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Introduction
Why is it that philosophers define intuition as rational and superior to analytical thinking while psychologists tend not to? Anyone acquainted with the heuristics and biases literature has noted that intuition is conceived as a largely unconscious, biased, automatic and effortless cognitive process.
 Those familiar with philosophy know that here intuition is considered supreme intelligence and according to Plato the apprehension of it, is rather to be thought of as a revelation which can only follow upon a long intellectual training.
 Indeed this is an intriguing issue. It is so to speak a Copernican reversal in our entire history of epistemology. The theoretical rationale and objective of this inquiry is thus to painstakingly track the evolution of this elusive concept from its origins to modern day folklore and in this way address the question; what is intuition? That is, I limit my exploration to philosophy.
In each paragraph there are three main issues that I work at. The first issue is the definition of intuition. This will be elaborated at some length. The second and equally important issue is the distinction between analytical and intuitive thinking. As this is indeed an intricate matter I do not intend to contribute in the debate. Within the scope of this thesis there is little space for it. Rather I try in a hermeneutic spirit to present one authentic view, which apparently is properly justified. Finally, as science is characterized by a distinct methodology it is of relevance to see how these two orientations of mind are anchored in different methods.
 Concerning the choice of authors I have diligently scrutinized the field of philosophy aiming at the authorities on the subject. There are others as well that could add a point or two. However, in considering the limitations of this thesis we are probably well off with Plato, Kant, Bergson, the Buddhist and the Theosophical doctrines.
 The table below summarizes their methods.

	Methods of;
	Rational Intuition
	Analytical Thinking

	Plato
	Dialogue
	Dianoia

	Kant

	Synthesis
	Analysis

	Bergson
	Metaphysical Science
	Physical Science


As Jung is the only psychologist who has provided a proper theory of intuition, his contribution is included. He did discover very interesting aspects of both the personal and collective unconscious and because these repositories are claimed to be the main domains of interest for intuition his account is of relevance to this study.

Abstract

In this thesis we find a consistency in how philosophers have treated intuition. The intricate epistemology of European philosophy turns on the distinction between intuitive and analytical thinking. In the succeeding brief exposition we find, that without exception the intuitive state of mind is perceived as superior to the analytic, discursive, dualistic state of mind. Slightly different arguments are provided but essentially, they all agree in that intuition gives access to the intelligible world of pure reason. Thus, they all define it as rational and intellectual while analytical thought is seen as relative, incomplete and fragmented. Philosophers do so primarily because intuition is anchored in Ideas, Forms and Archetypes, which are perceived as a priori laws governing and conditioning all existence. The coherency discovered, equip us with a rather strong bias when we in psychology find a different view. In psychology, the main tendency is to treat intuition as some sort of unconscious, automatic and biased processing devoid of proper rational qualities. This controversy might have implications for the rationality debate.

A brief synopsis may prepare the reader and facilitate an understanding of the somewhat difficult arguments to come. Plato is arguing that the primary weakness of the analytical or discursive intellect is that it is compelled to employ assumptions and because it cannot rise above these does not travel upwards to a first principle. It starts from unquestioned assumptions, i.e. postulates, axioms, definitions, and reasons from them deductively down to a conclusion. The premises may be true and the conclusions may follow but the whole structure hangs in the air until the assumptions themselves are shown to depend on an unconditioned principle. Rational intuition moves in the other direction, from an assumption up towards a principle, which is not hypothetical. In doing so a proportion is discovered, in which the visible world has been divided. It is corresponding to degrees of reality and truth, so that the likeness stands to the original in the same ratio as the sphere of appearances to the sphere of knowledge.

In his delineation of space and time as Forms of pure or rational intuition, Kant claims that intuition is characterized by being a necessary, infinite, innate, subjective, co-operative and a priori representation. Furthermore, it is a singular whole preceding any part and with immediate representations in it not under it. Intuition is contrasted with the main product of the discursive intellect, conception. According to Kant, concepts mediate and generalize. It is a symbolic representation of a class or genus, and refers to features and marks that several things have in common.

For Bergson the situation is similar. He contrasts intuition with the analytical talents of the discursive intellect. According to him, they are not different cognitive systems but two sides of one thinking activity. An activity powered by the spirit. The thinking activity goes in one direction when it applies a discursive, conceptual, analytic quantitative and external perspective and in the opposite direction when it sympathizes with the qualitative and enduring psychological reality. Bergson thus copies Plato who defines rational intuition as the eye of the psyche or soul. The fixed concepts of the discursive intellect may be extracted by our thought from mobile reality but there are no means of reconstructing the mobility of the real with fixed concepts. The discursive intellect is therefore bound to misunderstand the fact of motion and change. For Bergson then, intuition is primarily occupied with metaphysics or spiritual science, while the discursive intellect is primarily employed in the study and analysis of matter and physical science.
This latter view is elaborated in Buddhist doctrine. Here it is maintained that when the mind is oriented solely towards the empirical, towards the data provided by the six senses, and applies the discursive intellect, it comprehends conceptual, differentiated, analytic, explicit knowledge and evidence.
 When directed towards the eight and ninth class of consciousness, achieved by a turning away from the outside world of objects, to the inner world of enduring oneness and completeness, the energy that sustains their organic unity is intuitively discovered. The claim is that this results in liberation and autonomy. Where Buddhism is clearer, than the other exponents, is in its emphasis on intuition as a stabilizing and central point of balance. It is upholding the coherence of its contents by being the center of reference. The intuitive state of mind is thus a mixture and a meeting point between the first six senses or classes of consciousness on the one side, and class eight and nine on the other. The latter correspond to Jung’s notions of the personal and collective unconsciousness. It is their common ground, with no body of its own and it is in this sense it is an immediate and singular synthesis, as Kant argues.

