listen to the assessments of others be that directly or indirectly through the testaments of others, people writing about such claims, examining our own reactions to such statements, etc., etc. (2316)


In the acceptance of the diversity of a multi-culturalism, in a greater openness to a much broader sense of inclusivity, and, in perceiving a growing poly-(political-)pluralism (in keeping with the advent of this Contemporary era) it is more natural for people to understand that society is richer through such a mix of allegiances. That social value arises through complexity, and, is reinforced and amplified through mechanisms that intermediate and proffer modes of resolution in our dealing with such difference. Obviously, what works for others can be accepted as working for them, and, that such value can also work for us through such a pervasion of ongoing resolution that allows us to find modes of interrelation.  Through the exercise of such genres and meta-genres of arbitrated and re-negotiated patters of mutual behaviour society and all its communities stand to be enriched. Moreover, this process of mutual co-enrichment also applies to all minor and major life-worlds. That, indeed, no major life-world in a mature democracy can now exercise its authority without a recognition, acceptance and accommodation with these minor life-worlds. That, this process of mutual accommodation itself must be productive of a greater semblance of identity and value formation, and, be a testament to the power of such life-worlds and their disciplines in an enrichment of our overall Life-World as we find expressed in this world as lived…. (2317)


Identity and value formation, or, rather, as well, reformation/re-formation, can also be examined in a more detailed approach that more closely examines texts, etc., associated with that life-world in question. In this pursuit we can find meaningful forms of contrast through paralleling texts with meta-texts and non-texts, or, paralleling texts, etc., from another religious tradition or discipline, or, paralleling texts, etc., with phenomenological forms of treatment, etc., with gestalt consideration of the relational field in question, with existential forms of examination as well as intentional, enactive, aspirational, consequential, etc. Then, in such comparisons, we can note parallelisms and counter-parallelisms (as contra-parallelisms or anti-parallelisms), or, relate the overall transcendental suspension to the overall hermeneutic circle, or, note the juxtapositions of metaphors, different styles in rhetoric, existential indicators, etc. or, attempt the sensitive representative formation of a pro-relational stance, etc. To a great extent, it is the creative appreciation of the texts to hand, etc., hopefully, that will illuminate that subject to such critical scrutiny and reflection. Let me illustrate through an examination of some simple examples how these close, critical, creative readings, albeit treated as forever tentative and provisional in status, might be seen to operate. Then, the course of our investigations can be focused by noting the relevant formulations and their re-writing of differentials, meta-differentials and non-differentials as well as their relations to the central rationale of that discipline in question, etc. (2318)


In the philosophical prospect I proposed the tripartite aspects of ‘textual correlations, meta-textual alignments and non-textual transformations’, and, given that central rationales constituted differentials in a discipline, etc., and v.v.,  we can immediately invite a parallel with my tripartite formulation of ‘textual tracts, meta-textual genres of conformities, and, as found in a general theological prospect, non-textual revelations’. (2319)


We might also, at some stage, invite a scientific partner to join us in this type of a dialogue with further comparisons being made along the following lines: ‘textual data, meta-textual fields, and, non-textual re-confirmations (as pertain to the confirmations of theories, hypotheses, experiential reports and the like ’. (2320)


In the philosophical context I suggested we could profitably run a phenomenological style of analysis on texts in order to prepare them as correlations between phenomenological elements of experience and other aspects of experience; e.g., of a metaphorical nature or invoking existential indicators or by noting features implicated in this tripartite treatment of experience, disciplines, etc. With such diverse treatment in mind, as might be profitably engaged in the philosophical prospect, let us look closely at a number of examples already present in religious ‘tracts’. In this light let us ‘look’, first, at the burning bush in the apparent encounter Moses has been reported to have witnessed on Mount Horeb (Mt Sinai).
 To assist this exploration of this religious tract I will also invoke an ordered analysis. (2321)


In a scientific analysis ‘fuel plus burning’ means ‘an ensuing consumption of that fuel’. However, in this religious tract we are told that the tree was ‘burning without being burnt’. In an ordered analysis conducted within a scientific life-world we could not even get started, i.e., travel beyond the fragmented state of the first order and its melange of possible pre-integrated potentials or non-integratable essential components. In the second order we move from essential atomicity to essential molecularity (in our non-existent/subsistant or intentional content orientation). Obviously, in order to understand what might be intended through such a contradictory metaphor cannot be scientific or mundane in orientation. Indeed, through the challenge of the contradiction, we find created a point of suspension, whose paradoxical implications evoke a numinous reading of this tract wherein Divine and non-Divine find a point of intersection in and through the midst of the burning tree itself. Then, we find ‘a speaker who can be heard but not seen’, another paradox that further reinforces this reading of a ‘qualified, mystical, numinous reading of reality… and into whose territory Divine injunctions are delivered in the form of the Ten Commandments… found to be transcribed on stone. (2322)


By subverting natural experience, the reader is set up to invoke a world of the numinous in juxtaposition to the mundaneness of this world when merely treated in a concrete mode. But we are all invite to override a mundane reading and replace it with a religious interpretation whose subtleties I would prefer to leave it to an appropriate scholar better equipped to expand on such a tract and note the overall ramifications of its position in its associated set of tracts, etc. Suffice to say, some form of a resolution needs to be entered into and in my opinion this suspension of the natural order is one way to introduce/re-introduce this imputed aspect of the numinous… along with its relatively incommensurate nature yet a nature with a form that also allows it to adopt a relational form of interactivity between the sacred and profane. (2323)


In a second example, from Buddhist Perfection of Wisdom texts, let us note the famous conundrum, paraphrased, that read: that ‘the bodhisattva who thinks that they are a bodhisattva is not a bodhisattva’.
 To some extent ‘thinking’ and ‘being’ are here not equivalent (and yet must also be equivalent from a transcendental perspective given that the intentional is intentional thinking towards the intentional objective and that both polarities have to be co-present). Or, put another way, being a bodhisattva is not something that is merely thought about… that mere representation cannot capture the full reality of what is intended in this concept of the ‘bodhisattva ’. That there is a difference between ‘presentation’ and ‘representation’. That such a reality cannot be reduced to a name and/or a description, etc. That ‘being a bodhisattva’ demands a spontaneous enaction of our being rather than actions that follow on from a pre-meditated course of choices arrived at through acts of deliberation, etc.
 (2324)


A third example comes to mind. In the Christian Gospels we are told in different sections that Jesus was descended through his father Joseph and his lineage traced back to royalty of King David.
 On the other hand, we are told elsewhere that his birth was also a virgin birth. Tracts that deliberately invoke a paradoxical complexion seem to automatically invite a religious overtone. In this regard we can see a sort of a trend here that suggests religious tracts have a somewhat different nature and use forms of philosophical texts, etc. Or, we could view this ‘unintended contradiction’ as two texts that end up competing with each other because of the different politics being positioned behind them without either text being able to delete the other from this overlooked textual field of battle. We could note, on one hand, Jewish expectations of a Messiah would invoke a need for the chosen one to have a lineage that can be traced back to the royal blood of the House of David, whilst, on the other hand, that a number of religious sects promoted the meme of a virgin birth as the sine qua non of divinity and given the promotion of Jesus as The Christ hence the necessity for this type of pedigree. Because Christian preoccupations moved away from the geographical territory of Israel to the trans-national we might say in historical terms that the latter point of view won, but, that these competing positions were now fully embedded in the texts and impossible to write out the former version or give a more consistent account of this apparent anomaly arising between both accounts. Then, again, the impossible task of attempting to square the circle may well be seen to add to a spiritual frisson given that the numinous dimension is already a mysterious world unto itself… a realm that supposedly sees out the coincidence and integration of opposites… in some hermeneutic form and existential process of trans-natural, trans-cognitive, i.e., transcendental harmonization, albeit, when and where that should occur if set up to be resolved in that sort of manner… Otherwise such tracts are left in a discordant format and other processes o treatment or non-treatment might be adopted such as rewriting, writing out, over-looking, re-interpreting, etc. (2325)


Behind the textual world of the metaphors is a meta-textual world of the rhetorical wherein such conjunctive suspensions are set-up so to speak. Then, through a balanced interplay of text and meta-text we see the emergence of a third moment of the existential in its non-systematic sense. One a third moment emerges we have the making of the overall transcendental suspension (a.k.a. as the overall hermeneutic circle of comprehension)(with its emergence of a sense of the existential that is then relatively systematic and holistic in its orientation). (2326)


Given this correlative intimacy between text and the invocation of its meta-textual genre or set of genres in truth no text could ever be viewed purely as a text! Similarly, no genre could be purely viewed in its own right given its adoption and adaptation to the textual situation to hand. Consequently, the emergence of a non-textual aspect, likewise, cannot be viewed purely in its own right! In effect, textual, meta-textual and non-textual inputs/outputs collectively imply the ongoing existence of an overall suspension in keeping with those contribution. In this light, we can never escape the overall suspension (and overall hermeneutic circle), and, given the ongoing presence of a process of resolution at the core of our relationships (in their presentation/representation/re-presentation) it follows that the element of the existential must be forever present, etc. However, such an orientation could be progressively lost or merely frozen in the fiction of an ongoing suspension and it behooves the committed disciplinarian to oversee it productive, ongoing re-existentialization through an existentialization of the relatively non-existential. Now, in the light of this correlative inter-connectivity, having looked at three (sets of) religious texts or tracts let us examine their associated meta-textual genres or conformities’. Then, let me look at these same tracts from the non-textual perspective of ‘revelations’ (in so far as these three religious tradition attempt to make an existential point or set of points through the use of such tracts). (2327)


What genre or set of genres appear to be invoked in Jewish tract concerning Moses and the burning bush (that was burning without the tree becoming burnt)? In a series of spectacles, we could treat the metaphor of the ‘burning bush’ as indicating the power of the Divine over the world of the non-Divine, this world as lived. Rightly, a close reading of this text and other pertaining to the same ‘mythology’ recounts to us the apparent spiritual inauguration of the Jewish state with its people promising to conform to its covenant with the Divine (as spelt out, e.g., in the formulation of  the Ten Commandments, etc.). Numerous other reading could also be entered into given the richness of its metaphors and rhetoric. The value of a reading, any reading, residing in the emergence of a degree of value above and beyond that merely invested in that act of reading. In this regard we can assume a reading to be relatively consistent with the apparent intent of its original presentation if the realization of an existential surplus or existential excess in identity and value formation is simulated to a degree that suggests we are forming an understanding of that text and what is essentially relevant to its commission. Apparent intent (in both classical senses) being able to be argued for, on balance, when various similar themes, tropes, memes, etc., are re-iterated in a similar rhetorical context. Or, more simply, when the author/s seem to repeat themselves in a relatively consistent fashion. Comprehension oscillating somewhere between a vague understanding of the nature of that text and a reasonable comprehension of the same. A reasonable reading invoking either an acceptance and/or rejection of its traditional reading/s. The running of a deconstructive reading assuming a knowledge of its more traditional reading/s. Contests also ensuing between apparent ‘rereadings’ and not so apparent ‘re-readings’! Is this first example a text written/rewritten/re-written to convey a specific political message or a specific religious message, or, more likely, a viable amalgam of the above? (2328)


