Tradition & Discovery

The Polanyi Society Periodical

VolumeXXl| Number 3 1995-96

=0 OSSR SE PRSP 2

INEWSANUNOLES........ceeeiereietse et r et R R s s e R Rt se R Rt n e R e e s e n R e s e s s e nene e nrnrenis 3

Polanyi SOCIELY M EELTNGNOLICE ......c.eiiieieeere ettt b e s bbb bbb e e et e e e sesaesbesbesaesaeas 5

ThePersonal aNdtheSUD]ECLIVE .........ccieeeece e ettt s e e e e e e enennn 6
MarjorieGrene

PhilosophyinaDifferent Voice:

Michael Polanyi onLibertyand Liber@liSm........ccocereinccrscsicse s ss s ssessssssssesssessesesssessessssessenes 17
Paul Nagy

RonHall'sPolanyianKierkegaar dian Critiqueof theM Oder NAGE. ..o vverrererereceeretses e seeeees 28
Walter Gulick

AnApologyfor the" Second Edition” : A REPIYtOGUIICK' SREVIEW......c.ccerereeeeirrrrre et seeees 33
RonaldL.Hall

NOLES ON CONTIIDULON ...ttt bbb et bbb 35

BOOK REVIBIWS.......cocvceeeiretetseie ettt bbb e e bbb 36

ConsciousnessandthePlay of Signs by Robert E. Innis
Reviewed by Robin Hodgkin

Six Ways of Being Religious: A Framework for Comparative Studies of Religion by Dale Cannon
Reviewed by Paul L ewis

I nfor mation 0N El1eCtr ONiCDISCUSS ON G OUP.....c.euriiuireriueirereseasesetasssesessssssessssssesessssssesssssssssssssssessssssessssssssssssesssnssssaes 38
M EMDEr SNIP TNFOI MBLION........cereee ettt bbb bbbt 38

S B o e aTESSTo g1 o gl (U o TTo= A o] o TSR 39



The Polanyi Society

General Coordinator
Richard Gelwick

University of New England
Biddeford, ME 04005
(207)283-0171

General Editor-Tradition & Discovery
Phil Mullins

Missouri Western State College

St. Joseph, MO 64507

Book Review Editor
Walter Gulick

Montana State University--Billings
Billings, MT 59101

Art Studies
Doug Adams
PSR/Grad. Theol. Union
Berkeley, CA

Communication/Rhetorical Studies
Sam Watson
University of North Carolina, Charlotte

Education Studies
Raymond Wilken
Kent State University

Medical and Psychiatric Studies
Allen R. Dyer

Quillen College of Medicine

East Tennessee State University

Philosophical Studies
Martha Crunkelton
Bates College

Religious Studies
David Rutledge
Furman University

Member At Large
Harry Prosch
Skidmore College

UK Coordinator

John Puddefoot

Benson House, Willowbrook

Eton

Windsor, Berks SL4 6HL

© 1996 by the Polanyi Society
ISSN 1057-1027

Preface

Many publications reflecting an interest in Polanyi's thought are now
coming forth. Y ouwill find comments on the new journal Appraisal aswell as
the new issue of Polanyiana: The Periodical of the Michael Polanyi Liberal
Philosophical Association in “News and Notes.” The tentative program is
included (p. 5) for theupcoming Polanyi Society meetingin New Orleans; there
are two sessions each including two papers which will be available in the Fall.

| am especially pleased to placein thisissue of TAD Marjorie Grene's
1991 Kent Stateaddresswhichisacareful reconsideration of Polanyi'sdistinction
between the persona and the subjective. | recall hearing the address and
recognizing, at itsconclusion, that thiswasan important analytical comment on
Polanyi's thought; thanks go both to Professor Grene and the editors of
Polanyiana (whereit originally appeared) for allowing TAD to madethis essay
morebroadly available.

Nicely complementing Professor Grene's essay is an article by Paul
Nagy, another American philosopher, who originally prepared his paper as a
contribution to the Project on the Tradition of Liberal Philosophy in Central
Europe which was sponsored by the Michael Polanyi Liberal Philosophical
Association. Nagy comments on the place of Polanyi's philosophical thought,
its major themes and itsrootsin the traditions of central Europe.

Last but not least, are reviews and discussions of interesting new
publications that make use of Polanyi's thought. Several of the books are by
Polanyi Society members. Walter Gulick offers an extended comment on Ron
Hall'sWordand Spirit: AKierkegaardianCritiqueoftheModernAge; Hall, true
toform, hasproduced aspirited response. Dale Cannon’ s new book, Sx Ways
of Being Religious: AFrameworkfor Compar ative Sudiesof Religionisbriefly
reviewed by Paul Lewisand Robin Hodgkin providesaglimpseof Robert Innis
dense but interesting Consciousness and the Play of Sgns.

Phil Mullins
May 1996

Tradition and Discovery isindexed selectivelyin The
Philosopher’sIndex and Religion One: Periodicals. Book
reviews areindexedin Indexto Book Reviews in Religion.




NEWSAND NOTES

Resources available to those wishing to study Polanyi's
thought or uses made of Polanyian perspectives are
beginning to multiply. Thefollowinglistidentifiessome
particularly interesting recent additions.

TheMarch1996first edition of thenew journal Appraisal
(I1SSN 1358-3336), edited by R. T. Allen, hasa1930's
pictureof Polanyi onthecover andincludesthefollowing
articleswhich focuson or make use of Polanyi'sthought:
CsabaPléh,“ TheComputer asanInspiringandaLimiting
Factor in the Conceptual Development of Psychology”;
Percy Hammond, “Polanyi's Distinction Between Pure
Scienceand Technology”; EndreNagy, “Civil Societyin
Michael Polanyi'sThought.” Inadditionto other reviews
andarticles, thereisalsoJulian War d' sinterestingreview
of Marjorie Grene's A Philosophical Testament which
treatsthelinksbetweenthethought of Polanyi and Grene.
Appraisal isavailableat anannual individual subscription
rate of £9 per year. ChecksshouldbesenttoR. T. Allen,
20Ulverscroft Road, L oughborough, LE11 3PU, England.
Allencanasobereached by fax (01509215438) ande-mail
(101625.3010@compuserve.com).

A newissueof Polanyiana: ThePeriodical of theMichael
Polanyi Liberal Philosophical Association centered in
Budapest, Hungary, has recently been published. The
wholeissueis devoted to an article, in both English and
Hungarian, by BélaHidegkuti titled“ Arthur Koestler and
Michagel Polanyi: TwoHungarianMindsinPartnershipin
Britain.” Thearticleitself isfascinating andisbased upon
extensiveresearchinthearchiva materialsonboth K oestler
and Polanyi. Included are photographs and copies of
letters found in the Polanyi Papers at the Regenstein
Library of The University of Chicago.

“Postmodern Ethics: Richard Rorty andMichagl Polanyi”.
John Rothfork. Southern Humanities Review (Winter

1995),val. 29, no. 1, pp. 15-34. Anabstract of thisarticle
appeared in the last issue of TAD. This article is now
available on WWW (and can be printed off ) at the
followingaddress: http://www.cramer.nmt.edu/~rothfork/
rorty.html

A conference on Polanyi to be heldin Sheffield, England
inMarch or April of 1998 isin the planning stages. TAD
will include details and a call for papers when this is
available. Interested partiesshouldwritetoR. T. Allen (at
theaddresslisted above) for additional preliminary infor-
mation.

ThePolanyi Society'selectronic discussionlist hasmade
clear that a growing number of scholarsareinterested in
links between the thought of Michael and Karl Polanyi.
TheKarl Polanyi Instituteof Political Economy, located at
ConcordiaUniversity, Montreal, Canada ([518] 848-2480)
will beholdingitssixthannual conferenceNovember 7-10,
1996. Theconferenceisentitled: “ Reciprocity, Redistribu-
tion and Exchange: Re-Embedding the Economy in Cul-
tureand Nature.” JamesStodder will begivingapaperin
a session entitled “ Substantive Formalizations: Polanyi
and the Anthropology of Economics.”

EndreNagy receivedaFulbright Fellowshiptocomefrom
Hungary totheUnited Statestowork onscholarly projects
related to the thought of Polanyi. Nagy spent six weeks
at the Regenstine Library at the University of Chicago
working in the Polanyi Papers. He will bein Berkeley,
California, inresidenceat Pacific School of Religionuntil
early June; Nagy isworking onaHungariantrandlation of
Science, Faith and Society and ishaving regular conver-
sationsabout Polanyi and socia philosophy withCharles
S.McCoy.



A new book, God and the Mind Machine, by John
Puddefoot will bepublishedinthefall andwill bereviewed
inTAD.

JamesHall hasrecovered remarkably andisnow ableto
participate in the Polanyi Society electronic discussion
group. Hisstory isalessontoremember and onwhichto
meditate. EnroutetotheKent State Polanyi Centennial in
April, 1991, where hewasto give a paper, he suffered an
unforeshadowed pontine (on the ventral surface of the
brain stem) stroke.

Recalling for usthat near fatal experience, Hall says. “It
was, curiously, theanniversary of my father’ sfatal stroke.
It was expected that | would die. Infact, | was asked to
choose whether | wished acomfortable death rather than
liveif my conditionneverimproved. Atthattime, my only
voluntary movement wastoblink my eyes. | felt mentally
unchanged. | chosetolive. My wife, my best friend, and
anold girlfriend flew to Akron to see me, presumably for
thelasttime. Elevendaysafter thestrokel wasfelt stable
enough to transport. A former patient had offered to air
evac meto Dallas, wherean old friend, aneurol ogist, met
us. At Zale-Lipshey Hospital atracheotomy wasdoneto
helpmeclear secretions. Atthesametimeastomachtube
wassurgically implantedfor that tube. Thetrachtubewas
removed on Christmaseve. After severa monthsin each
of twofacilities, | wasallowedatrial homevisit, then soon
discharged. Gradually, | recovered enoughtousemy right
hand and forefinger to operate a computer keyboard.”

Hall continuesto pursuehisinterestinrelating Polanyi to
Jung and to ESP. He welcomes any exchange on these
subjectsby “snail-mail” or e-mail. Address. JamesHall,
Box 7877 Inwood Station, Dallas, TX75209;
WBFL81A@PRODIGY.COM. All of thoseinthePolanyi
Society who have known James rejoicein this news and
look forward to his contributions to our thought and
discussions.



Preliminary Polanyi Society M eeting Notice

Althoughall thedetail sarenot yet worked out, thetentative schedul e bel ow outlinestheprogramfor theFall,
1996 Polanyi Soci ety meeting to beheldin conjunctionwiththeannual meeting of theAmerican Academy of Religion/
Society for Biblical Literaturein New Orleans. Thehotel and/or convention center roomsfor meetingsaswell asthe
final program will beincluded inthe next issue of TAD. Asin past years, paperswill not beread at meeting sessions
but can be ordered (for asmall fee) before the meeing.; paper discussion will beiniated by a designated respondent.
Itislikely that at |east somepaperswill beavailableviaFTP; anoticewill be posted on the Polanyi Society discussion
list (polanyi @sbu.edu). If you need additional information about plans for meetings, please contact David Rutledge,
Department of Religion, FurmanUniversity, Greenville, SC29613-1474 (fax: 803-294-3001, e-mail: rutledge david/
furman@furman.edu).

Friday evening, November 22, 1996 9-11 p.m.

Richard Gelwick, University of New England
“Polanyi and Postmodernism”

RonaldHall, FrancisMarion University
“ ThePrimacy of the Explicit: OnKeeping Romanticismat Bay”

Saturday morning, November 23, 1996 9:11:30 a.m.

Robert Martin, Y aleDivinity School
“The Pedagogical Significance of Personal Knowledge
for Theological Education”

Russell Willoughby, Claremont Graduate School
“Polanyi and Albert Bandera’



The Personal And The Subjective

Marjorie Grene

ABSTRACT Key words. personal , subjective, subjectivity, objectivity, Polanyi and philosophy

The contrast between the personal and the subjective is a central aspect of Polanyi's argument in Personal
Knowledge; this essay examines the way this distinction is developed and offers possible reasons Polanyi has been
misunderstood on this point. It also discusses some ambiguitiesin Polanyi's use of "subjective" and "subjectivity"
and comments on the general neglect of Polanyi's work by philosophers.

Thedistinction named in my titleisfundamental to Polanyi’ s philosophy of science and, moregeneraly, to
histheory of knowledge. Y et on the rare occasions when philosophers of science mention hiswork at all, they seem
to misunderstand thisbasic theme. Anhonourable exceptionisJohn Ziman, whoin hislittle book Public Knowledge
(Ziman, 1968) acknowledges hisdebt to Personal Knowledge. But Leo Bussin The Evolution of Individuality (Buss,
1987) seems to me more typical, when he celebrates the “fact” that Polanyi has shown scientific knowledge to be
subjective.? Since the contrast between the personal and the subjective forms one of several basic theses carefully
woven into the texture of Polanyi’ sargument in Personal Knowledge, it may beworth looking at that text again with
this central theme in mind, and also worth reflecting along the way on possible reasons for the misunderstanding of
what appears, or appeared, so plainadistinction. Inrereading Personal Knowledge, however, for thefirst time, | must
confess, intwenty yearsor more, | have a so found some difficultiesin interpreting Polanyi’ suse, not of the concept
of thepersonal, but of thesubjective. Soingoingthroughthetextinsearch of clear statementsof thecrucial distinction,
| will point out aswell, on the contrary, some ambiguitiesin the use of “subjective” and “subjectivity”, and also, as
| proceed, suggest reasonsfor the neglect of thiswork by the philosophical community in general -- eventhough some
of itsthemes are by now being independently rediscovered (and sometimes stolen, but that is not my topic here).