In building his theory on intuition around archetypes which means original pattern, idea, or model, Jung is copying the Forms of Kant, as well as the main tenet of Platonic doctrine. “Since the unconscious is not just something, that lies there like a psychic caput mortuum, but coexists with us and is constantly undergoing transformations which are inwardly connected with the general run of events, introverted intuition, through its perception of these processes, can supply certain data which may be of the utmost importance for understanding what is going on in the world. It can even foresee new possibilities in more or less clear outline, as well as events, which later actually do happen. Its prophetic foresight is explained by its relation to the archetypes, which represent the laws governing the course of all things we can experience.”

In Theosophy we find a further delineation of intuition. Here it is advocated that the ideas and archetypes are so to speak musical notes in a great symphony or Plan. “When the intuition functions in any human being, he is enabled to take direct and correct action for he is in touch with the Plan, with pure and unadulterated fact and undistorted ideas—free from illusion and coming direct from the divine or universal Mind. The unfolding of this faculty will bring about a worldwide recognition of the Plan, and this is the greatest achievement of intuition in this present world cycle. When that Plan is sensed, there comes the realization of the unity of all beings, of the synthesis of world evolution and of the unity of the divine objective. All life and all forms are seen then in their true perspective; a right sense of values and of time then eventuates.”
 In this view we recognize the objective of Socratic dialogue, namely to secure a final confirmation and a synoptic view of all knowledge in connexion with the whole of reality, as well as the synthetic method of Kant.

In this thesis, it is thus indicated that it is reasonably clear that the mind has a duality to it. It is also argued that it is intuition that facilitates a transcending of its more severe limitations.

2  Socrates and Plato 427-347 BC 

Greek philosophy and especially the Platonic-Aristotelian tradition distinguished between an ordinary inferential kind of thought often called discursive thought, and a kind of thought, which is non-discursive or intuitive. The usual term for the former in Greek is dianoia for the latter nous and noesis. It goes back to some of the most famous passages in Plato and Aristotle such as the divided line in the Republic and the Metaphysics XII, which discusses God's thought. Then the Neoplatonists combined Plato and Aristotle, added certain features of their own and thus created the notions that are listed below. Emilsson argues that the distinction lived on throughout the Middle Ages and to some extent beyond even if it eventually ceased to be in ordinary use. Aspects of it played a role for some of the great early modern philosophers. Descartes, Pascal and Spinoza are some examples. The concept of intuition is very much behind Spinoza's notion of seeing things sub specie aeternitatis.
 Likewise, there is indeed something of this ancient distinction at work in Kant's notions of intuition and understanding.

Of the many characteristics attached to intuition only one has survived in mainstream Anglophone philosophy, namely the notion of non-inferential knowledge. Though, the idea that there is some foundation of knowledge which itself is not inferred from anything else has of course been fiercely attacked, according to Emilsson. In continental philosophy matters are more complicated. Some other aspects of intuition survive there, partly through German idealism.
 Werner Beierwaltes and others have shown it to be directly influenced by Neoplatonism as well as by Plato and Aristotle and partly through Bergson who drew directly on Plotinus.
 Emilsson also notes that various other aspects of the ancient intuition now are making a comeback into philosophical currency for instance through the holism of Quine and Davidson. The ancient notions then as they appear in Plotinus are listed below.
 Here I will not attempt to discuss them at any length though we will return to them later on.

	Intuitive Thinking
	Discursive Thinking

	Non-inferential
	Inferential

	A-temporal
	Temporal

	Grasps all at once (totum simul, athroos)
	Grasps objects piecemeal

	Non-propositional
	Propositional

	Non-representational
	Representational

	Infallible
	Fallible


The enduring significance of Platonic philosophy is unquestioned. Some will have it that almost everything written in European philosophy is, footnotes to Plato.
 Its main tenet, have survived to this very day and is vitalized by modern physics. Roger Penrose, claimed to be the greatest mathematical physicist alive writes; “To me the world of perfect forms is primary (as was Plato’s own belief) – its existence being almost a logical necessity – and both the other two worlds are its shadows.”
 David Bohm agrees; “it is commonly believed that the content of thought is in some kind of reflective correspondence with ‘real things’, perhaps being a copy, or image, or imitation of things, perhaps a kind of ‘map’ of things, or perhaps (along the lines similar to those suggested by Plato) a grasp of the essential and innermost forms of things.”
 In discussing implications of quantum physics Popper concludes that: “As with Plato the emphasis upon antecedent causes and geometrical cosmology is preserved .”
 Platonic epistemology then stress that rational intuition is the supreme state of mind and this is coherent with Kantian and Bergsonian doctrine, which will be elaborated in the succeeding paragraphs. Only two issues will be mentioned here: First, a very brief note on the divided line presented in the Republic and then an equally brief note on the unique world argument from Timaeus. The divided line is the backbone in Plato’s epistemology and it illustrates the relationship between rational intuition and discursive thinking. The unique world argument is utterly intuitive and it is thus instrumental in revealing additional aspects of Plato’s view on intuition. The latter is included for a second purpose. The intent is that it will facilitate my interpretation of Kant’s account on intuition. The synopsis given is derived mainly from the works of Francis M. Cornford.