In the second example we have a heady mix of ideological, spiritual, political, polemical perspective, etc., all embedded in the same text (like most other relatively rich religious texts). The concept of ‘emptiness’ invokes a number of contrasts. It is a point of ideological contestment with other Buddhist and non-Buddhist denominations. The concept of emptiness is also linked in with various forms of mediative practice. There is also a political history behind the formulation of key concepts given that their traditional survival depends on their ongoing, successful dissemination. It is also a prominent exercise in polemic to the extent that it promulgates a view that all dharmas, too, need to be subjected to this critique of the non-existent so-called self-existent identity entailed in this vision of emptiness. Winning such debates was also key ingredient in receiving royal patronage, securing converts, securing a textual transmission of such ideas, etc. (2329)


In regard to our third example we can safely assume that tabulating a lineage was a respectable way of establishing status, etc. Then, given that a virgin birth was the prerogative of a divine figure that it would also find a convenient placement in the apparent progressive divinization of the Christ figure. Interestingly, we have two versions of the reputed lineage and some tortuous reasoning has gone into their harmonization from before the time of Augustine and continuing on up to the current era. On one hand these pedigrees in lineage can be seen as literary devices, and, on the other, as subtle and less subtle forms of political-polemical contestment with an interesting history in their own right as to why such genres were adopted and adapted in that manner as currently received. The apparent continuing relevance of these competing literary genres indicating an apparent relevance for the existence, if not co-existence, of such modes of derivation (along with an inability to now rewrite such tracts). (2330)


What experiential and existential ‘insights’ appear to be proffered by these tracts and exhibited non-textually as ‘revelations’? In comparison to a philosophical context we have the parallel to ‘transformation’. Do either terms of mine do a justice to this aspect of our investigations? In a philosophical context I see the joint balance and suspension of correlations and alignments as instrumental in invoking/provoking processes of insightful re-direction, i.e., transformations; especially if induced through chaotic re-direction in a positive frame of reference. Similarly, I see the parallel balance and suspension of tracts and conformities (to genre-type) inducing chaotic forms of transformation, i.e., revelations, albeit re-directed processes of insightfulness enacted in a religious sphere of influence. Hence this term ‘revelations’ – experiential processes re-directed, hopefully, in a positive direction through a process of resolution that harmonizes the dissonance and difference introduced in the reception of their associated tracts in the context of a conformity with their genres of introduction and behaviour, etc. ‘Revelations’ do not need to be grand mystical insights but, more often than not, just different ways of seeing this world with the expectation of adjustments in behaviour subsequent and in keeping with the nature of their experience. Hence this broad spectrum treatment of either term indicating forms of redirection if not re-direction; from subtle shifts in nuance to relatively radical ways of re-seeing certain topics, associated practices with subsequent critical ramifications in keeping with such provoked degrees of redirection and/or re-direction. (2331)


E.g., in our first example, the burning tree (that is not being consumed as fuel) is announced by the Lord as occurring in a sacred space and that he, Moses, should take his shoes off when walking closer to this phenomenon. What is being revealed here? That some sites are sacred, that all other areas are not sacred in that sense of exclusivity. That a sacred spot has a certain etiquettes that should be observed there, etc. In such a sacred space, hopefully, others can also see this promise of Divine power… that at least the Divine exists, stands in a special relation to us as we should stand in a special relation to it… by taking our shoes off, by being humble, and respectful, etc. Thence the virtual simulation of a revelation… that the religious aspirant must hope can become a non-virtual reality for-them or find a similar occurrence with a similar intimation of the import of the Divine in some form of presence and/or absence (through the apparent numinosity of such an experience). Witness the voice of the Lord being heard but the physical embodiment of that producing that disembodied voice not being seen…. (2332)


‘Revelation’ in the second example is making a distinction between our natural experience of the world (through the categories of name and form, etc.) and its contrast with a spiritually purified vision of the world realized from a trans-natural perspective (where, as phenomenologists, with some qualifications we could read as a ‘transcendental perspective’ as long as this expression is cast in a trans-cognitive/trans-conceptual/trans-intentional format. To some extent, insight is induced through a provoked process of resolution reinforced through such re(-)directed reiteration. The exhaustive translation of the natural world through a spiritual language is meant to induce insight in some form or other. Having deconstructed the natural world, its replacement is then cast in a slightly different manner with different forms of emphasis, etc. The implication is explicated form time to time that this different way of seeing the world is productive in our seeing the world from a spiritual point of view… where things are no longer seen in themselves and desired, becoming points of attachment with a continuation of misguided desire and its natural propensity to cause a continuation of discordance, discomfort, dissatisfaction, dis-ease, suffering, etc. (2333)


Equally, in its own way, the Gospels are informing their readers and hearers that the world needs to be seen in a different light and that once this difference, this differential, is understood, then a certain spiritual insight can follow. A pattern of insightfulness realized through the re-iteration of such channelled provocation and resolution, etc. (2334)


Accepting that these aspects can be represented in a tri-polar format as correlatives (whilst being economically centered about the ongoing, overall transcendental suspension, etc.), and, that these aspects are isomorphic in their essential trans-cognitive, transcendental constitution allows us run strings of equations with varying degrees of insightfulness attendant upon their construction and simulation. As noted, we can treat, e.g., ‘correlations’ as isomorphic with ‘tracts’ without their being deemed equal (given the relative uniqueness of each and every discipline with respect to any other discipline). Then, that granted we can compare the same with texts, analytical or reductive forms of treatment, metaphorical contributions, modes of relative difference or dissonance, considerations of gestalt focus, (or, further, as the joint negation of those considerations that fall under the rubric of a relative de-privileging of both World or Ego, e.g., respectively, synthesis and subjectivity, etc.). In the dialectic of a harmonized resolution we can also view texts as holistically stamped with the essential harmonic features established in and through that ongoing process of resolution. The relational nature of the relationship being perceived when we perceive the relative constitution of that relationship with all subsequent production therein also being stamped by this apparent relational matrix essentially engendered through the ongoing patterns of resolution that specifically engineer the apparent manifestation of that unique relationship as viewed through an appropriate disciplinary lens or set of lenses. (2335)


Each discipline, in the light of its central premise, writing the degree of relevance attached to such expressions. In effect, selecting in or selecting out which terms, types of texts, etc., should or should not be admitted to that type of discourse. E.g., in the scientific discourse of geology, we now no longer use language directly related to creationism, or, the so-called floods of Noah, etc. On the other hand, it is obvious that both disciplines are dealing with the same planet Earth albeit as cast in the light of their central rationales, central aspirations, etc. Such compartmentalization can also allow people to hold contradictory opinions about the same object or subject without too much cognitive dissonance as long as such partitions remain so to speak and there is formed no focused upon collisions of sense, etc. (2336)


How does the disciplinarian write this central premise at the center of the central rationale of a certain discipline? They can do this in negative terms and/or positive terms, and, such terms could be phenomenal-phenomenological in orientation (through the selective use of metaphor) or hermeneutical in orientation (through the selective use of rhetoric, provocative patterns of contextualization, genres and modifications of the same, etc.) and/or existential in orientation (with a selective focus on identity and value formation conducted and enacted from the simulation of a pro-relational orientation). (2337)


In this regard, e.g., how might the philosopher write/rewrite/re-write their vision or version of Truth, however provisional, in such a manner that might actually assist them in their philosophical explorations? Avoiding absolutistic and relativistic forms of treatment, as already noted, how might they denominate this central premise of Truth? As that which guarantees correlations, alignments, and transformations. Correlations can be established because we already have this notion of Truth working through their simultaneous correlativity with alignments and transformations. Correlations correlate, alignments align, and, transformations transform
 (hopefully in a positive manner that oversees the preservation and conservation of identity and value formation, etc.). Just how do correlations correlate? Because we already have a vision of Truth being engaged in the trans-cognitive dynamics of correlation. It could be the case or it might not be the case that a successfully correlates with b because both are also c. E.g., the Evening Star correlates with the Morning Star because both are the planet Venus. Or, consider the following: cows have four legs because they are four-legged animals, and, a table has legs and, therefore, is a four-legged animal too? However, tables only have metaphorical ‘legs’ for support and cannot be animals because animals have non-metaphorical legs. In this instance correlation is metaphorical; i.e., between the legs of cows (in the set of ‘the legs of animals’) and the legs of a table only a metaphorical correlation can be maintained. Correlation depends on a certain isomorphic feature or set of features that is or are preserved in the transformation from one party to some other capable of being correlated by the presence, and non-absence, of such a core transformation invariance, and v.v. (2338)


The same type of pre-conditions prevails for both alignment
and transformation. I am currently making a cup of tea because I am operating within the terms of reference that define the practical making of a cup of tea. Hence an alignment between performance and the rules of engagement as indicated by the appropriate nature of the relevant genre being invoked in that regard. And similar situations also apply to the nature of transformation. If nothing changed there would be no transformation. If there were to be complete change then such absolute discontinuity would rule out a process of transformation. Happily, we live in an in-between-world where transformation preserves the core identity and value formation in question. Hence correlations, alignments and transformations already can all operate because a vision of Truth is already operative in their very ability to function. That, in effect, this core transformational invariance, properly nominated and denominated, etc., establishes the truthfulness of those reflection when, through relevant representation, they are found to be in conformity with this relatively preserved pattern of constitution. Thence there follows the theoretical, practical, and critical ramifications of this semantic vision of truth given this degree of isomorphic invariance, both expected and observed, in our reflections upon that currently to hand. That, obviously, truth determination operates in an economy that is able to perceive that a certain relevant central section of that intentional simulation remains relatively invariant, etc. (2339)


Given such relative core-invariance would this not imply that truth could only take one form(at). This is correct, however, the situation of the truth determination and the putative type of correlations being examined devolved from the type of positioning and privileging being exercised. Let me explain. I find a suitcase full of money, stuffed with banknotes of every denomination. Now, in de-ontological terms, should I not set out to find its owner; regardless of whom that might be? Or, in pragmatical terms of reference, given its former owner is not identified and that most likely this money is the ill-begotten proceeds from the selling of illegal drugs, why not just accept this ‘gift from God’ and set about to do good with it by spending that money wisely and in such a fashion that assists those both in need and worthy of such assistance? What is the truth of this situation if we have difficulty in interpreting how it should be viewed? (2340)


Can there be the truth of a situation if can simulate different versions of the same. But, if we can simulate various ‘versions’ then we do not need to subscribe to a relativistic vision of what being truthful means. These differing versions are still differing versions of a situation that preserves enough transformational invariance to call those version different versions of the same underlying situation. However, we have help to hand in the form of a recognition of the progressive nature of an ordered analysis. (2341)