First, then, let’ slook at some of the passagesin which the personal and the subjectivearedistinguished. The
chief sourcesare chapters6 (Intellectual Passions), 8 (The Logic of Affirmation) and 10 (Commitment), but thereare
important, and also in part puzzling, statements along the way.

TheObjectivity chapter, to beginwith, explicitly deniesthealleged objectivity of atheory tobe* subjective”:
“Atheory onwhichlrelyis...objectiveknowledgeinsofar asitisnot I, but thetheory, whichisprovedright or wrong
when | usesuch knowledge” (PK, p. 4). Themagjor claim of thewholework isin fact stated at the close of thischapter
(and, indeed, of each chapter, except perhapsProbability, whichendswithaforwardreference, but alessinclusiveone).
At the close of Chapter One, Polanyi writes:

... the act of knowing includes an appraisal; and this personal coefficient, which shapesall factual
knowledge, bridgesin doing so the disjunction between subjectivity and objectivity. Itimpliesthe
claim that man can transcend his own subjectivity by striving passionately to fulfil his personal
obligations to universal standards’ (PK, p. 17).2



Although chapters 2-4 are intended to exhibit increasing degrees of the personal component in knowledge,
thereisnothing directly onour topicinthe Probability chapter (ch. 2). InOrder, aproposof thethoughtful station master,
Polanyi pointsout that orderly patternsare not subjective unlessthey are mistaken (p. 37). Thispassing remark really
raises, indirectly, the whole problem of self-set standards, and it also suggests a sense of subjectivity that will be
introduced officially only inPart IV. | shall returnto that point later.

Meantime, the chapter concludes:

We see emerging hereasubstantial alternativeto the usual disjunction of objective and subjective
statements, aswell asto the disjunction between anal ytic and synthetic statements. By accrediting
our capacity to makevalid appraisal sof universal bearing withintheexact natural sciences, wemay
yet avoid the sterility and confusion imposed by these traditional categories (PK, p. 48).

Atfirst sight thisstatement, likethe concluding statement of the Objectivity chapter, seemsto makethestatus
of thepersonal already plain; ontheother hand, if personal knowledgeispresented asevading thecontrast of subjective
and objective, the two seem to be fused rather than contrasted. So one can perhaps see how readers like Buss could
misunderstand the point. If we are fusing subjective and objective, everything might be said to be subjective in the
sense of containing a subjective component.

Asamatter of fact, | now seethat weshoul d distingui sh heretwo conceptsof thesubj ectivethat areinterwoven
inPolanyi’ sargument. Ontheonehand, thesubjectiveisrecurrently thepassive, themerely minethat makesnoclaims
beyond immediacy, almost like Hegel’ shere and now. Such subjectivity contrastswith the objectivein the ordinary
meaning, what is out there, independently of me. On the other hand, if we take the personal asfusing subjective and
objective, then the subj ective becomes an aspect of commitment, hence of the personal. It seemsthat I, asasubject,
responsibly and actively make an assertion and also by the very same act submit myself to something beyond me -
- something objective -- that compels meto do so. Here also “ objective’ takes on its only self-consistent meaning:
itistheobjectiveof acommitment throughaimingatwhich| claimtocomeinto contact withreality: withwhatisobjective
inthe sense of being other than my self-centred little self. So subjectivity iseither 1) the passive and immediate or 2)
that component of commitment, at once active and passive, that marksit out as mine.

The Skills chapter makes two contributions. In itsaccount of tradition, it seemsto meto show clearly that
scienceisnot subjective, sinceit matterswhereresearch is carried on: geography issurely independent of subjective
whim. Ontheother hand, theneedtorely onauthority, theimportance of themaster-pupil relationin science, onwhich
the geographical point depends, would be taken by many as a “ subjective” matter -- if “subjective’ iswhatever is
decidable only by some means other than an algorithm: and of course that’s how, especially in this day of Al and
information processing, many peopletakeit. A standard view of the history of Western thought tells us that in the
Middle Ages every one relied on authority, and that was arbitrary, non-objective and bad, and then along came
Copernicus, Galileoand Newton and everythingwasscientific, objectiveandgood. Or, inreactiontothis: doyour own
thing. Thosearetheaternatives. Still, to athoughtful reader, the notion of tradition should convey ahermeneutical
thesis, which is social, historical and therefore involving an aspect of contingency, but surely not therefore
“subjective.” Traditionlimitstheindividual, evenwhileprovidingto him (her) ahomefor growthandfulfilment, even
for modification and rebellion. It alliesitself rather with the positive than the negative concept of freedom.



Second, theconclusion of thechapter again summarizesPol anyi’ spositionasfar ashehasgone, adumbrating
the development to come -- and here the contrast of personal with subjectiveis straightforward and emphatic: “Itis
the act of commitment initsfull structure,” hewrites,

that saves persona knowledge from being merely subjective. Intellectual commitment is a
responsibledecision, in submission to the compelling claimsof what ingood consciencel conceive
tobetrue. Itisan act of hope, striving to fulfil an obligation within apersonal situation for which
| am not responsible and which therefore determines my calling. Thishope and thisobligation are
expressed in the universal intent of personal knowledge (PK, p. 65).

That , of course, isthe whole work in anutshell, and its message could not be more clearly stated.

Part 11, The Tacit Component, exhibitsour distinction chiefly intheaccount of Intellectual Passions. However,
thereisonedisturbing statementintheArticul ation chapter: Polanyi refersto” our subjectiveself confidenceinclaiming
torecogniseanobjectivereality” (PK, p. 104). Thisstatement perhapsechoesthosequoted earlier fromthe Objectivity
and Order chapters. subjectivity and objectivity are here being blended; but this does, again, seem to obscure the
contrast between the subj ectiveand thepersonal. Doesanintellectual commitment combineobjectivewith subjective
or doesit ground objectivity in anew way in apersonal claim and so evade subjectivity? It seemstodothefirstif we
think of subjectivity (2), but the second in terms of subjectivity (1) -- and it isin that sensethat the subjectiveis most
clearly contrasted with the personal.

Onthewhole, it seemstome, itisthat contrast that isemphasi zedinthechapter on| ntell ectual Passions, which
surely makescrystal clear theother than subjective nature of thepersonal. It openswith aretrospectiveontheaccount
of exploratory activity that Polanyi hasfound pervasiveintheanimal kingdom. “Here,” hewrites, “inthe... structure
of such exploring ... wefound prefigured that combination of the active shaping of knowledge with its acceptance as
atoken of reality, which we recognise as adistinctive feature of all personal knowing” (PK, p. 132). What we find
anticipated here, inturn, isthe ecol ogical epistemology, aswemight call it, that Polanyi wasto developintermsof his
conception of knowledge as“from-to” instructure. Asl putitinmy introductionto Knowingand Being, “all knowing
...isorientation. Theorganism’ splacing of itself initsenvironment, the dinoflagellatein the plankton, thesalmonin
itsstream or thefox initslair, prefigures the process by which we both shape and are shaped by our world, reaching
out from what we have assimilated to what we seek.” Trying to find out where oneis, one may fail; but the effort is
surely not “subjective.” Ananimal in search of food ishungry; but thefood isreal, whether or not hefindsit. Even
if thereisnone, it isareal target of his search.

Y et asthechapter proceeds, withitsrich examplesfrom the history of science, an unsympathetic reader may
again be given theimpression that the activity involved in the epistemic claims of scientistsis* subjective’, when he
(she) reads, for example, that “ (t)raditions are transmitted to us from the past, but they are our own interpretations of
thepast, at whichwehavearrived withinthecontext of our ownimmediateproblems’ (PK, p. 160). True, astheargument
develops, it should be plain that such interpretations are not arbitrary or whimsical. For onething (p. 163), they are
social, thusinterpersonal and not in each case subjectively “mine.” And then the section on “ Passions, Private and
Public” setsout inthe most emphatic termsthe contrast between appetitesand intellectual passions: appetitesdie (for
the moment) with their satisfaction, while intellectual passions “leave behind knowledge, which gratifies apassion
similar to that which sustained the craving for discovery. Thusintellectual passions perpetuate themselves by their
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fulfilment” (PK, p. 173). And of course appetites, satisfied, gratify only the individual; the knowledge that satisfies
anintellectual passionistherefor any onetoshare. Thatisacorollary, | suppose, of the* universal obligation” aseeker
after mental excellence believeshim (her)self to befulfilling. Purely subjective desire or satisfaction carriesno such
component of universal intent.

The next sections of this chapter expand the perspective to mathematics, the arts and religion -- in the last
two casespresumably, to tough-minded scientific types, adoubleforay intothemerely subjective! Asamatter of fact,
| regretfully find by now thethei stictheme so carefully woveninto thetexture of thewholemisguided and misleading;
I'll return to that question when | cometo the chapter on Commitment. Asfar astheimpression of subjectivity goes,
however, at this point Polanyi himself, in speaking of “a personal component, inarticulate and passionate, which
declares our standards of values, drives usto fulfil them and judges our performances by those self-set standards,”
explicitly stresses*the paradoxical structure’ that prevailsin al the practices he has been examining (PK, p. 195).

Theparadox isdeepened, moreover, inthe section on“ Dwellinginand Breaking Out”, both by theincursion
into religious mysticism and by the ambiguity, or almost interchangeability, of the concepts of interiorization and
indwelling. Whenam| assimilating somethingintomeandwhenam| “ pouring myself intoit” ? “ Sincetheimpersonality
of contemplation is a self-abandonment,” Polanyi writes, “it can be described either as egocentric or as selfless,
depending onwhether onereferstothe contemplator’ svisionary act or tothe submergenceof hisperson” (PK, p. 197).
Nowonder somereaderstakehimtobea“ subjectivist.” Indeed, sofar headmitsthat “ (@) personal knowledgeaccepted
by indwelling may appear merely subjective” (PK, p. 201). Theimplicationisthat thisdanger will bedealt withlater;
| shall returnto that question in connection with the chapter on Commitment, and also Part IV, whereitispresumably
overcome.

Evenhere, however, thethemewearefollowingisnot only reiterated, but stabilised, inthethreefolddistinction
that concludesthis chapter: between verification of other systems, such as mathematics, art stylesor religiouscreeds
and authentication of experiences that make no claims beyond themselves. As Polanyi putsit:

Our personal participationisingeneral greaterina validationthaninaverification. Theemotional
coefficient of asertionisintensified as we pass from the sciences to the neighbouring domains of
thought. But both verification and validation are everywhere an acknowledgement of a commit-
ment: they claim the presence of something real and external to the speaker. Asdistinct from both
of these, subjective experiences can only be said to be authentic, and authenticity doesnot involve
acommitment in the sensein which both verification and validation do (PK, p. 202).

Surely nothing could be clearer than this. Admittedly, Popperians and other classic philosophers of science
(alas, therearestill afew extant) will decry theuseof “ verification” ; but thisisneither averificationtheory of meaning
nor of truth. Itissimply areminder of theimportanceof verification proceduresinordinary lifeaswell asinthesciences.
We are aways doing what J.J. Gibson calls “reality checking” in our perceptions and in the context of more
intellectualized readings of reality. Theintent of “validation” for logic and mathematicsis clear, and the concept
“authentication” seemsto me an excellent innovation to mark out the merely subjective from both the major areasin
which personal commitment takes place.

Infact, apropos of the notion of the“subjective” here, it isworth remarking that in Polanyi’ sview, contrary
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tothechief philosophical tradition, itisonly thesubjectivethat providescertainty. Whatever isobjectiveisuncertain,
sinceobjectivity can beclaimed only withinacommitment, apersonal act that carriesrisk, fallibility, initsvery nature.
PacePart IV and chapter 13, of which morelater, acommitmentisat best, in Cartesianterms, “morally certain,” never
metaphysically so. Again, for athought style dominated by the subject-object dichotomy, where everything iseither
just mine and in here, or irrelevant to myself and really out there, this is a paradoxical thesis and likely to be
misunderstood.

Since | am wandering through thetext in avery informal way, | may also suggest here that perhaps another
ground for the misunderstanding of Polanyi’ s thought may liein hisinsistence, asin the beginning of the passage |
have just quoted, on the emotional component of commitment, or, as he putsit there, “the emotional coefficient of
assertion” (PK, p.202). Ithasbeen, inmy view, oneof thetragicerrorsof our traditiontodemand asharpdivision between
reason and passion. One need not, in Humean fashion, make reason the slave of the passionsin order to understand,
on the contrary, that all reason must bein some senseimpassioned if it isto function at all. For those who persistin
what Polanyi called critical thinking, however, only reason devoid of emotionisworthy of thename. Thepassionate
istheirrational, the unthinking, the non-cognitive. It isprecisely that false and fatal distinction that the doctrine of
commitment seeksto overcome.

Beforewe go on to the two further major sourcesfor the subj ective-personal distinction, the chaptersonthe
Logicof Affirmationand on Commitment, let’ slook briefly at somepassagesinthelast chapter of Part 11, theConviviality
chapter, that add some evidence for our theme, in making more explicit the structure of the personal as distinguished
fromthe merely subjective. Inthe section on the Transmission of Social Lore, Polanyi writes:

Thisassimilation of great systems of articulate lore by novices of various gradesis made possible
only by aprevious act of affiliation, by which the novice accepts apprenticeship to acommunity
which cultivates this lore, appreciates its values and strives to act by its standards (PK, p. 207).

In speaking of the learner, afainter image of the discoverer, he says:

Such granting of one's personal allegianceis-- like an act of heuristic conjecture -- a passionate
pouringof oneself intountriedformsof existence. Thecontinuedtransmission of arti culatesystems,
which lends public and enduring quality to our intellectual gratifications, depends throughout on
these acts of submission (PK, p. 208).

