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Part VI: Radically Re(-)Thinking Theology*
0. Pre-Introduction

What is radical theology? We don’t know! It’s not over yet, its just beginning, something that would be better regarded as an ‘event’ (and not some form of an ‘existence’), an insistent sense of a ‘call calling…’ a sense of messianic or salvational urgency requiring expression in the ‘here and now’ of ‘the living-present’, operating with an interventiveness, a need to intervene, taking up of our responsibilities; as if that event were a weak imperative… soliciting our intervention but not demanding that. A mode of deconstruction that retrieves a deeper more original semblance of the religious, not a reduction of truth but a reduction to truth (and, thereby, avoiding our ending in nonsense). An open, speculative mode of engagement centered somewhat in the middle voice, being neither purely passive nor purely active in orientation. A close reading and not a closed reading… a disturbance occurring between both secular and religious worlds, somewhere between atheism and theism, secular and sacred, perhaps even a radical (re)imagining of the impossible beckoning somewhere between, say, a critical philosophy and a confessional theology, a promise of things to come, that may or may not eventuate…?
 (0)

This is my brief take on John D. Caputo using some of his own words but sequenced and cemented together in accordance with my own ideas on what to stress and what to overlook, and so on, in an exploration of this topic of Radical Theology. (1)
1. Introduction

The subtitle of this set of essays by John D. Caputo titled In Search of Radical Theology, is Expositions, Explorations, Exhortations. I have decided to write this last essay (in this first series of six essays) under those three headings. Ending this series under the rubric of Imagining the Possible versus Reimaging the Impossible with a provisional conclusion where I bring this first set of six essays into some form of a speculative synthesis… (2)
2. Expositions (A Re-Reading of this Topic)
Not too long ago, I would philosophically look at the idea of speculation with as much horror as if I had seen a ghost. As if contaminated, in connotation, by the corruption exercised in acts of ‘peculation’.  But, if the truth be told (and loudly tolled), the intentional world of intent could not operate without our constantly speculating on which direction we might wish to find our future intent being resolved and have us decisively heading in this or that direction. Even in a virtual world, we cannot walk down both sides of the street and maintain the pretense of being a merely singular being in this world at large, this overall world of life. ‘Speculation’ is a necessarily intrinsic part of human life. The real difference we should discern is between ‘suitable forms of speculation’ and ‘not so suitable forms of speculation. (3)

In the same vein, until recently, I would shudder at the thought of being even remotely ‘metaphysical’, even finding a place for such seemingly ‘pointless speculations’… however, as is evident in my last essay in this (first) series, I have had to take a ‘metaphysical turn’, be that for better or worse… (4)

In effect, re-envisioning the domain of the ‘metaphysical’ as the ‘appreciation of the philosophical’, and, that a ‘critically and radically conducted philosophy’ is the path to a ‘critically and radically conducted metaphysics’. In the process, arguing that appreciation is realized through a transcendental-like style of suspension that through an automatic de-suspension we are then returned to this experiential-world of the concrete and historical. Hopefully, with something to show for our efforts, namely, with some critical or radical semblance of a relevant insightfulness,
 and so on. (5)
Again, in this world, being forced to reconsider that our distinctions are never completely (and absolutistically) definitive since not even such thoughts could be thought, and, better, to preserve their core existential insights by making a provisional reservation on the grounds that we need to carefully differentiate ‘a not so useful form of position or repositioning’ from a ‘more useful form of re(-)positioning along with its ensuing practice or praxis’, and so on, and so forth.
 (6)

There are a number of ideas being brought to the surface by Caputo that coincide with much of my thinking, and, where, at the same time, his ideas are also re-shaping mine. E.g., his ideas that there is a ‘theological difference’ (and a ‘disciplinary difference’) and asking ‘just what difference does that difference (or those differences) make’ is an approach I will take up and comment upon later.
 Also, his radical insistence on openness and non-closure. That to a great extent we have hardly scratched the experiential surface of a lived-reality and that experience is better viewed through as many relevant lenses as possible and not restricted to just any one privileged form of preference. His insistence, too, on a non-binary approach, say, between radical theology and confessional theology.
 That they necessitate a circulation of value between them lest both parties become ‘blue’ through a loss of such circulation, a loss of relational interaction, and, a loss of mutual intervention, and so on.
 That this same open attitude should also be extended to the secular world, and all re(li)gions therein.(7)

However, on one point I must disagree with him is that a radical theology has to work within an established tradition, within a confessional theology or its equivalent in some other denominational or religious frame of reference. Certainly radical theology could be expected to operate in such a setting and may well find itself more likely being sponsored by that tradition even though that tradition might be suspicious of such a potential ‘disturber of the peace’ in its midst and be ever-tempted to seek to constrain its dissemination by either official or unofficial means (as no religious organization, or any other type of organization for that matter, is ever without its politics). All that is granted. On the other hand, there is the rise of an interfaith movement and a separately large and growing number of people who are basically non-aligned with more organized forms of religious life. Despite a loosening of traditional forms of adherence, I believe it is still possible for people and scholars sympathetic to the ideas of a radical theology, or such a radical approach to religious thought and practice in general, that they could (not not) also be a party to such an overall conversation. It could be argued that no one can truly escape their cultural background, but, it must also be admitted, there never have been ‘pure’ cultures either before or after this digital era and that most people are, more or less, somewhere in between cultures, to varying degrees, upon a (continuous/discontinuous) cultural-intercultural continuum. We might observe in this regard, that not too long ago that people from different cultural backgrounds, upon death, were buried in different graveyards, but, that just as this custom is disappearing, with cremation as a cheaper alternative, such distinct cultural differences, equally, are also being economically eroded in a numerous other ways. Obviously, it would be more convenient for a radical theologian to feel at home in the tradition that they feel at home in and find in and through such company a positive respectfulness for the work they do within that tradition.
 But, as Caputo has pointed out, our more natural condition in this world is in our being homeless and it is in that sense of a loss of personal positioning that suggests the radical theologian might find its more profitable to inhabit the cracks and spaces between religious traditions, universities, and so on. Now, it is obvious that philosophers find it hard to obtain work in a university let alone tenure. Usually they are stuck on a succession of contracts, if lucky, and the threat of a perpetual peripatetic restlessness along with an inherent exploitation and potential silencing given this lack of tenure. Then, if you were a woman or come from a minority background, unless you are the flavour of the month, forget it. In their reflections on such a topic (of employment) both Derrida and Caputo long wish for an open, interdisciplinary university; where all questions could be asked and answered without fear or favour…
 (8)
Caputo notes:
Radical theology is found wherever matters of “ultimate concern” are raised–in art and science, in ethics, politics, and everyday life. Radical currents circulate throughout the culture at large which is why radical theology can also be called “secular theology”.
 (9)


Now, if Caputo is right here, then a case could be made, as suggested by myself, that if radical currents are circulating throughout cultures that there, in their midst, it might well be a good place to develop a ‘radical theology’ and not necessarily in the midst of a religious tradition. However, I concede the point that beginning within a tradition might be a more effective way to start even if such distinctions between atheism and theism, between secular and religious are also overlooked, transcended, bypassed, deconstructed, etc. Now, it is difficult to see where the world of institutionalized religious practice is heading, but, I suspect a plurality of options will continue to arise on a continuum from a persistence of traditional forms, albeit much circumscribed in extent, to an interfaith fraternity with varying degrees of formal professions of faith to a large proportion of the population that just do not feel the need for religious ministration in any form. Just as not everyone is philosophical in their mental outlook, so, too, not everyone is religiously motivated. Given these changing demographics, I would hope that an open, non-closed semblance of the radically theological could well see this amorphous ‘congregation’ as its ‘home’ especially in the light of the fact that such a Contemporary world is going to have to rework its ideas on public and private morality, the development of ideas on what it means to be responsible, just how are we to cooperate with others as we face an inevitable variety of existential threats from global warming and economic inequality, to name but two, and so on. (10)

For Caputo, just what difference does a theological difference make? Caputo sees a theological difference as a complex form of reduction much after the idea of a reduction as developed by Husserl. He notes a suspension of the supernatural(ly) signified along with the reduction of the theopoetic, the reduction of religion, the reduction of belief, the reduction of religion, the theistic reduction, and the political reduction.
 The overall value of such an approach is to emphasize the sense or semblance of the ‘event’ wherein value itself is to be allowed to emerge. From the deconstructive disturbance issuing from the application of such an attitude, Caputo envisages an emergence of the religious even in the midst of the secular. Indeed, he would argue that radical theology can save religion from itself. Somewhat like Zizek, he dialectically turns commonplace mottos or religious formulae around to give the other side of the coin a chance to speak. So, he takes ‘Jesus saves’ and, being seemingly somewhat irreverent, produces the expression ‘Save Jesus’. In the process attempting to insightfully turn dogma on its head in the hope of revealing new ways of relating that, hitherto, would have been suppressed by adhering too rigidly to more traditional readings. (11)

Appealing to Hegel, he argues that a radical theology is not ‘regional’ but ‘modal’ in its outlook. That there is nothing that a radical theology cannot work upon, sacred or secular, etc.
 I daresay, taking an old wine and turning it into a new one. Finding a renewal in the midst of whatever is relevant and convenient to hand. Seeking ‘revelation’, should that be found, rather than some dogmatic (hegemonic and absolutistical) ‘Revelation’ (with a capital ‘R’):
A revelation is a poetics, and a radical theology is the hermeneutics of such poetics, a radical hermeneutic of its underlying experiences, whose predecessor is not Kant’s abstract, rationalist, and reductionistic approach to religion, but Hegel’s embrace of the concrete and historical.
 (12)

Caputo’s idea of the ‘event’ is a dynamic one. In regard to a confessional theology he notes:

Confessional theology contains something that it cannot contain, a recess it cannot reach, an excess it cannot corral in cannons and definitions, a resistance it cannot put down.
 (13)
I would argue that the same can be found in secular culture/s as well. That, in effect, this disturbance, this insistence, this stream… will also reveal the insightful issuing of a distinctive, existential surplus of value… (14)
3. Explorations (A Religious Wandering Through the World at Large)


Let us say in the world of religious mythology we have myths of origins, enactments and ends. In light of this observation, let me wander the world and, in my own way, encounter some ideas on the diverse nature and possibilities of a religious life.  (15)

Sadly, we live in a political world of spin. Yet, despite all attempts to rewrite whatever topic for the perceived needs of the current age, in whatever era, with whatever shifts in agenda, its origins, in its reconstituted textual situatedness, can never be quite dispelled, never completely whitewashed and turned around to say something completely different. A close reading, augmented with hermeneutic tools, exposes those levels and layers sedimented into the genealogical history of that text or that series or set or sets of texts (as its ‘textual situation’). In this regard, every text, in its textual situatedness, is as if a palimpsest. Moreover, look more closely and it is as if every text reflects all other texts in a hall of mirrors, each text shining a light on every other text, but in accordance with their psychic proximity to one another, whilst also somewhat blinding the reader so that they think they see only the surface of that one single text currently lying in front of them. But, in both standing back and more closely observing the reading of that text to hand we will encounter, most assuredly, a surplus of value whose engagement will eventually expose what is ‘lying’ before you… as if we have ‘eyes’ to see and ‘ears’ to hear what ‘silent hands’, through time, has thought necessary to have rewoven… (16)