Even though we might feel we need to make a choice between adopting the prioritization of either a de-ontological orientation or a pragmatical orientation we need not need to feel that these two versions of truth determination are absolute incommensurable. The same ‘transcendental machinery’ of judgment is operating in whatever mode of ordered analysis we wish to prioritize and privilege. Furthermore, in a progression through the orders we can also simulate which types of ordered simulation appears to proffer the greatest degree of existential e/valuation. We also have meta-genres of mediation to hand in order to adopt and adapt ways and means for resolving possible conflicts between these different ordered approaches. Stealing is usually frowned upon but there are occasions when it could be called for. We could be Kantian and argue that if everyone were to steal from everyone else the industry of the world would quickly grind to a standstill. On the other hand, given extreme forms of inequality and that life has certain fundamental needs just to survive then, it follows, that the principle of survival under such circumstances should be given a greater precedence over principles like stealing if by stealing basic survival can be engineered. Similarly, it is pragmatic to practice and prioritize a de-ontological attitude given that a harmony of social relations is the sine qua non of a working civilization that benefits those who participate in that culture and the harmonious regulation of its communities. Furthermore, degree of commensuration is observed in the progressive nature of our ordered analysis, namely, in the reflective priority given to the de-ontological over the pragmatical. That the same applies to all six forms of ordered analysis given that each stage can also be perceived as foundation to the next level in order analysis (just as factual possibility is necessary before its determination as actual, and, that this non-virtual, ‘actual’ status (of a true fact) is a prerequisite for the determination of pre-essential constituents before their aesthetic integration in an essential objective. Just as a unicorn is not a true fact but can be simulated because we already have horses and other animals running around with horns. Without the distinctive nature of the things found in this world we would not be able to countenance clear and distinct thoughts, etc., although, correctly, it is the holistic nature of the world that allows us to both pull it apart and put these parts back together again. The important point being made here is this, namely, that Truth can be approached but never absolutely, but, then, neither can we be completely deceived just as no one can tell an absolute lie (since we must establish a certain degree of truth to then dissimulate within such an account). Hence there is the objective of Truth for the philosopher and our progress can be measured in how close we need to be in order to make a passable ascertainment that is valid (through being collectively proper, appropriate and apposite). In other words, when we are in sight of our destination then we can feel we have already arrived; especially if each additional step merely confirms this now near indubitable ascertainment of the way things are phenomenologically, hermeneutically and existentially. Of course, this analogy of ‘seeing home’ breaks down given that in reality we usually do not desire to merely see our home but also enter it and reside therein. However, for the philosopher all they need to do is sight truth and find such sighting being re-confirmed even though the critical philosopher is aware that absolute Truth is a contradiction in terms (given that no absolute can be engaged, i.e., encountered and recognized as such). This same point being stressed when we understand that there is a dialectic at work between the way a genre define the problem to hand and how the problem to hand needs the adaptation of the requisite genre in order to refine its function in that current situation to hand. In this regard such ongoing comprehension of the situation to hand is a continual work in progress even though it is also subject to relatively radical processes of re-direction. Still, such re-direction is more of superficial facets and aspects and never that of its central core… as argued for in relative limitations of its transformational invariance central to the simulations of that specific intentional process in question. Our true but limited comprehension of that to hand can never be absolutely present nor absolutely absent, nor, for that matter something that can never be approached (according to the relativists in their short-sightedness)! (2342)


What is it that guarantees our approach toward Truth if not our near absolute indubitable appropriation of the same? (2343)


The fact that we can enter into an economy of judgment, namely, the trans-intentional economy wherein intentions formed in an intentional economy can be evaluated. Such evaluation is trans-cognitive/trans-conceptual in orientation and, therefore, ‘transcendental’ when define in trans-intentional terms of reference. Now, although all judgments have the same transcendental form, based on the dialectical moments of Object, Ego and World, a variety of judgments can be accounted for through an ordered analysis arrived at through a subtle privileging or de-privileging of these same moments of Object, etc. At the center of the delineation of a particular type of economy is the ongoing overall transcendental suspension (which can also be read as an overall hermeneutical circle, etc.). These economies all overlap within the epistemological organization of the psyche. That less organized aspects of this epistemological hierarchy need to be suspended in order to progress to higher levels in this constitution of the psyche. Hence, pre-intentional economies (e.g., the affective), the intentional economy, the post-intentional economy including the trans-intentional economy of judgment along with the enactive, consequential, existential or critical economies, etc. Within cognitive boundaries, the intentional is progressively thematized in the form of conceptions-and-perceptions. Our trans-intentional, transcendental appreciation determining the apparent veracity of the same in accordance with the progressions of an ordered analysis .So, in linear perspective, we start with essential atomic-like elements not integrated into molecular-like combinations, and so on and so forth till we reach possible facts whose probability approaches near certainty. Although artificial this modelling is one way to appreciate how more complex intentional states are generated out of less organized components within the respective economy that oversees such progressive synthesis.
 (2344)


In a certain sense, economic circulation could be seen as a form of deferral. Let me elaborate upon this (Postmodern) idea. (2345)


An important task of the theologian is to define the phenomenal-phenomenological nature of the central premise also known as the theological difference (that the theologian must necessarily subscribe to in order to be a theologian). However, at the end of the day such definition is often avoided or downplayed, given over to vague metaphors and the iteration of traditional rhetorical statements that lose their edge through such repetitive iteration. In its place, there is often the semblance of a deferral into some form of a secondary economy. So, e.g., some religious organizations often invest a considerable degree of time in doing good works. In their defence they might claim that their efforts are a form of putting theory into practice and a way of devoting themselves to the Divine. That such an application of charitable intent can also be indicative of the same, albeit, indirectly attested to through such care and concern for others. Treating such ‘care and concern for others’ as one way the Divine can care for us being that redirected through the good actions of others, etc. Interestingly, a humanitarian secularist might see no difference here that by necessity is indicative of a theological difference. But, then, all ascription of Divine identity and value can only be pointed to through metaphor and patterns of rhetorical positioning that can only be stated as indicative of the same? (2346)


A conclusion being reached in the course of this extended essay is the apparent fact that disciplines are constituted in a similar manner despite the fact that each one must also be treated as unique in its manifestation in this world as lived. Therefore, it should be noted, that no one discipline can be reduced to some other discipline or reduced to the mere form or format of a type of discipline. Let me explore the ramifications of this insight.
 (2347)


It is my contention that an archetypal understanding of the constitution of a discipline allows us to parallel the same without reducing anyone to some other or the workings of a mere formula given their uniqueness. This uniqueness can be first captured in the constitution of their central rationale, specifically in the writing of their central premise or proposition.
 (2348)


As stated – the central rationale of a discipline can be seen to reside in our formulation of its central theological premise and its central theological relation. This premise states there exists the imputed existence of the primary intentional objective of that discipline (along the lines of a mission statement or similar). In a specific theology it might be: that there exists that which is called the Divine or something similar, and, that this nominative or set of nominatives presents/represents  and/or re-presents that which is not bounded by human-like limitations and can be described, say, as just, compassionate, loving, an object of devotion, etc., etc. Now our imputed relation(ship) to the same is nominated as the central theological relation. This relationship is treated as ‘necessary’ to the extent that the discipline would lose its rationale for existence if it were to be denied by a practitioner of that discipline. That this central rational permeates the tenor of the associated major or minor life world associated with that the exercise of that discipline. ‘Major’ in the sense that it dominates all other similar forms of discourse that, therefore, must be relatively minor in comparison. Between major and minor discourses there is an asymmetry in power relations to the extent that the major discourse is often treated as the default discourse in that regard and acts as a lens for the treatment of all other similar discourses. Contestment of a major discourse is a harder task to achieve given this discursive inertia associated with its dominance of that intentional landscape. Deconstruction of a minor discourse, in comparison, being an easy task to achieve given the rules of the debate are in the favour of the major discourse until it is relatively overthrown by a new successor. 
 (2349)

As a central theological presupposition it is assumed, like all disciplines, that the intentional economy, along with all other parallel economies,
 of any theological discipline is centered by the dynamics of an ongoing overall transcendental suspension.
 How would we argued for this position? By noting that the intentional economy, like any epistemologically oriented economy, is the relational interaction between the polarities of the point of focus, its background and the semblance of an associated intentional subjectivity thematized in the appreciation of the relationship between the former. That all such economies have a similar dynamic tri-partite structure, or, to the same effect, can be successfully modelled by the same; i.e., that this modelling has explanatory power and is able to produce/re-produce a comparatively degree of an existential excess. Should a more powerful mode of interpretation arise then on that day let it subsume this modelling to date. In the meantime, let us provide ourselves with a provisional acceptance of its abundant harvests… (2350)


The hope presented by the disciplinarian that, in good faith, we can relate to its central premise is nominated as its central aspiration. Thence the central theological aspiration that the devotee can directly relate to the Divine, and v.v. All aspiration occurs in an aspirational economy (as discussed earlier in this extended essay). In this economy we find the motivation behind the intentional economy. To a great extent the affective energy to be found in the pre-intentional, affective economy is given intentional directedness through the harmonization of the ongoing resolution engaged and engineered through the ongoing overall transcendental suspension as noted in our central presupposition. The tripartite nature of the aspiration economy has been noted under the headings of our three differentials, namely, of the differential (equivalent to the central premise), the non-differential (equivalent to the central relation) and the meta-differential (existentially equivalent to the realization of the central aspiration be that in part or in whole; preferably the former since complete resolution realizes the termination of that current economy in question).
 (2351)


The explication of our central premise, be it theological or otherwise, must avoid impossible absolutistic and relativistic forms of argument. Why” As I have previous explained: absolutistic formulations cannot be engaged (and therefore neither encountered nor recognized), and, relativistic formulations cannot be realistically envisaged since such ‘suspensions’ would lead to a paralysis of praxis (unlike transcendental suspensions which are immediately suspended, and, in turn, re-suspended, etc., etc). Within these parameters we can then proceed with the explication of these central premises, etc.
 (2352)


Defining the central premise defines the nature of that discipline. By doing so we automatically spell out our rules of engagement which can be seen as the evidential rules associated with that discipline in keeping with the phenomenal-phenomenological nature of that discipline. One may joke, e,g., that there is a discipline of garbage collection (garbology). In such a situation its central premise could be explicated along the following lines, namely, that there exists the need for the effective removal of all rubbish. Obviously, in this instance, certain bench-mark criteria could be invoked to ascertain if this process of garbage collection in question is in a form as currently aspired to? So, the evidential rules of engagement in this instance could be invoked to ascertain in what way the aspirations associated with this central proposition, in this specific discipline, have been successfully met or unsuccessfully not met? These points of archetypal consideration accepted, just how might we define evidential rules of engagement in a specific theological discipline? By noting in what manner and to what degree the conditions of the central premise have or have not been met, or, have been reported to have been met or to have not been met as defined in phenomenal-phenomenological terms of reference. Obviously, such claims as made by others, cannot be directly engaged, and, therefore, can only be evaluated in the terms of the enaction of their central premise as already articulated, etc. Thus different disciplines entail different rules of engagement, and, thence, deal with different evidential requirement that should be in a manner in keeping with their essential phenomenal-phenomenological character as nominated and denominated in the explication of their central premise.
 (2353)


The explication of a distinctive central premise creates a differential from all other disciplines. Thence a theological difference as previously examined. Therefore, explication in a specific theology of the central premise automatically creates its associated central theological difference or differential.
 (2354)