Thisisapassivity inextricably tied to an activity, scarcely resembling those subjective, “ secret inner somethings,” to
borrow Wittgenstein' sterm, that empiricist philosophers were long in search of.

The chief theme of this chapter, of course, isthe social character of science -- now atoo fashionable topic
insociologically oriented philosophy of science. Indeed, most of thewritersinthisnew tradition stressso exclusively
the sociality of science, that they missits existence as science, that is, asaunique family of practices, whoseaimis,
not winning games or getting rich or enlarging one’ s ego, but coming to understand how something in thereal world
really works. Polanyian personal knowledge, rooted in society and demanding active submissionto atradition, even
if sometimesin partial rebellion against it, isneverthelessknowledge: aclaimto beintouchwith areality beyond and
independent of the claimant. The account of the administration of science, or more generally of what Polanyi calls
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“individual culture,” repeatedly stressesthisdouble character of scienceasasociety whoseraison d’ etreisthe search
for understanding some aspect of nature. L et mejust quote here apassage from the concluding section of the chapter:

The reception granted in a free society to the independent growth of science, art and morality,
involves a dedication of society to the fostering of a specific tradition of thought, transmitted and
cultivated by aparticular group of authoritative specialists, perpetuating themselves by co-option.
To uphold theindependence of thought implemented by such a society isto subscribe to akind of
orthodoxy which, thoughit specifiesnofixedarticlesof faith, isvirtually unassailablewithinthelimits
imposed on the process of innovation by the cultural leadership of afree society (PK, pp. 244-5).

There is no need, for this audience, | should think, to comment on this expression of our personal commitment;
commitmentsby membersof other societieswill involveother premises. Butthoughall “virtually unassailable,” they
areadll equally fragile. For traditional thinkersin search of simon-pure objectivity, of course, that won't do -- andin
addition, the position is elitist, so bad in every conceivable way.

Yet there it is. To put the thesis bluntly and briefly: conviviality is a necessary condition of personal
knowledge. Conviviality, however, transcendstheindividual and hencethe subjective (sense 1). Butlet memoveon
to Part Three, the Justification of Personal Knowledge, especially thefirst and third chaptersof thispart. Themiddle
chapter, the elegant Critique of Doubt, which | heard Polanyi present in London at ameeting chaired, withinimitable
rudeness and no understanding, by Karl Popper, is perhaps especialy liable to such amistaken reception. It ishard
to say what distinguishes this argument from adefence of relativism. The Zande' sintent is as universal as ours, so
how can we accredit our own use of evidence and discredit theirs? The answer liesonly in the larger context of the
work, and, as| seeit, especialy in this part, in the establishment of the fiduciary programme (in chapter 8) and its
solidificationin the concept of commitment (in chapter 10).

First, then, theL ogicof Affirmation.* Thefallibility of confident utteranceishereconfirmed, asisthenecessary
reliance of “ precise” termson atest that cannot be precisein the same senseastheword it servestotest (pp. 250, 252).
The section on the Personal Mode of M eaning, moreover, whileinsisting on the self-contradiction of an alleged total
objectivism, reiterates the appearance of subjectivity that the program of personal knowledge may assume for those
who fail to grasp its force: “It might seem that we have saved the concept of meaning from destruction by
depersonalization, only to exposeit to being reduced to the status of dogmatic subjectivity” (PK, p. 253). Thisdanger
will bemitigated, presumably, intheaccountsof thefiduciary programmeand of commitment, but of courseit cannever
beradically eliminated, at least as| believe. Later inthe chapter, Polanyi pointsout that in the critical tradition, ashe
calsit, “al belief wasreduced to the statusof subjectivity” (PK, p. 266). If wenow “recognize belief oncemore asthe
source of al knowledge,” (loc. cit.) we accept by that very act the danger that those still committed to the “critical”
thought style will see our claimsto knowledge, or to knowledge about our knowledge, as subjective. Indeed, there
isalwaystherisk that weourselves, in somemoods, will so seeit. “Whoisconvincingwhomhere?’ Polanyi asks(p.
265), and answers, “1 am trying to convince myself.” “This,” hewrites,

isour liberation from objectivism: to realize that we can voice our ultimate convictionsonly from
withinour convictions-- fromwithinthewhol e system of acceptancesthat arelogically prior toany
particular assertionof our own, prior tothehol ding of any particul ar pieceof knowledge. If anultimate
logical level isto be attained and made explicit, thismust be adeclaration of my personal beliefs. |
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believethat thefunction of philosophic reflection consistsin bringing to light, and affirming asmy
own, thebeliefsimpliedin such of my thoughtsand practicesas| believetobevalid; that | mustaim
atdiscoveringwhat | truly believeinand at formul ating theconvictionswhich | find myself hol ding;
that | must conquer my self-doubt, soastoretainafirmhold onthisprogrammeof self-identification
(PK, p.267).

Thisisadelicatepositiontomaintain. | recall that when| wasworkingwith Michael onPersonal Knowledge,
and most deeply committed to my commitment to commitment asacentral concept in the philosophy of science, the
whole fabric would sometimes just seem to dissolve, like adream in daylight. If everything isacommitment, from
perception to the understanding of awork of art, to worship, what doesit mean to use the concept? It’ shard to keep
the right focus to maintain the fiduciary programme, and one can understand why those unsympathetic to the effort
seeit asstressing the arbitrary, theirrational -- asaflight from scientific objectivity, not an explanation of it.

It is obvious, too, by the way, why the philosophical establishment in general, not only philosophers of
science, wanted nothing to do with awork filled with such pronouncements. Philosophy issupposed to be conceptual
analysispureand simpleand to have nothing to do with beliefsof any kind whatsoever, let alone“fundamental” ones.

There are other passagesin this chapter that are worth reflecting on, particularly the brief account of mind
and the knowledge of mind (pp. 262-264), which isone of Polanyi’ sbest statements of thisproblem, contradicting as
it doeshisflatly dualistic pronouncement in hislecture to the American Psychological Association someyearslater.®
But this question is beyond the range of my present concern. Let us move on to Commitment.

Recognizing at the start of the chapter that the fiduciary programme as so far formulated “threatensto sink
into subjectivism” (aclear sign, of course, that that is not its author’ sintention) (PK, p. 299), Polanyi distinguishes
explicitly, insection 2 (pp. 300-306), between the subjective, thepersonal andtheuniversal. Of thefirst two hestates:

wemay di stingui sh between the personal inus, whichactively entersinto our commitments, and our
subjective states, in which we merely endure our fedlings.

Here it isthe first sense of subjectivity that is referred to; this plainly makes the subjective and the personal quite
different; but then they are merged again, as*“ subjectivity” takeson again its second meaning, or perhapstheinverse
of it. “Thisdistinction”, Polanyi goes on,

establishes the conception of the personal, which is neither subjective nor objective. In so far as
the personal submits to requirements acknowledged by itself as independent of itself, it is not
subjective; but in so far asit isan action guided by individual passions, it is not objective either.
It transcends the disjunction between subjective and objective” (PK, p. 300).

Or, aswe noticed earlier, we could say aswell, it is both subjective and objective at once: as non-subjectiveit tends
to objectivity; as not objective, it belongsto the subject. Thusthe two meanings are blended in this single passage.

Some such fusion isindeed demanded if we areto overcome what Plessner called the Cartesian alternative;
but to a thoroughgoing objectivist, there then remains no distinction: the person isin a sense subjective, and is not
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wholly objective. Thereforeitissubjective! Itiscleartous, | hope, what Polanyi meanshere, but one can understand
the misunderstanding of others. Yet | don’t see, at thisjuncture, how hisformulation could have been bettered. The
subjective, asjust my passiveexperience, isother than the personal ; but the personal containsan aspect of subjectivity,
of mineness, in fusion with objectivity, the thrust toward something other than myself.

And of course the account of the impersonal aspect of the personal, the component of universal intent, in
the first section on the Structure of Commitment, further articulates the transsubjective character of the person, in
particular, in the argument of thiswork, the personin search of truth. A desirefor truthismy desire, but sinceitisa
desire for something impersonal, it has“an impersonal intention” (p. 308). The chapter on Intellectual Passions has
already madethisclear. AsPolanyi statesit here, “ (t)hefreedomof the subjectiveper sontodoashepleasesisoverruled
by the freedom of the responsible person to do ashe must” (PK, p. 309). The next section stresses the active aspect
of commitment, and the concept of “ competence” isintroduced in order to eliminate the merely arbitrary:

To accept commitment as the framework within which we may believe something to betrue, isto
circumscribethehazardsof belief. It isto establishthe conception of competencewhich authorizes
afiduciary choice made and timed, to the best of the acting person’ sability, asadeliberate and yet
necessary choice. The paradox of self-set standardsiseliminated, for in acompetent mental act the
agent doesnot do ashepleases, but compel shimself forcibly toact ashebelieveshemust (PK, p.315).

Thecompetent, whichisexpressedin personal performance, isheredistinguishedfromthe"illusory andincompetent,”
whichisclassed with passivemental states, “aspurely subjective’ (p. 318).cCompetent mental acts, commitments, are
tobefound, Polanyi argues, all theway from perceptionthroughthemost complexintellectual practices. Eventhough,
necessarily, given the date of hiswriting, hisaccount of perception isinadequate, this extrapolation of perception to
other forms of knowledgeissignificant.

Finally, the last section stresses the contingent, historical location of commitment: “Our believing is
conditioned at itssourceby our belonging” (p. 322), and it identifiesour acceptance of the accident(s) of our existence
“asthe concreteopportunitiesfor exercising our personal responsibility” (p. 322). “ Thisacceptanceisthe senseof my
calling.” (p. 322) Again, and moreemphatically than ever, the contrast between thepersonal and the subjectivecomes
tothefore:

Commitment offers to those who accept it legitimate grounds for the affirmation of personal
convictions with universal intent. Standing on these grounds, we claim that our participation is
personal, not subjective. ... Our subjectivecondition may betakentoincludethe historical setting
in which we have grown up. . ... Our personhood is assured by our simultaneous contact with
universal aspirations which place usin atranscendent perspective (PK, p. 324).

Note: “Commitment offersto thosewho acceptit...” (PK, p. 324). Tothosewho do, such statements, and the chapter
asawhole, present afirmfoundationfor reflection onknowledge, and morewidely, onthenatureof theperson. | don’t
know how to persuade those who do not. The paradox of self-set standardsis eliminated for those who find it so --
or else it becomes at most an uncomfortable tension; others will still persist in pushing the paradox into self-
contradiction and resolving responsibility into information processing or some such mechanical procedure.
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Before looking sketchily at Part Four, and particularly at the treatment of subjectivity in those chapters,
however, | must say with regret -- and regret for my past credulity here-- that | find thelast paragraph of this chapter,
inwhich Polanyi likensthe setting of the scientist’s commitment to the “ Christian scheme of Fall and Redemption,”
(p. 324) triply unfortunate. First, thetheistic themewoven through thetext and stressed again at the cl ose of thework,
aswell asat the close of thisdefinitive chapter, wasboundto alienate any philosophers of sciencewho may haveread
it. Surely, they would say, 'tisnot timetotalk of Godyet. Second, although| still recognize, very loosely, an anal ogy
between aquasi-Augustinian faith and the scientist’ sfaith in hisheuristic groping toward acoming discovery, aswell
as between the concept of grace and the fact that a successful discovery is given, not violently wrested from nature
-- despite that recognition, | believe by now (and thisis now my commitment) that religion does so much more harm
than good intheworld that it isdifferencesfromit rather than similaritiesthat need stressing in practiceswewish to
accredit. Third, moreover, and most important: the analogy with the Fall | now see to be utterly misguided. “The
historically given and subjective condition of our mind” as Polanyi putsit -- that is, finitude and contingency -- are
not to be equated with sin. And the doctrine of original sin, of human beings as suffering from a disease of which an
all-powerful and all-good (') God may seefit to curethem through any conceivabl e or inconceivableform of suffering
-- that doctrine find to be morally repugnant, aswell (in terms most famously stated by Hume) asincoherent. If one
wantsananal ogy for thescientist onthevergeof discovery, | much prefer Jacob’ sstatement that the situation resembles
that of French soldiers (like himself) in North Africaduring theWar: onefeltinstinctively, he says, that somehow one
would get back to Paris! (Jacob, 1987) In my present agnostic if not atheistic frame of mind, that’ smorelikeit.

Purged of its Christian over- or undertones, however, the Commitment chapter with theargument that builds
up to it still seems to provide an appropriate foundation for a philosophy of science, a theory of knowledge, and a
perspective on the nature of responsible personhood. Asl havealready noted, it isa precarious foothold rather than
afirm foundation, but in our situation | believe that isthe best we can do. Polanyi believed, however, that in the last
part of hisargument hehad provided amore sweeping ontol ogical | ocationfor theact of commitment. Itisnot germane
to the topic of this essay to consider this question; | need only say in passing that while these chapters raise some
important points against reduction in biology, the effort to locate homo sapiensasthe apex of evolutionishopelessly
mistaken. Theontological aspect of tacit knowing, proposedin The Tacit Dimension, being morelimitedinitsimport,
ismuch more convincing. Commitment, however, has, | should think, to retain its precarious ontological position as
thestance of agiven embodied person, cast ephemerally intotheflow of history, and pre- and posthistory, self-obliged
to obey acalling that takes him (her) beyond the confines of subjective preference.