Take the two major Western festivals of Christmas and Easter. The former is fixed and is almost set by a solar calendar as the Winter solstice, and, the latter wanders in accordance with a formula dictated by a lunar calendar. Such dates have already betrayed their Pagan origins. The first as a festival of origins, the rebirth of the Sun from the cold depths of Winter. The latter as a festival of ends, death, but, also, of new origins too, of fertility, abundance, and so on. Both festivals symbolize a continuation of the world, the continuity of life if not, necessarily, a non-ambivalence towards the eternal persistence of any one specific instance of life. (17) 

Recently, I read the advice given by an indigenous Australian male elder to a teenage aboriginal male that he should find out what the ‘totem’ of his mob was, or what ‘totems’ there were, as a way of connecting to Country. It is interesting that the word ‘Country’ is used and not merely ‘land’ (as a non-indigenous Australian might have said instead). Even in the times of settlement, Aboriginal Nations were spoken of as being in existence; usually marking out a geographical region with a common language where certain customs and rituals were recognized, as possessing their own set of laws, all encompassed in an oral tradition of lore, with certain individuals and committees appointed to resolve disputes either within that setting or between such nations. Now, even a cursory reading of early records of aboriginal life would reveal a plurality of languages, a bewildering array of customs, differing political practices, and so on. It is against this diverse backdrop, and an appalling history of mistreatment and maltreatment, that contemporary aboriginal transmitters of aboriginal culture appear to be creating a pan-aboriginal semblance of culture given such forces of acculturation and the existential need to reconstitute their way of seeing their world. Witness the omnipresent taking up, say, of smoking ceremonies. Now, this reconstitution of culture is not without its internal debates and critiques, as a fact of life in all cultures, and it is interesting in this context to note some controversy over the use of the work ‘totem’. I have read that some would rather use the word ‘token’. But both words have derivations that are not aboriginal and suspect that in different aboriginal cultures, treated collectively, we could find a long list of words with a similar type of meaning or usage. But, such words would mean different things to those nations that utilized such key cultural terminology. For political reasons alone, rather than promoting one indigenous expression to take a priority over all such languages
 it would probably be expedient to adopt a more neutral expression like ‘totem’ or ‘token’. The latter word comes from Middle English, with Germanic roots, and is cognate with ‘taken’, from its root of ‘to take’. Interestingly, the word ‘totem’ appears to have been borrowed from a North American Ojibwe language and may or may not have been applied to the indigenous ‘totem poles’ found in the Pacific North West in the very early 1800’s. Even words can reveal something of their origins. However, rather than toss a coin, it would seem more appropriate to use a word that at least had some form of an indigenous origination rather than an even more neutral word but with a European ancestry? (18)

On this topic of finding your totem, or your totem finding you, I would like to mention a report in the local newspaper of an elderly lady who got lost in the Blue Mountains and ended up sleeping with a wombat. Now, I am sure, after this event, if every time this elderly person were to see a wombat, either in the flesh or in some form of representation, she would no longer see that animal the same way she would have viewed it before her ordeal. Now being experienced with a distinctive surplus of meaning, forming her own connection to ‘Country’. (19)

On the topic of hills and mountains, I have always enjoyed climbing those geomorphic forms of prominence on the landscape… and in doing so found it being entertained by myself as if a religious experience. You see them every day, and you form a plan to visit them. This ‘pilgrimage’ is planned and the day eventually arrives and you set off. You succeed, and from each visited apex you marvel once more at the wonderful panorama to be seen from the tops of each of these visited landmarks… as if experienced in a surplus of value that could not be reduced to the mere climbing of such topographical features. (20)

But, there is one mountain in my life, a very noticeable basalt cone, that I failed to climb and this failure is still felt today, decades later. On a day off from work I set forth on my temperamental motor bike. But nearing that point where I would need to dismount, this bike failed once again. No amount of fiddling with it controls would get it to start and so I had to leave it on the side of the road where it was picked up the next day by a local repair shop that went out to retrieve it. Being some distance from where I lived, I had to also abandon my trek to the summit of this cone looming over me in the near distance. Knowing I would need to walk home and that it would be dark before I got there decided it was time to turn back. Shortly after, I shifted my place of residence many miles away even though from my place of work I would view this distant peak every day I went to work… which would ever remind me of this failed effort... (21)

In a similar vein, I would have loved to have walked up Uluru before it was closed to the public by its indigenous custodians. For me it would have been a unique religious experience at the very center of this ‘Country’ called ‘Australia’. If I were to visit this sacred site, I know I would feel that as such a climb was now forbidden it would be experienced by myself as a loss, as a loss of this freedom to express my religious views in this regard… not quite the same as circumundulating this landmark… although I would have liked to have done that as well. In wishing not to experience this form of a spiritual conflict, on many levels, I have elected not to visited this site. (22)


So, in this regard, we may surmise that we can experience both surpluses of value and also the absence of such surpluses... (23)
Interestingly, religious traditions can experience forms of religious change in just the numbers of celebrants that turn up to share in such celebrations. As a child it was expected of me that I attend the local Presbyterian church and sunday school each and every Sunday at the bottom of the hill. Then, as a teenager, I was redirected to the church of the same denomination on the hill. A much larger crowd of people there would duly assemble each Sunday morning and it was my observation that the more faithful would take to worshipping at the back of the church. But the day arrived when I felt I could no longer attend as I was now one of those oriental heathens the missionaries were attempting to convert and made my stand by saying to my parents, without a problem I might add, that I was no longer attending. However, soon afterwards the church in its wisdom decided to celebrate their services on a Sunday evening and their congregation shrank to about twenty devout souls who had to brave the cold weather of Winter and disavow the enticing programs on television. I attended one evening with my sister a few years later purely as an observer seeking source material for my university course in the topic of a phenomenology of religion. I was quite shocked that this simple decision had created a very different almost evangelical-like atmosphere compared to the lifeless services that had dragged on previously every Sunday morning.
 How could this tradition, that I had known quite intimately, change its culture so dramatically? In retrospect, I suspect this could well be a regular occurrence as in my reading about this denomination from around the year 1900 or so I discovered it then had a fierce reputation for its official disapproval of such practices as dancing, drinking alcohol, and being frivolous on a Sunday… all such prohibitions having almost faded away when I started attending in the 1950’s. That, in effect, whatever promotes a surplus of value for one group of people the opposite can do the same thing for another group of people… even, sometimes. for those people, ostensively, who see themselves observing the same traditions… (24)
Just by being in the world has its problems, some expected and some unexpected. As a psychiatric nurse in my thirties, one young male schizophrenic patient took to believing I was ‘Jesus Christ who had returned to Earth once more’. Maybe it was the beard, I have no idea why, but, suspect that in seeking for reasonable reasons for what happens in the world around us may well, in many instances, be a profound waste of time. On one occasion, when this person was admitted to the ward I was working on, after entering the television room and later seeing me in their asked me if I had just “materialized”? Of course, I denied that I possessed such an ability and said I came through the door like everyone else. In hindsight, realized that was the moment I could have taken in my first paying disciple in what could have been a very profitable cult given my expertise in both the fields of psychiatry and the philosophical study of religious phenomena. Thankfully, this simple soul had only harmless intent although he would, upon discharge, from time to time, visit the ward to be in my presence and the staff had to lie I was not working that evening whilst I was hiding around the corner when they were imparting such ‘sad tidings’. That surpluses of value can arise in association with events that are seriously misinterpreted and that this fact may well be the norm for us deluded folks who either seek to progressively clarify such misunderstandings or are more prepared to take at face value the way they were originally misread? (25)
On one more occasion, of having to attend the dentist, usually over fillings that had fallen out, I decided to decline the offer of an anesthetic delivered by injection. My sister had informed me that she preferred to ‘just have her teeth drilled’ and surmised that if it were ok for her then I could do the same. I would use this experience as a Buddhist meditation on suffering. Whilst in the dentist’s chair, I decided to intently imagine the visualization of a Buddha figure in the manner as read in various Tibetan mediation manuals and, for once, I was completely successful in this task. Lo and behold, this ethereal image appeared before my mind’s eye. In the midst of a psychedelic swirling of a colourful three-dimensional mandala this beautiful person was seen sitting before me looking totally unperturbed. I knew enough not to force the construction of this image, just letting it be, even though it was duly recognized as also ‘a construction of my own mind’. It had taken on for me an appearance of what is to be seen in our experience of vivid imagery as we are about to fall off to sleep or when about to wake, so, such an experience was not entirely unusual for me.
 Making my mental obeisance, through mental telepathy posed a question somewhat respectfully along the lines that requested to know ‘why can you sit there so calmly when the whole world is suffering?’ The intuitive reply that I received was that ‘if the Divine were to literally suffer without this transcendental distance the whole world would immediate fold in and over upon itself, collapse and cease to be’. That, yes, this world of suffering was entirely experienced as ‘suffering’ but better experienced from this perspective of transcendental distance. Now, such a situation could not have been more mundane. Here was myself sitting in this chair of the dentist having my teeth drilled. I know the dentist was trying hard not to hurt me whilst myself was ‘in a seventh heaven communing with the Divine’. I was experiencing a surplus of value. Even though I saw through this mental apparition as a ‘construct of my own mind’, still, years later, I am still reflecting on this intuition that I ‘received’ in the midst of this ‘event’. That in some sense, a surplus of value is not ‘just a surplus of value’ but a ‘potential source of ever-recurring value’. In reflecting upon the distance between ‘experiences’ that are ‘religious’ and ‘religious-like’ perhaps we should see that that distinction as somewhat false. That even between the distinction between ‘religious’ and ‘non-religious’ is also a false dichotomy. In experiential-reality, each and every surplus of value is a ‘surplus of value’ and that at the end of the day any ensuing insight arising from how such e/valuation is to be experienced, is to be experienced through an ongoing process of repeated re(-)e/valuation, can only advance increment by increment, and, that all processes of insight, foresight, oversight, etc., can only advance by such small increments likewise. We are not mentally equipped to ‘see’ otherwise. Human experience is only capable of making such small shifts in incremental repositioning, but, that, too, from time to time, the ground beneath us can shift in a more radically re-directed sense through such ensuing, chaotically oriented re(-)self-organized re-positioning. That these surpluses of value can be uncritically read at face value, or, can be critically reviewed and, sometime, even radically re-reviewed in a more insightful manner as if capable of revealing themselves to us upon the exercise of such an openness to our being reflective… and can continue to devolve and evolve as further ensuing surpluses in valuational formation… (26)

As far as I am aware, in all religious traditions, in what I perceive as a loss of the well-springs of religious faith, too much emphasis is placed on opening a ‘bank account’ and enlarging the size of your ‘spiritual deposit’ with the evidentially unfounded assurance that in the distant future it will stand you in great stead; be that for either your everlasting salvation or endless enlightenment or some other religiously defined goal whose hard work needs to be long-endured and which must be attained, and obtained, lest you fall by the wayside and never reach and realize your true destiny. But this metaphor of a ‘bank account’ after death needs to be more closely looked at. I am sure simple requests and bequests might be honoured if sufficient funds were available, but, after death your account becomes ‘blocked’ and I am sure the expenses of running of such an expense would eat into its reserves if not settled too quickly, and so on. In the light of these facts, on a simple balance of evidential probabilities, that it would be better for people to seek surpluses of value more immediately to hand so to speak. Indeed, in the existential moment, in the eternally ever-present, in that which is to hand and to hand right now, rightly, in an honoring of those relationships we find more meaningful for(-)us, in the very here and now… in the only time that both evaluation and valuation can co-occur, together, in being hand in hand, namely, in the living present!
 (27)

