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  	Foreword
	

	

	


	
  	
  	

	

	
  	Dr. Tsang Lap-chuen's book on the sublime is important in two ways. It takes up a topic that has hitherto too often been treated as if it were only of interest to those engaged in the study of aesthetics, and it provides an explanation of why this topic is of much wider and more general philosophical interest. In so doing it challenges all those previous writers on the sublime who have concluded too easily that 'the sublime' has been used to name just too many varying and different kinds of thing, so that the notion of a single theory of the sublime is a vain one.
	

	

	


	
  	
  	

	

	
  	Certainly Tsang agrees with those writers that, if we look at the range of objects that have been held to be sublime, we shall find it difficult to identify any common property that they share. And, if we look instead at the emotions evoked by and directed towards such objects, we shall once again find it difficult to identify any single common property of such emotions. Strong emotion is indeed a characteristic response to the sublime, but Tsang follows Longinus, although for different reasons, in holding that there is no essential relationship between any particular emotion and the sublime, although some affect is always involved in the experience of the sublime.
	

	

	


	
  	
  	

	

	
  	What is evoked in our experience of the sublime is a response to an object, but an object as interpreted by an idea and that idea finds application only to those objects that we encounter in what Tsang calls limit-situations. It is not what properties that object has, but the situation in which it is encountered that renders it thus interpretable. The notion of a limit that Tsang
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  	invokes here is one familiar from the history of philosophy in Kantian, Schopenhauerian, Wittgensteinian and other versions. It is the notion of a line to be drawn between what can be said and what is unsayable, between what can and what cannot be thought, and between what can and what cannot be willed. But, on Tsang's view, we may have the experience of finding ourselves confronted by objects that lie at one of these boundaries, so that in confronting them we have gone "to the limit of some human possibility" and the evocation of the sublime is a response to that encounter with a limit.
	

	

	


	
  	
  	

	

	
  	The sublime itself cannot be represented. And the objects taken to be sublime may function in very different ways: as itself constituting the realization of some limit or as pointing towards some limit beyond itself, as affording a recognition of the self's relationship to some limit or instead of the self's failure to achieve such recognition. The emotional responses to the sublime are equally and correspondingly various: a quiet and reflective acceptance of the irrationality of trying to go beyond the limits of reason or of willing, religious awe, fear, joy, elation. (Different and apparently rival theories of the sublime, this suggests to me, may in their emphasis upon only one of these as the appropriate type of response be in fact autobiographical, revealing something of their authors' particular experiences and responses.)
	

	

	


	
  	
  	

	

	
  	Just because the sublime cannot be represented, thoughts of the sublimethat is, thoughts in and through which someone experiencing or having had the experience of the sublime tries to capture that experiencedo not function in the same way as thoughts about everyday or scientific objects, and, that is to say, not in the same way as everyday or scientific thoughts about those very same objects that on this or that particular occasion are taken to be sublime. What type of thinking is evoked by the sublime? Tsang calls it "associative thinking."
	

	

	


	
  	
  	

	

	
  	The subject-matter of associative thinking is, on his account, the relationship of the particular thinker to her or his particular
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  	experience of the sublime. It is a kind of thinking in which similarities and dissimilarities of various kinds lead to successive displacements of attention, as the thinker focuses now on this or that aspect of the object taken to be sublime, now on this or that aspect of her or himself, and on how these stand in relationship to each other. It is thinking that is not governed by standards of truth or coherence, but there is nonetheless some awareness of a need to meet those standards, an awareness that places constraints upon the thinker.
	

	

	


	
  	
  	

	

	
  	It follows that, if we are to give a philosophical account of the sublime, we will have to adopt the standpoint of an external observer, rather than that of a participant. And Tsang argues that from this external standpoint we are able to distinguish that in the experience of the sublime which presupposes the universality of certain concepts and human characteristics and that which belongs to particular cultural and social forms and varies from culture to culture.
	

	

	


	
  	
  	

	

	
  	How should we respond to these claims? Perhaps in more than one way. First, we should be grateful that Tsang has written such an exciting and suggestive book that, like almost all interesting philosophy, invites us either to agree or to do better. And in order to do significantly better we will have to grapple with every one of Tsang's central contentions. But to do this we will need to see them spelled out further. So a second response to Tsang is "Please, tell us more."
	

	

	


	
  	
  	

	

	
  	Two parts of the book especially invite this second response. The concept of a limit that is central to Tsang's argument needs a good deal more elaboration. We are given a useful summary of Kant's view of the sublime and there are allusions to Wittgenstein, but it is only after we have been presented with a more extended exposition of Tsang's own view, one that places it more adequately in relation to Kant's and to Wittgenstein's thoughtand I would have hoped also to Schopenhauer'sthat it will be possible to judge the success of Tsang's account.
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  	We would also benefit from a richer account than we are given of the nature of associative thinking. We need more examples and fuller analyses of these examples. As the argument now stands, there are too many unanswered questions. Is associative thinking essentially poetic? Does it function by a juxtaposition of images? How are standards of truth and coherence relevant to it?
	

	

	


	
  	
  	

	

	
  	I ask these questions, not because I think that by answering them we would undermine Tsang's position, but in order to invite him to write a very much longer book about the sublime. Even if his own theory of the sublime proves in the end to be open to serious objections, he has certainly shown us that here is a topic of central philosophical importance and interest. That in itself is an achievement.
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  	Preface
	

	

	


	
  	
  	

	

	
  	I can still recall my emotional reactions when I first read Wittgenstein's 1929 public lecture
1 on Ethics, which was the philosopher's statement on the meaning of the world and human life in it. In particular, I was immensely impressed by its concluding passage:
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  	My tendency and I believe the tendency of all men who ever tried to write or talk Ethics or Religion was to run against the boundaries of language. This running against the walls of our cage is perfectly, absolutely hopeless. Ethics so far as it springs from the desire to say something about the ultimate meaning of life, the absolute good, the absolute valuable, can be no science. What it says does not add to our knowledge in any sense. But it is a document of a tendency in the human mind which I personally cannot help respecting deeply and I would not for my life ridicule it.
	

	

	


	
  	
  	

	

	
  	The kind of feeling evoked in me by the passage was deep and intense. At a loss to find the right expression, I could perhaps describe it by saying that my sould vibrated in resonance to Wittgenstein's attitude towards human destiny. For a number of years I had been trying to tackle one of the issues Wittgenstein discusses in this paper, that is, the nature of our wonder at the existence of the world. The passage had somehow brought me to the limit of my existence in the world as it is, inducing in me a forlorn sense of incessant endeavor in vain. In retrospect, I realize I was then taking the world as a sublime object, to myself as
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  	it is to Wittgenstein, without knowing that it could be described as such. This shows that even if we do not have the term 'sublime' in our vocabulary we can, and in all likelihood would, encounter the sublime, which is a kind of experience integral to human existence.
	

	

	


	
  	
  	

	

	
  	Later I learnt that existential wonder as such is a kind of sublime experience. I turned to Kant, Burke and Longinus, and to other writers on the sublime. Together with Burke and Longinus, Kant has bequeathed to later generations useful terms for identifying salient aspects of the experience of the sublime for discourse on objects taken as sublime.
	

	

	


	
  	
  	

	

	
  	Kant's theory
2 is a reflection of his philosophy and personal history. It was not long before I came to think that Kant, like Burke and Longinus before him, was one-sided in his approach to the sublime. I began to work on an idea of the sublime that builds on and goes beyond Kant and his predecessors. As an outcome of my prolonged efforts to grapple with the sublime, I have worked out a framework for explaining and understanding the familiar terms in the Kantian tradition and their relations to one another in our discourse on the sublime and objects taken as sublime.
	

	

	


	
  	
  	

	

	
  	The very idea of a theory of the sublime runs against the generally accepted opinion that experiences or objects which have been referred to as sublime cannot be explained, not only because they lie beyond cognitive explanation, but also because they are of indefinitely many and even radically different kinds such that the term 'sublime' serves only as a convenient umbrella label for them. Applicable to such a wide range of objects of so many different kinds at the limit of rational explanation, the term does not seem to admit of a general theory at all.
	

	

	


	
  	
  	

	

	
  	The concept of the sublime is an important concept in aesthetics much discussed in the eighteenth century but traceable to Longinus, an unknown first-century author of a Greek text Peri Hupsous.3 Longinus, who takes it to refer to the extraordi-
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  	nary, the great, the beautiful, is interested in the kind of rhetorical device to communicate the sublime that we encounter in Nature and in ourselves. After Longinus the term 'sublime' hardly occurs in European thought until the eighteenth century. It might be said that, had it not been for Nicolas Boileau's French translation of the text in the late seventeenth century, in all probability no one would know of Longinus today.
4
	

	

	


	
  	
  	

	

	
  	Boileau adopts the term to differentiate the unrestrained, unbounded, noisy, bombastic Romantic art struggling-and-striving at greatness from the restrained, quiet, Classical and neo-Classical formal beauty of proportion and harmony. Unlike Longinus, Boileau considers rhetoric powerless to express and communicate the sublime.5 Burke,6 the most influential writer on the sublime before Kant, characterizes the experience of the sublime as some kind of intense delight acquired upon our escape from the privations of the human condition, like utmost danger, or suffering and death. To give the concept a theoretical grounding, Kant draws our attention to the transcendent moral and religious reality we catch sight of in the experience of the sublime, though he denies any direct knowledge of it, arguing for a very rigid, universal form of cognition, cross-culturally identical for all human beings. And today, the so-called postmodern version of the sublime is treating human thought and culture as an essentially creative, inventive, constantly changing construction. Following Nietzsche, writers like Deleuze, Foucault and Lyotard7 take the sublime to be concerned with our creative tendency to transcend ourselves, to go beyond tradition and convention, to radically redefine ourselves. The term 'sublime', for instance, is used to refer to the formlessness of the avant garde artwork of abstract expressionism and to the boundlessness of the human mind in cyberspace.8
	

	

	


	
  	
  	

	

	
  	However, without a generally accepted theory of the sublime, discussions of the sublime are being carried on today in a less than meaningful dialogue using the eighteenth-century terms
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  	of the Kantian tradition. Yet although writers seem to refer to different kinds of objects and experiences in their discourse on the sublime, they do not find themselves at cross purposes. In line with the theory proposed in this book, I take them to be encountering the sublime manifested in its manifold forms. This initial conviction about the sublime has led me to work out a theory putting the aspects or features identified by different writers into a coherent and structured whole, giving a unified perspective on objects taken as sublime.
	

	

	


	
  	
  	

	

	
  	Another initial conviction that has inspired and guided my quest of a general theory of the sublime is that, if there is some kind of condition essential to our experience of the sublime, then any experience of the sublime in any kind of object taken as such can be shown to be manifesting this essential condition. So, if the Crucifixion in sublime at all, as it is to many, including Kant, whose theory of the sublime is the most important in the history of the concept, it can be shown to manifest the condition essential to the experience of the sublime. As a consequence of this conviction, I have worked out a theory explanatory of the essential condition of this experience, using the event of the Crucifixion as an exemplary instantiation of the sublime.
	

	

	


	
  	
  	

	

	
  	I am inclined to think that the theory presented in this book is explanatory of most if not all objects experienced as sublime, a theory that enables us to identify objects which are encountered as sublime without being recognized as such. The theory would help us understand how and why an object is sublime to some people and not to others. However, as a theory intended to be explanatory of the experience, it would be expected to leave things as they are, such that there will continue to be objects sublime to some people which other people would never take as such. This is the case with my experience of some of the avant garde artwork of abstract expressionism which some writers have recently discussed as ''sublime".
	

	

	


	
  	
  	

	

	
  	Having been occupied with the sublime for years and
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  	equipped now with what I believe a true theory, I came across Lyotard's "Newman: The Instant",
9 which introduced me to an interesting example of the postmodern kind of sublime object. Though myself not an artist or art critic at all, I have made an attempt to appreciate Barnett Newman's painting of the sublime as the painter perhaps understood it.
	

	

	


	
  	
  	

	

	
  	A typical Newman painting is a large handsomely surfaced expanse of red, yellow or blue, divided by one or more vertical bands called zips. The painting is given a title reminiscient of a Biblical motif like "the creation of man, the division between night and day, the coalescence of order within chaos, [or] the anguish of man's abandonment".10
	

	

	


	
  	
  	

	

	
  	Titles given to his paintings include Genesis, Covenant, Abraham, Stations of the Cross. There is a painting specifically called Vir Heroicus Sublimis. Those titles are intended to evoke the feeling of the sublime. So, as to the painting called Onement I, one critic claims that the large expanse of colour is symbolic of the earth whereas the zip is the primordial light that affirms the emergence of being. And, as to one of the Stations of the Cross, the zip surrounded by freely brushed marks is construed as the Crucified on the cross, representing suffering and death. Then again, the white zip in Vir Heroicus Sublimis is interpreted as the veil of the temple rent in twain from top to bottom, effecting the reconciliation of the human being with the Ultimate Being.11
	

	

	


	
  	
  	

	

	
  	Newman takes the titles as clues to the emotion of the painter, but he thinks that the paintings should arouse the emotion without the titles.12 Indeed, the motifs of life and death, suffering and pain, are common themes of human life. For Newman, the enterprise of the artist should be shaped by the tragic condition of modern man. The artist "is concerned not with his own feelings or with the mystery of his own personality but with the penetration into the world mystery. . . . To this extent his art is concerned with the sublime. It is a religious art which through
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  	symbols will catch the basic truth of life which is its sense of tragedy."
13
	

	

	


	
  	
  	

	

	
  	To the disbelief of many, it is claimed that, if we stand about six to seven feet in front of a large Newman painting, Vir Heroicus Sublimis for example, a canvas which measures up to about 8' x 18', the large flat surface cannot be seen as an object (a painting) hanging on a wall, but rather acts to animate the space we inhabit by a kind of vibrationholding itself in and reaching out to ussuch that a space is marked off for us14 while "the zip can go through us from our scalp down as if a sword were cleaving us in two."15 Newman's painting, in other words, does not represent space so much as it creates a space which the viewer momentarily occupies. According to Newman himself, his painting should interact with and make a presence for the beholder, inducing "a sustained heightened awareness of what and where [he or she is]."16
	

	

	


	
  	
  	

	

	
  	What is so sublime about Newman's painting? Lyotard, using the terminology of the Kantian tradition, argues that the painting is sublime in that the painter affirms himself in defiance of tradition and convention,17 experiencing an intensification of being onself in an instant, both in the act of making it and in the act of viewing it, which gives an intense kind of pleasure acquired from pain and suffering.18 For Newman, as Harold Rosenberg succinctly puts it, "painting was a way of practicing the sublime, not of communicating it."19 It can be said that, while Longinus tries to identify the device of rhetoric to communicate the sublime and Kant upholds the role of reason in every sublime moment, Newman claims to be instantiating the sublime, doing what Lyotard characterizes as presenting the unpresentable.
	

	

	


	
  	
  	

	

	
  	I am not quite sure if I can appreciate Newman's painting as it was for him. I think I can see how and why Newman takes his painting in the way he does, although I do not, if I can at all, appreciate it in the way he does. Newman waited for twenty
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  	years before he was taken seriously by the art world, and even today it is difficult to understand what he was serious about. However, according to the theory presented in this book, I can understand the painter and beholder as construing the painting in such a way that the object evokes in the subject thoughts and feelings pertaining to certain themes, inducing in the subject a heightened awareness of being oneself in a limit-situation in life. As will be explained and justified in this book, this is the essential condition of an experience of the sublime. And, as in Newman's case, the sublime instantiates itself in a socio-cultural context, that is, the post-war New York art world at a distance from the European tradition and convention.
	

	

	


	
  	
  	

	

	
  	In the remainder of the Preface, I shall give an overview of the contents of this book. First of all, to broach the sublime for inquiry, the Introduction begins with a common example of the sublime related to mountains and mountaineering, then traces a brief history of the concept in the tradition of Longinus, Burke and Kant, and finally argues to make room for a general theory of the sublime against some challenges to its propriety and significance.
	

	

	


	
  	
  	

	

	
  	The Introduction is intended for those not familiar with the concept or with the experience and for those sceptical of a unified perspective on the sublime in its manifold instantiation. Those more familiar with the concept and its history can leave the Introduction aside and proceed to the ensuing chapters.
	

	

	


	
  	
  	

	

	
  	According to the theory to be proposed in these pages, an experience of the sublime occurs when someone apprehends an object, interpreting it in a certain way, such that the object elicits a set of thoughts and reactions pertaining to certain themes, including the limits of the person's own powers and abilities, and the importance of being able to go up to or even beyond those limits as conceived. Such evocation also constitutes an emotional state: it is not a matter, as it were, of merely calculating what is at the limits of possibility.
	

	

	


	
  	
  	

	

	
  	Briefly stated, an experience of the sublime arises in a kind of
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  	limit-situation in life which involves the person's self-realization in the situation. The theory comprises four different but related aspects, which will be dealt with in four chapters. The chapter on Construal considers the sublime in its three senses and explains how certain objects are construed in terms of one or another idea of the sublime. The chapter on Evocation examines the kinds of thought and reaction evoked, and in what way, and how this particular sort of evocation constitutes in the person the sense of the sublime. The chapter on Affectivity accounts for the various affective states with regard to sublime objects, exemplifying an approach to understanding this aspect of the phenomenon in accordance with the general theory. Finally, the chapter on Instantiation discusses the conditions which the person adheres or attends to when he construes and confronts certain objects as sublime and, accordingly, the conditions under which the inquirer can identify the sublime in its manifold instantiation. For purposes of illustration, the Crucifixion is used as the standard instance of the sublime, showing also the interrelations of the concepts crucial to the perspective.
	

	

	


	
  	
  	

	

	
  	In light of the theory, the Epilogue presents an objective evaluation of the significance of the sublime to human life. For further information and illustration of the sublime in philosophy, I have included two appendixes. The Appendix on Kant is a brief account of the most outstanding theory of the sublime, which gives the historical and theoretical background to the concept. The Appendix on Wittgenstein is an introduction to his philosophy as would be construed around the notion of the world as a sublime object.
	

	

	


	
  	
  	

	

	
  	Notes
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  	1. "Wittgenstein's Lecture on Ethics," (1929) Philosophical Review, vol. 74 (1965), pp. 312.
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  	2. As stated in Kant, Critique of Judgment (1790).
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  	3. On the Sublime (c. 1st century), in Classical Literary Criticism, ed. and trans. T.S. Dorsh (1965).
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  	4. See p. 17, Introduction, n. 20.
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  	5. Cp. Jean-François Lyotard, "The Sublime and the Avant-Garde," (1985) reprinted in The Inhuman: Reflections on Time (1991), pp. 9596.
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  	7. See Gilles Deleuze & Félix Guattari, What is Philosophy? (1991) & Gilles Deleuze, Difference and Repetition (1968); Michel Foucault, The Order of Things (1966); and Jean-François Lyotard, The Postmodern Condition (1979), The Inhuman: Reflections on Time (1988).
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  	8. See e.g. H. Gene Blocker, Introduction to Contextualising Aesthetics: From Plato to Lyotard, ed. H. Gene Blocker and Jennifer Jeffers, (forthcoming).
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  	Introduction
1
	

	

	


	
  	
  	

	

	
  	This introductory chapter serves a twofold purpose: one, to broach the notion of the sublime for the ensuing discussions; the other, to make room for a theory of the sublime against some challenges to its propriety and significance. We shall begin with an example of the sublime.
	

	

	


	
  	
  	

	

	
  	Mountaineering began as a sport about 250 years ago. Since then mountain climbing has been a human endeavor. In 1852 Everest was discovered to be the highest mountain in the world but it remained unclimbed until 1953 despite numerous heroic attempts, which not rarely ended in death. Then in 1979 Reinhold Messner and Peter Habeler managed to climb it without oxygen. In 1980, Messner climbed it again without oxygen, this time all alone. The world was startled by the terrific feat which "marks the outer boundaries of the possible for the mountaineer."2 Let us recall what another mountaineer Tom Hornbein, who reached the mountaintop in 1963, said about his experience on the summit:
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  	We felt the lonely beauty of the evening, the immense roaring silence of the wind, the tenuousness of our tie to all below. There was a hint of fear, not for our lives, but of a vast unknown which pressed in upon us. A fleeting feeling of disappointmentthat after all those dreams and questions this was only a mountain topgave way to the suspicion that maybe there was something more, something beyond the three-dimensional form of the moment. If only it could be perceived.3
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  	I would suggest that he is describing the feeling of the sublime in a realistic human context. He is experiencing a sense of realizing himself on the boundary between the possible and the impossible.
4 Some of the reactive feelings and attitudes towards a high mountain, and Mount Everest in particular, which have been expressed in the past, are as follows.
	

	

	


	
  	
  	

	

	
  	1. The mountain is so high that it is pleasant to look at from a suitable vantage-point.5
	

	

	


	
  	
  	

	

	
  	2. As a tract of vast and uninhabited nature, the mountain "would automatically suggest the hostility of the place to human life, and so evoke fear." (Archibald Alison) Our imagination may labor to travel over it and think of a superior world further behind it.6
	

	

	


	
  	
  	

	

	
  	3. With the fear and the hostility removed, we experience a self-preservative sense of inward greatness (Burke).7
	

	

	


	
  	
  	

	

	
  	4. Though our senses cannot cope with the grandeur of the mountain, our reason can. This confirms our supersensible existence, giving us a sense of self-transcendence (Kant).8
	

	

	


	
  	
  	

	

	
  	5. We identify with the mountain summit reaching out to the beyond, which gives us a 'transfinite' sense of existence (Wordsworth).9
	

	

	


	
  	
  	

	

	
  	6. We feel great ourselves in seeing something great in the mountain, for our co-existence with the mountain is suggestive of a superior origin about it and about ourselves (Apostle Paul).10
	

	

	


	
  	
  	

	

	
  	7. We may even imagine further that we somehow participate in the creation of the greatness of the mountain (Longinus).11
	

	

	


	
  	
  	

	

	
  	8. The mountain is sublime, because it reaches to the beyond. The climb to the summit is sublime, because it is "the limit of what [is] presumed to be physically, physiologically or psychologically possible" (Doug Scott).12 Man is sublime, because he is the only creature that can think of some feat hardly possible and endeavors to achieve it (Richard Nixon).13
	

	

	


	
  	
  	

	

	
  	9. Mount Everest is Mount Analog (René Daumal).14 "The high mountain is an awe-inspiring limit to vision and action,
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  	though unreachable, albeit ultimately desirable" (Confucius;
15 also Wittgenstein16). We feel enchanted by the mountain which reminds us of our great and noble mission as humans.
	

	

	


	
  	
  	

	

	
  	10. On the summit the mountaineer is undergoing a peak experience of living at the height of his existence (Abraham Maslow); which is transcendent ecstasy (Marghanita Laski), being supraliminally aware of the limit of his ontological vitality (Adam Curle), elated by a sense of glory of being truly himself (Herbert Read).17
	

	

	


	
  	
  	

	

	
  	Mount Everest is used here as an example of the sublime because it is comprehensible even without a personal encounter with this highest summit on earth, because it appeals basically to our physical capacity. A sublime object of this kind may be characterized as that which evokes our awareness of our being on the threshold from the human to that which transcends the human; which borders on the possible and the impossible; the knowable and the unknowable; the meaningful and the fortuitous; the finite and the infinite.18 The sublime as thus characterized is well reflected by the entry of the 'sublime' in The Oxford English Dictionary (1989), which defines its primary meaning, based on its usages dating largely from the beginning of the seventeenth century to the end of the nineteenth century, as descriptive of that which is truly great in conception and in reality.19
	

	

	


	
  	
  	

	

	
  	There are other kinds of sublime objects, as we shall see, and people may react differently towards objects sublime to them and attribute different significances to them or to their experiences. Our example is intended only to establish some common ground on which our ensuing discussions can be based, also indicating that we shall be concerned with experiences which have been considered important by many people.
	

	

	


	
  	
  	

	

	
  	The earliest extant determination of the sublime as a distinct quality of mind and of experience is contained in Peri Hupsous,20 a rhetorical treatise on style, ascribed to an unidentified Greek writer of the first century, commonly referred to by the name of
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  	Longinus. Longinus discusses the form and content of great writing, an idea not unfamiliar to the ancient literary world, but he further relates it to that which is truly great in conception and in reality. He suggests that great writing, which springs from the natural endowment of its writer, represents in proper diction and composition that which is truly great, and transports the writer and the reader alike onto the plane of great thoughts and passions. Longinus extends this point to objects of grandeur in nature and our response to them. The following passage is of crucial relevance to the later discussions of the sublime:
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  	[Nature] has implanted in our souls an unconquerable passion for all that is great and for all that is more divine than ourselves. For this reason the entire universe does not satisfy the contemplation and thought that lie within the scope of human endeavor; our ideas often go beyond the boundaries by which we are circumscribed, and if we look at life from all sides, observing how in everything that concerns us the extraordinary, the great, and the beautiful play the leading part, we shall soon realize the purpose of our creation. . . . The little fire that we have kindled ourselves, clear and steady as its flame may be, does not strike us with as much awe as the heavenly fires, in spite of their often being shrouded in darkness; . . . men hold cheap what is useful and necessary, and always reserve their admiration for what is out of the ordinary.
21
	

	

	


	
  	
  	

	

	
  	In the literary world of art and techne, a great writer instantiates a manner in which man endeavors to transcend himself, to assert himself to the limit of his existence, which Longinus construes as belonging in the natural order of grandeur. As a rhetorical treatise primarily concerned with the form and content of great writing, the title Peri Hupsous was rendered, in its early English translations in the seventeenth century, in terms of loftiness, elegance, elevation, dignity, grandeur, or eloquence.22 It was not until 1698 that an anonymous translator first rendered
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  	hupsos as sublime,
23 which has its Latin roots meaning "up to the threshold or lintel or verge".24 By that time in England, around the turn of the eighteenth century, the word 'sublime' was already established in critical usage as referring also to a distinct quality of mind and of experience.25 The title On the Sublime is an appropriate rendering of Longinus' original, for it takes into account not only its rhetorical concern with great writing but also its aesthetical concern with that which is truly great in thought and in reality.
	

	

	


	
  	
  	

	

	
  	Following Nicolas Boileau's French translation of Longinus' Peri Hupsous in 1674, interest in the sublime as a modern aesthetic category began. In the early decades of the eighteenth century, discussions on the sublime greatly increased in quantity and intensity. The two most famous writers on the sublime in the century were Edmund Burke and Kant. Burke proposed a unified theory of the sublime in A Philosophical Enquiry into the Origin of our Ideas of the Sublime and Beautiful (1757), which attempts to consolidate all previous discussions in one single idea."Terror is in all cases whatsoever, either more openly or latently the ruling principle of the sublime."26 "The passions which belong to self-preservation, turn on pain and danger; they are simply painful when their causes immediately affect us; they are delightful when we have an idea of pain and danger, without being actually in such circumstances; . . . Whatever excites this delight, I call sublime."27 He divides sublime experience into clear-cut categoriesobscurity, privation, vastness, succession, uniformity, magnificence, loudness, suddenness, and so on, which were then becoming part of the common language of appreciation of the sublime in art and in nature. Although his theory is based on a narrow mechanical analysis of bodily processes, Burke's emphasis on self-preservation as a necessary condition of our experience of the sublime allows him to recognize a great variety of sublime objects, including the horrible and the uncanny, besides the grand and the noble.
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  	Kant developed a philosophical theory of the sublime in his Critique of Judgment (1790).
28 The theory is a construal of the sublime in terms of his transcendental idealism, taking sublime objects as occasions for realization of our vocation as supersensible beings. He distinguishes two categories of the sublime i.e. the mathematically sublime which appears unsurpassably great and the dynamically sublime which appears irresistibly powerful: the former defying our capacity of mental comprehension (i.e. sensuousness co-ordinated by concepts of cognition and imagination), while the latter our capacity of practical action.29 An example of the mathematically sublime is the starry heaven and of the latter the stormy sea.30 The subject who confronts the inestimably great or irresistibly powerful as a unity affirms himself as a unity with a vocation transcendent of the sensible. The sublime in ourselves hovers above or beyond the object which evokes it.31 Man's vocation, in which is grounded his feeling for the sublime, best manifests itself in his responsiveness to the One transcendent of all that is conceptually intelligible.32
	

	

	


	
  	
  	

	

	
  	Kant's theory highlights Longinus' view of the sublime as that which surrounds our existence. It takes a sublime object as an object which evokes an awareness of our being on the outer fringe of our existence, the fringe being construed as the limit to the knowable, the possible, and the meaningful. Like Burke, Kant also considers the intense emotion of awe and elation to be essential to the experience. He agrees with Burke that the emotion of fear without being afraidthough fearful the object is, the subject is not afraid since it constitutes no real dangeris an essential condition of the experience, but restricts the sublime to our endeavor of self-transcendence, taking natural grandeur as the primary occasion for it, although his regard for the moral law inclines him also to include noble objects in the human dimension as sublime.33 Accordingly, the theory excludes the horrible and the uncanny, which Burke's theory accommodates.34
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  	In the experience of the sublime, Longinus emphasizes our contemplation and thought reaching the limit of the natural order of grandeur; Burke our self-preservation in situations which defy our existing capacities; and Kant our transcendence of the natural order as supersensible beings. Each of them is concerned with an aspect of the sublime which I shall characterize, in general terms, as that which transports man to a realization of himself at the limit of his existence, each giving the sublime an explication based on his own life and experience. All of them exemplify this general idea, which I shall develop as the true and fruitful one about the sublime in the ensuing chapters.
	

	

	


	
  	
  	

	

	
  	Kant's theory of the sublime is an important document in the history of the concept. It not only attempts to account for the many discussions of the sublime in his time,
35 but also contributes to the prolonged survival of those ideas about the sublime which are congenial to his theory in later generations. If we regard sublime objects of the Kantian kind as standard instances, then sublime objects of the horrid and the uncanny kind will be deemed 'paronymous'.36 Later discussions on the sublime have been variations on the nature of the transcendent and the manner of its attainment; or simply rejections of such experience or its significance.37
	

	

	


	
  	
  	

	

	
  	In any case, the Kantian sublime, given its predominant position in the last two centuries,38 has precipitated the impression that the sublime is primarily concerned with man's endeavor to transcend the natural and, contrary to what Kant thinks, also the human. In the secularized world of today,39 the sublimities of Nature, God and Morality are no longer commonplace.40 Our century has witnessed the "most spectacular failures: the civilized [sic] butchery of the World War I; the outrage of fascism; the grief of Auschwitz; the destruction of Hiroshima and Dresden; the reign of terror of Stalin . . . ," and so on. It is at least true to many of us that the sublime, of the Kantian kind, "was finally buried [together with the gods] once and for
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  	all beneath an enormous heap of human achievements, discoveries, adventures, tragedies, triumphs, and hype."
41 So, if the sublime refers to what lies beyond the human, and if we are no longer under the illusion of the possibility of transcendence to the beyond, we might well treat the sublime as a moribund aesthetic.42
	

	

	


	
  	
  	

	

	
  	While the sublime of the Kantian kind has been in decline, whatever is sublime appears also to be in decline,43 at least in the world of philosophy. As evidence for this observation one could quote the fact that The Encyclopaedia of Philosophy, which appeared in 1967, followed by its supplementary volume in 1996, does not have a separate entry on the sublime.44
	

	

	


	
  	
  	

	

	
  	With the decline of the Kantian sublime, the word 'sublime' is also deprived of its important associations about life and the conditions of human existence. As Andrew Wilton points out, "nowadays it is usually literary historians who talk about the sublime; and they do so very much in an archaeological spirit."45 It would seem out of order to propose a theory as if it were explanatory of the sublime in manifold instantiation. One suggestion is that the 'sublime', which is not a 'standing' concept, does not admit of a general theory. Another related suggestion is that ideas and discussions about the sublime share only family resemblances. In what follows I shall give an account of these challenges and argue for the contrary view that the proposal of a theory of the sublime is proper and significant.
	

	

	


	
  	
  	

	

	
  	In an introductory lecture on an exhibition46 on the historical and landscape paintings of J.M.W. Turner (17751851) to the public in 1980, Andrew Wilton employed the single idea of the sublime to highlight some of Turner's most impressive works. But, as he recalled five years later, "what emerged in response to the exhibition, however, was that even the most basic of eighteenth-century categories are misunderstood today,"47 though his masterly commentary48 for the occasion had taken pains to explain the eighteenth-century concept. Apparently, since the
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  	turn of the twentieth century, the term 'sublime' has changed its sense remarkably. As he observes in his commentary (1980), "in the early nineteenth century, and for at least two centuries before that, the term was often used to express a whole range of important ideas [about life and the conditions of human existence], and was endlessly debated and redefined by scholars and critics."
49 Such a sense of the term is "very distant from its modern colloquial one, as in phrases like 'sublimely unconscious of danger' or 'sublime indifference to the feelings of others'; though these applications of the word do carry a suggestion of superiority, even if only a blissful superiority of ignorance, which retains some vestigial hint of the full meaning of the term. Not that the expression in its full sense (or senses) is entirely obsolete now; but it has probably lost much of the force that it used to possess, if only because many of its applications assume an attitude to the world, and to its creator, which is now moribund or at least dormant."50
	

	

	


	
  	
  	

	

	
  	This change in the sense of the term 'sublime' has been attributed to its very nature. In her discussions of Kant's theory of the sublime in Beauty Restored (1984), Mary Mothersill remarks in a footnote that the 'sublime' is not a 'standing' concept, saying that "the concept of beauty, like the concept of knowledge or right, is a 'standing' concept. . . . The 'sublime', by contrast, picks out a collection of ideas which is basically local; the components hang together for a while . . . and are then dispersed. A philosophical theory that places any weight on such a collection will come, sooner or later, to look dated and to resist interpretation."51
	

	

	


	
  	
  	

	

	
  	Mothersill suggests in effect that Kant's theory can at most account for the ideas and discussions of the sublime during his times beginning the last quarter of the seventeenth century. In this she would support the view that the sublime of the Kantian kind is no longer alive and well in our times. As Francis X. Coleman, a commentator on Kant's aesthetics (1974), remarks:
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  	''A twentieth century reader might ask, with a certain smile, whether the sublime really needs an analysis. . . . as an aesthetic category with its roots in our culture, the sublime seems largely irrelevant."
52
	

	

	


	
  	
  	

	

	
  	Indeed, the diversified instantiation of the sublime in the course of its history is baffling. Longinus is interested in external objects and internal speculations of nobility and grandeur. Kant's concern is primarily with natural grandeur. Burke and some of his contemporaries are moved to experience the sublime also in the presence of natural disasters, graveyards and ghosts, and whatever is grotesquely out of the ordinary; not only by the great and noble but also by "the humble, the low, or the puerile".53 Indeed, the experience seems essentially subjective, sublime objects being of kinds as diverse and dissimilar as personalities. In view of this, an attractive opinion is that it is out of order to explain all instances of the sublime as if they belong to a single category.
	

