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PREFACE E

POLANYL TH NOVELS

One of the benefits of belng a peneral coordinator for the Polanyi

Soclety 1s seeing the growth and vitality of Polanyl's influence. This
summer in Clilcago, we had an experience of "indwelling" the thought of
Polanyl in papers by philosophers, theologians, a writing and llterature
teacher, and a multidisciplinary business man, The toplcs of papers
covered computers, ethics, padogagy, mysticism, humor, and theology.
Four menbers of the seminar are or have been chairs of their academic |
departments and one is a Dean of a school. The afternoon pericds de-
voted to research in the Polanyl archives opened up new perspectives on
the meaning and developrment of Polanyi's thought. Ten years earlier this
exploratory experience would not have been possible to this extent. The
University of Chiicago archives were just starting to organize the Polanyl
materials. The burgeoning of articles and dessertations on Polanyl was
Just appearing. By the summer of 1985, we Eind ourselves rich with
quality scholarship and publications to the extent that we now need
complex organization to keep up with the pace of Polanylan scliolarship.
Almost daily in a unlversity context, one can encounter allusions in
references or in concepts to Polanyl's thought. Yesterday a colleague
speclalizing in teaching writing told me about the use of Polanyl's
concept of taclt knowlng in helping students overcome the mistaken
belief that you know it all explicitly before you write it on paper. A
few days earller another colleague in semiotics showed me the acknow-
ledgments te Polanyi in lher textbook. tost telling about the spread of
Polanyl's thought is its inclusion in a popular American detective novel,
HAPPY ARE THE MEEK. The author, Andrew Greeley, says describing the work
of the leading character, detective Fatlier Blaclie Ryan:
Then, for no reason connected particularly to the conversatlon, the
formless image of the evidence I needed leaped into full consclousness-
perfectly delineated. As Micliael Polanyl observes, every Intellec-
tual breakthrough requires faltl, works, and grace. Faith that there
is a solution, liard intellectual work to search for it, and then a
moment of blinding illumination. (p. 147)

Nobel laureate Saul Rellow alse had his here In UERZOC allude to Polanyl
in one of Herzog's professorial problem solving letters. Polanyl has
become a part of our major intellectual heritage.

RMichard Gelwlck

SUBHISSIONS TFOR PUBLICATION

Please send news of publications, bibliepraphlical notices, and activitles
as well as articles seeking publication. Our next lssue will be in the
winter of 1986, and we need materials by the end of February. Articles
should be within 10 papes, single spaced, and elite type. They should
also have 1 1f4inch margins and be sent camera ready so that we do not
have to retype it. The other items for our exchange of news we will
type, but it is very important that references be accurate and complete.

HEWS AWD HOTES

Carol R. Fox, an ordalned minister in the American Baptist Churches aml a Pl.D.
candidate in Psychiatry and Religlon at Union Theologleal Semlnary in Hew York
has an artlcle “llodesty and lystery: An Essay on Coming te Know the Real Other,"
UNIOH SEMINARY QUARTERLY REVIEW, XHXIX (No. 4, 1984) in which she uses Teolanyl
to show how we can become more open to knowing a person or God. She begins
with the psychological concept of projectlon as understood by Carl Jung and
others and moves to the need for an epistemologlcal "upheaval" that helps us be-
cope more modest and wore reallstie about our conceptual abilicies. She then
enploys taclt knowing asz a way of alterling our assumptlons about the other
(person or Cod) and a way of afflrming the reality of the other. She says: "The
focus here is not on what we know but on vhat we do not know. While scelnp as
clearly as we can what we do know, it is important te recognlze, see, gaze at,
attend to, that which we do not know.... Hodenty is a loosening of our precon-
ceptions, a recopgnition of our not-knowing, which alds our knowing. We do not
glve up trying to understand, but we do not limit ourselves to that which we

can understand efther." (pp. 307, 308).

‘fhomas F. Torrance's theology is the subject of an entire issue of the REFORMED
REVIEW, 38 (Autumn, 1984). Polanyi chese Torrance to be the literary executor
of his estate, and Torrance is one of the foremost proponents of Polauyl's
seminal contributions to sclentific understanding. The oppertunity to gain a
synoptic view of Torrance's vast work is, therefore, very useful. The major
article is by Robert J. Palma of Hope College, a member of the Polanyl Soclety
and a former student of Torrance. Amonp the many [acets of Torrance's theolopy
developed by Palma is the fmportance of sclence In doinp theologleal work and
ways that Einstein, Haxwell, and Polanyl have sugpested their interrelatlons.

William H. Totent writes that Duke University I'ress expects to publish his major
work POLAWYIAN MEDITATIONS. Polanyl Soclety members will want to watch For the
publication notice. As soou as the book 1s avallable, we shall be eaper to
review amd to dlscuss Lts contributlons.

A SLCOUD CHICAGD POLANYI SUMMER SENINAR will be held. The unanimous view of
these taking part July 29-August 3, 1985 was that they would like to return for
another sesslon. In addition, we expect others may wish to have this eopportunity
for study with other Volanyl scholars and exploratlon in the Polanyl archives.
The date For the second seminar is not yet determined. It could be in 1986 or
1987. Please let Richard Gelwick or Gene Reeves, Meadville Lombard School of
Thealogy, 5701 S. Wandlaun, Chicago, IL 60637 know which summer would interest
you most. The accommodatlions and meeting rooms, the convivial eveninp activities,
the libraries and cultural events were all so excellent that we antlcipate that
future seminars will definitely succeed. The proup of seven was smaller than we
at Elrst expected, but the size was very helpful and we now hope that future
groups will not have to be much larger. Partielpants this summer were: Johin
Apezynski, Richard Gelwiek, Walter Gulick, Jere Moorman, Phiil Hullins, Gene
Reeves, and Shirley Thomas.

Walter R. Thorson, Department of Chemistry, University of Alberta gave two lectures,
"Chrlstian Faith and Sclence in Socicty™ amd "Realism and Reverence” for the Joint
lleeting of the American Sclentific Affiliation, Canndlan Sclentific and Christian
Affillation and Research Sclentists' Christian AFfiliation July 26-29, 1985 at

St. Catherine's College, Oxford Unlversity. The first paper uses Polanyi extensively
to show the role of falth In science. The second paper argues for the advantages

of Polanyl's approach over Owen Barfield's, which though helpful In intention
Thorson finds to be too Kantaln by separating the pl nal and al, among
several difficulties. WUe hope to have a paper on thls in a future lssue.




AGMSSI ON POLANYI: COMMENTS ON JOSEPH AGASSI’S

'sci"”E_Aﬁp“SOCIETY

. Johﬂ V'.'_'AP_C.Z)_’I_Iék.i' i

=

Oﬂé_éiémént.éfzﬂiéhaei.fciﬁﬁyi’§ thééry of personal
knéwledée is that: one’s antebedent”aséumptions and presumptions,
one’s 6pérati§e aversights and insiéhts, in short one’s
fundamental commitments shape a person’s perception and under-—
standing of reality. Hence what a person notices and fails to
advert to, what counts as a meaningful datum and what is-ighored
as inconsequential, what the significant relatidﬁshipé of
possible elements in one’s perceptual field are; in sﬂéf; one’s
"picture of the world" or "vision of reality" are_éil-deférmined
by a person’s prior commitments and experienéés. While all this
is practically a truism in the contempofary'digcussion'of the

philosophy of science, it is worth recallingffhét;é major-factor

The following notes are the result of 4 series of digcussions
between the two authors during thée winter and spring 6f 1985
which were prompted by Joseph Agagsi’s ‘Sc¢ience and Society:

Studies_in the Sociology of Science: (Bostoni:DiiRejdel Publishing
Company, 1981). [See The Polanyi' Society Periodical, vol. XI,
no, 1 {Fall, 1983), B-10 for an eariierannouncement.] . What
began as an attempted collaboration on a‘conventional book review
soon became an open-ended dialogue on.a wide range of: topics
raised by this provocative volume, We decided to piblish our
views on this volume~~and on each other’s views-=in the form
presented below. We are colleagues at. St:.Bonaventure Univer=-
sity; John Apczynski, who wrote parts 1 and ITII; teidches in the
Department of Theology and is a long-time student.of Polanyi’s
thought; Michael Chiariellco, who wroteipart II; teaches in the
Department of Philosophy and was a doctoral: student under Agassi.

. i b

in the recognition apd acceptance of this insight has been the
pioneering work of Michael Polanyi himself.

Joseph Agassi’s Science and Society is a remarkable--or

perhaps, in his terms, dislocating (91)--illustration of this
commonplace, particularly insofar as it contends that there is a
certain complementarity between Polanyi’s portrayal of the
workings of the scientific community and Rarl Popper’s version of
"the logic of scientific discovery." Moreover, Agassi offers his
analyses as a peculiar sort of homage to Polanyi, one that takes
the form of an emphatic dissent. I shall begin these reflections
by taking up the former question regarding Agasgsi’s dislocating
reading of Polanyi, and shall return to his efforts to pay him

homage later.

With respect to the former point, then, I mean that Agassi’s
reading is provocatively distorted. He reads Polanyl as a
"sociologist of science® (the subtitle of the work is "Studies in
the Sociology of Science™}. This is, undoubtedly, an interesting
perspective on Polanyi. But it is equally a truncated view which
is signalled by Agassi’s contention that Thomas Kuhn’s view of
science is a vulgarization and popularization of Polanyi’s
theory. I have no doubts that somewhere in the publicly unack-
nowledged background of Kuhn’s theses regarding the "structure of
scientific revolutions® lies the groundbreaking work of Polanyi.
At this level Agassi is clearly correct, and it is to his credit
that he is willing to declare this publicly. But that Kuhn has
represented the thrust of Polanyi’s theory of knowledge, even if

concessions are granted for "vulgarization,® is not readily




granted. S .

Why is it that Aééési:reQQs polanyi this way? Put very
simply theyfeésbﬁ is-tﬁéﬁ:ﬁééssi‘s_fﬁndamental commitment is to a
nonjustificatory,epiétéméioéi}.aﬁd he yieﬁs-Polanyi as attempting
to QIOUnQ_éc#éncg——iéﬂgn_gﬁiéteméioéicqilf foundationalist
sense--in the_c@ﬁmﬁﬁéiiy ﬁe}ﬂ:ééguméﬁibﬁs:of aﬁy_étagé of. the
historical uﬁfbldihg bf*scightifié;pheoriééa If this is 50, then
it'gbifbws thgtwwﬁateyepzthe leaéers'of £he soientific ‘community
uﬁhbld as "r¢ééqné§£e"-o}:“scientific"fis'Eo be accepted, even if

only provisionally. . ¥o portray the "foundations" of science in

such a way, is descriptively accurate in Agassi’s estimation but

prescriptively wrony and even immoral (B85-6) since it ig nothing
more than an appeal to extrinsic authority.