As much as I feel the rituals of life and death are important, at least for others, I am more than happy to avoid such infringement upon my time. I must confess, in this same respect, that, if I can, am all too keen to avoid those unhappy occasions of funerals if I can find a reasonable excuse not to be there. So much so that I also have no interest in attending my own funeral and expressly give no consent to such a performance. On the other hand, am happy to play the absent host at a wake, where with any luck, my few good friends and family would be lost in conversation and gossip and might quickly forget and overlook my regretful absence… when an even greater surplus of value can replace an absent surplus of value… (28)

As for immortality, where are the services of a good and skillful poet when needed, who, with well-honed artfulness could memorialize one more name in a surplus of value in a manner greater than that invested in the reading of such a dishonest, self-serving text… memorializing, instead, no doubt, the poet, themselves, who could perform such an admirable feat… compose such a self-perpetrating surplus of value..? (29)

We might surmise, therefore, that for the religious and the non-religious alike, we are ever beholden to these ‘surpluses of value’ as they occur in our living-interactions, directly or indirectly, both with(-)others and before(-)others. Not so much as ‘an experience of the existence of others’ but as ‘the events in which we share, or more correctly, have ourselves shared, through such relational enrichment, within the non-otherness of such relations’ in which we find emerging through our interactions with both others and our many sense of self..? Indeed, somewhere between the facing of the ‘commensurability of such incommensurability’ and the ‘incommensurability of such non-incommensurability’. On one hand, existentially encountering the essential, holistic disposition of the other, but, at the same time, never fully recognizing the full extent of their potential in our concrete engagement with that other, just as much, to ourselves, we must also remain a mystery to that same extent our future is not set in concrete yet guided and shaped by out past. To some extent, we should revel in this paradox, enjoy this edge, that crack, that chasm… in which we recognize that lived-reality, whilst already bundled up for us, must also be a bundle whose inner connectedness, albeit present, must also ever remain a mystery to us… that in its own good time might one day deign to reveal a fragment more of itself… each small insightful increment… step by step… making a radical mockery of that maxim ‘know thyself!’….  (30)

4. Exhortations (An Existential Re-Interpretation of the ‘Event’)


An insightful observation to make about the philosophy of existentialism is that that it appears to be equally divided between both religious and secular worlds. That being the case, then one might surmise that we have here discursive grounds for a dialogue between these two worlds, and, one might hope, proffer a way for religious fraternities to find a similar respect for each other, say, in an interfaith setting? On a similar type of location, Caputo perceives the praxis of a radical theology intervening as an ‘event’, a mode of intervention where we are called upon to be responsible, recognize when justice needs to be enacted, respond to a sense of urgency in what I perceive to be an ‘existential sense of the present’. In a use of Caputo’s language, let me redefine this ongoing vision of the existential and, in turn, possibly proffer an existential commentary on this same language as being used by Caputo. (31)

In siding with Hegel, over Kant, Caputo’s preference is for a radical theology, indeed, even as a radical secularism, to reveal (with a small ‘r’) that which is ‘concrete and historical’.
 That this revelation, insight, foresight, oversight, call it what you will, takes place through the medium of the ‘event’, which for me is also the ‘existential moment’. But, am I allowed to make this equation? Only after I have clarified what the significance this expression has and is able to contribute to this ‘debate’ in such a way that we could reasonably agree that some form of semantic alignment is basically present. In other words, in order to arrive at this metaphorical ‘clearing’ certain obstacles on this path need to be successfully cut through or moved to the side in order to allow us to meet, together in such a clearing’. What might those conceptual obstacles be? (32)

For a start, I have described the existential moment as ‘ahistorical’, transcending historical time; as a result of representatively centering ourselves in our relationships; that such ensuing insight is essential in its phenomenological descriptiveness, that such foresight is definitively settled hermeneutically in our choice of genres to be enacted, and, existentially progressive in the apparently ensuing appositeness of its responsible-responsiveness; and so on. So, on the strength of that list, alone, we might as well feel that there could be no path through that thicket to this clearing that I have intuitively felt could be shared by what I perceive to be such philosophical isomorphism. But, let me persevere in this clearing of this path in order to arrive at this clearing… (33)

In my previous essay I argued that the appreciation of the philosophical, like climbing a mountain, takes us higher in meta-status by one degree. That such increase in ‘altitude’ is metaphorically represented in an ‘advancement of the psychic organization, through re-self-organization, of our epistemological ability to entertain mental correlates that have a less organized degree of epistemological organization and co-associated semblance of epistemological integrity’. That, in effect, e.g., judgments necessitate a higher degree of epistemological organization in order to appreciate their conceptual content as the relevant ‘material’ of that process of judgment, and, after the delivery of that trans-conceptual judgment, a conceptual translation of the same will then be (automatically) delivered in turn. Now, having equated philosophical pre-treatment as the material for a process of ‘meta-philosophical treatment’ that is equated as ‘metaphysical in orientation’ we would be right to declare that it is, e.g., ‘ahistorical’ given that judgment transcends such historical conceptions of time given the trans-intentional nature of judgment vis-à-vis the intentional nature of such concepts. Moreover, I have argued that this process of appreciation is realized through the utilization of a transcendental-like suspension that is then automatically de-suspended with our immediate return to the concrete and historical reality of lived-experience. That, in this regard, the ahistorical nature of the existential moment also realizes our automatic and immediate return to this world of lived-experience. So, in effect, we experience the event as historical and concrete, albeit, transformed in a subtle sense through the consequences of that surplus of e/valuation on-flowing through and beyond the horizon of the event as its ‘event horizon’ (to borrow an allusion from the discipline of physics). That the event horizon does not stop this ensuing re-direction of an emerging surplus of e/valuation but does spatio-temporally locate it for the person or persons witness to such an ‘event’ and, thereby, identifying it. (34)

That granted, how should we deal with concepts like ‘center’ (e.g., in an exhortation to become centered in our relationships, and not de-centered) and ‘essence’ (in an encountering the definitive phenomenological nature of judgments that resolve the problematic nature of our questions, etc.) that might seem to be so out of place in this world of a radical theology (or a radical secularism)? (35)

Again, without too much problem. We have to become more epistemologically integrated in order to both entertain and appreciate conceptual content as the raw material for a process of judgment. That we do this through becoming more centered psychically through the ensuing suspension, and v.v. But, that then automatically re-direct us, through the ensuing de-suspension, to the original meta-level from whence we began. Along the way experiencing the phenomenologically essential as a holism characteristic of our existentially oriented appreciation of that relational representation in question arrived at through that pro-relational mode of engagement. That all insightful forms of resolution, etc., are then automatically re-directed to a re-constitution of that lived-experience basically engaged, therein and thereby, through ‘re(-)lived-experience’. (36)

But, let me summarize the nature of metaphysical experience, as I have theoretically reconceived it, by arguing for what occurs, hypothetically, from the side of the event(-horizon). (37)


In attending to our topic with the requisite degree of detail required we remain open to that relationship that we have with that as represented by that topic. But, in attending to potential disturbances, contradictions, the radical turning around of rigid forms of dogma, experiencing the rough edges of reality, and so on, through focusing on such parameters and trajectories, etc., we then ‘let go’ as the event calls us to pay attention to that discharge of significance issuing forth that then finds itself being re-stamped in such concrete and historically definitive terms of reference, i.e., as re(-)lived experience. (38)


Or, as I might try to put it more succinctly, through centering of ourselves we are then automatically decentered, but not off-centered, critically, and sometimes far more radically, in being thrown back into this world of re(-)lived-experience… (39)

So, through psychic centering, the existential moment is expressed ‘ahistorically’, but, is then automatically re-expressed historically, and concretely, and, hopefully, in an insightful-like manner that allows us to get on more respectfully with others through the insistence that we would be better off if we were to pursue such more suitable forms of ongoing relational resolution, interaction, intervention, responsibility, and so forth. (40)


Metaphorically, as if ‘flesh is made metaphysical, and, the metaphysical is made flesh’… and the two, in meeting together, can converse in such a clearing… (41)

As explored in a previous essay, I introduced the idea of a ‘disciplinary economy’ as possessing ‘a disciplinary difference, a disciplinary meta-difference, and, a disciplinary non-difference’.
 In a theological setting that would be read as a ‘theological economy of significance generation’ through the dialectical interaction of the economic moments of ‘a theological difference, a theological meta-difference, and, a theological non-difference’. Let me briefly and simply explain the significance of this economy. (42)


The ‘theological difference’ merely notes that the theologian in question entertains a vision of their world as ‘their sharing of a secular vision of the world along with a theological addition of their vision of the Divine’. Quite simply, the overall vision of the world entertained by the theologian minus a secular vision of the world exhibits this imputation of difference that defines that discipline as theological… whose differentiation is to be imaged or analogued, positively defined or negatively contrasted with what it is not considered to be, invoking patterns of praxis by defining suitable behaviours and behaviours not so suitable, etc. That this is the same for all disciplinarians in that they equally impute a disciplinary differential in accordance with their professional designs. (43)

But, in asking “just what difference does this difference make?” in this same question as posed by Caputo,
 we are seeking to know what the value of that difference is, what makes that discipline both different, viable and valuable? (44)


But, the value of a discipline also has to operate in the world of the secular and, so ultimately, there can be no completely separated sense of difference and distance between the theological domain and the secular domain… as insistently argued for by Caputo throughout his exhortations… that although a radical theology might be centered in a specific tradition it cannot even remain there… just as the impetus of the event ripples beyond the indicative existence of its apparent historical confinement in time and space, beyond the horizon of that event itself… like the creation of ripples in a pond. (45)


Interestingly, in Caputo’s proposition for a radical theology to be in some form of interactive contrast with a confessional theology we might surmise that we could run an argument for the ‘economy of a radical theology’ or for an ‘economy of a more extensive sense of the theological’? But, as I have argued at length, an economy is tripolar, and trimodal at a minimum. Rather than run a(n impossible) binary interaction between radical theology and confessional theology, instead, let us divide the latter in to a ‘natural theology’ and a ‘critical theology’. ‘Natural’ in the sense of just ‘presenting the myths and texts that belong to a specific theological tradition’ (or substituting for that the ‘cultural myths and texts available to a certain community of people who self-perceive themselves as on a continuum between various cultures and the openness of the intercultural’). ‘Critical’ in the sense of ‘trying to systematize and make logical sense of a natural theology’. Diagrammatically, we might represent this economy as:

Radical Theology

Natural Theology 


Critical Theology (46)

Creatively, we might assign a theological difference to natural theology, the value of that difference to a critical theology, and, the returning to the secular world as the sphere of a radical theology. Or, we might like to look more closely at their collective sense of an interactiveness in order to propose and refine the theological differences that would then be entailed in that economy of a radical theology, and in seeing a role for an ongoing harmonization of both the critical and radical spheres (of any discipline). But, that is not central to my task here in this brief exposition on a ‘radical re-take of the theological discipline’…. (47)
5. Provisional Conclusion in the Form of an Ongoing Speculative Synthesis