	

	


	
  	
  	

	

	
  	In his study of the Gothic sublime (1985), David B. Morris sums up the general opinion thus: "We should begin by accepting an uncomfortable fact: the sublime, like the Gothic novel, embraces such a variety of historical practices and of theoretical accounts that the quest for a single, unchanging feature or essence is futile. There is no essence of the sublime. Instead, what we encounter is (in Wittgenstein's phrase) shared 'family resemblances' which link countless, related discussions of sublimity beginning with Longinus, who first described the irresistible power of great writing to seize control of the reader, to take us outside of ourselves with the sudden, startling intensity of a thunderbolt."54
	

	

	


	
  	
  	

	

	
  	Of course, there are other voices. Donald W. Crawford, for example, is at least sympathetic to the view that there is an essential feature in any instantiation of the sublime. In an essay (1985) on "The Place of the Sublime in Kant's Aesthetic Theory," Crawford traces briefly the history of the concept from Longinus'
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  	Peri Hupsous to Kant's theory of the sublime, which he believes is the tap-root of contemporary environmental aesthetics.
55 With the help of some standard instances of the sublime in nature, he summarizes Kant's theory and proceeds to discuss briefly three of "the numerous difficulties with Kant's analysis of the sublime".56 First, Kant is inconsistent and unclear in the place he assigns to fear, that the subject must be fearful but not afraid; secondly, to ground the experience in a universal capacity for moral feeling, as Kant did, is arbitrary; and, thirdly, Kant is unjustified in restricting the sublime to nature and disregarding the specific properties of sublime objects by taking only their formlessness as efficacious to 'trigger' our experience of the sublime.57
	

	

	


	
  	
  	

	

	
  	Whether or not this account of Kant's theory is tenable, Crawford appears to know so much about the sublime that he thinks there are "numerous difficulties with Kant's analysis of the sublime". But what exactly does he himself think the sublime is? No explicit answer is made available. He declares openly that his study of the sublime in Kant is, in an important sense, continuous with Longinus, pointing out that some "aspects of Longinus' brief discussion of the sublime in nature are important for the development of theories leading to Kant's treatment of the sublime,"58 in which is grounded contemporary environmental aesthetics. But Crawford does not go on to state any one feature common to all instances of the sublime, apart from giving the concept superficial historical continuity in some of the ideas of the thinkers dealt with in his article.
	

	

	


	
  	
  	

	

	
  	Crawford's article on the sublime in Kant is typical of other treatises on the sublime: He seems to presume that, with or without a theory of the sublime, writers and readers can understand what the sublime is and how it is treated in their context of discussion and even whether it is properly treated.
	

	

	


	
  	
  	

	

	
  	Indeed, with or without a theory of the sublime, important treatises on the sublime continue to appear on the scene as something relevant to the contemporary mind. One such volume is
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  	the special issue on the sublime and the beautiful in New Literary History in 1985. In the final review,
59 Ronald Paulson begins with a half-page overview of the studies of the sublime from Burke to Monk and Hipple, then to Harold Bloom and Thomas Weiskel, and continues by discussing the contributions to the special issue, throwing into relief the humanization of the sublime in our times. An overall impression of Paulson's review essay is that all important treatises on the sublime are about a similar kind of human experience in human history.
	

	

	


	
  	
  	

	

	
  	As we have seen, David B. Morris thinks that "the quest for a single, unchanging feature or essence of the sublime is futile." Let us see if his account of the Gothic sublime in the novels of Horace Walpole (17171797), which is of a Burkean kind, shows that the Gothic sublime shares no common feature with, for example, the Kantian sublime, the two kinds which appear to be dissimilar in the objects confronted as sublime. His Freudian analysis of Gothic sublimity in Walpole delineates the instantiation of the sublime in repressed fears and desires "which lie just beyond or below or hidden within consciousness."60 Gothic sublimity is "a version of the sublime utterly without transcendence, . . . which takes us deep within rather than far beyond the human sphere."61 When confronted with sublime objects of a Gothic kind at a safe psychic distance, the subject is enthralled with intense fear and awe in self-preservative delight. This Gothic version of the Burkean sublime differs radically from the Kantian kind in the form in which the sublime is manifested, but it resembles the Kantian in that it also evokes an intensified emotional state suggestive of some vital concern to human existence. This may be considered prima facie evidence of some common feature among two apparently dissimilar kinds of the sublime.
	

	

	


	
  	
  	

	

	
  	However, let us recall an observation made by Samuel Monk at the close of his classic treatise on the history of the sublime in the eighteenth-century English thought. He concludes that "no
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  	single definition of the term would serve in any single decade for all writers, for such unanimity was never attained;" and then continues, apparently contradicting himself, that the term "naturally expressed high admiration, and usually implied a strong emotional effect, . . . It was certainly 'fire and rapture' that the eighteenth century sought and found in the sublime."
62 This latter observation is important, because it attempts to capture a single, unchanging feature in the diversified instantiation of the sublime in the epochal period in its history, the period in which it was manifested with exceptional vitality in human consciousness. Indeed, Monk is resonant of the common agreement among earlier and later lexicographers and theoreticians that the sublime is concerned with some kind of experience of vital concern to human existence.
	

	

	


	
  	
  	

	

	
  	This kind of prima facie evidence is not enough. Objects of serious concern may be of different kinds, which may evoke the same kind of emotional response.63 A strong emotion is best treated only as a clue to understanding the kind of object a sublime object is, but it is not a reliable one. This explains why Burke can take terror as a source of everything sublime64 while Longinus considers it uncongenial. Longinus is right when he remarks, though on insufficient grounds, that emotion and sublimity are "not essentially bound up with each other".65 As we shall argue in the chapter on the affectivity of the sublime, there does not exist one single emotional state specifiable in our commonplace language with regard to sublime objects.
	

	

	


	
  	
  	

	

	
  	There cannot be a brief and ready reply to the arguments against a theory of the sublime. What is required is to work out a theory, one which is explanatory of all experiences of the sublime. This is the project of the present study. At this stage we can at most have a preview of the theory and its implications. First of all, each of the arguments for both sides presents in effect a perspective on the phenomenon. Thus, those authors who claim that there is no essential feature of the sublime, that
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  	sublime objects exhibit merely family resemblances, that the term 'sublimity' picks up different and even disparate samples in different cultural contexts, suggest in effect that this is the actual state of affairs. And it seems that they cannot be mistaken when common features have yet to come to the fore. And, without a good theory, there is no point in arguing for its possibility. However, in light of the theory to be advanced in these pages, we can observe that theories hitherto proposed fail because they have either looked in the wrong place or, if in the right place, are not perceptive and thorough enough. They look in the wrong place if they look for supposed common features of sublime objects or events, or try to identify one single emotional state in all sublime experiences. By doing this they fail to see that the sublime is constituted primarily in the heart and mind of the persons affected. They may look in the right place, seeing that the essential feature of the sublime resides in the person's inner world in relation to objects confronted as sublime. But their characterization of the inner structure of the experience is flawed by their distorted view of human nature or by an oversight of the diversified instantiation of the sublime in human life.
	

	

	


	
  	
  	

	

	
  	This in brief is my standpoint on the possibility of a theory of the sublime, the tenability of which hangs on the theory yet to be formulated. Having thus cleared the ground for our inquiry, we turn now to questions of prior importance, questions about the construal of the sublime in general.
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  	1. In Chinese, my first language, 'gender' does not exist. But I have written this study in English: and I have adopted, for the sake of simplicity and economy, the conventional practice by which persons of unspecified sex are referred to by the masculine pronoun. Needless
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  	to say, this convention does not imply that males have a privileged access to the sublime.
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  	2. Scott Lankford, "Everest and the Impossible," in Philip J. Davis & David Park, eds., No Way: The Nature of the Impossible (1987), p. 5.
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  	3. Ibid., p. 9.
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  	4. Philip J. Davis & David Park, eds., op.cit., Introduction, p. xv.
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  	5. It has been suggested that this is due in part to the unfocusing effect on our eyes. "When looking at mountains, . . . we tend to feel relaxed . . . it's the same with clouds and seascapes and the interiors of great churches. Part of the reason for this sense of relaxation is that we don't focus on such vast scenes. Focusing the eyes on limited objects blocks the alpha and theta waves of the brain, and these brain rhythms relate closely to relaxation and drowsiness. Unfocusing the eyes, on the other hand, results in more sustained alpha waves." Gary E. Schwartz, "Positive and Negative Aspects of Meditation," in Stanley R. Dean, ed., Psychiatry and Mysticism (1975), p. 196. Accordingly, the mountain is pleasant to look at even if not confronted as sublime. However, this physiological speculation, whether valid or not, is compatible with the view to be advanced in this study that a sublime object, e.g. Mount Everest, evokes some kind of proemotion in the subject who confronts it as such.
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  	6. Andrew Wilton, Turner and the Sublime (1984), p. 30, discussing the landscape sublime in connection with Archibald Alison, Essay on the Nature and Principles of Taste, 4th ed. (1815), vol. 1, p. 121.
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  	7. Edmund Burke, A Philosophical Enquiry into the Origin of our Ideas of the Sublime and Beautiful (1757), ed. James T. Boulton (1987), pp. 3844.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	8. See Appendix on Kant.
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  	9. Cp. Wordsworth's description of Rhinefall near Schaff-hausen, which for him is "the lofty waterfall of a mighty river". Wordsworth suggests that his experience, which he considers to be that of the sublime, is best construed as his mind's resistance to nature in the image of "the resistance of the rock to the surrounding waters of the Rhine". Theresa M. Kelley, "Wordsworth and the Romantic Sublime," Philological Quarterly (1984), pp. 130140. Cp. also George Santayana, The Sense of Beauty (1896), p. 149, on the sublimity of Nature: "The surprised enlargement of vision, . . . the identification of ourselves
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  	with something permanent and superhuman, . . . carries us away from the blurred objects before us, and raised us into a sort of ecstasy."
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  	10. E.g. Romans, 1:20: "For the invisible things of him from the creation of the world are seen, being understood by the things that are made, even his eternal power and Godhead; . . . ."
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  	11. See Longinus, On the Sublime, in Classical Literary Criticism (1965), ed. and trans. T.S. Dorsch, pp. 146147, on the sublime in nature. With regard to the grand style in poetry and literature generally, as with everything truly great in everyday life, Longinus remarks (p. 107), "For by some innate power the true sublime uplifts our souls; we are filled with a proud exaltation and a sense of vaunting joy, just as though we had ourselves produced what we had heard [or seen]." This gives the so-called principle of identification. See Steven Knapp, Personification and the Sublime (1985), p.68.
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  	12. Quoted in Scott Lankford, op.cit., p. 6. Doug Scott is the first man who climbed Everest "the Hard Way" via the Southeast Face in 1975.
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  	13. Cp. Richard Nixon's remark in his emotional memoir about his exile consequent upon the Watergate scandal in 1974 and his struggle for renewal: "You must live your life for something more important than your life alone. One who has never lost himself in a cause bigger than himself has missed one of life's mountaintop experiences. Only by losing yourself in this way can you really find yourself." (Time, April 2, 1990, No. 14, p. 31, italics mine.)
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  	14. In his novel entitled Mount Analog, René Daumal writes, "For a mountain to play the role of Mount Analog its summit must be inaccessible, but its base accessible to human beings as nature has made them. It must be unique, and it must exist geographically. The door to the invisible must be visible." Quoted in Scott Lankford, op.cit., p. 7.
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  	15. This metaphor is Ssu-ma Ch'ien's characterization of Confucius' sense of vocation for the Way, quoting a verse from She King (The Book of Poems). Ssu-ma Ch'ien, Shih Chi (Records of the Historian) (c. 100 B.C.), Section on Confucius.
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  	16. The world, as the logical limit to the expression of the human will, is a kind of Mount Everest for Wittgenstein. Wittgenstein,
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  	Tractatus Logico-Philosophicus (1922). See also e.g. Wittgenstein, Notebooks 19141916, p. 80: "If the will did not exist, neither would there be that center of the world, which we call the I, and which is the bearer of ethics." See Appendix on Wittgenstein.
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  	17. See Ralph Hetherington, The Sense of Glory (1975), pp. 1, 25 & 35. An account of such peak experience may contain the following descriptions: "I looked at the hills. . . . I was absorbed; . . . I was exalted" (Richard Jefferies, The Story of my Heart (1883)); and "Time and space slipped from me. All awareness of details vanished. A sense of unity with the world entered into me. I was tranquilized and steadied by the beauty, the stability of Nature." (Howard Collier, The Quaker Meeting (1949)). Quoted in Ralph Hetherington, pp. 3738.
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  	18. This summarizes the Kantian sublime. See Appendix on Kant. Cp. J.N. Findlay, Kant and the Transcendental Object (1981) and Ernst Cassirer, Kant's Life and Thought (1918), which both contain excellent discussions of Kant's theory of the sublime. See also F.C.T. Moore, Thresholds of Coherence (1980), esp. p. 6; and Kurt Rossmann, Immanuel Kant (1974), esp. p. 12, from which some of the characterizing terms are adopted.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	19. This primary meaning of 'sublime' is recapitulated in The Concise Oxford English Dictionary of Current Usage, 7th ed. (1982), as follows: "of the most exalted kind, so distinguished by elevation or size or nobility or grandeur or other impressive quality as to inspire awe or wonder, aloof from and raised far above the ordinary, (sublime mountain, scenery, tempest, ambition, virtue, heroism, self-sacrifice, love, thought, beauty, genius, poet); . . ." A similar meaning is retained in the eighth edition of the dictionary (1990) which defines the word thus: "of the most exalted, grand, or noble kind; awe-inspiring (sublime genius). . . ."
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  	20. For a brief bibliographical note on Peri Hupsous, the following is an extract from Samuel H. Monk's account of its history in English thought: "The first edition of Longinus appeared in 1554 at Basle. . . . In 1572 there appeared the first translation from the Greek . . . published in Venice. . . . In 1612, appeared the second Latin translation of Peri Hupsous, . . . But it was not until 1636 that Gerald Langbaine translated the treatise into Latin and brought out at Oxford the first version made by an Englishman and printed at an English press. . . .
	

	

	















 

  	
  	
  	
  



	




	Page 18

	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	in the years preceding 1636, . . . the critical writings in this period are still devoid of Longinian influence. . . . In 1652 there appeared the first translation of Longinus into English. . . . until after 1674, [Longinus] was not often quoted, and he had not yet become an authority. . . . The sublime came to England from France in Nicolas Boileau's [French] translation of Longinus (1674). . . . It was an anonymous translator who, in 1698, first translated hupsos by the Latin and Romance derivative, sublime, although, . . . the word was by that time established in critical usage. . . . By the end of the century, the two English translations referred to above had appeared, and . . . the sublime had become a subject of speculation." "Throughout the eighteenth century Longinus was esteemed not only as a critic but as a rhetorician. . . . his dicta in the manuals of rhetoric . . . were taught to schoolboys until well into the nineteenth century. It was in rhetoric that the passions were of chief importance, and it was by the transfer of the rhetorical values of the pathetic and the sublime to the sphere of art that Boileau gave impetus, in the Augustan age, to the consideration of the aesthetic value of emotions." Samuel Monk, The Sublime: A Study of Critical Theories in Eighteenth Century England (1935), pp. 1821 & 234.
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  	21. Longinus, op.cit., pp. 146147
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  	22. Samuel H. Monk, op.cit., p. 21.
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  	23. Ibid., p. 21.
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  	24. According to the O.E.D., the word 'sublime' is an adaptation of the Latin word sublimis, which is perhaps formed on sub (up to) + limen (threshold or lintel). One of the meanings of the Latin word sub is "so as to reach from below, up to". The Latin word limen means "one of the transverse beams in a doorframe, esp. the lower beam, threshold, and the upper beam, lintel"; one of its transferred senses is "the point at which one passes into (or emerges from) something, an entrance, approach, opening, etc."; and, figuratively, it means "the threshold, verge (of some condition, action, etc.)" See The Oxford Latin Dictionary (1982). It is interesting to note that the theory advanced in this study retains for the word 'sublime' this original meaning. I agree with Graham Hough's advice not "to take an elementary and inexact diachronic view, and to attempt to use it to establish facts in the synchronic order.'' All that matters for my purposes is that our
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  	theory of the sublime is conceivable; that the linguistic equipment at our disposal can at once capture it; and, more importantly, that we can provide an adequate argument for it. Cp. Graham Hough, "Linguistics and Ordinary Language," Mind (1967), pp. 138139, which is a comment on C.G. New, "A Plea for Linguistics," Mind (1966), pp. 368384.
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  	25. Samuel Monk, op.cit., p. 21.
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  	26. Edmund Burke, A Philosophical Enquiry into the Origin of our Ideas of the Sublime and Beautiful (1757), p. 58.
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  	27. Ibid., p. 51.
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  	28. See Appendix on Kant.
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  	29. Critique of Judgment, Sections 2329.
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  	30. Ibid., Section 28.
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  	31. Ibid., Section 27.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	32. Ibid., Section 29.
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  	33. The Crucifixion, which Kant regards as the ultimate manifestation of the moral law in defiance of the natural and social order, transports him to realize the practical aspect of his rational capacity and the goodness of God at the uttermost. Kant, Religion within the Bounds of Mere Reason (1792), p. 51. Kant regards as the most sublime passage in the Jewish Law the commandment stated in Exodus 20:4: "Thou shalt not make unto thee any graven image, or any likeness of anything that is in heaven or on earth, or under the earth etc." Critique of Judgment, Section 29.
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  	34. However, as David B. Morris points out, Burke's theory, based on a restricted physiological account of bodily processes, fails to account for Gothic sublimity, for which Freud's theory of unconscious terrors in the "The Uncanny" provides a better explanation. Sigmund Freud, "The Uncanny" (1919). David B. Morris, "Gothic Sublimity,'' New Literary History (1985), vol. 16, No. 2, which is a special issue on "The Sublime and the Beautiful: Reconsiderations," pp. 299319.
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  	35. E.g. Samuel Monk, who regards Kant's theory as a culmination of the treatises on the sublime produced in eighteenth-century European thought, gives a summary of Kant's theory at the beginning of his book on The Sublime: A Study of Critical Theories in Eighteenth-Century England (1935), pp. 69, saying that Kant's theory contains the idea of what his study is about, and that it makes it easier
	

	

	















 

  	
  	
  	
  



	




	Page 20

	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	to "map our course and to take our bearings from time to time" on "the confused seas of English theories of the sublime" of the period.
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  	36. For Aristotle a paronymous term is a derivative from a categorematic term. For example, 'colored' and 'just' are paronyms of 'color' and 'justice' respectively and signify colored and just substances derivatively by connoting accidents of these substances. A different application is here given to a paronym. Following F.C.T. Moore, a standard term for a group of things may be applied paronymously to other things which are "deemed to satisfy the same criteria. . . . [E.g.,] when children play families, the one may call the other mother, though 'his mother' does not satisfy the criteria by which a person is properly so-called, when for the purposes of the game she is deemed to satisfy them." F.C.T. Moore, The Psychological Basis of Morality (1978), p. 25.
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  	37. Cp. Bertrand Russell's passing contemptuous note on Kant's treatment of the sublime in his A History of Western Philosophy (1946), p. 679: "Like everybody else at that time, he wrote a treatise on the sublime and the beautiful. Night is sublime, day is beautiful; the sea is sublime, the land is beautiful; man is sublime, woman is beautiful; and so on." Of course, this remark appears to be based on Kant's earlier work on the sublime, Observations on the Feeling of the Beautiful and Sublime (1764).
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  	38. The Dictionary of Philosophy and Psychology edited by James M. Baldwin (1902), at the beginning of the twentieth-century, observed that ". . . two elements [had been] emphasized in varying degree by different writers, and probably varying in different observers: (1) a certain baffling of our faculty with feeling of limitation, akin to awe and veneration; (2) a stimulation of our powers and elevation of the self in sympathy with its object." (Vol. 2, p. 611.) As already mentioned above, The Oxford English Dictionary defines the term 'sublime' as amply reflective of the sublime of the Kantian kind. Antony Flew, ed., A Dictionary of Philosophy (1979), p. 319, defines the concept of the 'sublime' in its primary meaning as derivative from Kant.
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  	39. See Peter Berger, The Sacred Canopy (1967), Chapter 5 on "The Problem of Secularization," esp. p. 111.
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  	40. Francis X.J. Coleman, The Harmony of Reason (1974), p. 90. Sublimities of the last two categories may remain at home in the
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  	church or church-related places. Even the church is becoming secular: The sanctification of human realities is giving way to the humanization of social realities. Humanity is moving to the center with the descent of God from the clouds to become one of us. See Peter Berger, op.cit., pp. 3839.
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  	41. Scott Lankford, op.cit., pp. 34. With the Kantian sublime in recession, the aesthetic categories which hold sway today, as Francis Coleman suggests, are "the absurd, the grotesque, the convoluted, the narcissistically self-aware that hold sway; one should add another, nameless, aesthetic category: it is in part nostalgic, in part embittered, and at the same time self-bemused, eclectic, mannered, and dyspeptic." Francis X. Coleman, op.cit., pp. 9091.
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  	42. Thomas Weiskel, The Romantic Sublime (1976), p. 6. Cp. p. 3: "The essential claim of the sublime is that man can, in feeling and in speech, transcend the human. . . . Without some notion of the beyond, . . . the sublime founders. . . . A humanist sublime is an oxymoron."
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  	43. See e.g. a recent sociological attempt, in Weberian terms, to correlate the fluctuations of the sublime in twentieth-century American culture with the fluctuations of the sense of social solidarity among American intellectuals. "Sociology argues that when the sublime is used as an aesthetic category, however different in intended meaning or application, it is an indication of widespread social solidarity and agreement on hierarchies of value." (p. 242) The sublime here is of the kind concerned with man's endeavor to transcend himself. Judith Huggins Balfe, "Sociology and the Sublime," an essay to the special issue on "The Sublime and the Beautiful: Reconsiderations" in New Literary History (1985), pp. 237249.
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  	44. The Encyclopaedia of Philosophy, ed. Paul Edwards (New York: The Free Press/Macmillan, 1967). The only noteworthy mention of the sublime in the Supplement to The Encyclopaedia, ed. Donald M. Dorchert (New York: Macmillan, 1996), is contained in the introductory remark of the entry on the term 'aesthetic properties', stating that, contrary to philosophers in the eighteenth and nineteenth centuries, late twentieth-century philosophers "have concentrated on almost every aesthetic property except [beauty and sublimity]" (p. 6).
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  	45. Andrew Wilton, op.cit., p. 9.
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  	46. Turner and the Sublime, an exhibition held at the Art Gallery of Ontario, the Yale Center for British Art, and the British Museum, 19801981.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	47. Andrew Wilton, "Sublime or Ridiculous? Turner and the Problem of the Historical Figure," a contribution to the special issue on "The Sublime and the Beautiful," New Literary History (1985), p. 343.
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  	48. Turner and the Sublime (1980).
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  	49. Ibid., pp. 910. Andrew Wilton continues, "They were ready with long and elaborately categorized interpretations to demonstrate that in this one word all that is most significant to the human mind and consciousness is neatly packed. Not so neatly that they could not argue about details; but the main points remained settled for most of the period. . . . one thing everyone was sure about: the sublime 'produces a sort of internal elevation and expansion; it raises the mind much above its ordinary state; and fills it with a degree of wonder and astonishment, which is certainly delightful; but it is altogether of the serious kind: a degree of awfulness and solemnity, even approaching to severity, commonly attends it when at its height; very distinguishable from the more gay and brisk emotions raised by beautiful objects.' (Hugh Blair, Lectures on Rhetoric and Belles Lettres, 3rd ed. (1787), p. 58)." Op.cit., p. 10.
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  	50. Andrew Wilton, op.cit., p. 9. In this connection it is interesting to mention another example of the use of the word 'sublime' which is reminiscent of its traditional meaning. When we say that a soccer-player's performance in an important match is sublime, we mean his performance is terrific, that it is exceedingly good. E.g., the news agency Reuter says of the Argentinian player Diego Maradona's performance in the World Cup 1986 that his goals in a certain match are "products of his sublime close control and deadly scoring instinct" (South China Morning Post, June 27, 1986). This is journalistic language. However, the soccer-player and his team and his country may think otherwise. See also this remark: "Maradona is fired by missionary-like vision and zeal and sees an Argentinian victory here as the focal point of his existence" (Robin Parke in South China Morning Post, June 25, 1986).
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  	51. Mary Mothersill, Beauty Restored (1984), pp. 232233.
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  	52. Francis X. Coleman, The Harmony of Reason: A Study of Kant's Aesthetics (1974), p. 85. Paul Guyer, another commentator, also contends that "Even if there is a historical interest in Kant's discussion of the sublime, I think it is safe to assume that his analysis of this particular aesthetic merit will not be of much interest to modern sensibilities." Paul Guyer, Kant and the Claims of Taste (1979), p. 400.
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  	53. Dugald Stewart, Philosophical Essays, 3rd ed. (1818), p. 390; quoted in Andrew Wilton, op.cit., p. 30.
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  	54. David B. Morris, op.cit., p. 300.
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  	55. The sublime "forms a significant philosophical underpinning to contemporary environmental aesthetics, whose shallow roots may lie in Ralph Waldo Emerson, Henry David Thoreau, John Muir, and Aldo Leopold, but whose tap roots are firmly planted in eighteenth-century aesthetic theory." Donald W. Crawford, "The Place of the Sublime in Kant's Aesthetic Theory," in The Philosophy of Kant, ed. Richard Kennington (1985), p. 163.
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  	56. Ibid., p. 173.
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  	57. Ibid., pp. 175177.
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  	58. Ibid., p. 165.
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  	59. New Literary History (1985), pp. 427437.
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  	Construal
	

	

	


	
  	
  	

	

	
  	The purpose of this study is to work out an account of the phenomenon of the sublime in the tradition of Longinus, Burke and Kant. According to the account to be proposed in these pages, an experience of the sublime occurs when someone apprehends an object, be it a thing, an event, a thought, an action, a situation, or the like, interpreting it in a certain way, such that the object elicits a set of thoughts and reactions pertaining to certain themes, including the limits of the person's own powers and abilities, and the importance of being able to go up to or even beyond those limits as conceived. Such evocation also constitutes an emotional state: it is not a matter, as it were, of calculating what is at the limits of possibility. We can distinguish a number of elements in the experience, captured in the following statements.
	

	

	


	
  	
  	

	

	
  	I The subject construes the object in a particular way.
	

	

	


	
  	
  	

	

	
  	II The object evokes in the subject certain thoughts and reactions.
	

	

	


	
  	
  	

	

	
  	III The subject is in a certain kind of affective state with regard to the object.
	

	

	


	
  	
  	

	

	
  	IV The object is taken to instantiate something important in a particular way for the subject.
	

	

	


	
  	
  	

	

	
  	In this and ensuing chapters, we shall develop a theory explanatory of these aspects of the sublime, namely, its construal, evocation, affectivity, and instantiation, before engaging in
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  	reflections on the significance of the sublime in human existence. Let us proceed with the aspect of construal.
	

	

	


	
  	
  	

	

	
  	Suppose I am in a kind of emotional state towards Mount Everest describable as having an experience of the sublime. And suppose I express myself saying, "Mount Everest is sublime." Such an experience involves an act of construal. For I may not take the mountain as sublime on another occasion, and some of us may never experience the sublime in relation to the mountain. On this occasion I apprehend the mountain in terms of an idea of the sublime. What is it to construe something as something?
	

	

	


	
  	
  	

	

	
  	According to The Oxford English Dictionary, two meanings of the verb to construe are, first, "to expound, interpret, or take in a specified way (often apart from the real sense)"; and, second, "to interpret, give a meaning to, put a construction on (actions, things, or persons)." This gives in brief the meaning as I shall use the word. In what follows I shall explain some of the general features of a construal.
	

	

	


	
  	
  	

	

	
  	In an act of construal we apprehend something, say x, interpreting it in terms of something else, say F.
1 Seeing-as is a paradigm case of construal. When we see the duck-rabbit figure as a duck, the figure is apprehended as a duck, not apprehended as a duck-rabbit further interpreted as a duck. 'Interpreting' here does not mean making a conjecture or hypothesis about something. It means "entertaining a supposition"2 about something, taking something as something else. When I take my one-dish meal as a banquet, the dish presents itself as a banquet for me. In the act of construal, the banquet gives a meaning to, puts a construction on, the simple dish. In the act of construing x as F, the construer thinks that x is F.
	

	

	


	
  	
  	

	

	
  	For convenience of discussion, take F as a feature predicated of x. Then, again in line with the lexicographer, we can observe that, in most construals, F is recognized to be not x's obvious or real feature. We would not construe water as H2O or a triangle
	

	

	















 

  	
  	
  	
  



	




	Page 27

	
  	
  	

	

	
  	as a three-angle figure. It is not a construal to speak of a good knife that it is sharp if our objective standards of a good knife include its being sharp as a necessary condition. Thus, if F is recognized as an obvious or real feature of x, it does not make sense to speak of construing x as F.
	

	

	


	
  	
  	

	

	
  	On the other hand, if F appears to be flatly dissimilar or inconsistent or even opposite to x's obvious or real feature(s), the construal would be regarded as irrational or fantastic or even insane, unless an adequate explanation is provided by the construer or by the context of construal. We would not speak of taking water in terms of fire, or seeing a pin in terms of an ocean. In these cases the words appear to be out of order.
	

	

	


	
  	
  	

	

	
  	In view of this, it can be observed that, in an act of construal, what the construer knows about x and F should include x and F being so and so, while F being not an obvious or real feature of x. Whether or not the construer knows it, F may be x's real feature. Whether or not F is an obvious or real feature of x, in the act of construal, F is taken not to be an obvious or real feature of x. If F is not an obvious or real feature of x, it is a proper construal to speak of x being F.
	

	

	


	
  	
  	

	

	
  	It can also be observed that, in a construal of x as F, F cannot be too uncongenial to x, given x such as it is. For F is used to give a meaning to or put a construction on x. So, x and F are at least recognizably similar in their direct, qualitative or indirect, structural features, such that x can assume a meaning or construction in terms of F. For obvious and good reasons, a duck-rabbit figure can be construed as a duck and an one-dish meal as a banquet, whereas fire cannot be construed in terms of water nor a pin in terms of an ocean, unless otherwise explained. As an example of structural similarity, a metropolis can be construed in terms of a map.
3 This example shows how objects construed as F in respect of structural similarity can be very different from F in direct, qualitative features.
	

	

	


	
  	
  	

	

	
  	Construal is a powerful way of knowing the world. Any object
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  	which we cannot know, or do not as yet know, clearly and exactly, we can apprehend in construals, trying to give it a meaning or put a construction on it. By way of construal we can explore new concepts to understand the world.
	

	

	


	
  	
  	

	

	
  	We come now to another observation. When x is construed as F, it is x such as it iswhat the construer apprehends of x prior to the construal, now predicated as F. The construer uses F to give a perspective on x such as it is. Schematically, F is a predicate of 'x such as it is', the latter being what the construer, prior to the construal, apprehends of x, enclosed within quotation marks. The statement "Mount Everest is sublime" becomes, schematically, "'Mount Everest, such as it is,' is sublime." This shows that the object such as it is, thus apprehended prior to the construal, is now apprehended in terms of an idea of the sublime. Accordingly, when my one-dish meal is construed as a banquet, it is a meal such as it is, now apprehended in terms of a banquet. When a three-angle figure is construed as a half-parallelogram, it is a figure such as it is, now apprehended in terms of a half-parallelogram.
	

	

	


	
  	
  	

	

	
  	As to that which is construed, what the construer apprehends of it prior to the construal may already involve one or more construals. That is, x such as it is, which contains a construal of x as F1, can be further construed as F2, and so on. For example, the duck-rabbit figure, seen as a duck, is further apprehended as a friend's face. The statement "The Crucifixion, believed to be God's sacrifice for man, is (taken as) sublime," contains at least two construals. This logical point about construals is an important one, which will be taken up a conceptual tool in our analysis of the sublime later on.
	

	

	


	
  	
  	

	

	
  	Many terms, which can be used as construing terms in construals, can be used as construed terms, or can be directly predicated of objects as their obvious or real features, or can be directly used to refer to objects. Instead of perceiving a son's face in terms of his father's face, I can perceive the father's face
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  	in terms of his son's face. I can look at a half-parallelogram instead of seeing a three-angle figure as a half-parallelogram. I can enjoy a real banquet. But there are terms which are properly used only as construing terms in construals. These terms are, by their very nature, terms of construal, which include 'beautiful', 'funny' and, of course, the term that concerns us here, 'sublime'.
	

	

	


	
  	
  	

	

	
  	Take beauty for example. Does it involved construal when we say of a woman that she is beautiful? Suppose in a certain beauty contest the judges have agreed on certain standards for beauty. If I consent to the judges' decision while not seeing the winner as beautiful, or if I disagree with their decision, then, if I so wish, I can try to construe the winner as beautiful in terms of the standards set by the contest. However, if the winner's beauty meets with our consensus, is it then not a matter of construal that the winner is beautiful? It seems not. For, because of its very nature, dissent is always possible in matters of beauty. Even if a woman is a beauty to all, her beauty is still not her real feature but, at least in part, a matter of our aesthetic sense and feeling. A woman has womanly features without being regarded as beautiful, and no woman is beautiful regardless of our aesthetic sense and feeling. The point is that, if F, by its very nature, is not a real feature of any object, then F is properly used only as a term of construal, even if the construer does not realize it. There may not be evidently statable limits on what objects can be so construed, if F is concerned with our subjective attitude and feelings towards objects around us and in us. This, as we have seen, is the case with speaking of something that it is beautiful. This applies also to speaking of something that it is funny and, of course, that it is sublime.
	

	

	


	
  	
  	

	

	
  	Sublimity is the same in this respect. Even if at one time all of us regard Mount Everest as sublime, this does not mean that at that time it is not a construal to say that Mount Everest is sublime. For Mount Everest is sublime to people who construe it in terms of an idea of the sublime. Mount Everest is what it is
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  	without being regarded as sublime. It is necessarily a matter of construal that Mount Everest is sublime, if sublimity cannot be a real feature of Mount Everest or any other object.
	

	

	


	
  	
  	

	

	
  	To sum up the discussions, taking sublimity as a term of construal, we can observe that the term can give a perspective on objects around us and in us. Being not an obvious or real feature of any object, it can be used to give a meaning to or put a construction on the object being construed. As will be shown in this study, sublimity is a matter of our inner state in relation to certain objects. There are no evidently statable limits on what objects to be construed as sublime. Any object, such as it is, can be apprehended in terms of an idea of the sublime. There are three parts in the construal of an object as sublime, namely, the construing term, the construed term, and the ''in terms of" relation between them. I shall now examine these three parts.
	