This reading of Polanyi is epitomized in Agassi’s reflec-
tions on "genius in science" (ch. 15), which were stimulated by
Polanyi’s essay of the same name. I find it particularly re-
vealing that Agassi sees the crux of the issue raised by Polanyi
to be the sociological function of "genius,” which he places in a
Romantic understanding of history. For Enlightenment thinkers,
genius had little place in science since it was assumed that
everyone began de novo by doubting past assumptions and estab-
lishing reasonably what was to be held. The Romantic reaction,
on the other hand, emphasized continuity with the past as the
repository of the wisdom of the sages to which ordinary mortals
must be subservient, while it simultaneously legitimized progres-
sive innovation in the extraordinary case of the immortal genius.

Even though he admits that Polanyi is anti-Romantic in his views

of science, nonetheless Agassi contends that Polanyi’s use of the
notion of genius serves the same scociological function that it
did in Romanticism, %amely to provide some legitimacy for a
severly restricted range of rebellion in an otherwise authori-
tarian system (201). From this sort of reflective process Agassi
concludes that Polanyi grounds the rationality of science in a
blind le¢ap that consists in initiating oneself to a closed guild
controlled by a group of ruling elders who preside over what is
esgentially an elitist, undemocratic, and authoritarian estab-
lishment. By contrast, what Agassi proposes is an egalitarian
theory of gyenius (205-207), where all individuals act with full
moral and intellectual autonomy in accordance with the degree of
their abilities ang circumstances.

I suspect that by now those faniliar with Polanyi’s eszsay,
"Genius in Science," must be marvelling at the kind of spectacles
Agassj is wearing. Had Polanyi’s aim there been to offer a dia-
chronic sociolegy of science (as Thomas Kuhn arguably does), then
there might be some discernable relationship between Agassi’s
reflections on Polanyi and his attempt to move beyond in a more
democratic fashion, In actuality, however, Polanyi’s aim in this
essay is to point to the role of personal judgment relying on
tacit powers of integration for the grasping and resclution of
scientific proklems, including the weighing of any evidence that
might "refute" the proposed solution. "Genius" is introduced
explicitly as an exemplary, though certainly not exhaustive, case
of "perception® in science. The point, in other words, is that
the general cognitive processes involved in the ability to learn

how to recognzie a good problem and pursue it to some sort of




resolution are highlighted in cases of recognized genius: The
community of scientists never legitimately exercises control over
the individual scientist’s intellectual or moral autonomy. This
stance is clearly expressed in Polanyi’s writings from his early
distinction betweén general and specific authority to his mature

admission, in Personal Knowledye that all his cherished as-

sumptions drawn from Western culture could be wrong. He did not
in fact accept this possibility because by dwelling in many of
these assumptions, that is by accepting their authority, he
believed he had made a more profound contact with reality. Fur-
thermore he believed he knew these realities on legitimate
grounds, even though he could specify explicitly only some of
these reasons.

it is precisely at this point that Agassi’s Popperian
allegiance to a nonjustificationist position comes into play.
Nothing can count as the explicit, ultimate criterion for any
knowledge claim., In effect, Polanyi has seen this, but Agassi
believes he simply transfers the foundations of science from the
individual scientist to the society of scientists. According to
Agassi, what Polanyi should have done upon his recognition of the
inadequacy of logical positivism to provide foundations for
seience is to recognize that sclence was composed of hypotheses
which are at best on the way toward truth. That is, scientific
theories must be accepted as hypothetical and open to challenge,
and the scientific community ough£ to foster (on moral grounds)
as much novelty as possible (83, 100}.

Most students of Polanyi would recognize this sociological

conflation of his thought as a half-truth which prevents Agassi
from recognizing the more comprehensive elements of his theory.
In our discovery of reality personal judgment operates in a
historical matrix which includes, to be sure, the sociological
context. For Polanyi literally everyope exercises such judgment,
some more responsibly than others. in Agassi’s reading of
Polanyi, only the leaders of science do (70-71). Why such a dis-
crepancy in interpretations of polanyi? 1 would attribute it to
my opening observations: Agassi’s reading is so colored by a
nonjustificationist epistemology that he sees any attempt to
provide "reasons" for accepting the truth of some claim to be an
implicit reversion to the illusory security of indubitable cer-
tainty sought by foundationalists of both the rationalist and
empiricist stripe. This aim is not only impossible to fulfill,
but of even greater consequence for Agassi is its tendency to
stultify the growth of science. This moral commitment to radical
openness, in other words, so colors his reading of Polanyi that
he reads "authoritarianism" or "extrinsicism” everywhere any
attempt is made to offer "reasons" for a judgment, even if those
reasons are tacitly held by the person making the judgment. in
the process of his argument, however, Agassi must gloss over his
own recognition of the "necessity" for "some sense of discrimi-
nation" (49) over scientific claims. And in such glosses the
clues appear which enable us to discern how Agassi tacitly honors

pPolanyi.

As we turn now to Agassi’s attempt to pay homage to Polanyi,

1 should like to offer a reading of Agassi that may be as




dislocating as Agassi’s is of Polanyi. My proposal, offered
simply as a conjecture of course, is this: Agassi’s homage to
Polanyi is much more profound than he suspects. His fundamental
s£ance on the issue of rationality is precisely the same as
Polanyi’s with the exception that Polanyi’s position is more
generally stated to take into account all human endeavors to
relate intelligently to reality.

This can be indicated, I believe, by a consideration of
Agassi’s response to the "tu quogue argument" in his defense of
rationality. The argument runs that, since the rationalist must
make a prior comwmitment to rationalism and since this prior
commitment is beyond explicit justificatory procedures, even the
rationalist must start out with an irrational choice. Hence the
conclusion appears to follow that a commitment to rationality is
no more justified than {or is just as irrational as) any other
sort of commitment.

Agassi contends that Polanyi’s and Popper’s philosophies
both accept this argument and that Polanyi opts for an
irraticnalist version of rationalism (465). This contention
would be correct only if all knowledge were explicit for Polanyi.
What Polanyi in fact holds is that by the time we can discover
ourselves thinking we already have a fund of tacit assumptions
for ordering our lives and relating to reality. And while we can
question or even reject any explicit formulation of these
assumptions, we can do so only in light of others that we are
simultaneously assuming on the tacit level. Clearly one such
tacit assumption might be formulated as a transcendental

imperative, "Be reascnable!" To guestion this or to explore its
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implications is possible only on the condition of its prior and
concurrent operation in our lives. Hence for Polanyi the
tu guoque argument in its stark form cannot arise except in the
illegitimate formulation which tacitly presupposes raticnality
while ostensibly and explicitly questioning it absclutely.

At its core Agassi’s response is identical, though expressed
differently and with more limited application. He contends that
rationality is a part of our lives and the more appropriate
guestion concerns what we wish to do about it. He sees, in other
words, that the bald statement of the question is artificial.
#rhe very ability to ask it tells us we are [rationall™ (475), he
affirms correctly. Agassi’s major concern upon appreciating this
insight is that we do not revert to some form of naiveté that
rigidly ascribes to some dogmatic assumption an unquestionable
status. While this may happen, it clearly need not, indeed ought
not. Rather, to use Paul Ricoeur’s expression, what might emerge
is a "second naiveté" purged by the hermeneutics of suspicion.
This, I submit, is the intent of Agassi’s view of living in a
tradition of critical inguiry. Such a process should turn into a
life project or, as Pelanyi would put it, acalling where freedom

is in perfect service.
It

John Apczynski is disturbed by RAgassi’s reading of Polanyi.
E am, in turn, disturbed by Apczynski’s reading of Agassi. T
will return to the latter, but first I offer my own account of

Agassi and his reading of Polanyi




For Agassi, epistemology becomes socioleogy with the collapse
of the radicalist program of classical epistemology. The latter,
as advocated by such writers as Ren@escartes and Francis Bacon,
urged each person to think his beliefs afresh, breaking with
tradition and consensus, and to Find the unbiased truth., Now,
rather than ask "What should I believe?" the problem is better
stated as "What should we believe?" Nonetheless, sociology is
incomplete. It serves well enough to answer descriptive ques-
tions,’i,e” what are the conventional norms governing belief in
this or that community? Yet, unless the norms are lcoked at
critically--should these norms be accepted? How may these norms
be improved?--the individual within the comﬁunity is left with a
heteronomous will. So, it is our moral responsibility, as mem-
bers of the community of learning who agree to be governed by its
norms, to raise critical questions (to preserve our autonomy) and
to act on the basis of such criticism (to improve the positive
norms of that community).

Before going further, let me point ocut that Agassi is a
student and sometime follower of Karl Popper, as well as an ad-
mirer of Polanyi, and that he believes he has followed his
teacher’s advice to the bittersweet end, which is apostasy (18).
And this is not surprising: the philosophy of the Open Society
should encourage dissent among its followers. Indeed, says
Agasei, dissent is a tribute (xvii). In this spirit, Science
and Society is a tribﬁte paid to Popper’s respected intellectual

adversary, Michael Polanyi.

Polanyi, says Agassi, shares the honors with Popper as
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philosophers of the avant garde who abandon the psychelogism of
classical epistemology——especially empiricism and its heart,
inductivism——and who break ground for sociologistic approaches to
science and knowledge (xvii & B5ff). Moreovez, in many respects,
polanyi is correct in his description of the norms which govern
the social reality of scientists and of all thinkers who seek a
fair hearing for their views by the community (86 & 207). Yet
these norms are far from ideal: they can and shouid be improved.
Agassi concedes that Po}anyi would accept this while insisting
that improvement only come from within the scientific community
(123 - 125) and its leadership {97). But sucha view is "selfl-

verifying," to use Agassi’s term, which means that its truth is

established by its acceptance (131}, At the same time, much of

Polanyi’s description ignores the degree to which defiance of the
scientific leadership exists both inside and outside oﬁ the
scientific establishment (205£f.). Yet we can and should reject
this view and the injustices and conservatism which it justifies
(131). Moreover, Popper’s utopia can serve as a model towards
which to move and, especially, where it might not (yet) correctly
describe the community. (Again, this might even apply to the
master’s teachings [see xx, 76, 82-83, 205-2081.)