This (first) set of six essays
 also forms a connected sequence where the critique of one essay invites the critical reply of the next; moving from the economic to the political and thence to the political-economy, philosophy, ‘metaphysics’ and, thence, ‘radical theology’.
 (48)

The first three essays are conducted within the confines of the political-economy whereas the three remaining essays are developing critical and radical tools for dealing with our navigation, negotiation and arbitration of those measures that oversee the enaction of both our individual and collective aspirations to be expedited within the confines of the political-economy (whilst not finding ourselves being entirely confined within that economy). (49)

In the first essay it was reasoned that as business is causing problems for the world that business has a role in repairing that damage. However, it was conceded that business left to its own devices was most unlikely to do much in that direction and that this necessitated positively integrated, constructive, political intervention, preferably in a democratically oriented context. It was argued that non-democratically oriented governments generally preference their elites at the expense of the welfare of the overall population. Thence this preference for political intervention from a democratically oriented form of governance and this implied the necessity for democratically oriented processes of reform that create, preserve and conserve the benefits to be gained by a democratically oriented form of governance. (50)

In the next essay we find that political reform of democratic governments could not be successfully realized without an ongoing reform of the political-economy. E.g., the adverse nexus between donations given to politicians from the business world and wealthy families clearly demonstrates this observation. Such adverse features being corruption, diminished representation of constituents, polarization, empowerment of elites, rising inequality and inequity, mismanagement of natural resources, and so on. Such features effectively erode democratically oriented governance.  Unfortunately, the endpoint of a mismanaged democratic process is either paralysis and/or populism along with increasing non-inclusivity, racism, reduced social mobility, declining standards of living, diminished access to health care and education, etc. Hence the necessity for ongoing democratic reforms working from within the entirety of the political-economy. It was also noted that all forms of governance had to be based on some form of dissemination that was democratic to some extent, even if only minimally. (51)

In a critique of the political-economy, in the third essay, it was noted that it could be represented in the form of a 3 x 3 matrix that noted the theoretical, practical and critical dimensions of the political, business and stylistic domains that economically constituted, hypothetically, the political-economic world (as conceived of by myself). It was argued that professional behaviour could be defined by (the rules developed within) this matrix. A series of political-economic reforms are proposed along with the sketching out of a philosophical approach for dealing with anomalies, misinformation, etc. (52)

In my reflections upon the next three essays, I would like to re-imagine them as if incorporated within the single embrace of a newly formed text. The philosophical, metaphysical and theological orientations, in effect, are three moments in an existential economy of lived-experience realized through its own re(-)self-organization as ‘re(-)lived-experience’. (53)

Now, although I have somewhat positively redefined and refined the connotations to be associated with such expressions as ‘metaphysical’ and ‘theological’ at this stage I think it to be more advisable if I were to indulge in a small amount of ‘spin’ in order to overcome the odium such terms are more inclined to invite. As already noted, an existential philosophy appears to be happily divided between both religionists and non-religionist alike, similarly, we could treat both metaphysics and radical theology in the same manner. Caputo, himself, advises us that radical theology ventures into a secular world without problems and can even be referred to as a ‘religion without religion’, certainly without the formal trappings of an ‘institutionalized institution’:
This suspension of the authority of Reason and Religion (a couple of Big others) is carried out in the service not of an anemic skepticism but of a more resolute faith beyond belief and a more ecstatic reason beyond rationalism.
 (54)
Again:

Radical theology finds the religious in the secular, not only in what religion does not recognize as religious. It unearths a genuine truth-tested religion–in the radical sense of responsiveness to the event–in what of self-righteous and self-appointed defenders of religion, the encircled ecclesiastical set, brush off as the profane world.
 (55)


Furthermore:
This reduction does not result in an irreligious secularism but in a deeper religion of the event, a religion with or without religion, a “religionless” religion… This reduction does not recognize the distinction between the religious and the secular; it weakens both the transcendental claims of secular reason and the supernatural claims of a confessional religion in favor of a sphere or order or element that eludes them both.
 (56)

Now, just as the philosophy of existentialism is happily shared by both the religious and the non-religious alike, in the spirit of an interfaith respectfulness, I would like to treat this field of the radically theological as being shared likewise between those with faith and those without a faith given my reading of the ‘event’ along existential lines, albeit as here harmonized with my reinterpretation of the metaphysically oriented precursor to the experiential immanence of existential expression in and through lived-experience. In this I give no preference to either orientations of the religious or the secular, and the vast world of people who find themselves in between. Given, and granted, such openness, and perceiving the existential domain or dimension in experience as ‘pro-relational’ in orientation let me rebadge these three domains of ‘philosophy’, ‘metaphysics’ and ‘radical theology’, respectively, as ‘pre-relational philosophy’, ‘trans-relational philosophy’ and ‘intra-relational philosophy’. By such means, therefore, exploring and scrutinizing what passes for research under this nomenclature of a ‘relational philosophy’. (57)

Where to rebegin? For a start we might admit a marriage of minds between both Kant and Hegel. Kant, for me, appears to be spelling out the contours of a metaphysics that, in spirt, should be taken seriously if only as the precursor to a more immanent re-expression of the metaphysical through the contours and trajectories of the existential expression of the event, or, perhaps more correctly, its ‘re-expression through the event’. Here, we can both have our cake and eat it. Or, translated through the prism of a relational philosophy, as envisaged by myself, we could say that Kant spells out the trans-relational nature of the existential, arrived at through a transcendental-like suspension, and, Hegel spells out the concrete and historical nature of the event-horizon arrived at through the de-suspension of the intra-relational domain of the existential. When understood, it is all quite simple. But, how does a pre-relational philosophy fit within this scheme? (58)

As I have remarked elsewhere, a critically and radically conducted philosophical research program prepares us for, but does not necessarily guarantee, a critical and radical exposition of the metaphysical, and, its critical and radical enactment in and through a radical theology. Or, translated, the suitable treatment of a pre-relational philosophical account then prepares us for the suitable expression and enactment of both a trans-relational and intra-relational expression of an existentially oriented praxis. My technical term ‘suitable’, in its relevant economic setting, entailing the proper phenomenal-phenomenological analyses, the appropriate hermeneutical investigations, and the apposite existential examinations (in both senses of the non-systematic and systematic forms of the existential). The economic nature of the research settings in question being explored and scrutinized in the light of the formula previously introduced, namely: 

That the ongoing process of either critical and/or radical truth determination is centered economically in deconstructive-destabilization, provisional-rectification, and ongoing-re(-)normalization of the economy in question…
 [99] (59)

I would like to propose that in a relational philosophy these three stages mirror both the three dialectical moments of an (archetypal) economy and the three dialectical stages of a relational philosophy. That ‘deconstructive-destabalization’ is the province of either a critical and/or radical pre-relational philosophy, that ‘provisional-rectification’ is the province of either a critical and/or radical trans-relational philosophy (i.e., metaphysics), and,  an ‘ongoing-re(-)normalization’ is the province of either a critical and/or radical supervision of our research program entailing all three disciplines of the phenomenological, hermeneutical and existential. So, the question to now be asked (again) what is this difference between the critical and the radical? (60)

I would like to argue that there is a symbiotic relationship between the relatively critical and the relatively radical. Qualified as ‘relative’ to begin with since we cannot be either completely (and absolutistically) critical or radical. We have, e.g., no completely (and absolutistically) arrived at access to indubitable truth. On the other hand, that granted, we can see a dependence of each upon the other. Without being critical, the radical could not be realized and related to; it being the case that it could be neither encountered, recognized nor engaged. Conversely, the radical could not be treated as ‘radically valid’ without its being able to be critically (re-)incorporated and satisfactorily accommodated in a relevant discourse where its truthfulness can be suitably exhibited. Otherwise, and most unwisely, the radical appearance of each and every conspiracy would be celebrated. Hence:

Without criticism, the radical could not arise; without the radical, the critical could not be tested; without the critical, the radical could not be tested; and, without the radical, the seemingly impossible could not be ‘reimagined’. (61)

Without being critical, in an apparent observance of ‘truthfulness’, we could not differentiate the relatively ‘truthful’ from the relatively ‘truthy’. Under those circumstances, a narrated argument could head in any direction, be that through positing, negating, both positing and negating and/or denying both positing and negating. In such a context, the seemingly radical could just as much be seemingly non-radical. If all things were shockingly radical then the radical would lose its meaning, and, if all things have the same shocking presentation then there can be no sense of the radically shocking. But to survive in this world at large, before(-)others, both the non-disciplinarian and the disciplinarian need to differentiate apparent truth from both the false and the truthy; i.e., differentiating truthfulness from both falsity and truthiness. How is this demonstration arrived at? Falsity is demonstrated through unresolved contradictions. The truthiness is demonstrated through both the partial resolution and non-resolution of contradictions. The truthful is demonstrated through the relative absence of contradictions. I thought there were six apples in the fruit bowl but now can only count five. This fruit bowl cannot have both five apples and six apples in it at the same time. Therefore, my belief was shown to be wrong, i.e., false. In effect, it was emended. I now believe there are only five apples in that fruit bowl at this moment in time. It was narrated ‘that pedophiles were holding their meetings in the basement of a pizza restaurant with the name of X’. But this pizza restaurant X has no basement. Therefore, the insistence on disseminating this specific narration, as a conspiratorial narration, is ‘truthy’ because pedophiles could not be meeting in the basement of this restaurant X because it has no basement even though the elements of this conspiratorially disseminated ‘statement’ exists individually but not collectively in the form of a true ‘statement’. Therefore, this proposition cannot be a ‘statement’ given it is factually impossible through aspects that present various contradictions. On the other hand, it can be demonstrated that this restaurant X does exit, etc. Therefore, that fact, etc., is not going to be contradicted by other relevant factual statements. (62)

Without being radical, the critical could not be tested. The surface of the Earth superficially looks flat. That statement is critically correct. But, why do ships appear to sail beneath the horizon the further they travel out to sea, or, can travel around the world to reappear from the opposite direction. Therefore, this critically correct statement that the Earth appears to be superficially flat’ has to be suitably emended by radically extending the terms of reference, namely, through invoking that the world is a globe and does not have a flat surface, but, only has the local appearance of a flat surface. (63)

But for a ‘radical statement to be a ‘true statement’ it has to be critically tested and found to be true and not merely truthy (i.e., partially true but factually misleading) or false. The world, as a whole, is not a flat surface and this revised fact has to be proven. Let us say a video taken from an orbiting space station or satellite is adequate in that regard (otherwise the rejector of such a proof would then have to suitably account for the manufacture of that video, etc.
). Otherwise, we could be merely radical by being allowed to say either anything or everything.  So, the radical must make sense and be eventually able to be suitably demonstrated as ‘true’ (within its frame of reference). (64)

The critical needs to be radically tested, or, i.e., re(-)tested. The critical paradigm that ‘ulcers were a byproduct of stress, stomach acids, etc.’, needed to be radically turned on its head. In effect, by being radically re(-)framed. But, that reframing then produced statements, i.e., true propositional representations of apparent factual states of affairs (in accordance with the critical rules nominated for such truth determinations). So, ‘radical’ must ‘be radically true and not merely relatively radical’. (65)