	

	


	
  	
  	

	

	
  	In order to construe an object as sublime, to apprehend an object in terms of an idea of the sublime, the subject is required to have an idea of the sublime, the construing term. For those who experience the sublime, what idea of the sublime do they have? Instead of conducting a survey of the ideas in terms of which people confront certain objects as sublime, I shall propose an idea of the sublime in order to account for the kind of ideas people may have when they have an experience describable thus. People take certain objects as sublime, and may be at a loss to explain the word 'sublime'. They may cite objects which they would take as sublime as examples to explain the word, and generalize from those examples. Their ideas, if plausible, explain those objects as sublime, and also other objects which they would also confront as sublime. But different people may take different sets of objects as sublime and, even if they take the same kind of objects as sublime, they may have different ideas. Even philosophers have failed to develop the right idea to account for the different kinds of objects taken as sublime. In order to work out an idea of the sublime to account for the
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  	different ideas of the sublime which people may have, I prefer not to begin with the common ideas but to construct an idea which can explain their experiences, and which can subsume the different common ideas of the sublime which people may have.
	

	

	


	
  	
  	

	

	
  	For another reason it is difficult to generalize from a survey of the common ideas of the sublime to arrive at the right idea. Some of us may not have the concept 'sublimity' even though they have experiences which we may call sublime. They may have some vague ideas in terms of which they apprehend some of the objects around them and in them in such a way that thoughts and reactions are evoked which pertain to certain themes connected with the sublime. They have not articulated some such idea about this kind of experiences, although somehow they are confronted with certain situations in life which actually require or enable or invite thinking or acting at (or even beyond) the limits of their powers and abilities. If we talk about the situations with them, they may fumble about for an idea or ideas trying to depict the kind of experiences they have. In what follows I am going to work out an idea of the sublime which can subsume or account for all those ideas people may have to construe certain objects in such a manner that we can say that they have experiences of the sublime, including those people who have not yet articulated the idea or ideas in terms of which they construe certain objects as sublime.
	

	

	


	
  	
  	

	

	
  	Briefly stated, the idea is that an experience of the sublime arises in a kind of limit-situation in life which involves our self-realization in the situation. In order to explain this idea, we have to explain three expressions crucial to the idea, (a) self-realization, (b) limit-situation in life or life-limit and (c) self-realization at the limit. This idea of the sublime can subsume the different ideas people may have about the sublime, ideas which may be unclear and inexact, which are difficult to articulate in a coherent way.
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  	As will be shown, because man is capable of acts of volition he can have self-realization and because there are limits to his volitional expression in the world, he can have self-realization at a life-limit. Hence, an explanation of the sublime is expected to be dependent on an analysis of the structure of the human will.
	

	

	


	
  	
  	

	

	
  	Man inhabits the same world as nonhuman animals. But, because of his conceptualizing capacity, he can detach himself from his psychophysical conditions and the environment. He distinguishes himself from nonhuman animals, among other things, in his capacity for reflective self-evaluation. He can form ideas about what he actually is and what he ideally is in relation to the world. He has first-order desires which are to be realized in the world, in situations which are actual or possible or which may turn out to be merely imaginary. He can, and usually does, form second- (or higher-) order desires as to what to do with his first-order desires. As he can form ideas about what he actually is and what he ideally is in relation to the world, he can, and at least occasionally does, form one or more second-order volitions which take one or more or none of his first-order desires to be constitutive of his will, to be what he thinks he ideally is. When a second-order volition is realized, when the desired first-order desire turns out to be as willed in or in relation to the world, he experiences self-realization.
4 In the formation of volitions his intellect plays the role of a computing faculty, which includes representing the situation which he regards as good to be pursued.5
	

	

	


	
  	
  	

	

	
  	Man is capable of and inclined to reflective self-evaluation in the formation of volitions which regard certain life-situations as constitutive of the expression of his will. Some of us, like non-human animals, do not form such self-making volitions even if they can do so. They are motivated by such thoughts and desires as are conditioned by the situations in which they find themselves. But most of us can at least recognize certain situa-
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  	tions as constitutive of our self-realization, and form volitions to bring them about. We consider our being realized, our will realizing itself, when these situations obtain. If we have the will to live, to live well, and to live an even better life, we would naturally desire to express ourselves, to be able to exercise our existing capacities, to exercise them at their utmost and at their best.
	

	

	


	
  	
  	

	

	
  	We turn now to the expressions "limit-situation in life" or "life-limit" and "self-realization at a life-limit". These expressions are also explainable in terms of the structure of the will and human existence in general. We have seen that we are capable of acts of volition. But there is a certain condition of "having a will". As Maine de Biran observes,
6
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  	The first thing is to be alive in oneself, in the fullness of the self, so as to believe that one is something, to be capable of something; now this first vital condition7 is quite independent of ourselves; it is not we ourselves who bring ourselves life, and to that extent nothing in us would depend at bottom on our activity; but once the basis of a physical and moral life is substantially established, it is true that there is in us a force of our own which sets its own direction and doesn't receive it from outside, except so far as it wishes.
	

	

	


	
  	
  	

	

	
  	With the basis substantially established for our being alive in oneself, we can perceive and know ourselves in the situation,8 we can know, or at least recognize, our volitions, wants and wishes, which we have in relation to the situation. We can think of possible situations, some of which we will to bring about. As an expression of self-control in the situation,9 we can, according to our volitions, wants and wishes, change ourselves in relation to the situation, or change the situation in relation to ourselves, or change our relation to the situation. If we realize or make real all that which is constitutive of our will in or in relation to
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  	the situation, we shall then be realizing ourselves in or in relation to it.
	

	

	


	
  	
  	

	

	
  	Being alive in ourselves, we naturally have wants and wishes, with a tendency to satisfy our wants, some of which when satisfied will constitute what we think we really are. In regard to this tendency to action, a mere wish on one occasion may become our want on another. Given any one situation, even if it satisfies all our wants and wishes, we can still see how these wants and wishes may be frustrated in another situation. We may desire to preserve the present situation if it satisfies our wants and wishes. We may think of situations which can better satisfy these wants and wishes, and we may desire to bring about these better situations. Or we may come to have other wants and wishes. Indeed, a situation may change for better or for worse because of factors not of our making. An awareness of the possibility of change about any situation suffices to incline us always to cherish wants and wishes with a tendency to action, to preserve the situation if considered ideal, to bring about a better one, or to prevent a worse one from obtaining.
	

	

	


	
  	
  	

	

	
  	Moreover, as it has been argued, we are endowed with the capacity to distinguish true from false, good from bad, right from wrong, and beautiful from ugly,
10 with a tendency to think and act in light of what we regard as true, good, right and beautiful, and to attain what we want and wish in light of all this. I shall not take sides here on the issue of original sin or natural goodness, but the capacity to distinguish the one from the other is a characteristic human capacity, and has an internal, even if problematic, link to a tendency to go for what presents itself as good or right or beautiful, and to value truth. If we can argue for this internal tendency in man, then it would be plausible to say that we naturally will to attain an ever higher order of existence. For the better we know about the situation and the better we see what is right and beautiful for us, the better the life we will endeavor to attain.11 This granted, we would probably also
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  	have an idea, even if a vague one, of our self-realization at the uttermost of our being, an idea in terms of which certain situations may be construed in such a way that we would consider our being to be realized at a life-limit, our will realizing itself at the limit, when these situations obtain in our regard.
	

	

	


	
  	
  	

	

	
  	We exist in an environment of things and persons, which is promotive or frustrative of our will. There are natural, social, and self-imposed limits to our existence, and to our endeavor to exist well in society and in the world. In general, we can speak of the limits of our powers and abilities, limits which border on the possible, the knowable, and the meaningful. The idea of limits is indeed a familiar one. There are natural limits to our physical interaction with the environment, social limits to our legitimate action in community, and religious and other self-imposed limits to our thought and action in society and in the world. We are well aware that limits to our existence may change according to our actual situation in the natural and social environment, and some of them may change by our effort. For instance, at one time flying is mythical, then with the invention of the airplane it is not. A trained athlete can extend the limit to his physical capacities. And then, our powers and abilities may be extended under exceptional conditions.
	

	

	


	
  	
  	

	

	
  	In speaking of the sublime, we are not mainly concerned with external or imposed limits, which suggest primarily constraints or limitations. They hint at the existence of barriers, but for which a person could readily go further. We are interested in whatever limits of action or thought are implied or apprehended from within a person's standpoint, limits which might be reached up to, or transcended. There are situations which a person apprehends as requiring, enabling or inviting thinking or acting at, or even beyond, the limits of his powers and abilities, and which a person represents as good and important to be realized. For lack of a better term, I shall refer to such situations as limit-situations in life and such limits as life-limits. By the sublime I
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  	shall refer to any such situation or limit and/or to our self-realization in such a situation or at such a limit.
	

	

	


	
  	
  	

	

	
  	Let us further explain a life-limit and self-realization at the limit. Take for example the rescue after three weeks in a life-boat, a record-breaking performance in an Olympic game, or the win of a million-dollar jackpot. These situations, construed in terms of an idea of the sublime, may be taken to represent a limit-situation and self-realization in the situation. In each case a natural or social situation so described is construed as constituting a life-limit to a person and his life realized at the limit. But we may understand the situation as described without construing it in terms of a life-limit to the person and his life realized at the limit, and may have a dissimilar idea of the purported life-limit and the life realized at it. What exactly is the limit and life realized at it, which the situation thus described and construed purportedly represents? We may resort to a general description of the situation. But, again, what exactly is the general description about? We are required to exemplify, and will be back to describing the situation and similar situations.
	

	

	


	
  	
  	

	

	
  	The sublime, which is concerned with a peripheral and extraordinary aspect of human life, defies attempts at direct specification in language which is structured on the basis of our common agreement in perceptual judgments and simple empirical judgments in everyday situations. Even if we can agree, in general terms, on certain limits applicable to human life across places and times, these limits are likely to instantiate themselves in diversified forms at different places and times, and people can vary as to which limits are vital to their life.
	

	

	


	
  	
  	

	

	
  	There seems to be a fundamental reason for our failure to represent directly the sublime. If the limit to our life or our life at the limit lies outside the possibility of consciousness, then it lies outside of speech.
12 In the construal of a situation in terms of a life-limit, the two terms of the "in terms of" relation depend on one another for synthetic crossing of their meanings,
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  	such that failure to apprehend the one is failure to apprehend the other, which means failure to make the construal.
13 And it is understandable that we may fail to understand the construing term. For example Mount Everest, conceptually represented, can be construed in terms of the summit of the exertion of our existing capacities, and the two terms seem to explain one another. However, a successful ascent to the peak may dissolve this construed or additional significance,14 and we may then fail to understand the construing term. Similarly, a corpse, under a description, can be construed in terms of the negation of life; but it may be construed to be signifying only our inability to represent what the negation of life is.15 The construal of a situation as constituting a life-limit and life realized at the limit gives an additional significance to the situation as thus conceptually represented. But the situation as thus described can be treated as an inadequate representation of the additional significance, the purported life-limit or life realized at the limit.
	

	

	


	
  	
  	

	

	
  	The intrinsic inadequacy of any representation of a life-limit, which is here shown with examples directly concerned with some situations in the natural or social order, can be more obvious in highly conceptualized human activities. Life-limits can reflect very personal beliefs or idiosyncrasies. There are some which only the unusual or the eccentric can even claim to understand and appreciate.16
	

	

	


	
  	
  	

	

	
  	However, the observation that any representation of a vital limit to life is inadequate, that the sublime is irrepresentable per se, may be regarded as misguided in the first place. For the sublime is not something out there to be directly represented. It is concerned with life-situations construed in such a way that they evoke in us an awareness of the limits of our powers and abilities, and the importance of reaching or even transcending those limits as conceived. The sublime is not simply a situation in life, but a situation in life characterized in a certain way. The person who experiences the sublime in or in relation to a situation, real
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  	or fictitious, must be aware already, or become aware at the moment, of the limits of his powers and abilities in life and of the possibility of reaching up to or even beyond those limits as conceived and of its importance. It is in terms of such an idea that he can construe situations, objects around him and in him, as sublime. There are no situations, no objects whatsoever, which are sublime in themselves. When the theorist speaks about the sublime in these pages, he speaks about the experience from the detached standpoint as observer, looking at human life at a distance, which allows him to categorize this aspect of human life in a manner which is beyond himself in actual life. For the idea of the sublime that he proposes in theory is not the object of his attention in life. Accordingly, when we say that the sublime is irrepresentable per se, we do not mean that it is a kind of object out there which we fail to represent directly. This is a way of speaking about the sublime, an emphatic way of saying that it is not some kind of object, not some kind of object lying on the fringe of our existence. Sublimity is a term of construal, with which we try to capture an important way in which human life naturally manifests itself. It remains logically safe as a term of construal. If we attempt to describe it directly, or speak of it as a construed term in a construal, we do this only at the risk of misusing the term and misrepresenting the experience. Thus, with this latter caution borne in mind, it is still a significant observation to say that the sublime is irrepresentable per se.
	

	

	


	
  	
  	

	

	
  	Limits of vital importance to our self-realization, life-limits in brief, are of three kinds. The first is that of a bottom limit which borders on the nonexistent, as when the situation is too obscure or too horrible or too dangerous. The second is that of a top limit which borders on that which transcends the natural and the human, as when the situation is too high above or too far away or too deep inside. The third is that of an equilibrial limit which signifies the kind of situation in which our life manifests itself in full, as "when everything goes well, when equi-
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  	librium reigns in one and around one."
17 A bottom limit underlies the basis of being, a top limit overlies the summit of being, and an equilibrial limit designates the bloom of being in its domain.
	

	

	


	
  	
  	

	

	
  	A life-limit surrounds our ongoing life. Though not an everyday concern, we can recognize it when placed in its presence, even without a prior conscious construal of what it is. Life-limits are usually not attended to while involved in the sphere of everyday life, where the basis to our life is already substantially established, the summit is often irrelevant to our ongoing activity, and the equilibrial limit is an infrequent occurrence. Nevertheless, being alive in oneself at a life-limit is a recognizable kind of situation because our life, which needs to be secured at the basis, tends to strive in the direction of the summit, and to feel elated when equilibrium obtains.
	

	

	


	
  	
  	

	

	
  	A limit to life presumably lies on the outer fringe of our existence, and is thus construable in terms of life here and now by negation and analogy, to be further instantiated and interpreted in actual life. In an important sense, the sublime outwits our cognitive capacity to categorize it and relate it to our 'encyclopedic'18 knowledge i.e. what we know about the world and ourselves in it, to avail ourselves of its relevance to our life-endeavor. But, as we have tried to suggest, even without a concept like 'sublime', even without a prior construal of a situation in terms of a vital limit to human life, a vital limit to human life is recognizable to all rational and free beings striving to live, to live well, and to live an ever better life, in a domain within limits. Because of our disposition to sublimity, we would be likely to become or be made aware, of our life-limits in situations which, by their very nature, tend to invite or enable or require us to think or act at or even beyond the limits of our powers and abilities. This explains why, even though the sublime defies adequate representation, we encounter it, or at least recognize it when it is present, and sometimes speak about it, and even try
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  	to represent it by all means. A conceptual representation of a life-limit in the language of everyday life, which operates within yet away from the limit, is comprehensible insofar as it is apprehended from within though away from it. Within the natural and the human, it makes sense to speak of the nonexistent as the negation of life, our preservation at the basis of life, our equilibrium in the domain of life, our affirmation at the summit of life, and also the transcendent as some kind of better life above and beyond life here and now.
	

	

	


	
  	
  	

	

	
  	On the other hand, a construal of our situation in life as if we were placed below the bottom border or above the top border would hardly be comprehensible because our life and language are confined within these borders. Descriptions of hell and heaven are projections of the dark and bright sides of human life within these borders, which can only be properly understood as such.
19 His proclaimed intention to the contrary notwithstanding, Wittgenstein's Tractatus exemplifies a philosopher's abortive attempt to depict the summit and beyond and his later analysis of religious language is best considered a consequence of his disillusionment.20
	

	

	


	
  	
  	

	

	
  	Thus far we have clarified some of the issues regarding what the sublime is, sublimity as the construing term in our construal of certain objects as sublime. We are going to specify the ''in terms of" relation, explaining the pattern of reasoning involved in the construal of certain objects in terms of an idea of the sublime. By 'the object being construed', I shall include a thing, an event, a thought, an action, or a situation, and so on.21 Whatever a subject apprehends of an object can be represented in concepts and statements, which "the mind of [the] subject constructs by means of what he hears uttered, and also by means of what he senses, what he sees, what he touches, and the sounds he hears which are not speech."22 Later on, after discussions on the "in terms of" relation, I shall return to some of the issues regarding the objects construed as sublime.
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  	With the foregoing remarks on the idea of sublimity, I shall proceed to consider the three senses of limit in our lives, in terms of which we can construe certain objects in connection with our self-realization in a limit-situation in life. I shall show how certain kinds of object are construable in terms of one or the other of these senses of life-limit, resulting in three modes of self-realization at the limit. To explain further, I shall elaborate on the Crucifixion as an example. We come now to the three modes in which we experience the sublime.
	

	

	


	
  	
  	

	

	
  	First, the experience of the sublime in what we may call the preservative mode is an intensified awareness of our being preserved at its basis. This may also be called the sublime in the nadir of being. Objects obscure or horrible or dangerous can be construed in terms of an idea of some kind of situation which undermines our life. In an encounter with such an object in a certain psychic relation (e.g. by dissociation from the object thus construed,
23) we may experience the realization of our being at its basis. To give some varied cases, concrete examples are a tract of vast uninhabited nature, a neglected graveyard, and a precipitous cliff;24 abstract examples are the iron curtain, the castration complex, and incest.25
	

	

	


	
  	
  	

	

	
  	Second, the experience of the sublime in what we may call the affirmative mode is an intensified awareness of our being affirmed at its summit. This may also be called the sublime in the zenith of being. Objects high above or far away or deep inside can be construed in terms of an idea of some kind of situation which transcends our life. In an encounter with such an object in a certain psychic relation (e.g. by identification with the object thus construed26), we may experience the realization of our being at its summit. To give some varied cases, concrete examples are Mount Everest, Dun Huang,27 and the Grand Canyon;28 abstract examples are the principle of causation,29 the Mayan culture,30 and the moral law.31
	

	

	


	
  	
  	

	

	
  	Third, the experience of the sublime in what we may call the
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  	appreciative mode is an intensified awareness of our being in equilibrium in its domain. This may also be called the sublime in the plenum of being. Objects good of their kind or wondrous by their nature or spontaneous in their expression can be construed in terms of an idea of some kind of situation which brings our life into bloom. In an encounter with such an object in a certain psychic relation (e.g. by unification with the object thus construed
32), we may experience the realization of our being in equilibrium in its domain. To give some varied cases, concrete examples are the good Samaritan's act,33 a swallow's eyes,34 and the fall of leaves in autumn;35 abstract examples are unconditional love, divine Providence, and the Tao.36
	

	

	


	
  	
  	

	

	
  	From the above elaboration of the idea of the sublime in terms of which certain objects are construed as sublime, we can see how apparently very disparate instances of the sublime, often cited as evidence that no unified theory could be available,37 do after all fit into a single framework. The other attempts at a general theory fail because they have either looked in the wrong place or, even if in the right place, have mistaken the part for the whole. They have looked in the wrong place, if they tried to specify some common features shared by the various kinds of objects or identify one single emotional state in all sublime experiences, and in the right place but not thoroughly enough if they took one of the three senses of the sublime as if it were the idea of the sublime. The above is, in brief, a unified idea of the sublime, showing how the idea of the sublime in its three senses is used in the construal of apparently disparate kinds of objects as sublime. This framework can be considered a direct and final rejoinder to those challenges against the propriety and significance of a general theory of the sublime.
	

	

	


	
  	
  	

	

	
  	As will be further discussed in the next chapter, these three senses of life-limits, as characterizations of an important aspect of human existence, and derivatively of things around us and in us, are not exclusive of one another. One and the same object
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  	can present itself in this threefold manner. So, the climbing of Mount Everest, which is overwhelmingly dangerous and difficult, may be a feat so good and wonderful to the climber that he and the mountain seem to become one unified whole.
	

	

	


	
  	
  	

	

	
  	These three senses of limits in our lives, and the construal of certain objects in terms of each of these senses, can be treated as conceptual tools to characterize an important aspect of the human situation, an aspect which defies a clear and exact representation in literal language. We have tried to specify the concepts crucial to our perspective on the sublime and, with these concepts, we can also speak of our experience of the sublime in the affirmative mode at the basis, in the appreciative mode at the summit, and so on. Our account leaves much room for further explication. We have exemplified the equilibrial sublime with objects which are characterizable themselves as equilibrial situations. But an experience of the sublime of this equilibrial kind may also be evoked by a situation of disequilibrium. So, the madman in the market place may be obscure or horrible or dangerous in such a way that it is construable in terms of an idea of the equilibrial limit, that which is connected with the intrinsic worth of being normal and sane.
38
	

	

	


	
  	
  	

	

	
  	The experience of the sublime is an intensified awareness of being alive in oneself at one's life-limit, that is, one's being preserved at its basis, or affirmed at its summit, or manifested in equilibrium in its domain. This positive feeling of being oneself is both limiting and uplifting. It is limiting in that it gives a sense of being realized at one's uttermost. It is uplifting in that it gives a sense of being pulled upward from below the basis into the domain of life in the preservative mode, or a sense of soaring in the direction of the summit in the affirmative, or a sense of self-enhancement in the appreciative.
	

	

	


	
  	
  	

	

	
  	To become or be made aware of being at our life-limit, we only need to conceive of the possibility of being realizable at the limit and of its worth. It is a matter of construal that the sublime
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  	situation is realized in our minds' eye, not necessarily a matter of actually realizing the situation or being actually realized in it. For given any situation, if it is construed in terms of an idea of the sublime, the situation becomes sublime to the person. The situation is not sublime in itself.
	

	

	


	
  	
  	

	

	
  	In all experience of the sublime an object is construed in terms of a limit-situation in life and/or our self-realization in the situation. In other words, and to put it less exactly, the object thus construed purports to represent the sublime situation. It falls short of the purported significance made of it, because the sublime is not an object out there to be directly represented at all. This renders any conceptual representation of the object thus construed intrinsically inadequate. As will be explored and examined in the next chapter, the conceptual representation thus construed with the purported significance, if considered relevant and important, becomes evocative of certain thoughts and reactions pertaining to certain themes related to the sublime. The idea of a limit vital to our life and our life realized at the limit is a theoretical construct, which serves to illuminate the experience as of its own kind sui generis, in an attempt to circumscribe some aspect of human life and highlight its salient elements for analysis.
	

	

	


	
  	
  	

	

	
  	We have seen how certain kinds of objects are construed in terms of the idea of the sublime. We have spoken of the objects with emphasis on their construed significances to us. As pointed out in our explanation of construal as a pattern of reasoning, a construal of an object as something else takes as its construed term a conceptual representation of the object, enclosed within quotation marks, i.e. 'x, such as it is'. In a construal of an object as sublime, it is, schematically, "'x, such as it is,' is sublime". The term 'x such as it is' may itself contain one or more construals. Also, a construal is a pattern of reasoning which enables us to handle objects which we do not as yet know or cannot know clearly and exactly. In light of this we can make the following observations about the experience of the sublime.
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  	First a word on the sublime in view of the last point, that we can handle objects, known or knowable in unclear and inexact terms, in construals. We can speak about the sublime, which is irrepresentable per se, in terms of certain objects construed as sublime. In view of this, we can take the objects construed as sublime as providing us with the terms to construe the sublime. This would also give us an excuse to speak of the construal of the sublime, which is our attempt to apprehend the sublime in terms of objects construed as such.
	

	

	


	
  	
  	

	

	
  	I shall proceed to elaborate on the sketch of the theory in light of the understanding that a construal of an object is addressed to a conceptual representation of the object and that the construed term may itself contain one or more construals. I shall use the Crucifixion as an exemplary instance of the sublime in my analysis. This example will be shown to be well chosen. The Crucifixion is an important event in human history. It can be shown to instantiate the sublime in its manifold forms. The event can be further reflected upon to place human destiny in a light compatible with the study of the sublime presented in these pages. And, finally, with only this one example worked out in detail, the discussions on the sublime will also be developed to display the inter-relations of the concepts crucial to our perspective on the sublime.
	

	

	


	
  	
  	

	

	
  	The Crucifixion, which is sublime to some people and not to others,
39 may be construed in terms of the idea of the sublime in its three senses, dependent on the way it is construed. As an object construed in terms of the sublime at the top limit in the affirmative mode, the man on the cross may be looked upon as the bronze serpent that bestows eternal life to those who look up to him;40 as an incarnation of the moral law in defiance of the sensible order;41 or as an authentic expression of autonomy at its perfection.42 As an object construed in terms of the sublime at the bottom limit in the preservative mode, the Crucifixion may be regarded as the infliction of the utmost torture on a
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  	human being;
43 or as an act of securing one's life by means of another as scapegoat.44 And then, as an object construed in terms of the sublime at the equilibrial limit in the appreciative mode, the Crucifixion may be depicted as God's act of reconciliation with man,45 making peace on earth.46 Finally, the Crucifixion may be construed as sublime in terms of a conflation of these different significances, which are not exclusive of one another. So, if the cross is construed as sublime, it is the cross apprehended as having a certain significance, x such as it is, that is further construed in terms of an idea of the sublime.
	

	

	


	
  	
  	

	

	
  	A sublime object may be apprehended as being of a certain ontological category, as specified for convenience of allusion to it. That which is sublime about Mount Everest may be the mountain itself qua natural object, the human activity of mountaineering, the situation of the climber on the summit, the thought that I conquer the highest summit on earth, or the idea that it is Mount Everest. Similarly, that which is sublime about the Crucifixion may be the physical instrument of punishment, the event of the Crucifixion, the sufferer on the rack, the thought that God died for mankind on the cross, or the idea or image of the wooden cross. Whatever category it falls under, the object is sublime because we apprehend it interpreting it as sublime, such that it presents itself as sublime.
	

	

	


	
  	
  	

	

	
  	We can apprehend the Crucifixion in various ways: A spectacle of the event as drama; a view of the torture on the rack at a distance; a sense of situatedness of oneself in the event (as one of the apostles); an image of the wooden cross; an incantation of the expression 'the cross'; an idea of the man Jesus Christ; a sentence that it is the sacrifice of the Son of God for mankind; a sentence that it is an incarnation of practical reason (as for Kant); a sentence that it is the exemplar of man's pursuit of his ideal; a sentence that it is the death of a Jew for a political cause; and so on.47 In whatever manner the subject construes the Crucifixion, his construal may be expressed in a conceptual representa-
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  	tion of the event, which is sublime by virtue of its further construal in terms of an idea of the sublime. In the next chapter, we shall further examine how an object thus construed evokes various thoughts and reactions pertaining to certain themes, in case the subject also considers the object thus construed to be relevant and important.
	

	

	


	
  	
  	

	

	
  	Whatever the sublime object is, that it is construed as sublime may be shown in the subject's representation of it, whether this representation is semantically determinate or not. The representation may "take the form of pictures, maps, charts or graphs, or (most plausibly) a diversity of redundant forms, none of which are very much like any of the forms which our public representations may take."
48 To find out how the subject apprehends and construes the object, the simplest way is to let him describe it as it appears to him. As the object is sublime to the subject, and as such, is something that is of some kind of serious concern to him, he would be expected to be able to describe, in the commonplace vocabulary, its form and content, at least to some extent. Indeed, there is not other more sure-footed way of looking into the world of the subject's mind. However, if he is unable to describe the sublime object as it appears to him, we should need to determine how he apprehends and construes the object by extrapolation from his total dispositional state in relation to the object as and when he confronts it as sublime.49
	

	

	


	
  	
  	

	

	
  	Now conceptual representations may be, or fail to be, semantically determinate. A determinate sentence may express a proposition which is either true or false. A semantically defective sentence may fail to express a single proposition, so that we are uncertain just what it says, although we may understand something of what it says. Take the Crucifixion for example. A conceptual representation which says that a Jew by the name of Jesus sacrifices himself for an ideal may be regarded as semantically determinate, representing a historical truth to many. Another
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  	conceptual representation, which says that God died on the cross, may be regarded as semantically anomalous,
50 if God is understood to be an ever-living being who simply cannot die.
	

	

	


	
  	
  	

	

	
  	To put the last point in another way, the construed term, "the cross, as that on which God died for mankind," is itself a construal. When considered sublime, it is subject to another construal, this time in terms of an idea of the sublime, say, that the construed situation is a kind of meeting point of the finite and the infinite. The believer judges, "This is sublime." By the cross he becomes aware, or at least he so believes, of some limit vital to his existence, the possibility of his realization at the limit, and of its worth. If he indeed takes it as worthwhile, the object thus construed may well evoke in him an experience of the sublime at the summit in the affirmative mode.
	

	

	


	
  	
  	

	

	
  	In the foregoing we have explained that whatever the sublime object is, it is apprehended in a certain manner. The object is sublime if the subject apprehends it in terms of an idea of the sublime and confronts it as such. But the object thus construed may not be confronted as relevant and important. So, the Crucifixion may be apprehended to be construable as sublime, but the subject may be meanwhile so distracted by something else, for example so overwhelmed by the suffering, or so obsessed with his more mundane pursuits, that he does not regard the object as relevant and important as it should be. This aspect of the experience of the sublime is important. One can be a spectator of the Crucifixion without experiencing the sublime, while recognizing its sublimity for those who take it as such. One need not be actually crucified in order to experience the sublime, for one can learn about it in a sermon, in a book, or in a movie. One can even imagine one's own crucifixion and become sublime in one's imagination.
	

	

	


	
  	
  	

	

	
  	Let us recapitulate before proceeding further. An object is of a certain ontological category, be it a thing, an event, an action, a situation, and so on. It is apprehended in a certain representa-
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  	tional form, which can be verbalistic, propositional, or otherwise. How it is construed can be expressed in conceptual representations, i.e. in concepts and statements, even if only anomalously. If the object thus apprehended is sublime to a subject, what the subject apprehends is construed in terms of an idea of the sublime. If the object thus construed is considered relevant and important, it will evoke certain thoughts and reactions which go to certain themes pertaining to a life-limit and our self-realization at the limit. What exactly are these thoughts and reactions? How does evocation work in our experience of the sublime? We shall turn to these questions in the next chapter.
	

	

	


	
  	
  	

	

	
  	What we have said about the construal of an object as sublime might give the impression that the experience of the sublime is a conscious, voluntary matter of the intellect. Insofar as this is the case it is for the convenience of discussion. But construals can be unconscious, as when I sometimes call my son by my brother's name and vice versa. Construals can be involuntary, as when I can't help seeing the duck-rabbit figure as a rabbit. And construals can be made up of hasty and invalid thoughts or ideas. So, of course, the construal of an object as sublime can be conducted in an unconscious and involuntary manner. Indeed, it need not proceed step by step, and the subject may not and need not be able to formulate the reasoning involved in the construal. How many Christians can spell out their mind and heart when they take the cross as sublime or, if they are ignorant of the word, in a way that is describable as sublime? And some Christians seem to go the Christian way helplessly, or without knowing how and why. Our formulation of the sublime in terms of construal points out the kind of reasoning involved in the apprehension of something as sublime. More often than not, the thought processes may well be unclear and incoherent and also unconscious and involuntary.
	

	

	


	
  	
  	

	

	
  	Another drawback in the above analysis of the construal of
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  	an object as sublime concerns the relation of its construal as sublime to its evocation of the thoughts and reactions pertaining to an experience of the sublime. Also for the convenience of discussion, we have made the two as if they were separate mental processes, construal ending with evocation beginning. But when does construal end and when does evocation begin? Do they alternate or interplay at all? My suggestion is that a construal cannot be evoked by an object; rather the evocation in the subject of various thoughts and reactions is part of, or consequent upon, his construing the object in a certain way. I shall put aside the other intriguing questions mentioned here for another occasion.
	

	

	


	
  	
  	

	

	
  	Objects construed as sublime are likely to be regarded as relevant and important for what they are and, as such, will evoke various thoughts and reactions of certain specifiable kinds. In the next chapter, we shall be concerned with the evocative power of objects construed as sublime, which is the second of the four distinctive elements in the experience of the sublime.
	

