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				Foreword

			

			
				Nam Nguyen has written a brilliant and deep book on three thinkers who represent pragmaticism, existentialism, and ecstatic naturalism. I say “brilliant and deep” because his scholarship works on the highest level to, in turn, dig deeply down into the fundamental categorial and experiential dimensions of his chosen figures. Writing on C. S. Peirce is strenuous enough for the best of scholars, but to also write on the rich neo-Kantian and Existenz philosophy of Karl Jaspers is to experience and think through two vastly different philosophical horizons. And when you add to this my own perspective of ecstatic naturalism, the task and its outcome are truly impressive.

				It is well known that we are in the midst of a worldwide Peirce renaissance, primarily through his early (1860s) and late (1890s to 1914) semiotic theories. Of more recent vintage is a growing body of literature on Peirce’s philosophy of religion and its attendant cosmology of Firstness (quality), Secondness (brute dyadicity), and Thirdness (concrete reasonableness). Add to this his understanding of the semiotic version of the three categories as they relate to how signs point to objects; namely, icon (Firstness), index (Secondness), and symbol (Thirdness), and you have a very powerful triadic system that eclipses the various dyadic systems of poststructuralism.

				Nguyen has focused on Peirce’s admitted anthropocentric theory of the human self, finding it serviceable as far as it goes, but in the end it is anthropomorphic as well. Peirce felt comfortable in his rather thin understanding of the human process. However, he never adequately locates the human self within a vast nature that simply does not exhibit human traits, however muted. His panpsychism, like that found in process thought, undergirds his logical theory of continuity—a concept that Peirce considered among the most important for philosophy of mind and the linkage of all things, not just living, to and with each other. Continuity works because matter is no less than inert mind. Without continuity and panpsychism Peirce’s dazzling cosmology of the 1890s collapses, as I believe it does.

				For Peirce, there is also a continuum between the three ontological and phenomenological categories (Firstness, Secondness, and Thirdness) and his theory of evolution. For good or ill, Peirce finds himself using Lamarckian ideas to augment Darwin’s concept of fortuitous variation. Sport, as a modality of Firstness in individual organisms, adds novelty to the universe and makes it possible for even physical laws to evolve over the infinite long run. Laws, as manifestation of Thirdness, can grow because they are cosmic habits that have their own evolutionary logic. Growth, for organisms and laws, is evidence for Peirce of a deep-seated teleology in the movement of evolution. Natural selection remains as an embodiment of brute Secondness. In the 1890s he goes so far as to speak of the growth of evolutionary love that, like Thirdness, has the power to shape both the implications of spontaneous variations and the sometimes-fragile goals that represent the organism’s self-transformation. Habits, somewhat plastic in the long run, shape the processive universe as it groans toward the future convergence of all orders into what Peirce envisions as a crystalline perfection.

				Peirce’s concept of the self is deeply communal, but perhaps not as much as John Dewey’s, and seeks for external inputs that shape the contour of the self-in-process. He uses two metaphors: the self as having a “glassy essence” (Shakespeare) and the self as a “bottomless lake.” What is to be noted here is that internal semiosis is a derivative of external semiosis. Early on Peirce rejected the notion that we have some kind of unmediated intuition of an inner life. Semiosis is ubiquitous, but consciousness is a minor category for Peirce. We move into and out of various sign series that, when internalized, give us our proper social self. Note that Peirce’s unique logical system of relatives argues that antisocial behavior is simply illogical. The “merely” personal and private self is little more than the internal deposits of the logical processes of communities. Again, Peirce’s theory of continuity strongly shapes the categorial framework.

				Our glassiness points to our deep need to let in social lights and signs so that our logical communal self can gain public forms of stability. The image of the “bottomless lake,” as filled with skeletal sign series, points to a rather weak theory of the unconscious. I have argued for some time that Peirce’s panpsychism blocks any effort to see the unconscious as truly other to consciousness and as being symbolically deep. I have also used an (unpopular) argument that his well-documented manic-depressive disorder compelled him to abject his emotional depth structures by calling them “slush.” But it is just this slush that makes the private and personal self what it is, bipolar or not.