The Divided Line

In Plato’s view, there are five stages of cognition, which are illustrated by a divided line and in the famous allegory of the cave. The realm of sensible appearances and shifting beliefs is contrasted with the realm of the intelligible or the eternal and unchanging Forms. The former corresponds to some degree with Kant’s notion of a posteriori and the latter to a priori. Indeed, it also resonates with Bergson, and his distinction between physical and metaphysical science.
 Moreover, we might say that elements of this classical distinction, is still with us, but now turned upside down in the notions of conscious and unconscious. That is, intuition used to be equivalent with supreme rationality and intelligence while it is now often related to unconscious, biased, irrational and automatic processing. This ‘Copernican reversal’ in our history of epistemology is indeed an intriguing issue. The vertical line then, is divided into two main parts whose inequality symbolizes that the visible world has a lower degree of reality and truth than the intelligible.
 The two parts also correspond to two faculties of mind: Knowledge of the real and Belief in appearances, both of which differ in clearness and certainty.



Objects




States of Mind
	THE GOOD

FORMS

MATHEMATICAL OBJECTS
	RATIONAL INTUITION                  Noesis
KNOWING                                        Episteme
DISCURSIVE THINKING               Dianoia

	VISIBLE THINGS

IMAGES
	BELIEF                                              Pistis
IMAGINING                                     Eikasia


Imagining 

Specifically then, the lowest form of cognition is called eikasia. “The word defies translation, being one of those current terms to which Plato gives a peculiar sense, to be inferred from the context. It is etymologically connected with eikon, which means image or likeness, and with eikos, which means likely. Thus, it can mean likeness (representation), likening (comparison) or estimation of likelihood (conjecture).” Cornford suggests imagining as the least unsatisfactory rendering. “It seems to be the wholly unenlightened state of mind, which takes sensible appearances and current moral notions at their face value.” This state of mind is comparable to those in the cave who see only images of images, he argues.
 Plato’s exact wording may provide additional information: “One of the two sections in the visible world will stand for images. By images I mean first shadows, and then reflections in water, or in close-grained, polished surfaces, and everything of that kind.”

Belief 

The higher section of physical appearances corresponds to common-sense belief or pistis. “It is a belief in the reality of the visible and tangible things commonly called substantial. In the moral sphere it would include ‘correct beliefs without knowledge’.” True beliefs are sufficient guides for action, but are insecure until based on knowledge of the reasons for them, Cornford points out.
 Again, Plato’s own words are: “Let the second section stand for the actual things of which the first are likenesses, the living creatures about us and all the works of nature and of human hands. Will you also take the proportion in which the visible world has been divided as corresponding to degrees of reality and truth, so that the likeness shall stand to the original in the same ratio as the sphere of appearances and belief to the sphere of knowledge.”
 Here it is made explicit to us that there is a similarity and correspondence in and between all levels of reality. The challenge for the philosopher is for her to intuit this.

Discursive Thinking

The focus of higher intellectual training then, is to detach the mind from individual appearances, and to familiarize it with the universal and the a priori, to use Kantian terminology. Higher education is to facilitate an escape from the prison of physical appearances by training the intellect, first in mathematics and then in moral philosophy. The use of visible diagrams and mathematical models as imperfect illustrations of the Forms is instrumental as a bridge carrying the mind across from the visible to the intelligible, Cornford argues. The mind must learn to distinguish between the two. Each branch of mathematics starts from unquestioned assumptions i.e. postulates, axioms, definitions and reasons from them, deductively. The premises may be true and the conclusions may follow but the whole structure hangs in the air until the assumptions themselves are shown to depend on an unconditioned principle.
 Such a state of mind is called dianoia, which is the ordinary word for thought or thinking. For Plato dianoia is reasoning from unquestioned premises to conclusion, it is equivalent to discursive thinking and it falls short of perfect knowledge, Cornford argues.
 It is similar to Kant’s verstand and it is a point we will return to later.

Because these historical sections on discursive thinking, knowledge and intuition are of special relevance to our reading of Kant and Bergson, the entire argument is included. In considering how to divide the part, which stands for the intelligible world, Plato delineates three sections. In the first section of discursive thinking, “the mind uses as images those actual things which themselves had images in the visible world and it is compelled to pursue its inquiry by starting from assumptions and travels not up to a principle but down to a conclusion. In the second section of knowledge the mind moves in the other direction, from an assumption up towards a principle which is not hypothetical; and it makes no use of the images employed in the other section but only of Forms and conducts its inquiry solely by their means.”
 When we later turn to Bergson, we will see that he is advocating a similar view. He states that intuition and the discursive activity of our intellect are not different organs but two sides of the same thinking activity. An activity powered by the spirit. The thinking activity goes in one direction when it applies a discursive, conceptual, quantitative, analytic and external perspective and in the opposite direction when it intuitively sympathizes with the metaphysical and psychological reality. Plato also gives an example illustrating how discursive thinking works: 

