THE UNIVERSITY OF

WARWICK

University of Warwick institutional repository: http://go.warwick.ac.uk/wrap

A Thesis Submitted for the Degree of PhD at the University of Warwick
http://go.warwick.ac.uk/wrap/4361

This thesis is made available online and is protected by original copyright.
Please scroll down to view the document itself.

Please refer to the repository record for this item for information to help you to
cite it. Our policy information is available from the repository home page.



Logic and Logogrif In German Idealism

An Investigation into the notion of experience

in Kant, Fichte, Schelling

Kyriaki Goudeli

Submitted for the degree of PhD

-y

University of Warwick

Department of Sociology

March 1999

4‘



For Isi

W mm el e il TP e el . L b P T



ACKNOWLEDGEMENTS

I am grateful to my supervisor Gillian Rose, whose memory always remains a source of
inspiration.

I wish to thank Howard Caygill and Robert Fine, who undertook my supervision after Gillian
Rose’s sad death, for intellectual stimulation and generous support.

Also, I wish to thank my parents, for their invaluable support at all levels, and all my friends,
for their love, delightful company and delicious food. My special thanks to Nick Ye Mint, for
his generous help with all practical matters.



Abstract

In this thesis I investigate the notion of experience in German Idealist Philosophy. I focus on
the exploration of an alternative to the transcendental model notion of experience through
Schelling’s 1nsight into the notion of logogrif.

The structural division of this project into two sections reflects the two theoretical
standpoints of this project, namely the logic and the logogrif of experience.

The first section - the logic of experience - explores the notion of experience provided in
Kant’s Critique of Rure Reason, Critique of Judgement and Fichte’s Science of Knowledge. 1
argue that Kant’s fundamental question about the possibility of synthetic a priori judgements
succeeds in thematising the aporia of cognitive experience but results in a subject-oriented,
representational model which radically confines the notion of experience to the constitutive

laws of the understanding or to the normative precepts of Reason. Experience 1s founded
upon a sharp division between faith and knowledge, will and logic, desire and reflection,
absolute and finitude. Fichte’s endeavour to articulate a non-representational account of
experience, does not succeed in extricating itself from the representational model, so long as
experience is reduced to the ever-producing deeds of the self-positing ego.

Despite the serious differences between Kant’s and Fichte’s notions of experience, both
accounts, so long as they unfold from a transcendental standpoint, attempt to resolve
experience into conceptual laws or determinations of the ego’s absolute will. Experience is
transformed into an object of the subject’s cognitive or volitional faculties. The paradoxes of
man’s interaction with the world are intended to be accommodated either by the law-giving
spontaneity of the understanding and the Architectonic of Pure Reason or by the over-
powerful primordial act of the self-positing ego. This implies the conceptualisation of the self
in terms of constant identity-through-time, or sheer self-determination. However, this
conceptualisation remains at the normative or prescriptive level, which in turn is projected
upon the world. The latter, though appears as the subject’s property, essentially remains alien
and opaque, confirming the radical limitations of the ego rather than its order-giving
authority. Moreover, this notion of experience is ultimately founded upon a radical expulsion
of the divine from the world, the de-spiritualisation of the sensual and the de-sensualisation
of the spiritual, the sharp juxtaposition between absolute and finitude. This results 1n a self-
defeating subjectivity, whose firm identity and rule-giving authority does not rescue it from
its perennial unattainability to ‘organise the conditioned’ or ‘conquer the unconditioned’.

In Kant’s and Fichte’s thought, however, I detect elements that potentially transgress their
transcendental account of experience. These are found in Kant’s concept of spontaneity and
free play between understanding and imagination, and Fichte’s concept of productivity. 1
argue that these elements lose their potential dynamism, so long as they are absorbed by the
transcendental demands for the solution of the aporias of logic. However, these elements
point to the need for a radical re-conceptualisation of the notion of experience. This is

provided by means of Schelling’s logogrific approach, which constitutes the theme of the
second section.

The second section - the logogrif of experience - attempts to articulate a different approach
towards the notion of experience, through an exploration of Schelling’s versatile and
provocative thought. This section focuses on Schelling’s original insight into the notion and
act of logogrif, which opens the dialogue between logos and mythos, cosmic becoming and
human soul, cosmic imagination and human reflection, faith and knowledge. This section
attempts to illuminate Schelling’s fascinating philosophical investigations and discoveries
that have been rather overlooked, possibly, due to Hegel’s overwhelming critique. This
section, after a brief critical examination of the Identity Philosophy, attempts to elucidate



Schelling’s notion of experience through his middle works, Of Human Freedom, Ages of the
World, The Deities of Samothrace, which are treated as a self-developing trilogy.

Schelling re-addresses the aporias of logic not as part of Reason’s self-interrogation but as
part of the cosmic paradoxes and living experiences. In this way, Schelling resets the scene of
the debate on the conditions of possibility for cognitive experience by putting on the stage the
enigmas of the cosmos and life rather than the Tribunal of Reason.