Agassi’s c;iticism of Polanyi’s views, therefore, is at the
same time a critigue of science as it stands. The critique of
science is, briefly, that it operates too often as a closed guild
with all the authoritarianism and conservativism of its medieval
antecedents. The criticism of Polanyi is that his theory of

science tends to legitimate the guild system and protect it from
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such criticism (70-71)}. Science is not open enough, not acces-
gible to beginners, amateurs and the man and woman on the street
(204). Nor does it respect the autonomy of its common practi-
tioners, those followers of the scientific fashions which are

dictated by the elite of scientific leaders (207).

We must now ask: Is BAgassi’s criticism of Polanyi too
harsh? Is the reading of Polanyi--as the ideologist of the
scientific quild system——fair? I am ho expert on these important
questions,rand I must admit that my own introduction to Polanyi’s
views was as a student of Agassi. I was present when Polanyi
first presented his paper, "Genius in Science,” to the Boston
Colloquium with Agassi as commentator--at Polanyi’s request I am
told, and I do not recall Polanyi complaining about being misin-
terpreted. So perhaps the greatest service I can provide the
readers of this journal is to let Apczynski’s criticism of
Agassi’s reading of Polanyi stand unchallenged except, I would
trust, by our critical readers, and to direct my comments to his
reading of Agassi.

Apczynski claims that Agassi’s Popperian spectacles distort
his reading of Polanyi in a way which confirms the latter’s
thesis of the theory-ladenness of cbservation. Such a claim, it
could be argued, would corroborate Popper’s hypothesis that jus-
tificationism leads to "reinforced dogmatism" where criticism ;s
explained in such a way that it is transformed inte confirming
evidence for the criticized view (12). Yet I would rather not
pursue this intriguing variation of the tu guogue argument for

reasons I hope will be apparent from the remainder of my note
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Rather, let me take up the question of Agassi’s nonjustifica-
tionism which is crucial for an understanding of his work, parti-
cularly his critique of Polanyi and of science.

According to Agassi, both Popper and Polanyi employ skep-
tical arguments against the radicalism ol the Enlightenment epis-
temology (98}. The latter, however, does not reject the very
idea of justifying science. That is accomplished, at the level
of the individual scientist, through a process of apprenticeship
by which one becomes committed to the living tradition of scien-
tific research. But such a theory, says Agassi, could be "short-
circuited” if a tradition were created which disaérees with it.
The "only alternatige visible,"” in Agassi’s words, is "the idea
of science without a shred of justification, with no confirmation
or corroboration of any kind, with no Archimedean point, no
foundation, no anchor, in nature or man--in psychology or socio-
logy~-science as a search rather than as an achievement" (100}.
This is nonjustificationism.

So Agassi is a propoment of a nonjustificationist episte-
mology. This means that he advocates abandoning the futile
search for the fimal truth in justified beliefs and replacing it
with the search for errors in our beliefs through criticism
while hoping for the progressive improvements of our always
imperfect knowledge. Our focus here should not be on the skepti-
cal rejection of justification. Admittedly, for many people this
rejection creates a barrier to appreciation which is difficult to
overcome. Perhaps this is because of the uncritical assumption
that the justification of our beliefs is a necessary condition of

their rationality and that, in the absence of alternatives, the




rejection of justification is an invitation to irrationalism,
Yet, I agree with Agassi that rather than discount the validity
of the skeptical challenge to justification, we should seek
rational alernatives. And this brings us to the proper focus of
Agassi’s concerns which is with our moral responsibilty:
popper’s identification of justificationism with authoritarianism
prompts Agassi’s rejection of both as heteronomy or the viclation
of moral autonomy (207}.

In the view of many critics, including John Apczynski, the
above jidentification is parrow, and the moral judgment brought to
bear upon it is blinding. There are, such critics contend, ways
of supporting our beliefs which do not violate our autonomy, and
therefore the identification is refuted. Apczynski argues that
Agassi himself acknowledges such forms of justification, indeed
even their necessity, yet fails to see the utopianism of his
position. Thus is he biinded by his nonjustificationist biases.

Let’s look more closely at these arguments: Are there ways
of justifying beliefs which leave intact the moral autonomy of
the believer? Is the ponjustificationist morality impossible to
abide? Does life force us to justify our beliefs on occasion?
And would this gainsay the allegedly utopian standards of the
nonjustificationist’s anarchism? In other words and finally,
does Agassi’s work provide its own refutation?

In a later chapter, Agassi presents two theses concerning
the rationality of belief which may be supposed to be an ela-
porated version of nonjustificationism or critical rationalism:

", . . we accept any doctrine which (a) admits the inability to

support or justify any belief, and {b) allows any faith on the
condition that it be held tentatively," which means opeh to a
possibly fatal criticism (470). Two lines of criticism of these
theses are considered: (1) Isn’t such a view as (b) too indis~
creet? Aren’t there some views we should not hold, even tenta-
tively, if we wish to retain our rationality? RAgassi suggests
that many beliefs, such as the fantasies of paranoiacs and cer-
tain religious doctrines, which may be "impervious" to criticism,
raise such a problem, and he suggests Popper’s proposal that
"publicly we should hold only the most criticizable theories™ as
an additional restraint while admitting this to be an "open
question” for critical rationalism {ibid}. (2) Yet, on the other
hand, there are certain views which do not seem fatally criti-
cizable in the sense that they are truisms of common sense or
axioms, and which seem unreasonable to deny: Agassi’s own choice
is the Biblical "I am a man born of a woman" (476). Does such an
admission support the claim of critics who would deny either the
possibility of a comprehensively critical attitude, or of com-
pletely dropping justification from our epistemology or both?
Agassi rejects any such corollaries of these claims to certainty,
admitting as correct only the following "last word" on the sub-
ject: ". . . that it is very difficult to criticize claims at
certain times, but that we are in a tradition of criticism that
at times makes progress and so raises the degree of rationality"
(ibid).

Is this view incompatible with Polanyi’s theory of science?
Agassi says it is, and both in theory and in blocking the social

reforms which make "boldness and flexibility more acceptable and
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experiment more rewarding" and "science [that is] free for all”
(100). Moreover, it is ironic that although Agassi also sees two
very different yet valid readings of Polanyi as possible (97), he
claims they both attempt to offer a legitimation for science
which is detrimental to its growth {82}).

it appears that Agassi does polarize philosophies of science
and brands "all justificationism as conservative" (160). If
pApczynski’s claims are true this pelarization is falsified by the
work of Polanyi which would present a more rational, democratic
and progress}ve philosophy than Agassi can see. If so, I think
ngassi would appreciate such a correction and I would join him in
welcoming such a broadened base for the effort to democratize

science and scholarship.
TiL

In light of this exchange, what, finally, might students of
polanyi £ind of value in this work dedicated to his mewmory? Ona
less direct level Rgassi’s tome contains a wealth of information
dealing with the scientific and intellectual history of modern
times, all of it spiced with his provocative analyses. In my
estimation, however, the nore jmmediate significance of Agassi’s
study is precisely his dislocating reading of polanyi that pic-
tures him as an irrational rationalist. '

Why would this be so? Consider the following questions. Is
it possible for a student of Polanyi to derive an extrinsicist or
authoritarian reading of polanyi’s thought? If Agassi is any

indication, then clearly this is 'a possibility. would a student
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of Polanyi be tempted so to short-circuit nis theory of personal
knowledge? I think we must acknowledge the possibility,
particularly for those of us engaged in developing his thought
for philosophy and religion. There is more than a tinge of
fideism in the academic climate of today and what amounts to
variations of the tu_guogue argument is rampant among our students
and is found often enough even in the professional literature. I
believe that when it is examined closely, Polanyi’s thought never
succumbs to the temptation that would truncate the guest for
truth by the acceptance of an easy dogmatic posture. Joseph
Agassi’s tribute to polanyi stands as a powerful reminder to

agsist us in our own reading of Polanyi.

IN THE SHADOW OF THE ENLIGHTENMENT
THE PLIGHT OF THE HUMANITIES IN AN AGE OF SCIENTIFIC OBJECTIVISM -
A CAVEAT TG A POST-CRITICAL RESCUE

Ronald L. Hall
francis Marion College

We, even we who would fashion ourselves as "post-¢ritical”, are,
1ike it or not, children of the Enlightement. The Entightenment, of
course, is the name we give to that period of our history when human
betngs awakened to the seemingly infinite powers of the critical ration-
al mind. Such an unbridling of rationality was made possible by a
rebellion against what was taken to be the strangling bind of the reg-
nant structures of religious authority. This break with religious
authority, which was in effect a kind of Nietzschean deicide, gave way
to skepticism and this in turn inverted religious moral passion into
a secularized moral passion which ignited man's desire to take God's
place and to assume the occupancy of an Archimedean, universal stand-
point from which to grasp the worid omnisciently, EEQ'specig'ggggrnitatis,
and control it with an emnipotent hand. It is not surprising that it was
the Enlightenment that arrogantly called the Middle Ages dark.

Rationality's resurrection from darkeness and its ascension to a
universal standpoint from which to survey the world, issued in the rise
of modern science and #ts cancomitant epistemological model of the ration-
al inquirer as a cool, aloof, observer quided at every point by an ideal
of strict objectivity. According to this ideal, scientific (that is,
vationat) method is an emotionless, logical, detached, discarnate and
mechanical process of sensory observation conceived basically as a passive
reception of data striking open eyes. Modern science then, began with the
dual assumptions that experimental observation is the only source for
gathering data and estabiishing truth, and the assumption that that process
is strictly mechanical. These assumptions form-the heart of what can be
called scientific gbjectivism.
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The heart of Michael Polanyi's philosophical agenda is found in his
radical critique of scientific objectivism. An important consequence
of this critique is that it provides the grounds for healing the split
between the sciences and the humanities. At the same time, the post-
critical attempt to rescue the humanities from the shadows of the Enlight-
enment harbors a liability of falling prey to the lingering snares of
Enlightenment ideals. The ultimate aim of this paper is to point out
and hopefully ward off one such snare.

The penuitimate purpose of this paper is to present a brief intel-

Jectual gloss of the origins of scientific objectivism in the Enlighten-
ment, the censequences of that for the humanities as a discipline, the

Romantic reaction to the displacement of the humanities, and Polanyi's
post-critical alternative. For Polanyian's, what I wil} say is familiar,
but may be of rhetorical use as a way of introducing Polanyi's thought

to the uninitiated; it has proven useful in that redard to me, especiaily
in conversations with collieagues in the sciences.