For the theologian to invoke some vision of the Divine and then to not address some form of relational interaction with the same is to indulge in mere speculation and provide nothing more than an otiose theology… with that version of the Divine so far removed from human affairs as to render it as a system of thought with little existential value (other than the aesthetics of its own portrayal). On the other hand, given that theologians wax lyrically about the infiniteness of the Divine versus our mere finiteness they are ever in danger of painting themselves into this type of corner. Hence, e.g., the need for forms of mediation in the form of beings capable of crossing the impossible nature of this type of divide. However, be that as it may or may not be the case, we can appeal to a deeper principle of the non-differential regardless of the variety in form of resolution of this dilemma given to it by theologians et al. Let me briefly demonstrate this point. A chair has little ‘epistemological organization’ about its presence in the world other than it is obviously seen as an intention product designed and produced by some quite organized form of human agency. In contrast, a person who sits on that chair has a degree of epistemological organization many orders or dimensions beyond the complexity or, rather, relative simplicity of its material construction. How is it possible then for these two different types of entity to interact given this vast discrepancy in epistemological organization? Through the invocation of a simple non-differential, namely, the fact that the mere physical embodiment of the person is able to make contact with the mere material embodiment of that chair. Without mystery, we sit on the chair and the chair is sat upon. Or, two friends can have a coffee together through as two people interacting with each other on a level of intentional interaction (within the genre of ‘having a coffee together with another person’). So, despite epistemological difference (between the chair and the person who sits on it) or a lack of epistemological difference (between one person and the other person sharing a coffee together) interaction is possible through the necessary precondition of a non-differential. In this light the Theologian must also propose some form of a non-differential or a set of non-differentials in order to account for a viable theology. Of course, for them the difficulty is now in the detail (given that they are often beholden to traditional genres of mediation in this regard and may not be able to propose more or less radical solutions to this conundrum). Without wishing here to explore this field of possible mediation in this interaction with differentials mediated by non-differentials one obvious candidate is that of the epistemological organization of human agency which, if an integral part of the integrity of the Life-World, would then already be a non-differentiated part of the ‘transcendental’ integrity of the Life-World. ‘Transcendental’ here being applied to the ‘transcendental necessity’ that this ‘world’ be ‘one world’ and not a disconnected world of infinite discontinuities.
 This necessity for the existence of the non-differential aspect in a process of interaction giving the creative theologian an opening for the resolution of this dilemma often created in the first place by their over-emphasis upon the differential.
 In truth, both differentials and non-differentials are contrasting correlatives (along with meta-differentials). (2355)


Given that this non-differential aspect is more often than not overlooked it then behooves the theologian to introduce or, rather, reintroduce this aspect in their theology. Some might argue that by various means, spiritual exercises, and the like, e.g., might be one way to rectify this imbalance placed upon differentials (and meta-differentials?)? Given these archetypal economic strategies of harmonic integration, differentiation and resolution, etc., it follows that differentiation, etc., inserted into the appropriate economy would with non-differentiation create the conditions for the simulation of identity and value formation of a form in keeping with the nature of that economy in question. The simulation of a religious economy, therefore, suitably engineered, should be productive of some form and degree of identity and value formation which could then be subjected to critical existential appreciation in order to determine apparent productivity of such engagement…. 
 (2357)


As already noted a theological difference (as a differential) should make an existential difference in the lives of the person who were to subscribe to such a position… hence the proposition of a meta-theological difference (as a meta-differential). Now, it should also be seen that these three differentials (of the differential, the non-differential and the meta-differential) form an economy by virtue of their simulation of an overall transcendental suspension given their correlative contrast as moments in such an archetypal economy. The implication being that we define any one such moment through the join negation of the other two. So, in this regard, a meta-differential must jointly be neither a differential not a non-differential. I.e., e.g., neither phenomenal-phenomenologically, textually oriented nor hermeneutically, meta-textually oriented (being primarily existentially and non-textually oriented given its immediate preoccupations with both active instantiation and passive appreciation of identity and value formation).
 (2358)


Desire has a bad press, yet, without aspiration in some form or other there could be no intentional motivation and v.v. Intentional motivation is a given. How do we then seek that form of motivation that is ‘authentic’, and, how authentic is such authenticity? How do we justify such justification if your justification is ‘your justification’ and my justification is merely ‘my justification’? But, we needn’t despair. There is an existential dimension in our existence, and it is centered in ‘our’ relational being with-others. In general, what fosters our relationships is existential in orientation. We live in a world with others. But this relational orientation is not primarily experienced directly in and through a material mode per se. Our experience of relationships is experienced in a relational mode wherein we identify with their simulated representation (in and through an economy of presentation, representation, and re-presentation). In and through ‘the simulation of the relationship’ in question in and through ‘the relationship of the simulation’ engaged by us. In our reception of this relational orientation we can identify with an existential excess in e/valuation that emerges therein. Furthermore, this emergence can also empower us to act on its behalf through an enaction of our intentional thematization of our understanding as it is progressively thematized and find essential concurrence on the relative value of different patterns of enaction and of these which would best enrich that relationship in question. We are not perfect, but, then neither do we operate in a relational vacuum in that regard. In moral judgment we have a variety of principles as genres of behaviour to guide us, but, given their natural nature to also conflict with each other we then need to appeal to a set of meta-genres to approach this type of topic involving the negotiating of modes of resolution between competing principles, etc. At the end of the day, by such means, we then arrive at a position we would regard as promoting the enrichment of the relationship under the headings of preservation, conservation, investment, and divestment. Under the heading of preservation, we seek the maintenance of the status quo. Just as, e.g., the murder of an individual removes the value of that person from this world of relationships. Under conservation we note the natural preference for the amplification of the value of a relationship through patterns of positive non-chaotic augmentation and positive chaotic enhancement. No relationship is without value. The amplification in positive value being treated as a natural good. But, we also live in a world of relationships and, correctly, we cannot live in one relationship alone since we all live together in this world as lived. But, what applies to one relationship also applied to the relationship of our relationships. In this open relational world, we can negotiate our passage because not all relationships are equal for-us from our point own points of view. Moreover, meta-genres of behaviour also exist to assist us in these inter-relational patterns of interaction. Furthermore, we have an appreciation of history to the extent that we have found patterns of behaviour that promote the performance and enrichment of our relationships and that, therein and thereafter, allows us to adopt and adapt such relational insights, etc., for the betterment of our relationships and ourselves as we find ourselves positively engaged therein. In this light, in the coursing of our intentional motivation, in this association of desire in an aspirational economy, it is the case that we need to start metaphorically from where we exactly stand in this world and not where we think we stand when in fact we might be standing somewhere else. In this realism of positioning, we can then more effectively proceed in our passage through this world. But where do we proceed? Towards that destination simulated in intentional consciousness that is found, through various forms of conjecture, to possess a desired degree of value. Such simulation/s of identity and value formation being appreciated in trans-intentional forms of appreciation. I.e., in such intentional thematization such simulated acts of judgment then allow us to formulate a plan to promote these considerations of preservation and conservation. In investment and divestment
 we enter and leave the world of relatively short terms relationships in whose intervention we can act to promote their preservation and conservation without feeling a need to more permanently promote our ongoing interactions therein, and, where, through divestment, we can exit that short term relationship in a time and place that promotes our collectively moving on in this world of life as we stand with-other, before-others.
 (2359)


Obviously in desiring something, aspiring after its fruition, we need to know ‘where’ we exactly happen to be in order to then ‘move’ on from there to where we wish to head. This goal being aspired to is not yet met until its realization is effectively realized. This intentional objective not being yet realized cannot be deemed non-virtual and therefore must be simulated in virtual consciousness and, therefore, we must do so in and through an idealization of its envisagement. On the other hand, the possibility of such realization must also be practical to the extent that that goal is both something that could be realized, and its realization is not an impossibility or near impossibility. I could walk on the moon in an appropriate spacesuit, but, my likelihood of ever doing that is zilch; as far as I am concerned even if I were to be offered a free ride to the moon and back I would just not be going. In this regard the ideal as envisaged must also support a certain degree of realism. Indeed, this realism, should be evident in the intensity of that aspiration, the proximity we are from realizing the same, and, all other factors for its realization are necessarily in play. E.g., in the attic I am watching television and feel like eating a banana. I know that in the fruit bowl in the kitchen there is a bunch of bananas all ripe and ready to eat. During the commercial break I go downstairs and chose one of those bananas to eat. I know where I am, I know where I am heading and for what reason. Then this envisaged choice is then enacted, and this intentional objective is realized. How do I realize this objective? I take the stairs and go downstairs to the kitchen. So, the three pre-conditional components of an aspiration, the motivation behind intentionality, is a realist appreciation of where we are, an ability to envisage where we would like to head and to exercise the method or methods that allow me to meet this form of realization. These three pre-conditions being an essential phenomenal-phenomenological appreciation of the realism of the ‘what-ness’ of my current situation, the raison d’être of this aspiration being where I wish to arrive at, and, consequently forms the ‘whyness’ of where I wish to head, and, what pragmatic methods are there to hand that would allow me to efficiently and, effectively, to reach this goal through an understanding of such ‘how-ness’. Consequently, the ‘what-ness’ of the differential is phenomenal-phenomenological oriented, the meta-differential nature of the ‘why-ness’ is existentially oriented (in our non-systematic sense), and, the pragmatism of the how-ness is non-differentially oriented in a hermeneutic dimension concerned with meta-texts and con-texts; meta-textual representations of the rules associated with a particular project, program or prospect, etc., and, con-texts as meta-textual representations of contexts wherein texts are written through deposition, read, modified, re-directed, ignored, enacted, etc. So, e.g., I am writing a letter, my letter is read by me, I make some changes to it before actually inscribing it on paper, it is then sent to its recipient who ignores its requests and, so, by such non-action oversees the economic ramifications of that letter coming to an end.
 (2360)


From noting the parallelisms associated with this dialectic of the ongoing, overall transcendental suspension, such as pertain to the overall hermeneutic circle of comprehension, the gestalt nature of epistemological fields, the harmonic progression of consonance, dissonance and resolution, etc., we can easily draw the following parallels, namely, that the differential is primarily textual in orientation, the non-differential is primarily meta-textual in orientation, and, the meta-differential is primarily non-textual in orientation. In line with such parallelisms, etc., we can then note in my envisualization of this field of judgment that the textual is co-associated, from a theological perspective, with religious texts treated as ‘tracts’, with religious meta-texts and con-texts being treated as ‘conformities’, whilst noted ‘revelations’ find themselves associated with the orientation of non-texts (in the sense that existential experience [in both systematic and non-systematic forms] is being primarily indicated through the textual medium indicative of this existential dimension (through implicitly or  explicitly implying a pro-relational stance or te presence of existential indicators, etc.) . What do I have in mind here (besides their parallelism with philosophical ‘correlations’, ‘alignments’ (between textual fragments, allied texts, invoked genres, and, con-texts), and, ‘transformations’ (re-directed through either the passive insight of reflection and/or the active enaction of responsible responsiveness, etc.). By drawing upon these implicit parallelisms and noting such relevant invocation, evocations, convocations, revocations, vocations, etc, that flow from such re-enacted performances of those cited tracts, etc. In effect, a proper(ly formulated) set of tracts (or correlations, etc.) is read in and through an appropriate meta-textual lens that notes associated genres and con-texts and then finds apposite forms of revelation (or transformation) from the play of this tripartite dialectic set up between differentials, meta-differentials and non-differentials. In effect, finding a passable text that engineers its own insightful formation of qualified revelation (or transformation) in keeping with the manner of this dialectic. Such ‘revelation’ (or ‘transformation’) producing/reproducing/re-producing a certain manner of an existential excess in identity and value formation in keeping with the nature of its dialectically engineered rhetoric, etc. So, e.g., a theologically oriented text would attempt to disseminate a theological perspective (whereas, in contrast a religious text would be interested in disseminating a religious point of view in keeping with its overall religious perspective, or, a philosophical text would be interested in disseminating a transformation of our insight in keeping with the philosophical nature of that set of correlations, etc.). The provocative nature of that dialectical engineering setting itself up to be read, reread and/or re-read in a certain manner in keeping with the aspirational goal/s behind such motivated intentions, etc.
 (2361)