Logic itself 1s conceived as a potency in the cosmic becoming, and consequently can no
longer attempt to establish the transcendental conditions for the possibility of cognitive
experience.

Cosmic becoming, in which man is an active part, is conceived as the process of the
movement, the interaction, the transformations and transmutations of multiple potencies.
These, far beyond any mechanical conceptualisation, appear as self-moving and yet
interdependent, unknown yet familiar, inscrutable and yet manifest powers, describing the
mystery of life itself. The latter is depicted as an ever-recurrent act of longing for self-
expression as active unity. Experience is conceived as the lived process of a network of living
potencies, which may not only resist rational powers but may also puzzle and seize them. In
this context, reflection acquires a plastic dimension, as opposed to its rigidity in the
representational model of experience. Reflection depicts cosmic longing’s self-formation,
whose man is part. This self-bending formation partially illuminates the nature of longing,
and from this standpoint is the logic of the longing. However, this formation is movable,
transmutable and mostly ineffable, and from this standpoint is the logic of a riddle: a

logogrif.

Logogrif 1s the transitive term that attempts to describe the transition of experience from its
enacted phase to its allusive conceptual utterance, and 1in this sense the term 1tself participates
in both phases, as both form of thought and form of life. The logogrific approach to
experience in turn transposes us as from the realm of pure concepts to the realm of the
mystery of life, from pure thought to acts of longing, from the Architectonic of Pure Reason
to Cosmic Theurgy. The latter term attempts to grasp the paradox and dynamism of cosmic
and non-cosmic becoming by means of multiple, vanishing and ever-recurring, transmutable
potencies, or in Schelling’s terms ‘the magic of insoluble life’. Schelling’s logogrific account
consists in a powerful voice for the re-enchantment of the world, the introduction into the
notion of experience of the imminence of the divine. This is not suggested in terms of the
adoption of old religious doctrines but by means of the discovery and re-discovery of the

theurgy of life, through the intensification of our artistic mood, the creative expansion of our
deeds.

This notion of experience allows for the reconsideration of the notion of the self, in terms of
a dynamic, conflictual process between conscious and unconscious powers and the critical

revaluation of the accounts of subjectivity which reduce it to the sphere of self-
consciousness.

The thesis concludes with the need for an investigation into the relation between logos and
mythos, which only tangentially has been introduced by the present project. In this context it

will be possible to re-appraise the potential that the logogrific approach opens for an
alternative to both logical and traditional mythological patterns of thinking.
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Introduction

]

If in ancient Greek cosmogony it is Moira that allots to each god its province’, as the

untransgressable, delimited field of activity and power, in the Age of Reason this task

1s assigned to Reason itself, which is called to institute a tribunal upon itself and

justify its lawful claims®. The latter can be sought only in that province which is
conditioned by our faculty of sensibility, and by no means in the realm of the

unconditioned, that always seduces the "light dove” of Reason, which "cleaving the air

in her free flight, and feeling its resistance, might imagine that its flight would be

easier in empty space” (CPR, AS). Reason should rise from its immaturity and clearly
demarcate the provinces of knowledge and faith, cognition and feeling, thought and
will, theory and praxis. Accordingly, the relation between man and world is itself
divided into separate cognitive-contemplative, moral-practical, scientific and religious
provinces, all being objects of Kant's wide-ranging philosophical investigations. The
issue, though, around which the latter revolve, and that seems to most stimulate
philosophical interest and nourish the debate amongst German idealist thinkers, is that
which inquires into the modes and the possibility of cognitive experience. Kant
brought the various investigations concerning the claims of Reason under the central
question: "How are a priori synthetic judgements possible?" (CPR, B19) The very
formulation of this question includes, in a condensed way, the core of Kant's
philosophical thought, namely, transcendental logic, and pre-empts his notion of

experience as an object of the cognising subject, establishing thereby its

»

! Cornford F. M., From Religion to Philosophy, p.12, 15, Princeton University Press, 1991
* It is Immanuel Kant who set the scene and formulated the conditions of the debate about the notion of
experience, by sharply distinguishing between Reason's legitimate and illegitimate provinces.



conceptualisation in dualistic terms, theoretical and practical, conditioned and
unconditioned. This division assumes a clear separation between finitude and infinity,

and fixates the concept of Absolute, and Reason's inherent tendency to conquer it,
either in the form of truth or in the form of freedom. However, as long as this aim is

rendered unattainable, Reason is restricted to its legitimate provinces and becomes,
with regard to its unconditionable claims, either prescriptive or perennially

melancholic.