According to the critical rationalism of scientific objectivism,
no non-empirical knowledge of reality is adwitted. Even though scientific
method involves the non-empirical toot of mathematics, we must not be mis-
Jed about its rote. Identifying the scientific objectivist with a natural-
ist, Professor E. M. Adams says this about the role of mathematics in
scientific method:

To the naturalist it is only a tool or instrument to be
used in science and not jtself a part of the study of
reality. “Empiricism" {in the modern restricted sense)

is one of the chief tenets of the naturalist's position.
A1l knowledge of reality is via the external senses or
jntrospection. What is not verifiable by data obtained

in either of these ways is mot knowable; indeed, as
extremists would insist, it is not even thinkable.

Meaning, or cognitive claims in general, not merely
knowledge, is restricted to the empirical. Fthical Natural-
ism And The Modern World View {Chapel Hi11: The University

Polanyi has insightfully noted that the effect of scientific chject-
ivism on the image of the scientist himself has been disastrous. On this
model, the scientist has been reduced to a sort of calculating machine -
he simply records the data and mechanically generalizes them. In this.
Polanyian vein, lan Barbour kas pointed out that Francis Bacon held such
a view of the scientific inguirer. He says of Bacon that he:

believed that science consists of the accumulation and
classification of observations. He insisted that in-
duction is the easy road to knowledge: wmake observations
sunmarize theory and generalize. Discovery can be a
routine and automatic process, carried out, he said, "as
by machinery", only patience is needed, not difficult

or abstract thought. {Issues In Science and Religion
{Englewood C1iffs, N.J.: Prentice-liall, Inc., 1966) p. 25.]

. As Polanyi notes in the opening pages of Personat Knowledge, the
Copernican revolution had dislodged the earth Trom its center in the
universe, but the rise of scientific objectivism radically displaced
man from the confines of his own incarnate, earthly perspective as
viell. The telescope had emancipated vision from its confinement in
embodied eyes, what we call naked eyesight, and allowed man to achieve
a discarnate perspective much like the one we were all delighted at
that Christmas a few years age when the Apollo spaceship turned its

et
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cameras back on us revealing what we all “"knew", but secretly feared,
that we were just a ball suspended in space. The irony of this liber-
ation of man was that it opened the doors to his own self-mutilation
and destruction. But he was so intoxicated with the delight of this
new found perspective, that he scarcely noticed the danger.

Newton and Galileo added fuel to the thrusters of the Enlighten-
ment perspective, reducing man-to an irrelevant spectator passively
observing the great world machine. As J. Robert Oppenheimer has written:
"The giant machine was not only causal and determinate; it was objective
in the sense that no human act or intervention qualified its behavior.
fScience and the Common Understanding {New York: Simon and Schuster,
1954), pp. 13-14.7 Galileo introduced a distinction between primary
and secondary qualities which set for modernity the definitive concept-
fon of what s objective and by implication what is subjective. This
distinction exacerbated man's conception of his own irrelevancy. Only
primary qualities {number, figure, magnitude, position, and motion) are
really "out there”, independent of the influence of the observer; these
quatities constitute what is real, what would remain if no observers
were present. Secondary qualities, on the other hand, (all else contri-
buted by the perceiver) do not “"really exist" apart from the presence
of an observer. The objective world, the world as it really is, the
vorld of primary qualities is a world wholly determinate and independent
of any qualifications by any observer. Objective knowledge, that is,
knowledge of what is "really there" is ascertained by a passive spectator
who has no constitutive role in the determination of what is known. ATl
that is left for the knower to contribute, namely secondary qualities,
is reduced to the realm of subjectivity and not accorded the status of
reality, making man's place itself problematical. As Galileo puts it:

1 think that these tastes, odors, colours, ete,,...

are nothing else than mere names, but hold their
residence solely in the sensitive body; so that if

the animal were removed, every such quality would

be abolished and annihilated. {Quoted in The Limitations
of Science by J.M.N. Sullivan, (Mew York: Viking Press,

19337, p. 130.]

It remained for Newton to remove the animal altogether in his
attempt to further the cause of scientific objectivism. He removed
the animal by turning it into an insensaie body, a mechanism, a res
extensia as it was called by Descawtes, the Father of Modern PhiTosophy.
As E. A, Burtt has noted, the authority of Newton

was squarely behind the view of the cosmos which saw

in man a puny irrelevant spectator...The world that

people had thought themselves 1iving in - a world rich

i with colour and sound, redolent with fragrance, filled

with gladness, love and beauty, speaking everywhere

of purpesive harmony and creative ideals - was crowded

now into minute corners in the brains of scattered

organic beings. The really important world outside was

a world hard, cold, colourless, silent and dead...

{The Metaphysical Foundations of Modern Science, (Garden

€ity, N.Y.: Doubleday Anchor Books, 1955}, p. 104.1

The spirit of man could not long tolerate this self-imposed

mutilation and humiliation. Fired by a spirit of rebellion, a protest
against the Entightenment was Taunched by the nineteenth century
romantics. The intoxication felt as a resuit of the emancipation of
man's reason had now abated and in the cold sobriety of the morning
after, the effects of its rampage on the human heart were beginning to
dawn. Scientific objectivism had spawned and bequeathed to us a picture
of the world in which human beings were not present. Staggered by this
contradiction, the romantics rose up in protest. What science had called
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unreal, the whole array of human subjectivity, was precisely what the
romantics thought was most important. Science had de-humanized man,

and the romantics sought o restore him again to his dignity and to his
proper place in the cosmos. In this rebellious protest against science,
1 submit, our modern conception of the humanities was born.

In a chapter of Science and the Modern World, Alfred North Wiitehead
insightfully analyzes this Tonantic Reaction," as he calls it, to
Enlightenment objectivism. Speaking of Wordsworth's Excursion and
Tennyson's In Meworium he notes: "iordsworth in his whole being expresses
a conscious reaction against the mentality of the eighteenth century...

He felt that something had been Teft out, and that what had been left out
comprised everything that was jmportant.” And further of Tennyson he says
that he "goes to the heart of the difficulty," for "it is the problem of
mechanism which appalls him," [New York: The Free Press, 1925, p. 771.
He quotes a line from Tennyson's poem, "The stars', she whispers, 'blindly
run,'" (p. 77) and a line from Werdsworth's, "'Twas summer, and the sum
had mounted high.” {p. 81). Whitehead's comment about this last line
seems to apply to the romantic movement in general. He says:

Thus the romantic reaction started neither with God
nor with Lord Bolingbroke, but with nature. We are
witnessing a conscious reaction against the whole tome
of the eighteenth century. That century approached
nature with the abstract analysis of science, whereas
Wordsworth opposes to the scientific abstractions his
full concrete experience. (p. 81).

The romantic proposal to correct the Entightenment's dismenberment
of man was at best Kantian. Inmanuel Kant's Critique of Pure Reason
was certainly a conscious attempt at articutating am epistemology and
metaphysics based on Newtonian mechanics. Yet Kant was ultimately
interested in morality, perhaps the most distinctively human trait,
Since human merality and Newtonian mechanism don't easily mix, Kant
proposed a bifurcation of the werld into a world of nature and a buman
vorld of morality. Kant explicitly says that he wrote his first Critique
to make way for The Critigue of Practical Reason where he deals wit
morality. The distinction we currently make between naturwissenshaften,
the sciences of nature, and geisteswissenshaften, the sciences of man,
the humanities, is based on nothing less than such a Kantian bifurcation
of the worid. 1In this scheme, the sciences deal with the objective world
of nature and humanities are freed to deal with the subjective world of
the human spirit, and never the twain shall meet. Having sealed the human
spirit safely off from the grasp of a Newtonian reduction to particles
in motion, the romantics let the sciences alone and found a place for
the human in an autonomous realm of subjectivity, different from, but
not in opposition to, the objective realm of science. This two-world
solution to the problem of man's humiliation by the Enlightenment proved
reassuring, at least for a while.

This bifurcation approach was a temporary tourniquet that kept life
in the humanities for a while, but did not suture the wound inflicted by
the Enlightenment. There was no way for this policy of isolation to work:
conflict was inevitable. Scientists were raising questions that could
not be ignored by the humanists. For exampie, Darwin's conception of the
origin and nature of man was bound to spark controversary in the theolog-
icat world, There is something fundamentally schizophrenic about trying
to hold one view of oneself and the world in the lab, and quite another
in the church pew. It is inevitable that an internal war will flair unless
some integration and equiiibrium can be attained. We simply cannot endure
the unrest of a Vife Tike Mr. Spock's, that officer on the Starship
Enterprise, whose hybrid personality is split batween his Vulcan father
who epitomizes the cool, detached, and logically calculating rational
mind, and his earthiy mother whe is "flawed” with human passions, emotions,

and feelings. )
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The problem however is deeper than this. The romantic's attempt to
forge a place for man in & world of particles in motion was destined to
skid on its own assumptions. From the very beginning the romantic never
questioned the premises of £nlightenment science, they were, in his mind,
beyond gugstron. Even from the romantic's point of view, the sciences
werelprlv31eged disciplines. 1t was never questioned that they were
dealing with "reality,” that they were the objective disciplines. The
romantic readily acknowledged that his worid was subjective, perhaps
even unreal; he protested that even so, this subjective world is very
important qnd not to be ignored. The Tegacy of his capitulation to
science abides with us today, however: 1in the world of academia, the
sciences clearly are dominant in prestige, commanding more respect than
the humanities. 1f we are told that something is so, and it has been
established sc!entifical]y, it is second nature to us to assume that it
must be true; just as it is second nature for us to assume that humanistic
proclamatIons amount to ho more than subjective opinions, one of which is
3us§ as gqod as another. In order to aveid this stigma of second-class
Eit1zenshlq, there has been a growing clamor in academic circles to

become scientific", which usually means adopting a quantitative method-
ology and an appropriate detached and impersonal posture as "scientist.”
lnged, the humanities are not untouched by this mandate to "be scien-
tific", and as a consequence we have recently witnessed an exodus of a
numger of disciplines usually classed as humanities to what we call the
social sciences. The upshot of all of this is that the remantic protest
against sg1gnt1fic objectivism, which gave us our present conception of
ghe hqman1t1es, was itself an offspring of that objectivism, and it is
in this sense that the humanities today stil} live in the shadow of

the Enlightenment.

Can the humanities come out from upder this shadow, stand on their
own, and no Tonger have to play themselves off of the sciences for their
own sense of identity? The answer is definitely "no", unless we can do
what the romantics failed to do, namely, undertake a radical critique of
the assumptions of science concerning objectivity. The humanities can
na Tonger sell their birthright in search of respectability in an age of
sgient1f1c objectivism; they can no longer rest content to simply swallow,
w1th9ut question, the Eniightenment model of objectivity, for clearly,
as hlgtorx has shown, if the humanities accept it, and fashion their
1dent]ty in terms of it and make it their model, they will sink into the
quagnire of subjectivism.