But, how can the impossible be imagined let alone reimagined? Through suitable, relatively radical, reframing we think things that could not have been thought before. Moreover, through incremental addition or subtraction of certain phenomenal elements a chaotic point will eventually be reached with either a radical change in state and/or an ensuing radical changing in framing of that phenomenon or series or set/s of phenomena (as the phenomenal-phenomenological situatedness in question). We cannot walk on water but when frozen we can (as long as we are careful). Although it is also true that certain insects can use the surface resistance of water to walk upon it. So, either freeze it or perceive yourself as if an insect (or invoke some form of magic or magical thinking). (66)


This exposition now allows us to define the ‘radical’ as that ‘arrived at through being either relatively different, through reframing and/or being transformed through some form of chaotically instigated re-direction’. Moreover, the representative semblance of the ‘radical’ must be ‘both truth (as a concept both internally through being definitionally consistent, and, externally through being contextually confirmed or verified through being validly witnessed or inferred) and given a certain degree of relevance through critical forms of validly conducted accommodation’. Hence this provisional formulation (with the implication that the ‘critical’ could be defined as ‘that being systematically valid internally, contextually and possessing the necessary degree of relevance whilst equally not transgressing the natural limits of its theoretical deployment, practical employment and critical re-deployment’). (67)


In understanding truth determination, we could say that the natural, critical and radical mutually co-define each other. That truth effectively emerges and is not to be seen as arising through reduction although reduction has a role to play. Let me demonstrate what is intended by this propositional declaration. (68)

Truth determination is an economic process that is to be understood through invoking an economy of truth determination. Let us do this by invoking the trimodal elements of the natural, critical and radical. The critical is critical of the natural. The radical is critical of the critical. The radical is only true if it can be naturalized through the critical, etc. Hence the dialectics of an economy of pre-treatment, treatment, retreatment. In effect invoking the philosophical in a pre-relational modality, metaphysical treatment in a trans-relational modality, and, existential retreatment in an intra-relational modality. The net consequences of such suitably conducted and enacted truth determination being the consequential reconstitution of lived-experienced through its re(-)iteration as re(-)lived-experience where phenomenological, hermeneutical and existential contributions can be found to be co-aligned. The phenomenological supplying reductive forms of descriptive analysis (in a determination of proper semantic identifications), the hermeneutical contributing prescriptive forms of investigation (in a determination of the appropriateness of invoked genres of behaviour), and, the existential examinations contributing proscriptive forms of injunctions (in the e/valuation of the apposite nature of the simulations in questions). Hence an overall process of truth determination could be seen as an overall e/valuation of the co-associated processes of alignments necessary for the establishment of the truth determination in question in order to observe an alignment between lived-experience and its re(-)iteration as re(-)lived-experience. I.e., that through processes of confirmation and verification of the same realizes a suitable degree of ‘conformation’ that allows us to make statements, etc., in the course of our interactions in this world at large both before(-)others and with(-)others. That the natural, critical and radical dissemination of the ensuing manner of such re(-)treated processes of e/valuation is also dependent upon an ordered schematization of their expression in a natural language in order to determine correlations, accommodations and transformations of such semantic forms of representativeness; i.e., being able to both differentiate and accommodate in judgmental appreciation such imputed correlations, accommodations and transformations, etc; i.e., distinguishing between atomic and molecular semantic propositional expressions in an essential format, aesthetical, deontological and pragmatical values, possible and actual facts as well as host of other epistemological items like perceptions, conceptions, moods and feelings, etc., etc.
 Moreover, in continually applying the formula of ‘deconstruction, rectification and re(-)normalization’ we can also observe how processes of truth determination can be subjected to successful forms of transformation, conformational validation, etc. The complexities of an overall theory of truth determination only being laid out in this schematic form to illustrate its complexity not to demonstrate its conformational validation which is not an appropriate task to thoroughly conduct within the confines of this ‘speculative synthesis’. That noted, let me return to a demonstration of how the philosophical, metaphysical and a radical existentialism [with or without religious overtones and commitment] might be further explicated. (69)

As noted, with either the critical and/or radical pretreatment of the philosophical (as the pre-relational) we arrive, hopefully, through the suitable exercise of the suspension, at either a critical and/or radical treatment of the metaphysical (as the trans-relational), and, thence, through the automatically delivered de-suspension of either the critical and/or radical expression of the existential (as the intra-relational) in an ongoing re(-)constitution of re(-)lived-experience. Let me try, again, to put this more simply. (70)

With due concern and care, we attempt to understand what is to hand, then through suspension and de-suspension, we await in what way that pre-understanding is altered, or, could be altered either critically and/or radically, and, so as a process, effectively, that is in an ongoing state of re(-)normalization as we attempt to discern to what extent it aligns with lived-experience retuned through such ongoing re(-)lived-experience. Or, basically, as a process of comprehension through re(-)comprehension… (71)

We could say that being critical, in observing a critical performance, is basically complying with conventional practice and, thereby, conforming with expectations in that same regard. But, given this performance, how does the radical fit into such a scheme that, ostensively, has no room for the non-conventional? Through deconstruction of the conventional, and making a space for the insertion of the radical. E.g., a deconstruction of identity (through passive deconstruction), through deconstruction of functionality (active deconstruction) and deconstruction of valuation (engaged deconstruction), or in effect, a requisite deconstruction of framing where conventional performances are innovatively tweaked in some small measure that may or may not have certain consequences for truth determination, i.e., either reinforcing current conformation through a reinforced sense of realignment (without the hyphen) or provoking a qualified form of re-determination through re-alignment (with the hyphen), etc. Or, in effect, opening the field of determination to further possibilities not able, currently, to find reasonable forms of either confirmation and/or verification and be re(-)tested through either a conformation of the former and/or the (re)perceived need to adopt and adapt a relatively radical re-take of that situation to hand. But the latter is still relatively radical in the sense that (hermeneutically oriented) functionally can only have significance through the adoption and adaptation of those genres already to hand found to be both appropriately and pragmatically useful in that same regard. That, by such means, we find the accommodation of the radical has effectively already commenced by virtue of this tweaking of those genres of behaviour already found to hand that will allow us to ‘take-in’ this relatively radical state of affairs! Hence the collective, economic contributions of such deconstruction and rectification to this process of an ongoing re(-)normalization, and v.v… (72)

What is normal about our experience of the world? That processes of interaction in this world at large generally procced without having to relate to unexpected types of distortion and obstacles, i.e., without our either encountering, recognizing or engaging unusual forms of anomalization (beyond the normal forms of anomalization to be found in our narrations and self-narrations; given this understanding that our narratives are driven by a desire to de-anomalize such anomalies defined by that narration in a such a form that ensuing de-anomalization is either definitively enacted or partially definitive in the sense of the narrator desiring the non-discontinued, ongoing reiteration of that same narrative). (73)

What are the consequences of responsive and responsible, existentially tuned patterns of response in our dealings with this world at large? A comportment before others that sees either the creation of value, or its preservation or conservational expansion (and on some occasions its meta-conservational expansion when positive, chaotic ramifications ensue that ensure an exponential increase in positive e/valuation). (74)

As I have argued, our freedom, for all practical purposes, is entirely obtained through others by means of the requisite arbitration of our aspirational intentions.
 I do this, through negotiation, for you in the hope you will do that for me, and so on and so forth across all our directly and indirectly experienced relations with others… as constituted within cultures and between cultures, within nations and between nations. I would argue most strongly that the cultivation of our relationships, with due concern and care, is our greatest strength, the only true source for our collectively lived-freedom! Moreover, as argued earlier, and elsewhere, that the more democratically oriented the life-world we are fortunate to live in the greater the richness of that freedom and the greater the freedom to find that possibility for a richness of e/valuation and where that psychic richness, in turn, can be further enriched through ongoing processes of re(-)enrichment. (75)

However, there is one sense in which freedom is relatively untrammeled and practically without limits other than by what it is possible to think, and, that is our life as viewed in virtual terms of reference and where the virtual intersect with the non-virtual to that extent we have a set of choices and are in a position to choose between them. But, even here, the non-virtual enaction of our choices is seriously constrained by either the modes of arbitration that have already been negotiated or through the fact that negotiation has, as yet, not been effectively thematized and realized. (76)
In the light of this exposition, just where might a radical theology have us be heading for those who consider themselves to belong either to a community with a confessional faith or as a member of a secular community with some non-faith based propensity for a religious interpretation of their aspirations either in part or in whole, or, just as importantly, for a member of a secular community who entirely perceives themselves in a secular light, but, also desires to act as a good secular citizen within their community? In this regard would one be permitted to actually formulate either a radical ‘theology’ or a radical ‘non-theology’ duly reflecting their spectrum of either religious and/or non-religious commitments? (77)

Again, let us refer to the observation that existentialists appear to be either entirely happy in a religious frame of reference or entirely happy in a non-religious frame of reference whilst also being happy, hopefully, to engage those in the opposite encampment in the form of a dialogue when suitably entered into by both parties. (78)


On the other hand, as Caputo has argued, taking a radical theological stance does not mean the destruction of one’s religious life only its productive deconstruction, a reduction to its imputed existential truth. If I may, let me now follow through on some of the implication for the formation of a more formal, critical theology, and, the possible metaphorical transference of such ideas for those a more secular persuasion. (79)

For a start let me attempt to resolve the following conundrum. First, I would like to argue that institutions persist through time because they must have an existential core of responsibility to their community that allows its people, both privately and collectively, to persist in their social commitments with such an institution and not reject the same (either through its modification or replacement)’? However, such a proposition, as a statement, taken at face value, must cause some consternation given that institutions, in their institutionalization, have perpetrated some horrendous acts of violence and suffering on both its members and other communities. That being the case, how can such corrupt institutions persist through time given these foundations appear to be built upon such non-existentially oriented grounds of a flagrant non-concern and non-care for others, especially if directed at the members of that same institution? Or, translated into a religious or pseudo-religious like theatre, how can the members of a religious community or ideological persuasion persist in their commitment to ‘their’ institution if it has, or still has, a ‘history’ of oppression, say, of woman and minorities, a burning of so-called witches, a banning and burning of all prohibited books, art and all manner of cultural artifacts not deemed to be acceptable, along with all manner of being able to inflict, sometimes quite  creatively, subtle and not so subtle forms suffering to the nth degree on either its own members and/or non-members? (80)

Such a consideration must be answered and resolved! Yes, everyone is not perfect. Yes, all institutions appear to go on an institutionalized frolic from time to time. But, could we not argue that the persistence of a certain institution must mean that it has been able to mend its own ways, that, in effect, more good is in existence than the flaws responsible for an imperfect balance sheet. Can we be passive or active members of a community that is not taking existential responsibility for the ostensive harm that it is also causing either its members and/or non-members? Surely, such a perspective cuts across any form of a religious – non-religious divide in that same regard? (81)

Indeed, if you were to belong to such a community that is still ‘on the nose’ so to speak you must either attempt to reform such an institution or absent yourself from its misdirected ministrations. At least form a private reservation in this same respect (if it were dangerous to demonstrate your intent in any overt form or manner?). Then, from that position of either a knowing acceptance or rejected non-acceptance head off in that direction that allows you to formulate your own theological or non-theological map of this otherwise secular world in which we must live before(-)others. (82)

In this vein, for the religious person who is a theist, let me borrow some ideas from Caputo about what sorts of direction this might take, and, as a metaphor, note how this form or manner of mapping might also have relevance for the non-theist; be the latter either religious or non-religious in the way they were to distinctively see themselves. (83)