				When we turn to Karl Jaspers we enter into a kind of gnostic existentialism; namely, one that relies on a profound connection to that which cannot be thought (a notion that Peirce rejected), that is, the Encompassing (or the Enveloping). If Peirce has a thin personal self, Jaspers has one that is much thicker. However, Jaspers pays for it at the other end by having a weak theory of the community. Unlike Peirce’s near obsession with logical and cosmic continuity, Jaspers envisions discrete layers or dimensions to the self/world correlation. His model is wonderfully lucid. The human process lives in four different modalities: (1) its simple physical and relational dimension, (2) its general (Kantian) consciousness, (3) its spirit, read as cultural semiosis, and (4) its true depth dimension of Existenz. On the other “side” is the split between world and Transcendence. Woven in and through these multiple dimensions is the Encompassing that lies beyond all horizons, actual or possible.

				The so-called “existential” component in Jasper’s philosophizing rests in the fact that the self must choose to become open to its nonobjective depth dimension. For nondetermined Existenz to emerge it must become open to the gift of Transcendence in time. The various depth symbols of culture can become what Jaspers calls “ciphers of Transcendence” insofar as their import and meaning comes after they founder on that which can never be represented. In a sense, a cipher is a special symbol that has become broken by a gnosis that can’t (or won’t) convert its plenitude to a graspable and knowable deity. At this point, Jaspers calls for a philosophical faith on the other side of revealed religion. His gnosticism protects the Encompassing against an all-too-knowledgeable philosophy of divine traits.

				We can perhaps say that Jaspers has a strong sense of the depth dimension of the multilocated self-in-process, while removing it too much from the potencies of nature. While Peirce carves out a social self from the infinite array of sign systems that make up the universe understood semiotically, he leaves the depth dimension of the sign-using individual veiled over by his robustly cosmic forms of infinitizing semiosis.

				While I reject much of the later (1890s to 1914) thought of Peirce, I am the first to insist that any serious philosopher or theologian must grapple with the magician from Milford (where he spent his last decades). Nam Nguyen’s treatment of Peirce stands with the very best of current Peirce scholarship. For Jaspers, in spite of the great shadow cast by Heidegger, I have always had the greatest respect for what, in my opinion, he gets right. Those seeking a faith on the far side of revelation will find Jaspers to be a congenial dialogue partner and a powerful spokesperson for a nonliteral mode of being grasped by the Encompassing. And here too, Nam Nguyen’s scholarship is profound and faithful to its subject.

				In turning to my work I feel the need to be a little more distanced. Suffice it to say that Nam Nguyen has written a masterful account of my still-evolving perspective of ecstatic naturalism. In reading it I discovered things about my framework that I was not aware were there. He also makes conceptual connections that I was but dimly aware of. His detailed study of my work represents a quantum leap beyond previous expositions. It is a reliable and scholarly analysis of my work, and I have learned from it. It is a singular honor to be so rendered at the hands of a master scholar.

				Finally, Nam Nguyen is a profound thinker as well as a scholar. I take his criticisms of my philosophical theology seriously and will have to address them in subsequent works, especially since he has such a profound grasp of ecstatic naturalism. This book embodies the spirit of query that is central to philosophical reflection and analysis.

				Robert S. Corrington

				Drew University
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				Introduction

			

			
				From Protagoras, Plato, Augustine to Descartes, Locke, Kant, and Kierke-gaard, the self (or human subjectivity with its self-aggrandizement) has become the “star performer” (Solomon) in philosophy, especially in modern European philosophy. From the optimistic perspective (Weltanschauung) of naturalist anthropocentrism, one can say that the structure of the world was formed by the conceptual and autonomous power of the self.1 The anthropocentric self has not only eulogized itself, but also decreed itself to be the arbiter of knowledge; it is “the transcendental self or transcendental ego whose nature and ambitions were unprecedentedly arrogant, presumptuously cosmic, and consequently mysterious.”2 Whether embedded in the Kantian transcendental self (the structured unity of consciousness) or in Feuerbach’s anthropological theism, anthropocentrism may be defined as the privileging of the human self with its meaning horizons over their natural locations. Nevertheless, following the Nietzschean project of nihilism (which attempted to dethrone all systems of reason) and Foucault’s and Derrida’s rejection of modernity’s “transcendental pretense,” the celebrated “modern self” has been decentered, deconstructed, and displaced by the “postmodern self.” Postmodernism has attacked the pretensions and presuppositions of modernism: the universal truth, timelessness, and naïve optimism of the self’s capacities by means of human reason. “Postmodernism implies a shattering of innocent confidence in the capacity of the self to control its own destiny.”3 Both the Cartesian subjective self and Lévi-Strauss’ “structuralism” of language no longer exist under the framework of postmodernism. And while Nietzsche declared “God is dead,” Foucault has announced the death of human subjectivity (along with its self-constituting, rational, and transcendental self/ego created by Descartes and Kant): “It is comforting, however, and a source of profound belief to think that man is only a recent invention . . . and that he will disappear again.”4