“You know, of course, how students of subjects like geometry and arithmetic begin by postulating odd and even numbers, or the various figures and the three kinds of angle, and other such data in each subject. These data they take as known; and having adopted them as assumptions, they do not feel called upon to give any account of them to themselves or to anyone else, but treat them as self-evident. Then, starting from these assumptions, they go on until they arrive, by a series of consistent steps, at all the conclusions they set out to investigate. You also know how they make use of visible figures and discourse of them, though what they really have in mind is the originals of which these figures are images: they are not reasoning, for instance, about this particular square and diagonal which they have drawn, but about the square and the diagonal; and so in all cases. The diagrams they draw and the models they make are actual things, which may have their shadows or images in water; but now they serve in their turn as images, while the student is seeking to behold those realities which only thought can apprehend. This then, is the class of things that I spoke of as intelligible, but with two qualifications: first, that the mind, in studying them, is compelled to employ assumptions, and because it cannot rise above these, does not travel upwards to a first principle; and second, that it uses as images those actual things which have images of their own in the section below them and which, in comparison with those shadows and reflections, are reputed to be more palpable and valued accordingly.”

Knowing

Dianoia suggests discursive thinking, or reasoning from unquestioned premises to conclusion, whereas noesis is constantly compared to the immediate act of vision and suggests rather the direct intuition or apprehension of its object, Cornford argues.
 The method or technique of discursive thinking is contrasted with the one of true knowledge and rational intuition, which is dialogue. Dialogue then, is a philosophic conversation carried on by question and answer, and seeking to render, or to receive from a respondent an account of some Form.
 In this participatory state of mind visible illustrations are no longer available and the movement is not downward, deducing conclusions from premises, but upward examining the premises themselves and seeking the ultimate principle on which they all depend. It is suggested that if the mind could ever rise to grasp the supreme Form, The Good, it might then descend by a deduction confirming the whole structure of moral and mathematical knowledge. This state of mind is called rational intuition or intelligence and knowledge in the full, perfect sense, that is, episteme.
 Plato maintains that: “Then by the second section of the intelligible world you may understand me to mean all, that unaided reasoning apprehends by the power of dialogue, when it treats its assumptions, not as first principles, but as hypotheses in the literal sense, things ‘laid down’ like a flight of steps up which it may mount all the way to something that is not hypothetical, the first principle of all; and having grasped this, may turn back and, holding on to the consequences which depend upon it, descend at last to a conclusion, never making use of any sensible object, but only of Forms, moving through Forms from one to another, and ending with Forms.”
 This sentence is signifying a main position in European epistemology, namely that intuition is to be understood as a state of mind able to achieve an intelligent and rational comprehension of the intimate interplay of Reason and that which comes about of Necessity. In yet other words it perceives the intrinsic relationship between spirit and matter.

As dialogue is pivotal a fuller account could be appreciated.
 However, here we must limit ourselves to Plato’s comments. The defect of the studies occupying discursive thinking is that the various branches are not seen synoptically as one connected whole. The object of dialogue is to secure a final confirmation and a synoptic view of all mathematical knowledge in connexion with the whole of reality, Cornford argues.
 We can relate this to Kant’s synthetic method and to Bergson’s metaphysical method, another point that we will hold in reserve. Plato inherited this method from Socrates. Normally the respondent is putting forward his hypothetical attempts at analysis or definition of the concept in the form of necessary and sufficient conditions that are thought to capture all and only instances of the concept in question. Socrates then refutes the definition by pointing out various counterexamples. That is situations, where the proposed definition yields a result that conflicts with our intuition about the concept in question. In this way Socrates is facilitating improvement of the definition. Justice for example, is defined as “nothing more nor less than telling the truth and paying back anything we have received.” Socrates responds that: “Suppose, for example, a friend who had lent us a weapon were to go mad and then ask for it back, surely anyone would say we ought not to return it. It would not be ‘right’ to do so; nor to tell the truth without reserve to a madman.”
 It would be unjust. After a proposed analysis or definition is overturned, dialogue continues until the definition is immune to intuitive counterexamples. On a side- note we should add that in this method is seen the seeds of many connotations attached to intuition for instance its global, unique, absolute, and integral character. Also, it may be argued that the later Plato refines this method in such a way that it differs slightly from the Socratic approach.

Plato then argues that: “At any rate, no one will maintain against us that there is any other method of inquiry which systematically attempts in every case to grasp the nature of each thing as it is in itself. .. . When the eye of the soul is sunk in a veritable slough of barbarous ignorance, this method gently draws it forth and guides it upwards. .. . It is not the what kind but the what that the soul seeks to know.”
 Here we learn that Plato is more optimistic than Kant is, in terms of knowing the thing in itself. It is also clear that it is with the eye of the soul that we can intuit it. This organ of perfect knowledge must be turned around from the world of physical appearances together with the entire soul, until the soul is able to endure the contemplation in the brightest region of being and the intelligible world.
 Episteme, or perfect knowledge as revealed by rational intuition is thus to be found by looking primarily not out but in to the psychological reality, a point emphasized by Bergson and Jung as well.

Rational Intuition

As a further refinement of his view on perfect intelligence and utmost reality Plato elaborates on the Good as the highest object of knowledge. However, this upper section of the intelligible world is not easily unveiled. On the contrary it represents the philosopher’s stone and Socrates refutes to define it. “The apprehension of it is rather to be thought of as a revelation which can only follow upon a long intellectual training.”
 According to Cornford this supreme Good makes the world intelligible just like a work of human craftsmanship becomes intelligible when we see the purpose it is designed to serve. “As thus illuminating and accounting for the rational aspect of the universe the Good is analogous to the Sun, which, as the source of light is the cause of vision and of visibility and also of all mortal existence.”