How do we attack the ideal of strict objectivity in science? The
best way, I believe, is to do what Polanyi has done, to wit, to Took at
the actual practice of science to see if its professed ideal of detached,
mechanical, and impersonal observation is consistent with that practice.

. In examining the actual practice of science, Polanyi, a scientist
himself, came. to see that its avowed ideal of strict objectivity is a
delusion, and moreover that it exercises a destructive influence within
science and "falsifies our whole outlook far beyond the domain of science."
[Personal Knowledge {Chicago: University of Chicago Press, 1958}, p.
x113.] The basis for his rejection of this jdeal lies in his observation
that scientific inquiry is determined at every stage by the exercise of
undefinable powers of thought. The actual procedires of scientific
iqquiry resist mechanization at the most significent places, e.g., in
discovery, in the applications of formalisms to the facts of experience,
in the discernment of a problem and the intimation of its solution, in
the process of verifying or refuting a hypothesis, and even in the very
process of sensory perception. Polanyi's innovative insight is his
recognition that all of these activities are grounded in nothing less
than the personal participation of the scientist himself. At every stage
of the inquiry, the scientist's mindbody is caught up in the exercise of

‘undefinable skills and connoisseurship, the employment of intellectual
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tools and formalisms, anhd in the process, the scientist gropes through
the maze of inquiry to discovery, guided by hunches, feelings, emotions,
intellectual passions, commitments and decisions.

Polanyi finds that even in the methods of the most exact of the
sciences these elements of personal participation and judgement are
indispensible. We can begin to grasp this when we examine the most
basic of scientific tools. observation jtself. Sensorv observation,
while it may become routine, is never simply a matter of just opening
one's eyes to become transparently aware of the facts as they are in
themselves. In the first place, the very act of seeing something is
a skiliful act--chiidren must acquire the skill of seeing things,
Moreover, as a skill, sensory perception defies exhaustive formalization
and mechanization; it is an art, the mastery of which must be acquired
through practice. Scientific observation is an extensien of the art
of seeing things, though here the art is highly specialized and the
required skill to master the art much more refined than in routine
perception. A scientist must learn to see things of scientific signi-
ficance, and he must learn to use the tools and instruments of science
to that end. 1t is common knowledge that observation through a micro-
scope, or telescope requires a great deal of skill to be of value.

Not just anyone can walk into a laboratory and see in the microscope
what the scientist sees, and this is so even if the scientist tells

the novice what to look for. It is only through intensive bodily efforts
guided by commitment and practice that a good scientific eye is acquired.

Not only does perception, like all artful skills, involve unforma-
tizable, tacit components, Polanyi claims that it also is guided by a
passionate craving to see things correctly and as such sets standards
of correctness to itself and appraises itself according to those accepted
standards. Perception thus is not simply a passive, passionless, and
value-free mechanism as the objectivist would have us to believe.

The picture of scientific inquiry that Polanyi presents us with is
radically at odds with the Entightenment picture. Indeed the picture

that he presents of the scientist concretely participating in his inquiry

is compatible with the picture we have of the self-involvement indispen-
sable to humanistic inquiry. By revealing the absurdity of the object-
ivist ideal of science without a scientist, Polanyi has provided us

with a framework for uniting the sciences and the humanities, for on his
view, both are inherently personal. In place of the Enlightenment ideal
of objectivity, Polanyi introduces an idea of perspectival objectivity.
Such an objectivity is personal, and qualifies the sciences no less than
the humanities. Polanyi puts it this way:

...as human beings, we must inevitably see the universe
from a center lying within ourselves and speak about it
in terms of a human language shaped by the exigencies of
human intercourse. Any attempt rigorously to eliminate
our human perspective from our picture of the world must
lead to absurdity. (Personal knowledge, p. 3)

Hopefully, this sketch has some rhetorical merit for all of us who
are concerned to rescue the humanities from their piight of having to
live in the shadow of the Enlightenment. The post-critical approach
Potanyi has provided is truly a profound and promising alternative
to Enlightenment ideals.
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And yet there is danger here, especially for Polanyians. Because
we are all children of the Enlightenment, it is very easy to slip into
a misinterpretation of Polanyi's position. This misinterpretation is
very likely and measures the extent to which the Enlightenment picture
of objectivity continues to hold us captive. It is very easy to think
that Polanyi unifies the sciences and the humanities by dragging the
sciences down into the subjectivism of the humanities--misery how it
loves company! In other words, when it is realized that science involves
indispensible personal elements, it might be concluded that the sciences
are just as subjective as the humanities. But this brings the whole
house of knowledge crumbiing down around us. The problem with this
interpretation is that it stfll clings to the Enlightenment ideal of :
objectivity. The only shift is that recognizing the personal elements .
of scientific inquiry, it is now held that that ideal is impossible
to attain. ~ When one says that even the sciences can't be objective,
Tt is still the Enlightenment ideal that informs the disclaimer.

Polanyi is more radical than this. He does not wish to drag the
sciences into subjectivism, but to redefine objectivity as perspectival,
or personal. In this sense, he would have us recognize that both the
sciences and the humanities are equally objective. A key element in
Polanyi's position that keeps 1t from failing into subjectivism is the
notion of universal intent. For Polanyi, all responsible claims, not
only empirical claims, but value and intentional claims, whether made in
the sciences or the humanities, are intended towards and, if true, reveal
an aspect of a reality largely hidden to us, and forever showing itself
to us in an indefinite range of unpredictable ways. By trying to say
something true about reality our commitments, evaluations, and observa-
tions are externally anchored in universal intent. Polanyi writes:

It is the act of commitment in its full structure that
saves personal knowledge from being merely subjective,
intellectuat commitment is a responsible decision, in
submission to the compelling claims of what in good
conscience 1 conceive to be true. It is am act of hope,
striving to Fulfill an obligation within a personal
situation for which 1 am not responsible and which
therefore determines my calling. This hope and this
obligation are expressed in the universat intent of
personal knowledge. (Personal Knowiedge, p. 65.)

According to the Togic of perspectival objectivity then, it is
persons, regardless of whether the inquiry is in science or in the .
humanities, who in relation to other persons take final responsibility in
the acquisition and uphotding of knowledge. Further, there is no knowledge
without some actual knower who exercises the full range of his epistemic
powers inciuding his commitments, emotions, hunches, and intentions,
who makes his claims to know with universal intent and who continues
to bear witness to those claims to others in view of the ever present
risk that he may be wrong. On these matters, the sciences and the
humanities stand together on an equal footing: both the sciences and
the humanities invoive personal elements - the tacit, the passionate,
the evaluative, etc. - and for both, these personal. elements are modes
of epistemic encounter intended toward an aspect of a temporarily
unfolding reality and issue in claims in the humanities no more and
no less than in the sciences that bear a universal intent.
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The following article is from GOUVIVIUM, a six~-monthly review of

post-critical -thought done by the Polanyl group in Great Britainm.

Joan Crewdson, 12Cunliffe €lose, Oxford, OX 2 7BL, England is

editor. Subscriptions $6 (surface), $10 (air) sent only in sterling.
TLORD OF HEAVEN AND EARTH!

Soma Reflectlons on Michasl Polanyl's Approach to Science and Morality

(An artlcle from Moral Studles, Essays In honour of Fr.A, Regan C.55.R.
pubilshed by Spectrum Press, Malbourne, 1984,)

Perhaps you have never asked yourseif what part of the Creed s of
greatest Interest and importance to a sclentist. Rudotf Bultmann has
cartalnly taken possession of the popular mind with his demythology. He

asserts that the classical model of a three storey unlverse - heaven, earth
and under the earth = is quite Incomprehensible to the modern sclentiflc

mind. In other words, the myths that valldated the classical world-view
and along with It the language and expresstons of the Creed, have long lost
thelr powers of Interpretation for the modern mind., The Creed, because It
Is a mythological formulstion of betlef, has slmply become Incredible. In
particular, the Resurrection of Christ, His Ascension Iinto Heaven, the
Descant imto Hell, and His Coming to judge the !lving and the dead, alf
need demythologising and rephrasing In the terms of the modern positivistic
approach to scienca,

1 'shall not argue Bultmann's case here, except to use the lssues he
has ralsed as a plattorm for my consideration of Michasl Polanyl, Like
Bultmann, Polanyl was thoroughly modern, Yet, In hls last boock, 'Meaning',
hls approach, without entering imto polemles and apologetics, Is just about
completely contradictory to that of Buitmann., Most comment ators on Folanyl
would attribute this to the fact +that his post-critical and therefore
reallst, as opposed to positivistic phltosophy, had released him from the
bind of faith versus sclence, That ensnarled Bultmenn.

But have wo considered sufflclamtly what hls personal wWay of knowling
released hlm FOR: what was the new area or sphere of reality Into which he
entered? It was an Intuitlon that transcended the use of words In sclence,
and whlich couid only come to expression through a symbol which somehow com-
prehended the space~t Ime unity of the whole universe to which man belongs.

The Unlverse and Its Meaning. MNow such an Intultlon Is more a matter of
mystlclsm, of the perception of truly ontologlcal dapths In our space-time
world and Its history, than of a purely sclentific theory or hypothesls,
Yot to Polanyl, without such a mystical #lre guiding a sclentist through
the dark night of research, Insight as an enlightening Indwelling In reali-
ty would never ba achleved (PK 64}, Enlightenment needs more than sclent |~
tic method for its Illuminatlon, It has been noted how Polanyl passes so
easlly from sclentiflc to mystlcal language In order to glve some verbal
shape to hls deepest convictlons and experlences as a sclentist, In 'Mean—
tng! he Inwokes syrbol as the only way ot Incorporating this experience of
the awesome order of the unlverss In human languags (M 1756-9),

| belleve that st this stage we do not have the end-polnt of his
deveiopment, What we have Is a revelstion of the vislon, the unltying
axperlence that undariles all t+he taclt premises of his convictions.

So It Is only ot the end that the guiding hand of his development Is
revealed, Once this factor Is recognised, all the prevlious stages of his
development should be Irterpreted In relatlon to I+, H Is the end which
determines the stages of development and uncovers what was Implicitly and
potent lally contalned In the starting-point or orlglin.