When people lived in an era of absolute monarchs, the Divine was seen accordingly. But, today, to varying degrees, we live in a democratic world and it would be timely for the religionist (and non-religionist?) to re-see the world accordingly. Or, invoking the dialectical and radical idea of turning things around (that would be exercised in a Contra-Philosophical/Metaphysical style of exploration and research
) as myths suggest the world is created by the Divine why not turn that around and say, as a ‘shocking’ alternative, in order to rhetorically ask ‘what if people created this idea and constitution of the Divine (either in place of Divine creation or as well as in the form of a complement or supplement)?’ Might it be the case that the Divine is created by us to that extent that existentially enriched behaviour progressively creates this kingdom of heaven on earth and through such a ‘democratic community’ a more democratic vision of the Divine is given flesh, perhaps, the through the emergent totality of its formation and form? That as ‘wholes are greater than the mere sum of its parts’ then the Divine can be revisualized as dialectically emerging from the semblance of such a community spirit, from such a surplus of value, from such an excess of e/valuation… (84)

Of course, this type of a theological formulation in this formation of this form of a theology would, for the Contemporary era, reflect the zeitgeist of the times which, ostensively, and preferably, should be ‘democratic’ in orientation despite an array of forces, which for their own reasons, seek it erosion, either directly or indirectly, such as, e.g.,  neo-liberal pressures exaggerating inequality and inequity, pandemics, anti-democratic forms of governance, environmental crises, authoritarian populists, political corruption fueled by non-transparent donations, and so on. (85)

Caputo is quite prescient on this point that we should demonstrate a political responsibility (that could and would be instigated by a radical theological attitude or a radical theological-like attitude of concern and care for others that would and should be shared by both religionists and non-religionists alike). In his Introduction to this cited set of essays under the subheadings of a Theistic Reduction and a Political Reduction, respectively, he notes the following:
This [theistic] reduction does not spell the end of theology but the beginning of a new and more radical theology, whose work is not to prove the existence and nature of a Supreme Being but to ponder the event that is harbored in the name (of) “God,” free from the superstition and the threats of the supernaturalists and the cynical taunts of soulless mechanists.
 
Theology was never not political, never not about emancipation, but in radical theology the political has become thematic, programmatic, front and center.
 

  (86)

And, for some, in a shocking and radical turning around of conventional ways of thinking, Caputo states that we have a role in the making of the Divine:
This is the reduction of theology to theopraxis, which is a theo-poetics in the most literal sense of God-making (poiein), making God happen here and now, making the kingdom of God come true.
 (87)

Not, I might add, in the literal sense of creating a Utopia on planet Earth. But, acting upon those intuitively apperceived existential imperatives, that sense of a ‘call’, appealing to a sense of duty to look after others, feeling a deep sense of responsibly to live in and through the ‘event’ with an openness to the trajectories of our relationships, finding forms of intervention that are not self-motivated but relationally motivated… enriching our relationships and communities in ways that even concerned secularists would proudly give their name to, indeed, in the form of both their assent and cooperation. (88)

Now, I must confess, all this talk of the ‘existential’, of the ‘event’, and so on… for some people is something that is completely redundant. For those of us mere mortals, who have to think things through in the hope of eventually getting it right, maybe, one day, if ever… all such pursuits like philosophy, metaphysics, radical theology, existentialism, and so forth, are a bit like taking a boat in order to arrive on the other shore and then finding that we have not left… (89)

Moreover, in this same vein, ‘we could be anywhere and everywhere and nowhere’.
 Although embodied, virtually, we could be anywhere; through an openness of relating to this world at large we could be everywhere; and, no longer conceiving of our existence to be absolutistically isolated from others, given our freedom can only be through others, we could be nowhere… (90)

Still, before the immensity of this universe, as a cosmos with a certain semblance of integrity through its holistic imprint of a re(-)iterated fractal symmetry… we may as well accept that our place in such a world is as but specks of dust, like those ancient, fragmentary remnants of burnt out and exploded stars… Yet, through our productive cooperation with others, even we can experience surpluses of evaluation and valuation to be ever ascertained through our re(-)living of lived-experience… in the openness of our ‘relating relating relating’… just as trees in a forest are linked through fungi, microbes, insects, animal and birds, wind, rain, and sun, and all the other many elements that make for a forest happily growing as a healthy community… (91)
Although, thankfully, we cannot imagine the impossible, other than through madness, that, through dreaming, through re(-)directed shifts in our circumstances, through the re(-)arrangements of insight… we might just be allowed ‘to reimagine the impossible’..!! (92)






      Noël Tointon, Wentworth Falls, 24.7.21.
6. Appendix A: The Delineation and Ramifications of an Ordered Philosophy


Paragraph 69 noted the critical need to take on board an ordered philosophy. (93)

Originally, this formulation started out as a theory of existence cataloguing the different senses associated with the word ‘is’, from the verbal root of ‘to be’. On cognitive (intentional) and trans-cognitive (trans-intentional, judgmental) levels of epistemological functioning six distinctive, relatively incommensurable categories were to be critically observed (that could be accommodated in less superficial terms of reference). (94)

At a later date , I found I could systematically account for such ordered categories by invoking the subtle privileging/de-privileging of the three archetypal moment of Object, Ego and World in what I termed the archetypal economy – a hypothetical reconstruction of the general nature of an economy based on the gestalt nature of perception (in an archetypal perceptual economy) based respectively on foregrounded focus, the framing of a sense of transcendental/intentional subjectivity, and a backgrounded sense of a field. In invoking a dialectical-like resonance between these parties it was conjectured that we could invoke two intensively/extensively oriented parties each with two subsistent types of content in either an integrated or non-integrated format. Where the total format of these six orders could then be treated as either linear or circular in representation. That the same ordered ‘mapping’ could be attempted on pre-cognitive and post-cognitive levels of the psyche (as yet to be properly explored). (95)

The Archetypal Economy in a Circular Format:

Ego (frame/framing)

Object (focus) 



World (field) (96)

On a cognitive level of epistemological organization this gives us the following orders as numbered in a circular format:  
3. Conceptual Ideas
2. Molecular Semantic Thoughts 


      4. Perceptual Formations
1. Atomic Semantic Thoughts

 


       5. Possible Facts
6. Actual Facts (97)
On a trans-cognitive level of judgment, we get the following six distinctive types of e/valuation:

3. Deontological Judgment
2. Aesthetical
Judgment




4. Pragmatical
Judgment

1. Atomic Semantic Judgment 


5. Hermeneutical Juds. of Possibility

6. Ontical (Factual) Judgment (98)


In order to get these ordered configurations, we invoke the subtle preferencing (+) or de-preferencing (-) of the archetypal moments of the Archetypal Economy of Object (O), Ego (E), and World (W):

First Order:

+O/-E-W
Second Order:

+O+E/-W
Third Order:

+E/-W-O
Fourth Order:

+E+W/-O
Fifth Order:

+W/-O-E
Sixth Order:

+W+O/-E (99)

Basically, this is a critical heuristic device.
 Through its schematization we are informed that we should not confuse, e.g., the cognitive first and second orders by confusing, say, impossible thoughts of ‘square circles’ with possible thoughts of ‘tables-with-red-tops’. As integrated second cognitively ordered thoughts they are then able to be transformed into third cognitively ordered conceptually entertained process of ideation. However, without suitably integrated spatial-temporal ideation certain conceptual processes of ideation cannot be perceptually imaged either in perception, memory or imagination. Then, if they can be ‘imaged’, they can then be treated as fifth cognitively order possibilities, which is true, take on the propositional form of a ‘statement’ as a factual depiction or representation. (100)

On a trans-cognitive, trans-intentional level of judgmental appreciation we can perform similar correlations, transformations, and accommodations, etc. E.g., fifth ordered possibility should not be confused with sixth ordered facts with an actual factual status. Or, e.g., description centered on the first trans-cognitive order should not be confused with prescriptions centered on the fifth trans-cognitive order, or proscriptions centered on of the third trans-cognitive order. Similarly, we should discern between correlations that have deontological-ethical status versus those that have a pragmatical-ethical status whilst observing those forms of social convention that allow their deeper accommodation, etc. E.g., as noted in my example of an architect who brief is to design a bridge that should neither fall down nor injure people whilst being good value of r money spent (as well as, hopefully, being received as being beautifully designed).  (101)


Hence the critical implications of this heuristic device for delineating the status of correlations, their accommodation and transformations within and between these orders (as well as more detailed processes like the ascription of nominatives, and descriptive predicates and relations). (102)


Observing within its overall confines (representing the epistemological processes brought to intentional consciousness, etc.) of processes of pretreatment, treatment and retreatment (and, similarly ordered pre-cognitive orders and post-cognitive [consequential] orders not denoted here). But, like all heuristic devices, only in their exercise can their imputed utility be appreciated and, therein and thereby, demonstrated. (103)










 N.T., 25.7.21.

Appendix B: An Open Letter on the Topic of My Most Recent Reflections
Dear Reader,


          It humbles me to think that all my recent and not so recent critical and radical innovations all so slowly arrive in such small incremental steps. As if I cannot reorganize my thinking any faster. We are indeed constrained by how we frame discourses, still, the fact that we can appreciate how we can critically, and sometimes, quite radically alter them means we are not purely locked into such terms of reference. (104)


Indeed, do not be fooled by people who insist that the way we see and find our world is just as a construct, that purely constructed by ourselves. It is only half the story, and the lesser half at that. Let me explain. (105)

Let me invoke my reading of a textual economy. Let us imagine we have a text in front of us, say, in the form of a letter (like this very letter in front of yourself right at this very moment). How do we know it is a letter? Either it tells us that, or, it looks like a letter (with a person being addressed and an implicit or explicit signature of the person or persons who wrote that letter, etc.). In our reading of that ‘letter’ we would hope that it remained within the genre of what it means ‘to be read as a letter’. So, in our experience as a reader we would expect it to conform somewhat to those conventions. Otherwise we would have to say that that ‘letter’ is not actually a letter and would have to be called something else. Those conventions basically need to be observed in our observance of a letter as a letter qua ‘letter’. Those expected conventions are meta-textual in relation to the text per se. In effect, they tell us ‘how’ to read that text to hand. (106)

Meta-textual conventions are ever present in the form of the text being focused upon. Like, e.g., titles, footnotes, introductory arguments, conclusions, asides, definitions, qualifications, and so on. You might wonder if there were any text left when these features are extracted from the totality of the apparent text. So, we must also accept that text can take two registers, i.e., as ‘text’ and ‘meta-text’. E.g., the title of a text, when present, is both meta-text and text, and, as I have noted on a number of occasions, this sets us a textual–meta-textual tension that would automatically lead to the relative misrepresentation of the text since what is ‘about’ the text is ‘not the text per se’. In effect, titles are misrepresentative, and, a good title does that with some flair and panache. Only when we see how a title misrepresents the text do we then see titles as less misrepresenting their texts. Indeed, better representing them through this misrepresentational space being crossed. But, dear reader, that is an exercise you can conduct at your own leisure. Take the title of a famous book or film and see how it both misleads and ceases to be so misleading when you overcome the misreading, ‘cross out’ or ‘cross over’, so to speak… in this channeling of Derrida et al. (107)