This thesis focuses on the exploration of the various responses, in the context of

German Idealist Philosophy, to the main Kantian question “how are a priori synthetic
judgements possible” and on the concomitant conceptualisations of the notion of

experience. Through this enterprise, we first discover the main tenets of the grounding
of transcendental logic, of representational, conceptual thinking, and the limits of this
mode of thinking. The investigation of the Kantian question is carried through Kant’s
differing approaches in the Critique of Pure Reason and the Critique of Judgement,
Fichte’s Science of Knowledge, and Schelling’s early and middle works. The

discovery of the limits of transcendental logic does not develop from a Hegelian -

speculative - standpoint, as might be expected, but from a Schellingian alternative,
which introduces an original challenge to transcendental logic, by means of
Schelling’s insight into the concept and act of logogrif >. As this thesis will show,
Schelling’s logogrific approach towards the central Kantian question and the
philosophical themes implicated thereby - i.e. the question of judgement-power, the

notion of the self and the issue of freedom - in fact shakes transcendental logic. And

> The term logogrif has been coined by Schelling; see Schelling, F. W. 1., Philosophical Investigations
into the Nature of Human Freedom, p.33, footnote.



this, not simply by introducing an alternative logical model, but by breaking the rigid
boundaries between logical and mythical thinking and reconsidering the possibility of

an alternative to the Kantian and Fichtean notion of experience, emerging out of the
intertwinement of these distinct realms. The idea of logogrif, however, should not be

understood as some sort of middle term or any kind of outcome of the investigation of
the relation between Logos and Mythos, since Schelling’s thematic in the works we

examine, is not focused on this wider issue. This should be the object of another

research, as indeed our present study will show in its conclusion.

Our scope of research focuses on the specific configuration of Logos, in the form of
transcendental logic, as the predominant form of modern, conceptual logic and in its
critical challenge through the original notion of logogrif, which evokes and recalls
elements of mythical thinking and action. The idea of logogrif, as such, 1s not
explicitly elaborated by Schelling. Schelling himself simply announced the task for the
formulation of a new mythology, in his System of Transcendental Idealism (1800),
without any further elucidation of this bold statement until his late writings, which

attempt to establish a systematic Philosophy of Mythology. Here, though, we are not

concerned with the investigation of traditional mythology and its relation to logical
patterns of thought. Instead, we follow a reverse path. We start with the main Kantian
question and through the discovery of the severely limited character of the notion of
experience provided by transcendental logic, we find in Schelling’s responses the
potential for a new notion of experience, intimated in the idea of logogrif. We detect,
though, even within the context of the transcendental approach, elements that already

augur the possibility and the need to seek forms of an alternative mode of thinking and

expression. The latter is preliminary understood as a mode that does not unfold from



the Kantian conception of Pure Reason, the ‘land of oughts’, with the perennial
demands of Reason to seek the unconditioned, its consequent bounds and retreat to
faith or melancholy, its necessary and inevitable restriction to transcendental logic - as
the only secure and legitimate zone - in which Reason may find the satisfaction from

the use of its principles. Instead, these elements - which are found in Kant’s notion of
spontaneity and free play, and Fichte’s notion of productivity - anticipate the

dissolution of the sharp boundaries between finitude and infinity, knowledge and

faith, pure logic and experience, conceptual thinking and feeling or will. They also
introduce the perspective of considering logic as an act of self-generative productivity,
which potentially alludes to unknown forces and unpredictable acts, and from this

point of view harbours a mythic dimension.

The main challenge of transcendental logic, though, comes through Schelling’s
original 1nsights, though his early writings develop from a transcendental standpoint.
However, the orbit of his thought seems to radically diverge from the gravitational
field of pure logic, in order to reformulate the original questions, and readdress them

not simply as part of Logic’s self-interrogation, but as parts of the cosmic paradoxes

and living experiences. The major break with transcendental logic comes with
Schelling’s main shift - from the Identity Philosophy phase (1800-1804) to his Of
Human Freedom treatise (1809) up to the Deities of Samothrace (1815) -, which
resets the scene for the debate, putting on the stage the paradoxes of the cosmos itself,
rather than the Tribunal of Reason, as the field proper into which the aporias and
paradoxes of logic itself could be readdressed. The paradoxes of pure logic are no
longer sheer conceptual issues, but express the riddles of life and the cosmos itself.

From forms of pure thought, we are transposed to shapes of life, where the latter term



intends to include experience in a more holistic mode, through concept and feeling,
cognition and will, reflexivity and immediacy, conceptual appropriation and free play,
order and chaos, transcendence and immanence. According to Schelling, the Kantian
questions cannot be adequately addressed as long as they remain restricted to the

boundaries of the concepts of the understanding, despite the latter’s claim on their
right to organise experience. The ‘I’, even though retreating to the phenomenal

security of the limits of its concepts, cannot content itself with its entrenchment from

the world and the rigid separation of knowledge from faith. The major logical
questions become part of the paradoxes of cosmic becoming and consequently can no

longer be exhausted within the limits of inquiry into the transcendental conditions of
experience, not even into the retrospective conclusions of its recollection. For it is not

only Schelling’s suggestion that there is always “an irreducible remainder™ - that
seems to resist any orderly classification on behalf of rational illumination -, that leads
to the need for another form of expressing experience; it is also, Schelling’s implicit
discovery that the very rational reconstruction of experience may take a perplexed,

elusive, and allusive form, which attempts to retain the vital paradoxes of experience

and carry within it its dynamic movement and life, in both its openness and

closedness, familiarity and strangeness, immanence and transcendence. The notion of
logogrif 1s precisely the transitive term that attempts to describe, this time, the
transition of experience itself from its enacted phase to its conceptual expression, and

in this sense the term itself aspires to participate in both phases, as both form of

thought and form of life.