Plato starts his peculiar line of reason by pointing to the fact that hearing and sound do not stand in need of any third thing, without which the ear will not hear, nor sound be heard. The same is true for all the other senses, except the eyes. “You may have the power of vision in your eyes and try to use it, and colour may be there in the objects; but sight will see nothing and the colours will remain invisible in the absence of a third thing peculiarly constituted to serve this very purpose.”
 By analogy Plato thus alludes to the rationale that in the visible world the Sun stand in the same relation to vision and visible things, as the Good itself bears in the intelligible world to rational intuition and intelligible objects. The next step in his reasoning is the crucial one of the mind’s orientation. “When you look at the colours of things irradiated only by the fainter luminaries of the night the eyes are dim. When the Sun is shining, the same eyes see distinctly.” This comparison is then applied to the soul. “When its gaze is fixed upon an object irradiated by truth and reality, the soul gains understanding and knowledge and is manifestly in possession of intelligence. But when it looks towards the twilight world of things that come into existence and pass away, its sight is dim and it has only opinions and beliefs which shift to and fro, and now it seems like a thing that has no intelligence.”

Having established the importance of right orientation of the mind, Plato concludes that: “This, then, which gives to the objects of knowledge their truth and to him who knows them his power of knowing, is the Form or essential nature of Goodness. It is the cause of knowledge and truth; and so, while you may think of it as an object of knowledge, you will do well to regard it as something beyond truth and knowledge and, precious as these both are, of still higher worth.”
 Moreover, the final and subtle point is this: “The Sun not only makes the things we see visible, but also brings them into existence and gives them growth and nourishment; yet he is not the same thing as existence. And so with the objects of knowledge: these derive from the Good not only their power of being known, but their very being and reality; and Goodness is not the same thing as being, but even beyond being, surpassing it in dignity and power.”
 We may thus suggest that in Plato’s view rational intuition is functioning a little like the illuminated film lens in a cinema, accompanied as it is by the mind of the producer. In this account we also recognize the many theories about the enlightened mind and the speculations about a ‘third eye’, first popularised by Descartes who identified it with the pineal gland.

These then, are the essential arguments of the brief epistemology of Plato. However, the allegory of the cave adds some vital information. Unfortunately, there is no room for it here, but we may include a key point emphasized by Thomas Kuhn, in his insightful exposition of scientific revolutions; “Imagine what would happen if he went down again to take his former seat in the cave. Coming suddenly out of the sunlight, his eyes would be filled with darkness. He might be required once more to deliver his opinion on those shadows, in competition with those prisoners who had never been released, while his eyesight was still dim and unsteady. They would laugh at him and say that he had gone up only to come back with his sight ruined; it was worth no one’s while even to attempt the ascent. If they could lay hands on the man who was trying to set them free and lead them up, they would kill him.”

The Unique World Argument

Every thing in the phenomenal world of appearances is in an incomplete way, part of the manifold of Forms, according to Plato. That is, in the Archetypes, to use Jung’s terminology. The Forms on the other hand are complete, their reciprocal relation being a well-defined and unambiguous one. Rational intuition then, may be understood as an increasing awareness of this synthetic or integral relationship, a point emphasized by Kant and Bergson, as well. The unique world argument then, serves as perhaps the best example given by Plato, on how the world of appearances participates in the intelligible world of Being and Forms. If we understand it, we may reveal aspects of the ‘true’ nature of intuition, as defined by philosophers.
“What was the living creature in whose likeness he framed the world? We must not suppose that it was any creature that ranks only as a species, for no copy of that which is incomplete can ever be good. Let us rather say that the world is like, above all things, to that Living Creature of which all other living creatures, severally and in their families, are parts. For that embraces and contains within itself all the intelligible living creatures, just as this world contains ourselves and all other creatures that have been formed as things visible. For the god, wishing to make this world most nearly like that intelligible thing, which is best and in every way complete, fashioned it as a single visible living creature, containing within itself all living things whose nature is of the same order.”

The argument is full of oddities. We are told that the kind, of which the world is the only instance, is living-thing-in-general. The world as a whole is one living thing, the World-Animal. Though, it is not any particular species or specific kind of living thing, it is rather a singular whole. This is a point of some importance to my interpretation of Kant, and his definition of intuition as a singular representation. Because the world is one single undivided whole and a unique copy of that living creature which embraces and contains all other living creatures, it is both individual and universal. It is a synthetic relationship between its individual traits and its universal traits. It is single, but not separated. It is unique, and embedded. It partakes of as well as in, much like a white wave-crest in a black wave. “The argument is remarkable in the sense that it is one of only a few passages in the Platonic corpus, which deal simultaneously with relations both between a Form and its phenomenal representations, and between Forms.”
 Forms are portrayed canonically as paradigms and the relation of Form to particular is portrayed canonically as that of likeness, or more precisely, as the relation of original to image. 
 This is also the case in holography, which by Pribram is suggested as a model of how intuition works.
 