Bethat asit may, it isthe distinction of the personal from the subjective that concerns me here, and | must
look, in conclusion, at the meanings of “subjective” that we have met along the way and that are complexified in the
last part of Polanyi’ sargument. Ontheonehand, hemaintainstotheend -- or againat theend -- thedistinction between
the subjectiveasthe merely passiveand the personal asactive: activein submissionto ademand that takesmebeyond
myself, but active nevertheless (p 403). And here we meet again the fusion of subjective and objective as of active
and passiveinasinglenexus. Atthesametime, Polanyi now introducesathird concept of subjectivity, thatis, correct
usewithin anincorrect system: thisis* subjectivity” allied, perhaps, to the sense of mistaken self-confidencethat we
met in passing in the Articulation chapter.

Tobeginwith, inworking through the application of “rulesof rightness” to aseriesof levelsof organisation
intheliving world, Polanyi introduces subjectivity asdistinct fromerror (pp. 361-362). Thusarat drinking saccharin
solution is undergoing a subjective experience while afish taking the angler’ sbait is committing areasonable error.
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Thisseemstofit the concept of the subjectivethat we have metin most of the passages cited so far: it iswhat belongs
tomy“inner” life, withnoimplicationsof universality and sowithlittleinterest for morethan my momentary satisfaction.
But matters are complicated by the “ classes of appraisal” introduced in the same section and restated in reference to
human knowledge. Inthelatter context, Polanyi lists

(2) Correct inferences reached within atrue system.
(2) Erroneousconclusionsarrived at within atrue system (like an error committed by acompetent scientist).

(3) Conclusionsarrivedat by thecorrect useof afallacioussystem. Thisisanincompetent modeof reasoning,
the results of which possess subjective validity.

(4) Incoherence and obsessiveness as observed in the ideation of the insane, especially in schizophrenia.

Now it isimportant to notice that under (3) Polanyi refers usin afootnote back to the Zande, whose reasoning now
turn out, therefore, to have only subjectivevalidity. Thisappearsto provideuswith anew sense, and anew reference,
for subjectivity: itiswhatever isout of accord with the canonsof our modern, liberal, science-sponsoring and science-
grounded society. Indeed, intermsof thefinal chapter, on the Rise of Man, itisthat particul ar society toward which,
sincetheoriginof life, thewhol ecreation can said to havemoved. Allegedly, the personal issaved fromitsprecarious
statushy anontology that placesour commitment uni quely within auniverse somehow meant to culminateinthisvery
society, with these very fundamental beliefs. Then, from within our commitment to commitment, we can class the
objectivist’ sarguments as subjective, since his systemisfallacious and so hisreasoning has only subjective validity.
We can understand why he sees our commitment as merely subjective, and why he cannot understand the more-than-
subjectivity of our position. Andwe need worry no more about Zande or supportersof apartheid or Arab or Christian
or Jewish fundamentalists or anybody we happen to disagree with. That sounds fine on the face of it, perhaps. But
where has historical contingency, where has fallibility gone? At the very close of the work Polanyi describes our
intellectual heritageas* everythinginwhichwemay betotally mistaken.” (PK, p. 404) Thatisasaying| cherish; but,
despitethat remark onthepenultimate pageof thebook, theontol ogical dogmati smand thehopel essly anthropocentric
evolutionism of the final chapter, as well asits closing Christian apologetic, must be discouraging, in my view, to
supportersof themodel of commitment for epistemol ogy and the philosophy of science. Polanyi’slatework ontacit
knowledge, being cosmologically less ambitious, may help to correct thisimbalance. That is not my theme here,
however, | havejust been trying to search through Personal Knowledge for clues both to the distinction between the
subjective and the personal and to the sources of the misunderstanding by others of that distinction. That distinction
itself, sometimesinvolving two conceptsof thesubjective, ismorecomplex than | had thought. If inaddition onemust
take seriously the ontological tenor of Part IV, with itsthird concept of subjectivity, my whole reading may proveto
be mistaken and the responses of other readerswould also haveto bereread inthat light. Commitment is precarious.

Endnotes

!Editor'sNote: Thisessay wasoriginally deliveredasthekeynoteaddresson April 12,1991 at theK ent StateUniveristy
Polanyi Centinnial Conference. Subsequently, it appeared in Polanyiana: The Periodical of the Michael Polanyi
Liberal Philosophical Association2:4/3:1(1992): pp. 43-55 and isreprinted with permission.
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2 srael Scheffler isoneof themost conspicuousintotally misreading Polanyi’ sargument inthisway (Scheffler, 1967).
*Thereisonedlipinthischapter. Inclaiminggreater objectivity for the Copernicantheory, Polanyi says. “Wedoimply
that itsexcellenceis, not amatter of personal tasteon our part, but aninherent quality deserving universal acceptance
by rational creatures’ (PK, p. 4). “Personal” hereisamisnomer; matters of tastein thiscontext, onewould think, are
indeed subjective and not personal. | don't believe the central term “personal” is misapplied in thisway again.
“Thistitle, | fear,isamisnomer. Itisaquestion of structure, not “logic.” | wasput right about thisusagewhen | gave
atalk at Queen’ sBelfastinmy first year there, under thetitl e, if | remember rightly, “ TheL ogic of Biology.” Therewas
atimewhen theterm “logic” could refer rather vaguely to any relatively formal account of any structure -- not even
then to the structure itself. One of the problemsin Personal Knowledge isthat it sounds amateurish to professional
philosophers; I'm sorry | didn’t know enough to correct this easily corrigible error.

SEditor'sNote: Thisis*“Logic and Psychology,” The American Psychologist, 23 (January 1968) pp. 27-43.

In anote here, Polanyi anticipatesthe further subdivision of subjectivity (or of incompetence) whichwewill haveto
look at inskimming briefly through Part V.
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Philosophy in a Different Voice:
Michael Polanyi on Liberty and Liberalism?

Paul Nagy

ABSTRACT Key words: liberty, liberalism, philosophy and society, Polanyi, tradition, virtue ethics

Polanyi belongs to a tradition which is neither modernist nor postmodernist, but which affirms speculative
philosophy as an alternative to both and as an important form of public discourse. With his origins in the
philosophical culture of central Europe, he may well emerge as a bridge between continental and Anglo-American
analytic philosophy. He was a moral philosopher in the Aristotelian tradition who anticipated the turn in recent
years away from the modern ethics of rules to the classical ethics of virtue. Within this context he espoused a new
kind of liberalism and a different understanding of liberty.

WhileMichael Polanyi spent the better part of hiscareer immersed in philosophical issues, he seemsto have
reflected very littleand not to have said very much at all about the philosophical enterpriseitself. Thisraisesanumber
of intriguing questions. Apart from his virtuosity in constructing complex and subtle ideas and highly technical
arguments, just what sort of philosopher washe? What was his understanding of philosophy and itsrelation to other
disciplines? How canwe characterize histhought overall, beyond the specific reforms he proposed in epistemol ogy,
in metaphysics, and in the philosophy of the physical and social sciences?

Theintroduction to acollection of essays on Polanyi’ sthought! offers some guidancein these matters. The
editorsof thisvolumecall Personal Knowledge an “ exasperating book” and ponder the reasonswhy such prominent
critics as May Brodbeck and Michael Oakeshott had problems with it. Brodbeck dismissed Polanyi’ s venture into
philosophy with harshwords. Sayingthat “ cobblersshould stick to their lasts,” shecalled thebook a“tender-minded
assault onthelife of reason.” And Oakeshott declared it to be“ disordered, repetitive, digressive and often obsure.”?2

The editors, Langford and Poteat, propose an explanation by calling attention to Polanyi’ s effective use of
amix of stylistic devicesand strategiesincluding dial ectic, aphorisms, and homilies. They characterizethesedevices
as the elements of “an integral rhetoric,”® and of arhetorical style which, when used in conjunction with empirical
psychology, the sociology of knowledge, and political philosophy, becomes aform of confession in the tradition of
St. Augustine. They call the book “areflexive exercise in discovering one’sown beliefs.”#

Langford and Poteat offer aclue here asto where we might place Polanyi in the philosophical culture of the
twentieth century. They seemto suggest that welook at therhetorical traditioninWestern philosophy, fromthe Greek
Sophistsof thefifth and fourth centuries B.C.E., to Nietzsche, Heidegger and Rorty in our owntime, to find answers.
This tradition, as Robert Neville notes, elevates “persuasiveness of argument” to the highest level of intellectual
excellence, but it rejects the claim of philosophers that the purpose of theintellect isto know the truth:
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According to the rhetorical tradition thereis no truth that measures our assertions, only a body of
arguments that shape the world of discourse within which assertions take place. Philosophy’s
deception, accordingtotherhetoricians, isitssuggestionthat thereisatruthtowhichitisloyal when
in fact any philosophy is only a cluster of arguments expressing the interest of the philosopher.®

Thistraditioniscurrently represented, of course, by the end-of-philosophy movement within postmodernism which
sees itself as the alternative to modernist philosophy and its preoccupation with the issues of foundationalism and
epistemol ogy.

But Polanyi’s profound respect for and his commitment to the truth would seem to rule him out as a
postmodernist thinker and to place him somewhere entirely outsideits orbit. And yet he has something of immense
importance to say about epistemology and about the foundations of philosophy, especially to that group of
postmodernists for whom moral truth is only a matter of ideological rhetoric, but who nevertheless find themselves
dliding uncomfortably into moral decay and intellectual anarchy.® From thisstandpoint Polanyi belongsto atradition
whichisneither moderni st nor postmodernist, neither critical nor rhetorical, but atradition soaptly described by Neville
asthehighroad around modernism. Whilethere may be disagreement on specificissues, themembersof thistradition
share the conviction that it is possible to engage in speculative philosophy and that Nietzsche and Heidegger,
deconstructionistsand postmodernists, do not havethefinal word. ThetravelersPolanyi would meet onthisroad are,
among others, Charles Sanders Peirce, William James, John Dewey, and Alfred North Whitehead.”

But thisdoesn’t answer the puzzle of why hiswork has been so poorly received and in someinstances even
ignored by professional philosophers. Harry Prosch believesthat apartial answer may be found intheway inwhich
Polanyi embracesboththetheoretical andthepractical, the“intellectual” andthe* active” dimensionsof philosophical
problems. Hegavepublicwitnesstothebelief that philosophersmust becriticsnot only of the* intellectual shibboleths”
but also of the “action shibboleths of our time.” Academic philosophy has atendency to be too esoteric and to take
too myopic aview of what it should be doing. Prosch recallsthat

oneof thesephilosophers, G. V. Warnock, once contemptuously expressed to me[that] Polanyi was
not a philosopher at all. He was only a philosophe. The general format within which Polanyi
expressed hisviewswas anathemato by far the greater part of English and American philosophers
of histime. They were unableto take him seriously.®

By calling him a philosophe, Warnock and others seem to want to consign him to the rhetorical traditionin
its latest postmodernist version. But from Prosch’s perspective, Polanyi was something more; he was a physician/
philosopher. He diagnosed what was wrong with the human condition in both thought and action, and prescribed a
courseof treatment. Shifting hismetaphor, Proschin another context describes Polanyi’ sprogram of treatment asthe
exorcism of “the twin devils of the ideal of knowledge as detached objectivity and the ideal of action as moral
perfectionism.”®

It strikes me that in his career as a physician/philosopher (or philosophe), Polanyi presents an interesting
instance of the publicintellectual performingintheroleof asocial, cultural, andreligiouscritic. Hegivesusaglimpse
of what philosophy canbewhenit becomesanintellectual callingwhichispursuedinthepublicarena. Heisanexample
of what Dewey hadin mind when hesaid that “ philosophy recoversitself whenit ceasestobeadevicefor dealingwith
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the problems of philosophersand becomesamethod...for dealing with the problems of men.”%° In contrast with most
professional philosopherswho are highly competent but narrowly focused specialists, Polanyi may be characterized
asapublicintellectual and generalist aswell asacompetent speciaistinscience. And, asapublicintellectual, hetook
serioudly the possibility that hiswork as ascientist carried with it a greater calling to serve the common good.

A moreobvious reason why academic philosophersrefuseto take hiswork seriously might bethat helacked
formal philosophical credentials. Butamoreimportant reasonfor their misgivingsisinhisinfluenceinother disciplines
despite these deficiencies in philosophy, and because of his success asasocial critic and apublic intellectual. The
seriousness with which hiswork continuesto be taken in the socia and behavioral sciences, inthearts, in education,
and in religious thought seems inversely related to its neglect by academic philosophers.

| haveatwo-foldaiminthispaper. Thefirstisto examinesomeof thefeaturesof hisphilosophy whichwould
support my characterization of itintermsof social and cultural criticism, andhencemy characterizationof Polanyi himself
asapublicintellectual. Inthisconnection, | believethat hewasardently committed to phil osophy asanimportant form
of public discourse. My second purpose is to argue that the concept of liberty is one of the essential, organizing
principlesin hiswork and crucial to an understanding of his philosophy as awhole.

Thetask of sorting out these threadsin Polanyi’ s thought, of sorting out his contributions to philosophy in
thetwentieth century and to itsfuture direction, and, finally, of placing himin an appropriate and meaningful context
in relation to other major thinkers of our time, demands our attention. Thereis some evidence that thistask isabout
tobegin. Inaseminal paper on“ The New European Philosophy,”*! Barry Smith arguesthat there presently exists, in
addition to the traditions of analytic and continental philosophy, a distinctive philosophical culture in central and
eastern Europe.

Thecultureof analytic philosophy isdominated by an understanding that itsfunctionisthenarrowly focused
examination of language problems. The clarification and purification of these problems precedes (or even replaces)
thewaysin which traditional philosophers conduct their examination of the large questions of philosophy. Analytic
philosophersview their work asanecessary preliminary stageinwhichlanguage must first be purged of itsimpurities
beforetraditional philosophersand publicintellectualsmay addresstheissuesof tradition and society. Consequently,
it tends to be somewhat esoteric and removed from general public discourse.