* Schelling F. W. J., Of Human Freedom, p.34



We begin our investigation of the central Kantian question with a thorough
examination of his attempt to deduce the employment of the concepts of
understanding, for this undertaking essentially constructs the main tenets of
conceptual-representational thinking and establish the notion of experience as the

object of the subject’s conceptual construction. Kant’s enterprise of the Deduction of
the Categories results in the necessity of establishing the formal, continuous identity

of the self though time. The concepts of the understanding spring spontaneously from

the human mind and act as the unifying, formal rules, which render experience
possible at all. The spontaneity of the concept is associated with the notion of a

unifying rule. Both spontaneity and order, seem paradoxically then to constitute the
necessary conditions of experience. The deeper question of legitimacy, namely, the
self-legitimacy of Reason’s spontaneity, thereby arises, and indeed, as one which
delivers order upon the passive and chaotic sense material. A spontaneity of order can
resort only to another illegitimate demand, namely the self’s certainty of its identity,
which is claimed to exist ‘before its eyes’. (CPR A108) Thus, the deduction of the
categories, and along with it the main tenets of logical-conceptual thinking, draws its
ultimate validation from the necessity of the establishment of the formal identity of
the self, which is self-confirmed by the organisation of experience according to its
formal rules. Spontaneity is absorbed by the primordial identical self, and thus its role
is reduced to the deliverance of order according to the needs of a formally unified self
through time. Accordingly, spontaneity undergoes a further severe deformation: it
becomes a transcendental concept. The story of the limits of Pure Reason begins from
this point. The concepts of understanding seek their legitimacy in the identity of the
self, which now appears more as a desperate demand rather than as an unquestionable

foundation of experience. Reason’s spontaneity can exist only as prescribing order,



and so 1ts employment is limited to the province of the applicability of this order,
namely to the passive, inactive intuition, through the aid of the understanding. Hence,
spontaneity 1s identified with a law-giving, ordering activity, which, moreover,
pertains exclusively to human Reason. Reason discovers its limits, according to Kant,

as lawgiver, for it cannot give order to anything that falls outside the bounds of
experience. Reason can only organise what appears as inactive to it, as its object. The

limits of Reason arise then precisely because spontaneity is conceived in terms of

order, of a law-giving faculty. Kant’s fruitless conclusions of the Deduction do not
derive from his ‘resorting’ to the infinity of the understanding and the thereby alleged

introduction of the notion of the absolute subject, as Heidegger claims’. In
contradistinction, Kant’s resorting to the spontaneity of understanding does not

prevent him from establishing the radical limitations of the subject, rather than its
absolute status. For the concepts of understanding, conceived as order-giving rules,
are exclusively conditioned by what seems to be susceptible to their law-giving
authority. Consequently, the problem is not Kant’s resorting to the notion of
spontaneity. Instead, we find in it a potentially exceptional insightful notion,

especially so long this is conceived as both infinite and yet finite, self-enacted and yet

limited. The problem is not one of an absolute reliance on the notion of spontaneity,
but rather, contrariwise, that this notion has not been adequately expanded. Firstly, in
Kant’s system, spontaneity has been restricted only to the realm of human Reason,
whilst nature, intuition, stands for a lifeless, inactive mass in need of external
organisation. Secondly, spontaneity is conceived in terms of order-giving and indeed,

as the type of order which corresponds to the formally, identical-through-time self,

> See Heidegger M., Kant and the Problems of Metaphysics. Heidegger’s critique will be discussed in
Appendix 1



that 1s, to the universal and necessary rules that should arrange the temporally and

spatially distinguished moments of empirical experience. Hence, spontaneity

eventually 1s associated with static classification, sequential and systematic
arrangement and in this context, reaches its most arid and self-refuted

conceptualisation, namely, that of a transcendental concept, a logical presupposition
for the possibility of experience, as if the very thought of the conditions of the

possibility of experience is not itself an act of spontaneity.

In the Critique of Judgement, where Kant addresses the same fundamental question,

“I.e. how are a priori judgements possible?”, from the standpoint of the contingent
particular, we are provided with a new perspective on the concept of spontaneity,

which potentially augurs new insights into the relation between man and the world
and the notion of experience. These derive from Kant’s innovative notion of free play
between imagination and understanding during reflective judgement’s preoccupation
with the contingent particular. Here, spontaneity seems freed from its rule-giving role
and manifests itself rather as a feeling of pleasure, arising from the free interplay
between the subject and its contingent representations. However, as long as the
judgement of the contingent is addressed from the transcendental standpoint, its
promising dynamism annuls itself. The contingent, although not constituted by the
laws of the understanding, should conform to them, for otherwise, the identity of the
self, as the latter has been established in the CPR, could not be sustained. If the gap
between the laws of the understanding and the contingency of experience initially
appears to be mediated by a free play between them, the requirements of a
transcendental notion of experience command a different solution. This is given by the