Time

Before we turn to Kant and Bergson, who argue that time and intuition have an intrinsic relationship, though without saying much about time, we should take note of Plato’s view. “Time came into being together with the Heaven, in order that, as they were brought into being together, so they may be dissolved together.” In virtue then, of this plan and intent of the god, for the birth of Time, the planets were made to define and preserve the numbers of time. Moreover, the planets are living creatures with an intelligent soul, and they are bound together with living bonds. The month comes to be when the Moon completes her own circle and overtakes the Sun; the year, when the Sun has gone round his own circle, it is argued. “The periods of the rest have not been observed by men, save for a few; and men have no names for them, nor do they measure one against another by numerical reckoning. They barely know that the wanderings of these others are time at all, bewildering as they are in number and of surprisingly intricate pattern.”
 With Plato then, we have the somewhat puzzling conclusion, that supreme intelligence and rational intuition is able to look directly at the Sun and contemplate its nature, not as it appears when reflected in water or any alien medium, but as it is in itself, in its own domain. This is achieved by the eye of the soul looking primarily not out on the world of physical appearances but in to the universal domain of Forms.
 Turning then to Kant who anchors the Forms of Plato in the individual as inherent and innate Forms that we synthesize with the empirical material provided by the senses, we find ourselves in an individualized version of Plato’s more universal approach.

3  Immanuel Kant 1724-1804

Bergson is recognized as the advocate of intuition in European philosophy, and we will turn to him in a minute. Here it suffices to say that his exposition of intuition, in many ways, is intrinsically related to the notion of time. This is also the case with Plato and Kant. In this respect, Bergson is indebted to both. Kant then, is indeed another main proponent of intuition, and no discussion on the subject should leave him out. Kant, as well as Bergson and Plato, supposed that we possess two distinct cognitive capacities, both of them rational and intellectual, namely intuition or anschauung, and understanding, or verstand. Verstand is by Kant, defined only in its logical or discursive employment, Kemp Smith and Falkenstein argues.
 We may thus be correct in suggesting that Kant here is echoing Plato, and his upper part of the divided line. More specifically, I would like to advocate that we interpret Kant’s notion of verstand, as similar to Plato’s discursive thinking, and I intend to make this plausible as we go along. This distinction is the main one in my thesis, and its relevance is reflected in dual-process theories of modern psychology.
 There are two Formen der Anschauung then, namely time and space, and twelve Formen der Verstand, where cause and effect are recognized as the more important ones.
 Kant’s Copernican revolution then, is imposing upon us the idea that these forms are innate in us and that we in fact, do synthesise them with the material provided by the senses. Thus, his epistemology is split into a posteriori and a priori awareness, where the latter is independent of empirical sense confirmation.

Analytic & Synthetic Judgment

Furthermore, he develops the distinction between analytic and synthetic judgment, where the former is recognized by its logical confirmation, e.g. it is necessarily true that either it rains, or it does not. This is analytic and a priori, because we do not need empirical confirmation to comprehend that this is true. In principle, all analytical judgment can be verified in this way. Tentatively, we may relate the analytic mode to discursive thinking or verstand, and the synthetic mode to intuition. This is in agreement with Bergson. Synthetic judgments then, are much more common and more problematic. The synthetic a posteriori judgment is characterized by not being self-contradictory. This is of course the case with most judgments. However, a second criteria is involved. Empirical sense confirmation is required, in order to establish whether it is a true judgment or not. We can judge that an apple is rotten but only empirical sense confirmation can establish whether this is true or not. That is, the Forms and sense confirmation will in this case provide the synthesis of three things; namely the Forms, the apple and rotten, and in this way confirm or disconfirm the judgment.

These distinctions will be especially relevant when we turn to our discussion of rationality, which by Elster is defined as proper judgment or “the capacity to synthesize vast and diffuse information that more or less clearly bears on the problem in hand, in such a way that no element or set of elements is given undue importance.”
 In his thin theory of rational judgment, logical consistency is the only criteria. This corresponds to analytic judgment.
The notion of synthetic a priori judgment is the more challenging one to Kant, and to most of his readers, we may add. It is also the crux of the matter in his metaphysical deduction of pure reason. Essentially, he argues as already mentioned, that the Forms are something we apply to any empirical experience, and that they must be anchored in us. Our self guarantees that these Forms can be applied at all. Furthermore, our self-consciousness is a synthesis and a unity in it-self. As such, it is in the end also the instrument that facilitates and guarantees a synthesis with any judgment. In other words, because the unity of our self-consciousness necessitates such a synthesis, Kant calls it transcendental. He is of course here borrowing from Descartes. This argument is among the more important ones in the entire history of philosophy and of special relevance to my line of reason. In summarizing then, we have that:

	
	Synthetic Judgment
	Analytical Judgment

	A priori
	Rational Intuition + Unity of self-consciousness
	Discursive Thinking

	A posteriori
	Empirical Intuition
	


This two-faculty account of cognition then, or dual processes as modern psychologists will have it, lies at the foundation of Kant’s theoretical philosophy. Almost everything he has to say in the Critique of Pure Reason presupposes it. However, it is also problematic. “At the outset of the Critique, Kant simply assumes the validity of the distinction between intuition and verstand, without in any way attempting to justify it.” In addition, one looks in vain through the Kantian corpus for any explanation that might legitimate it, Falkenstein argues.
 Even more intriguing, is that Kant does not always draw the distinction in the same way. “Most notoriously, he presents two quite different accounts of intuition, defining it in some places as a singular representation, and in others as immediate cognition.” Recently, this issue has been focused in a number of articles.
 Though, there is no doubt that concepts or Begriffe is Kant’s name for the representations the discursive intellect delivers, and that the distinction between intuition and concept is of utmost importance for understanding Kant’s critical philosophy. For as Kant himself claimed: “All the distinctive claims of this philosophy rest on and develop out of a detailed account of the way all our cognition of things requires both intuitions and concepts.”
 Unfortunately, interpreting Kant’s distinction between intuition and concept remains a vexed matter.