Thetraditions of continental philosophy, on the other hand, are more of an open enterprise and morein the
public arena. Smith sees the philosophical traditions of central and eastern Europe as an alternative to these two
cultures. Asathird culture, they hold the potential of mediating thedifferencesbetweenthefirst two. He predictsthat
“the centre of gravity of European philosophy is set to move east,”*? and that a consequence of this shift will bethe
development of new interdisciplinary alliances on the continent

between philosophy and other disciplines, including mathematical logic, linguistics,
psychology....Also the establishment of anew or extended canon of “Continental philosophy,” a
new list of exemplars...(intellectual “masters’)...embracing figures beyond the usual confines of
Sartre, Merleau-Ponty, Habermas, Gadamer, etc. toinclude Poles, Czechs, Hungarians, Slovenes--
new philosophical heroeswho can be seen as part of acontinuing tradition of philosophy stretching
from Bolzano and Brentano to the present day....Thinkers worthy of being mentioned in this

19



connectionareAurel Kolnai, Michagl Polanyi, Roman Jakobson, Max Schel er, Stanislow L esniewski,
Takeusz Kotarbinski, and Josef Bochenski.*®

Smithenvisionsthepossibility that thisphilosophical cultureof central Europewill alsohaveatransforminginfluence
on Anglo-American analytic philosophy.

Thelatter has hitherto been seenin Continental Europeasarather narrow affair,
allied of itsvery natureto positivistic, reductionistic and materialistictendencies
and somehow excessively oriented aroundformal logicand natural scienceat the
expenseof concernswith...palitics, lawandculture. If...Brentanoand Twardowski,
Reinach and Polanyi are included as part of asingle tradition along with Frege,
Russell, Wittgenstein and Carnap, then thistradition....isno longer exclusively
oriented around language or logic....Analytic philosophy in thiswider senseis
distinguished not by positivism or reductionism but rather by itsconcern witha
certain sort of clarity, the clarity of argument.

Withthe prospect that these new alliancesand re-alignmentsas envisioned by Smithwill indeed occur, there
arises aneed to examine Polanyi as a prominent figure in the philosophical culture of central Europe because of the
specia way inwhich he presentsabridgeto the continental and the analytic cultures. But moretothe point that Smith
makesintheabovetext, hebringstothe continental and anal ytic culturesadistinct and compelling senseof the* clarity
of argument” and itsprimacy in afree society. This, as| hopeto show inthe next section, isevident in the principles
of fairness and tolerance which he so carefully laid out.

Polanyi called for ageneral epistemol ogical reformasaprescriptionfor theillswhich haveafflicted Western
civilization in the twentieth century. He argued effectively that the totalitarianisms of both left and right have been
excessively passionatemoral responsestothenihilisminherentinmoderncritical philosophy, and heproposedahighly
innovative theory of knowledge as the point of departure in this epistemological reform.

But how did Polanyi infact understand phil osophy asdistinct from other formsof inquiry? Heoffersnoexplicit
answer to this question, but we may find evidencein histheories of tacit knowing and personal knowledge. Inevery
act of personal judgment, there is an unaccountable element which eludes the grasp of reason. We come to know
something “ by comprehending the coherenceof [aset of ] largely unspecifiableparticulars.” > Theseparticularsreside
inour subsidiary or tacit awareness, and by means of indwelling the particulars, we come “to know morethan wecan
tell.”

Polanyi professes that his obligation as a scientist and as a philosopher (his “personal calling” asit were) to search
for and serve the truth is grounded in the unspecifiable particulars of his own subsidiary awareness.

I must admit that | canfulfil my obligationto servethetruth only to the extent of my natural abilities
as developed by my education. No one can transcend his formative milieu very far, and beyond
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this area he must rely on it uncritically. | consider that this matrix of my thought determines my
personal calling. It both offersmemy opportunity for seekingthetruth, andlimitsmy responsibility
for arriving at my own conclusions'® [my emphasis].

William James had a similar insight when he noted that “temperament” largely determines men in their
philosophies, and that we shouldlook inthisdirectionfor theinitial evidenceweseek about thenatureof anindividual’s
philosophy.t” James also said that to understand the latter we must first grasp the “ centre of vision, by an act of the
imagination. ...”® Neither Jamesnor Polanyi areengagingin psychol ogical reductionismhere, for they arenot seeking
to explain away philosophy but to grasp it more fully by means of these unspecifiable particulars.

What, then, isthe“formativemilieu” or the“matrix” of Polanyi’ sthought? Paul Ignotus presentsuswithan
account richininsight in hisessay on“The Hungary of Michael Polanyi.”*® He arguesthat liberalism wasthe ruling
ideain Hungary during the period 1867 t0 1918. It wasaliberalism born out of adefiance of Hapsburg absolutism. In
themilieu of Polanyi’ syouth, onecouldfindacommitmentto* parliamentarism, religioustol erance, ageneral contempt
for prohibitions and restrictions, the will to industrialize...and to rely on education rather than authority.” 2

But, on the other hand, while it appeared to cherish these radical ideals, the Hungary of the Ausgleich was
in fact a conservative country which gave only lip serviceto liberalism. Despite this contradiction, Ignotus findsit
to be “acountry of fascinating progress,” for “it created cities and factories, model universities, leading engineers,
doctors, psycho-analysts, poets and composers.”

Theseantinomiesappear to havel eft apermanent mark on Polanyi’ sphil osophi cal temperament. Throughout
hislife hewasaradical in the search for truth, but he was the most moderate of radicals. He had the reputation of a
man with the courage, as Ignotus putsit, to dissent from the dissenters. His commitment to the search for truth “led
himtothere-discovery of basi ctenetswhichnoliberal movement or liberal profession candisregardwithout destroying
its own foundations.” Ignotus concludes:

| cannot help feeling that the intellectual environment of hisyouth has profoundly influenced his
development. Fromit heinheritedthelimitlessliberality of hismind, thesimultaneity of personal and
technical interests, and the ability to co-ordinate them in behaviour aswell asin philosophy. What
made himdiffer most fromthosearound himwashisreverence. Hethinksthat theintellectual youth
of Hungary and of some other countries, when ‘revising' its dogmas of revolutionary origin, is
meeting him onthegroundsof re-discovered ethical traditions. Whether or not thisappliesinevery
respect totheyoungmenof our time, it doesapply toMichagl Polanyi himself. Theinherentradicalism
andthescientific sensibility of hisintellect have madehim upto date, and thegrain of conservatism
init, his attachment to the perennial, enables him to be ahead of histime.?

Polanyi published hisfirst philosophical treatise, Science, Faith and Society, in 1946. Init, he sketched out
the general themes and ideas which he subsequently developed in other works. The qualities of his philosophical
temperament. ascharacterized by Ignotus, areevidentinthissemina work. Hisexamination of thequestion of thenature
of science led him to the conclusion that

to accord validity to science--or to any other of the great domains of the mind--isto expressafaith
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which canbeupheldwithinacommunity. Werealizeherethe connexion between Science, Faithand
Society adumbrated in these essays.?

There exists what Polanyi called the republic of science made up of acommunity of inquirerswho share a
common belief intheexistence of areality whose hidden truthsare capabl e of being discovered. Intrinsictothisbelief
isaloveof thetruth. But morethanthis, it isthrough professing an obligation to aparticular set of scientific principles
and idealswhich reside in aparticular tradition of science that an individual becomes a member of this republic and
possesses the freedom to conduct experimental investigations. And so it iswith all other modes of inquiry beyond
thescientific: freedom isacquired through membership in acommunity, amembership which entailsan obligation to
aparticular set of valuesand traditions. “Just asanindividual cannot be obliged in general, so also he cannot befree
in general.”®

Itisinthe context of thisargument that wefind not only his concept of freedom initsinchoate form, but we
alsofindacompelling account of theintrinsi c connection betweenfreedom andtraditioninafreesociety. Thisaccount
issignificant intheway in which it reveal s something fundamental to Polanyi’ s philosophical temperament asit was
shaped by themilieuwhichlgnotusdescribes. Polanyi tellsusthat the premiseswhich must guideindividual conscience
inafreesociety aretobefoundintheart of freediscourse. Freediscourseispossibleonly whenit existswithinatradition
of civic liberties. Thisart and this tradition are nourished and protected by the institutions of democracy.

Heidentifiestwofundamental principlesunderlyingfree, opendiscourseinademocratic society: fairnessand
tolerance. Theformer isdefined as objectivity, by which he meansthe separation of factsfrom opinionsand opinions
fromemotionsinour arguments, and the presentation of al threeinthisdescending order. Fairnessreducesour position
toaminimumand |eavesusvulnerableto our adversary, but thisiswhat it necessarily requiresof us. Theaother principle,
tolerance, is “the capacity to listen to an unfair and hostile statement by an opponent in order to discover his sound
points as well as the reason for his errors.”%

The principlesof fairness and tolerance stand on ametaphysical principlewhichisthe cornerstone of afree,
democraticsociety: abelief intheexistenceof truth, aloveof truth, anobligationtoseek it, and abelief inthepossibility
of actually achievingit. Thesebeliefsand thisobligation are not bloodlessabstractions; they are principlesembodied
intheconcretepracticeof theart of freepublic discourse. Thisart“isacommunal art, practised accordingtoatradition
which passes from generation to generation.” %

Belief in the existence of truth isfundamental not only to Polanyi’ s understanding of afree society, but to
hisunderstanding of philosophy aswell. Asacallingtoaparticular way of life, philosophy isfundamentally discursive
in the Socratic sense because of the discursive nature of human knowing itself.

Polanyi had nointerestinethical theory and never wroteaformal treatiseon ethics. Hecametotheconclusion
that the ethical theoriesdevel oped in modern critical philosophy wereresponsiblefor the moral perfectionismwhich
wasone of the causes” of theexcessive moral fanaticismsand moral inversions® of our time. Whether it beHobbes's
principle of self-preservation, Locke's social contract, Kant's categorical imperative, or Mill’s greatest happiness
principle, themodern quest for moral perfectionwhichisto beachieved through asupremeand universally applicable
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moral principle, hasprovedfutile. Weseetheresultsinthenihilism towhich fascism and communismresponded with
adevastatingly violent moral passion.

Y et whilehedismissed thisfutilequest for moral perfection, Polanyi waspre-eminently amoral philosopher.
Asascientist, philosopher, and publicintellectual, herealized that themoral dimensionisapervasiveandinescapable
fact of our human experience. Inthisregard, heanticipatedtherecent revol utioninmoral philosophy?which abandons
the pursuit of an abstract ideal of moral perfection in an ethics of principlein favor of aconcrete ethics of virtue and
itsimplicationsfor thedevel opment of moral character. Themajor differencebetweenthetwoisthat thelatter demands
of usacontinuous moral growth without the expectation of reaching moral perfection, whiletheformer requiresonly
aminimal adherenceto asupreme and universally applicable principlein order to achieve perfection.®

Theethicsof virtuehasitshistorical rootsin Aristotle, in hisideathat asmoral agentsweareobligedto pursue
excellence by devel oping the qualities of our moral character. Indoing this, we are morelikely to acquire happiness,
or what he calls eudaimonia, as a by-product. Eudaimonia is not the happiness which we normally associate with
the gratification of desire. Rather, it isthe condition of living in harmony with oneself, with one's daimon or ideal
personhood.®!

Polanyi’ smoral philosophy standswithinthisAristoteliantradition of eudaimonistic ethics. Inreecting the
perfectionism of modern critical theory, he reminds us that moral excellence in the Aristotelian sense and moral
perfection in the modern sense are not at all the samething. Moral perfection isacommitment to reaching an ideal
specifically expressed in aparticular principle such asthe greatest happiness principle or the categorical imperative.

Moral excellence, on the other hand, involvesacommitment to adevel opmental way of lifewhich embraces
several dimensions of growth, not only the ethical. In the eudaimonism of Aristotle, one’sideal self (one’'s moral
character) isacomplex and richly woven tapestry. It entails pursuitsfound in several facetsof life, intheartsand in
science, inreligion, philosophy, palitics, etc. A commitment to moral perfectionisacommitment to achimera, but a
commitment to moral excellenceisacommitment to aconcrete goal or set of goals made possible by our empathy or
dwelling in the unspecifiable particulars of our subsidiary awareness (i.e., our daimon, the sum of our better
potentialities) for the purpose of focusing on a specifiably reachable goal .

Thisimpliciteudaimonismin Polanyi’ smoral philosophy hel psusbetter tounderstand thecentral importance
of liberty anditsprimacy inhumanlife. Polanyi sharedwith Aristotlethebelief that ethicsand politicsareinseparable,
that the former is a branch of the latter, and that both are involved in the promotion of eudaimonia. The purpose of
ethicsistoguidetheindividual inthedirection of thegood lifewhilethe purpose of politicsisto movethepolistoward
the good society. In other words, ethicsisthe study of how to livewell asan individual, and paliticsisthe study of
howtolivewell asapolisor, asJohn Dewey would putit, how to createthe great community. Just asAristotle’ sethics
aresocial and hispoliticsethical, soitisfor Polanyi. But unlike Aristotle, Polanyi seesquiteclearly that thelinchpin
betweenthetwoisliberty. Thegoodlifeiswithinthereach of theindividual only if heor sheisfreetoaspiretoit, and
thisaspiration is possible only within a society which has atradition of civic liberty.

Therearetwo mistakenwaysof understanding freedom, and both aredistractionsfromitstruemeaning. One
isan understanding of freedom astheabsenceof external restraint; Polanyi callsthisan“individualistic, self-assertive
conception.” Theother, itsopposite, isaconception of freedom asthe“liberation from personal ends by submission
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toimpersonal obligations.” %2 Both conceptionslack amoral content. Freedom doesnot resideintheatomicindividual
who has alicense to do as he pleases with an indifference to any standard which would impose boundaries on his
behavior. Onecanbefreeonlyif oneisfaithful tothemoral truthsinscribedinone’ sheart. Andthesetruthsareinscribed
by the traditional commitments of afree society to such spiritual ideals as truth, justice and beauty.