As already noted, being dialectical moments about the ongoing, overall transcendental suspension, the joint negation/de-privileging of any two moments produces the third moment as if by default. Or, conversely, the assertion/privileging of any one moment automatically negates/de-privileges the other two moments. Such interconnectedness gives us a relative system, but, a system defined in terms of the relativity invoked, be that within intentional terms of reference or in intentional terms of reference in terms of process, e.g., trans-intentional in terms of judgment, or, aspiration in terms of motivation, etc.
 (2362)


In term of process, we get a variety of parallels, e.g., pre-intentional (including the sensory-motor, or, the affective including the affect-impressional, i.e., e.g., mood versus painful/neutral/pleasurable sensations); trans-intentional (as simple/complex forms of ordered judgment); post-intentional (with processes of intentional re-direction/transformation and/or the initiation of new intentional directions); enactive (concerning active and/or passive responses); consequential (reflection that results from consequential analysis); critical-existential (forms of appreciation arising in and from an overall existential economy).
 (2363)


That these three moments of the differential, the meta-differential, and the non-differential can also be seen in gestalt terms as the polarities of the intentional objective, intentional subjectivity and intentional field or background respectively, and, can be symbolized by Object, Ego and World.
 (2364)


Now, theological judgment, exercised in and through a theological discourse, must be in terms of a trans-conceptual epistemological level in meta-status. Because an act of judgment can only be in terms of conceptual content (given their ability to both fuse together as resultants and be separated through a reversal of that synthesis) and, therefore, must be trans-conceptual in orientation even though a judgment, after its process deliberations, can then be retreated back to conceptual terms of reference (as the passive cognitively delivered judgment rather than as the active trans-conceptual delivery of that judgmental process). Hence our first sense associated with the expression ‘transcendental’ as trans-cognitive, trans-conceptual in orientation. A second sense the transcendental necessity for a certain pre-suppositional state of affairs to occur or co-occur before the state of affairs in question can proceed in conditional terms of reference. So, e.g., if we were referring to an embodied state of affairs then a certain set of transcendental pre-conditions must apply such as, e.g., being spatio-temporally located, having a history, being subject to causation, etc.
 (2365)


Now, as noted elsewhere, the subtle privileging/de-privileging of one or two polarities produces six relatively incommensurable types of ordered identity and value formation. However, such formations in a theological discourse, cannot be absolutely incommensurable given the presence of the same transcendental mechanics, namely, the ongoing overall transcendental suspension as read through our three archetypal moments of the Object, etc.
 (2366)


By starting with the archetypal moment of the Object and privileging the same we arrive at our first ordered pre-essential consideration of cognitive atomicity and trans-cognitive, essential, phenomenological consideration. Then, those atomic essential configurations that can become molecular and integrated take on a second order status if such can be maintained in an integrated format and form. So, e.g., so-called ‘square circles’ remain as atomic thoughts of ‘squareness’ and ‘circularity’ which cannot collectively take on an integrated second order status. Whereas, in contrast, a ‘red-circle’ can be entertained as an integrated thought. On a trans-cognitive level this is experienced aesthetically. In a third order thoughts become ideas in cognitive terms of reference and de-ontological considerations in trans-cognitive, transcendental terms of reference (in its first sense). Similarly, in a fourth order we get cognitive perception and trans-cognitive considerations of a pragmatic nature. In a fifth order we get cognitive considerations of potentiality, possibility, and probability, and, in trans-cognitive terms we find hermeneutic considerations. Last, in a six order, we note factual considerations in terms of cognitive coherence and trans-cognitive non-virtuality. These same six orders, along with their associated gestalt backgrounds and senses of intentional subjectivity, can be read in in either a linear format or a circular format (when backgrounds are also taken into account as the link between the same in directly linking a first order with a sixth order (given that objects found in the world are treated as essential atomic concepts in our first order).
 (2367)


A linear or circular progression can be arrived at through privileging, Object, Object-and-Ego, Ego, Ego-and-World, World, and, World-and-Object. Or, conversely, de-privileging, respectively, Ego-and-World, World, Object-and-World, Object, Object-and-Ego, and, Ego. By such means we can go from one form of ordered experience to some other and link the same if the proper, appropriate and apposite transformational rules are followed in that progression, i.e., rendered as passable and therein as productive in the presentation/representation and/or the chaotic re-presentation of identity and value formation.
 (2368)


The (ongoing) equilibrium arrived at in the balanced performance of orientations connected with Object, Ego and World realizing an (ongoing) overall transcendental suspension. A suspension of the suspension presenting a moment for enaction. An ongoing overall transcendental suspension being arrived at through the ongoing suspension of that suspension, etc.
 (2369)


In a theological discourse all three polar aspects are co-present in the form of parallels between metaphorical-texts, rhetorical meta-texts (associated with genres of behaviour and contextual con-texts of presentation, etc.) and (non-systematically oriented) existential oriented non-textual considerations. Without these three aspects being c-present there could be no intentional presentation, judgment, enaction of behaviour, etc.
 (2370)


By noting the transcendental necessity (in both senses) of its archetypal nature this ordered analysis of our current considerations can be used to either remove defective forms of theological discourse and/or promote forms of discourse that are considered to be viable. Hence the ability to commence an ongoing rectification of a theological discipline and its associated prospect.
 (2371)


An economy, be it intentional, trans-intentional, etc., operates through deferral. A theological discourse is primarily concerned with direct theological considerations. Indirect theological considerations constitute a secondary economy of deferral (as when the theological life-world takes an interest in education, hospitals, the order of service rather than its direct enactment, etc.).
 (2372)


In a theological discourse various direct and indirect theological possibilities, etc., can be explored and evaluated in terms of the intentional, trans-intentional, enactive, consequential, existential considerations, etc.
 (2373)

Virtual explorations in a theological discourse helping us to establish, possibility, consequences, questions of authenticity, existential amplification, forms of mediation within and across communities and cultures, within nations and between nations despite differences in religious and non-religious attitudes, etc. An appreciation of the very nature of a discipline assisting us in this process of personal and/or inter-personal resolution, etc. Working within the evidential terms of reference
 associated with that theological discipline in question.
 (2374)


What can we conclude, albeit in provisional terms, in our appreciation of a theological discourse be that in general, particular and/or specific terms of examination? (2375)

By such means, through this dialectic embedded in any examined economy, we can critically maintain the theory, practice and critique of a discipline, indeed, any discipline whatsoever: therefore, discounting absolutistic and relativistic deviations (as beyond the transcendental limits imposed upon identity and value formation in terms of its textual sense, meta-textual meaning and non-textual meaningfulness), we should be able to adequately engage with a well-ordered discipline and rectify, when and where possible, and promote, therein, the same as passable in its economic sense, i.e., as textually proper, meta-textually appropriate and non-textually apposite. What is meant in this list of descriptions-prescriptions?
 (2376)

For a start, how do we account for theoretical, practical, and critical aspects of a discipline? The practical invokes the enactive and consequential economies. The critical aspect invokes the overall existential economy. An archetypal appreciation of all economies in terms of its economic function invokes a theoretical appreciation of the topic (in this instance: the functioning of a theological discourse or a set of discourses or the comparison entertained between a set of theological discourses, etc.). (2377)


What is this dialectic? The interactive space entertained between the three economic moments of the differential, the meta-differential and the non-differential (and the paralellisms that can be co-opted through relevant forms of co-association). These three polar aspects defining the ongoing, overall transcendental suspension and its associated forms of identity and value formation, etc. This dynamic archetypal structure applies to all disciplines, and, in the exercise of a discipline needs to be both noted and exercised in conformity with the same. (2378)


Why do we completely discount absolutistic and relativistic expressions that devolve from the depositions of a discipline. Because such texts are complete untenable for reasons as already noted. (2379)

The concept of the ‘passable’ concerns the performance and rectification of our exercise of a discourse within its associated discipline. It consists of following all rules pertaining to ‘evidential conformity’ such as internal propriety in the constitution of the intentional simulation, external appropriateness in the contextual constitution of the intentional simulation, and, apposite correspondence between the same, etc. Thence the well-ordered economic functioning of the simulations entertained under such critical pre-conditions, conditions, and post-conditions. By such means manufacturing texts that are in a general conformity with the transcendental limitations established within that type of discourse. By such well-ordered considerations we do not imagine our seeing square-circles, the killing of people for religious reasons, a lack of respect and consideration for other people, communities, cultures or nations be they of the same faith, a different faith or of no traditional affiliation or of no faith whatsoever, etc. (2380)\


In a well-ordered discourse (in both senses of ‘well-ordered; in its non-technical and technical senses) we see forms of progressive harmonic parallelism between texts, meta-textual genres and con-texts and non-textual aspects (simulating various forms of experience), etc. A similar dynamic balance taking place between theoretical, practical, and critical considerations; between various forms of economic expression; differentials, etc. In essence, finding ourselves permitted to do what is permitted within the ambit of that type of theological discourse and not performing what is not permitted within the ambit of that same type of discourse. In effect, promoting the ongoing positive existential re-e/valuation of our passage through this world with-others, before-others… (2381)

Thence our existential consideration of the preservation, conservation, investment and divestment of positive, existential identity and value formation, etc.
 (2382)


This promotion of identity and value formation being critically appreciated through the overall lens/es of embodiment/s, embeddedness/es, and embankment/s that characterize the harmonic progression of the course of our mutual existences with each-other. I.e., in operating and maintaining a mutual, positive, open existential attitude to our own bodies, all our relations with others, and, our very emplacement in this world. 
 (2383)


This existential attitude (in both its non-systematic and systematic senses) is promoted through the invocation of an ongoing overall transcendental suspension and is instrumental in promoting a pro-relational stance; i.e., an attitude that is respectful of the net relationship being entertained through intentional simulation. Respectful in the sense of identifying with that overall sense of a lived-relationship (that notes embodiment, etc., preservation of identity and value formation, etc.). But in what sense is this privileging of a pro-relational stance not an act of unbalanced preference indicative of a priori pre-judgment, judgmental attitudes, prejudice, etc? To that extent it is subtle, suspended, identifies with the openness of our relational interaction, to that extent we can identify ourselves through the commission of an act of transcendental reservation wherein we act on the behalf of that overall sense of a universal-like relationship.
 (2384)


As already noted, a pro-relational stance is instrumental in the preservation, etc., of identity and value formation in all our relationships to that extent this is able to be exercised and enacted.
 (2385)


Hence the subtle, suspended, non-egotistical privileging of this pro-relational stance as we make our passage through this World-of-Life, as found in this world as lived, as we stand before-others, with-others… all assisted through promoting the passability of our disciplines be they theological or otherwise. Thence our existential coursing through this world through the rectification of our discourses, etc.
 (2386)


Where to now? In what way should a theological discourse be performed in order to promote a comparatively greater excess of existential e/valuation? (2387)