Architectonic of Pure Reason, whose principles establish its internal systematicity and




harmony. In this context, the judgement of the particular is rendered universal and

necessary by virtue of the prescriptive conformity of the contingent with the laws of

the understanding. Hence, if experience had so far been constituted by the laws of the

understanding, now it 1s prescribed by the precepts of Reason, so that it satisfies
Reason’s Architectonic. Accordingly, spontaneity regains its order-giving role, this
time not by means of constitutive rules, but through Reason’s precepts for the securing

of its inner harmony. The prescriptive universality and necessity of the judgement of

the particular, 1s, 1n turn, deduced not by means of the constitutive identity of the self,
but by means of a normative inter-subjective communicability: put summarily, this

enhances the normative dimension of the notion of subjectivity, as long as its duties

are not only the maintenance of its identity, but also its universal communicability,

through discipline and culture.

Through Kant’s philosophical investigations, we are left with a
dualistic/representational account of experience, which results either in a constitutive

or in a normative appropriation of the world, by the laws of understanding or the

precepts of reason respectively; in both cases, a model that attempts to transfer order,

transparency and unity; and resolve the contradictions and paradoxes arising from
man’s engagement with the world. The world, though, remains fundamentally alien

and opaque, reconfirming Reason’s radical finitude and the unattainability of its

perennial striving for self-legitimacy.

We turn thence, to Fichte’s response to the Kantian question, since he unfolds his

project precisely with a view to refuting the representational model of experience.

Fichte’s project intends to provide an account of experience that would do away with




the sharp Kantian dichotomies between the conditioned and unconditioned provinces
of reason, necessity and freedom, cognition and will, theory and praxis. He
reformulates the Kantian question into the following: “ What is the source of the
system of presentations which are accompanied by the feeling of necessity, and of this

feeling of necessity itself?° For, according to Fichte, experience is defined precisely
as the system of the representations that are accompanied by the feeling of necessity,

and the main task of Philosophy is to furnish the ground of all experience. Fichte's

extraordinary answer is that the source of the feeling of necessity, which grounds all
experience, is the very feeling of absolute freedom of the self-positing self, which is

itself a factual and incontestable necessity. Experience then, is defined as the ever-
producing deeds of the self’s unlimited productivity, as long as the self itself is

conceived as “ an absolute productive power”, an infinite outreaching activity. The
Kantian dualisms are definitely dissolved by the overwhelming activity of the ego’s
absolute power, only now, the world, from being mere representation, becomes an
annoying check on the ego’s unconditionable and voluntaristic expansion.

Nevertheless, we find in Fichte’s notion of productivity an interesting insight that, in
combination with his reconsideration of the notion of intuition as active, potentially

releases the notion of experience from its sheer logical, conceptual reconstruction and

imports to it the problematic of powers rather than of pure concepts.

Fichte, however, does not extricate himself from the kernel of the representational

model of thinking, since productivity pertains exclusively to the subject, and

experience 1s essentially rendered as its property. The subject assumes an absolute

status , whose self-reverting activity intends to ground and generate Reality as a

® Fichte J. G., The Science of Knowledge, p.6
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whole, so long as every entity acquires its real existence by virtue of its falling into the
productivity field of the self-positing ego. In this context, the spontaneous productive

activity of the ego becomes both all-inclusive and the grounding of all experience. The
Kantian dualism is substituted by the monolithic and engulfing identity of the self-

positing ego, suspending any difference or contradiction in man’s engagement with

the world and with himself. If in Kant’s system thought and emotions are severely
kept separate, in Fichte’s they are entirely 1dentical, reduced to the stormy impulse of

the primordial ego, losing any relative autonomy, solidifying thus the assertive identity
of the self. In turn, experience 1s determined not by means of the logic of the concepts

but through the logic of the will. The latter seems to dissolve the Kantian categories
into the crucible of the primordial, atemporal, self-positing act, which, however,

recurs with any action of the self, breaking the succession of time with an act of
eternity. No matter how insightful the latter 1dea is, it loses its fascinating

implications, as long as the paradoxes of experience are intended to be accommodated
by the repetitive, predictable transparency of the determinations of the self-positing

ego.