	

	


	
  	
  	

	

	
  	Notes
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  	1. As Robert A. Roberts suggests, ''A construal . . . is a mental event or state in which one thing is grasped in terms of something else. The 'in terms of' relation can have as its terms any of the following: A perception, a thought, an image, a concept. I can perceive one face in terms of another, which I am also perceiving; or another, of which I am merely thinking; or another, of which I am forming an image; I can perceive a face in terms of a concept, like rugged or kindly; I can imagine my living room in terms of furniture in the store, which I am presently perceiving; or in terms of either the image or the thought of my parents' living room, or in terms of the concept grandiose or well-coordinated; or I can think of myself (which is quite different from imagining myself or perceiving myself) in respect of likeness to my father, whom I am presently perceiving; or in terms of an image,
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  	such as coming sweating and triumphant across the finish line; or in terms of a concept, like intelligent or moody. Most of our experiences as well as most of our unconscious states of mind, are a hard-to-specify structure of percept, concept, image, and thought." Robert A. Roberts, "What An Emotion Is: A Sketch," The Philosophical Review (1988), p. 190.
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  	2. See Malcolm Budd, "Wittgenstein on Seeing Aspects," Mind (1987), pp. 117, esp. 11.
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  	3. On structural similarity, see Paul Henle, "Metaphor," in Language, Thought and Culture, ed. Paul Henle (1958), pp. 178179. Indeed, any two objects can be structurally similar if we allow ourselves to speak about them in general terms.
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  	4. If I desire to have a desire for the drug, taking the desire for the drug to constitute my will, then my desire for the drug is an effective desire that moves me all the way to action when the circumstances allow. Taking the drug will then be an action expressive of what I think I really am. A second-order desire to have a first-order desire to be my will is also called second-order volition. Compare the effects of taking the drug for the following subjects. 1. A willing addict, who has the desire to have a desire for the drug, taking the latter desire to be his will. 2. An unwilling addict. 3. A wanton addict (who does not have second-order volitions). 4. A physician engaged in psychotherapy with narcotics addicts, who wants to understand what it is like for addicts to desire the drug to which they were addicted so as to enhance his ability to help his patients. See Harry G. Frankfurt, "Freedom of the Will and the Concept of a Person," The Journal of Philosophy (1971), pp. 520.
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  	5. In "Sanctification, Hardening of the Heart, and Frankfurt's Concept of Free Will," The Journal of Philosophy (1988), pp. 395420, Eleonore Stump revises Frankfurt's view of free will to take account of the intellect, pointing out that it can be treated as "the computing faculty of an agent. So understood, an agent's intellect may formulate a reason for an action in a manner that is hasty, thoughtless, ill-informed, invalid, or in any other way irrational."
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  	6. An entry dated July 1823 in Maine de Biran: Journals, vol. 2, ed. Henri Gouhier (Neuchâtel, 1955). Quoted in F.C.T. Moore, The Psychology of Maine de Biran (1969), p. 106.
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  	7. As Maine de Biran explains, "When everything goes well, when equilibrium reigns in one and around one, it is easy to be happy and good, one has pleasure in oneself and in everything; but I do not know if there is any way of being happy and good in oneself with certain organic dispositions such as I experience everyday of my life. Who will love me when I can't stand myself!! How can I believe myself an object of interest and love, when I feel that I am nothing, when my existence borders on the non-existent, when I have barely any moral or physical life." Ibid.
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  	8. Paul M. Churchland, Scientific Realism and the Plasticity of the Mind (1979), pp. 95100, 116120, defines self-consciousness as self-perception and self-knowledge.
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  	9. See e.g. Daniel Dennett, Elbow Room (1984), pp. 5256, which defends this condition as fundamental to self-expression.
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  	10. See e.g. Peter Strawson on inconsistency in Introduction to Logical Theory (1952), pp. 212; Rush Rhees's view on knowing right and wrong and related issues in Without Answers (1969), pp. 97102; and Kant on the innate capacity to appreciate the beautiful.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	11. E.g. Albert Schweitzer emphasizes the will to exist in his Civilization and Ethics (1961); Abraham Maslow, to mention a common yet salient example, develops his folk psychology on the basis of man's natural disposition to endeavor for an ever higher order of existence. As to this general disposition of man, cp. Sartre's characterization of man as "the being whose project is to be God". See e.g. Sartre, Existentialism and Human Emotions (1957), p. 63. Cp. Being and Nothingness (1953), pp. 795798; e.g. p. 796: "Man makes himself man in order to be God." Noteworthy are two conflicting perspectives on man's general propensity to strive to gain an ever better life: the one takes man the rational animal as moving towards equilibrium, as that advocated in the equilibrium theory of economic behavior; and the other takes man the rational animal as moving towards nonequilibrium, as that advocated in the general system theory. One of these views may be true of most if not all men. But, given that man is his own measure, and that life's equilibrium is reachable in principle but hardly possible in practice, either perspective can be used to highlight man's general propensity to strive to attain an ever better life, provided it does not characterize man as moving towards one
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  	ultimate goal in life by his very nature. For the rational animal can freely decide his own real interests, which can include life's equilibrium or otherwise. Taking either view as exclusively true mistakenly specifies man's reason or will as a kind of physical material which varies in physical behavior with its quantity and quality. See e.g. S.R. Krupp, "Equilibrium Theory in Economics and in Function Analysis as Types of Explanation," in D. Martindale, ed., Functionalism in the Social Sciences (1965) and Ludwig von Bertalanffy, General System Theory (1968).
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  	12. "What lies outside of consciousness also, as Lacan would tell us, lies outside of speechor lies cryptically, fictively, irrecoverably inscribed within a language that both is and is not own." This observation is made in respect of the uncanny in life, which can be construed as sublime if viewed at a psychic distance. David B. Morris, "Gothic Sublimity," op, cit., p. 311. For a brief but accurate account of Jacques Lacan, see Malcolm Bowie's "Jacques Lacan," in Structuralism and Since: From Lévi-Strauss to Derrida, ed. John Sturrock (1979), pp. 116153.
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  	13. Cp. Wittgenstein on religious practices in his critique of Frazer's The Golden Bough (1922): "Put [Frazer's] account of the King of the Wood at Nemi together with the phrase 'the majesty of death', and you see that they are one. The life of the priest-king shows what is meant by that phrase. If someone is gripped by the majesty of death, then through such a life he can give expression to it.Of course, this is not an explanation: it puts one symbol in place of another." Wittgenstein, Remarks on Frazer's 'Golden Bough' (1930's), ed. R. Rhees (1979), 2e, 3e.
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  	14. See Introduction, p. 1, above.
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  	15. David B. Morris, op. cit., p. 311.
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  	16. When Kierkegaard believed he attained the true life, that is, when he reached his spiritual summit, he crumbled physically, that is, he forfeited what would be the basis to our existence. See e.g. John A. Gates, The Life and Thought of Kierkegaard for Everyman (1961), pp. 133134. Wittgenstein's view of the world as the logical limit to the expression of the human will is cryptic if comprehensible at all. See Appendix on Wittgenstein.
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  	17. Biran de Maine. Quoted in F.C.T. Moore, op. cit., p. 106.
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  	18. In Dan Sperber's sense. See Rethinking Symbolism (1974), Chapter 4; e.g. p. 91.
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  	19. Cp. vivid accounts of the sublime both in the zenith and in the nadir of being in a realistic human context in Oliver Sacks, Awakenings, rev. edn. (1982), which records and discusses the awakening experiences of post-encephalitic patients paralyzed or seriously handicapped by some kind of Parkinsonian conditions, who were brought back to life by a 'miraculous' drug called 'L-Dopa' after dozens of years of living death. (Many of the patients had suffered from sleeping sickness many years earlier in about 1920's, when there was an epidemic. It was thought that some survivors of sleeping sickness developed some kind of Parkinsonian conditions later as a consequence of their earlier sickness.)
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  	20. Cp. Appendix on Wittgenstein. See Fergus Kerr, Theology after Wittgenstein (1986), for perceptive comments on the later Wittgenstein's religious philosophy.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	21. Also cp. Dan Sperber, op. cit., p. 142: "information may come from visual, auditory, olfactive, kinesthetic, etc., percepts, or from that particular class of inputs that are semantic interpretations of phonetic or graphic percepts."
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  	22. As Dan Sperber continues to explain, "knowledge, even if it is transmitted in speech, does not reproduce that speech but reconstructs its propositional content while modifying and supplementing it. Even if it concerns non-verbal experience, knowledge is constructed in a set of statements which need only be made conscious for speech to be able to transmit them." Ibid., pp. 110111.
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  	23. See Chapter on Evocation.
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  	24. These are common sublimities in eighteenth-century English thought. See e.g. Samuel Monk, op. cit.
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  	25. The castration complex and incest belong to what Freud would call the uncanny, which we may regard as sublime when viewed at a psychic distance. See Sigmund Freud, "The Uncanny" (1919). Incest is "the new and often unspoken terror at the heart of Gothic sublimity." David B. Morris, "Gothic Sublimity," New Literary History (1985), p. 305. It is an open question whether to classify incest, as delineated in Walpole's The Castle of Otranto and The Mysterious Mother, as concerned with the basis or with the summit of being; for the reason that
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  	the spectator may esteem incest as ultimately desirable. Cp. Sigmund Freud on the "Terror of Incest," in Totem and Taboo (1913).
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  	26. See Chapter on Evocation.
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  	27. Dun Huang Caves are the stone caves in north-western China, with Buddhist paintings and sculptures on walls and manuscripts and scrolls dating back to the period from the Tang to the Sung Dynasty. "Dun Huang, 1982; Perhaps, apart from Tibet, the most 'far' place in this imagination. Due to very limited information for scarce resources until the spot is reached, the farness persists until the very end." Nathaniel Tarn, "Fresh Frozen Fenix: Random Notes on the Sublime, the Beautiful, and the Ugly in the Postmodern Era," an article in a special issue on "The Sublime and the Beautiful: Reconsiderations," New Literary History (1985), pp. 417425, see esp. p. 421.
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  	28. Cp. Edmund Burke's observation that "height is less grand than depth; and that we are more struck at looking down from a precipice, than at looking at an object of equal height." Edmund Burke, op. cit., p. 72. Another example, for some medieval Christians, is the walnut, which is concrete but also deep inside. My initial example of that which is construed as deep inside is the elusive I. However, it would be nightmarish to treat this example so that it is also connected with self-realization at the limit.
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  	29. Albert Einstein, Ideas and Opinions (1954), p. 50: The scientist's "religious feeling takes the form of a rapturous amazement at the harmony of natural law, which reveals an intelligence of such superiority that, compared with it, all the systematic thinking and acting of human beings is an utterly insignificant reflection. This feeling is the guiding principle of his life and work, in so far as he succeeds in keeping himself from the shackles of selfish desire. It is beyond question closely akin to that which has possessed the religious geniuses of all ages."
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  	30. Cp. Nathaniele Tarn's high regard for the primitive and the archaic in op. cit., p. 423.
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  	31. "Two things fill the soul with ever new and increasing admiration and awe, the oftener and more steadily we reflect on them: the starry heavens above me and the moral law within me. I do not merely conjecture them and seek them as though obscured in darkness or in the transcendent region beyond my horizon: I see them before me, I
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  	associate them directly with the consciousness of my own existence." Kant, Critique of Practical Reason (1788), p. 167.
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  	32. See Chapter on Evocation.
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  	33. As an altruistic act par excellence. See Luke 10:2537.
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  	34. It was reported that "Kant once had held a swallow in his hand, and gazed into its eyes; 'and as I gazed, it was as if I had seen into heaven.'." The gaze into the swallow's eyes evokes an overwhelming sense of divine Providence in Kant. William Wallace, Kant (1901), p. 53.
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  	35. See e.g. Ralph Hetherington, The Sense of Glory, for examples of this kind.
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  	36. "The way [i.e. the Tao, the Supreme Principle] never acts yet nothing is left undone." Lao Tzu, Tao Te Ching (c. 500 B.C.), trans. D.C. Lau (1963), Chapter 37.
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  	37. See Preface, pp. xiv-xv and Introduction, esp. pp. 912.
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  	38. Friedrich Nietzsche, The Gay Science (1887), pp. 181182. The madman is a disintegrated human figure defective in internal coherence and responsiveness to external conditions. Cp. F.C.T. Moore, Thresholds of Coherence, p. 5, on a human being as a viable system. Likewise, the retarded person in the neighborhood may also be obscure or horrible or dangerous in a similar but not exactly similar way, and is also construable in terms of an idea of the equilibrial limit to human life.
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  	39. As Michael Grant points out, "from Luke's narrative of the Crucifixion emerge, with picturesque vividness, the vulgar curiosity of the crowd, the contemptuous derision of the rulers, the callous frivolity of the guard, and the invective with which one of the two criminals hanged beside Jesus assailed the other for taunting him." Michael Grant, Jesus: An Historian's Review of the Gospels (1977), p. 167.
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  	40. John 3:1415: "And as Moses lifted up the serpent in the wilderness, even so must the Son of man be lifted up: That whosoever believeth in him should not perish, but have eternal life."
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  	41. See Appendix on Kant.
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  	42. Leszek Kolakowski, in an article which appeared in the weekly paper of the Polish association of atheists and freethinkers in 1965, wrote that "It is not possible, without breaking the continuity of the
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  	life of the spirit, to plunge into 'non-being' the person of that man who for centuries was . . . an example of the highest values: he proved himself capable of forthrightly expressing his own truth, of uncompromisingly defending it all the way, of resisting to the very end the pressures of the establishment which refused to accept him. He taught how one can face up to oneself and to the world without resorting to violence. Thus he was an example of that radical authenticity to which every human being can, with his or her own values, truly devote his or her life." Quoted in Karol Wojtyla, Sign of Contradiction (1979), p. 106.
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  	43. Cp. Thomas Weiskel, The Romantic Sublime, p. 44, "When Wordsworth sees the blind beggar in London, it is the epiphany of absolute limitation which precipitates the sublime moment."
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  	44. Cp. Wittgenstein's observation that the fire festivals reveal something deep and sinister in us. See Remarks on Frazer's Golden Bough. As Fergus Kerr points out in his commentary, Wittgenstein might be suggesting that this response to the fire festivals "offers the possibility of uniting us with the adversaries of the Jewish wandering prophet." Fergus Kerr, Theology after Wittgenstein, pp. 180182, esp. 181.
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  	45. "Jesus, when he had cried again with a loud voice, yielded up the ghost. And, behold, the veil of the temple was rent in twain from the top to the bottom; and the earth did quake, and the rocks rent." (Matthew 27: 5051.) According to The Jerome Biblical Commentary (1968), ed. Raymond E. Brown et al., "Matthew has a number of legendary features peculiar to itself. The veil of the temple divided the Holy Place from the Most Holy Place, accessible only to the high priest; . . . the Most Holy Place at this moment ceases to be holy. The earthquake in the poetry of the Old Testament is the tread of Yahweh's footsteps." (Vol. 2, p. 112.)
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  	46. For the sake of discussion, we may also regard the Crucifixion as displaying the equilibrial limit to human life in the natural order. Cp. Colossians 1:1920: "For it pleased the Father that in [Christ] should all fullness dwell; and, having made peace through the blood of his cross, by him to reconcile all things unto himself; by him, I say, whether they be things in earth, or things in heaven." The construal of the Crucifixion as a threshold to the equilibrium of human life is contained in many biblical passages, e.g. Romans 8:28: "And we know
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  	that all things work together for good to them that love God, to them who are the called according to his purpose." However, it would be intolerably unsympathetic on the occasion of the Crucifixion to interpret it as essentially an enactment of equilibrium to human life.
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  	47. The representations for illustrative purposes are listed in the order of being non-verbalistic, verbalistic, 'semi-propositional', and propositional, insofar as they may be interpreted as such. Cp. the following: the spectacle of Rome on fire for Emperor Nero; the view of shipwreck from ashore as for Santayana; the sense of trance for an athlete in the game; the image of the Nazi emblem; the incantation of an enigmatic phrase for many Buddhists; the idea of Chairman Mao for many red guards; the sentence that Santa Claus fills nice kid's stockings with presents at Christmas Eve; the sentence that "Open sesame" is the magic password at which doors fly open; the sentence that the good Samaritan's act is an exemplar of unconditional love; the sentence that the principle of causation is the foundation of natural order (see n. 29 above); and so on.
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  	48. Robert C. Stalnaker, Inquiry (1984), p. 22.
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  	49. Cp. the later Wittgenstein's analysis of religious language, which holds that religious language at work is religious life in action. See e.g. Wittgenstein: Lectures and Conversations on Aesthetics, Psychology and Religious Belief (1938), ed. Cyril Barrett (1966), pp. 5372. The reader will note that this account of an observer describing someone else's experience of the sublime implies a rejection of relativistic (or solipsistic) views in which our access to the way others think about and experience the world is supposed to be impossible, or limited. However, the rejection of such views will not be argued for in this study.
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  	50. Cp. early Wittgenstein's view that the sublime is semantically anomalous: he takes the limit of language as the limit of the world and the sublime, which is termed the mystical, lies beyond the limit. See Appendix on Wittgenstein.
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  	Evocation
	

	

	


	
  	
  	

	

	
  	In all experience of the sublime in relation to an object confronted as sublime, the object is construed in terms of an idea, well specified or not, of the sublime. It is the object such as it is, what the subject apprehends of it, that is so construed. Various kinds of object are construable in terms of various ideas of the sublime, which may be subsumed under the idea that the sublime is concerned with a limit-situation in life and the person's self-realization in it. A distinguishing mark of a sublime object is that it occasions in the person an intensified awareness of that which is sublime about the object and that which is sublime about himself. The sublime is not an object per se, but a particular manner in which certain objects are construed, and are evocative of certain thoughts and reactions.
	

	

	


	
  	
  	

	

	
  	We can understand how an object is construed as sublime without construing it as such. We can construe the object as sublime without confronting it as such. An observer can determine that the subject takes a certain object as sublime, and may be able to determine in what way it is construed as such, and what kind of evocation is involved, but none of this implies that the observer himself also construes the object in the same way. When the subject confronts the object as relevant and important as a sublime object, various thoughts and reactions will be evoked which pertain to certain themes.
	

	

	


	
  	
  	

	

	
  	In the construal of an object as sublime, the object is predicated as sublime, which is not a real feature of any object. To put it schematically, the construal is that "'x such as it is' is sublime."
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  	When the object as thus construed is evocative because of its sublime character, it prompts or inspires thoughts and reactions associated with the object as thus construed. To put it schematically, the evocation is that '''x such as it is', construed as sublime, evokes." As pointed out in the previous chapter, the construal may be made without a well specified idea of the sublime. The subject may simply be confronted with an object which invites or requires or enables him to think and react in a manner describable as sublime. In view of this, we can observe that the object such as it is, viewed in a particular manner, evokes. This shows the logical relations between construal and evocation, which are both second-order handling of first-order usage of a conceptual representation of the object, treating the representation within quotes, i.e. 'x such as it is', as the object of attention.
	

	

	


	
  	
  	

	

	
  	An object construed as sublime may evoke other thoughts and reactions if taken as relevant and important in other respects. When it is evocative because it is sublime, the thoughts and reactions evoked are of specifiable kinds. In order to examine the kinds of thought and reaction evoked, and in what way, and how this particular sort of evocation, under certain circumstances, constitutes in the subject the sense of the sublime, we shall begin with an explanatory framework for evocation in general.
	

	

	


	
  	
  	

	

	
  	According to Dan Sperber's Rethinking Symbolism (1974), there are two interacting mechanisms by which we handle things happening around us and in us.
1 The one is a cognitive device by which we receive our data, organize and interpret data and, if need be, store data. The other is an evocative device by which we can deal with those data which are irregular in semantic aspect or pragmatic relevance or both, a device which extends our rational capacity beyond the cognitive device.2
	

	

	


	
  	
  	

	

	
  	Whether it be a thing, an event, a thought, an action, a situation, and so on,3 whatever a subject apprehends can be represented in concepts and statements, which "the mind of [the] subject constructs by means of what he hears uttered, and also
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  	by means of what he senses, what he sees, what he touches, and the sounds he hears which are not speech."
4
	

	

	


	
  	
  	

	

	
  	A conceptually represented datum is to be determined as to its semantics and evaluated as to its point or significance. "A regularly constructed and evaluated conceptual representation is transferred to the active memory and, if need be, from the latter to the passive memory. . . . Those conceptual representations that have failed to be regularly constructed and evaluated constitute the input to the [evocative device]",5 if nevertheless considered truthful or important.
	

	

	


	
  	
  	

	

	
  	How does the evocative device treat defective inputs which are nevertheless considered relevant? Dan Sperber's suggestion runs as follows. "The [evocative device] deals in two stages with the defective conceptual representations that are submitted to it. Firstly, it modifies their focal structure: it shifts the attention from the statements describing the new information to the unfulfilled conditions that have made the representation defective. Secondly, it explores the passive memory in search of information capable of re-establishing the unfulfilled conditions. At the end of this process of evocation, information thus found is submitted to the [cognitive device] which uses it together with the previously unfulfilled conditions to reconstruct a new conceptual representation. The latter is the interpretation of the initial symbolic representation,"6 which may be also defective.
	

	

	


	
  	
  	

	

	
  	A conceptually represented datum can be irregular in one or more ways.7 If an irregular datum is nevertheless considered relevant, e.g. truthful or important, and attended to, it will focalize our attention on an evocational field (of memory)8, of a specifiable type, as we attempt to establish the unfulfilled conditions responsible for its defectiveness. The evocational information, which can also be conceptually represented, may also be irregular in one or more ways; and, if again considered relevant and attended to, the information must be treated also as an evocational object.9
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  	For example, my conceptual representation of "e=mc2" is defective in both semantic aspect and point of relevance, but my effort evoked by the formula to interpret it may end with a valid solution in science. An irony against a hearer may be defective only in point of relevance, and evocation may end in a valid solution to the speaker's relations to the hearer.
10 So, the utterance "You're early" addressed to a late comer to a party is irregular in point of relevance, and the evocation may draw attention to the circumstances in which the addressee is punctual or early, bringing about a variety of effects on the party and on the personal relations. These are instances of evocational information which turns out to be considered valid, i.e. the conversion of an originally defective conceptual representation into one which is now no longer defective. As to defective conceptual representations with invalid evocational information which continues to have an evocational effect, sublime objects are exemplary, in case they retain their sublime character. For instance, Tom Hornbein's description of his experience on the summit of Mount Everest, that "there is a hint of fear, not for our lives, but of a vast unknown which pressed in upon us," is defective both in semantic aspect and in point of relevance. This description may evoke, in the climber and the spectator alike, thoughts which lead them to think and feel about the unfulfilled conditions responsible for its defectiveness, perhaps even going so far as to imagine a limit-situation in life which borders on the unknowable, the impossible and the fortuitous. So long as the exploration of these thoughts fails to lead to a semantically sound and unproblematic statement about the experience,11 the ascent to the summit may continue to be viewed as sublime.12
	

	

	


	
  	
  	

	

	
  	Let us briefly state the explanatory framework for evocation in general. When an object assumes a relevance or import which it fails to satisfy, our representation of the object is rendered defective in semantic meaning or irregular in pragmatic point. If confronted as relevant and important, the object thus con-
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  	strued will evoke in the subject associative thinking and feeling in relation to the object in order to fulfill the relevance or import now made of it. The object such as it is prompts the subject to recollect or re-create or develop associated thoughts and reactions in an attempt to rectify the defect in the representation and to fulfill the relevance or import now made of it. In terms of this framework for evocation, we can formulate the following questions concerning the evocational aspect of the sublime.
	

	

	


	
  	
  	

	

	
  	(a) Is the conceptual representation of an object construed as sublime intrinsically defective in certain specific respects?
	

	

	


	
  	
  	

	

	
  	(b) What kinds of associated thought are evoked about the representation of the object thus construed?
	

	

	


	
  	
  	

	

	
  	(c) Is the subject's associative thinking and feeling about the object focalized on certain specific types of evocational fields (of information)?
	

	

	


	
  	
  	

	

	
  	(d) What is the main concern of the associative thinking and feeling evoked by the object?
	

	

	


	
  	
  	

	

	
  	(e) What patterns of reasoning are followed when thoughts evoked are taken to be associated with the object?
	

	

	


	
  	
  	

	

	
  	(f) What kinds of reaction are evoked in the subject in relation to the object and in relation to the sublime in general?
13
	

	

	


	
  	
  	

	

	
  	The concern of our study is not with the specific content of various sublime objects, but with specifying the kinds of thought that are evoked by a sublime object, and in what way, and the particular sort of evocation that constitutes the sense of the sublime. Our purpose is to develop a perspective on the inner state of the subject when he has an intensified awareness of the sublime. First of all, is the conceptual representation of any sublime object intrinsically defective?
	

	

	


	
  	
  	

	

	
  	In the previous chapter we have pointed out that the sublime is not directly representable, because it is essentially concerned
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  	with a particular manner in which certain objects are construed, and are evocative of various thoughts and reactions. Even if the conceptual representation of the object construed as sublime is a semantically determinate sentence with a pragmatic point in other contexts of use, when the object is construed as sublime, a particular character, which is not a real feature of any object, is ascribed to it. In such construal, the representation, i.e. the sentence representing the object, will become defective if taken to represent that which is sublime about the object or that which is sublime about the subject. Thus, even if the representation is originally a determinate one, the construal of the object as sublime necessarily renders it defective in both semantic and pragmatic respects. It becomes semantically anomalous if taken to represent the sublime character ascribed to the object, and also pragmatically irregular because of the import now made of the object. It follows that the representation of an object which evokes when construed as sublime is necessarily an anomalous one, whether or not the representation is originally anomalous.
	

	

	


	
  	
  	

	

	
  	For example, the Crucifixion may be represented by the description that the man is suffering at the utmost on the cross. The representation, which is semantically and pragmatically a determinate one, becomes anomalous if the object, construed as sublime, is apprehended in terms of an idea of a limit-situation and our self-realization in it. The representation fails to represent adequately the limit-situation and its importance to our life in toto at its limit. We cannot adequately represent a vital limit to our life and our life realized at the limit, and cannot adequately represent its relevance, i.e. the relevance of such a limit-situation which concerns our life in toto at its limit. The meaning and import made of the representation by the construal of the object as sublime necessarily render the representation to be defective. We can put the same point to say that any conceptual representation of the Crucifixion is intrinsically defective.
	

	

	


	
  	
  	

	

	
  	When an object construed as sublime causes the subject to
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  	think and feel further about it with a view to rectifying the defect rendered in its representation by the construal and to satisfying the irregular import now made of it, he is on his way to treat the object in an associative way. In actual life, the intrinsic inadequacy of our representation of the object construed as sublime is the very source of its significance. Its deficiency in its semantic relations with other categories and in its relevance to our 'encyclopedic' knowledge makes the object evocative of thoughts and feelings arising from our life-endeavor in relation to the limit-situation, suggesting to our life a sense of direction, the life which we explore and live.
	

	

	


	
  	
  	

	

	
  	We naturally want and think it important to be coherent and truthful in thought and action. When we think and feel about an object in an associative way, however, we would be more inclined to disregard the constraints of coherence and truth. This is especially the case with the associative thinking evoked by an object construed as sublime, which concerns our life in toto at its limit. We naturally want to know the object in order to handle or adjust to it in a proper and meaningful manner. Associative thinking is different from the cognitive, which aims at coherence and truth. It is further away from the cognitive than construal, if we agree that an act of construal in effect tries to ascribe a predicate to an object. Thoughts evoked can be whatever thoughts we take to be associated with the object and relevant to the import now made of it. But this does not mean that associative thinking must be incoherent and untruthful. For when we treat an object in an associative way, we recollect or re-create or develop whatever thoughts are associated with our representation of the object, as dependent on our personal history and habits of thought.
	

	

	


	
  	
  	

	

	
  	What associated thoughts are properly considered to be relevant? To understand the evocational aspect of an object construed as sublime, it is noteworthy that an experience of the sublime can be a brief moment or a life-long exercise. In this
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  	analysis I shall put aside the associative thinking subsequent to his intensified awareness of the sense of the sublime on the occasion, for an analysis of the evocation prior to its essential point of making in the subject the sense of the sublime is in a position to reveal the structure of the evocational aspect of the sublime. It is noteworthy that, in a moment as brief as a flash of light, the object can evoke in the subject thoughts and reactions in a particular manner, constituting the sense of the sublime in him. This suggests that associative thinking and feeling can be so compressed that it is not a stream of articulate ideas or sentiments. In any case the analyst can try to display what kinds of thought are associated with the object and in what way, and how the particular sort of evocation constitutes the sense of the sublime. We can further limit our analysis to the themes pertaining to the sublime, and to the essential point or outcome of any such evocation, i.e. an intensified awareness of a limit-situation in life and our self-realization in it. Let us proceed to consider thoughts and reactions which are directly associated with the object with a view to coping with the import now being made of it by its construal as sublime.
	

	

	


	
  	
  	

	

	
  	Given the essential point of the evocation of a sublime object, we can take the thoughts and reactions evoked by an object construed as sublime to be focalized around certain themes, including the limits of the person's own powers and abilities, the possibility of reaching or transcending these limits, and the worth of realizing the possibility as constitutive of the person's self-realization at the limit of his being. We have already explained these ideas pertaining to the sublime in the previous chapter. We shall now proceed to examine what kinds of thought are evoked and how.
	

	

	


	
  	
  	

	

	
  	What more can we say by way of the subject's associative thinking about the object as thus represented? A sublime object may be of such a kind that it is taken as a being in a sublime state and is thus reflective of a limit-situation in his life and a
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  	way he can realize himself in it. Or it may be of such a kind that it is taken as a being in a state of failing to realize itself in a sublime state and is thus also reflective of a limit-situation and his self-realization in it. Or it may be of such a kind that it is taken as constituting a limit-situation for him and his self-realization at the limit. As we have suggested in the previous chapter, the Crucifixion can be so taken in all these ways. So is the incident of a girl drowning in a pool of rising water after an earthquake in Mexico in 1988, her legs being irremovably stuck in the debris, while surrounded by a team of desperate rescuers in a vain attempt to save her. The incident may be so construed that it exemplifies the sublime in the preservative at the basis and also the sublime in the affirmative at the summit. On the one hand, it is about a human being striving to survive under the threat of impending death. On the other hand, the concerted effort to rescue a human being suggests the nobility of the human spirit and the worth of human life. And, there is no reason why one can't take the incident even as reflective of an equilibrial limit to human life, provided one takes the situation to be an exemplar of the human society in selfless co-operative harmony. An awareness of the sublime is evoked and completed with the spectator relating himself to the incident in a certain manner so as to realize himself in the limit-situation.
	

	

	


	
  	
  	

	

	
  	It is understandable that an object may be so construed that it is integral to the sublime in the subject, insofar as this would depend on the subject's construal of the object as of vital significance to his self-realization. Whether or not a sublime object is construed as itself a being in a sublime state, or as constitutive of a sublime state to the subject's being, it must be in some manner reflective of his self-realization at the limit. In order to construe an object as reflective of that which is sublime about him, the subject inevitably postulates a kind of structural affinity between the object and himself or that which is sublime about him. This amounts to construing the object as a being in
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  	a domain of activity with its own basis and summit, with a tendency to realize itself and to realize itself at the limit of its being. The construal of an object as such may be understood in light of animism, the attribution of soul to inanimate objects and natural phenomena. In the construal the object seems to assume life on its own and confront the subject as if it were a being with its own vitality. There is no conceivable limit to the kinds of object construable as such, because the subject can imagine any object to be some kind of being of vitality involved in a state or process of realizing itself even if the object is known to be an inanimate object on other occasions.
	

	

	


	
  	
  	

	

	
  	This confirms our suggestion in the previous chapter that the sublime as a term of construal is applicable to all kinds of object. Sublimity cannot be a real feature of any object. Because it depends on our construal that any object is sublime or not, any object can be construed as sublime, although the construal of certain kinds of object as sublime may sound unreasonable or far-fetched. This important observation explains the indefinitely many and even disparate kinds of sublime object. Indeed, we can imbue any object, animate or inanimate, with the vitality of life provided we put on it the required structural affinity with the human being, taking this as a qualitative perspective on the object.
14 In any case, when an object is construed as if it were imbued with sublimity, which is the manner of our being realized at the uttermost, its construed structural affinity with us together with its imbued vitality of life would naturally attract the subject who has an internal disposition to live well and to live an ever better life.
	

	

	


	
  	
  	

	

	
  	This brings us to the kind of object which, though itself not construed as sublime, triggers the subject to attend to a sublime object which evokes his associative thinking and feeling. Such a triggering object is not properly considered sublime. It evokes associative thinking about a sublime object not because it is construed as sublime but because of other reasons, say, because
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  	of its resemblance or contiguity with the sublime object. A walnut is sublime to some medieval Christians because its wooden shell inside resembles the cross.
15 A plus-sign may be sublime to some because it is a symbol of the Crucifixion. A physical object of plus-sign shape may also be sublime because it resembles the wooden cross on which the Crucifixion was executed, the latter wooden cross being sublime on account of the Crucifixion. Calvary may be sublime because it is the place where the Crucifixion took place. And so on. Can we simply say that only the Crucifixion is sublime while those other objects are not? If we take the other objects also as sublime, are they sublime in a paronymous if not mistaken sense? It is uncommon but not impossible to construe the walnut as exhibiting some structural affinity with the sublime in the subject who takes it as sublime, as being in a state of realizing or striving to realize its being in a sublime manner. But if the subject so construes the walnut, he would regard it as sublime, in the proper sense of the word, even though we may well disagree with his imagination and with his attitude towards the object.
	

	

	


	
  	
  	

	

	
  	There does not seem to be a clear-cut distinction between a sublime object and an object which is a mere trigger to the subject to attend to another object which is sublime. A Buddhist story tells of a cock's crow early one morning which awakens an ardent seeker of the truth subsequent to his hardship of many years in search of it. Is the cock's crow a mere trigger? It may be suggested that the cock crows naturally, as the day dawns naturally, so is the seeker's enlightened realization of the truth, which is something also natural and ordinary. Whether or not this interpretation is true of the cock's crow and the consequent awakening of the Buddhist, if the cock's crow is so construed, it is sublime, in the proper sense of the word. This is the same case with the cock's crow subsequent to the disciple Peter's denials of Christ, the incident which may be so construed in terms of an idea of the sublime in the nadir of being.16 These examples show
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  	that the distinction between taking an object as sublime and taking it as a trigger depends on whether the subject has imbued the object with the so-called vitality of life on account of a structural affinity with the human being. Terms like ''vitality of life" and "structural affinity" are qualitative terms, their application being not exactly specifiable. They are employed here to indicate some common kind of associated thought about an object construed as sublime.
	

	

	


	
  	
  	

	

	
  	We turn next to the patterns in which thoughts and reactions evoked are associated with the object construed as sublime, thoughts and reactions which constitute the sense of the sublime in the subject. In our exemplification of the construal of various kinds of object in terms of various ideas of the sublime, we have mentioned how associated thoughts about certain kinds of object construed as sublime bring about an intensified awareness of our self-realization at the limit, which may be the sense of the sublime in the nadir, in the zenith, or in the plenum of our being. We can specify further some of the patterns in which thoughts evoked are associated with the objects thus construed. The subject's attention may be displaced by similarity from that which is obscure or horrible or dangerous to that which undermines life and by dissimilarity to the sense of his being preserved at its basis. The displacement may be a matter of similarity from that which is high or far or deep to that which transcends life and to the sense of his being affirmed at its summit. Or it may be a matter of similarity from that which is good or wondrous or spontaneous to that which brings life into bloom and to the sense of his being in equilibrium in its domain. The Crucifixion, apprehended as horrible or high or wondrous, can be construed as sublime and treated in such kinds of thought, which are associated with the object thus construed by displacement by way of similarity or dissimilarity. Indeed, the construal of the incident as the idea that God as man died giving life to man involves displacement of terms
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  	by opposition. Who is the one crucified? Is it God as man or man as God or God and man in one who died on the cross? The subject can imagine identifying with the crucified to die in order to live, or engaging in different reactions in relation to the object construed as sublime. Because of such displacement of our attention from one idea to another not only by way of similarity but also by way of dissimilarity, which can be merely a kind of self-legitimating transference, it is understandable that associative thinking about the object thus construed can proceed regardless of the constraints of coherence and truth. However, associative thinking, conscious and unconscious, even failing to be coherent and truthful, proceeds with these constraints at least in the offing. All thoughts evoked about the sublime object, focalized around certain themes with the essential point of an awareness of self-realization at the limit, are associated with the object thus construed on account of similarity or dissimilarity, the necessary condition being an explanation satisfying to the subject for the displacement of his attention. There must be a kind of psychic regularity of associations of ideas, as both Freud and Jung are convinced.
17 For "human beings acquire, both biologically and culturally, propensities to detect and respond to a more limited set of the indefinite range of available similarities."18 Without going into this set of the indefinite range of available similarities, a considerable portion of which is already contained in our commonplace vocabulary, we can conclude that the ways our attention is displaced from one idea to another by similarity or dissimilarity are also determined, to a large extent, by our personal history and habits of thought.
	

	

	


	
  	
  	

	

	
  	Some kind of sublime object can be construed itself as a being realizing or failing to realize itself in a limit-situation, in which the subject sees by way of similarity or dissimilarity his own self-realization at a life-limit; some other kind as constituting his life-limit and self-realization at the limit; and so on. We
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  	have exemplified what kinds of thought are evoked about the object construed as sublime and how thoughts evoked are associated with it. We turn now to the subject's reactions consequent upon his associative thinking about the object thus construed, the essential point of which being an intensified awareness of the sense of the sublime. What kinds of reactive response are evoked by objects construed as sublime?
	