				While the self may have been eulogized5 or deconstructed, the Peircean self is the social participant in its community of inquirers. For Peirce, because the universe is “perfused with signs,” every self is a sign. The semiotic self, as a thought-sign, is dialogic, engaging itself in intrapersonal dialogue and interrelating with other signs. Peirce’s semiotic self is also fallible, for the “fallible self cannot think or be without signs. Its internal world is a result of introjected signs from the external world.”6 Because of its intra/interpersonal dialogues the Peircean self is continuously growing; in other words, as Third, it is in the process of becoming, or what Kristeva terms subject-in-process (sujet-en-procèss).7

				Whereas James stresses the dimension of individualism of the self, Peirce, Mead, Royce, and Dewey have centered the self in the social/communal milieu. It is worth mentioning that while Emerson, Peirce, and Royce approached nature and configuration of selfhood through the gate of idealism, James, Santayana, Dewey, Mead, and Buchler entered the gate of (metaphysical) naturalism.

				While Heidegger preoccupied himself with the question of Being, Jaspers, following the existential footsteps of Kierkegaard and Nietzsche, raised the question about human being or about what it meant to be a true, authentic self (Existenz). Jaspers’ philosophical anthropology upholds the notion of particularity or individuality. For Jaspers, the self manifests in three modes of the Encompassing: empirical existence, consciousness-as-such, and spirit. Empirical existence (Dasein), as an object, situates itself among other objects such as human beings, animals, plants, and inorganic matters. As consciousness-as-such (analogous to Kant’s transcendental unity of apperception), the self, in its spatiotemporal reality, is acutely conscious of the object-subject split. As the spirit, the self (possessing both actual existence and inward thought) concretely synthesizes objective and subjective ideas and coalesces the realms of empirical existence and consciousness-as-such.

				For Jaspers, human subjectivity is the encompassing of self-being or authentic self (Existenz) that does not enfold itself in empirical existence, consciousness-as-such, or spirit. “What I really am is the Encompassing of self-being; namely, Existenz.8 Like his concept of Transcendence, Jaspers’ Existenz cannot be objectified or subject to scientific examination; it is not “being-such” (Sosein). Unlike world orientation in which existence is empirical, conditional, temporal, and cognitively objectifiable, Existenz is unknowable, free, and unconditional.

				Robert Corrington, in his perspective of ecstatic naturalism, contends that the self is but one frail perspective of and in nature; once it ignores or forgets its finitude and embodiment as an order that is deeply implanted in the utterly indifferent vastness of nature, it will suffer its own crisis of subjectivity. The perennial curse of the self is that it wishes to write itself so large across the face of nature. As a finite and circumscribed product of nature naturing, “the self is but one curious and fragmented product that crosses the stage of life for a brief moment and then moves on to another vastly different stage.”9 The self, as a foundling within nature, is ontologically fissured, for “[a]t the heart of the self is a cleft, a wound that emerges with the first dawn of consciousness and remains with the self until its death.”10 The self is split between nature naturing (presemiotic potencies) and nature natured (the attained orders of the world). This dualism between nature naturing and nature natured is different in kind from Cartesian dualism, for it is concerned with dimensions within the one nature rather than two separable orders. It is important to understand thoroughly the term nature applied in ecstatic naturalism. Influenced by Justus Buchler’s ordinal metaphysics and ontological naturalism, Corrington’s metaphysical concept of “nature” is precategorial; that is, it is beyond all genera. Nature is neither a “what” nor an order, but the sheer availability of orders (Buchler). Nature is “whatever is in whatever mode it is.” And since nature is not to be categorized, defined, or systematized, Hartshorne’s principle of contrasts or the dialectic of paired opposites, “nature” and “non-nature,” cannot be applied. From a restricted view, nature natured is defined as a “domain-orientation” or a “trait-orientation” (an order/complex with traits). Nature restricted is world located; it is as innumerable orders of the world. From an unrestricted view, nature naturing, as the innumerable unconscious potencies of nature, “contains” all worlds or orders; it is preordinally “located.” For Corrington, nature naturing plays the role of “engendering condition” or “providingness” (Buchler). Utilizing Buchler’s “metaphysics of natural complexes,” ecstatic naturalism attempts to penetrate into the precategorial “realm” of nature naturing. Corrington asserts that