In the course of this extended essay I have had to look at the role played by disciplines and their discourses, associated life-worlds, etc., in order to fine-tune an appreciation of how a theist, e.g., might experience the religious nature of their world. Let me revisit this in the form of an extensive outline of a provisional conclusion. To this end I would like to re-examine the nature of the central rationale, etc; the mutual nature of the central relation and its relation to a pro-relational stance; the role of creative theological construction/reconstruction in the reformulation of a theological attitude, etc; the nature of meta/theological and meta/philosophical reform (through a reform of projects, programs and prospects, etc.); the role to be played by our three differentials; and, a complex appreciation along aspirational lines of various headings to indicate in what manner the creative nature of a theology can contribute to an enrichment of our overall existential engagement with this world as lived… be it seen through a religious or theological lens… or otherwise….
 (2388)


There is an important role to be played by the exercise of theory.
 A role, admittedly, that also needs to be balanced by the same overall intensity of practice and critique. Indeed, the ongoing, overall transcendental suspension is put into effect when there is this dynamic balance being simulated and maintained among key correlative facets of our disciplined existences. In this regard, without theory we would be blind. Without practice we would starve, and, without critique we would be less than human… no better than the programming of a robot left to repeat the same routine rituals and their unedifying mistakes. Our ‘spirituality’ as a person with-others, before-others, resides in this transformative ability to re-see the world not only through our own eyes but through the eyes of others, indeed, through the eyes of the world too… if not some existential vision of the Divine, or Numinous, as well, should that person also be religious. An understanding of the nature of existential experience giving both the secular worlds/s and the non-secular world/s respectable grounds for engaging in processes of meaningful dialogue… (2389)


As just noted, there is an important role to be played by theory in so far as it highlights for us aspects of experience that often get themselves overlooked through a paucity of different glasses through which to see this world in a deeper and more meaningful manner. Without the appropriate lens we could overlook what might otherwise have considerable relevance for us. Without the prior existence of this relevant frame of reference we may as well be blind in that regard! (2390)


On the other hand, to some extent, theory can be put to the side or behind us once it is working constructively for us. A bit like learning to ride a bike or even learning to walk for that matter. Once we have mastered the art or craft of bike riding, we can then concentrate on road safety, using our bike to explore the country or get ourselves to work on time, and so on. It is my contention that once we master an understanding of, say, these three differentials, e.g., then we may well wonder why we never saw them in the first place? In some respects, in a novel re-working of a text or set of texts we may well come to a deeper understanding of the nature and motivation of such textual depositions. In philosophy (from a meta-philosophical perspective) this element was noted as ‘transformations’ and paralleled in our theological discipline (from a meta-theological perspective) as ‘revelations’; be such insights of a relatively religious nature or otherwise. In many ways, the construction of a discipline is meant to be performed and through such iteration find novel forms of re-iteration that contribute a wider existential appreciation of the explicit or implicit tasks set by, and re-set within, that discipline in question. (2391)


If the theoretical aspect of a theological discipline contributes to forms of insight, then, for what purpose do practice and critique need to be exercised in some form of balance with a comprehension of theory? To some extent this type of question is answered by asking what is the central rationale of a specific discipline, in this instance, of a theological discipline? As examined the central rationale concerns both the formulation of a central condition or premise or proposition and a central relation(ship) that argues for the mutual reciprocity of all relational processes of interaction therein. A central theological premise might read like this, given its parallelism with the differential, as that characterizes and differentiates a theological discipline from all other types of discipline. In other words, through stating a theological difference, and, in the process, describing-and-prescribing the phenomenal-phenomenological ‘what-ness’ of that difference. Here a theologian can wax lyrically over what they mean by their vision or version of the Divine. However, they should be careful what they wish for since they also need to be heedful of both a non-theological difference and a meta-theological difference (where we must also ask both in what way there is no difference between the Divine and the non-Divine, and, what difference does this theological difference make in the lives of the person and in the life of their communities, etc?). (2392)


At the end of the metaphorical day a theologian must also show how we can relate to this vision of the Divine and how this vision of the Divine could relate to us? Hence this mutual duality of aspects as the religious person faces their vision of the Divine, or Numinous, and, in turn, envisage how this vision of the Divine, or Numinous, might see them in return, etc? This aspect of a theology, as already noted and stressed, is dependent upon the appreciation of a non-theological dimension. (2393)


But, in many ways, a more important question is to ask is “why do theology?” or “what difference does a certain theology in question make in the lives of the person and the life of their communities, etc?” (2394)


Thankfully, I do not here have to answer this question other than to note how it might be answered, and, to note, also, by those who claim to be religious, that it needs to be both asked and answered.
 Importantly, such an answer would need to note in what form asymmetries will exist between, say, ‘a devotees love of the imputation of the Divine’ and ‘the imputation of the love that the Divine might possess for that devotee’, etc? The theologian et al would also need to note in what manner the concept of the pro-relational could be integrated into a resolution of this form of enquestioning? Perhaps, even asking to what extent a pro-relational stance is in some measure representative
 of this imputation of the Divine, and v.v?
 (2395)


As the last two chapters of this extended essay have illustrated, we also need to be mindful of a reformation
 of our intentional projects, programs, and prospects. I have outlined a number of proposals in that regard… to some extent centered in a reformation of our approach to the phenomenal-phenomenological, hermeneutical and existential nature/s of a discipline. Hence the formula or slogan or motto in a philosophical discipline/prospect of “correlations, alignments and transformations” and in a theological discipline/prospect of “tracts, continuities, and revelations”, etc. Each different discipline finding its own take on these ideas that run counter to so-called first principles and other forms of defective discourse ‘foundered’ on impossible absolutistic and relativistic types of mis(in)formed discourse. (2396)


Is there a viable role for the creative construction of a theological perspective? Yes, an assertion that finds a certain viability through the manner it can help to ‘embetter’ our path through this world as lived, i.e., proffers some relatively considerable form of an existential excess or surplus in the associated formation of identity and value formation.
 I.e., contributes to the distinctive defining of a sense of definition relating to our understanding and appreciating the relevance of the correlatives of phenomenal-phenomenological sense, hermeneutical meaning and existential meaningfulness that, collectively, can promote our existential coursing through this world as lived in a manner that contributes to this perception of ‘embetterment’. By such means, directly or indirectly, defining the ‘work’ of the theologian, religious professionals and non-professionals alike in a possible variety of ways (to be better articulated by the theologian et al or as exemplified by those individuals that set out to live in accordance with the apparent dictates of that theological discipline in question)? (2397)


In support of this concept of a supporting the thematization and articulation of a creative theology let me proffer the following matrix as a grid for such a possibility? (2398)

Table of our Nine R’s


X/Y
1.


2.


3.

1.
Re-Establishment
Re-Examination
Re-Embracement

2.
Re-Enrichment
Re-Exploration
Re-Embarkation

3.
Re-Embetterment
Re-Engagement
Re-Enchantment

By 1. is meant the parallelism, in a phenomenal-phenomenological light, of the differential, ‘what-ness’, and Object moment, etc.

By 2. is meant the parallelism, in a hermeneutical light, of the non-differential, ‘how-ness’, and the World moment, etc.

By 3. Is meant the parallelism, in a non-systematic sense of the existential, of the meta-differential, ‘why-ness’, and the Ego moment, etc.

Reading the elements on the vertical axis in the light of the horizontal axis, e.g., ‘re-enchantment is the aspect of the noting the meta-theological differential in the light of the existential’ – in effect, existentially examining an existential appreciation of ‘reality’ re-perceived through a religious lens, etc. (and all other combinations that express the same essential thought
). (2399)


Let me systematically work my way through these nine R’s as a potential grid of possibilities in our re-examination of the theological topic (albeit from either an explicit and/or implicit meta-theological perspective)… (2400)


‘Re-establishment’, in accordance with this grid, is the phenomenal-phenomenologically oriented process of the re-appreciation of phenomenal-phenomenologically oriented content (with or without theological implications). Or, ‘the what-ness of what-ness’, i.e., the reality of that reality to hand wherein we existentially re-establish ‘our re-oriented rootedness in the reality of this reality to hand’.
 As noted in the aspiration economy we need, collectively, ‘to know where we are, where want to head and how to get there’ in order to effectively and efficiently expedite such an aspiration or set of aspirations. This cannot be overstressed..!
 (2401)

‘Re-enrichment’ can be seen as the phenomenal-phenomenologically oriented process of the re-appreciation of hermeneutically oriented content (with or without theological implications). In this regard we look into the phenomenology of implicated genres, situational con-texts, the functioning of such applications, etc. The implication being that the existence and richness of our lens in question should help us to establish the existence of that to be seen along with a greater ongoing degree of clarity and distinctness to be discerned in that-to-be-seen; entered into through such active-reflection, etc… (2402)

‘Re-embetterment’ is the phenomenal-phenomenologically oriented process of the re-appreciation of existentially oriented content (with or without theological implications). In this regard we examine our texts for textual indications of existential indicators and hallmarks, etc. Through such refined attention it is hoped we should then be able to foster the pre-conditions, conditions and post-conditions that promote and better facilitate an existentialization of the relatively non-existential. (2403) 

‘Re-examination’ is the hermeneutically oriented process of the re-appreciation of phenomenal-phenomenologically oriented content (with or without theological implications). Here, under this heading, we note the need to hermeneutically re-examine the phenomenological nature of the world as currently found to hand. In a religious context, in effect, we re-situate and re-sight tracts, etc., in the hope that we can better understand their original and/or re-worked motivation; re-appreciate their religious and/or non-religious significance; re-discover their sense, meaning and meaningfulness; in essence, re-explore their implicit/explicit semblance of ‘theological work’ done, being done and/or to be done. (2404)

‘Re-exploration’ is the hermeneutically oriented process of the re-appreciation of hermeneutically oriented content (with or without theological implications). In this meta-hermeneutic approach, we re-tune our hermeneutic appreciation of genres, con-texts, etc., in order to better appreciate this meta-textual dimension in the formation of religious texts, etc… (2405)

‘Re-engagement’ is the hermeneutically oriented process of the re-appreciation of existentially oriented content (with or without theological implications). In this attitude we need to note the need to perpetuate the induction of an ongoing overall transcendental suspension in order to maintain an existential form of engagement with ourselves, others and the world at large. The theologian would add to this list of engagement the aspect of the Divine as well… (2406)

‘Re-embracement’ is the existentially oriented process of the re-appreciation of phenomenal-phenomenologically oriented content (with or without theological implications). In this orientation we embrace embracement, as already understood previously in intellectual terms, through re-engaging an ongoing, overall existential awareness of our embodiment/s, embeddedness/es and embankment/s… (2407)

‘Re-embarkation’ is the existentially oriented process of the re-appreciation of hermeneutically oriented content (with or without theological implications). Here, we see life as a special journey between expected-unexpectedness and unexpected-expectedness, i.e., as a process of transformation and revelation, be that in religious or theological terms of reference or not in religious or theological terms of reference. By seeing the novelty, richness and uniqueness of each moment… be that in the here or now, or, in historical terms, or, in speculative terms… (2408)

‘Re-enchantment’ is the existentially oriented process of the re-appreciation of existentially oriented content (with or without theological implications). In many way this name speaks for itself… suggesting that, at the end of our day, whether religious or non-religious, whether theologically inspired or non-theologically inspired, our world stands to be seen as a potential place of near unlimited and sheer non-pre-conceivable re-enchantment…. (2409)


Thence, as outlined, I have sketched out some of the possible tools and their parameters that could be used by the creative theologian in their attempt to give their theology a greater degree of relevance in the life of the theist and in the lives of their communities… as perhaps to be better understood as forming a theological economy within the midst of an envisaged theological democracy or theological republic… and proffering in the process profitable grounds for a dialogue both with other theists and non-theists alike…. (2410)
      Noël Tointon, Sydney, 26.10.15.