	

	


	
  	
  	

	

	
  	As will be further explained in the next chapter, the subject's reactions towards the sublime are predominantly proemotional, given that it concerns his self-realization at the limit. His reactions towards an object construed as sublime and evocative as a sublime object depend on the manner in which he has to relate or adjust to the object in order to realize himself in the limit-situation concerned. In what follows we shall make some suggestions on the kinds of reaction the subject experiences in relation to the object consequent upon his associative thinking about the object, when he is intensely aware of the sense of the sublime.
	

	

	


	
  	
  	

	

	
  	As we have argued, the thoughts evoked by an object construed as sublime are destined to rectify the detect rendered in the representation of the object by the construal and to fulfill the additional import now made of the object. If the person becomes intensely aware of the possibility of his self-realization at the limit, and of its worth, and if he is satisfied with this intensified awareness of self-realization at the limit, he would consider the defect in the representation of the object to be rectified and its additional import fulfilled. However, more often than not, he is not satisfied with an imagined awareness of the sense of the sublime. Even if the object is a real situation in actual life which he construes as constituting his self-realization at the limit, so long as he continues to construe the object as sublime, the thoughts evoked, destined to rectify, as it were, the defect in the representation, will not in fact rectify this. In any case, in our analysis, we have taken the intensified awareness of the person's self-realization at the limit to be the focal point of
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  	the evocation of objects construed as sublime. Accordingly, we shall restrict the following analysis of the subject's reactions in relation to the object consequent upon his associative thinking about it to the moment when he is intensely aware of his self-realization at the limit.
	

	

	


	
  	
  	

	

	
  	How does the subject react in relation to the object when he is intensely aware of his self-realization at the limit? How does he react towards the object when he realizes himself at the limit of his being? It appears that the kind of reaction will depend on the position he is required to occupy in relation to the object in order to realize himself in the limit-situation, in terms of which the object is construed as sublime. So, if the crucified on the cross is construed by the subject as a being realizing itself in a limit-situation, he can imitate the object as thus construed in a parallel situation, or interact with and defeat the power of evil,
19 thereby bringing about the sense of the sublime in him. If the Crucifixion is construed as constituting his limit-situation and self-realization in it, he can enact the event by putting himself on the cross,20 or identify with Christ in thought and feeling,21 or unify with him in his mission, with men and God in spirit. If it is construed in terms of a limit-situation in which the crucified is undermined, he can dissociate himself from the torture on the rack, or oppose himself to the sinister urge to kill in order to live.22
	

	

	


	
  	
  	

	

	
  	The subject's reaction to the sublime object is a kind of psychic manner in which he relates himself to the object so as to realize himself in the limit-situation, which appears to him in his associated thoughts evoked by the object. The reaction can be a pro- or anti-attitude of the will, the former being one of imitation, interaction,23 enaction,24 identification,25 or unification,26 while the latter one of dissociation27 or opposition.28 These reactive responses, singly or in conjunction, exemplify the possible kinds of psychic manner in which the subject relates himself to the object so as to realize himself in the limit-situation.
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  	Our account of the phenomenon of the sublime is centered around the conceptual representation of a sublime object, as to how the object thus represented is construed as sublime and is evocative. This is not to say that the object being of its ontological category and representational form does not play a significant role at all in the subject's relation with it. For, treated as sublime or not, an object behaves as the kind of object it is. Whether or not the huge horn is sublime to the Tibetan, the trump resounds for his eardrums. Whether or not the flight through cumulo-nimbus is sublime to the airman,
29 the thunder-cloud embraces his aircraft. Hallelujah as a sequence of sounds becomes Handel's chorus,30 Exodus 20:4 as a linguistic symbol conjoins with Kant's endeavor to articulate the supersensible in the sensible,31 and the principle of causation manifests itself in Einstein's ideology.32 Being actually crucified, imagining oneself being crucified, looking at the man on the cross as a bronze serpent, taking the Crucifixion as reflective of one's own life of suffering or one's own life of freedom and autonomy, and so on, should entail different affective responses towards the Crucifixion as a sublime object.33 The cross, as a symbol of the Crucifixion, has changed in shape in the history of the early Christian Church, from a truncated capital T to an irregular plus sign,34 and, as a symbol of worship, has assumed a variety of forms in different Christian traditions. If the walnut is sublime, it naturally would operate to display its sublimity in its own manner.35
	

	

	


	
  	
  	

	

	
  	To conclude, I would like to point out again that our account of the experience of the sublime can accommodate the obvious fact that the same object can be construed in terms of different ideas of the sublime, and can be evocative of different streams of thoughts and reactions. For instance, there are many different kinds of experience of the sublime which might be related to mountains and mountaineering. The spectator (perhaps reading an account of a climb, or watching a film) may
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  	have various kinds of experience of the sublime; the mountaineer others. We contend that a non-mountaineer can understand the mountaineer's own experience of the sublime, but this does not mean that he can have it. For I may be able to imagine what it is like to be in arduous conditions at the limits of my physical endurance, and understand how this itself could enter into a certain experience of the sublime but I cannot have that experience unless I actually am at those limits. Of course, I may have my own experience of sublimity, precisely as a spectator of the mountaineering feat.
	

	

	


	
  	
  	

	

	
  	In this chapter I have attempted to display the structure of the evocative possibilities of a sublime object. I have tried to show how the person's associative thoughts and reactions evoked are focalized around certain themes with the essential point of becoming or being made intensely aware of his self-realization at the limit of his being; what kinds of associated thought are evoked about the object construed as sublime and how they are associated with the object construed as such; and what kinds of reactive response are consequent upon the associative thinking about the object. At least, the account advanced in these pages can serve to exemplify a useful approach to an area of human life commonly agreed to be beyond the reach of an objective inquiry.
	

	

	


	
  	
  	

	

	
  	Sublime objects are lying along the shaded fringe of the vignette of human life, suggestive of what life is to us, our deepest desires and fears,
36 conscious and unconscious. The sublime is enigmatic and important. Our analysis of the construal and evocation of sublime objects has drawn attention to our relations to the sublime in our associative and creative capacities. A sublime object can embrace the whole person. But people can and do react to sublime objects in dissimilar affective states. In accordance with our theory which characterizes the sublime as essentially the same the world over, we shall examine and explain further the apparently variable affectivity which sublime objects have occasioned in the subject.
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  	Notes
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  	1. Inputs to the conceptual mechanism may be exogenous (e.g. perceptions) or endogenous (e.g. memorized information). Dan Sperber, op.cit., p. 140.
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  	2. See also F.C.T. Moore, Evocation (1978), esp. pp. 59, 1720; and Thresholds of Coherence, esp. pp. 56.
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  	3. Also cp. Dan Sperber, op.cit., p. 142: "information may come from visual, auditory, olfactive, kinesthetic, etc., percepts, or from that particular class of inputs that are semantic interpretations of phonetic or graphic percepts."
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  	4. See p. 54, Chapter on Construal, n. 22.
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  	5. "In other words, the [evocative device] has as its input [some of] the defective output of the [cognitive device]." Dan Sperber, op.cit., pp. 141142. Sperber speaks of "conceptual mechanism" and ''symbolic mechanism", which we label as "cognitive device" and "evocative device" in these pages.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	6. The initial symbolic representation is the defective conceptual representation treated by the evocative device. Ibid., p. 142.
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  	7. "It may be a question of a constitutional incapacity", as with a putative representation of a smell, "or of a contingent incapacity (I don't understand the theory of relativity and therefore give it a symbolic interpretation), or of a temporary fault (I don't listen to the speaker very carefully and his remarks become more evocative than instructive for me). It may be a question of an insufficiency in the construction of the representation, of a defect in the analysis (. . . objects poorly perceived; halos, used in the pictorial representation of supernatural apparitions; . . . words without sense or whose sense is unknown; referential expressions without reference; . . . etc.) It may be a question in the evaluation of the representation, of a defect in relevance (objects made for no apparent function, like butter on the head; symbolic motivations; descriptions or stories that contradict experience; statements completely without informational content . . . [or] excessively informative . . .; unexpected and inexplicable fortune or misfortune, etc.)." Ibid., pp. 142143.
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  	8. Or, in Freudian terms, such datum may displace our attention from the meaning of the irregular conceptual representation to some
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  	condensation, i.e. compression of thoughts and sentiments, about the represented datum, as to its relations with other data, as to its significance in the area or activity of our life concerned. Dan Sperber thinks that the notions of focalization and evocation in a field of memory correspond, to a certain extent, to Freud's notions of displacement and condensation. Dan Sperber, op.cit., p. 123. See Sigmund Freud, "Repression," (1915) and The Interpretation of Dreams (1900).
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  	9. Dan Sperber, op.cit., pp. 142143.
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  	10. Ibid., pp. 99, 144.
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  	11. Scott Lankford, "Everest and the Impossible," in Philip J. Davis & David Park, eds., op.cit., p. 5.
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  	12. As F.C.T. Moore observes, "human beings are able to retain semantically unassimilable material . . . Even if we don't know how to deal with an input, we can, as it were, put it between quotation marks, and keep it. . . . We may hold to a religious belief, a poetic statement or a scientist's hunchpersuaded of its truth or importance, yet not fully understanding it, not knowing all its implications. Its relations with other beliefs will be associative and evocative rather than logical." F.C.T. Moore, Thresholds of Coherence, pp. 56.
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  	13. In other words, (a) Is what we apprehend of an object necessarily defective or irregular in meaning and import when we construe it as sublime? (b) What more can the associative thinking say about the object? (c) Are there statable themes for the associative thinking and feeling evoked? (d) What is the essential point of these thoughts and reactions? (e) How are these thoughts associated with the object? (f) How does the subject react to the object and to the sublime?
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  	14. See Paul Henle, "Metaphor," in Language, Thought and Culture (1958), pp. 178180.
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  	15. J.H. Huizinga says of the walnut in The Waning of the Middle Ages (1955), p. 198: "Nothing is too humble to represent and to glory the sublime. The walnut signifies Christ: the sweet kernel is His divine nature, the green and pulpy outer peel is His humanity, the wooden shell between is the cross. Thus all things raise the thoughts to the eternal."
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  	16. Matthew 26: 3335 & 6975.
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  	17. Freud's explanation of free, i.e. unconscious, associations of ideas, is causal-reductive while Jung's explanation is prospective-
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  	constructive. In view of the meaning- and affect-toned causal connections between trauma and symptom, both are convinced of the psychic regularity of associations of ideas, but Jung is inclined towards an active conception of man, emphasizing a finality-oriented perspective on associations of ideas, free or bound. See e.g. Liliane Frey-Rohn, From Freud to Jung (1974), esp. pp. 187201.
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  	18. F.C.T. Moore, "On Taking Metaphors Literally," in David S. Miall, ed., Metaphor: Problems and Perspectives (1982), p. 10.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	19. If the subject interacts with the object in its sublime endeavor, he joins the object in a state of realizing or striving to realize the sublime in the object as well as in himself. So, in his encounter with a high mountain, Kant finds himself elevated with it to the transcendent order when he thinks his reason can cope with the extreme magnitude which his senses fail to represent. See Appendix on Kant.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	20. As with some Filipino fanatics. To regard them as fanatics carries the implication that Jesus himself may not be experiencing the sublime. Cp. the film The Last Temptation of Christ which may be interpreted to be taking the mission of Jesus as if it were a matter of hallucination; however, the book leaves open the question of the authenticity of Jesus' mission.
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  	21. In his encounter with the Crucifixion, the follower finds himself elevated with Jesus to the transcendent order when he believes Jesus to be God the Incarnate, thereby God dwells in him and he in God. "Whoever shall confess that Jesus is the Son of God, God dwelleth in him and he in God." (1 John 4:15)
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  	22. For Wittgenstein the fire-festivals should also arouse sinister and deep feelings from us.
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  	23. Interaction is an important relation of the subject to the object, as in Kant's construal of the sublime. See Appendix on Kant. To interact with an object so as to realize the sublime is to enact the situation of the sublime.
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  	24. Edmund Burke proposes sympathy, imitation and ambition. Burke, op.cit., esp. pp. 40, 44, & 5051. Enaction in my suggestion can of course include ambition when the sublime is of the self-affirmative.
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  	25. Cp. Longinus, On the Sublime, in T.S. Dorsh, ed., op.cit., pp. 146147. See p. 16, Introduction, n. 11.
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  	26. As emphasized in relation to the object construed in terms of the sublime in the appreciative mode. See Ralph Hetherington, The Sense of Glory.
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  	27. As emphasized in both the Burkean and the Kantian sublime.
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  	28. E.g. Wordsworth's description of Rhinefall near Schaffhausen, which is an instance of the natural sublime, as best construed as his mind's resistance to nature in the image of "the resistance of the rock to the surrounding waters of the Rhine." See reaction 5 to Mount Everest and the related note in the Introduction.
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  	29. H.H. Price's example. Essays in the Philosophy of Religion (1972), p. 6.
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  	30. "Handel, . . . having worked at writing the Hallelujah Chorus, reports, 'I think I did see Heaven before me, the great God himself.'" H.L. Parsons, "A Philosophy of Wonder," in Philosophy and Phenomenological Research (196970), p. 98.
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  	31. See Appendix on Kant.
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  	32. See p. 55, Chapter on Construal, n. 29.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	33. See Chapter on Affectivity.
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  	34. See e.g. Taylor G. Bunch, Behold the Man (1940), pp. 194196.
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  	35. See p. 77, n. 15 above.
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  	36. Is the sublime concerned with our deepest desires and fears? Strangle any person, even one who is pondering suicide at the moment, he surely will struggle to breathe, to maintain his life. Just as water naturally flows downstream, man naturally struggles not to get killed. Can we say that man naturally desires not to get killed? In the previous chapter I have suggested that most if not all of us have an internal tendency to attain an ever better life and that it is natural for us to have an idea of the sublime. It is natural for man to become or be made aware of the sublime when placed in the presence of a limit-situation. To go a little further, I would say that the sublime is a matter of man's deepest desires and fears.
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  	Affectivity
	

	

	


	
  	
  	

	

	
  	So far our investigation of the experience of the sublime has proceeded in abstraction of the variable affective states it occasions in the subject, bringing to light the constant ontological aspect of the experience. That is, we have made it a distinguishing mark of the sublime that it is concerned with a limit-situation in life and our self-realization in it such that the core of all experience of the sublime is an intensified awareness of our self-realization at a life-limit. A logical condition for constituting the sense of the sublime is the construability of certain objects in terms of an idea of the sublime. An empirical condition is the evocation of associated thinking and acting about the objects thus construed in such a manner that they constitute in the subject the sense of the sublime. An epistemological implication is that, while we cannot directly represent the sublime, we can, by way of methodology, inquire into the aspects of construal, evocation, affectivity and instantiation of the sublime in human existence. We turn now to the affective aspect of the phenomenon. In this respect the crucial problem for our theory is to account for the variable affectivity of the sublime which, as we have seen, has, together with its manifold instantiation, baffled many an attempt at generalization about the phenomenon.
	

	

	


	
  	
  	

	

	
  	Affectivity is an essential part of the experience of the sublime. We can't have what might be called a merely theoretical construal of an object as sublime, although we can have a theoretical recognition of the possibility of responding to it as sublime. And, when we do so respond, the affective element is an
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  	essential aspect. In the foregoing discussions we have suggested that our attitude towards the sublime, i.e. the situation in which we realize ourselves at the limit of our being, is predominantly proemotional; that our feeling is both uplifting and limiting when placed in the sublime situation; and that the kind of reactive response towards the object depends on our psychic relation to it which we occupy in order to realize ourselves at the limit. The affective aspect of the sublime is important. From his affective state with regard to the object, we see how the person evaluates it, i.e. taking it as relevant and important as a sublime object. What kind of attitude is the proemotional attitude towards the sublime, which is concerned with a particular manner in which certain objects are construed and are evocative? How is this attitude connected with the feeling of being both exalted and confined? How does it correlate with the various kinds of reactive response which the object may evoke in the subject? And how does it correlate with the various somatic changes in the subject when he experiences the sense of the sublime? To answer these questions, we should need an explanatory framework for emotions, which I shall now expound briefly as follows.
	

	

	


	
  	
  	

	

	
  	We can distinguish three components which comprise a person's unified state of mind with regard to an object of serious concern to his self-expression as a person: an evaluative component, that is a construal of the object's effect on his self-expression or, in other words, the object's relevance and importance in being constitutive of the expression of the human will in the world; a dispositional component, that is a specific impulse to thought and action in relation to the object thus construed; and a corporeal component, that is specific somatic changes in relation to the object thus construed.
1 (As to the corporeal component, we can speak of how objects, say, of hate or anxiety or danger or joy are correlated with some kind of burning sensation in some section of the body.) How do these components
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  	correlate with one another in a person in relation to objects of serious concern to his self-expression?
	

	

	


	
  	
  	

	

	
  	In relation to objects construed as of serious concern of one kind, there may be but need not be a regular correlation between the serious concern-based construal and the specific impulse to thought and action in the average person. Correlated with the same serious concern-based construal, more or less the same specific impulse to thought and action may be, but need not be, expected between two persons in the same socio-cultural setting. The correlation of the corporeal component to the evaluative and to the dispositional component may vary in the same person on different occasions and may vary between two persons on the same occasion. In view of the limited bodily somatic changes in the person which are specifiable in our commonplace vocabulary, and of the indefinitely many kinds of serious concern-based construal, it is natural that the same somatic changes can be correlated with different kinds of serious concern-based construal. It is unrealistic to expect similar somatic changes to be correlated with objects of the same kind of serious concern-based construal or with the similar impulse to thought and action with regard to objects of the same kind of serious concern-based construal. Needless to say, the constitution of these three components and their correlation in a person in relation to objects of serious concern of one kind may even vary to a greater extent across socio-cultural settings.
2 It seems impossible to have regular or uniform correlation in the three components with regard to objects of serious concern-based construal of one kind, if we consider the radically disparate kinds of objects which can be given the same kind of serious concern-based construal, as in the case of the sublime in its manifold instantiation.
	

	

	


	
  	
  	

	

	
  	Taking a term of emotion as referring to a unified state of mind comprising these three components in relation to an object of serious concern, it is no surprise that there are several
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  	hundred terms of emotion in the English language.
3 The existence of so many emotion terms in a natural language is understandable because there are indefinitely many kinds of serious concern-based construals of indefinitely many kinds of objects, which may be similar or dissimilar in various respects and in varying degrees, and each of which may correlate with dissimilar impulses to thought and action and/or with dissimilar somatic changes, notwithstanding that only a limited number of these concern-based construals are recognized and emphasized in any one person.
	

	

	


	
  	
  	

	

	
  	In view of this, there does not seem to be a particular unified state of mind in relation to sublime objects, objects of serious concern of one kind. Take for example any sublime object, be it a thing, an event, a thought, an action, a situation, or whatever. The subject construes the object, or what he apprehends of it, in terms of an idea of the sublime, seeing in the object by way of displacement a kind of life-limit in a particular manner, which requires him to occupy a kind of psychic relation with the object in order to become or be made aware of the realization of his being at the limit. Consider the affective responses of two subjects with regard to the object. Even if they agree or coincidesomething unlikely to happenin how they apprehend and construe the object, they may still vary in their impulse to thought and action and/or in their somatic changes consequent on their psychic relation to the object. This accounts for the variable affectivity of the sublime. To illustrate, let us recall a sublime object of the top-limit kind in the affirmative mode, a well-recognized instance of the sublime in the religious community of eighteenth-century Europe. During this period many people concerned themselves with objects which transported them to the transcendent order, to some kind of union with the divine or with the nonfinite. A common sublime object is the great waterfall. Indeed, a Longinus may participate in the creation of the object of grandeur. A Burke may remove himself
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  	from the danger. A Kant may embrace it by an exercise of reason at the defeat of sense. A Wordsworth may wrestle with the lofty waterfall. A Santayana may plunge into it. And so on. Confronted with the object, engaging in a variant psychic relation with the natural phenomenon construed in terms of an idea of the sublime in a variant manner, all become intensely aware of the sense of their own glory in a sublime situation. And then, in respect of somatic changes, they may recoil in awe or weep in joy or repose in peace or respond otherwise in elation. There does not seem to be a similar emotion with regard to the object, a unified state of mind comprising a similar serious concern-based construal of the object, a similar specific impulse to thought and action, and similar specific somatic changes, even taking the serious concern-based construal to carry essentially the same meaning and import for the subject.
	

	

	


	
  	
  	

	

	
  	We can further elaborate on this observation, using again the Crucifixion as example. As has already been pointed out in our discussions on the construal and evocation of the object, the cross as a sublime object is construable in terms of one or another of the three ideas of the sublime. If the object thus construed is confronted as relevant and important on account of its sublimity, is this concern-based construal correlated with a specific impulse to thought and action and specific somatic changes in all subjects concerned? Suppose two of us, who have learnt something about the idea of the sublime in the nadir of being from our past encounters with objects which are construable and evocative in terms of such an idea, are now looking at the event in the historical past.
4 Suppose both of us take the event as the punishment of a criminal, who is now dying a painful and shameful death. Suppose both of us are attracted by the aspect of the suffering at the utmost, seeing this as a situation in which life is undermined and, by displacement by way of dissimilarity, seeing our life-limit and also our self-realization at the limit. By dissociating ourselves from the crucified, we become
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  	aware of the sense of the sublime in the nadir of being. The limit-situation is fearful, but we are not afraid, given the safety secured at a psychic distance. In entertaining these suppositions, both of us may experience a similar kind of elation in relation to the object. Supposing further that both of us pulse and sweat and breathe and so on in similar ways in similar circumstances, we would be in the same emotional state with regard to the object.
	

	

	


	
  	
  	

	

	
  	It is unlikely for these suppositions to be true together and, even if they are, there is no way of knowing for sure. The Crucifixion is construable in terms of one or another of the three ideas of the sublime, which allow great flexibility in their application. Even if the same concern-based construal is regarded as the same meaningful and important, it may correlate with a different impulse to thought and action and/or different somatic changes, as would be dependent on the psychic relation to the object in order to be realized at the limit of one's being and on one's somatic system. However, these examples show, or at least try to show, a kind of regularity in the structure of our affective states with regard to sublime objects. We can see how the three components of the kind of unified state of mind with regard to sublime objects are composed and correlated with one another. What is significant about the kind of emotion towards sublime objects is that it is directed to objects of the same serious kind of concern-based construal. The examples show that our impulse to thought and action and somatic changes in relation to a sublime object vary for some good reason or cause. In other words, it is justified to say that the same object can evoke various emotional states in different subjects or in the same subject on different occasions.
	

	

	


	
  	
  	

	

	
  	In this connection it is of interest to mention the various manners in which the crucified on the cross was treated in the artwork within the Christian tradition. First a historical note about the cross as a symbol. Because of the wide practice of
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  	using the cross as a punishment of criminals and slaves in the ancient world since about the third century B.C., the cross was commonly regarded as a symbol of cruelty and shame well until the third century in the Christian era. Then, under the influence of Constantine the Great, it gradually became sanctified. Until about the sixth century, the crucified was not depicted, for example in drawings, for fear of doing violence to the divinity of Christ. Since then, at first for the purpose of averting the heresy that Christ did not actually die on the cross, the crucified appeared on the cross and the way he was represented varied according to the mood of the period. It was a standard practice to depict the Christ figure as in a state of exultation until about the ninth century when the tradition turned to the realistic aspects, e.g. the thorny crown, nails, and the agony, emphasizing also the humanity of the crucified.
5
	

	

	


	
  	
  	

	

	
  	Now, suppose the crucified is enacting a sublime feat on the cross. This is difficult but not impossible, witness the many martyrs in the early Christian Church. Taking him to be human like us, what probably happens is that he construes his crucifixion in terms of an idea of the sublime in the zenith of being. While hanging there in agony, he perhaps has the idea of his divine mission that ''It is finished,"6 effecting in him a submissive acceptance of the suffering, which constitutes his sense of the sublime. This description of the event may be considered possibly true of some of the martyrs on the cross, supposing that they have the same concern-based construal of what is happening. Here is an exemplary construal and evocation of the Crucifixion as a sublime object, the subject engaging in an identifiable kind of affective state with regard to the object. The subject is agonizing in a state of elation, elation being an essential emotional state evoked by a sublime object. I would consider it an unrealistic practice of the early Church, probably until the Renaissance, not to depict the inevitable suffering of the crucified in an attempt to highlight the glory of the divine.
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  	Of course, if the crucified is a God who is not a sentient being like us, it is an entertainable supposition that he can transcend the inevitable suffering. We can imagine this, as we can understand why Seneca's Hercules Oetaeus, in a similar vein, depicted Heracles the hero of the 'Greeks', who "voluntarily immolated himself on Mount Oeta", to be displaying "his maiestas in dying without any sign of pain."
7
	

	

	


	
  	
  	

	

	
  	Compare with other well-known instances of the sublime in the zenith of being. In a prison awaiting execution by a cup of hemlock Socrates may well engage in reflections on the sense of glory evoked by his noble cause. An act of sexual love may well evoke philosophizing about its sublimity in the case of Sartre. And, to return to the cross, the mystical union with the crucified at a psychic distance may well elicit in St. Teresa erotic feelings that "it was the sweetest caressing of the soul by God."8 These other sublime objects, which are also construable in terms of the same idea of the sublime, are correlated with various impulses to thought and action and/or somatic changes in the subject, and for good reason. The objects are what they are, whether construed as sublime or not. A crucifixion is a shameful and cruel rack of punishment, with the utmost torture inflicted on the crucified undergoing a prolonged death. The crucified naturally is agonized even if he construes the cross as sublime. The variation in our affective states with regard to the same sublime object or to different sublime objects is intelligible, if we agree that a distinguishing mark of a sublime object lies in its evocation of an intensified awareness of a life-limit and our self-realization at the limit.
	

	

	


	
  	
  	

	

	
  	Longinus, whose classic work is interested in the forms of diction evocative of the sense of the sublime in the zenith of our being, makes a valid observation, albeit on insufficient grounds. According to him, sublimity and emotion are not essentially bound together, as dictions of majesty and grandeur can lack emotion, "though nothing contributes so decisively to the grand
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  	style as a noble emotion in the right setting." In particular, he rules out pain, grief and fear as uncongenial to the sublime.
9
	

	

	


	
  	
  	

	

	
  	Thus far we have discussed the affective aspect of the sublime with regard to sublime objects. I have explained the variable affectivity of the experience, exemplifying an approach to understanding this aspect of the phenomenon in accordance with the general theory of the sublime. It is my suggestion that the sense of the sublime, i.e. the essential outcome of the evocation of an object construed and confronted as sublime, is what we value for what it is, that it is concerned with the realization of our being at the limit. I have mentioned our proemotional attitude towards the sublime, which is another way of describing our positive attitude towards a particular manner in which certain objects are construed and are evocative.
	

	

	


	
  	
  	

	

	
  	However, if we insist on the emotional regularity in our affective responses towards the sublime, which is the character of an important aspect of human life, we might as well attempt to delineate the experience in terms of our general affective dispositions, like proemotion and antiemotion, terms which may be applied across places and times to describe our emotional states with regard to objects around us and in us. These terms propose to specify our general affective dispositions with an emphasis on the object's positive or negative effect on our self-expression, i.e. the expression of ourselves as personal beings in the world.
	

	

	


	
  	
  	

	

	
  	First of all, in relation to an object construed as of positive or negative effect on our self-expression, an inquisitive disposition is expected to accompany or at least underlie our emotional stance towards the object, that is, the disposition to inquire into "the what and why and whence and whither etc."10 of the object, so as to better express ourselves in relation to it in the world of our existence.
	

	

	


	
  	
  	

	

	
  	Then, following Brentano,11 we can speak of proemotion and antiemotion. We are in a proemotional state of mind in relation to an object which we construe to be promotive of our self-
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  	expression, such that we tend to act to cause it to obtain. By contrast, we are in an antiemotional state of mind in relation to an object which we construe to be obstructive of our self-expression, such that we tend to act to cause it to cease to obtain. We may further specify love and hate as typical of these two general affective dispositions.
12
	

	

	


	
  	
  	

	

	
  	And then, we can speak of two overall affective postures in expression of our self-evaluation in relation to an object of concern of the most serious kind, the one a positive feeling of being up-lifted in elation when an object construed as of positive effect of the most serious kind obtains, and the other a negative feeling of being down-pulled in dejection when the contrary obtains, regardless of our variable somatic changes.13
	

	

	


	
  	
  	

	

	
  	In these general terms of emotion, what would be the unified state of mind in relation to the sublime object in general, to any situation which is construed as constitutive of our self-realization at the limit? Simply, it is this. In an inquisitive state of wonder, we are proemotional towards the object which is construed as of positive effect of the most serious kind. And, in most instances of the sublime, especially of the kind at the summit or basis of our being, the condition of our being realized at the vital limit would entail, to a greater or lesser extent, the limiting exertion of our existing capacities, coupled with an insinuation of whatever lies outside human life and defies our existing capacities, such that we would also be, simultaneously, antiemotional towards the object. That is why the experience of the sublime often involves a tension of proemotion and antiemotion towards the object. Among the important authors on the sublime, we may mention Kant and Rudolf Otto, the former emphasizing the tension of love and hate while the latter that of respect and fear.14
	

	

	


	
  	
  	

	

	
  	In the event we become or are made intensely aware of our being realized at a life-limit, we attain a positive feeling of elation which may, as an overall affective posture, accompany what-
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  	ever somatic changes occur in the body in relation to the object. Insofar as this feeling of elation is integral to the experience, we can say further that, other things being equal, we are predominantly proemotional towards the sublime object, which is an object construed as of positive effect on our self-expression of the most serious kind.
	

	

	


	
  	
  	

	

	
  	It may be objected that the classification of proemotion and antiemotion serves no explanatory or descriptive purpose. This is true. In an attempt to speak about the general emotional state towards the sublime, we are already trapped in the misleading language of treating the sublime as if it were a kind of object which is directly representable per se. But there is no such object. Accordingly, there is no single emotional state with regard to the sublime. There are only various kinds of emotional state with regard to various kinds of sublime object, which are construed in terms of an idea of the sublime and which are evocative of various thoughts and reactions pertaining to the sense of the sublime. Our attempt to give a general description of our emotional states towards the sublime shows that it is a self-defeating exercise. If we speak about the sublime in general terms, as if it were something out there in the human world, something that we can try to identify and to describe, something that we regard as of positive effect on the expression of the human will of the most serious kind, then of course the emotional response with regard to such an object should be one primarily of proemotion. But there is nothing called the sublime per se, as there is no unified state of mind which is an absolute kind of proemotion comprising one similar kind of serious concern-based construal, one similar impulse to thought and action, and similar somatic changes. We do not think and react towards the sublime per se. We think and react only with regard to different kinds of object construable in terms of various ideas of the sublime and evocative of various thoughts and reactions which constitute, one way or another, the sense of the sublime in us.
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  	If we were to work out an account of the affective aspect of the experience of the sublime, employing emotion terms available in our commonplace vocabulary, it is no wonder if the outcome turns out to be one showing the variety and variability of the affective aspect of the experience. We can make use of terms of greater generality, along the lines of Brentano for instance, at the risk of giving a picture with an artificial flavor. Artificial though Brentano's terms are, they are understandable to the user of the commonplace vocabulary, terms which we have used to bring to light the positive effect of objects construed in terms of the sublime and evocative because thus construed. The description is reducible to one statement, that is, we are primarily proemotional towards the sublime, emphasizing the evaluative component of the emotion, regardless of the inevitable variability of the dispositional and corporeal components. With this account of the affective aspect of the sublime presented in outline, which could be, if so desired, elaborated in detail, we turn now to the next and final element in the experience of the sublime, that which concerns the conditions of our inquiry into the sublime in its manifold instantiation.
	

	

	


	
  	
  	

	

	
  	Notes
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  	1. See e.g. Robert C. Roberts, "What an Emotion is: A Sketch," The Philosophical Review (1988), pp. 183209, on a term of emotion as referring to a unified state of mind with respect to a serious concern-based construal of an object or situation correlated with a specific impulse to thought and/or action and specific somatic changes.
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  	2. See e.g., Rom Harré, ed., The Social Construction of Emotions; and Robert Plutchik & Henry Kellerman, eds., Emotion: Theory, Research, and Experience (1980).
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  	3. Rom Harré, ed., op.cit., p. 6.
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  	4. Noteworthy in this connection is Gerd Theissen's narrative The Shadow of the Galilean (1986), which is an account of the life and
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  	teaching of Jesus from the standpoint of a narrator, a contemporary compatriot who has heard and read about Jesus with a sympathetic attitude for his humanist ideas. I have in mind in particular the last episode in which the narrator was looking at the cross at a distance, while failing to do anything about the situation which he took to be unjust and evil.
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  	5. See e.g. "The Cross and Crucifix," The Catholic Encyclopaedia (1908), vol. 4, pp. 526529.
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  	6. John 19:30.
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  	7. See Martin Hengel, Crucifixion (1977), pp. 56. I am indebted to Alvaro Ribeiro for drawing my attention to this work which further introduced me to the literature on the Crucifixion.
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  	8. St. Teresa of Avila, Life. Quoted in Eric J. Trimmer, ed., The Visual Dictionary of Sex (1978), p. 258.
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  	9. Longinus, On the Sublime, in T.S. Dorsh, ed., op.cit., pp. 108109.
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  	10. H.L. Parsons, "A Philosophy of Wonder," Philosophy and Phenomenological Research (196970), p. 88.
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  	11. See R.M. Chisholm, Brentano and the Intrinsic Good (1986).
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  	12. Ibid., pp. 1732. Cp. Robert C. Roberts, op.cit., pp. 202203, on love, hate, disgust, and revulsion as each a general disposition to a range of emotions.
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  	13. Brentano speaks of happiness and unhappiness here, but elation and dejection are preferable in that they may be so understood as to be unassociated with certain specific somatic changes.
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  	14. See Appendix on Kant. According to Rudolf Otto's The Idea of the Holy (1923), God is an object of the mysterium, the fascinans and the tremendum. A comparable object is the monster in the film Frankenstein, an object which arrests children's attention (mysterium): they want to look (fascinans) and to look away (tremendum), peeping through their fingers.
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  	Instantiation
	

	

	


	
  	
  	

	

	
  	As we have seen, the sublime is concerned with a life-limit and our self-realization at the limit. The term refers to a particular manner in which certain objects are construed and are evocative. There appear to be no statable limits to the construal of any object as sublime. In other words, the sublime, though irrepresentable per se, is ubiquitously instantiable in a manifold form, in the sense that it can instantiate itself in any and every object around us and in us, provided we construe the object as such. This conclusion, paradoxical as it is, invites inquiry. How do we know when we have identified an instantiation of the sublime in ourselves or in others? Up to this point we have addressed ourselves to objects taken as sublime to see how they are construed and are evocative as sublime objects. We turn now to the conditions, if any, which the subject adheres to, or at least attends to, when he construes and confronts certain objects as sublime.
	