It is in Schelling’s thought that we meet a radical break with representational thinking.
According to Schelling, experience is not merely reconstructed by the subject, nor 1s
the subject always able to recollect its experiences consciously and moreover
formatively. Schelling introduces the bold statement that the subject may also be
seized by experience, and that the conscious appropriation of experience does not

necessarily 1mply the subject’s Bildung. Conceptual representations are but a

configuration of the power of human intelligence, which discovers its relative

autonomy from the cosmic process and attempts to capture its movement by means of

11




abstraction, and thereby to resist its - i.e. the cosmic process’ - seizing power upon it.
Reflection thus, 1s a power of abstraction from the infinite complexity of reality, and
indeed one associated with a specific and rather slender dimension of human
subjectivity, namely that of self-consciousness. However, reflection’s conceptual

constructions are not dismissed as fictions of subjective fancy or entirely impertinent

abstractions, for the latter themselves are a moment, a manifestation of the various

forms that cosmic forces, in their interaction, may take. Man himself is conceived as a

“nexus of living forces™’, part of and interacting with the cosmic forces. Hence, man
can seize and be seized by its experiences because he is conceived in the same

dynamic and yet not identical terms. This means that Schelling does not intend to
provide us with another transcendental instrument for explaining the constitution of

the cosmos by means of the methodology of ‘forces’. The latter are not meant to be

conceived as some sort of fundamental constituent elements, that allegedly construct

the cosmos through their infinite combinations. Schelling’s use of the term force lies
in the antipodal position , since by means of it he attempts to hint at the inexplicability
of cosmic processes rather than at its rational and lawful exegesis. Through the

terminology of forces, which later gives its place to the terminology of potencies,

Schelling reunifies man with the cosmos, by means of their most multiple
differentiation. Cosmic becoming, in which man is an active part, is the process of the
movement, the interaction, the transformations and the transmutations of multiple
potencies. These, far beyond any mechanical conceptualisation, appear as self-
moving, living, unknown and yet familiar, inscrutable and yet manifest powers,
describing the mystery of life itself. The latter is mostly described as an ever-recurrent

and omnipresent act of longing, yearning, desire for self-expression as active unity.

" Schelling F. W. 1., Of Human Freedom, p.41
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Nature, empirical reality, experience, is no longer the lifeless or passive object which

can be resolved into the laws of conceptual thought. Experience is itself alive, a
network of potencies, which may not only resist rational powers but may also puzzle
and sei1ze them. As such, the potencies are called gods: these are no longer expelled to

an unknowable spiritual beyond, but transpire from the very sensual realm,

spiritualising the natural and naturalising the spiritual, bringing back the paradox to

the conceptually transparent, rendering the ‘beyond’ immanent.

In this context, reflection acquires a creative and plastic dimension, as opposed to its
rigidity in the representational model of experience. If in the transcendental context

reflection finds the abstract thoughts of a pure logical subject, which bends back to
itself, in the context of potencies, reflection finds the activity of the potencies in which

the subject consists. In fact, the very reflective act is a potency itself; it is longing
reflecting back to see its image. Here reflection depicts longing’s self-formation,
longing giving shape to itself, longing expressing itself, giving itself concrete
character, individuality and differentiation from an amorphous and self-consuming,

untamed craving. This, however, seems to be the very material which reflection strives

to bend, to tame and formulate, or rather, a part of longing, contra to itself, bends upon

itself and shapes itself. However, what it sees and what it shapes is always a complex
of intractable powers, whose formation is part of their own movement, and thus
dynamic, restless, transitive, elusive. It is a formation, which partially expresses and
thus 1lluminates the nature of longing, and from this standpoint, it is the logic of the
longing. However, this formation is itself movable, transmutable, mostly ineffable,

and yet recognisable and familiar- as the colours- and from this standpoint, it is the

logic of a riddle; a logogrif.

13



Logogrif, as the reflection of longing upon itself, is not only the word of longing but
also its act. As such, logogrif contains not only the thoughtful reflection on experience
but it 1s a form of experience itself. The image which longing sees in its reflection is
not its representation, but what is caught in the net of its bending movement, for
grifos originally means plait, and logogrif, the plaited image of longing which sees
and utters itself. This image apparently is not the image of perception, which

replicates the pre-existing forms. Instead, it 1s the image which unfolds the sensual
density of longing, interrupts momentarily its flow, and depicts an elusive form which

utters its unity. The logic of longing consists more in the creative formation of
speaking images, and from this point of view, we call it the imagination of the
longing, the expression of cosmic imagination. For man’s longing is part of cosmic
longing and its movement re-enacts the movement of life and cosmic becoming and
recalls their paradoxical creativity. Logogrif then stands for the active engagement of
man with the cosmic enigma: it portrays man’s play with the world, in its multiple
configurations, wonder and fascination, manipulation and frustration, arrogance and

humility, domination and paralysis, joy and despair. These moments are no longer

aspects of the subject’ conscious life only, but configurations of the uncontrollable
movement of the “nexus of living forces”, as part of the cosmic nexus and thus
consclous and unconscious, utterable and ineffable, transparent and inscrutable, but
always lived and experienced. Logos, though caught in the net of enigma, seems thus
more flexible and liberated; for it is freed from its duties to conquer the
‘unconditioned’ and to organise the ‘conditioned’. The strict boundaries between them

seem to blur in the all-infusing mystery of life, which yet is accessible and tangible,

experienced and enacted by man’s life itself, which is but part of the cosmic enigma.
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Logos does not strive to impose its laws on the sensible, or to prescribe its precepts to
the contingent, It rather prefers to play with both, to let the contingent free, and
recognise a fascinating opponent in cosmic spontaneity and contingency. Logos, rather
than being frustrated by its inability to conquer the absolute, rediscovers meaning in