Polanyl discussed the representative power of religlon In the chapter

'Meaning®, He shows that religlon 1s accepted preclsely on the ground that
Its myths, rltuals, ceremonles and doctrines give a unified order and mean-

tng to the whole unlverse, as well as Insertling man Into that order, thus
endowing him with personal meaning (M 153), In one way these represanta-
+ions open the mind of man and polnt It upward In prayer, adoratlon and in
a feellng of trust that makes us dwell in the Kingdom of Heaven., I+ Is by
prayer, reverence and by gratitude for the goodness we share, that man
ralates to God through an indwelling In His actlon In the world, 'The con-
tents of a religlon will have as thalr Import the story of a fundamentally
meaningful world {M 159), But since we find meaning in the unlverse, thera-
fore raliglon Is not only possible but real, Our experience does lead us
to a relationshlp with God., "The whole experience of mankind has surely

‘been that In general men do have such a 'will to belleve' (M 160).

Sclence and rellglon are ultimately founded on acts of bellef, It 1s
here that the positivist view of the universe comes to griet preclsely
because It can not preserve the Integrity of mesning. "It we do belleve In
such a 'value-free' unlverse, then as James sald, the 'rellglous hypothe-
sls' {s not a viable one for us and we cannot entertailn It," (M 160)

¥hat can wa say then of a sclentlst's approach to religlon and hence
to God as set out by Polanyl In hls post-critical phllesophy? Flrstly, he
does not accept the ratlonallsm of the proofs of God's ex!stence ~ although
I+ might be shown they are coherent with his own vislon and even demanded
by I+, But the spirit ot such proofs goes agalnst the flducial and Augus-
tinlan approach of postw-critlcal philosophy, Secondly, he uses expsrisence
as a polnter to meaning. Hence his conceptlon of God grows out of the
sclent Iflc myths that have taken possesslon'of the modern mind, By breaking
with positivism, Polanyl opened the way to sclentific myths as the key to
order In the universe, and order In the universe Is the symbol that reveals
God to us through worship, wonder, prayer and adoration,

We could say that Polanyl finds himseit related to God through the
glvenness of the experiances that arlse In him In the course of his work as
a sclentist penstrating Into the structure and content of the unlverse
which give H meaning, Slince this is a glven, It cannot be denled, but It
can be understood = If we have talth, $St, Augustine again! 'Rellglous
bellef cannot be achleved by our delliberate sfforts and cholce. It s a
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gltt of God.' (M 180) Unless you be!leve, you shatl nat understand,

A properly formed sclermtiflic myth that erbodles the order of the
unlverse, seems to be a necessary condltlon for the glft of falth today.
Without such a myth the mind cannct make enough sense of our type of world
to make contact with God., Polany! proves this assertlon by a nagative
strategy - by showlng how Its deniat destroys the rellglous experlence that
Is the form of our Involvement with God.

it 1s beyond much doubt that thls represemtational conterd of the

rellglous myth is at least one of the serlous stunmblling blocks to the

acceptance of rellgion In our day., S0 much Is this so that a whole
schoo! of theologlans has become buslily engaged In demythologising our

rollgions, But, If I+ Is frue that myths are ap essenttial part of any

roligion, tho success of such & movement can mean only the total

domlse of rellglon, (M 158)

In the end It |Is the ecstasy and mystical experlence ot rellgious
celebratlon that validate our approach to God ~ not a ratlonalistic and
sbsolutely coherent conceptual proof of His Balng and Exlstence, This Is
personally involving - through a personal acceptance of rellglon - and
shows that God is personatly involved with us through his gift, This
insight is In no way origlnal, and Polanyl finds no need to dwell on It at
any length,

However, |f wo make & comparlson wlth other sclentlists who have treat-
ed the same 13sue some remarkable rasults sppear,

Werner Helsenberg has emphasised how the abandonment of the positivist
positlon has opened up the questlon of God for physicists, Kiowiedge of
the real and Its protunditlies has forced physicists to Interrogate the
structures that bear the real, So for Helsenberg what was formerly under-
stood under the rubrlc of God Is conslidered under the key term of 'central
organisat ion! and behlind thls tenmtative conceptlion ltes the questlon: Is
thils organisatlon capable of asserting Ktselt beyond the fact that It
exlsts? Has this organisatlon a quality that should be thought of in 2
manner that Is analogous to how we percefve the human person: 'Can you -
or can we - approach very closely the central organlsation of things and
facts whose existenca we cannot doubt at all? Can we enter a reiationship
with 1t as closely as we can with the soul of ancther person? |f you ask
ma thls questlon, 1 shall reply, Yes,' (TG 293) It follows that to reject
creat ion as meaningful Is to reject the Creator.

Helsenberg described the central ofganisation as a magnet ic compass
that provides the pathway through t1te that wa seek (TG 291, 294), Here he
re~achoes Potanyi's abhorrence of alhillism:

Once the magnetic attractlon that has gulded the compass comes 1o a

halt = and it Is clear that such an attractlion can only arise from the

cemtral organisation - | fear that dreadful things may take place,
things that go beyond even the concentrattlon camps and the atomlc

borb . (TG 295)

So Christlan faith Is not agalnst reason, but protects reason from
mantpulat fon and explofitation by any philosophy that would empty It of
content, At the same tlme falth torms a synthesis or a symbollc whole with

sclent 1flc reason by placing this central organisation within the Chwistlan
Mystery, The central organisatlon then becomss transparent ‘o this higher
light that incorporates I+ Into the story of Creatlion and Redemptton in
Christ, The Creed may be considared as & myth that integrates the three
great synmbols of the Christlan religlon - the Father as asolute source and

Creator: the Son as the incarnate image of the Father and esbodiment of His
Love and the Splrit as the Unifler or Integrator of the Trinlty's inner

Ilfe, It seems that the Intellectual 1lte of the sclentIst Is appropriated .

by and enbodled In our bellef in God the Father who, as asclute origlin Is
Creator of heaven and earth, of alt things visibie and Invisible,

The Structure of Symbols, Polanyl has noted what thils refligious Integra-

tlon does tor sclentific bellefs., The Intelfectual 1lfe of a sclentlist
brings an Integration to the ego that 1s self-centred, Sclentitic language
Indlcates objJects by thelr proper qualitles,

Percept fon, tor Instance, is of things seen from the seif as a centre,

The self Is never carried away In indlcatlon; It Is nevar surrendered

or glven to the focal object...Indicatlons are always selt-centred,

M 74)

The Creed and religlon act' otherwise by formlag us Into part of »a
higher meaning - in this case the Christian mystery. The point of using
synbollsm to represent mystery is that |+ can fuse Incompatible elements
Into & higher meaning without contradictlon, Thls is done by an enbodiment
of meaning In a wider trame of reference which relates all the subsidiaries
to one focal dbject, The refatlon between the subsidiary meaning (the
sclentiflc worid-view) and the focal object {(In thls case the Christlan
mystery) remalns taclt; and so need not be articulated In expliclitly logl-
cal relatlonshlps,

Synbolisat lons are seif-centred. That Is, the syrbol, as an ob]ect of

our focal swareness, |s not merely established by an Imtegration of

subsidlary clues directed from the self to a focal object; It 1s also
establjshed by surrendering the diffuse memories and experlences of
the self Into this cbject, thus glving them a vislble embodiment,

This visible enbodiment serves as a focal polnt for the Integration of

these diffuse aspects of the self into a felt unity, a taclt grasp of

ourselves as a whole paerson, In splte ot tha manltold incompatiblill-
tles existing In our lives as tlved, Instead of being a self-centrad

Integratlon, a synbol becomes rather a self-glving one, an Integratlon

In which not only the symbol becomes integrated but the self also be-

comes Integrated as It Is carrfed away by the synbol = or glven to It,

(M 74-75)

The key question for a sclemtist Is: what or to whom Is he glving
himself by the exerclse of his sclence? In other words, what Is hls ulti=
mate commitment? Sclence of itseff cannct rise above Itself, althougn 1t
has an.inner drive and orfentation to fuller meaning. This orlientation 1s
fulfiifed only In an new frame of symbollc retference, whose focal polnt is
the. seit-glving of the scientist., One of the clear concluslons from this
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1tne of thinklng In Polanyl is that science cannot stand alone as a com=
plete system In Iitsalt, since there Is nothing within it that Justitled

f the sclentitlc
ol f-donatlon, Positivism. seen as tha adoration o
:n:-‘#liog as satt-sufflclent Fs Inherently self-contradictory, It can never

rise to the levael of the truly personal which Is onty grasped in a symbollc
mode of thinking.

Thls paper suggests that for a mind that experlences a sense of wonder
and adoratlon when It contemplates the unliverse, thare Is a spontaneous
Integratlon of the sclent|flc world~view Into the symbois of the Christlan
Creed, The key to this integration in falth Is the recognition of God as
the Lord of heaven and earth, to whom we glve ourselves In an act of wor=
ship,

Any symbol, and the Creed par excellence as THE SYMBOL, postulates an
unbreskab te unity among its parts. One part 1s comtained in ancther by a
torce greater than logical coherence,

The parts interpenstrate by a necessity arising In the raal_lﬂas them-
salves, It Is qulte impossible to abstract parts and propositions out of a
symbol, without denying the unlty underliying the syrbo!, which contalns the
reallty as one whole and simuitaneousty brings H to expression.

Joseph Ratzinger in a masterful discussion of the Chrls?’xlan bellet in
Creat ion says that thls bellef Is our posture or approach to reallty here
and now and naot the memory of some long past divine deed, He continues:

For Christlan falth In crestion, It Is declsive that the Creator and

Savieour, the God of the beginning and the God of the end, should be

one and the same God, Wherever this unity Is broken, herasy Is born

and the fafth s shattered in Its basic aspects, {(GJL 34, ct, M 132~

148)

what does a synbol do for & person who glves hlmself to It In an act
of personal commltment? The person aenters Imto the realitles held In 2 unl~-
tled whole by the frame of reference that deflines the Iimits of the symbol.
We may say that by gliving himself to them he brings them to life with his
own splrit and vitallty., Polanyl's term for this mutual sharing of 1lfe
forces Is 'Indwelllng’, 'Thus the myth of crestlon opens to Its followers
a cortaln view of the unlverse and makes them feel at home In 1+.,' (M 147)
ts It any wonder that heresy Is best described as & mallclous turning of
one's back on the housshold of the falth?