The essence of liberty doesnot liein adiscrete, unencumbered individual who isfreeto do as he pleases so
longasherefrainsfromlimiting or encroaching onthefreedom of others. Thiswouldresultinamoral minimalismwhich
would bring usto the brink of moral anarchy, chaos, and eventually to nihilism. Such an understanding of freedom
rests upon asharp distinction between private and public morality, and it diminishesthe prospect of agenuine human
community. “Privateindividualism,” Polanyi writes, “isnoimportant pillar of publicliberty. A freesociety isnotan
Open Society, but onefully dedicated to adistinctive set of beliefs.”** A genuinely free society cannot be“ open” on
matters of truth and falsehood. It cannot be neutral with respect to justice and injustice, to honesty and fraud, to
compassion and cruelty, to knowledge and ignorance, or to self-discipline and slovenliness. These are not matters
for the private individual to decide in the solitude of his own heart, independently of the commonly held beliefs of
society.

There must be boundaries for freedom to exist, and these boundaries must be defined by political authority
and moral consensus. But just as political authority cannot be equated with aformal set of lawsor alegal system, so
also the essential meaning of freedom cannot be confined to aformal definition. “Only within afree society canfree
institutions preserve freedom.” A tradition of freedom isthe sine qua non of actual freedom.

When thistradition is assimilated into the interior landscape of individual citizens, it rendersthem free. It
“dwells within the peoples of free countries.” It doesn’t exist

inthe explicit content of...constitutional rules, but in the tacit practice of interpreting theserules.
It is on the unspecifiable art of conducting free activities that the preservation of freedom must
rely....All formulationsof liberal principlesmust derivetheir meaningfromaprior knowledge, diffused
inarticulately among the citizens of free countries. *[my emphasis]

Thesurvival of freeinstitutions cannot be guaranteed by the existence of acode of law alone. It can only be assured
by the continuous practice of interpreting thiscode and by theart of living afreelifeinlight of thisinterpretation. And
much of thislieswithin thetacit dimension of our lives.

Traditional practices®® by which freedom isdefined and limited, far from being an adversary and athreat to
liberty, are avital source of itsrenewal and growth. They make possible the process of continuous social and moral
improvement in afree society. These practices stand in opposition to the idea that we are capable of reaching moral
perfection. Thereisan“ever-not-quite,” asWilliam Jameswould havesaid, to all our moral struggles, andthisallows
usto abandon such an absurd quest.® Our moral alegiance must beto what Polanyi calls“amanifestly imperfect, if
notimmoral society; andwe...find, paradoxically, that our duty liesintheserviceof ideal swhichweneverthel essknow
we cannot possibly achieve.”®

Sowe havean obligation, in afree society, to learn what the limits of our freedom are. For inlearning these
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limits, we become capable of transcending them and of moving “in the direction of continually richer and fuller
meanings’ and thus expanding “limitlessly the firmament of values under which we dwell.”?

Inthefinal analysis, itwasoneof Polanyi’ srichinsightsthat thelimitationsof animperfect world makepossible
thelimitlessexpansion of thehorizonsof humanlife. Wefindthegeniusof hisphilosophy notonly inhisreformulation
of theproblemsof modern epi stemol ogy by reinstating thefiduciary character inhumanknowl edgetoitsrightful place.
Hisgeniusand originality asathinker revealsitself in the way in which he connected the complexities and subtleties

of personal knowledgewith awiderangeof themoral, socia and political problemswhichweinthetwentieth century
have faced.
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Ron Hall's Polanyian Kierkegaardian Critique
of theModern Age

Walter Gulick

Ronald L. Hall, Word and Spirit: A Kierkegaardian Critique of the Modern Age. Bloomington and Indianapolis:
IndianaUniversity Press, 1993. Pp. xiii +218.1SBN 0-253-32752-0.

SupposeMichael Polanyi werean existentialist—specifically, aChristianexistentialist. What formmight his
thought have taken in this case? On one interpretation, Ronald Hall’ s provocative Word and Spirit can be read as
providing an answer to this question.

To be sure, the subtitle of Hall’ swork accurately portraysits content: the book delivers aKierkegaardian
critiqueof themodernage. Thethought of Kierkegaardisintheforefront of Hall’ sdiscussion, althoughthefinal product
ismuch more than simply an exegesis of Kierkegaard. Thisisbecause aPolanyian perspective--or more accurately,
a Polanyian/Poteatian perspective--informstheview Hall arguesfor. While, as| shall indicate, | do not think Hall’s
fusion of Kierkegaard and Polanyi/Poteat is seamless, his achievement in the book is considerable. Histhought is
challenging and stimulating. For thoseinterested in extending the existential and Christian dimensions of Polanyi’s
thought, Hall raises some intriguing possibilities.

OnebasicKierkegaardian claim Hall setsforthisthat the modern age (including post-modernism asthefinal
demonic stage of the modern age--see pp. 168 and 173) isthoroughly infused with aesthetic notionswhich celebrate
human freedom at the cost of responsibility to others and to theworld. Hall spends several key chapters describing
Don Giovanni and Faust as prototypes of modern aestheticism. In each case, misuse of language iswhat creates an
aesthetic refuge from the world and provides an ersatz satisfaction. The aesthete transfigureslifeinto art in order to
avoid boring repetition, confining commitment, or narrowing of possibility. Asthe pseudonymousand aesthetically
inclined author A of Either/Or states, “ Pleasure disappoints, possibility never” (vol. I, Swenson trans., p. 40).

By immersing himself in sensual satisfactions, Don Giovanni createsaworld wheremoral and other cultural
constraints can beignored, wherewords are at most ameansto anew sensuous satisfaction. Mozart’ soperacaptures
perfectly hislightness of being, alightness mirrored in the play of Mozart’ snotes. Don Giovanni’ sway of livingis
an example of an at times charming faithlessness, of lack of integrity in speech. His use of language can be seen as
an aesthetic precursor of the advertiser, public relations hack, or unscrupulous politician.

Faust’ saim isto engage the world, yet not in such away asto trap himin abanal or confining existence. In
order to escapethe intellectua isolation of his study, he sought alife of activity, claiming that truly in the beginning
wasthe deed, not theword (p. 134). Inironical contrast to the faithful God of Genesisor John, through whose words
creation unfolds, Faust’s deeds lead to continual destruction. “Faust’s energizing motif is devel opment; its guiding
principle simply this: the given actuality must be perpetually destroyed, otherwise it will confine the human spirit.
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Modernity hascometocall thisprocessof perpetual destructionprogress!” (p. 141). Thevoices, thewords, of subjects
arelost in aworld where progressisking.

In Either/Or, Kierkegaard holds Don Giovanni and Faust up as examples of vacuous and demonic ways of
living respectively. Wherever life' smeaning isspelled out intermsof asingle planeof existence, beittheintellectual
system of Hegel, the sensuous immediacy of Don Giovanni, or the unprincipled activism of Faust, itsrichnessis
attenuated and responsiblelivingisundermined. Authenticliving requiresresponsible choicethat takesinto account
multiplelevelsof being. Hall isnot interested in tracking Kierkegaard’ swritingsin pursuit of the variousethical and
religiouswaysKierkegaard showssuch choicesmay take. Theprimary text heinterpretsisEither/Or; hedoesnot even
mention such texts as Concluding Unscientific Discourse, Fear and Trembling, The Present Age, Repetition, Stages
on Life's Way, Purity of Heart, or the various tracts on Christianity written in an edifying mode. Hall focuses on
contrasting theinadeguacy of several forms of aestheticism with one master mode of authenticity centered in faithful
speech, speechwithanintegrity first madepossibleinthe Christian notion of spirit. (Hall correlatesspirit with selfhood,
but unfortunately this key termisused in avariety of senses.)

Hall acknowledges that the claim made in Either/Or that Christianity ushered spirit into the world sounds
pretentiousand exaggerated. Hemakeswhat | think isalessthan convincing analysisindefenseof theclaim. Following
Poteat (who followed Thorlief Boman’s Hebrew Thought Compared to Greek), Hall contrasts the dynamic Hebrew
notion of dabhar, the creative work, with the static Greek notion of 1ogos, the principle of insight and order. Dabhar
isboth word and deed; theterm encapsul atestheintertwining of thought and action in Hebrew existence. Christianity
appropriated dabhar as expressive of spirit and linked it to speech-acts, thus fully fleshing out a spiritual mode of
engaging theworld (p. 59). In contrast to dabhar asan auditory (processive) phenomenon, logosis primarily avisual
(momentary) phenomenon. Logosisagathering of thingsthat can be seen at aglance, and the static implications of
thevisual aresaidtoinfectall Greek thought. ThusHall interpretsPlatonicreality astheeternal,immutabl eand objective
arrangment and order of the cosmos” (p. 22).

| find Hall’ s(and perhapsKierkegaard' s) analysisof Socratesand Plato problematic. Hall portrays Socrates
ascritiquingthestati clogos-centered worl d-pi cture of Greek thought but asunabl etoformul ateany positiveprinciples.
Why? “Thereasonisthat Socrateswastruly ignorant” (p. 125). How then doesoneaccount for theprinciples Socrates
adduces in the Apology to explain his actions? What is one to make of the principled way Socrates convinces Crito
that he ought not escape prison? Hall’ sunderstanding of Socratic irony seemstoo limited. Similarly, the Plato who
recognizesthe eros-driven unfolding of insight in experience and reflection (see the Symposiumand Plato’ s Seventh
Letter) and who callsreality (“the sum of things®) “all that is unchangeable and all that isin change”’ (Sophist 249D)
is not some static thinker trapped in contemplation of the eternal asthe only reality.

Although | would argue against the adequacy of Hall’ sinterpretation of Hebrew and Greek thought, and |
think Kierkegaard' sanalysis (or better, the analysis of author A of Either/Or) of Christianity asintroducing dynamic
spirit into the world is highly problematic (after al, early Christian theology rebelled against the spiritualism of
M ontani smand gnosticismand drew uponthestaticworl d view of Platonismrather thanthedynamicthought of Plato),
nevertheless these problems of historical analysis do not themselves undermine the cogency of Hall's positive
theoretical claims. Word and Spirit not only indicts the aestheticism of the modern world but pleads for a superior
alternativetothisaestheticism. Hall worksout thispositivealternativeintermsof speech-act theory indebted to Arendt,
Wittgenstein and Austin. Speech is the only medium in which self awareness, the sensuous world, and historical
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continuity can al be gathered into fruitful interaction. It has the capacity to encompass past actualities, present
alternatives, and future possibilitiesin away which makes possible authentic choice. Through aspeech-act asubject
involved in historical currents can apply principles to situations so as to act responsibly.

Hall puts his positive claim in theseterms; “Christianity broke the pagan static synthesis of spirit and the
sensuous completely apart by introducing a picture of that relation in which the spirit and the sensuous were at once
radically sundered and radically bonded in a dynamic synthesis’ (p. 17). In reflecting upon aternatives, a subject
transcends(issundered from) thisworld; infaithful allegianceto God viaimitation of Christ (abond), asubjectisplunged
immanently into action in thisworld, the center of whichisone sneighbor. “The perfect medium for the expression
of the sundered/bonded self/world relation isfound in the reflexively integral speech-acts” (p. 201).

Hall turnsto Michael Polanyi’s epistemol ogy to provide amodel of the sundered/bonded relation of spirit
to the sensuous. Polanyi’ s distinction between subsidiary and focal awareness, grounded in the from/to structure of
consciousness, is said to be anal ogous to the sundered/bonded relation. Thefrom/to dialectic guidesHall’ s attempt
to make sense of the Christian conception of spirit as sundered from and bonded to the sensuous world” (p. 94).

| havetroublefollowing Hall’ sargument at thispoint. Surely thefrom/tostructurecanilluminatethesundered/
bonded relationship, but that is because all human consciousnessis organized according to subsidiary/focal or from/
tostructures. Pagan consciousness, thevariousformsof aestheticism—all canbesointerpreted. So Polanyi’ sthought
doeslittletoilluminate what isdistinctive about the Christian notion of spirit. Indeed, just asfrom/to structures seem
characteristicof all consciousness, sotoo doesasundered/bonded rel ationship. Forinstance, inhisplanningtoreclaim
land fromthe sea, Faust’ sthought woul d be sundered from the detail sof adredging operation--thesand, thesea, dikes-
-and bonded to avision of the newly created land.

Kierkegaardisclearer thanHall inarticulatingwhatisdistinctiveabout Christianspirituality. For Kierkegaard
thekey Christian category isfaith. Hall tendsto equatefaithwiththeact of bonding, but that would notilluminatewhat
isdistinctiveabout Christianfaith. For Kierkegaardfaithisnot just being bonded to something or accepting someidea,
for then the pagan, Don Giovanni, and Faust would all have faith. No, faith isastate of consciousnessthat emerges
only through great personal struggle. Johannesde Silentioin Fear and Trembling (Lorrietrans., p. 57) speaks about
faithasfollows: “Infiniteresignation isthelast stage prior to faith, so that one who has not made this movement has
not faith; for only intheinfinite resignation do | become clear to myself with respect to my eternal validity, and only
then cantherebeany question of grasping existenceby virtueof faith.” Inresignationonegivesupthetemporal world,
buttheninfaith, onegainsit back. In Concluding Unscientific Postscript faithispresented not assomething supportive
of reason, but as something paradoxical, that is, counter to reason, something grasped with passion (in Philosophical
Fragments, theparadox of the Eternal entering history). ElsewhereKierkegaard claimsthat truefaith must be preceded
by aconviction of sinfulnessthat forces oneto turn away from self relianceto reliance on God. Faith may beaform
of covenantal bonding, asHall interpretsit, butinKierkegaarditisarrivedat only after someformof emotional shipwreck.
When these necessary existential movements are added to Hall’ s account, then some significance can be seeninthe
sundered/bonded formula: inagony oneissundered from thisworld but through faith in thefaithful God oneisagain
bonded to it.