its activities, precisely by virtue of its finitude; not by a self-heroising resolution to
perform the extraordinary, but by means of its ability to get perennially fascinated,

intrigued, provoked by a puzzling cosmos. Accordingly, the world 1s no longer

comprehensible as potentially conformable to the Architectonic of Reason. The latter
gives its place to the Cosmic Theurgy. This term attempts to grasp the dynamism and

paradox of cosmic and non-cosmic becoming, by means of multiple, self-generative,
interdependent and yet self-moving potencies, transmutable and transformable to each
other, vanishing and ever-recurring, generating and destroying new potencies; or

simply, in Schelling’s terms, the * magic of insoluble life”.

Schelling readdresses the questions of experience, judgement and subjectivity in the

context of the cosmic theurgy, where their aporias are no longer resolved by Reason’s

positing solutions, nor expelled to the untrespassable, sacred realm of noumena.

Schelling rather draws the aporias to their extremes; for he brings the sacred back to
the profane, eternity in time, and renders the sacred accessible through the profane,
and the profane inaccessible through the sacred, both fused into the enigmatic
movement of * insoluble life”, transpiring its universal theurgy. Schelling’s logogrific
thought attempts to introduce to the notion of experience the imminence of the divine,
in the irrational marriage of time with eternity, sensuality with spirituality, all-present

and unexpectable, liberating and paralysing, immanent and transcendent, nourishing

the vital engagement of man with the world’s paradoxes. From this point of view,
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Schelling’s thought is a powerful voice for the re-enchantment of the world, not by
means of the uncritical adoption of old religious doctrines, but by virtue of the
discovery and re-discovery of the theurgy of life, the history and prehistory of cosmic

becoming, in our unique experiences and deeds.

I now turn to a more detailed exposition of the structure of the thesis.

The first chapter examines Kant’s response to his main question about the possibility

of a priori synthetic judgements. The latter apply to judgements constitutive of
experience, and therefore the foundational conditions of their possibility are sought

via the deduction of the categories of understanding. This, as already mentioned, is
derived from the establishment of the formal 1dentity of the self and its a priori
certainty of this identity. Experience is conceived as being constituted by the formal

rules of the understanding, which are spontaneously produced by the reflective act of

the subject upon its cognitive faculties.

The second chapter pursues Kant’s reconsideration of the same question, this time

from the standpoint of the contingent, namely from the particular relations pertaining

to empirical experience, which are not exhaustible by the general rules of the
understanding. Through the investigation of Kant’s attempt to provide the ‘lawfulness
of the contingent’, we find the prescriptive character of experience, in terms of the

precepts of Pure Reason, according to its Architectonic structure.

In both the Critique of Pure Reason and the Critique of Judgement, the notion of
experience 1s defined by means of the subject’s constitutive or normative order. We

consequently consider it relevant to comment on Kant’s notion of experience by
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discussing Heidegger’s critical appraisal of Kant’s enterprise of the Deduction of the
categories, which argues for Kant’s ultimate underestimation of the notion of finitude
and his resorting to the notion of the absolute subject. This is undertaken by Appendix

I, in which we examine the relevance of Heidegger’s critique, as regards Kant’s

alleged shift from the “uncomprehended finitude” of imagination to the “comforming
infinity” of the understanding. This position falls within Heidegger’s major criticism

of German Idealism, which, following the tradition of Western Metaphysics, neglected

the fundamental issue of finitude and instead founded its systems on the concept of
the absolute person. Heidegger’s critique unfolds as part of his wider philosophical

project to establish his Fundamental Ontology. In the appendix, we do not intend to
discuss Heidegger’s project as a whole, but only focus on those aspects that relate
tangentially to our research. In this context, we argue that Heidegger’s critique of
Kant’s account of the relation between finitude-infinity, eventually replicates the same
pattern of ‘resolutions’ to the antinomies as Kant’s. For, as will be shown, Heidegger
conceives the relation between finitude and infinity in the same terms, substituting the
resort to understanding, with man’s seizure by his suppressed moment of infinity, as

the means of redemption from his “original finitude”. We will argue, consequently,

that the notions of radical finitude and absolute subject are essentially supplementary,

so long as infinite and finiteness are conceived as mutually exclusive and separate

concepts.