Glven the Unlity of the creed, we can enquire how do we see God not
Just s Origin but 1n His tnner lite and activity, Let us restate Polanyi's
start ing-point:

It Is theretore only through participation In acts of worship -

through dweliing in thase - that we see God. God Is thus not a belng

whose exlistence can be estzbllshed In some loglcal, sclentlfic or
rat lonal way before we engage in our worshlp of him, God 1s a commlt=

memt Involved In our rltes and myths, (M 156}

The inner reallty of God Is revealed solely by Its actlon and presence
In our world; the Inner reality unvells itself to our eyes when It clothes
Itsatt in history, Here symbollsm becomes Incarnation: God Is en.bodled In

~of . mind and extra-mental reallty. . Man_Is. 'essentially and

i1
human existence. In this way, Christlan falth sees Christ as a symbol
coming from God Into our world, Patany! would approach this same reallty
of Chrlst communlcated +hrough the Creed and Chrlsttian worshlp as communlion
that embodies our existence within the frame of refsrence of Christ as
Saviour, the story of whose 1ife now becomes normative for our personat
exlstence and moral living,
Here Is how he represents this sltuat lon:

Our Ex!Istenco erbodied 1n trams story (M 88)

In Hofy communion the myth, ot course, Is the story of the Last Supper
in the upper room In which the Lord himselt instituted the rite, to be
performed unt it he should return 'in remerbrance of ma',

Added to this meaning through Ms mutual embodiment In +his myth, s

the further mataphorical meaning of the satlisfactlion of a spiritual

hunger and a replenlishing of tha spiritual Iife through the ritual as-
simliatlon of the body and blood - the substance ~ of +he Som of God,
which the bread and wine are, (M 153, The meaning of this and similar
passages has bean disputed, I Is chvious that myth and reallty are

not excluslve terms,) .

The aftect of the Eucharist, therefore, Is communion with God and a
brotherhood among men, For the Intellectuat community this brotherhood is
described as conviviallty, |t Is treated at tength In the second sect lon,
ot TPersonal Knowledge' as the sharing not Just of knowledge, but of Iife
Itself, It Is a project of understanding which means 1iving withln or in=
dwelling the household of the truth, The princlple symbol ot human toge-
therness, Is the Eucharist, 7Thus conviviallty would be Its reallzation a-
mong the Intellectual communlity, This is an example of the use of Polanyl's
hlerarchy of meaning whereby a lower lavel remalns open to a higher lavel
which acts to regulaste its entry Into a higher integration, (NB., This
principle Is known as ‘'dual control! and Is inspired by Elnsteln,)

Falth and Sclence. Polanyl sees the dovelopment of sclence In Western Eur-
ope as occurlng preclsely within the context of a Christian culture which
was Yoo authoritarlan (M 184),. The first Inltiative of thls Inciplent sci-
ence was & rebelflon agalnst -the rols of suthority, The sclaemt ists clalmed
that reason alons must befolliowed, Descartes was the hero of reason, He
postulated the consclous self as the ‘centre of all understanding, Polanyl
by calting his phllosophy “'post=critical! alms to bresk out of the Carte-
slan lmprisoned autonomy of the-self-consclous sub Ject (M 184},

Polany!, startiIng trom a phenomno'logy, how the mind of the sclentist

does In tact work, concluded that consclousness, or better awareness Is
directed outward toward reality. The

mind. does, not exIst as a polmt without
extenslon, but as a human spirit In a body which Is preclsely the contact

inseparab ly
In'volyed In his knowing through- his bodlly belng, . There s no doubt that
188 sctent Ist cannct trust his own body, he cannct achieve understanding.

Polanyt treats this [dea at length under the rubric of the body/mind prob=
lemi o This. Is a magnifticent affirmatlon of the need for taith on our part
and: for the Incarnat lon on God's part as His way of maklng contact with us.
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Potanyl did not articulate hl‘s’ convict lons In this theologlcal form. ,
He took his polnt of raference from the practice of sclentists themselves.
The net result was a llberstlon from the prison of tha self-contained
Carteslan ego, and a return to falth as trust In the Intellectual premises
which gulde critical research. It cannct be passed ovar that here we have
a return to Christian intellectuat ldeals by a re-evatuation of falth and
the body,

Polanyi's lite was, according to his repeated assertlon, an attempt to
re-astabiish the foundatlons of falth, Looked at from the polnt of view of
the Creed as a gulding synbol, thls project could be descrlbed as the
roadempt lon of the mind,

Corresponding to the redemptlon of the mind Itsetf fs the percept fon
of the Redeemar, of Chrlst who took a body In order to save man In hls to-
tal personality, body and mind, Salvatlon from Carteslan dualism means the
preservat lon of the dogma of Christ the Saviour, By Imtroducing scepticism
fnto the Chrlstian conscience, Cartesian phllosophy Invalidated our moral
and rellglous traditlons, Polanyl saw this state ot attairs as a 'Fall’, a
sort ot intellectuat sln where the mind bacame sufficlent umto Itself,

'The modern critical movement destroyed the communlon between the
Christlan consclence an the parson of Christ,' (P pd3) Rat lonallsm not
only devalues atl personal relatlonships by denying the I-Thou structure of
personal knowlng, it makes any personal contact with God unthinkable,

Redampt lon comes to sclence as a grace whereby It 'breaks out' of [ts
old framework to make fresh comtact with reallty (PK 199}, This converslon

happens as an !llumination dlscovering & new vision fostered by the beauty,
symnatry and profundity of the reality touched, felt and percelved, I Is
no wonder that he viewed the darkness of the modern mind as a 'Fall! from

which It could only be redeemed by grace 'so we are freed from worry about
our Insurmourtabte IImitationst, (M 157)

In fact, Polanyl proposes grace praclsely as the answer fo the human
paradox found both tn relliglon and In sclence. Grace Is a human necessity
where our human resources tall short and call to be transcended by & great-
er power, Thls greater power, however, |s not something operating outslde
us, but from withln us, And he evokes the memory of 5t, Paul who felt the
tenslon of being bound to an ldeal he could not achieve,

The simplest expression that 1 know of the sclentists' obligatlon can

be stated In terms of the Christian paradox, that man Is caliad upon

to try the Empossible but Is not sxpected to achleve it, As sclentlsts
wa must seek a truth which 1s unambliguous and universal, even though

at the sama time we must recognisa this Is Impossible, {STSR 1)

The source of thls Impossibllity and indeed meaninglessnass s the na-
turalistic conceptlon of the unlvarse, It s grace that opsos the premises
of this naturalistic conception to the sphere of ultimate meaning. This is
the work of grace which acts not through a chaln of logical necessity but
by Incarnasting this commitment into a set of ultlimate bellefs, A commlt-
ment has two poles - the personal or subjectlve and The unlversal or objec-
tlve. Sclence Is uitimately a set of beliets to which we ara critically
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committed,

Henca we can now discern the fundamertal fallacy of the pasHive modael
ot sclence, it trles to construct a machine wnich will produce unlver-
sally valld resylts, But universal valldlty Is not a conceptlion that
applles outside the commitmermt situat lon, Any reference to H fis mere-
ty @ manner of expressing our submlsslon to an ult Imate ob ligat lon and
can appear only as part of a tiduclary declaratlon, The attempt to
construct something unlversaily valld, prior Yo any bellef, Is foglc-

ally nonsenslcal, (STSR 80)

Falth endles sclent Ific thought to make contact with ult imate ob il ga-
tlons through commitment, It follows that sclentific premises are open to
obligatlons that g beyond the sphere of sclence, f.e,, cbligatlons on
which they might not foglcally depend but to which they are open and In no
vay repugnant. Here Is the radical possiblilty of rellglon as an integra-
tlon of ail aspects ot life Including the scientific work of the mind, It
sclence 1s a penetratfon by Intultion and critical reason imto tha struc-
ture and content of the unlverse, M must lead to o relliglous commitmert In
falth or collapse imto a heap of meaningless dotalls because there Is no
ultimate that holds |+ together in synthesls, Polanyl would say that this
Is the chalce batore our culture, 1t Is grace that 'jumps' the gap between
the plausibility of a retlglous accoumt of the world and actual commitment
to I, We cannct Ilve In an aternal uncertalnty ot 'If not this, then
what ' (M 159-160) Religlon both transcends sclence and Integrates It Into
ultimate meaning In the unlverse, Grace, for Polanyl, Is not astract but
seems to reside In the taclt dimensions of rellglous experience,

We can assert quite confidently that religious symbols are the way
grace acts to Integrate sclentific meaning Into ultiImate purpose In the
unlverse, There Is no need to emphasise that here we are weli beyond any
natural cosmology or ontology that leads to a natural theology, This Is 2
celebrat fon of the ultimate reality of tlfe Itself, To quote Potanyl at
soma length agalin:

We. dwell . In: the hope that we may, by the gace of God be ale soma-

where, somehow, - To do that-which we must, but whiech we can at this

momant 566 no way to . da. .,

Dweltling In this: religlous frame: of mind, we have not lost the ten-

slon, but- i does: not worry us nor: do: we become complacent. Our myths

tall us of the Fall and of: Fow and why we are excluded from Paradlse.
+es  BUt they also tell us of the Redemgt ion and ot the power and

grace of God that Is to be dlspensed 1o us 'as needed,..we are humb led

before God In the recognlﬂ_on of our u*ter dependence upen him for the

ultimate victory though Chrls* (M:157

That an Intultion of God, Creufor and Sav!our, Is necessary to uphold
sclent Ific enqulry Into the universe as k] who!e, Is confirmed by a study of
sciant ists and how thalr minds work in practlce Christianity stands on
Its own premises of God's Revelat fon 1 Chrlst, \ In our cultyre I+ Is the

Christlan framework or myth that makes this Intultlon of the
sible ftor the sclentist,

has been: vary frultfyl

Creator pos~
it follows that Chrlsﬂgnlfy by upholding reason

In the development of sclence as we know I+, M 1s
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only In a unlverse redeemed and graced by Christ that it Is possible to be-
Ileve In a heavenly Father who presarves and supports a ratlonal order and
purpose embracing the whole universe, Stanley L. Jakl bluntly asserts:

History clearty shows that It was only a Western world stesped In

Christlanlty that was capahle of creating science, economy and busl-

ness on a scale never witnessed before, (TBE 151) .