Once you appreciate that texts, metaphorically, are not ‘flat pieces of paper’ we realize that the relationship between meta-text and text has textual ‘work’ to do. In fact, that text could not even be viewed as a text without the presence of this meta-textual dimension. A parallel here is a bit like a ‘lock and key’. You confront a locked door. You insert the key in order to unlock that door, and, then, in opening that door you pass through that doorway. Not being able to read a text is a bit like not being able to unlock the doorway in front of you. That in having difficulty in reading a text we encounter the semblance of ‘resistance’ or an ‘obstruction’ to our metaphorical ‘passing through’,,, and the freedom associated with such an act. On the other hand, if we were able to read that text without any difficulty whatsoever it takes on a metaphorical like semblance of ‘transparency’ and we are more inclined to overlook this necessary aspect of the meta-textual aspect informing us as to how we are to read that text. (108)


In doing textual work we encounter a third textual dimension of what I term the ‘non-textual’. In this important and overlooked dimension in the act of reading (and writing) the apparent intentions of the text, set up by the author or authors of that text become more ‘transparent’ by being simulated through this resimulation to be experienced by the reader. In a performance, in following the meta-textual instructions, the apparent intent of the text is seemingly simulated. If well setup, this can be ‘vividly; experienced. The experience of this simulation is non-textual in orientation for a number of reasons. An excess of value overflows from this textual and meta-textual aspects cooperating like a hand and a glove, or, from the apparent ‘unlocking’ of the apparent intentional significance to be found in that text as if ‘simulated’. It is as if we forget we are reading, say, when absorbed in our seemingly effortless reading of that text, hence its designation as ‘non-textual’. Moreover, this excess in value formation (valuational formation
) is simulational in orientation. Read a great novel and it is as if we are there in the world of that novel (another reason why I describe this textual aspect as ‘non-textual’). (109)

But, why do I introduce this letter by outlining this vision of the textual economy. All too often texts are mistreated purely as ‘flat pieces of paper’ with inscriptions upon the same! In a similar vein seeing the world as just a construct is equally non-sensical. The world (of the construction) could not be read in such univocal terms of reference. Even in bimodal terms of just mere ‘text and meta-text’ is not going to let us see the textual work to be done by the additional recognition of this non-textual dimension. (110)


To reduce the world to just ‘constructions’ is like seeing flat pieces of paper and not even being able to even read the same. Once we have dismissed such reductive nonsense, and any extreme ideological preferencing for either a material or realistic frame of reference (as if just a ‘text’) or as an ideal or idealized frame of reference (as if the simulated nature of the ‘non-text’) or as a functional or pragmatical frame of reference (as if just a ‘meta-text’) then we can see all such overall ‘constructions’ to be economically experienced as ‘artifacts of living-experience’ re(-)treated through re(-)lived-experience. This nomenclature of ‘(-)’ indicating an economy that cannot be reduced to mere facets of the overall complexity of textual experience. (111)

Or put another way: In intentional experience, in intending toward the intentional object(ive), there can be no priority in any form whatsoever that can be given to either the intentional object(ive) per se or the intentional act of intending per se or the apparent intentional subject operating through and identifying with and not with the textual simulation per se. Like the textual economy, the intentional economy is similarly ‘constructed’, and, that without all three aspects or parties being present you neither have a textual experience nor an intentional experience! To preference any one or two parties over all three is doing the impossible. Be that through either a past form of prioritization, or a present form of privileging or a future form of promotion. (112)

So, such constructions are constructions to be lived within, so to speak, metaphorically as lived-experience; to be arrived at through iterated acts of both reading and writing that ensure lived-experience is progressively arrived at through re(-)lived-experience. Not just as dead constructions that have already been constructed by us or by others. 
  (113)

Now, our ability that allows us to ‘appreciate’ such ‘living-constructions’ also implies that we can move between the same as well as within their embrace. The implication being that we can economically experience flows of valuational formation both within and between such textually constructed frames of reference. So, yes, constructed, but not just constructed. That any reduction to their mere constructedness makes a complete mockery of how the world is experienced, is lived, in all its richness. (114)

But why this digression through a textual economy? So, I can point out this ‘process of appreciation’ should not be equated just with ‘that being appreciated’. Or, in its Kantian expansion, that by arguing that the ‘material’ to be judged are concepts then judgment being ‘about’ concepts cannot be conceptual per se. That once this stage is set in this manner, and that is understood, then we can treat the topic of philosophy as the ‘pretreated’ material for its metaphysical ‘treatment’, or, if you prefer its metaphysical-like ‘treatment’, that, then, in returning to the world of the pretreated, we find such retreatment is constituted in a similar form to its pretreatment. That a process of suspension allows us to conduct such appreciation, and, then, the automatically ensuing de-suspension allows us to return to the world of the pretreated. (115)

Or, through a meeting and synthesis of great philosophical minds, we could say that Kant, through invoking a suspension, arrived at through a centering of the psyche, takes us to the ahistorical nature of the ‘transcendental’, as the trans-conceptual, trans-cognitive, trans-intentional epistemological nature of judgment entailed in the relatively metaphysical; that an automatic de-suspension then immediately returns us to the world as if ‘thrown’ in a manner as discussed by Heidegger, where we are then re-immersed in the historical facticity of the world as Hegel might argue for our recognition of the concrete-like nature of historically lived-experience. (116)

But, first, a second diversion. (117)


In Post-Modern era hegemonic histories were rightly deconstructed. In their place arose a plethora of histories; e.g., we find post-colonial histories, histories of prisons, gay histories, local working-class histories, feminist herstories, and so on. But, might we say in the advent Contemporary era, as the imputed Post-Post-Modern era, that these histories of a multitude of minor life-worlds could also talk to each other and produce a more collective sense of history but taking a sense of positioning that is moving from the bottom up (in contrast to previous ‘official’ modern histories that operated from the perspective of the resident elites that were produced from the top down?)? That invoking this idea would allow us to better explore the phenomenological constitution of this Contemporary era by examining other topics in a similar manner, say, artistic productions and performances, the replicated practices of governance, controversial aspects in education, how both traditional Media and the disparate worlds of social media are actually being viewed or not viewed, etc? (118)

Or, might this set us up to reexplore the world through the noted motto, barely explored in this series of essay, of our predilection in the Contemporary era to be ‘anywhere, everywhere and nowhere’ given that our social footprint must also now take in a virtual dimension as well, or, more correctly, a set of virtual dimensions? Looking, in a similar manner at the more-locally fabricated world of other disciplines and practices as might be found, say, in art constructions and performances, the fields of science, legal and political forms of exercise, in an entertainment of media, how philosophers view the philosophical arena, and so on, and so forth? (119) 


But, let me now return to the point of this letter to note recent micro-innovations that have radically re-translated my understanding of the philosophical landscape.
 (120)


On a number of occasions, the imputed phenomenological appearance of relatively ad hoc observations has been put on a firmer theoretical footing by finding ways of modeling that no longer just describe such configurations but, now, also either prescribe or proscribe such formations. Let me outline one situation in this regard. (121)


In the 1980’s I first proposed a philosophical tool of ‘retreatment’ or, more formally, as a ‘philosophy of transformational treatment-retreatment’. After years of refining such a tool I still had this glaring contradiction at the center of this interpretative enterprise. Let me demonstrate this apparent ‘anomaly’. In treating the pretreated material to hand, the treated material advanced by one meta-degree in meta-status. Where by ‘treatment’ we either have a simple process of either analysis, synthesis, or nomination, or, a more complex mix of the former (there being no other styles of treatment other than those three as noted
). This is often reflected in language, but not always in English (although it can be shown that it is implied). In talking, e.g., about the liquid-like nature of water we referrer to its liquidity. Or, the heat of a fire as its temperature (noting that it’s not the temperature per se that burns the materials being burnt in that fire). Or, in talking about the property of a whole we refer to its ‘wholeness’. But, in living in this world at large we do encounter water, the fire and the whole and not directly such imputed properties and relations like liquidity, temperature, wholeness, and so on. In other words, we have to also reverse this rule in the process of retreatment, namely, treatment is retreated through a reversal of the meta-advancement undergone in the process of treatment. Hence the anomalous nature of this superimposed rule overruling the primary rule of meta-advancement! (122)

As I would put it, going back all those many years – a house is synthetically constructed through a placement of bricks, etc., but we do not live in this meta-house. We live in an object-house. In effect, the plans for a house get built and then we move in.  Moreover, we do live within a brick or within a pile of bricks, but in the house that has ‘emerged’ from that pile of bricks. Reducing the lived-in house to a mere pile of bricks is a nonsense. The net consequence of mapping pretreatment/s, treatment pathway/s, treated product/s, retreatment pathway/s and retreated product/s is a critical heuristic tool where these various aspect in this process of transformation are not allowed to be critically confused through conflation, our not understanding the nature of the transformations incurred, products both treated and retreated, etc. But, as things stood, this one exception to this rule of meta-advancement, in the form of a (rule of) meta-retreat(ment), just stood as an exception. But such a rule had to be invoked otherwise we would be continually advancing in a meta-universe of a near infinite degree of meta-levels removed from an object-level (and its language)… which is all so obviously counter to the lived-reality of lived-experience. (123)

But, not so long ago realized I already had a mechanism for this advancement and retreat in the form of the observation that every suspension had to be (automatically) de-suspended lest we be ‘eternally trapped in the confines of the suspension’. (124)


So, (epistemological) appreciation demands elevation by one meta-degree and is achieved through the suspension, and, the process of retreatment is reflected in the de-suspension where we retreat by one meta-degree. In some sense this idea of a ‘retreat’ is already (economically) embedded in this very concept of ‘retreatment’! (125)


With this removal of an ad hoc set of rules I am no longer merely describing, by imputation, what I am thinking is occurring in a process of appreciation, i.e., judgment. But this simple incremental change opens up a number of new ways of seeing this process of appreciative judgment. (126)

I have been describing the semblance of existentially oriented appreciation in non-historical, ahistorical terms of experience. So, how do we then account for the historicity and concrete nature of lived-experience, be it existentially transformed or not so existentially transformed? (127)


Obviously, judgments about certain concepts, as the raw material for judgments, as per Kant, cannot be concepts per se. Being trans-conceptual they, likewise, cannot be understood in conceptual terms, say, of time and space, subjectivity or intersubjectivity, or any other items presented/represented/re-presented in the conceptual clothes of the intentional. Such trans-intentional judgments being appreciated in those meta-terms of reference applicable for such judgmental treatment. Hence the ahistorical nature of existentially oriented experience naturally applies to the trans-intentional nature of judgmental appreciation, regardless of whether their ensuing outcomes are existentially oriented or non-existentially oriented. In this regard, we could refer to the relatively existential as that arising through a relatively pro-relational forms of appreciation rather than a form of appreciation that is more egotistically oriented or driven say by predilections, desires, ambitions, mere habits, etc. (128)

Now, in epistemologically advancing in the psyche we can propose two rules to describe such a transition, namely, advancement has to be suspended and elevated by one meta-degree within this epistemological hierarchy in which conscious productivity is apparently constructed or simulated. That, in effect, the suspension is central to an act of judgment, and, an elevation in the centering of our current level of conscious experience, must involve the pre-conditions necessary that would allow this advancement of an overall sense of psychic centering to occur. Those pre-conditions would then demand an increase in gestalt integration of our psyche in order to sufficiently enact such a relocation of this sense of our shifting psychic center within this multi-level epistemological organization of our psyche. So, ‘center’ or ‘centering’ as a metaphor is apposite in this regard. But, in the de-suspension this sense of centering is deconstructed in the formation of a return to lived-experience in a form that is in continuity to where we left off in our processes of intentional appreciation. I would like to think, however, such being rethrown back in into this overall world-of-life, this world at large, might not find ourselves to be too off-centered in such a continual, if not an ‘eternal return’… if I am permitted to invoke, on this point, an allusion to Nietzsche..? (129)