				within nature there is a fundamental divide between nature naturing and nature natured . . . I would define nature naturing as the pre-phenomenon of “nature perennially creating itself out of itself alone.” Jaspers’ concept of the “Encompassing” or “Enveloping” (das Umgreifende) and mine of the “underconscious” of nature might be of value for some in helping to look more clearly into the abyss side of nature. Nature natured is easier to render; namely, as the innumerable orders of relevance that “constitute” so-called creation. Hence, while there is no non-Nature there is the one fundamental fissure within nature.11

				For Corrington, while concepts like the “chora” (Plato), “Firstness” (Peirce), “material maternal” (Kristeva), and “potencies” (Schelling) may all point toward the primal concept of nature naturing, the concepts of “signs,” “world semiosis,” “positioning,” and “meaning” can be employed to point toward the primal concept of nature natured.

				As will be discussed more in detail, for now ecstatic naturalism, as a new movement founded by the philosophical theologian Robert Corrington, is both a semiotic theoretical method and a metaphysics that probes deeply into the mystery of nature’s perennial self-fissuring of or ontological divide between nature naturing (natura naturans) and nature natured (natura naturata).12

				As a form of thought, ecstatic naturalism may be defined as: that moment within naturalism when it recognizes its self-transcending character . . . The movement from a presemiotic potency to a signifying structure or a signifying position is ecstatic insofar as the potency stands outside of itself and gives birth to its own self-other as a sign or sign system.13

				It is important to mention that the term potency is one of the underlying aspects in ecstatic naturalism. For Corrington, a potency is “an unconscious momentum within the heart of nature naturing that moves outward into the world of orders by ejecting some kind of orderly sign or system from its hidden depths.”14 Nevertheless, the term potency, Corrington admits, “carries the most conceptual/experiential burden within ecstatic naturalism . . . For an ecstatic naturalist, the term ‘potencies’ refers to an ‘unaccountable’ number of ecstatic eruptions from self-covering natural dimension of nature naturing.”15 Corrington also points out:

				Potencies and possibilities are completely different animals. Potencies, in my reading of Schelling, are self-othering powers that do not seem to have what we mean by ordinal locations. They eject, through Peirce’s infinitesimals, the emergent worlds of space, time, and causality (to use Schopenhauer’s triad) . . . Possibilities, on the other hand, are on “this” side of nature and are always bound with pertinent actualities. They have ordinal locations.16

				From the standpoint of ecstatic naturalism, ecstatic is not a psychological term connoting emotional excitement, but it functions like Peirce’s “indexical sign”; that is, it dynamically and causally points to the self-transcendent possibilities within the orders or complexes of nature. For Corrington, naturalism “becomes ecstatic when it probes into its own somber tone to find an even deeper momentum within nature and, in consequence, its own categorial array.”17 Ecstatic naturalism presupposes all possible as well as actual existence—nonhuman, human, and divine entities—encompassed by nature. Metaphors or conceptual schemes fail to characterize, define, categorize, or describe what nature is. Nature itself transcends the alleged distinction between supernaturalism and naturalism. Nature has no location; it is not in or of anything. If quantum theory offers the term togetherness-in-separation or nonlocality to describe two quantum entities, ecstatic naturalism’s nature can be defined as “nonlocated location.” It prevails as a “clearing” (Heidegger’s Lichtung) within and from which all prehuman and human orders of meaning derive.

				One way in which nature’s “primal self” can be semiotically and metaphysically explored and examined is through the perspective of ecstatic naturalism, which probes into the ontological divide/difference between nature naturing and nature natured. Because the self is constantly fissured by this “ontological wound,” it is split between its origin and nature naturing (constituted by potencies) and resistance or nature natured (constituted by natural orders or complexes). And by the sheer momentum of the self-othering nature naturing, the self is propelled toward autonomy; once it is cast out from nature naturing, the self becomes one of the “products” or orders of the world (nature natured), where it will attain possibilities and interpretive meanings. Being rejected from the
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