	

	


	
  	
  	

	

	
  	A sublime object, i.e. an instance of the sublime, is an occasion for the subject's self-realization at his life-limit. Any object can be sublime in relation to the subject, but no object can be sublime in itself. Its sublimity is not an objective feature of the object but an outcome of the subject's relation to it. Given that an object is sublime, the subject's relation to the object is depictable as our theory proposes, the subject being so and so and the object being such and such. But, as the subject does not necessarily relate himself to the object, construing and confronting it as sublime, the object is not necessarily sublime. It is logically
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  	improper to suppose that the object by itself, any or all sublime objects alone, can represent the sublime.
	

	

	


	
  	
  	

	

	
  	When the subject experiences that which is sublime about an object and about himself, he construes himself to be realized at the limit of his being, that is, being preserved as against nonbeing, being affirmed at its utmost, or being in equilibrium in its domain. The experience is a matter of construal of his situation in life, i.e. a situation in which the subject finds himself in the world, in an order of thoughts and feelings which is causally detached or detachable from the natural and the social. In this mental order of thoughts and feelings, the subject is free, in principle at least, to construe an object as sublime or not and, if sublime, to confront the object as such. This detachment or detachability underlies the instantiation of the sublime and accounts for its ubiquity and manifoldness.
	

	

	


	
  	
  	

	

	
  	The realization of oneself is a matter of forming self-making volitions in the mental order. The freedom of realizing oneself one way or another, treating an object, any object, one way or another, is not an indisputable observation about the human will. Nor is this disputable. For this concerns two approaches to explaining the relation of the mental order to the natural and the social, one taking the formation of thoughts, volitions and emotions in the mental order as a natural and determined phenomenon and the other as a phenomenon detachable from and possibly independent of the natural and the social. The one regards man as plastic, taking freedom of the will to be merely a subjective feeling about his relation to the world. The other regards man as autonomous, taking freedom of the will to be an expression of the self as a causa sui of his inner thoughts, volitions and emotions, and of his overt actions, the mental order of thoughts and feelings being detached, or at least detachable in principle, from the natural order, from his psychophysical conditions and the environment.
1
	

	

	


	
  	
  	

	

	
  	These two approaches attribute different and opposing di-
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  	mensions to the operation of the human will, the one causal-reductive and the other also prospective-constructive.
2 There is no objective method to decide which way of taking the inner man is the appropriate one. For any evidence in support of either position is described and interpreted assuming in effect the position to be appropriate. Each has its own drawbacks. Besides depriving us of genuine responsibility in action, the passive conception of the inner man remains at any one time incomplete, pending on the advancement of science, neuroscience and cognitive psychology in particular, in the indefinite future. The active conception, though it enhances human dignity in its assumption of the self as a causa sui, is defective in the very assumption of a substantial self within the inner man which the determinist would consider to be semantically baffling and hence unrealistic.
	

	

	


	
  	
  	

	

	
  	Here, in effect, I dismiss the possibility of a decisive approach to some traditional main problems of philosophy, with almost no argument. I recognize that these have been taken as major issues, and that it is not within my present purview to deal with them, so that my present remarks may be taken as a prise de position, which we would accept for the sake of the present treatment of the sublime. As can be seen from the foregoing analysis and will be further elaborated in this chapter, the emotions in general, and the experience of the sublime in particular, seem to display a combination of the active and the passive; on the one hand, we don't choose to feel joy, or experience the sublime; on the other, the subject is involved in an active manner in both these cases. So perhaps we don't need to choose between two opposing models of man; it may be enough for present purposes to recognize the role of both active and passive aspects.
	

	

	


	
  	
  	

	

	
  	As to the experience of the sublime, the passive conception considers the experience of an object as sublime to be determined by conditions external to the subject's will, by antecedent factors taking place in the past, in the surrounding, and
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  	inside the subject. Contrarily, the active conception allows freedom, in principle at least, to the subject in his construal of an object as sublime and evaluation of the construal as important, and also in the making of the kind of associated thought and feeling evoked by the object thus construed. Under the latter perspective, thoughts and feelings have antecedents which sometimes wholly, and sometimes partly, determine them in accordance with natural laws, but the subject is free if he so wishes, in principle at least, to construe or associate thoughts and feelings in defiance of some of the antecedents.
	

	

	


	
  	
  	

	

	
  	Insofar as a thoroughly determinist account of our perceptions and inner reckonings is pending completion in an indefinite future, an active conception of the inner man as causally related to yet detachable from the natural and the social order can account at least equally well for the inner man and, in this connection, for the formation of thoughts and volitions in the realization of ourselves at our uttermost. In our construal of and confrontation with an object as sublime, we have the subjective feeling that we are free to do so or not to do so if we so wish or, at least, we are not forced to do so. For, by conscious volitions we appear to be capable of changing evaluations of ourselves at will in relation to our situation in life. Even if we are under the compulsion of psychophysical and social and natural conditions not to exercise this potential, we can, at least in principle, know that we are under compulsion and also the compulsive conditions and thus we can, in principle at least, disengage ourselves from these conditions. Freedom of the will is a possibility.
	

	

	


	
  	
  	

	

	
  	The notion of freedom in such a context seems too blunt an instrument. It implies that one can choose, at will, to experience the Crucifixion as sublime or not, just as we can choose to see the duck-rabbit as a duck or not. The experience of the sublime includes a judgment of importance connected with going to the limit of some human possibility (including the subject's
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  	own) and also an emotional response in that light. And though, in one way, what we consider is important may be shown in the exercise of our wills, in another, it seems strange to think, pace Sartre, that we can just choose what we consider important.
3 The experience of the sublime may and usually does involve the subject as an autonomous being in an involuntary and unintentional manner. This is especially the case with instances of the sublime in the preservative or appreciative mode, like the extreme suffering on the cross, or the falling of leaves in autumn. In view of this, my suggestion in the foregoing discussions on the notion of freedom is that man, by his very nature, is free to construe an object as sublime and confront it as such, as would be amply shown in instances of the sublime in the affirmative mode which require the conscious exertion of one's capacities at the uttermost. By saying this I do not mean that we can simply choose to take this and that object as sublime. Of course, we are not forced to take an object as sublime, and of course, as will be argued further in this chapter, a person's experience of it may run against the grain of his cultural milieu. In pointing out that man is a free being in his experience of the sublime, I want to emphasize both its active and passive aspects. This is important because, as the sublime is a matter of our self-realization at the limit of our being, our potential to be free means that we have also a say in this matter of ultimate concern to us.
	

	

	


	
  	
  	

	

	
  	If we agree that the subject is free, if he so wishes, whether to construe and confront an object as sublime, in one manner or another, we can see in a new light that the sublime is irrepresentable per se. For, if an object becomes sublime because of the subject's construal of the object in terms of an idea of a limit-situation and his self-realization in the situation, and if the subject is free to construe and confront the object in a manner even in defiance of its objective features and of the social conventions governing his associative thoughts and reactions
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  	about the object and his relation to it, then it would be impossible to represent the sublime in terms of the object independently of the subject. It follows that no one object is necessarily sublime to any subject.
	

	

	


	
  	
  	

	

	
  	This freedom is well reflected by the tenability of the treatment of the Crucifixion in the previous chapters to illustrate how an object can be given a variety of construals and reacted to in a variety of psychic relations. Indeed, the subject can in principle construe an object as sublime, even if others usually would construe it as symbolizing the contrary. Noteworthy in this connection is the use of symbols in disguise among early Christians to symbolize their faith in the cross. In ancient times, the cross was generally regarded as a symbol of positive value, of the orderliness of nature and of human well-being for example. But, as already pointed out in our brief note on the history of the cross,
4 since the third century before the Christian era, the increasing practice of the crucifixion of criminals and slaves in the civilized world gradually changed the symbolic significance of the cross so much that, for the first three centuries of the Christian era, it would be utter folly and madness to believe that God or his messenger died on a cross which was ''a most cruel and disgusting punishment".5 The early Christians "had to be very circumspect [for fear of persecution] and to avoid flaunting their religion. Thus the cross, now the universal symbol of Christianity, was at first avoided, not only for its direct association with Christ, but for its shameful association with the execution of a common criminal also."6 So-called veiled crosses were thus in use as symbols in disguise to represent their faith in the crucified God.7 Two of these symbols are the anchor and the trident, taken as symbolical of the hope based on the Cross of Christ and of the salvation thereby acquired respectively.8 This use of veiled crosses may be considered evidence of our freedom to construe any object as sublime, even if the object, in this case the cross, is commonly associated with an op-
	

	

	















 

  	
  	
  	
  



	




	Page 101

	
  	
  	

	

	
  	posite symbolic value on account of its physical significance and the social conventions on the use of associated symbols.
	

	

	


	
  	
  	

	

	
  	Because of man's sublimity of disposition and his existence in a domain within limits, if man is free to construe any object as sublime and confront it as such, it is at once explainable that the instantiation of the sublime is ubiquitous and manifold. It is ubiquitous in that it can occur wherever human life flourishes, given that man, in his reflective self-awareness, can construe and confront any and every conceivable object as an occasion for his self-realization at the limit of his being.
9 And, because of the variety and the variability of human nature10 and the human situation, given the sublime in its threefold kind experienced in a threefold manner, the variant construal of the sublime in terms of any object and the variant psychic relation to the object evocative of the experience, the instantiation of the sublime inevitably assumes a manifold form.
	

	

	


	
  	
  	

	

	
  	Take for example the sublime of the top-limit kind and experiences of it in the affirmative mode. The heavens no doubt can reflect the abode of the creator, but every speck of dust can also be construed to be his dwelling.11 While coprophagy inaugurates the office of a sacrificer for the Dorze,12 it is torture that institutes a hero as hero in some Red Indian tribes, comparable to the taking of the solemn vows by a monk in a strict monastic order. All that is necessary for an object to be sublime to a subject is its construability in terms of a limit-situation and the recognizability of the limit-situation to the subject. These two conditions can be fulfilled by any object, provided the subject can disengage himself from it and construe it in terms of the idea of the sublime.
	

	

	


	
  	
  	

	

	
  	But then, when someone regards a speck of dust as sublime, we wonder if his situation in life is so special that he confronts the object as such; or perhaps he is simply abnormal or crazy. If the sublime can even instantiate itself in a speck of dust, its instantiation can indeed be queer. We would want to ask, how
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  	do we know that a speck of dust is more than what it is, that it is sublime to a subject? How do we identify an instantiation of the sublime in oneself or in others? What do we presuppose when we claim that we can and do identify its ubiquitous manifold instantiation? In an attempt to answer these questions we will be led to consider some of the general conditions of human existence and the a priori notions of any conceptual structure.
	

	

	


	
  	
  	

	

	
  	The subject is free, in principle at least, to construe and confront any object as sublime, but it is the object so taken by the subject within the social habits of thought. It is the subject as such taking an object as sublime, the construal of the object in terms of an idea of the sublime about the situation in which the subject finds himself in the world. Indeed, the present study of the sublime in its manifold instantiation is important for understanding the human situation. For objects generally taken as sublime in human history are concerned with what we generally regard as important in the human situation.
13
	

	

	


	
  	
  	

	

	
  	Any and every man is placed in a life-situation, i.e. the situation in which he finds himself in the world, and the realization of himself, at the limit of being himself or not, is constituted in a life-situation. Even though man is free to evaluate himself in relation to the world, necessarily he has to express himself in relation to his life-situation,14 which is constituted in a socio-cultural environment in the natural order. When it is circumspect for the early Christian to use veiled symbols to symbolize his relation to the cross and its significance for him, this is evidence not only of his freedom to give any construal in terms of the sublime to an object but also his attendance to the social conventions of taking the object on account of its physical significance and similarity to other objects. We would, inevitably, endeavor to realize ourselves in our life-situation, whether or not at the limit of our being, availing ourselves of the objects concerned at our disposal, taking into account the common agreement as to the significance of the objects concerned and
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  	the social conventions governing the use of symbols associated with the objects concerned. An object is construed and confronted as sublime in the context of a life-situation. Even the Buddhist notion of nirvana, the state of "absolute peace, wholly cut from the world",
15 which may be regarded as a sublime object to a subject, is construed and confronted not independently of any context, but in the context of the world, if not in a particular socio-cultural context in the world.
	

	

	


	
  	
  	

	

	
  	So, on the one hand, the subject is free, in principle at least, in taking an object, any object, as sublime. On the other hand, he must construe and confront an object as sublime in a socio-cultural context in which objects or events are given one meaning or another, as would be further determined to varying extents by his personal taste, his purposes and interests in the situation, etc. Thus, the modern Christian is free to use the cross to symbolize his faith, the cross being commonly regarded as of positive value. Likewise, the early Christian is free to use not only a veiled cross to symbolize the positive value he attributes to the cross but also the cross itself as a symbol of positive value, the cross being commonly regarded as of negative value, taking into account its physical significance and similarity to other objects and associated social conventions.
	

	

	


	
  	
  	

	

	
  	Suppose we were to decide whether the cross is sublime to a subject, who is contemporary with the early or with the modern Christian. To begin with, suppose further we are familiar with his language and the social life in which he belongs such that we are in a position to see what the object means and how it is used in his community. In order to decide whether the cross is sublime to him or not, we are required to know what the object commonly means and what it means to him and, if it means something important to him, whether it is construed in terms of an idea of the sublime and is evocative of thoughts and reactions which constitute the sense of the sublime. Thus, whether the object is sublime to the subject depends on how
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  	the subject understands it, how he apprehends it and how he thinks and acts in relation to it in his life-situation.
	

	

	


	
  	
  	

	

	
  	Our account as so far elaborated describes the sublime in terms of some object which is construed by a subject as connected with going to the limit of some human possibility (including his own) and responded to emotionally in that light. This is a nuanced account with a number of very different components related in certain ways. In line with this account with its relative sophistication, it would be necessary to inquire into the range of possible evocative effects established by a given social practice or set of social practices with regard to the cross on the subject concerned. This would mean empirical research on the social practices concerned. But the issue is also one of meaning and use or significance, the meaning of the cross to the subject and the way it operates in relation to him. For in order to describe and explain the evocative effects of the object it would be necessary to know what it means and how it is used. We inquire into its meaning, to see whether it contains any construal in terms of an idea of the sublime, and then into its significance, to see whether such a construal of the object is a matter of serious concern and is evocative of associative thoughts and reactions pertaining to constituting the sense of the sublime in the subject. Thus, though less exact in our terminology, we would continue to describe the phenomenon using instead the notions of meaning and significance.
	

	

	


	
  	
  	

	

	
  	What does the community mean by the object and what use is made of it? Its meaning and significance may depend on the socio-cultural context, as when the cross is treated as a symbol of positive or negative value. This is the case, for example, with the use of "the cream in my coffee" in praise of a young lady.
16 We inquire into the context of the object as it is used to identify this kind of meaning and significance.
	

	

	


	
  	
  	

	

	
  	Its meaning and significance need not depend on the socio-cultural context. Thus, even without inquiring into the context
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  	in which the cross is used as an instrument of punishment of criminals and slaves, we can see how the cross is used as a symbol of cruelty and shame. We can appreciate the kind of sacrifice an innocent person would undergo on the cross without going into the ancient Palestinian context, because it concerns suffering and shame, life and death, which are integral aspects of human life.
17 Of course, it is a matter of its application in the context whether or not the object carries such a meaning and significance as a symbol in the context. This is the same case with the metaphor of the enwrapping of one's soul in gloom by hateful thoughts. For "gloom is a pervasive affair in that it influences one's entire mental outlook" such that a picture, not of a coat with sleeves, but of a cloak or blanket covering the whole of an object, is comprehensible without going into the socio-cultural context of its use, provided we know what gloom, cloak, blanket and coat are.18
	

	

	


	
  	
  	

	

	
  	There are meanings and significances of objects (persons, things, events, situations and so on), which can flourish in all societies, which are concerned with the general conditions of human life, with its necessities and aspirations. Accordingly, there are universally understandable sublimities. Assuming that all humans share certain physical and intellectual invariants such that they are capable of expressing themselves, meaning something, asserting, and even to some extent of arguing about something,19 that these conceptual capacities operate essentially in the same manner in all humans, going beyond environmental and socio-cultural boundaries,20 and that all humans know somehow what is meaningful, truthful, reasonable, and valuable,21 we can then observe that, in the belief that man is naturally disposed to self-realization, the sublime as a notional object is meaningful and important in an important sense to the subject concerned, while its purported meaning and significance may not be acceptable as such to the inquirer, who is taking the liberty to inquire into the meaning and significance. Let us discuss
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  	further with an example of Biblical translation from Greek and English into Pa-o, a Burmese dialect. This example is addressed to some salient aspects of what an object means and how it is used, in oneself and in others, explaining the important conditions of identifying and understanding the ubiquitous and manifold instantiation of the sublime.
	

	

	


	
  	
  	

	

	
  	Mary Hackett, who led the team which translated the New Testament from Greek and English into Pa-o, gave an account of some of the technical problems encountered in the task.
22 The case of Ephesians 2:192223 stands out in her discussions, which I shall summarize as follows. In an attempt to translate these verse, it turns out that the concept cornerstone, which the team considered to be clear as to its meaning and significance in Greek and English, simply cannot appear in the translation. For the Pa-o houses are built on roof-high posts with walls of woven bamboo mat, the more important post being the right front corner one which, in spite of not being the biggest post in the middle supporting the whole house, is traditionally regarded as the house-post where the spirit of the house abides, to whom rice must be given everyday in appeasement of his anger. It is therefore necessary to express the message that Christ is important as the foundation of Christian life in a more direct manner.
	

	

	


	
  	
  	

	

	
  	What Mary Hackett and her associates eventually approved translates into English something like this: "God took you and built a house upon sturdy house-posts, which are the apostles and prophets. And Christ Jesus Himself supports the whole house. In Him God fits that whole house suitably together, which grows and becomes a holy temple in Him the Lord. In Him God took you too and built that house, to be His place to stay in the Holy Spirit."24 It is because of socio-cultural differences, which originate, in part at least, in their different living conditions, that the English Bible does not speak of Christ in terms of a spirit-haunted house-post of a Pa-o house and the Pa-o
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  	Bible does not speak of Christ in terms of a cornerstone of an ancient Palestinian house. But, despite their different living conditions and different socio-cultural contexts, people nevertheless share certain general concepts relating to their existential situation, for example, as to taking something to be meaningful and important.
	

	

	


	
  	
  	

	

	
  	The rendering of the concept 'cornerstone' in this Ephesians context involves the problem of properly understanding the concept as it is used by the Biblical writer and the technical problem of finding an appropriate Pa-o equivalent or approximate equivalent. This means going into one distant culture in the past and one in the present, the Biblical world and the Pa-o world. Hackett hurriedly assumes that we simply know what the message is, and how the cornerstone metaphor fits his message, so that the problem that remains is a technical one of finding an appropriate Pa-o metaphor. But she is mistaken about the messsage of Christ as the chief cornerstone of the Christian Church. As Brewer's Dictionary of Phrase and Fable (1st ed. 1870; 1989) points out, the chief cornerstone is "a stone laid at the base of a building to strengthen the two walls forming a right angle. . . . Christ is called the chief cornerstone because he unified the Jews and Gentiles into one family. Daughters are called cornerstones (Psalm 154:12), because, as wives and mothers, they unite together two families. . . " This gives the traditional view of the concept.
	

	

	


	
  	
  	

	

	
  	Accordingly, we seem to need reference not just vaguely to 'living conditions' or 'socio-cultural differences' but specifically to building technology for our translation. A cornerstone is not simply providing a foundation, but counteracting the potential structural weakness of a building with walls at right angles, where forces on the two walls could tend to make them move independently, by trying to make of two such walls, in effect, a single structural unit. Assuming this as the original source of the metaphor, the Hackett translation fails to do the job. 'House-posts'
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  	would be fine for 'the foundation' (the apostles and prophets) but "Jesus Christ himself being the chief cornerstone" becomes "Christ Jesus himself supports the whole house", and this rendering is a failure, because it is foundations which do the supporting, and we have already been told what the figurative foundations are. What job is left for Our Lord? The holding together of the structure which is built upon these foundations (the apostles and the prophets, e.g. in the Ephesians context), the holding together as one of the Gentiles and the Jews in himself to form one Bodythe Church of the Faithful.
25
	

	

	


	
  	
  	

	

	
  	From this example of translation of a Biblical text from Greek and English into Pa-o, we can further discuss some of the general conditions about identifying and specifying an object, its meaning and significance, in particular a sublime one, in oneself or in others. First of all, we can see that the problem of understanding the meaning and significance of an object, whether the object is one in a distant past or in a distant present, is an empirical matter involving social research. It is a matter of going into the context of the object, linguistic and socio-cultural, and the particular problem-situation involved, to see what the object means and what significance is made of it in the context concerned. Hackett assumes too hurriedly the figurative meaning of the concept 'cornerstone', which is stated also in a handy dictionary like The Concise Oxford Dictionary, that a cornerstone is "a stone in a projecting angle of a wall; a foundation-stone; [figuratively] an indispensable part or basis of something." Accordingly, the problem becomes a technical one of finding an appropriate Pa-o metaphor. Her failure to render a more authentic translation is due to oversight. But, it may be objected, for the flourishing of the gospel in that distant part of the world, Pa-o believers need not be made aware of the significance of Christ as uniting the Jews and the Gentiles to form the Church of the Faithful, for the message that Christ is the main foundation-stone of the Christian Church is a good enough
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  	rendering of the concept.
26 Of course, from the point of view of making an authentic translation of the Biblical text as it is intended by the writer, it remains a valid judgment that Hackett did not understand the original text properly, or at least her translation does not give the original understanding.
	

	

	


	
  	
  	

	

	
  	What Hackett translates in effect makes a different metaphorical use of the concept 'cornerstone', one that most readers of the Biblical text today would assume. This draws our attention to some interesting facts about the concept. The Biblical text uses the concept 'cornerstone' with the meaning of being a stone in the projecting angle of a wall or, more precisely, the meeting point of two walls, holding together two relatively independent structural elements to make a single structural unit. The concept at first carries a figurative usage, that Christ unites the Jews and the Gentiles in one family. If this figurative usage becomes the standard meaning of the concept, no metaphor would be made in its subsequent uses. A figurative usage once established can become etiolated. Its original evocative effects can gradually dissipate, until, in effect, it becomes merely a meaning-bearer like any other word (and at this point the metaphor is 'dead'). If and when 'cornerstone' reached this point, it would have just come to mean 'basis', and have effectively ceased to be symbolic. When the concept translates into Pa-o, the concept bears this standard meaning of a foundation-stone with an explanation, and little metaphor is left undone. This history of the concept suggests that, in our attempt to understand an object in a social context, we should bear in mind the distinction between its meaning and the significance made of it, in particular its figurative meaning. This is an important distinction in any attempt to identify and specify an object construed and confronted as sublime. For what the object means is one thing, and it is another thing to decide whether the object with the meaning is further apprehended in terms of an idea of the sublime and is evocative of thoughts and reactions pertaining to
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  	constituting in the subject the sense of the sublime. Again, take the Crucifixion for example. The suffering on the rack may be considered a standard meaning in the original context. At that time the object with this meaning is usually not construed in terms of an idea of the sublime in the nadir of being. Then it can become thus construable and is construed in a cultural period which is interested in sublimities of that kind. And this construal may be so established that it becomes etiolated. The object may at the same time acquires different meanings and significances.
	

	

	


	
  	
  	

	

	
  	Hackett's rendering of the Biblical text, even if inexact about the original meaning and significance of the concept 'corner-stone', may still be considered a viable one in the intended context of its use. Indeed, it is not established beyond doubt that the Biblical writer used the concept with that original meaning suggestive of that particular metaphorical significance, however obvious they may seem to be. For both renderings of the concept may turn out to be not original. What interests us is the empathetic and charitable attitude which Hackett and her team exemplify in identifying and specifying the meaning and significance of the Biblical text. The translation proceeds as follows. First of all, a working knowledge of Greek and fluency in the target language are assumed. Also required is some knowledge of the living conditions of the Pa-o community and their socio-cultural context. Needless to say, familiarity with the neighboring communities, their languages and cultures, is an advantage. The first draft is then worked out with some native informants available as a pool for the retrieval of the right Pa-o expressions to cope with Greek expressions recalcitrant to translate into Pa-o. The first well-worked out draft may have to stretch and reshape familiar words in the native language, put familiar words in unfamiliar combinations, borrow words from a related language, and even transliterate some Greek words in Pa-o, words which are indeed recalcitrant. The draft will then undergo the scrutiny of a translation committee consisting of Pa-o preachers
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  	and evangelists, with a few teachers and laymen, Christian and non-Christian. These co-workers labor hard, and labor hard in good will. But then, even if all of them, after possibly one or more redraftings, reach a consensus on a completed Pa-o Testament, and the published book is then ''widely accepted and used for the growth of the Christian community in both size and maturity," they are aware that the translation may still be mistaken. For, as seems obvious, an "excellent translation does not necessarily or invariably produce rapid growth in a Christian community. And conversely, though more rarely, a Christian community has been known to grow in spite of a badly translated New Testament."
27
	

	

	


	
  	
  	

	

	
  	As regards identifying and specifying objects construed and confronted as sublime, the example is also intended to suggest that people, of different living conditions and different socio-cultural contexts, may share certain general concepts about the human situation, as to taking something as meaningful and important. Supposing the cornerstone is symbolic of the foundation or basis of something, something that is meaningful and important to human life, it is translatable into any language in principle because concepts of meaning and importance are universal. If this is a reasonable supposition, then related concepts of truth and value are also universal. An understanding of these concepts is a necessary condition of being able to construe an object as sublime and confront it as such because, as we have amply shown, a sublime object is an object, as we apprehend it, construed as meaningful and important in a certain sense, that it is truthful of the situation in which I find myself in the world.
	

	

	


	
  	
  	

	

	
  	If there are universally recognized sublime objects, this is because of some general conditions of existence,our existing abilities and powers, the necessities and aspirations of our life in social existence. That is why sublime objects of life and death, life expressed in full and at is utmost, in particular those concerned with the exercise of our physical capacities, are easily recognizable,
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  	like drowning, mountaineering, weight-lifting and, of course, pain and suffering. There are also general conditions of sublimity concerned with our aspirations in life. If construed as the most sublime object, God would be assuming our positive potentials while Hitler our negative potentials at their uttermost.
28
	

	

	


	
  	
  	

	

	
  	We come now to the question of meaning and significance of the object for the subject in particular. What does the object mean to him and does he take it as sublime on a particular occasion, and how? For whether or not others in the community take the object as sublime, the subject may or may not construe and confront it as sublime. The cross is a good example in this connection. The walnut to symbolize the glory of Christ is another.29 Indeed, when a veiled cross is used to symbolize the message of salvation, it necessarily begins as a personal matter before it can catch on in the community. People can regard as sublime objects like specks of dust or excrement or anything. A circle surrounded by a triangle whose sides are tangential to the circumference is a sublime figure to some eighteenth-century Englishmen. This is a personal matter in a life-situation in a socio-cultural context.30 When it comes to personal matters, we need to see what the person says about the object and, if the person cannot tell, we need to go into his language and life to see if the object is sublime to him and how.31
	

	

	


	
  	
  	

	

	
  	Thus, how do we deal with questions about the way an object is taken, and properly taken, as sublime? In general, we may go into the relevant practices, discursive and nondiscursive, probably by way of reports on them, to see the way the object concerned relates to the subject concerned. Inquiry is successful so long as we can, in principle at least, participate in the practices qua participant so as to make participant observation in the anthropological sense. And, if we cannot participate in the practices qua participant, if we still want to understand how the subject construes and confronts the object as sublime, as to what it means and how it is important, we can inquire into the ways
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  	the subject apprehends the object and how it operates in relation to the other identifiable and describable constituents of the subject's life-situation, in particular those observable aspects of his verbal and non-verbal behavior.
32
	

	

	


	
  	
  	

	

	
  	But, of course, that does not mean that our truth and value systems do not at all have a say in our attempt to understand the object in question. For instance, if the object concerned is a physical object construed as the incarnation of God, as if it were his physical embodiment, then the object thus apprehended may well be regarded as impossible in our truth system and ridiculous in our value system, such that the subject concerned may well be regarded as ignorant and superstitious. For we are concerned with human beings who share the same conceptual structure, only that we may think and act with different concepts or assumptions, in possibly different living conditions, in possibly different socio-cultural contexts.33
	

	

	


	
  	
  	

	

	
  	For example, when a Zande is injured by an old granary which collapses when he happens to sit under its shade in the heat of the day, he takes it as due to the action of witchcraft.34 For the inquirer, it is mere coincidence. It seems true to say that the two views belong to different conceptual structures with different fundamental assumptions. But there is no way to employ another third conceptual structure to arbitrate between these two views of the incident as to which is true of the situation. It seems more plausible, at least in our attempt at cross-cultural communication, to say that the Zande and the inquirer think and act with the same conceptual structure, only that they have different fundamental assumptions to work with. It would be educational to try to think in terms of witchcraft while living in the midst of the Azande, for that way of thinking entails one's adjustments in the midst of things and people one way or another.35 For the inquirer turned Zande, it would be quite a task to think in terms of witchcraft, and quite a risk to think so, while living in the haphazard environment in Zandeland. For,
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  	as would be entailed by the conceptual assumptions we think and act with, the injury brought to the man by the collapse of the granary is in fact a coincidence, being an intersection of two independent series of events:
36 it is superstition to think of the incident as due to the work of a kind of occult entity, be it a demon or god or witchcraft.
	

	

	


	
  	
  	

	

	
  	As has been argued by Martin Hollis and others,37 an objective account of the social activity in Zandeland, or any social phenomenon in an alien community, is based on reliable observation and empathetic research. We try to understand how the Azande take the incident of the injury of the Zande by the collapse of the granary, how the Azande come to their view of the incident, and on what grounds. In order to be able to do this, we are required to become acquainted as far as possible with their language and therefore their social life.
	