Some Concluding Comments on the Title of this Extended Essay

Over a decade ago I penned the title of this essay to be: Finding a Place for the Idea of God: Volume II: An Extended Essay Exploring Theological Identity, Work and Value in Our Phenomenological Investigations of the Life-World (2004-2009, 2014-2015). I am now in a position to interpret what I perceive to be the deeper import of the same by reading meaning back into this ‘optimistic nomination’ through the lens of my very recent work into the nature of disciplines. To this end let me offer this short commentary. (2411)


‘Finding a Place for the Idea of God’ looks back at my first volume (201-2003) where I explored the sense, meaning and meaningfulness (i.e., overall value) of this expression ‘God’. In those ten plus essays I concluded that that religious expression does have value and could not be merely dismissed as ‘nonsense’ or ‘nonsensical’, as something ‘contradictory’ or ‘incoherent’, etc. Given that half the people on this planet subscribe to a theological point of view in some form or other I felt it to be the responsibility of the theologian or philosopher, the meta-theologian or the meta-philosopher, to ensure that the use of such a religious concept be utilized properly, appropriately and appositely; i.e., in a ‘passable’ form as defined towards the end of this current essay. What is implied is an existential framing of such a concept that assists in the betterment of humanity and in a manner that promotes the authenticity of both individuals and how those individuals find themselves in their respective communities. (2412)


Spun off from this melting pot of ideas are a series of essays and other texts that, to some extent, form a third, more succinct, volume and whose titles can be found in Appendix B. (2413)


Throughout this work I have used the more neutral expression of the ‘Divine’ and perceive religious experience to possess, more often than not, a numinous aspect, again, leaving open as to whether such experiences are of the Divine or otherwise. Who are we to decide one way or the other? Although the people who make such claims should be known more by the fruitfulness of their labours, and, whether their labour has borne good fruit or fruit without such a fine pedigree? (2414)


In my explorations of intentional experience and its motivation in and through an aspirational economy it is now clear to me that we can define identity as the phenomenal-phenomenological ‘what-ness’ of where we stand. Earlier in this essay this would have been called ‘sense’… discerned when we clearly and distinctly map out its phenomenological place in this overall world as lived. To comprehend the full meaning and meaningfulness of such an approach we need to appreciation where we seem to be heading and why. Such ‘why-ness’, which can be read as ‘non-systematic existentially oriented meaningfulness’, expresses an intimation of the existential (in what I call its non-systematic sense) and gives us the apparent raison d’être of those current preoccupations that have us persisting in such an objective or set of objectives. Then, it just behooves us to determine how we can connect such ‘what-ness’ with such ‘why-ness’… and this interconnection is enacted through ‘how-ness’, as its ‘practical, meta-textual, genre oriented meaning’, which can then be seen as that ‘work’ that has been done, and/or, is being done, and/or, as yet, is not yet done. In other words, here, ‘identity’, ‘value’ and ‘work’, through its parallel with ‘textual sense’, ‘meta-textual meaning’ and ‘non-textual meaningfulness’, can also be seen as the productivity of a discipline engaged through this conjunction of its differential, the meta-differential and the non-differential that collectively define the very function of that discipline in question. (2415)


Obviously, in these phenomenological explorations of the Life-World, as found in this world as lived, we will also need to exercise and co-opt a comparable hermeneutical and existential spirit of enterprise given that our three differentials that constitute a discipline, as examined in the course of this extended essay, imply their conjunction (about this vortex of the ongoing overall transcendental suspension)… (2417)


As noted, desire has a bad press, and, yet, without aspiration there could be no functioning intentional economy, and so on… up to… there could be no functioning critical, existential economy!
 (2418)


For some the role of theory is something that should be eschewed, often in the urgency of a desperate desire to do what appears to be needed to be done in the here and now. However, such an imperative must recognize the fact that that very ‘urgency’ itself would not be seen without some form of pre-conditional theoretical awareness. If an awareness of our three differentials is to teach us anything it is this fact that an ongoing overall suspension is initiated and maintained when there is a dynamic balance between a theoretical appreciation of the textual and its representation of phenomena, a practical appreciation of the meta-textual and an ever-present semblance of critical, non-textual reflection. I.e., when these three aspects of identity, work and value are equally co-present and proffer a creative, correlative contrast with each other. (2419)


In effect, it is only in the full development of theory that it can then be relegated to the side, so to speak, as we get on to do what is existentially demanded of us. When we need to get a pair of spectacles we ‘look at’ the glasses (without a pair of glasses on or with another pair of glasses on) and then, hopefully, find they fit us so under these circumstances we can now forget we are wearing a pair of glasses and ‘look through’ them; getting on with our just seeing through them! Or, the role of theory could, again, be compared to our first learning to ride a bicycle. We know what we are suppose to do and, hopefully, how to stop this machine… then we get on and apply this understanding to create a practical understanding that does not need to be thought about.
 (2420)


Another point this extended essay makes, more in passing, is that theological questions can only be asked in a theological discipline or some such equivalent. “What is God?”, “Does God exist?”, “How should we stand before God?”, and so on, can have no meaning without their explicit or implicit presence in a theological or theological-like discipline. E.g., to philosophical attempt to appreciate such theological questions is to do so in a theological-like context where accommodational and transformational rules must already be in place in order for us to be able and enabled to engage a philosophical appreciation of such theological-like issues. And similar grounds must also apply to any serious form of appreciation be that meta-philosophical or meta-theological, etc! (2421)

I have argued that a discipline is beholden to a necessary degree of integrity in order to merely function and, hopefully, function successfully. To this end we must be relatively ordered and contradiction free, possess a certain degree of coherence and be relatively free of incoherence, and, have a certain relevance or appositeness in the coursing of those intentional explorations. In this the role of metaphor, etc., is instructive. On a first glance, metaphors could well be seen to be inherently contradictory given that ‘metaphor x’ is ‘both like x and not like x’. But such apparent contradictoriness is overcome through the use of rhetorical, genre protocols that skillfully arbitrate how that specific metaphor is to be read. In this we also skillfully use context in how we set up how a certain metaphor in a certain context is to be read in a certain light. In a similar fashion, a discipline is set up, sets itself up… to be read and exercised in a certain manner. And although we are beholden to this grounding in a discipline or set of interconnected disciplines in which the ensuing identity, work and value can be discerned in and through the same still we can find a certain freedom given that the ensuing value of such engagement cannot merely be reduced to its disciplinary basis…! (2422)


Ever at the very center of all intentional things is the invisible hand of the central suspension… (2423)


That, effectively, at the very center of our intentional lives is this fact that the ongoing, overall transcendental suspension, and allied modelling, is central to the formation of all sense, meaning and meaningfulness… centers all identity, value and work…! (2424)


For some religious people this centering of ourselves is our centering of ourselves in the being of the Divine… perceived as the center, source, course of all authenticity and existential engagement… as intuitively expressed in and through the concept of the pro-relational stance… that demands our full embracement therein… (2425)


However, such modelling need not be the sole preserve of the religious person, be they a theist or a non-theist, and, indeed, belongs to all people who see a spiritual ‘care and concern’ in the exercise of an existential engagement with-others… as we stand before-others in this spirit of openness… and wonder..!! (2426)



      

      Noël Tointon, Sydney, 26.10.15.


� 	The, again, others have argued that the Divine is fabricated in the image of the person. 


� 	In Tarskian terms: P’ is T iff P.


� 	This relatively novel idea of the non-theological and its qualified theology/theologies of non-difference (based on the [meta-textual nature of the] non-differential) can be contrasted by a (re-)qualified theology/theologies of difference. Then, both can be harmonized in a qualified theology/theologies of the meta-differential, i.e., a qualified (non-systemtic) existential theology. All three theologies/types of theology then being collectively treated under the umbrella of a theological economy/theology of the Divine economy, etc.


� 	Based on this dialectical moment of the non-differential allied to the meta-textual/gestalt fields/genres/, etc. Then, re-introducing a qualified theology/theologies of difference based on the differential (and, in effect, a re-introduction of more traditional theological ideals and aspirations). Then, harmonizing both in a qualified theologies/theology of the existential or aspirational resolution. All three theologies being collectively reconsidered in (specific terms as) a theological economy/Divine economy seen under the rubric of a theological democracy/theological republic (given this to-be-introduced concept of a mutual theological reciprocity wherein all subjects have a role in an ongoing theological reconstitution of the world. This vision of world being articulated through, e.g., a careful considered and articulated ordered theology where we look at theological ramifications under the headings of the six orders, namely, the pre-essential, aesthetic-essential, de-ontological, pragmatical, hermeneutical and factual).


� 	In this regard we could invoke ordered inputs/outputs that are directly centered on agency, namely, criteria along aesthetical and/or de-ontological and/or pragmatical lines of approach.


� 	In this regard we could invoke ordered inputs/outputs that are directly centered on agency, namely, criteria along aesthetical and/or de-ontological and/or pragmatical lines of approach.


� 	Talk of ‘integration’ and ‘integrity’ through ‘ongoing resolution’ (with an existential surplus in identity and value formation) automatically indicates an existential concern be it enacted within or not within an existential orientation. Thence an allusion to a qualified theology of resolution or existential aspiration. ‘Qualified’ in the sense of non-exclusively referring to one moment in the ongoing, overall transcendental suspension, etc. Also ‘qualified’ in the sense that one frame of reference somewhat excludes others that are relevant or potentially relevant to those same considerations in question. That the same considerations also apply to a more integrated, collective form of appreciation of the psychic totality of that in question (given that such a totality is both approached from a certain direction or set of directions but never from all positions each to that extent that they are relevant to the current considerations in question). Thence the inescapable nature of our limitations! Still, despite such limitations, to that extent open to us, we can critically appreciate the same and, in that same measure, extricate ourselves from the ramifications to that same extent these avenues of re-constitution are open to us. E.g., we could be very angry, rightly or wrongly, with a certain person and, unfortunately, being with a knife in our hands at the same time could injure or kill that other person in the next few moments. But, fortunately, in automatically enacting an existentially oriented ongoing overall transcendental suspension, we successfully manage to override our anger and associated thoughts of vengeance by dropping that knife and, therein, rendering ourselves as incapable of availing ourselves of its immediate use. Then, in the passing of that anger, find all parties grateful that the ramifications of that current period of intense interaction did not pan out in a more adverse direction… by taking a less adverse direction in and through the re-direction in the re(-)constitution enacted in that period of intense interaction. Hence our ability to also actively entertain our ‘ability to re(-)constitute our engagement in this world as lived’ as well passively ‘suffering’ its ongoing re(-)constitution of us. ‘Reconstitution’ through ongoing, incremental or non-incremental redirection, and, a hyphenated ‘re-constitution’ through chaotic re-direction (arrived at through incrementally redirected reconstitution).


� 	In this regard the reader might like to read a short, recent essay of mine on this same topic titled: On a Virtual Life in the World as Lived: Finding Authenticity in the Midst of Simulation? (virtualx.doc).


� 	Realized through the witting or unwitting efforts of everyone and everything. A virtual democracy without being theocratic(ally organized/self-organized?)?


� 	Or, along the lines, that ‘what happens in heaven happen on earth’ or ‘as it is in heaven so too is it on earth’. Paraphrasing Matthew 6:10.