The road of sclence becomes a way to God, Falth and sclence contlinue
as a traditlon down the centuries of mutual help that Is frultéul in new
understanding of man and the universe., This traditlion creates new Inslght
from age to age because of the grace of the Spirit,

The Crisls of Culture, Sclence Is a moral actlvity Involving consclous
commitments and dellberate declslons, If man creates his Iife project
through his moral declslons, then our culture Is the creation of the modern
mind whose greatest boast and achlevemernt has been the development of
sclence. In fact sclence more than rellglon Is the undisputed authority In
Western culture,

The Cartesian modsl of satf-consclousness has slready been described.
So has Laplace's mechanlstlc universe of =toms In motlon, This is the
sclent Iflc unlverse of the positivists that Is closed both o God and real
meankng. It cannot achleve truth as a consclous contact that grasps reality
In its essentlat features,

Man's mot fves which move him in all his moral activities are described
by Polanyl as moral forces or energles (PK 234), Thelr usual manlfestation
Is 2 mora! passlon which guldes our search for +ruth, They have directlon
and universal Intert and are essentially heuristic,

Carteslan consclousness and a mechanlistic world-view tegether serve to
reduce moral vatues and passlons to nothingness, Man Is axpelled from the
wortd and sclence baecomes a pattern of relatlonships without conmtent, 1t
fs this reductlon, 'this assemt, more than any other one lmtellectual fac-
tor that has set sclence and rellglon In oppositlon to one anocther in the
contemporary mind', (M 162}

A meaningtul universe full of purpose Implanted and erbodled in It by
the Creator has already been treated. But what of moral man? What price
does he pay In thls reductlon? How Is purpose and mesning restored to his
iifa? He stands in need of a redemptlion from the Inteltfectual tramework In
vwhich man can llve at peace within his own mind,

The fitrst step has been a revolut lon from within sclence Itself, T.F,

" Torrance has described how Einstsin, Bohr and G3del Inspired Polanyl wlth
an ideal of science as contact with the real world, a penetratlion into its
fnner structures (TFT), Within this model of science as 'Personal Know-
ledge' man's passion for knowledge can find a new home, The maln postulate
of this personal modal of knowledge Is that everything we know Is tull of
moaning and ieads to greater maanlng, There is as Polanyl puts It a
tgradlent of meaning' (M 178) operative In the Unlverse, To tall to grasp
thls Is to fall Into absurdifles,

The second stage is to analyse the moral fallure that spreads conta-
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glously trom a false ldeal of sclence through every level of our cutture,

Polanyl's reasoning Is direct and startiing, If positivistic sclence

schlieves recognition as the Ideal of knowledge, as In fact It has, then

scepticlsm religns over all our values, traditions and soctal Inst itut fons,

Scepticism can dissolve values and wld the ediflces of authority, falth

and tradlitlon as indefensible acts of trust, The end result of thls move~

mont cannot be other than nlhilism, 'Men are 1iving in a spiritual dasert!

(PK 236) becomes the sad state of a culture where the ethlcal role of

sclence has been misdirected,

1f tha moral passion for knowledge Is dlsplaced away from the truth,
we have to ask where does Its homeless energy go and what damage can it do,
Moral passions become the fanatical flres that inflame immoral purposes,
Polanyl Ilsts many examplas that convince him that the 'pathologlical mora-
Tity of cur time' (KB 18) Is +he attampt to remake soclety after +he ldeals
of positivistic sclence. He cites the violence of Rebesplerre and hls
foflowers In the French Revolutlon, the Russlan Revolution, Hitler and the
modern totalitarian state as examples of this fanatlctsm (SFS 17-78) .

Nintlism for Polanyl Is the unholy marriage of positivistic scient [fic
fdeals and homeless moral aspirations and the union becomes a mechanlsm of
dostruction slince the sceptlical sclart ttlc mind turns man's vital moral
Impulises agalnst himselft, R

In other words while s radical denial of absolute ob ligat lons cannot
destroy the moral passlons of man, It can render them homeless, The
deslire for Justice and brotherhood can then no more confess Itself for
what It Is, but will saek embodiment In some theory of salvstion
through violence, Thus we see arising those sceptlical, hard-boiled,
altegedly sclemtific forms of tanaticism which are so characterlstic
of our modern age. (LL 47) '

It goes without saylng that any organtsation of the state based on a
determinist I¢ model not only has no space for Ilberty In theory but must
arrive at contempt for freedom, both personal and social,

The: lmmoral’ torm: of exlstence - that corresponds with thls denlal of
iIbarty is called morali lnversions: .

: The.trad.lfldnal':tdr'm';for'_hoidlng‘ moral ‘ldeals has been shattered and
thelr foral passions dlvarted: Irfo the only. channels which a strict ty
mechanfstic concept fon of man arnd soclety lett open to them, We may
describe this as a process of worst Inversion. (LL 106)

Morat Tnversion s the direct result' of ‘Inverted conscliousness, It is
the consequence of the -ap_p'li'ca"r fon of:*r:he"(')arfaslan mode| of thought to our
morat drives, These forces have thelr ‘direct lon set by the intentionallty
ot consclousness, Tha sclent Itlc revolutton of the twent lath century Inl-
tisted by Elnsteln, Bohs anij'fb‘@'del,_ééuséd Potanyl to rethink the direct lon

(token by consclousness, or -a_w_qi“e_hes_s. 85 he-prefers to call It, Ho postula-
_ t_e§ a vitat thrust In knowing: from the subjective pole to the ob Ject | ve
:pole, Awareness |s directed: outward, :therefors, so that the subJect and

cbject: become an Inseperabfs:unity In Personal Kowledgs,
Qur awareness of ourselves: ‘and: our' khowladge as directed outward to

the r"sa_l has momentous consequences: for: nbralHy. It Is the redampt lon of




30
the mind as It breaks through moral inversion, Our moral energles are then
attracted to thelr true home - tha unlversal values we belleve In and %o
which we commit our ltves,

Knowledge by part Icipation, so firmly groundsd, makes a clean sweep of

the claim that in order to be wvalld, knowledge must be estab |ished

ob ject Ivaly without relying on personal Judgements, And this restores
our confldence In moral princlples that are ultimately known to us by

our commitmeat to tham, (PK 236)

A personallst vlew of sclence restores the worth of absolute obliga-
tlons both in the ilfe of the Indivldual and the soclety. It praserves the
rofatlonship between Christian consclence and the parson of Christ, Our
moral desires are once agaln open to eternlty (P 43, M 9, 10), The
Christlan hope of |ite everlasting does not have to be reduced to soclal
Ilberat Ton and economic bettermant. Radical secularizatlon becomes quite
an Impossiblilty, Our concern for historical progress through political
and social reform Is now guided by a 'firmamant of values', (SM 41) Truth,
love, beauty, honesty and Justlce become quiding stars that call man out of
himselt towards the sbsolute, This vocatlon finds its sole adequate and
satlsfylng embodiment In the Christlan mystery, There s a 'gradient of
moaning! Immanant In creat lon that leads us from lesser to greater truth.
I+ Is thls spontaneous force that at once reveals an order founded on
liberty and a purpose forever polntling to unity, I+ convinces us that a
grace greater than the human mind must be at work In the worid. For the
ballaving Christian this grace can be nothlng other than the Spirit who
reveals Himself In the tacit dlmenslon of all meaning. Polanyl never qulte

artlculated his conviction In this form, 1+ Is an Insight that is not only
coherent with his thought but readily flows from It

Polanyl had a mind naturalty bent on synthesls, that Is, on bringlng
dlversae truths Into unity, Sclence, falth and rellglon all flnd thelr unity
In the great synbols of bellet, ‘Without a God who 1s Lord of heaven and
earth, falth has l!ast s cbject and sclence becomes a sat of empty mathe-
mat ical relatlonshlps without a sout. 'A soclety refusing to be dedlcated
to transcondant ldeals chooses to be subject to servitude,' (5F5 78-9)

Father Augustline Regan In hls doctoral dissertation described the
Irinltarlian relatlons, and how the Divine Persons have a mlsslon to us and
our world, Thls assay shows that Christlan faith In the Divine Persons can
lead sclence to a meanlng that It comtalins only tacitly, impilcitly and In
symbal, The 1llumination that overwhelms the mind of the sclentist and
sots him aflame with expectation Is Indeed a 'clue to God' (PK 324) that is
necessary for the children of this scientIfic generatlon,

Abbreviatlons:

M Meanlng by M. Potanyi and H, Proach, London 1975,

PK Personal Knowledge M, Polanyl, London 1958,

TG Der Tell und das Ganze W. Hasenberg, Munlich 1969,

GJX The God of Jsus Christ J, Ratzlinger, Chicago 1976,

P Jowlsh Problems by Polanyl in The Polltlcal Quarteriy XIV, 1943,
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TFT
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STSR Sclentific Ballefs by Polanyl in Sclentitflc Thought and Soclal

Reallty, New York 1977,
Ethlcs and Declslion Making In Business by S.L. Jak] In Trends In Busi-
ness Ethics, Lalden 1978, '

The Place of M.P. In the Modern Philosophy of Sclence by T,F,
Torrance, 1974 (unpub | Ished) 49pp .,
khowing and Belng M. Polanyl,
Sclence, Falth and Soclety M, Polanyl, London 1946,
The togic of Liberty M, Polanyl, Chlcags 1951,
The Study of Man M, Potanyl, London 1959,

Terenca Kennedy, C.SS.R. ‘
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Amnouncement: Upcoming American Academy of Religion
Annual Meeting Polanyi Session

The American Academy of Religion has again this
year granted the Polanyl Society a three hour
pre-session meeting to be held on the opening day of the
AAR Annual Meeting. The Polanyi Society meeting is
scheduled for Nov. 23, 198%, at 9 a.m. in Conference
Room 9 of the Anaheim Hilton and Towers (Anaheim, Ca.).
Professor Walter Gulick of Eastern Montana College will
pregent this year's major paper titled "Critical and
Post-Critical Correlations and Conundrums."

About half of the session will be devoted to
Gulick's paper. In order to use time efficiently, it is
very important that session participants read the paper
before the meeting. The paper can be ordered for $2.00
{duplication and postage fees)} from me at the address

listed below. I expect to mail papers around Nov. 1,
1985.

;. The last half of the session will be scheduled
again:this:year to allow participants briefly to discuss

writing-in-progress or other papers and publications

related to Polanyi's thought. If you wish to make a

.brief presentation (10 minutes), please notify me

immediatély;-{l'will 8chedule” presentations on a firgt
come,  first sérved basis. In the past, it has proven
helpful if presenters provide session participants with
a brief written (no more than 3 pages) summary. Those
who write such summaries should duplicate 20 copies for
distribution. L L L

] : S PhIL Mullins
Sl ol Humanities
. Missouri Western State College
Gher St. Joseph, MO 64507




Now that's
indwelling!

by Jere Hoorman, author of A NUMOROUS DICTIONARY OF
TiE TACTT, Dox 90155, San Diego, CA 92109.
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