I do not meanto imply that Polanyi’ sthought isirrelevant to Kierkegaard’ sworld. Hall helpfully pointsout
that Polanyi’ snotion of scienceasaform of personal knowledge--in contrast to positivism, historicism, or instrumen-
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talism--would be consistent with Kierkegaard' s emphaisis on the passionate individual seeking the truth (see Word
and Spirit, pp. 166-167 and 193-194, and PK, pp. 343-346). The scientist, of course, isamember of acommunity of
investigatorswho check each other’ sresults; the Kierkegaardian man of faithispreeminently anindividual, and what
othershelieveisof no relevanceto one' spassionate act of faith. But Polanyi describesthe act of relying on another’s
superior knowledgeintermswhichilluminatethe Christian’ sfaith-act of imitating Christ. “By applying histhoughts
or deeds as our standards for judging the rightness of our own thoughts and deeds, we surrender our person for the
sakeof becoming moresatisfyingtoourselvesinthelight of thesestandards. Thisactisirreversibleandalsoa-critical...”
(PK. p. 378), agood description of the faith-act (although ignoring its passionate geneal ogy).

Wouldn't it be more accurate to describe what is distinctive about Christianity in terms of afaith-act rather
thanintermsof aspeech-act? HereisHall’ sclaim: “ For Kierkegaard, spiritisrealized concretely and existentially when
someonetakesupareligiousmodality of existence(religiousnessB). For apersontotakeupthismodality of existence
isjust for himtotake up areflexively integral relation to hiswords, which isthe same as speaking faithfully. Thatis,
themark and test of therealization of aself isthe extent to which aspeaker owns hiswords, ownsup to them, ispresent
inthem, and present inthembefore someother” (p. 74). Tointerpret Christian spirituality asauniqueform of faithful
speechbeforeothers(asHall statesonp. 75) isproblemati cboth asaninterpretation of Kierkegaardand of Christianity’s
uniqueness. Religiousness B sounds in Hall’s terms more like a Buberian |-Thou relation than a Kierkegaardian
passionateembraceof theparadoxical by asufferingindividual. Moreover, whilethereisevery reasonto praisefaithful
speech-actsrevel atory of aspeaker’ sfeelings, itiscertainly presumptiousto think that such self disclosureisuniquely
Christian.

About thenatureof hisownspirituality Kierkegaard statesthat “ | canlay noclaimtoanimmediaterelationship
withGod, that | cannot and darenot say that itisHewhoimmediately insertshi sthoughtsinme, but that my rel ationship
toGodisareflection-relationship, ininwardnessinreflection, asin general thedistinguishingtrait of my individuality
isreflection, so that even in prayer my forteisthanksgiving” (The Point of View for My Work as an Author, Harper
TB, pp.68-69). Kierkegaard' sspirituality restsonthereflectiveinterpretationof anindividual, not onaspeech-act before
others. Better put, theonly other towhom Kierkegaard discloseshimsel f isGod, and through God thewhol eenigmatic
world. Thevictory of faithistobelieve, often againstimmediate evidence, that ultimately through God all thingswork
for the good.

Thegroundsuponwhich onemight taketheleap of faithto God arenot rational grounds. Just beforehisdeath
Kierkegaardwrote, “ A manof understanding can never becomeaChristian; themost hecan achieve, throughthe power
of imagination, istoplay withtheChristianproblems’ (Papirer, X1, entry of September 23, 1855). Ingeneral agreement,
Polanyi statesthat God is* not a being whose exi stence can be established in somelogical, scientific, or rational way
before we engagein our worship of him. God isacommitment involved in our rites and myths’ (Meaning, p. 156).
Polanyi’ sanalysis also supports Kierkegaard' s view that Christian spirituality reflectively usesthe notion of God to
bring the ambiguous complexity of theworld into focus. “ Through our integrative, imaginative effortswe see [God)]
asthefocal point that fusesinto meaning all the incompatiblesinvolved inthe practice of religion” (Ibid.).

Next, however, Polanyi seemsto challengeKierkegaard' s(and Hall’ s)postul ation of agreat gap betweenthe
aesthetic and the religious modes of being. He statesthat “ asin art—only in amore whol e and compl ete way—God
also becomestheintegration of all theincompatiblesinour lives’ (1bid.). Isbelief in God for Polanyi merely apoetic
creation of theimagination, away to harmonizethechallengesof daily lifeinasoothing (escapist) vision of thewhol e?
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Thisiswhat Hall chargesPolanyi withinHall’ sreview of Meaning (seeZygon 17:1[March, 1982], 16-18). Incontrast,
Hall sideswith Kierkegaard by understanding Christianity asprimarily an existential affair involvingthewholeselfin
daily actions.

Indefenseof Polanyi, | wouldfirst point out that Polanyi differsfrom Kierkegaardin hisassessment of aesthetic
experience. For Kierkegaard to live aesthetically isto avoid commitment and retain possibility. Onethushidesasa
person. But for Polanyi thevisionary art of thelate 19th and 20th centurieshas created new worldsin theimagination
which both undermineoldworldsand yet allow individualsto enrich their liveswith new insights. “Itisonly theartist
who detaches himself as an artist from himself as aprivate individual and embodies this artistic person in hiswork.
Scientistscannot dothis. But thereforeall artisintensely personal and strictly detached; and it must, aswesaid, claim
universal validity for thepersonal self-set standardswhichit obeys’ (Meaning, p. 102). Becauseartinvolvesapersonal
dimension of experiencetransfiguredintoaformthat claimsuniversal validity, Polanyi doesnot seetheartistic creator
or theadmiring publicasescapingfromthisworld. Through acknowledgment of standardsinart possibility isnarrowed
and commitment enjoined—;just the opposite of what Kierkegaard' s aesthete aimsfor.

Second, | wouldrefer againtotheway Polanyi’ sremarksabout God andreligionaregenerally consistent with
what Kierkegaard states. A close reading of Polanyi indicatesthat he believes religious meaning enablesapersonto
cope with all the conflicting demands of everyday life; the religious believer need not give way to some partial
(idolatrous) solutiontolife’ sdilemmassuch asMarxism, building self esteem, giving way to materialisticimpul ses—
or hidinginaestheticism. “InPauline Christianity. . . faithand hopehave an object. Wedwell inthehopethat wemay,
by the grace of God, be able somewhere, somehow, to do that which we must, but which we can at this moment see
no way to do—or elsetrust, if we should never receivethat grace, that it isbest that we do not doit. Dwellinginthis
religiousframeof mind, wehavenot lost thetension, but it neither worriesusnor dowebecomecomplacent. .. . Rather,
wearehumbled before Godintherecognition of our utter dependenceupon himfor theultimatevictory through Christ”
(Meaning, p. 157). Hall might correctly note that a dominant theme in this passage is hope, not present existential
engagement, but surely thereareal soresourcesfor responsibleactionhereand now in Polanyi’ sview. Itistooextreme
to label Polanyi’ s notion of religious meaning as simply aform of aestheticismin Kierkegaard' s sense.

In Word and Spirit, Ronald Hall develops a notion of Christian spirituality which utilizes Kierkegaardian
formulation, iscentered in speech-acts, and engages current i ssuesthoughtfully. Thebook illuminatesthe existential
dimension of living in amanner which can usefully extend the conceptions of avariety of thinkers, including those
workinginPolanyianterms.
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An Apology for the" Second Edition" :
A Reply to Gulick's Review Essay

Ronald L. Hall

| certainly owe Walter Gulick an apology. Those darn publishers! How dare they issue a second edition of
my book, making substantial changesinit, andwithout eventellingme! | only wishthat Gulick had seenthefirst edition.
| think many of the criticismsthat he makeswould disappear. | will restrict myself tojust afew examplesof what | am
talking about.

Gulick saysthat | tend to equate faith with the act of bonding. Hethen goeson to correct thisreading of faith
saying that it needsto bedial ectically supplemented with theideathat such abonding can occur “ only after someform
of emotional shipwreck.” If | weretrueto Kierkegaard, heimplies, | would havesaid somethinglikethis: “inagony one
is sundered from thisworld but through faith in the faithful God oneisagain bonded toit” Inthefirst edition of my
book, thisis exactly what | did say, over and over, from beginning to end. In thefirst edition | consistently said that
faith was adouble movement, not simply amatter of bonding. As| put it, faith isa sundered/bonded relation--in fact
thiswasmy point! Noteon page3of Wordand Spirit(Val. ) : “ Becausefaith establishessimultaneously tworelations...it
requiresadouble movement...to existinfaithisto exist withinaradical covenantal bondingto God andto exist within
adialectical sundered/bonded relation to the world.”

The publishersalso radically changed amajor point of my first edition. | originally went to great lengthsto
say that both Don Giovanni and Faust were defined by the fact that their existence was exclusively defined interms
of their being musically sundered from theworld, and that the pagan was defined asexistinginapre-sundered rel ation
to the cosmos that could not be thought of as abonded relation, since the bonded relation isdialectically connected
to sundering. According to the edition that Gulick read, the pagan, DG and Faust all exist in a bonded relation to
something.

I will just mentioninsummary fashion several other similar changesin the second edition of my book. (1) In
theeditionthat Gulick read, it seemsthat | represent the aesthete as cel ebrating human freedom . Infact, inmy earlier
rendering, itisjust humanfreedomthat theaesthetedreads, just that conditionheflees. (2) Inthefirst edition, | stressed
theideathat Kierkegaardian faith hasbeen misread asbeing acondition of theisolated individual. As| argue, seeing
that faithful speech-actistheprimary modeof faithful existencefor SK, isjusttoseethat faithis, asKierkegaard himself
definesit, arelation--and not simply aprivaterelationwith God. Gulick didn’t get this, sincehe continuesto (mis)read
Kierkegaard as advocating a strictly private notion of faith. (3) Similar to thislast point, Gulick continues to read
Kierkegaard as advocating the notion that faith isfound only in worldlessindividualism. Inthefirst edition, | try to
show that thereare groundsfor thinking that for SK faithisessentially aworldly matter, acondition found only inthe
presenceof others. (4) And Gulick continuesto play theold saw accordingtowhich Kierkegaardianfaithisessentially
anirrational leap. Andagain, inthefirst edition, | went to great lengthsto counter thisreading of SK. (5) Finaly, just
apoint in passing: Gulick arguesthat Socrates stood for positive principles--as much as Plato-- and was not simply,
as SK reads him, one who hovered in “The Clouds’ of infiniteironicignorance. The evidence he givesisfrom the
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Apology. Inthisapology | simply remind Gulick that it was Plato who wrotethat dialogue. Like Jesus, Socrates never
wrote anything. What either actually stood for is, | suspect, up for discussion.

L et meturn from theseissuesto what may be of moreinterest to thereaders of thisjournal: Michael Polanyi.
Gulick makestwo points.

First, Gulick claimsthat if the sundered/bonded relation of spirit is, as| suggest, formally analogousto the
Polanyian from-to relation, then Christianity cannot be thought to beinnovative, as being thefirst to bring spirit into
theworld. Thisisso, Gulick argues, sinceall consciousness, pre-Christian included, isfrom-to in its structure, and
therefore sundered/bonded in structure. | can only speculatethat Gulick thinksthisbecause the second edition of my
book must haveleft out amaintheme of thefirst, namely, theimportance of world-pictures, aconcept that Gulick does
not mention. My claiminthefirst editionisthat it was anew world-picture that Christianity introduced that allowed
the from-to/sundered/bonded self-world relation to be vested with its rights, and hence for spirit to come forthin all
of itsexistential reality and power. The self hasawaysbeen afrom-torelation, but not alwaysarelationthat wasable
torelateitself toitself. Spirit hasalwaysexisted intheworld but not alwaysactualized as spirit. Christianity provided
for thefirsttimeaworl d-picturethat would allow thesundered/bonded sel f-worldrel ationitsfull existential ratification.

But even on Polanyi’ s own terms, need consciousness (meaning?) always be of the sundered/bonded sort,
evenif alwaysfrom-to? In PK, p. 58, Polanyi distinguished two kinds of meaning. He even goes so far asto say that
themore clear cut notion of meaning of thetwo is the sort of meaning involved when aword means something. Here
wemust ook fromthewordtoitsmeaning, look throughit asit were, negativethesensuous, toputitin SK’ sterminol ogy.
Thismeaning hecallsdenctive, or representational ; itiswhat | call semanticmeaning proper. Thisisthesort of meaning
that most formally parallel sthe sundered/bonded rel ation established in reflexively integral speech. Theother kind of
meaning, what Polanyi saysisthemoreproblematic of thetwo, iswhat hecallsexistential . Inthiskind of meaning, what
ismeantisnot whatispointedto, butisintrinsictothe patternthat embodiesit. It still, however, hasafrom-to structure.
This second kind of meaning (syntax?) iswhat | call aesthetic meaning. Moreover, Polanyi is correct, as| seeit, to
associate this kind of meaning with the abstract arts and mathematics. He says, “Instead of denoting something
[paintings, music, mathematics, the abstract arts in general]...emphatically present their own striking sensuous
presence’ (PK, 195-196). Theinnovation of Christianity wasto provide theworld-picture necessary to vest semantic
meaning and speech withitsrights. Thisproperly semantic sense of thefrom-torelationisahel pful model for making
sense of how spirit as spirit negatives the sensuous, of how the self as spirit is both sundered from and bonded to the
sensuous world in felicitious speechof how the word becomes flesh.