	

	


	
  	
  	

	

	
  	An anthropologist should have assumed that the Azande, in the distant present, are rational like us, agreeing with us in perceptual judgments and empirical judgments in simple everyday situations.38 Only under these assumptions can we proceed to understand their language and their social life.39 It is wide of the mark to suppose that these people, or any people, however primitive they are, speak a language which is untranslatable into our language and think in a rational but radically different way. Moreover, we need not hesitate to regard ourselves as more progressive than the primitive in matters of knowledge and information about the world and human life in it.40
	

	

	


	
  	
  	

	

	
  	In sum, how do we know when we have identified an object as an instance of the sublime in our society or in others? In the belief that human life flourishes in a domain within limits and that man is naturally inclined to self-realization and to self-realization at the limit of his being, identification is a matter of reliable observation and research in a charitable41 and empathetic spirit, assuming some general conditions of the human situation and some a priori notions of any conceptual structure.
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  	In this chapter we have examined the fourth element in the experience of the sublime, its instantiation, and also the possibility of an objective inquiry, taking into account its ubiquity and manifoldness.
42 Finally, the theory of the sublime is appearing in its basic shape and, as if inevitably, we would want to ask, So what? What is the meaning of the sublime to human life? We shall now turn to this important question, which can make our inquiry into the sublime an excusable and intelligible one.
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  	1. See Martin Hollis, Models of Man (1977), pp. 139.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	2. As exemplified respectively by Freud and Jung. Jung's analysis extends beyond Freud's analysis of the human mind, taking the mind to be also operating from the viewpoint of intended aim and symbolic content, emphasizing its spontaneity, autonomy, and goal-directedness. Freud investigates the subject's associative activity in connection with his past experiences while Jung takes also into account the historical, cultural and mythological context. See e.g. Liliane Frey-Rohn, From Freud to Jung, pp. 187201. Cp. p. 77, Chapter on Evocation, n. 17.
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  	3. Remember how Aristotle claimed that though we will our ends, we do not and cannot choose them.
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  	4. pp. 8687.
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  	5. As Cicero condemned it. Cicero, Against Verses, trans. L.H.G. Greenwood, The Verrine Orations (192835), II.v.64, para. 165; quoted in John Stott, The Cross of Christ (1986), p. 24. See also Martin Hengel, Crucifixion, on the practice of crucifixion and the folly of the message of the cross in the ancient world.
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  	6. Michael Gough, Origins of Christian Art (1973), p. 18.
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  	7. This practice lasted until the early years of the fifth century, when unveiled crosses first appeared. "The Cross and the Crucifix," in The Catholic Encyclopaedia, vol. 4, p. 523.
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  	8. Ibid., p. 521. Another noteworthy symbol in disguise is fish. "Only the initiated would know, and nobody else could guess, that
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  	ichthys ('fish') was an acronym for Iesus Christos Theou Huios Soter ('Jesus Christ, Son of God, Savior'). But it did not remain the Christian sign, doubtless because the association between Jesus and a fish was purely acronymic (a fortuitous arrangement of letters) and had no visual significance." John Stott, The Cross of Christ, p. 20.
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  	9. Chuang Tzu, in reply to Tung-kuo Tzu's question as to what and where the Tao is, remarks that the Tao is in the excrement and urine, emphasizing its ubiquity. Cp. a famous saying by Zen Master Wen-yen (d. 494) that the Tao is the dried human excrement-removing stick. Chan Wing-tsit, ed. and trans., A Source Book in Chinese Philosophy (1963), p. 203.
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  	10. The phrase is borrowed from Alasdair MacIntyre, "Egoism and altruism," in Paul Edwards, ed., The Encyclopaedia of Philosophy (1966), vol. 2, pp. 462466, esp. p. 466, in which MacIntyre argues that the eighteenth-century view that benevolence is innate "disregards the variety and the variability of human nature".
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  	11. Following themes from Psalms 19, Gerd Theissen writes, "Lord our God, the heavens reflect your beauty and the earth is your echo, every speck of dust your dwelling and every day your festival." The Shadow of the Galilean (1987), p. 29.
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  	12. Dan Sperber, Rethinking Symbolism, p. 61.
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  	13. "Emotions do not just happen. They are part of the unfolding of quite standard dramatic scenarios." Rom Harré, "An Outline of the Social Constructionist Viewpoint," in Rom Harré, ed., The Social Construction of Emotions (1986), pp. 214, esp. 13. Cp. Kant's subjectivism in Critique of Judgment (1790), especially regarding the subreption of sublimity to objects considered sublime, which is exercised under sensus communis, a rational principle constitutive of "the supersensible substrate of humanity" (Section 57). See Appendix on Kant.
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  	14. As Wittgenstein puts it in Notebooks 191416, p. 88: the will has to take up a position in the world, otherwise "we would have no foothold and could not know what we willed. . . . When I perform an action I am in action."
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  	15. Heinz Bechert, "The Historical Buddha: His Teaching as a Way to Redemption," in Hans Küng, ed., Christianity and the World Religions (1986), p. 301.
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  	16. Paul Henle, "Metaphor," in Paul Henle, ed., op. cit., p. 186: "A popular song some years ago praised a young lady by saying to her 'You're the cream in my coffee.' Entirely the wrong impression would be obtained in a community which drank its coffee black."
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  	17. As to suffering and shame, it has been pointed out that "A human being is a being in fear of pain, in fear of being put to shame." Abraham J. Heschel, Who is Man? (1965), p. 96.
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  	18. Paul Henle, "Metaphor," pp. 176 & 180.
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  	19. In the present context of discussion, I would take for granted these invariants in human nature. Some of the relevant recent materials which come to mind are Karl Popper, "The Place of Mind in Nature," in Mind in Nature (1982), pp. 3159; Wittgenstein, Philosophical Investigations (1953), para. 223, 241242, and On Certainty. Cp. also Martin Hollis, Models of Man (1977) and also Ernest Gellner on the sociology of knowledge. In particular, see Martin Hollis, "Reason and Ritual," Philosophy (1967), pp. 231247, reprinted in The Philosophy of Social Explanation, ed. Alan Ryan (1973), pp. 3349, which provides some of the fundamental materials of the following discussions.
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  	20. These are important presuppositions in the study of the sublime in man, otherwise the whole enterprise of excavating its underlying core would be a failure in principle. A similar approach can be found in the studies of human existence in its ethical aspect, among others. So, despite the diversity of the concerns and standards of action in the moral dimension of human life, many authors take it natural for man to think about himself in the midst of people and things, about the concerns one has for another, and about the right intentions and actions. Because of this disposition in man, man comes to understand, in the process of his social upbringing, that it is the moral point of view to be concerned about the general welfare of those taken as neighbors and so on, to distribute values equitably and to be impartial and sympathetic in ethical judgments. See e.g. Bernard Williams, Ethics and the Limits of Philosophy (1985) and Kai Nielsen's articles on ethics in the Encyclopaedia of Philosophy ed. Paul Edwards (1967) and "Why Should I be Moral? Revisited," American Philosophical Quarterly (1984), pp. 8191.
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  	21. Dan Sperber's Rethinking Symbolism, a treatise on the evocation of symbols, assumes the same view of anthropology. Cp. Martin
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  	Hollis, Models of Man, chapters 78. See also Steven Lukes, "Relativism in Its Place," in Rationality and Relativism, ed. Martin Hollis & Steven Lukes (1983), pp. 261305.
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  	22. Mary Hackett, "The Holy Spirit and Bible Translation," Hong Kong Baptist College Academic Journal (1977), pp. 359371.
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  	23. Ephesians 2:1922: "Now therefore ye are no more strangers and foreigners, but fellowcitizens with the saints, and of the household of God; and are built upon the foundation of the apostles and prophets, Jesus Christ himself being the chief corner stone; in whom all the building fitly framed together groweth unto an holy temple in the Lord: in whom ye also are builded together for an habitation of God through the Spirit."
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  	24. Mary Hackett, op.cit., p. 360.
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  	25. This is the view of Chr. Wordsworth's 1863 edition of the Greek Gospels on Matthew 21:42, which is confirmed by Euthymius Zigabenus after Chrysostom and other ancient fathers. I owe this explanation of the concept 'cornerstone' to F.C.T. Moore.
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  	26. If because of the Hackett's translation the Christian Church flourishes among the Pa-o people in Burma, then the translation may be considered a viable one. After all, as Hilary Putnam puts it, it is "human flourishing" that counts. Reason, Truth and History (1981), Chapters 6 & 7.
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  	27. Mary Hackett, op.cit., p. 364.
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  	28. As Ronald Paulson writes, "we could describe Hitler in those last days of the spring of 1945 in Berlin as himself the human challenging historical necessity, the gods, or the pincer movement of the allied armies, engulfed in a final act of defiance that brings down all of Germany. To those of us observing this scenario from the safe distance of U.S. newspapers, or the even safer distance of the history book, the experience might be described as sublime." Ronald Paulson, "Versions of a Human Sublime," New Literary History (1985), p. 429. To add plausibility, we should no doubt add in doses of Nietzsche and Wagner.
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  	29. See p. 77, Chapter on Evocation, n. 15.
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  	30. As Samuel Monk observes, "only the author's own words can do justice to this irregular sublime." Samuel Monk, op.cit., p. 138.
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  	31. And if it concerns the unconscious, then Freud's method of
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  	free association and Jung's method of amplification will help to lay bare the patterns of the person's inner thoughts and feelings. For the association of thoughts and feelings, even in dreams and jokes, follows a goal-directed inner urge. Liliane Frey-Rohn, From Freud to Jung, pp. 187201.
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  	32. This is how the later Wittgenstein analyses theistic concepts as they are used in religious discourse. See e.g. my article "Wittgenstein, World and Wonder" in the appendix and also "God, Morality, and Prudence: A Reply to Bernard Williams," The Heythrop Journal (1989). As to the question whether participant observation in the anthropological sense is possible at all, what follows are some preliminary discussions.
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  	33. Cp. Wittgenstein on beliefs which are based on insufficient evidence and beliefs which are absurd, e.g. belief in apparitions.
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  	34. Cp. the discussion on Evans-Pritchard on witchcraft and Jacques Monod on coincidence as explanations of unfortunate events in F.C.T. Moore, The Psychological Basis of Morality, pp. 9098, esp. 9091.
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  	35. Charles Taylor's expression 'life-attunement' is an apt term for one's adjustments entailed by one's concepts in operation in one's actual life. See his "Rationality" in Martin Hollis & Steven Lukes, eds., Rationality and Relativism, pp. 87105.
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  	36. The two series of events are, first, that which leads to the collapse of the particular granary at that time and, second, that which leads to the particular people sitting beneath the granary when it collapses. As F.C.T. Moore points out in his comment on Jacques Monod's discussion on "'absolute coincidences', that is, those which result from the intersection of two totally independent causal chains" (Jacques Monod, Chance and Necessity, trans. A. Wainhouse (1971), p. 128): "Now the notion of absolute coincidence is an inevitable corollary of the closed system approach; for if two systems of events intersect but are quite distinct, then ex hypothesi there is no system within which that intersection could be explained." F.C.T. Moore, The Psychological Basis of Morality, p. 90.
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  	37. See Martin Hollis, "Reason and Ritual." Authors who think along this line share the battlefield with authors who don't in Martin Hollis & Steven Lukes, eds., Rationality and Relativism.
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  	38. In "Reason and Ritual," Martin Hollis argues "that a theorist of social anthropology must budget for a priori elements which are
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  	not optional. The a priori elements are those notions which the natives must be assumed to have, if any identification of their ritual beliefs is to be known to be correct. To get at ritual beliefs, the anthropologist works from an understanding of the native language in everyday context. To establish a bridgehead, by which I mean a set of utterances definitive of the standard meanings of words, he has to assume at least that he and the native share the same perceptions and make the same empirical judgments in simple situations. This involves assumptions about empirical truth and reference, which in turn involve crediting the natives with his own skeletal notion of logical reasoning. To identify their ritual beliefs he has to assume that they share his account than to reject it, only if he makes most native beliefs coherent and rational and most empirical beliefs in addition true. These notions are a priori in the sense that they belong to his tools and not to his discoveries, providing the yardsticks by which he accepts or rejects possible interpretations. They are not optional, in that they are the only conditions upon which his account will be even intelligible." Alan Ryan, ed., The Philosophy of Social Explanation, p. 49.
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  	39. Noteworthy in this connection is the Lévi-Straussian approach to symbols, myths and rituals. Lévi-Strauss believes in universal ideas (or cultural objects) and universal patterns of associations of ideas. According to him, social practices, e.g. of fire-festivals, operate on a multi-dimensional network of minimal cultural objects, which are called 'mythemes' in the context of myths (in the form of cultural posits, signifiers, meanings, indexes or whatever). Any such object of an indefinite number of features "can enter into an indefinite number of associations with an indefinite number of other [such] objects." (Dan Sperber, "Claude Lévi-Strauss.") A practice of fire-festival under inspection is visualized as a manifest phenomenon which is only one possible combination of the relevant cultural objects among others. The spectator seems to be engaging in a kaleidoscopic vision of the human mind a frenzied but orderly 'aerobic' exercise. The social practice performed on an operational set of matrices of meanings at once acquires an indefinite number of structures and significations. See e.g. Claude Lévi-Strauss, Totemism (1964). Cp. commentaries by Dan Sperber, "Claude Lévi-Strauss, in Structural-
	

	

	















 

  	
  	
  	
  



	




	Page 121

	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	ism and Since, ed. by John Sturrock (1979), pp. 1951; Jean-Marie Benoist, Structural Revolution (1975), pp. 130; and Edmund Leach, Lévi-Strauss (1970).
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  	40. The principle of 'interpretative charity' would go too far if it means, as for Peter Winch, that notions of reality and rationality are relative to the native conceptual scheme in the belief that these notions as used in one language may mean something radically different from what comparable notions may mean in another language. E.g. Peter Winch, ''Understanding a Primitive Society," American Philosophical Quarterly (1964), pp. 307324. Cp. L.L. Lévy-Bruhl's view that these notions are radically different in the primitive, that they are premature and underdeveloped. But E.E. Evans-Pritchard "takes the line that Zande's [or the primitive's] beliefs are empirically false but rational both for them and for us." See e.g. Martin Hollis, "Reason and Ritual," esp. pp. 4245.
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  	41. Condescension aside, it is often the solicitous rather than the charitable spirit that counts in social research. Also, not uncommonly, apartheid in communication originates from our impatience to achieve the verstehen qua participant, if not from our intellectual conceitedness or propensity to patronization. Cp. Ronald Hall, The Missionary-Artist Looks at his Art (1942), p. 40: "Charity is forgiveness in action rather than in attitude." See also e.g. G.M. Ross, "Angels," Philosophy (1985), pp. 495511.
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  	42. Taking the sublime as a feature of our human cognitive and experiential constitution, we have examined, by way of a discussion of meaning in general, aspects of the relation of experiences and notions of the sublime to cultural and social contexts. To inquire further into the way cultural and social factors inform experiences of the sublime and even how they shape the a priori conditions of such experiences, remarkable is the approach exemplified in the program undertaken by Durkheim and other neo-Kantians in France and Germany to locate the social sources of fundamental categories. See Emile Durkheim, The Rules of Sociological Method and Selected Text on Sociology and Its Method (18951909), ed. Steven Lukes (1982), esp. pp. 15960, 17682 & 2369. I am indebted to Ivan Strenski for this observation.
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  	Epilogue
	

	

	


	
  	
  	

	

	
  	We have developed a theory of the experience of the sublime from an objective standpoint
1 qua observer. What further can we say about the sublime and human existence in light of the theory? A theory of the sublime, like any theory intended to be relevant to human life, should be able to offer a wisdom, however small it is, for us to live by in actual life. For the sublime is concerned with an integral though peripheral aspect of human life, that is, the realization of our being at its limit or, to put it in terms of the human will, our volitional expression at the limit of being ourselves.
	

	

	


	
  	
  	

	

	
  	Kant and Wittgenstein,2 to mention only two thinkers, also philosophize about the world in order to know how to live meaningfully in it. To Wittgenstein the sublime does not pose a philosophical problem in its own right. But he regards the world as sublime, as the logical limit to the expression of the human will. His analysis of the concept of the world and related concepts is also an attempt to know the meaning of life. Kant has developed a theory of the sublime, which he considers to be the summation of his philosophy. The theory is a depiction of his personal experience of the sublime in actual life, a theoretical construal which upholds his view of human destiny. As concerns the theory proposed in these pages, what more can we say about the sublime and human life from the observer standpoint, a standpoint which cannot make any participant-relative3 evaluation of human life? In order to answer this question, it would be helpful to begin with a review of our theory, its scope and limits.
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  	As to any object which evokes the sense of the sublime in the subject, our theory explains how he thinks and acts in relation to the object. An object is sublime if it evokes an intensified awareness of a limit-situation in life and his self-realization in it. In taking an object as sublime or not, we consider it unimportant whether the object is something in the world, whether that which is sublime about the object or about the subject, i.e. the limit-situation in terms of which the object is construed, is an actual situation in the world. As to an object construed and confronted as sublime by a subject, we do not, because we cannot, evaluate the object as a sublime object, the subject's idea of the sublime, his construal of the object and its evocative possibilities. All sublime objects are on an equal ontological footing, in that each is an object which evokes an intensified awareness of a limit-situation in the subject's life and his self-realization in it. We do not, because we cannot, say which sublime objects, which sublimities or limit-situations, are better or worse, which of them are intrinsically important to human life.
	

	

	


	
  	
  	

	

	
  	In our analysis we stand aloof from the subject-matter at a distance, and develop a theoretical idea to "organize, restructure selectively and reinterpret"
4 the phenomenon. The observer standpoint, which can also use the nontechnical language of everyday transactions to do its exposition and analysis, differs from the participant standpoint in what they want to do with the object which is construed as sublime and is evocative. The observer simply describes and explains how people, himself for one, think and act in relation to sublime objects as participants in actual life. His observations, which serve only an observer's purposes, should have no direct bearing on himself as participant in his active and reactive responses in relation to the sublime object or to that which is sublime about himself. This does not mean that his observations cannot be rendered relevant to him as participant when he is back to actual life. Only that, when his observations exert an effect on his participation in
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  	actual life, the observer is no longer detached from the phenomenon, and assumes the participant standpoint.
5
	

	

	


	
  	
  	

	

	
  	The observer specifies or stipulates the meaning of the concepts crucial for exposition and analysis, their viability being dependent on the extent to which they can enrich our knowledge of the experience. The observer is determined not to commit himself to any participant position, or to take the observer standpoint as if it were a participant one, although he can enter a participant standpoint in the empathetic and charitable spirit in order to understand how people think and act in relation to the object in actual life.
	

	

	


	
  	
  	

	

	
  	From the observer standpoint, "to theorize in terms of structures [does not necessarily] commit oneself to believing there are the corresponding structures in reality."6 If the theory which develops the idea of the sublime is a tenable one, then all experience of the sublime is thus depictable. The theory based on the idea identifies and explains the salient aspects of the experience, but the experience may not occur, or may occur in a different manner. The idea together with the theory can be discarded for a better idea and thus for a better theory.
	

	

	


	
  	
  	

	

	
  	From the observer standpoint, what further can we say about human existence in light of the sublime? The sublime, which concerns an integral aspect of human life, is ipso facto meaningful and important. By saying that the sublime is an integral aspect of human life, we would agree on a certain direction of human life. We have spoken of the sublime in the nadir, the zenith, and the plenum of being. By our very nature, we desire preservation at the basis, affirmation at the summit, and equilibrium in the domain of being. By the same token, we abhor destruction at the basis, obstruction or abnegation at the summit, and disintegration in the domain. Most of us regard preservation as prior to affirmation and equilibrium, insofar as we would be interested in the sublime in the zenith and in the plenum only when we are already substantially established. This
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  	shows some kind of an upward propensity in our existential endeavor. But being human we are noteworthy for our pursuit of the sublime in the affirmative mode at the summit even if it requires us to undergo suffering and death. This is evidence of the possibility of autonomy of the human will within the limits of its expression, in matters of self-preservation, self-affirmation and self-spontaneity.
	

	

	


	
  	
  	

	

	
  	However, the sublime, though an integral aspect of human life, may not be consciously pursued or attended to. In the introductory chapter I have discussed the decline of the sublime in the twentieth century, which is indeed a significant phenomenon in view of the widespread interest in it in the earlier two centuries. I have suggested that the sublime can be a dormant issue in some ages and times although, by our very nature, all of us can know or at least recognize its presence. So, the sublime may not be something of conscious interest to anyone of us. This decline of interest in an integral aspect of human life, in the individual or in society at large, requires further explanation.
	

	

	


	
  	
  	

	

	
  	The sublime, though an integral aspect of human life, is not an ordinary occurrence taking place on the everyday schedule. While engaging in everyday life, we would not be located in its vicinity, although we might well be made aware of it by some of the objects around us or in us. Concerning the factors leading to the decline or repression of our interest in it, I venture to be less exact and more conjectural, if only for the sake of provoking thoughts and criticisms.
	

	

	


	
  	
  	

	

	
  	To begin with, as to a life-situation which requires or invites or enables the limiting exertion of our existing capacities, we may not become or be made aware of its sublimity or its construability as sublime if we are overwhelmed by the situation or too intensely involved in it. The unarmed man who stood for the cause of democracy and liberty in front of the march of tanks in Peking in June 1989 need not be aware of the sublimity which some of the spectators might attribute to his
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  	action on the occasion; nor need an ordinary man of his own crucifixion on the cross. This is the same case with spectators if too emphathetic to the incidents.
	

	

	


	
  	
  	

	

	
  	Again, even if we understand or recognize certain situations to be construable in terms of the sublime, if we are enclosed in "the availability of the things, with the shutters down and no sight of what is beyond availability",
7 if we are obsessed with the ongoing everyday transactions while safely preserved within our domain of existence, we may become so realistically inclined that the sublime is likely to lose its attraction for us. On the other hand, if that which is sublime becomes some kind of ordinary yet unrealistic happening, our interest in the sublime can also evaporate. In this connection I have in mind some of the cartoon movies, especially Japanese produced ones, which depict the limited, the limiting and the unlimited in human life and in the world as if they were all occurring in the physical dimension such that the sublime effects of those situations susceptible to construal in terms of the sublime are dissipated for growing-up children. Likewise, when given a frequent display, the sublime, that which is extraordinary, would become so ordinary that we would wonder at it no more. This is what has been happening to the wonders of the world under the advancement of our media-culture.
	

	

	


	
  	
  	

	

	
  	Another conjecturable factor leading to the decline of interest in the sublime is the cultivation of the detached attitude towards the human order, including its sublime aspect. In this regard the present inquiry can be cited as a significant example. If we examine sublime objects on parade, selectively restructuring the relations between the subject and the object and reinterpreting their significance to the people concerned, the resulting attitude would be one of detachment which could stifle our sensitivity to their evocative possibilities. For a critical survey of sublime objects and experiences, analyzing them and comparing them with one another, could in effect smother that which
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  	is sublime about them: The objective standpoint qua observer would dispel the vital effects which sublime objects as sublime objects may have on the observer when he resumes his participant position in actual life.
	

	

	


	
  	
  	

	

	
  	Finally, I should think that the affluent stratified society, which restricts our life-endeavor to distinct areas of activity with their own constraints and sanctions, also contributes to the eclipse of the sublime at the top limit and at the equilibrial limit, at least for the average man. For even if we can do our very best in our area of activity, we are conscious of our confinement to the specific area, which is not to be identified with human life in toto. It is not peaks that we aspire to conquer, only hurdles to climb over, in the realistic world of today. The average man, confronted with hurdles time and again, would simply have no time to stand and stare.
	

	

	


	
  	
  	

	

	
  	Nevertheless, our disposition to sublimity and the intensity of our affective responses to objects when confronted as sublime suggest that there is an internal tendency in our existential endeavor in quest of meaning. The sublime manifested in human life in its three modes is connected with three kinds of meaning which we would consider to be ultimate. For the sublime is a matter of construal of life-situations as constitutive of the human will expressed at its vital limit. Our quest of meaning may take a more or less conscious form of expression, the conscious form being usually that of a conscious effort to realize a life-situation as constitutive of the human will. Let us take a closer look at the expression of the human will at a life-limit at the summit in relation to the world.
	

	

	


	
  	
  	

	

	
  	There are in general three kinds of relation of the human will to the world. One can activate oneself on the world, as when the mountaineer climbs Mount Everest. One can submit oneself to the world, as when the gambler stakes his life on a number on the roulette wheel. And one can withdraw oneself from the world, as when the crucified suffers and dies for an ideal in
	

	

	















 

  	
  	
  	
  



	




	Page 129

	
  	
  	

	

	
  	an adverse life-situation. These three kinds of volitional relation suggest that the world and the will are real and distinct realities, that the meaning of life is constituted in the relation of the will to the world, that the will can help realize the relation and that, in some exceptional cases, the will can even constitute itself by an act of volition. From the objective standpoint qua observer, we can see how the will is engaging in the quest of meaning, without making an evaluation as to what idea of the world the human will ought to entertain, and what relation the human will ought to engage with the world.
	

	

	


	
  	
  	

	

	
  	In what follows I shall develop the second and the third kind of our volitional relation to the world, emphasizing its notionality and subjectivity, two salient aspects of our intensified awareness of the sublime, showing their implications for the meaning of human existence. The ensuing observations, though objectively developed as far as the observer standpoint allows, inevitably reflect some personal inclinations in life because the aspects, thus singled out about the human situation at the close of an inquiry, would stand out and assume a greater degree of importance. At the risk of becoming participant, the observer again looks on.
	

	

	


	
  	
  	

	

	
  	In the experience of the sublime, the subject enters into relation with the object in such a way that he is transported to a heightened awareness of the sublime in himself. This imaginative entering into relation with an object in the mental order is essential to the experience. When the ball in the roulette wheel moves almost to a standstill and finally falls on the number of his bet, the gambler, who identifies with the ball moving to its goal, moves with the ball and, when it falls on the number, realizes the object of his desire. If he attends to the ball in motion and then at rest with total concern at the moment of betting without any other concern at all, then, at the moment of betting, he is one with the ball in a state of striving to realize and then realizing a situation of total concern to him on the
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  	occasion. This common experience to every gambler illustrates some important observations about man in relation to a situation of serious concern to his self-expression in the world.
	

	

	


	
  	
  	

	

	
  	First of all, the subject's identification with an object does not take place in the natural order but in the mental. The subject identifies with the object as he construes it in his mind. Or, better put, he enters into an idea of the object. He does not enter into the ball in the roulette wheel, but into an idea of the ball in the roulette wheel,the construal of the ball as it is moving with the possible goal of falling on the number of his bet in terms of meaning and import. This identification is an interplay of reason and will, the construal of the ball in the roulette as such and the desire to express oneself by way of the ball in the roulette as thus construed.
	

	

	


	
  	
  	

	

	
  	The excitement the subject experiences when the ball falls on the number of his bet may be so intense that it resembles the experience of the sublime, only that he probably does not construe the situation as constitutive of his limit-situation in life and self-realization in it. For his desire that the ball should fall on the number may be the only concern he has on the occasion, though not his ultimate concern as a person. If it were the latter, then the fall of the ball on the number would be construed as sublime and confronted as such.
	

	

	


	
  	
  	

	

	
  	Suppose the fall of the ball on the number of his bet is sublime to him. It is the construal of the situation as of a certain meaning and import that makes the situation sublime to him. Perhaps his bet on the number is all he has, which is his life at stake, so that the fall of the ball on his number will bring to him a fortune far in excess of his avarice. Needless to say, others may not so construe the situation and confront it as such. This suggests the following.
	

	

	


	
  	
  	

	

	
  	The situation, as an object of desire, may be apprehended, by gamblers and observers alike, as the same physical event in terms of perceptual images for instance, but it may be variously con-
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  	strued as to its significance for the expression of oneself as a person in the world of one's existence. It is because of a further construal that the situation becomes sublime or not.
	

	

	


	
  	
  	

	

	
  	The situation, that the ball falls on a certain number, depends for its occurrence on factors beyond the subject's control, beyond his will or action. If the ball does not fall on the number of his bet, it would be unrealistic and unreasonable to construe the situation as if the ball were on the desired number. The gambler would be considered out of his mind to construe the situation as if it were otherwise. Whether or not the situation obtains in the world is not a matter of construal. The actual situation, if sublime to the subject, is construed as sublime and is evocative for its sublimity, such that the subject experiences the sense of the sublime about the situation and about himself in or in relation to the situation. The situation, whether actual or not, is not sublime in itself.
	

	

	


	
  	
  	

	

	
  	The world is a colossal situation. What actually takes place in it and what man desires to actualize in it belong to a twofold dimension, the actual and the ideal, the former in the world of contingencies and the latter in the world of his mind. Man's capacity for ideality enables him to conceive of an ideal self, which is a set of desires and values construed in terms of the ideal exertion of his existing capacities in the world of contingencies. There exists inevitably a psychic relation between the two dimensions of his existence.
8 The experience of the sublime is an intensified awareness of a particular kind of psychic relation between the actual and the ideal, of the preservation of one's being in this world as such, of the affirmation of the ideal of oneself in this world as such, or of the equilibrium of oneself in this world as such.
	

	

	


	
  	
  	

	

	
  	If the world is sublime at all, it is due to man's construal of it as such. His construal of the world in its relation to the expression of his will may make it sublime. The world may be such that he finds it to be an ideal situation. If not, he may endeavor
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  	to change it to an ideal one. Or he may change himself or his relation to it in order to render his volitional expression in it to become an ideal one.
	

	

	


	
  	
  	

	

	
  	More often than not, his ideal self, which he fails to express in relation to the situation, differs from the self the actually expresses in the situation. The ideal self stands always in a psychic relation to the actual self.
9 This psychic relation may be one of harmony, or of disharmony. There is authenticity or alienation, with a continuum in between. Disharmony may be one of tension: it may be one of despair if there seems no hope of realization of the ideal in the actual; it may be one of dread if there seems a magnetic pull of the self towards the actual; it may be one of anguish if any ideal seems an inevitable illusion, being ultimately ungrounded; or it may be one of anxiety if the self seems like a ball in a pin-ball machine.10 A sublime object is an experiential object, be it an idea or act or thing or person, which incarnates one's limit-situation and self-realization in it, always accompanied with some kind of spiritual elation.
	

	

	


	
  	
  	

	

	
  	But whether or not the actual situation is ideal is due to a subjective construal. The ideal expression of oneself is actualization of one's ideal self in the midst of things and events in the actual situation. In his endeavor to realize himself in this world as such, man stands aloof from his actual situation. Two men may be doing the same things in the same situation, of which the same description may be given, but one of them construes himself to be doing something good and the other construes himself to be doing something ignorantly or neutrally or wickedly. Two men of apparently the same natural endowments and psychophysical conditions and so on may be involved in the same set of things and events, but only one of them may construe the involvement to be actualizing an ideal of oneself. For the same set of things and events, together with the thoughts and actions involved in it, is susceptible to construal in terms of different significances.
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  	So, the union of man and woman, which some regard as ''the [ultimate] physical means serving to carry out the tendency of the soul towards a union of essence",
11 is sensuality for some and an expression of the sublime for others.12 For various reasons, Jesus may be considered sublime. For some he issues tickets to Heaven. For others, he is symbolic of self-denial. For Kierkegaard, man should abnegate himself for God in Christ, the only access to transcendence, which is liberation from his insatiable desires. In this description of human existence, the same actual self may be differently lived and appreciated, in terms or in expression of different ideals. God is an ideal self, and Christ is one formulation of this ideal. The devout man in Christ lives an actual self as if reflective of God the Incarnate, saying as the Apostle Paul did, "For to me to live is Christ, and to die is gain."13
	

	

	


	
  	
  	

	

	
  	Because of our capacity for ideality, the same set of things and events can be construed in terms of different ideals of oneself. This capacity allows man to stand aloof from his actual situation, to decide his action and reaction in relation to the things and events in the world. He can choose and adhere to his own way of seeing and doing even to his last breath. He can remain authentic to his idea of his ideal self even though the surrounding is totally adverse to his endeavor.14
	

	

	


	
  	
  	

	

	
  	This underlies in an important sense the mission of Jesus the Christ at least as he himself construes it.15 Because man's self-expressive endeavor is a matter of an act of his will, we envisage the possibility of any and every man, provided he is rational to the extent that he can detach himself from his actual situation to express his own truth, to manifest it all the way, under whatever circumstances. What is required is determination to implement his ideal of himself in the actual life here and now. For it is essentially in the activist reflective order that man fulfills himself in an idea of being human. Indeed, the Crucifixion manifests the sublime of man as a being of reason and will par excellence.
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  	For when man realizes himself by simply willing to realize the ideal of himself of his own construal, he becomes the One who has been known to be characterized in terms of a cryptic idea of Oneself, that is, "I am that I am."
16
	

	

	


	
  	
  	

	

	
  	With these reflections the observer leaves the human will hovering nowhere in the world. Being itself the prime mover in its quest of meaning, the human will can also be its own judge. But I am my destiny only if I abandon the world. For the observer turned participant upon completion of the theory, this liberating conclusion is 'de-sublimifying'. A paradoxical ending, not expected at all of an objective inquiry into the sublime, nonetheless emerges, uninvited and unushered.
	

	

	


	
  	
  	

	

	
  	Notes
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  	1. On the objective standpoint detached from the phenomenon under inquiry and the participant standpoint involved in the phenomenon, see e.g. Peter Strawson, Skepticism and Naturalism (1985), pp. 3145, in connection with ethical and non-ethical discussions.
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  	2. See Appendices on Kant and Wittgenstein.
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  	3. Cp. Kai Nielsen, "Why Should I Be Moral? Revisited," American Philosophical Quarterly (1984), pp. 8191, on the distinction between the agent-neutral and the agent-relative standpoint. The agent-neutral standpoint, as distinct from the observer standpoint, is a standpoint commonly shared by agents supposed to be alike and similarly circumstanced while the agent-relative standpoint is the standpoint relative to a particular participant.
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  	4. See Aidan Nichols, The Art of God Incarnate (1980), pp. 153157, on the use of models in theoretical understanding of the world and human life in it. Unlike models, "metaphors aim to call forth feelings and attitudes as well as to shape perception and interpretation." A sublime object or a construal of the sublime in actual life is metaphorical in this sense while our theoretical idea of the sublime is a model. In case the theoretical idea or the theory based on it evokes an awareness of the sublime in some people, it becomes a metaphor.
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  	5. The inquirer cannot evaluate the human order from his observer standpoint without turning himself to be participant. I consider Thomas Nagel to be inconsistent when he goes further to evaluate the human situation from the objective standpoint in The View from Nowhere (1986); see esp. pp. 112. 208231. My reason is that the objective standpoint, as Nagel tries to develop it in his book, is external to the human order, but it inevitably reveals itself in ethical discussions as the participant standpoint which Nagel as participant endorses as "a vital part of us" (p. 221).
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  	6. See Martin Hollis, Models of Man, chapter 3, on an a priori notion of natural necessity. Hollis continues, "After all, what is the use of a theory of suicide, if not to express actual pressures on actual victims? But nothing said here has required this relation of correspondence. . . . Similarly, although the snooker ball has to move as it does, the necessity arises only because it features in the solution to a theoretical problem in mechanics. I fail to see that we must conjure real forces into existence. . . . We can rest content with wholly contingent connections among the referents of concepts, among which there are necessary connections." (p. 65)
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  	7. Abraham J. Heschel, Who is Man?, pp. 8384.
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  	8. See e.g. F.C.T. Moore, The Psychological Basis of Morality (1978); Ingram Pörn, "On the Dialectic of the Soul: An Essay on Kierkegaard," Acta Philosophica Fennica (1981); Charles Guignon, "Existentialist Ethics," in New Directions in Ethics, ed. J.P. DeMarco & R.M. Fox (1986); and Frederick Copleston, "Man, Transcendence and the Absence of God" (1976).
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  	9. This is what Kierkegaard says at the beginning of The Sickness unto Death (1843). As Ingram Pörn puts it, what Kierkegaard means is that "a spiritual self is a relation which relates its actual self to its ideal self." Op. cit., pp. 200201.
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  	10. Kierkegaard emphasizes despair and dread, Sartre anguish, and Heidegger anxiety. Cp. Charles Guignon, op. cit.
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  	11. Maine de Biran, quoted in F.C.T. Moore, The Psychology of Maine de Biran, p. 117.
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  	12. E.g. Kierkegaard and Sartre respectively.
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  	13. Philippians, 1:21.
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  	14. Cp. Habakkuk's expression of his religious faith: "Although
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  	the fig tree shall not blossom, neither shall fruit be in the vines; the labor of the olive shall fail, and the fields shall yield no meat; the flock shall be cut off from the fold, and there shall be no herd in the stall: yet I will rejoice in the Lord, I will joy in the God of my salvation." Habakkuk 3:1718.
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  	15. See e.g. Leszek Kolakowski's evaluation of the life of Jesus, quoted in Chapter on Construal, n. 42 (p. 56). Cp. a famous remark in The Analects: "Confucius said, 'In the morning, hear the way: in the evening, die content!" Chan Wing-tsit, ed. and trans., A Source Book in Chinese Philosophy (1963), p. 26.
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  	16. Exodus 3:14.
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  	Appendix I

Kant on the Sublime
1
	

	

	


	
  	
  	

	

	
  	Kant proposes a theory of the sublime which is a construal of the sublime in himself in terms of his transcendental idealism. The theory is congenial to his critical philosophy but "too farfetched and subtly reasoned"2 to the ordinary reader. The sublime that concerns him, as a philosopher of the eighteenth-century Europe steeped in the Christian tradition, is associated with God, the world and the self or human soul, which he construes as transcending the natural order. According to him, the sublime instantiates itself, to mention the exemplary, in natural objects of magnitude and might. On evocation of the experience he emphasizes the relation of interaction between the subject and the object. As he concerns himself primarily if not exclusively with the sublime in the zenith of being in the affirmative mode with God as the archetype, the affectivity of the experience is accordingly restricted to one of awe, wonder, amazement or respect.3
	

	

	


	
  	
  	

	

	
  	According to Kant, how and what we know about the world depend on the nature of our cognitive faculties and their coordination. When we confront a beautiful object, our cognitive faculties are in harmonious interplay in reflective judgment of the object as beautiful, that is, as that which occasions the pleasurable harmony which is indicative of the supersensible in us. And when we confront a sublime object, the imagination fails to comprehend it, but then reason manifests itself to think a
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  	transcendent idea in reflective judgment of the object as sublime, that is, as that which evokes our pleasurable awareness of the supersensible in us.
	

	

	


	
  	
  	

	

	
  	When we judge an object as beautiful, we record a pleasure which is disinterestedly contemplative, not that the object is agreeable or good, but that its character or formal structure occasions, by its mere presence, the harmonious interplay of our imagination and conception as if on account of a definite concept. Although no definite concept is emerging, the judgment, which attributes beauty to the object as if it were its property, is subjectively universal, because the mere presence of the object will occasion the harmony of the faculties of every disinterestedly contemplative subject.
4
	

	

	


	
  	
  	

	

	
  	The object is so structured that it is seemingly purposive, seemingly because we cannot identify a will which is the source of the structure. The judgment is subjectively final in that it records the pleasure occasioned by the object as if the object serves no other definite end.5 The judgment is necessary in that it exemplifies the necessary manner in which all of us would judge an object as beautiful.6 The harmonious interplay of the faculties occasioned by the beautiful object explains and is explained by a postulated common capacity for the inner experience, that is, the supersensible substrate of humanity.7 This also explains the universal communicability of the feeling of beauty. But, as the knowledge of the accord of our faculties is beyond human capacity, we cannot agree on the aesthetic concepts to account for the accord which evinces the same shareable pleasure.8
	

	

	


	
  	
  	

	

	
  	Like the beautiful, the pleasure from the sublime must be universally valid, devoid of interest, subjectively final and necessary (in the sense of exemplary). In other words, sentences like "Mount Everest is sublime" must hold, for a priori reasons, for everyone who judges Mount Everest as sublime.
	