� 	Noting the dictum that the ‘x of x’ actually indicates ‘non-x or not-x or meta-x’. Therefore ‘the relationship of relationships is not a relationship per se but a meta-relational state of affairs’ (that can be philosophically examined through such a lens of the essential, holograms, fractal symmetries, chaos theory, etc.


� 	One could take a statistical, probabilistic position here to say that only the reiteration of indicative indicators might determine the tendencies and boundaries for character formation not its determination given the latter is up to the individual in their social situation plus an element of luck and/or misfortune?


� 	As already noted ‘embracement’ is a technical term referring to our accepting a pro-relational stance that oversees embodiment/s, embeddedness/es and embankment/s, and, the cross-relations both between and the collective integration of the same (to that extent such unification can be comprehended).


� 	So, a theology that disseminates the ‘wholly different’, ‘absolute difference’, etc. should be immediately ruled out as untenable unless such a position be treated as merely metaphorical (and thence qualified… as ‘both wholly other and not wholly other’). 


� 	By ruling out all forms of absolutism, but, ruling in an absolute philosophy that recognizes this central suspension, we are effectively adopting the semblance of a ‘non-position’.


� 	By ‘etc.’ we mean other forms of intentional contrast with the intentional through noting pre-intentional inputs, post-intentional outputs, etc.


� 	Noting in the process misplaced aspirations, displaced and re-placed aspirations (as discussed in the previous chapter and elsewhere).


� 	I.e., sixth, first and second ordered considerations.


� 	I.e., fourth, fifth, sixth ordered considerations.


� 	I.e., second, third and fourth ordered considerations.


� 	Unicorns are possibilities that could be considered possible but in the inventory of the world cannot be found on Earth and so are treated as a first order subsistant thought content and not as second order subsistant thought content that could be entertained as an integrated cognitive third order conceptual existent or as a cognitive fourth order image existent, etc. (given that the idea of a ‘horse’ is constructed as ‘an animal without horns in any form’).


� 	But, quite appropriate in a science fiction setting invoking time machines or some other mechanism for their interaction (say, the genetic resurrection of a dinosaur form genetic material, e.g.). 


� 	Engagement is again defined here as (ontologically oriented) encounters and (epistemologically oriented) recognitions. Engagement is either existentially oriented through existentialization of the relatively non-existential, and, the non-existentially oriented through the de-existentialization of the relatively existential. A positive amplification of identity and value formation moves such towards the existential orientation (through non-chaotic augmentation and chaotic enhancement when either moves in the direction of the relatively existential).


� 	This topic of de-proliferation has been dealt with in a number of essays examining this general process of rectfication.


� 	Witness the slow removal of Hitler, the non-removal of Stalin, the persistence of North Korea.


� 	W.r.t. this observation, I have often joked that a process of apparent ‘cloning’ can become more like a process of  ‘colonic’ succession… each succeeding instance being more virulent than the one that went before (until… nothing more virulent could be maintained, found acceptable… be such firm objections directly enacted or arrived at by default or through the actions of others?). E.g., there was a very thorough censorship in Tzarist Russia that took an even more virulent form in the Communistic era.


� 	The medical discipline/s is/are often guilty of this with a de-ontological need to always stand for an evidential based form of practice, etc.


� 	By ‘considered’ here is meant the implicit formula of ‘appositely addressed and adequately enacted’.


� 	Exodus 3.


� 	E.g., The Perfection of Wisdom in 8,000 Verses, First Section.


� 	The ‘etc.’ indicates that, e.g., a doctrine of emptiness would also need to be considered in order to arrive at a more nuanced interpretation of the implied ramifications and resolution/s of this conundrum.


� 	The Gospels have two diverging lineages from/through David: Matthew 1.1-17 & Luke 3.23-38. There are also two mentions of a virgin birth in the Gospels: Matthew 1.18-25 & Luke 1.26-38 (with one allusion to a virgin birth in the Old Testament in Isaiah 7.14).


,	This formula now reads correlations correlated through alignment (through re-alignment), accommodations accommodate through alignment, transformations transform through alignment.


� 	As recently noted, an ordered analysis can be seen to operate on both cognitive and trans-cognitive levels of epistemological organization and by such means note cognitive third order concepts versus cognitive fourth order perceptions, and trans-cognitive third order de-ontological judgments versus trans-cognitive fourth order pragmatical judgments, etc.


� 	I have just finished writing an essay, or, more correctly, a set of propositions that explore this archetypal nature of disciplines. Furthermore, I do this also in parallel with the general nature of the philosophical discipline within its philosophical prospect and the general nature of the theological discipline within its theological prospect. The full title (and subtitles) of this essay: Central Considerations: Parallel Explorations: A: An Essential, Archetypal Exploration of Disciplines; B: An Essential Exploration of the Philosophical Prospect; C: An Essential Exploration of the Theological Prospect. The following paragraphs 2347-2386 can be viewed as a commentary on the parallel section: Section C. An implication of this perspective, entailed in this essay and in the extended essay above, is that any discipline can be viewed through the same archetypal lens. That this recipe could be applied to the discipline, e.g., of science, or astrology, or the collection of rubbish, etc., etc.


� 	Ibid., Section C: paragraph 0.


� 	Ibid., para. 1c.


� 	Some of these economies would include a pre-intentional economy (of, say, the affective and its simulation of impression and mood), a judgmental economy of the trans-cognitive, an enactive economy of response, a consequential economy (where outcomes are simulated and outcomes are evaluated), a critical or existential economy, etc., etc.


� 	Ibid., para. 2c.


� 	Ibid., para. 3c.





� 	Ibid., para. 4c.


� 	Ibid., para. 5c.


� 	Ibid., para. 6c.


� 	The word ‘transcendental’, when used by myself has one of the following meanings, namely, in a first sense of being trans-cognitive and judgmental in orientation, or, in a second sense of being already a necessary part of the meaning in a trans-analytical sense that that meaning could not arise unless constituted in that presuppositional sense. E.g, with respect to the latter sense, we could note that ‘all talk about a world’ automatically presupposes the transcendental necessity of intentional agency.


� 	Ibid., para. 7c.


� 	Ibid., para. 8c. Of course, the whole field of ‘religious experience’ is vexed by issues of virtuality and non-virtuality and a difficulty of being able to distinguish between the same. It could be argued, though, that as ‘engagement’ is a ‘recognized-encounter/encountered-recognition’ that a critically appreciation should be able to some extent reveal the essential nature and apparent ‘worth’ of that engagement in question. In a trivial sense some non-secularists theologists could argue that the Divine is the common denominator in all experience, i.e., that that aspect is already a non-differential in that regard as the sine qua non of experience itself. Others might argue that too much non-differentiation does not allow us to account for a differentiation between the Divine and the non-Divine, etc. Taking a more balance position leaves this possibility ‘open’ and as something to be defined by the person themselves who wishes to explore further the ramifications of their definition of this possibility.


� 	Ibid., para. 9c.


� 	The classic example of investment and divestment of identity and value formation is the innate rescuing of a child about to fall into a river, pond or well, etc., as examined by Mencius, etc.


� 	Ibid., para. 10c.


� 	Ibid., para. 11c.





� 	Ibid., para. 12c.


� 	Ibid., para. 13c.


� 	Ibid., para. 14c.


� 	Ibid., para. 15c.


� 	Ibid., para. 16c.


� 	Ibid., para. 17c.


� 	Ibid., para. 18c.


� 	Ibid., para. 19c.


� 	Ibid., para. 20c.


� 	Ibid., para. 21c.


� 	Ibid., para. 22c.


� 	Ibid., para. 23c.


� 	Ibid., para. 24c.


� 	So, e.g., if a religious fraternity deems abortion as spiritually ‘wrong’ then, perhaps, they should consider also capital punishment as equally ‘wrong’ in terms of an evidential consistency through taking such ‘evidential’ rules at face value; i.e., that it be wrong to kill, etc. This use of ‘evidence’ being defined in the terms of reference pre-defined by that associated life-world (as subject to change through changing forms of consensus, etc. Just as now slavery is now deemed morally wrong when that has not always been the case [indicating a need for deeper forms of moral reflection, reconstitution of so-called evidential rulings, etc.]).


� 	Ibid., para. 25c.


� 	Ibid., para. 26.


� 	By ‘etc.,’ is meant ‘the full meeting of our reasonable and relevant expectations in that type of textual situation, etc.’


� 	Ibid., para. 27.	


� 	Ibid., para. 28.


� 	Ibid., para. 29.


� 	Ibid., para. 30.


� 	I.e., 1 central rational, the (2) dual aspects of a mutual reciprocity in a relationship (as per the central relation), the 3 P(rojects, etc.)’s, the 3 D(ifferentials)’s and the 9 R’s (to be announced).


� 	Here I am criticizing both myself and those critics of mine who would wish to disvalue the role of theory.  In a later paragraph (para. 2420) I compare theory to ‘looking at’ a pair of glasses through which, later, we will be ‘looking through’ and, hopefully, forgetting that we need to both look at and look through the same. I am also arguing that there is a transcendental need, if not a transcendental imperative, that we maintain a dynamic balance between theory, practice and critique (and its six contragrammatical forms of ‘the theory of the practice of the critique of’ a certain topic x or a certain set of topics y, etc.). Of course, as the situation calls for it, we subtly privilege and/or de-privilege theory, practice and/or critique as felt and found to be apposite. That this is indirectly reflected in the ‘apparent’ dynamic unfolding of the ongoing, overall transcendental suspension (a.k.a. the overall hermeneutic circle of comprehension, etc.).


� 	By theologians, meta-theologians, their congregations, religious persons not associated with a traditional or non-traditional form of religious expression, by philosophers and meta-philosophers (and, even, non-philosophers). Or, i.e., by every person and their dog… so to speak.


� 	Whether it be indicative of or actually coincidental with a specific formulation of the Divine? 


� 	In representative considerations we can also invoke a re/presentative economy between presentation, representation, and re-presentation? That, a dynamic balance between the same gives us a direct experience of the existential ‘here and now.’


� 	A reformational economy can also be simulated through looking into the nature of the interactions between formation, reformation and re-formation, etc. (on a par with the re/presentational economy, etc.).


� 	We could say this path has a forked intersection with one route (or a series of possible routes) marked with some form of ‘embetterment’ and another fork (or series of possible forks) marked with some form of ‘embitterment’. 


� 	Because the form of this expression is 3 x 3 we could also say it is ‘the meta-theological examination of the non-systematic existential’, or, just ‘a non-systematic existential appreciation of the non-systematic existential’, etc.


� 	I have argued elsewhere that the x of x is non-x or not x. So, in this regard the ‘what-ness of what-ness’ is a ‘non-what-ness’ or ‘not what-ness’ with the implication that it forms a reality in its own right that cannot be reduced to mere what-ness per se. I have suggested that we call it ‘our re-oriented rootedness in the reality of this reality to hand’… but such re-definition remains a provisional work in progress.


� 	In this regard a person with a marked psychosis is at a disadvantage in a fine-tuning of their reasoning given that they already misinterpret important aspects of this somewhat ‘unshared vision of reality’, etc. 


� 	This list could read: intentional economy, aspirational economy, enactive economy, consequential(-reflective) economy, critical-existential economy.


� 	I have not forgotten my first solo bike ride: circling around a non-busy intersection and ending up in a hedge.