Secondly, thereisthe matter of the great gap between the aesthetic and the existential. For my position on
thisseemy articlein Zygon that Gulick cites. For now, let mejust mention aconfusion that Gulick sufferstoward the
endof hisreview. Heconfusesthework of thearti st with an aesthetic modeof existence. Anartist need not bean aesthete,
and essentially could not bein her actual practice asan artist. And the same goesfor the scientist. | thought thiswas
Polanyi’ s point. The scientist rightly strives for theories that have intrinsic worth, theories that stand on their own,
and the artist strives to create works that also have such independent value. This striving is deeply personal, but the
products of this striving come to have a detached life of their own. When lifeismodeled on the “work” of the artist-
-inthe sense of the finished product that is essentially detached from the particular agent of its creation--rather than
on the “work” of the artist--in the sense of the deeply personal creative process--then we have reached the aesthetic
modality. Inthe existential modality, it isaction that isthe aim, and action can never, without an essential distortion,
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be detached from the subjectivity of some concrete particular agent who enactsit in the presence of another.

For the aesthete, the truth is either independent of the subject (the psychical aesthete), or does not exist (the
pneumatic aesthete); for the existentialist, the truth is subjectivity. In this sense, Polanyi isan existentialist; but, sad
to say, an existentialist who later in life absorbed more than he realized of the aestheticism of the culture he sought
sovaliantly tocriticize.

Noteson Contributors

Paul Nagy is Chair and Professor of Philosophy and Professor of American Studies at the Indianapolis Campus of
IndianaUniversity. Inadditionto Polanyi, histeachingandresearchinterestsfocuson ethicsand classical pragmatism.

Marjorie Greneisa philosopher whose interest in Polanyi 's thought goes back almost fifty years, according to
Polanyi's own testimony in the “Acknowledgments’ section of Personal Knowledge. Polanyi recognized the
importance of Grene's contribution to his magnum opus. |f you read the correspondencein the Polanyi Archivesat
the University of Chicago, it iseasy to seethat Grene'sinfluence upon Polanyi's devel oping philosophical ideaswas
very significant, perhaps more than any other living philosopher. Grene taught at more than a dozen European and
American colleges and universities; she is the author of many articles and books and is especialy interested in
philosophy and biology. Most TAD readers probably know Grene as the editor of Polanyi's Knowing and Being and
astheauthor of The Knower and the Known (1966) , abook that makes good use of Polanyi's epistemol ogy to discuss
the problems and the transformation of the epoch of philosophical thought beginning in the seventeenth century.

Walter Gulick isconcluding several semestersasinterim Academic Vice Chancellor at Montana State University,
Billings, wherehehasbeenafaculty member for many years. Gulick wasaFulbright Scholar at the Technica University
of Budapestinthe Springtermof 1993wherehehel ped producean early Englishissueof Polanyiana. Severa of Gulick's
essays have appeared in TAD and he also serves as the Book Review editor.

Ron Hall isaphilosopher who teaches at Francis Marion University in Florence, South Carolina. Inadditionto his
recent book Word and Spirit: AKierkegaardian Critique of The Modern Age, Hall has published anumber of articles
which make use of Polanyianideas. Hall hasfrequently been apresenter or respondent (anwill againthisFall) at the
Polanyi Society meeting held in conjunction with the annual meeting of the American Academy of Religion/Society
for Biblical Literature; he wasinstrumental in setting up the 1994 session honoring William Poteat.
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Reviews

Rabert E. Innis, Consciousness and the Play of Sgns.
Bloomington: IndianaUniversity Press. 1994. pp.178.

Onthecover of thisattractively titled book isan
abstract drawing of straight lines and five overlapping
circles. Itis, onesurmises, asort of Venndiagramreferring
to the half dozen closely related philosophers discussed
inside. The book is fairly dense and may be dlightly
teutonicfor Polanyiantastes. However, theauthor makes
important connectionsand exploresconceptual overlaps,
concentratingon Peirce, Buhler, Dewey and Cassirer; with
Michael Polanyi as a sort of intermittent anchor-man.
They all represent various shades of what might be called
“constructivism” or non-reductive realism and in all of
them sensory and aesthetic experiences are accepted as
being important and prior to any theorizing. Whenever
Polanyi makesan entry, thereis, for meat least, asense of
relief, of dawning clarity. This may be due partly to
personal partisanship but there is aso a deeper reason.
Polanyi was not only remarkably clear in aimost all his
expositions but he also maintained that clarity over an
extremely wide range of phenomena: from very small to
very large; and hemadeclarity possibleinmany dynamic,
shifting situations.

Thebook startswithtwo chapterson C.S. Peirce
and on his approach to the theory of signs. His starting
point is perception and how thisleadsonto motor skills
and then to language skills.

Thehomefromwhichweawaysset outinour
reasonings is “the parish of perception” ...
situated within alinguistic-predicational ma-
trix ...[andyet] “itiswethat areinit, rather than
itinany of us’ (pp. 14 and 17).

Which is a pleasant way of putting it: no Cartesian ego
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enclosedintheskull but journeysof explorationfromthe
parish of perception. We travel first and do the serious
thinking afterwards. Or, as Kirkegaard put it, “we live
forwards and understand backwards’ (quoted p. 17).

Our journey would have been easier if Polanyi
had been “foregrounded” (the author likes this word) at
the beginning. Heis not ignored; but just insufficiently
used as aroute-map. In Chapter 3, “The Tagit Logic of
Consciousness,” most of the material isexcellent. How-
ever, when Inniscomesto Polanyi’ sideasonart, “indica
tion” and metaphor, the argument becomes slightly con-
fused. This is partly the result of his reliance on that
“Perceptionand Metaphor” chapter inthe Polanyi-Prosch
book, Meaning: not one of Polanyi’s most exemplary
expositions.

The chapter on Dewey , “Action, Meaning,
Quiality,” wasextremely interesting; withmany closelinks
between Dewey and Polanyi being explored. Thereis
scopefor further harnessing and harmonizing of thesetwo
whosefeet areso firmly planted in practical action, doing
and knowing.

Chapter VI isaclosely argued and difficult expo-
sitionof Ernst Cassirer’ sideas. Thefocusismainly onhis
classic, The Philosophy of Symbolic Forms. It was this
book which was such a crucia stimulus for Susanne
Langer. | had hoped that her ideas would be more fully
discussed; for she, more than almost anyone, seemed to
command the conceptual range and insight which could
have carried forward Polanyi’ s ideas on heuristicss and
Cassirer’ sunderstanding of thedynamismand' pregnance’
of symbolis. Inniscertainly recognizestheimportance of
Langer and in alaudatory note (p. 145) praises her great
trilogy, Mind an Essay in Human Feeling.

On Susanne Langer, as on severa others, Innis



is a his best when suggesting where the exciting and
productive overlaps might befound. Itisafine book for
starting you on ajourney of discovery; not so successful
at makingyoufed that you’ vegot an adequatemental map
withwhichto replacetheVenn diagram you started with.

Robin A. Hodgkin
39Holyoake Road
Oxford,OX37BL
UK

DaleCannon, SxWaysof Being Religious: AFramework
for Comparative Sudies of Religion. Belmont, CA:
Wadsworth Publishing Company, 1996. Pp. xiv + 402.
ISBN: 0-534-25332-6.

Cannon seeksto provide away of fostering an
inter-religious understanding that is responsive to the
complexity of religiouslifeand practice. Tothat end, he
setsup aframework whichdistinguishesbetweensix ways
of being religious: sacred right, right action, devotion,
shamanicmediation, mystical questandreasonedinquiry.
Thesesix ways, hecontends, canbefoundinall themajor
world religious traditions, although not necessarily in
each subtradition. Part | of the book provides the more
abstract, theoretical introductiontotheframework. Inthis
part of the book, Cannon also locates himself in debates
over the nature of religious studies and provides hisown
phenomenology of religion. Parts Il and 111 of the book
represent increasingly refined applications of the frame-
work to Buddhismand Christianity. Of special interestto
members of the Polanyi Society will behisappropriation
of tacit knowingasan explanationfor how symbol systems
work (pp. 34-35).

The book is effectively structured and clearly
written, although it comes across asamix of genres. At
times, itreadslikeanintroductory textbook intheworld' s
religionsand containsthe usual and useful toolsfoundin
atextbook, such as study questions, chapter summaries,
glossariesandindices. At other times, thebook readslike
a constructive proposa intended for one’s colleagues.
Thismix of stylescorrel ateswiththebook’ sstrengthsand

weaknesses. Its greatest strength lies in the potential
Cannon'’ s proposal hasfor “complexifying” the study of
religious life, i.e., of providing a more finely textured
account of similaritiesand differencesboth between sub-
groups within a larger religious tradition and between
traditions(see, for example, pp. 147ff.and pp. 369ff.). Parts
I1and |11 of thebook ableillustratethe payoff onthispoint.
Thebook’s greatest weaknessliesinthefact that Cannon
does not always satisfactorily answer all the questions
criticswill want to raise about his constructive proposal .
For example, whileCannonclearly wantsto movebeyond
Enlightenment philosophy, itisfair to ask if he does not
find himself still bound to problematic concepts (like
empathetic objectivity whichhedescribesonpp. 17-21) or
the notion that for something to be shared in common it
must be neutral for all participants. Onewondersif more
attention to Polanyi’s account of personal knowledge
might be useful here.

Cannon rightly notes that this book is not in-
tended for useinafirst coursein comparativereligion. It
shouldwork well, however, withupper level studentsina
methodscourse. Still, evenif thetext itself isnot suitable
for introductory courses, thetheoretical framework Can-
non sets out provides an interesting structure around
which such a course might be fruitfully constructed. In
that case, the book would provide useful background
information for the professor.

Paul Lewis

The College of Wooster
Wooster, OH 44691
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Electronic Discussion Group

The Polanyi Society supports an electronic
discussion group exploring implications of the
thought of Michael Polanyi. For those with access
to the INTERNET, send a message to “owner-
polanyi @sbu.edu” to join thelist or to request fur-
ther information. Communications about the elec-
tronic discussion group may also bedirected to John
V. Apczynski, Department of Theology, St.
BonaventureUniversity, St. Bonaventure, NY 14778
0012 PHONE: (716) 375-2298 FAX: (716) 375-2389.

Polanyi Society M ember ship

Tradition and Discovery is distributed to members of the Polanyi Society. This periodical supercedes a
newsletter and earlier mini-journal published (with some gaps) by the Polanyi Society since the mid seventies. The
Polanyi Society hasmembersinthirteen different countriesthoughmost liveinNorth Americaand the United Kingdom.
TheSociety includesthoseformerly affiliated withthe Polanyi group centeredinthe United Kingdomwhich published
Convivium: The United KingdomReview of Post-critical Thought. Therearenormally two or threeissuesof TAD each
year.

Theregular annual membership ratefor the Polanyi Society is$20; thestudent rateis$12. Themembership
cyclefollowstheacademicyear; subscriptionsaredue September 1to Phil Mullins, Humanities, Missouri Western State
College, St. Joseph, MO 64507,. Please make checks payableto the Polanyi Society. Duescan bepaid by credit card
by providingthefollowinginformation: subscriber'snameasit appearsonthecard, thecard name, andthecard number
and expiration date. Changes of address and inquiries should be mailed, faxed or e-mailed to Mullins (e-mail:
mullins@griffon.mwsc.edu; fax: USA 816-271-5987).

New members must provide the following subscription information: complete mailing address, telephone
(work and home), institutional rel ationship, and e-mail addressand/or fax number (if available). Institutional members
should identify adepartment to contact for billing.

The Polanyi Society attempts to maintain a data base identifying persons interested in or working with
Polanyi's philosophical writing. New members can contribute to this effort by writing a short description of their
particular interestsin Polanyi's work and any publications and /or theses/dissertations related to Polanyi's thought.
Please provide complete bibliographicinformation. Those renewing membership areinvited to includeinformation
on recent work.
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Submissionsfor Publication

Articles, meeting notices and notes likely to be of interest to persons interested in the thought of Michael
Polanyi are welcomed. Review suggestions and book reviews should be sent to Walter Gulick (see addresses|listed
below). Manuscripts, notices and notes should be sent to Phil Mullins. Manuscripts should be doublespaced type
with notes at the end; writers are encouraged to employ simple citations within the text when possible. Use MLA or
APA style. Abbreviatefrequently cited book titles, particularly booksby Polanyi (e.g., Personal Knowl edgebecomes
PK). Shorter articles (10-15 pages) are preferred, although longer manuscripts (20-24 pages) will be considered.

Manuscripts should include the author’ s name on a separate page since submissions normally will be sent
out for blind review. In addition to the typescript of amanuscript to be reviewed, authors are expected to provide an
electroniccopy (oneither ab.25" or 3.5" disk) of accepted articles; itishel pful if original submissionsareaccompanied
by adisk. ASCII text aswell asmost popular IBM word processorsare acceptable; MACtext can usually betransated
to ASCII. Besurethat disksincludeall relevant informationwhich may hel pconverting filesto Word Perfect or ASCI|.
Persons with questions or problems associated with producing an electronic copy of manuscripts should phone or
writePhil Mullins(816-271-4386). Insofar aspossible, TAD iswillingtowork with authorswho havespecia problems
producing el ectronic materials.

Phil Mullins Walter Gulick

Missouri Western State College Montana State University, Billings
St. Joseph, Missouri 64507 Billings, Montana59101
Fax(816)271-5987 Fax (406) 657-2037

e-mail: mullins@griffon.mwsc.edu
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