It is Fichte’s response to Kant’s representational model of experience that attempts to
found the notion of an absolute subject, although, surprisingly, his project has not

been the object of any sustained critique by Heidegger. According to Fichte, the aporia

of synthetic a priori judgements cannot be resolved as long as their ground, namely,
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the transcendental unity of apperception, is not itself grounded. Fichte’s project
consists 1n a systematic attempt to establish the identity of the self, which in Kant’s
context remains insufficiently thematised. In Fichte’s system, the formal identity of
the self is now conceived as the primordial act of the ego’s self-positing: the latter is

declared to constitute the fundamental ground of any kind of experience, theoretical
and practical, thereby dissolving the antinomy between necessity and freedom,

phenomena and noumena, knowledge and will, in the identical act of the self-positing
ego. Fichte’s enterprise 1s expounded 1n his major work, The Science of Knowledge
(1794). Here, he deploys his account of The Fundamental Principles of the Entire
Science of Knowledge, which are claimed as common to both theoretical and practical
activity, the latter being conceived in terms of knowledge. The core of his argument is
presented 1n the Second Part of The Science of Knowledge - where we mainly focus
our attention -, which consists in his attempt to deduce the grounding principle of the
self-positing ego. The content of the third chapter of this thesis is an investigation of

Fichte’s enterprise to resolve the Kantian aporia, by means of the radical revision of

the transcendental unity of apperception. We argue that Fichte not only fails to deduce

his grounding principle, but also provides a narrow theoretical framework that

essentially brings the movement of philosophical investigations to a dead-end, so long
as any contradiction between man, world and himself seems to be engulfed by the

“ego’s absolute power”, which is declared to ground, generate and determine

experience in its totality.

The remaining four chapters of the thesis engage with Schelling’s philosophy. His
thought presents an extraordinary versatility. Almost every single work has a different

and unique terminology and an imaginative approach towards the same underlying
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themes, namely, the investigation into a non representational account of the relation

between man and nature, freedom and necessity, mind and matter, finitude and
infinity. However, Schelling’s thought has predominantly been reduced to a specific
phase of his intellectual development - probably due to Hegel’s monochromatic and

devastating critique -, namely that of the Identity System Philosophy(1801-4). Hence,
we begin the investigation of Schelling’s philosophy with a thorough examination of

the System of Identity, in order to gain a deeper insight into the most influential aspect

of his thought, and, moreover, in order to understand its relative position within the
whole. This constitutes the topic of the fourth chapter. Here, we argue that the Identity

Principle has indeed been the locus of Schelling’s early writings, which considerably
restricted the promising dynamism of these works. We proceed to a critical account of

the Identity System along with an assessment of Hegel’s and Heidegger’s critique.
Heidegger’s is an instantiation of his typical pattern of critique towards German
Idealism, namely, the unfolding of the latter’s philosophical systems from the
standpoint of the notion of the Absolute and the ‘forgetting’ of the notion of finitude.
We argue that Heidegger’s fixation on this position prevents him from seeing

Schelling’s radical conceptual shift, which leads him to interpret Schelling’s Of

Human Freedom Treatise in the light of the Identity System. Instead, we argue that the
Of Human Freedom treatise inaugurates Schelling’s rupture with Identity philosophy,
and provides his substantial self-critique, along with the introduction of his new
approach towards the notion of the Absolute and finitude, which allows his radical
revision of the notion of experience. Our research on Schelling focuses on his middle

works (1809-1815), since from this transitive phase we can gather the transition from

logic to logogrif, which 1s the main issue of this thesis.
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In the fifth chapter, we pursue further Schelling’s new conceptualisation of the
relation between Absolute and finitude, as this has been deployed in the Ages of the
World. Schelling’s break with the Identity principle - in the Of Human Freedom and

the Ages of the World - enables him to perform a disturbing exodus from the

transparent realm of logic and his quasi-theological commitment to the Absolute and

provide a new context for the examination of the notions of cognitive experience,

judgement-power, subjectivity and freedom. This new context, mainly expounded in
the Ages of the World, consists in the dynamic and enigmatic nexus of cosmic

potencies, of which man 1s an active part. From this point of view, experience can no
longer be conceived as conditioned or reconstructed by logic’s abstracting conceptual

presuppositions, since logic itself 1s already a form of experience, and moreover, part
of the cosmic enigma itself. However, what seems to deprive logic of its ‘authority’,
namely its conceptualisation as part of the cosmic potencies, is precisely what
provides it with the new dimensions that liberate it from the perennially tormenting
duties for the attainment of universal and necessary objectivity and unconditioned

freedom. Logic as a part of, and reflection on, the cosmic enigma, is not destroyed and

entirely paralysed by the ‘forces of chaos’: it rather plays with them, recognises them
in 1ts own dynamics, it allows itself to experience and blend with them, and becomes
logogrif. 1t is as if Schelling’s thought performs this sort of movement, and transmutes
the potencies of the Ages of the World into the gods of the Deities of Samothrace, in
order to provide his logogrific depiction of the cosmic enigma, as will be seen 1n the
concluding chapter. Prior to this, we attempt, drawing on the conclusions of the

previous chapters, to gain a new approach towards the notion of the self, which

constitutes the topic of the sixth chapter.
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The sixth chapter examines the different accounts of the notion of the self, as the latter

are derived from Schelling’s differentiated approaches toward the notion of the
Absolute, before and after the break with the Identity principle. Hence, we first

discuss Schelling’s account of the self, as this has been expounded in his early work,
the System of Transcendental Idealism (1800), in which we identify the normative

character of his account, due to the transcendental requirements of the predominant
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