There are three issues then, I will work at. The first issue is Kant’s notion of pure, non-sensuous, rational, intuition. Pure here signifies that which is absolutely a priori and which originates from reason itself.
 Specifically, I start by delineating Kant’s line of argument, when establishing time and space as the two Forms of pure intuition. In this way, we may come fairly close to the nature of pure or intellectual intuition, as perceived by Kant. Another purpose is also involved. In scrutinizing his line of reason, we make explicit key elements in his account of rationality. This will equip us with arguments that prove useful later on.
 The next step is then to contrast intuition with discursive thinking through its main product, concepts. As this is indeed an intricate matter, I do not at all intend to contribute in the debate. Rather, I try to present one view that apparently is properly justified.
 Finally, the third issue, which is to be addressed briefly, is Kant’s distinction between the analytic and the synthetic method.

Time and Space as Forms of Pure Rational Intuition

Kant’s conception of space is given in four arguments. They will be outlined below. Then, his conception of time will follow. This summary is derived directly from Norman Kemp Smith’s commentary to The Critique of Pure Reason, which authority is widely recognized.
 Finally, I attempt to extract key characteristics of pure, rational intuition.

1  The first argument is that space is not an empirical concept, abstracted from outer experience. “For in order that certain sensations be related to something outside me (e.g. to something in another region of space from that in which I find myself), and similarly in order that I may be able to represent them as outside (and alongside) one another, and accordingly as not only (qualitatively) different but as in different places, the representation of space must be presupposed.”
 As a subjective form that lies ready in the mind, as a potentiality, space precedes experience, and powers the co-operation and generation of it.

2  The second argument is that space is a necessary representation, and consequently it is a priori. The proof given by Kant is that it is impossible to imagine the absence of space, though it is possible to imagine it as existing without objects to fill it. “A representation, which it is impossible for the mind to be without, is a necessary representation. Necessity is one of the two criteria, of the a priori. This proof of the necessary character of space is therefore also a proof of it being a priori and in a psychological not logical sense.” The first argument proves that space is a subjective necessity, and the second argument, that it is a necessary objective ingredient.

3  The third argument seeks to show that space is not a discursive or general concept, but an intuition. “As we intuitively apprehend not only the space of the object which affects our senses, but the whole space, space cannot arise out of the actual affection of the senses, but must precede it in time.”
 We can represent only a single space, Kant argues. For though we can speak of many spaces, we mean only parts of one and the same single space. “The parts of space cannot precede the one all-comprehensive space. They can be thought only in and through it. The parts, which compose a concept, on the other hand, precede it in thought. Through combination of them, the concept is formed. Space cannot, therefore, be a concept. Only in an intuition does the whole precede the part. In a concept, the parts always precede the whole. Intuition stands for multiplicity in unity, conception for unity in multiplicity. Space must therefore be an intuition.” Kant also stresses that a concept always refers indirectly, to a plurality of individuals. Intuition is directly related to a single individual, Smith argues.

4  The fourth argument is again, intending to prove that space is an intuition, not a general concept. This is proved by reference to the fact that space is given and determined, as an infinite magnitude. This key characteristic of our space representation cannot be accounted for if it is regarded as a concept. “A general conception of space would try to abstract out those properties and relations, which are common to all spaces, and could not possibly determine anything in regard to infinite magnitude. For since spaces differ in magnitude, any one magnitude cannot be a common quality. Moreover, a general conception, which abstracts out common qualities from a plurality of particulars, contains an infinite number of possible different representations under it, but it cannot be thought as containing an infinite number of representations in it.” Space must, however be thought in this latter manner, for it contains an infinite number of coexisting parts. Since, then, space cannot be a concept, it must be an intuition.

Time as the other Form of pure, rational intuition, is especially interesting due to the pivotal importance it has in Platonic cosmology and in Bergson’s doctrine on intuition. The latter will be elaborated in the next paragraph. Kant then, is arguing in the following way;

1  The first argument is in all respects the same as the first argument on space. The thesis is that the representation of time is not of empirical origin. “The idea of time does not originate in, but is presupposed by the senses. When a number of things act upon the senses, it is only by means of the idea of time that they can be represented whether as simultaneous or as successive. Nor does succession generate the conception of time; but stimulates us to inform it. Thus the notion of time, even if acquired through experience, is very badly defined as being a series of actual things existing one after another. For I can understand, what the word after signifies only if I already know what time means. For those things are after one another which exist at different times, as those are simultaneous which exist at one and the same time.”

2  The second argument is again the same as the second argument on space, namely that it is given a priori. Proof is found in the fact that it cannot be thought away, Smith notes. “There is an innate subjective necessity, and from this follows objective necessity, as far as all appearances are concerned. Time may be necessary to appearances, once appearances are granted.”

3  The third argument differs only slightly, from that given in regard to space.

4  The fourth argument differs fundamentally, from that considered in regard to space, and must therefore be independently analyzed. The thesis is again that time is an intuition. “Proof is derived from the fact that time is a representation in which the parts arise only through limitation of one single time, and in which therefore the whole must precede the parts. The particular times will always arise as secondary products.”