	

	


	
  	
  	

	

	
  	If the aesthetic judgment acts as if it were applying a concept of understanding to an object (i.e. to an intuition), where this
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  	concept only articulates inadequately an unknowable harmony among our cognitive faculties, the judgment of the sublime acts as if it were applying an idea of reason to an object, where this idea transcends all possible experience.
	

	

	


	
  	
  	

	

	
  	Kant distinguishes two categories of the sublime, i.e. the mathematically sublime which appears unsurpassably great and the dynamically sublime which appears irresistibly powerful: the former defying our capacity of mental comprehension (i.e. sensuousness co-ordinated by concepts of cognition and imagination), while the latter our capacity of practical action.
9 An example of the mathematically sublime is the starry heaven and of the latter the stormy sea.
	

	

	


	
  	
  	

	

	
  	The mathematically sublime, which is seemingly great beyond imaginative comprehension, is at first humiliating. But then the subject reasserts himself in "comprehension of the manifold in unity . . . within a single intuition",10 which renders intuitive his co-existence as a being of reason with the object, yielding a feeling of the sublime. When an infinite aggregate is seen in its totality as if it were a finite aggregate, our mind reaches to a transfinite summation.11 In this way we can transcend whatever is sensibly great.
	

	

	


	
  	
  	

	

	
  	The dynamically sublime, which is seemingly powerful beyond practical resistance, is at first humiliating. But then the subject reasserts himself in resistance to the might by detachment, which evokes his vocation as a being of freedom, yielding a feeling of the sublime. When a menacing danger is seen as restricted to the sensible, our mind manifests itself in the supersensible order. In this way we can transcend whatever is sensibly powerful.
	

	

	


	
  	
  	

	

	
  	The subject who confronts the inestimably great or irresistibly powerful object as a unity affirms himself as a unity with a vocation transcendent of the sensible order. The sublime in ourselves hovers above or beyond the object which evokes it.12 This sense of vocation of being rational and free renders the object,
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  	the occasion for the sublime in ourselves to manifest itself, subjectively final.
13
	

	

	


	
  	
  	

	

	
  	"The Idea of the supersensible that we cannot further determine, and do not know but can only think of as presented in nature, is aroused in us by an object whose aesthetic estimation taxes our imagination to the limit, whether of mathematical enlargement or dynamic power over our minds, since it rests on a feeling, the moral feeling, of a vocation in ourselves which entirely transcends nature, and in relation to which the presentation of the object is judged to be subjectively purposive. One can in fact not well conceive of a feeling for the sublime in nature, without connecting it with a mode of the mind which is akin to the moral."14 According to Kant, in the feeling of the sublime in relation to an object in nature, man faintly reflects himself in his co-existence with the object in the supersensible order.15 Man's vocation, in which is grounded his feeling for the sublime, best manifests itself in his responsiveness to the One transcendent of all that is conceptually intelligible. As Kant unabashedly admits, "perhaps there is no more sublime passage in the Jewish Law than the commandment: 'Thou shalt not make unto thee any graven image, or any likeness of anything that is in heaven or on earth, or under the earth etc.' . . . if we divest this representation of everything that can commend it to the sense .  . the unmistakable and the ineffaceable idea of morality is left in possession of the field."16
	

	

	


	
  	
  	

	

	
  	The sublime in Kant is that which evokes an intensified awareness of oneself on the threshold from the sensible to the supersensible. There are objects, inside or outside man, perceived or cogitated or imagined, which transport one to a realization of one's vocation as a rational autonomous being in co-existence with supersensible objects in the noumenal world that is beyond mental comprehension, in particular the self or human soul, the world as a whole, and the original being, i.e. God. In order to understand this theory as Kant's construal of the sub-
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  	lime in himself, a brief account of Kant's view of the world and man would be helpful.
	

	

	


	
  	
  	

	

	
  	According to Kant,
17 what we can know depends on what is necessary about the specific manner of our cognition. Things, which appear to our awareness in the spatiotemporal form of our intuition, are cogitated and co-ordinated in a priori concepts of our understanding, notably substantiality, causality and inter-relationship, without the use of which we cannot understand what we perceive. All things we know of in the world are causally connected in a network in the world, which is the presupposition necessarily postulated in the comprehension. Man, the subject of mental comprehension, is an amphibian of the natural order of causality and the human order of freedom. As a sensual being, he is an animal of desire and self-interest; and, as a supersensuous being, he is free by his very nature capable of thinking and acting for the purpose of humanity by virtue of his good will. Man is both passive and active, subsumed under the law of nature and the law of freedom, a being in the supersensible unity in which everything has its origin.
	

	

	


	
  	
  	

	

	
  	In this conceptual framework of the world and man in it, there are three regulative principles of reason. These principles serve to guide inquiry giving it the greatest unity and breadth, but they do not stand for anything known to be real in possible experience. These are the self or human soul, the world and God. The act of perception and comprehension leads us to postulate the self i.e. the spontaneous uniformity-establishing imaginative power of awareness,18 as a regulative principle of reason, but the unity of our subjective experience is not empirically known to be constitutive of objective reality. However, its detached existence from the natural order is a necessary postulate for moral action. The world as a whole is never an object of perception, yet it is the postulated ground of the unity of our subjective perceptions and their combinations. God, as the original being of the system of experience as a whole, is the postulated
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  	ground of science or order:
19 it is the regulative principle "which directs us to look upon all connection in the world as if it is originated from an all-sufficient and necessary cause."20 These three ideas are taken as possessing objective reality on account of their ability to extend, regulate and organize our perception and comprehension of our possible experience, theoretical and practical.
	

	

	


	
  	
  	

	

	
  	As to the instantiation of the sublime, Kant emphasizes as exemplary the starry heaven, the moral law within and, as the most sublime of all, God, being a symbol of all that is unknownable but real. The starry heaven transports him to realize the theoretical aspect of his rational capacity and the power of God at the uttermost. The Crucifixion, which Kant regards as the ultimate manifestation of the moral law in defiance of the natural and social order,21 transports him to realize the practical aspect of his rational capacity and the goodness of God at the uttermost. The passage in characterization of God as the negation of all that is humanly knowable and practicable, articulates a depiction of the beyond from within possible human experience, an ideal Kant considers it his sublime vocation to realize in his philosophical enterprise.
	

	

	


	
  	
  	

	

	
  	What can we say about Kant's theory of the sublime? On the whole we can agree with Kant that man is disposed by his very nature to experience the sublime in existence. But the way he develops this idea is "too farfetched [though] subtly reasoned". The whole theory depends on the existence of supersensible ideas in the noumenal world,man is sublime because he possesses a noumenal self, and a sublime object is that which occasions his awareness of his noumenal self. In an encounter with a sublime object he invariably speaks of reason coping with it while sense fails, the subject indeed engaging in a peculiar interaction with the object. It seems obvious that this theory is his attempt to incorporate in his critical philosophy the experience of the sublime of the top-limit kind which was alive and well during his times. As he has argued, when man confronts a sub-
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  	lime object in an empirical experience, i.e. a natural or experiential object
22 in actual life, he can realize himself as a rational and free being transcendent of the natural order. So, in the experience of the sublime, Kant also intends to unite, in an attempt to integrate his critical philosophy, the theoretical and practical aspects of man's reason in the empirical dimension.
	

	

	


	
  	
  	

	

	
  	However, by way of comment, we may point out that the Kantian sublime is restricted to the sublime in the zenith of being, that is, to our self-realization at the top limit of our being in the affirmative mode. According to the theory proposed in the foregoing chapters, this restriction is an oversight, which fails to account for the three kinds of the sublime experienced in its threefold manner. Even if the sublime is properly construed to the primarily, if not exclusively, concerned with man's being realized at his top limit transcendent of the natural order, not all men construe the sublime in terms of a Kantian theism, or regard as sublime the objects sublime to him or confront these objects as sublime in the same manner.23 In our investigation of the experience of the sublime, it is also our starting point that man is rational and free: we take man as a conceptualizing being able to describe, analyze and interpret the world and himself in it and articulate or enter into human life as such, and as an autonomous being free to determine the form of self-expression in the world of his existence. He can deliberate on his own idea of himself, or at least recognize the right idea in expression of himself, given his problem-situation, his living conditions, and his socio-cultural environment. But Kant, taking man as rational and free, further believes that the sublime vocation of man is to realize himself as a rational and free being in co-existence with God, the supreme being of reason and freedom, reason and freedom being evaluative terms of his transcendental idealism. This understanding falls far short of a proper and true account of the general structure of the sublime in its manifold instantiation in human existence. However, we may observe in
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  	conclusion that Kant's theory remains unsurpassed as an auto-biographical statement of his experience of the sublime as philosopher and as man.
	

	

	


	
  	
  	

	

	
  	Notes
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  	1. This Appendix, which records my initial efforts to understand the sublime, is also intended to express my respect for the outstanding theory in the history of the concept. In the course of reading Kant, I came across a vignette of the philosopher on the frontispiece of Kurt Rossmann's excellent article on Kant, which gave me the idea of sublime objects lying along the shaded fringe of the vignette of human life. This has become a guiding idea for the research leading to the theory worked out in the foregoing pages.
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  	2. Cp. Kant, Critique of Judgment, Section 28.
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  	3. A classic phenomenological analysis of the emotions towards the archetype of the sublime in this mode is Rudolf Otto, The Idea of the Holy. See also a simpler and more readable analysis of these emotions in H.H. Price, Essays in the Philosophy of Religion.
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  	4. Critique of Judgment, Section 6.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	5. Ibid., Sections 1012.
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  	6. Ibid., Section 18.
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  	7. Ibid., Section 57.
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  	8. Ibid., Section 56.
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  	9. Ibid., Sections 2329.
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  	10. Ibid., Section 27.
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  	11. Cp. Georg Cantor's infinite series as a series such that a proper subset of the series has the same number of members as the series.
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  	12. Critique of Judgment, Section 23.
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  	13. Cp. ''Book II. General Remarks on the Exposition of Aesthetic Reflective Judgments," in Critique of Judgment, pp. 119120.
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  	14. Kant, Critique of Judgment (1790 ed.), Section 28, p. 268, trans. and quoted in J.N. Findlay, Kant and the Transcendental Object, p. 345. See Paul Crowther, The Kantian Sublime (1989), for an extended argument for this suggestion.
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  	15. Cp. Critique of Judgment, Section 27, p. 259, trans. and quoted in J.N. Findlay, op. cit., p. 343: "Measurement of space (as an apprehension) is also a description of that space, and so an objective movement and progression. But the comprehension of the manifold unity, not in thought but in intuition, and whatever was successively apprehended in one instant, is, on the other hand, a regress, which again supersedes the progress of the imagination, and renders co-existence intuitive."
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  	16. Critique of Judgment, Section 29, p. 127. Cp. Exodus 20:4; and Proverbs 9:10 on the fear of the Lord as the beginning of wisdom. According to Kant, the sublime is an object of fear and love, and the most sublime object is God. In this connection, it is of pertinent interest to read these words of Pope John Paul II: "The psalmist sang, 'The fear of the Lord is the beginning of wisdom' (Psalms 110 (111): 10). The Apostle in his turn wrote: 'Mere knowledge puffs up, whereas charity builds up' (1 Corinthians 8:1). These are different aspects of the same thing whichas can be seenis not only intellectual but also moral." Karol Wojtyla, Sign of Contradiction (1979), p. 13.
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  	17. As developed in his Critique of Pure Reason and Critique of Practical Reason.
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  	18. Cp. Kurt Rossmann, Immanuel Kant, p. 12.
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  	19. Cp. P. F. Strawson, The Bounds of Sense (1966), p. 215.
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  	20. Kant, Critique of Pure Reason, trans. N. Kemp-Smith, 1st ed., p. 619; 2nd ed., 647.
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  	21. Kant, Religion within the Bounds of Mere Reason, p. 51. As Ernest Cassirer comments, "This sublimity stands out the more purely where the law to which the willing subject submits himself negates and cancels the empirical existence of this subject himself: where life, regarded as physical existence, is sacrificed to the idea." Ernest Cassirer, Kant's Life and Thought, pp. 254255.
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  	22. The sublimity of an object as dependent on "a given singular empirical representation". Critique of Judgment, Section 37.
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  	23. See Chapter on Construal.
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  	Appendix II

Wittgenstein, World and Wonder
	

	

	


	
  	
  	

	

	
  	Although the sublime does not constitute a philosophical problem in its own right for Wittgenstein, his lifelong philosophical endeavor is an interesting instantiation of the sublime. His philosophy can be construed around his vision of the world as a sublime object. This appendix offers an account of Wittgenstein's treatment of the world, taking it as a sublime object that is unrepresentable and unpresentable. As will be seen, this requires explanation of his view of religious attitudes in general, and of wonder at the world in particular. His religious position may appear to be unsystematic, or even inconsistent. Contrary to this impression, it will be shown that the same view of the world underlies his religious position which manifests itself in different forms at different stages of his philosophy. For the world, as the logical limit to the expression of the human will,
1 is a unifying idea in his philosophy.2 We shall be concerned with his early endeavor to express himself to the limit of the world and then with his later analysis of religious thought and action which construes as real that which lies beyond that limit.
	

	

	


	
  	
  	

	

	
  	The world has always been a limiting concept in Wittgenstein's philosophy. According to him, the world as reality presents itself to us as an unquestioned and necessary experiential fact. All of us believe in the world that has been handed down to us.3 It
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  	From New Blackfriars, vol. 72, no. 850 (1991), pp. 269277. Reprinted with permission.
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  	is the condition that makes possible every questioning and doubting.
4 It is the background against which we judge in general between true and false.5 Its existence is so self-evident that it is even unnoticed, and its nonexistence is inconceivable.6 Language means only the world and can mean only it.7 In his endeavor to understand the world and man in it, Wittgenstein always holds on to the view that we should be concerned with things and events and situations in the world, and investigate it from within, taking the world as unquestioned and necessary. An exemplary formulation of this understanding is his popular lecture on ethics delivered in 1929, in which he argues that any expression given to our wonder at the existence of the world and related experiences is essentially nonsense, even although he deeply respects such existential wonder and himself irresistibly engages in it.8 To begin our discussions, I shall recapitulate, in the next two paragraphs, his view of existential wonder and related experiences in this lecture on ethics.
	

	

	


	
  	
  	

	

	
  	When I wonder at the existence of the world, I am concerned with the world as a whole. When I feel I am living in agreement with the world,9 being safe and good and purposive in the world, no matter what may happen, I am also concerned with the world as a whole.10 These experiences, which regard the world as a limited whole as if from a position outside it,11 defy proper expression in language. It is nonsense to speak of existential wonder, for example, by saying that I wonder at the existence of the world.12 For when I wonder at something being the case, it would be something conceivable not to be the case. I could wonder at the sky being blue as opposed to the case when it is clouded. But now I am wondering at the world as a whole that it exists at all, as opposed to its nonexistence which is inconceivable. This is like wondering at the sky whatever it is. Similarly, it is non-sense to speak of living in agreement with the world, feeling absolutely safe, thinking it imperative to do what I think I ought to do and regarding something as absolutely purposive. For this
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  	absolute sense of value goes beyond all circumstances, that is, in effect, beyond the world as a whole.
	

	

	


	
  	
  	

	

	
  	These experienceswondering at the existence of the world, feeling absolutely safe, regarding some thought or action or event or situation as absolutely good and purposive, and so onpresent themselves to us in actual life, but they defy proper expression in language, which means only and can mean only the things around us being as they are and otherwise. For to wonder at the existence of the world is to inquire about its meaning, which does not reside in the world. For to speak of absolute safety or goodness or purpose is to relate what happens in the world to that which does not reside in the world.
13 These experiences are concerned with the world in its totality and with what lies outside it. As has been argued in the Tractatus,14 the meaning of the world and related ethical and religious values lie beyond the limits of the world and, therefore, beyond the limits of language. As Wittgenstein also points out, our wonder at the existence of the world is associated with the religious allegory of creation, and the related ethical and religious experiences with that of living in the hands of God.15
	

	

	


	
  	
  	

	

	
  	The world of our existence and our existence in the world evoke wonder: we are surprised at the existence of the world and disposed to inquire into it in order to know how to live meaningfully in it.16 This and related experiences are facts and therefore describable; but, paradoxically, because of their purported supernatural value, any expression given to them violates the rules of language.17 Wittgenstein describes this violation as our thrust against the walls of our cage, that is, the limits of human existence.18 In such experiences, we endeavor to transcend the world of our existence and our language goes on 'holi-day'.19 We go beyond the world for the meaning of the world and for the meaning of life in the world. This going beyond the world views the spatiotemporal objects in toto sub specie aeternitatis.20 To understand Wittgenstein's ontological thrust further, I shall
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  	develop an analysis of the sentence "The world exists" on the lines of the Tractatus. For the sentence is one obvious way of speaking about the world as a whole, as used in a sentence like "How extraordinary that the world exists at all" in expression of our experience of existential wonder.
	

	

	


	
  	
  	

	

	
  	The sentence "The world exists" employs the term 'the world', which stands for the sum of positive facts or existent states of affairs in logical space.
21 Reality would have been a more inclusive term, which stands for the sum of positive and negative facts. But it can be said that the world also includes negative facts, negative facts being inseparable from positive facts.22 We experience the existence of the world as an unquestioned and necessary fact. But it is impossible to give proper expression to the experience, for example, by the sentence "The world exists". The reasons, which will be given as follows, are connected with the paradoxical nature of the existence of the world for Wittgenstein.
	

	

	


	
  	
  	

	

	
  	The sentence "The world exists" as a propositional sign is a part of the world. If used to depict the world, it must resemble the world in pictorial form.23 This requires that elements of the picture are so related to one another that it really represents all existent states of affairs in the world.24 It indeed taxes the mind beyond the limit to interpret the sentence as if it were about complexes,25 by saying in effect what the sum of all propositions says. Even if conceivable as such, the sentence "The world exists" remains a part of the world and necessarily represents its subject from a position inside it, which the Tractatus rules out as impossible in principle.26 This applies to any propositional sign, as a part of the world, used to speak about the world as a whole to which it belongs as a part.27
	

	

	


	
  	
  	

	

	
  	However, for the sake of argument, let us disregard this intrinsic problem and interpret the sentence "The world exists" on a par with a sentence used to make an empirical proposition. Interpreted thus, the sentence "The world exists" means that
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  	objects in the world are so configured that they constitute the world.
28 But, as has been argued in the Tractatus, however the objects are configured, they invariably constitute the worldan imagined world necessarily contains the same objects.29 Similarly, the negation "The world does not exist" fails in principle to depict a possible situation in logical space. On a par with a sentence used to make a negative proposition, the negation means that objects in the world are so configured that they do not constitute the world, saying in effect that objects, the necessarily existing basic constituents of the world, turn out to be not existing. That is to say, the sentence "The world exists" purports to be used to make an empirical proposition, its truth being not recognizable merely from the sentence. But then it turns out to be necessarily true under analysis, an instance of empirical necessity which the Tractatus rules out as impossible in principle.30
	

	

	


	
  	
  	

	

	
  	Again, for the sake of argument, let us interpret the sentence "The world exists" as if it were used to make an empirical proposition which is either true or false. According to the Tractatus, an empirical proposition must give the whole of logical space though it can determine only one place in logical space.31 For a proposition necessarily presupposes the existence of its negation.32 Given this view of an empirical proposition, the sentence "The world exists" is indeed puzzling. For the sentence, used as an empirical proposition, purports to determine by itself the whole of logical space, the world being the sum of existent states of affairs in logical space. And yet the sentence, used as an empirical proposition, would be expected to determine only one place in logical space and to give, together with its negation, the whole of logical space. What does "logical space" here refer to? If one were to think out of bounds, one might conceive of a logical space more inclusive than the one33 which sustains all existent states of affairs and only them, such that all existent states of affairs in toto occupy a logical place in this
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  	logical space. And one might conceive of something real other than the real world, which sustains the latter as a part of it.
34
	

	

	


	
  	
  	

	

	
  	The preceding section on reasons for the logical impropriety of the sentence "The world exists" gives a depiction of the sort of mental cramp which Wittgenstein feels when confronted by the world as an experiential fact. Besides representing a puzzling picture of the totality of facts or existent states of affairs, the sentence, purported to be an empirical proposition, apparently engenders at least two unacceptable consequences. Either its negation is inconceivable, in which case the sentence is logically improper and therefore nonsensical, or its negation is conceivable, in which case the sentence leads one to postulate something real other than the real world. Either alternative leads one to think incoherently and absurdly.
	

	

	


	
  	
  	

	

	
  	This mental cramp seems crucial to understanding Wittgenstein's view of man's endeavor to transcend the limits of human existence. The sentence "The world exists" used as an empirical proposition speaks about the world as a limited whole, and as such violates the rules of language; and, accordingly, any expression given to existential wonder and related experiences concerned with the world as a limited whole is essentially nonsense. But the sentence "The world exists" purports to express an unquestioned and necessary experiential fact. Such a sentence, or the idea of the existence of the world, might well be entertained by Wittgenstein despite its logical impropriety and, when entertained, might well lead him to conceive of the negation and of something real outside the real world, in effect transporting the mind to the limit of the world and beyond. Wittgenstein concludes his Tractatus by saying that the world as a limited whole is the mystical, about which we can merely express its mysterious effect on us.35 We might wonder whether the mystical has been at work in his Tractatus from the very beginning. The world as a limited whole is mysterious, if construed as limited by something real other than the real world or
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  	by absolutely nothing. But, of course, we can think of the world as a limited whole without wondering about what lies beyond. For, as regards a viable principle of significance applicable to the assertive uses of language, we can think up to the limits of the conceptual framework of the natural order and human life.
36 The idea of the world as a limited whole is not necessarily connected with the idea of something real other than the real world. But Wittgenstein is inclined to speak of man's urge to thrust against the limits of language, that is in effect of the world, as if the thrust were pointing to something.37 My suggestion, then, is that we interpret his treatment of existential wonder as agreeing with his ontological thrust, which, as we have seen and shall see, has a definite theistic implication.
	

	

	


	
  	
  	

	

	
  	In his popular lecture on ethics in 1929, Wittgenstein says that existential wonder is essentially inarticulate in language yet confesses his irresistible engagement in it and his deep respect for it in the same breath. He simply cannot shake off the mysterious effect the existence of the world has on him. He might as well intend the advice conveyed in the form of a paradox to induce existential wonder in his audience! As an object of wonder, the existence of the world evokes in us an emotion of surprise mixed with an inquisitive interest, as to its meaning and significance, as to how we ought to live meaningfully in the world. However we understand the world, whether or not along the lines of Tractatus, the sentence that the world exists, an idea that is unquestioned and necessary, necessarily exerts its evocative effect on us while we endeavor to live meaningfully in the world. And this effect will be manifested not only in a Tractatus but also in the ways in which we think and act in the world.
	

	

	


	
  	
  	

	

	
  	Instead of inquiring further into the meaning and significance of the world so as to know how we ought to live meaningfully in the world, the later Wittgenstein turns to understand how people with theistic inclinations think and act in the world. In his "Lectures on Religious Belief"38 in 1938 Wittgenstein
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  	analyzed a number of religious concepts which help determine the meaning and significance of existence, for example, retribution, miracle, apparition, and afterlife. I shall now examine his analysis of these concepts, showing that his analysis, which proceeds in line with his world-view, is comprehensible as a depiction of the ways in which we endeavor to live meaningfully in the world with a theistic attitude towards it.
	

	

	


	
  	
  	

	

	
  	From within a framework that avoids the use of concepts referring to what lies outside human life in the natural order, Wittgenstein elucidates some aspects of religious concepts as employed within the theistic tradition. The existence of the world is taken for granted as unquestioned and necessarysuch that the nonexistence of the world is logically inconceivable. This view is important on account of its connection with the idea of God, understood as the One who created the world from absolutely nothing. That is, the world would not have existed if it were not for the creation: if it does not make sense to say that the world does not exist, it does not make sense to say that God exists.
	

	

	


	
  	
  	

	

	
  	According to Wittgenstein, religious beliefs have the effect of regulating all in the believer's life,
39 in particular his attitude towards the world and the life to be expected in it. Even if religious beliefs are considered logically incoherent or meaningless or false according to the empiricist standards, they may operate as irrefutable statements of faith or dogma on the way the believer endeavors to live meaningfully in the world. Religious beliefs, unlike ordinary and scientific ones, are not subject to public means of testing. They express the believer's attitude towards life and things happening to him, so that they are connected with a picture of the world and things in it. To speak the other way round, the believer's life articulates or manifests religious beliefs expressive of the adoption of a picture of life, which he may or does not as yet know how to formulate. So, if we are to understand religious beliefs, we may attend to how they operate in relation to the way the believer takes his lifethat is, to
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  	how he values the things he does and the things happening to him, how he understands the meaning of his life as a whole. A set of religious beliefs endorsed by a man is connected with the picture of life he expresses or pursues, or thinks he expresses or pursues, and this is connected with the kind of life he is living and what life means to him.
	

	

	


	
  	
  	

	

	
  	Suppose someone believes that God exists and loves him. He would take the world and some of the things happening to him as indicative of Divine providence. Although he may well think that the existence of God and His love for him are not testable by empirical means, he nevertheless would take, as shown in his behavior, certain ideas as true, and certain acts and happenings as good and purposive, taking all this as such as if he were living in the presence and providence of God.
	

	

	


	
  	
  	

	

	
  	Consider, for example, an utterance like ''God loves me" occurring in connection with certain ideas taken as true, certain acts as good, and certain happenings as purposive. In its occurrence in relation to ideas and acts and happenings taken in definite ways, the sentence "God loves me" as a whole is seen to be expressive of the believer's picture of the world and the human life to be expected in it. When Wittgenstein says that in a sense he understands religious beliefs,
40 like "God loves me", he seems to refer to their occurrences in connection with the believer's verbal and non-verbal behavior, to their regulative functions in his life and thought. But then Wittgenstein says that he does not understand religious beliefs in another sense. This is when a religious sentence like "God loves me" is taken to say something like "My father loves me", with God becoming an object of inquiry and even manipulation. Wittgenstein suggests that it is understandable how a sentence like "God loves me" as a notional object operates in relation to the way the believer takes life and things happening to him, but it is improper to take the sentence and inquire into its meaning and significance out of its proper religious contexts.
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  	In Wittgenstein's analysis, our attention is being drawn to the operation of sentences in expression of religious beliefs, as if they were meaningless signs, in relation to other identifiable and describable aspects of the believer's verbal and non-verbal behavior.
41 The believer in God may take human life as purposive in this world as such, or he may not. If he does, he may take certain things as true, certain acts as good and certain happenings as purposive, on account of the presence and providence of God. The believer's life would exhibit a pattern which takes certain ideas, acts and things as limits to what is knowable, good and possible. He may take certain ideas and acts as sanctioned or forbidden by God, and certain things happening to him as reward or punishment. He may take certain events as being brought about by Divine providence. He may take death not as an end to life, and speak of afterlife as substantiating in some way this life here and now, e.g. heaven as a place of ultimate reward and hell as a place of ultimate punishment. And if he sees that it is too difficult to get clear ideas about afterlife, he may speak of reward and punishment of one's acts on a kind of transcendent order, as a matter of spiritual elation and dejection one somehow feels.42
	

	

	


	
  	
  	

	

	
  	In Wittgenstein's analysis, because he does not take the idea that God is real to be conceivable at all, he takes the world and things in it to be explained only with concepts available to all, regardless of different religious inclinations. He takes the world and things in it as real, and as the limiting dimension of our existence. There are objects, notional objects of kinds, indicative of the limits of our existential dimension. When we speak of God, we speak in one way of the limit of the world, though in an incomprehensible way. When we speak of certain acts as absolutely good or bad, we speak of the limiting dimension of what we can and should do, though in an incomprehensible way. When we speak of retribution, we stress this limit on our action as realistic. When we speak of certain things and events
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  	as produced by Divine intervention, this is connected, directly or indirectly, with the order of the world in Divine providence. Thus, the world exists not as the only reality, but as a reality limited by the supernatural. When we speak of afterlife, we speak of a kind of limit to life here and now, which is also a threshold leading to another life of a different dimension. We necessarily take certain ideas, acts and things as limiting on what life is to us, and this is reflected in the way we use certain concepts in connection with our reactions towards life and some of the things happening to us. Wittgenstein's analysis of religious concepts presupposes the world as the limiting dimension of human existence, and the results of his analysis, if thus interpreted, are objective and true in a limited sense. His analysis could potentially be agreed upon by people of different religious inclinations, and would also show clearly the situations where people of different religious inclinations may differ in their reactions towards life.
	

	

	


	
  	
  	

	

	
  	As we have seen, Wittgenstein considers the world and human life in it to be limiting and mysterious. Questions about why the world and human life in it are as such always remain with him. Outside his philosophical moments, when he confronts realities in actual life in a self-reflective mood, he is inclined to think and act with a theistic tendency.
43 As philosopher he rules out any expression of existential wonder, regarding it as nonsense, but as man he cannot help engaging in it. This discrepancy in him as philosopher and as man is only an apparent one, for what is regarded as nonsense is assertions about what lies beyond; this renders the limit more mysterious. In his treatment of the world, Wittgenstein is skeptical about its cognitive aspect, but deeply concerned with the propriety of his attitude towards it, and irresistibly inclined towards treating it as limited by the supernatural. Theistic concepts give powerful expression to a definite attitude towards the world and human life in it. The world and humanity, whether construed as self-justifiable,
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  	or justifiable by allusion to an order other than the natural and human, are sublime to the human mind. In his inevitable continuous adjustment to the world of his existence, Wittgenstein, instead of losing wonder at the world as such, takes it as an object of wondrous awe even more.
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  	1. See e.g. Wittgenstein, Notebooks 19141916, p.80: "If the will did not exist, neither would there be that center of the world, which we call the I, and which is the bearer of ethics."
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  	2. This chapter agrees with and reinforces the thesis that there is a basic unity in Wittgenstein's philosophy. See e.g. Peter Winch, ed., Studies in the Philosophy of Wittgenstein (1969), an anthology of papers on different aspects of Wittgenstein's philosophy, emphasizing its inner unity.
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  	3. See e.g. Wittgenstein, On Certainty (194951), para. 280, 281, 288, 289. Citations from Wittgenstein are not enclosed within quotation marks in the text. However, references are given to the appropriate texts.
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  	4. See e.g. Wittgenstein, Philosophical Remarks (1930), para. 168, cp. 34, 47, 152, 253.
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  	5. See e.g. On Certainty, para. 94.
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  	6. See e.g. "Wittgenstein's Lecture on Ethics" (1929), Philosophical Review (1965), vol. 74, pp. 89.
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  	7. See e.g. Philosophical Remarks, para. 47.
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  	8. "Wittgenstein's Lecture on Ethics," pp. 312, esp. 1112.
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  	9. Cp. e.g. Wittgenstein, Notebooks 19141916, pp. 7579, esp. 75.
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  	10. Cp. ibid., pp. 7579.
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  	11. Cp. Wittgenstein, Tractatus Logico-Philosophicus (1922), 6.47, esp. 6.45.
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  	12. Cp. On Certainty, para. 3536, that it is nonsense to say that there are physical objects; because the purported proposition belongs to our "frame of reference" (83), which is "the substratum of all [our] inquiring and asserting" (162) or "the scaffolding of our thoughts" (211).
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  	13. See e.g. Tractatus, 6.41.
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  	14. See esp. 6.42, 6.421.
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  	15. "Wittgenstein's Lecture on Ethics," pp. 910.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	16. For Wittgenstein, logic deals with the conditions which make talking about the world possible, and ethics or religion deals with the conditions which make it possible to live meaningfully in the world. See e.g. "Wittgenstein's Lecture of Ethics," pp. 35; and Notebooks 19141916, p. 77.
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  	17. "Wittgenstein's Lecture on Ethics," p. 10.
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  	18. Ibid., pp. 1112.
	

	

	


	[image: 93fc137d4f161ac3672d30b877b72df6.gif]
  	
  	

	

	
  	19. Cp. Wittgenstein, Philosophical Investigations (1953), para. 38: "For philosophical problems arise when language goes on holiday."
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  	20. Tractatus, 6.45.
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  	21. Tractatus, 1.1, 1.13, see also 2.013.
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  	22. Tractatus, 5.5151.
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  	23. Tractatus, 2.12.225.
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  	24. Tractatus, 2.151.
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  	25. Tractatus, 2.0201.
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  	26. Tractatus, 2.173.
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  	27. The Tractatus is abundant with sentences of this category, its opening sentence being the most notable. One must transcend them in order to see the world aright (6.45).
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  	28. Cp. Philosophical Investigations, para. 60, on the analysis of propositions like "My broom is in the corner."
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  	29. Tractatus, 2.022, 2.023.
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  	30. Tractatus, 6.375.
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  	31. Tractatus, 3.42. It may be said further that an empirical proposition is necessarily interpreted in a system i.e. the world. Cp. Philosophical Remarks, para. 152, 157.
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  	32. Tractatus, 5.5151, 4.0614.1, esp. 4.0641. Cp. Notebooks 191416, pp. 2526, 94, on the suggestion that a proposition completes its sense in its negation.
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  	33. Note that existent states of affairs combine in logical space to constitute the world and an existent state of affairs necessarily occupies a place in logical space. Tractatus, 1.13, 2.11, 2.202, 3.4, 3.42, 4.463. See also 6.341 on logical space by analogy of a co-ordinate system of points.
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  	34. Cp. Tractatus, 6.45: "To view the world sub specie aeterni is to view it as a wholea limited whole."
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  	35. Tractatus, 6.457.
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  	36. See e.g. P. F. Strawson, The Bounds of Sense (1966), p. 44.
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  	37. As suggested in his conversations with Friedrich Waismann and Moritz Schlick, as reported in the appendix to "Wittgenstein's Lecture on Ethics," p. 13.
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  	38. Cyril Barrett, ed., Wittgenstein: Lectures and Conversations on Aesthetics, Psychology and Religious Belief (1938), pp. 5372, which contains students' notes of his lectures on religious belief in 1938.
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  	39. Ibid., esp. pp. 5354.
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  	40. Ibid., esp. p. 55.
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  	41. Cp. Charles Taylor, "Interpretation and the Sciences of Man," The Review of Metaphysics (1971), vol. 25, pp. 351, on the operation of notional objects in a subject's notional world as he interacts with his environment, as attested by his responses to certain forms of words, and/or in his non-verbal behavior. Daniel Dennett calls this approach to determining the notional world of another from the outside hetero-phenomenology, as distinct from auto-phenomenology in the tradition of Brentano and Husserl, which proposes "to get to one's own notional world by some special somewhat introspectionist bit of mental gymnastics." Daniel Dennett, "Beyond Belief," in Thought and Object, ed. Andrew Woodfield (1982), pp. 190; see pp.3660 on notional objects, esp. pp. 3940.
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  	42. Cyril Barrett, ed., op. cit., pp. 6970.
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  	43. See e.g. Rush Rhees, ed., Recollections of Wittgenstein (1984).
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