We could also allude to Heidegger, and others, here by accepting this image of our ‘being thrown back into this world of lived-experience’. (130)

Moreover, we can now safely side with Hegel that lived-experience is concrete and historical, and, any existential transformation of this state of affairs will also be experienced as both concrete and historical, albeit, hopefully, as possessing a pro-relational, existentially oriented complexion rather than as relatively non-existential. (131)


Taking another small, but momentous, step for all mankind (or should that be better read as ‘personkind’), we can now accommodate the disciplinary world of a much-relegated metaphysics (admittedly more self-inflicted and self-deserved) within the noble and honourable world of the philosophical profession (although, admittedly, also equally deserving, all too often, of a self-inflicted relegation to a second division). We do this form of readmittance by equating the world of pretreatment as philosophical, by redefining the meta-philosophical world of the appreciation of the philosophical to be metaphysical(-like) in scope, arrived at through suspension, and, through an automatic de-suspension, that we are returned to the pre-treated world of the philosophical, and where it is to be hoped that we having acquired a richer, more existential complexion through this process of appreciation… in our continual return to this world at large…. (132)

That only through these a small series of incremental steps, critically enacted, can we radically reconfigure the overall disposition or comportment of the philosophical discipline. (133)


Sadly, being all too human, such small incremental insights are all we are allowed to slowly appropriate and make our own. If only such insights, oversights and foresights could be accelerated… undoubtedly, only through the hard-won experiences and instructions, the understandings and critiques of others? (134)

Such reflections reconstitute the parameters for how we should take this notion that all framing is constructed… because, more truthfully, no constructions, read as texts can be seriously thought about in such reductive terms of reference alone. That the very fact we change our minds, alter these constructions, increment by increment, implies that we cannot be bound purely within such individually circumscribed limitations. Even if all framing is constructed, simulated, it does not mean that we have to remain frozen within such constructions without their timely alterations; equally implying that we cannot be permanently bound by such prior terms of reference. That, in essence, we have degrees of freedom… (135)

That, we have a freedom to choose and not to choose such constraints, and, an equal freedom to be chosen or not so chosen as one to live just by the very manner portended in and through such ‘limited’ constraints…
 which we can so freely alter, albeit when ‘walked’ through and shifted, each step by step, be that in either natural, critical and/or radical(ly thought through theological) terms of reference….
 (136)

So, in signing off, dear reader, I thank you for your patience in considering these small incremental shifts in my recent thinking and how they have radically re-configured my latest vision of the philosophical first-division,
 or, at the very least, how we might avoid being relegated to a second-division.

         Noël Tointon, Wentworth Falls, 26.7.21. (137)
*	For latest version of this text: � HYPERLINK "http://www.homestead.com/noelshomepage/noels homepage5.html" �www.homestead.com/noelshomepage/noels homepage5.html�


� 	Primarily drawn from the Introduction: What is Radical Theology? John D. Caputo; In Search of Radical Theology: Expositions, Explorations, Exhortations; Fordham University Press, 2020.


� 	Treating ‘insightfulness’ as ‘a retrospective phenomenologically oriented form of prescience’, ‘foresightfulness’ as ‘a prospective hermeneutically oriented form of prescience’, and, ‘oversightfulness’ as ‘a current existentially oriented form of prescience’; and, where such apparent truth determination is to be treated as conformally reinforced through reiterated forms of either confirmation and/or verification, etc.


� 	The idea of ‘gossip’ is another one of these revisions. In the workplace, e.g., I suspect more meaningful workplace information is transmitted by such means that by more formal procedures? At least it should be sanctioned and promoted and given a rightful place in the organization of any business or any other mode of life. Again, making a distinction between ‘good gossip’ and ‘not so good gossip’; or, ‘worse’, that only deserving of being completely abjured.


� 	An approach first developed in the penultimate chapter of my Theological Investigations, Vol. II.


� 	In Search of Radical Theology; p. 7. I would argue that binaries cannot be economically entertained as pure binaries and that we should seek out their trimodal economic relations in order to critically appreciate why and how those apparent dualities could be so misleadingly presented as ‘apparent binaries’.


� 	As the author puts it: The relationship between radical theology and confessional theology is not clear-cut but interactive; it is not binary but circular. Their relation is circulation, and if we cut of this circulation both would turn blue. Ibid., p. 7.


� 	Caputo does say: Without the confessional traditions, radical theology would have a hard time getting off the ground. Ibid., p. 8. Yes, it would be difficult if one were not actively belonging to a tradition, but, not impossible for the reasons I have supplied. Interestingly, he notes that the overcoming of ‘alienation’ is a task for which religion is well-suited. A task, I suspect, that radical theology is even better suited.


� 	The unconditional university, with the unconditional right to ask questions. Ibid., 130-131. Footnote 20. Jacques Derrida; Without Alibi; ed and trans by Peggy Kamuf (Stanford, Calif. Stanford University Press, 2002), p. 202: [it (this unconditional university) should exist, but “it does not, in fact, exist, as we know only too well.”]   


� 	Ibid., p. 8.


� 	Ibid., 16-20. Caputo carries over a mistake I perceive made by an earlier Husserl, namely, of talking about ‘reductions’ and ‘suspensions’ in the same breath. I have argued at length that they should not be equated. That a reduction is a process of analysis and is both metaphorical and phenomenological in orientation. Whereas, in contrast, we could argue that a ‘first suspension’ arises in a ‘dynamic balance of both reduction/analysis and reconstitution/synthesis’, but, more correctly as an initial understanding of the suspension (as an ‘overall transcendental suspension’) should see a dynamic balance between these moments of the reduction, reconstitution and the suspended balance of the former incorporated within a trimodal ‘economy of suspension’. That a ‘reconstitution’ is primarily rhetorical and questioning, synthetic and hermeneutical in orientation. That the initial suspension can be treated as a moment of ‘resolution’ and possessing an existential orientation. However, despite this confusion over a non-clarification of nomenclature, still, Caputo’s approach to this variety of reductions is both productive and informative.


� 	Ibid., 173.


� 	Ibid., p. 175.


� 	Ibid., p. 7.


� 	Unlike the omnipresence of a word, e.g., like ‘boomerang’ which also has an international currency.


� 	I also attended Pentacostal church services, with their permission, as field work in the pursuit of my first university degree.


� 	Around that time, I had an unrecognized asthma which made it difficult for me to go off to sleep and which would also wake me prematurely. So, on a number of occasions I had these vivid dreams which again were treated as Buddhist meditations although in one vivid dream I found myself driving a red sport car, most likely an Alfa Romeo, in the process of reconnoitring a bank to rob, but, am pleased to say no bank was robbed so suspect my conscience was still operating, just, on that occasion. Vivid dreaming as you go off to sleep is termed ‘hypnogogic’, and vivid dreaming as you exit sleep is termed ‘hypnopompic’.


� 	Arguing, in effect, for a deferment of deferment, a postponement of the postponement of our seeking for nirvana; admitting that the kingdom of heaven is now, within, seeking admittance therein now, and so on. Or, taking charge of our metaphors and myths that might have a religious meaning and meaningfulness for yourself by circumscribing them, whilst, at the same time, also re-enacting the same; be that through ritual, meditation, going for a walk, service to others, a coffee with a friend, song, prayer, hymns, reading or writing, or whatever works for you.


� 	Refer to paragraph 12.


� 	Refer to, e.g., III.2M.16-18.


� 	The theological difference, ibid., p. 15. What difference does this difference make, ibid., p. 23.


� 	Now conceived of as a first set of six essays, then, three essays on deconstruction, three essays on truth determination, and, a final addition in the form of a Supplement which radically re-constructs this heuristic device of transformational retreatment and further re-asks what it means to be both philosophical and existential?


� 	To the extent these topics of metaphysics and radical theology are continuing to be re(-)defined (as in this essay, e.g.). ‘(-)’ indicating an ‘evolving economy, etc.’


� 	Ibid., p. 28.


� 	Ibid., p. 27.


� 	Ibid., p. 18.


� 	III.2L.99. A formula also applied to political-economic discourse/s. III.2L.1. 


� 	Where a consistent path of least resistance would appear to beckon. That truthfulness should demonstrate some relative degree of economical facility in this regard?


� 	Refer to Appendix A where this ordered analysis is diagrammatically presented.


� 	E.g., III.2I.37.


� 	Noted in III.2L.25, 28.


� 	In Search of Radical Theology, p. 19.


� 	Ibid., p.19.


� 	Ibid., p. 19.


� 	III.2L.0.


� 	In a technical use of language, I prefer to refer to ‘preferencing’ as ‘including either retrospective prioritization, current privileging and/or prospective promotion’.


� 	A ‘critical heuristic device’ that becomes ‘radically retreated’ in the Supplement to this set of twelve essays. Refer to III.TA. There ‘preferencing’ is re-defined as ‘the net intersection of de-suspensional flows’, and, ‘de-preferencing’ is defined as ‘the suspension of either an economic emission or economic current’.


� 	Implicating more than just value formation (through invoking either aesthetical, deontological and/or pragmatical value formations) but also identity formation and functionality formation (as explored elsewhere).


� 	My use of the nomenclature ‘re-x’ usually indicating a relatively radical form of chaotically re-directed re-direction.


� 	I challenge the reader to find a fourth style of treatment, with a similar standing, other than that which is either analytical or reductive, synthetic or reconstitutive, or nominative in the proposal of logical subjects, or, a complex mix of the former).


� 	Alluding to a short book written by myself with the title: Existential Freedom: To Choose and Be Chosen (echoing active and passive senses involved in the expression of freedom. Today, in hindsight, I would have added a third sense in an engaged sense of ‘choosing’… editing that subtitle to now read: Choosing, to choose and be chosen).


� 	With an intended play on the world ‘limited’. Even limitations have their limitations as limitations. The natural can be seen as presented (in terms of perceptual attestment, testimony, and inference, etc.). The critical is conventionally represented (through a removal of contradictions, inconsistencies, incoherencies, etc.). The radical is re-presented. The latter being arrived at through either doing something different, deconstructing presuppositions (in a non-philosophical/metaphysical style), deconstructing suppositions (in an anti-philosophical/metaphysical style), turning things around in a contra-philosophical/metaphysical style), or incrementally arriving at chaotic points of bifurcation. The radical can also be construed as functioning in a theological setting especially when invoking an existential orientation.


� 	As a philosophical motto we might say: Remain ever open to the impossible, resist all extreme forms of reductionism, respect sensible forms of speculation, discount the non-evidentially based versions of the world, provisionally (re)treat all things as a work in progress, work with what is to hand in lived-experience..! In the supplement to this series of twelve essays these ideas will be subsumed under the working concept of a ‘super-conformal concordance’. 


� 	Small incremental shifts with radical ramifications still being worked through in my central and introductory essay in this third volume (III.1A).