In summarizing then, we have that rational or pure intuition is characterized by being a necessary, infinite, innate, psychological, subjective, co-operative and a priori representation. Furthermore, it is a singular whole that precedes any part, and with immediate representations in it, not under it. Let us then turn to a comparison with the discursive intellect and its main product, Begriffe or concepts.

Intuition versus Conception

Before we contrast the workings of intuition with that of conception, a few remarks about empirical or sensuous intuition are perhaps necessary. It differs from pure or a priori intuition, primarily in that it refers to an external percept, e.g. objects.
 They are both synthetic in their approach, and how this relates to the analytic method is further discussed in the next paragraph. A strict division between the two types of intuition is perhaps illusionary.
 For Bergson it is. In many ways, it resembles Jung’s notion of extraverted intuition, which will be elaborated later on. Kant then, defines empirical intuition as knowledge, which is in immediate relation to objects. It is thus clear that he has in mind its distinction from conception, which is related to objects only indirectly, Kemp Smith argues.
 Kant also argues that all representations consciously referred to an object are either intuitions or concepts and that intuition is immediate and singular, the concepts mediate and generalize. A concept is thus a symbolic representation of a class or genus, it refers to features and marks that several things have in common.
 Around the above mentioned passages a rather lengthy debate has arisen, which can be traced to modern psychology as well. On the one side, there are those who emphasize that intuition is to be understood in terms of singular representations and on the other side are those who favor the immediacy view.
 Is there a chance that this controversy can be reconciled? 

Let us start by looking again at the contrast between intuition and discursive thinking or cognition. According to scholastic theory, a discursive cognition is one, which requires mental discourse that is the drawing of a conclusion, not immediately evident to the mind by a process of reasoning. Discourse, therefore, has stages and it takes time. Intuition is the opposite – it occurs immediately. Whereas all God’s thinking was supposed to be intuitive, the human cognition was supposed to be largely discursive, Falkenstein argues.
 For Kant, our verstand is exclusively discursive, in principle it is incapable of an intuitive cognition and it is essentially a classificatory function. Rather than representing objects, as such it reflects on representations obtained from elsewhere and from these it infers or extracts, in a discursive manner, specific differentia features and marks. Concepts or Begriffe is thus Kant’s name for the representations that the discursive intellect delivers. Kant adhered to this doctrine more stringently than his predecessors did, Falkenstein argues.

The major problem then is perhaps not so much the discursive nature of our verstand, but rather the immediacy and singularity of our intuition. What exactly does it mean? No one seems to be able to provide a cogent account of singularity, Kelley writes.
 Though, Kant says something that may prove useful, namely that “it is a mere tautology to speak of general or common concepts, a mistake based on a wrong division of concepts into general, particular, and singular. Not the concepts themselves, only their use can be divided in this way.”
 So, what are we to make of this? Let us start by looking at the essence of pure or rational intuition. It is defined as a universal and undivided whole that precedes any part, and with representations in it. I suggest that we interpret the meaning of this as identical to the meaning inherent in Plato’s unique world argument, which was presented earlier on.

Apparently, there are intrinsic similarities. To recapitulate: “Let us rather say that the world is like that Living Creature of which all other living creatures are parts.” When we scrutinize Plato’s argument, it becomes clear that The Creator’s Model is one where individual or singular wholes are embedded in universal and undivided wholes. My reading then of Kant is this; what he is trying to convey is that intuition is a representation or mental picture of the undivided whole, which is immediately present in every part of the whole. The difficulties we have with the term singularity are thus to some extent resolved. It is to be comprehended as an individual part where the undivided whole is innate and where this part is not separated but intimately embedded, integrated, and one with the universal, like a hologram or a human cell in a body.

To make my interpretation more persuasive and to bring this inquiry one step further we still need a more detailed and precise description of the immediacy of intuition. To facilitate this we may quote Steiner who was an arduous student of Kant: “An abstract concept taken by itself has as little reality as a percept taken by itself. The percept is the part of reality that is given objectively, the concept the part that is given subjectively, through intuition.”
 Our mental organization then, tears the reality apart into these two factors. One factor presents itself to perception, the other to intuition. Only the union or synthesis of the two, that is, the percept fitting systematically and orderly into the universe, constitutes the full reality.
 An observed object of the world thus remains unintelligible to us until we have within ourselves the corresponding intuition, which adds that part of the reality, which is lacking in the object of perception. What appears to us in observation as separate parts then becomes combined bit by bit, into one singular piece, through the coherent, unified world of our intuitions.

To anyone who is incapable of finding intuitions corresponding to the things, the full reality remains inaccessible, Steiner argues.
 Houston Smit is advocating a similar view: “Explaining Kant’s positive conception of the immediacy of intuition, that is, the way intuition relates to an object simply through itself, would require examining his account of synthesis. For synthesis is the act of mind that produces intuitions, in a fashion analogous to the way reflection produces concepts. …. This act of synthesis is the act that orders appearances into the whole representation of a single phenomenal world …… Insofar as appearances have this ordered relation to each other, and constitute such grounds of cognition, they constitute empirical intuitions.”
 A unified mind is thus characterized by rational intuition, as contrasted with a discursive or fragmented one.

Kant defines intuition, as a singular and immediate representation, and concepts as something that mediate. The word representation, or vorstellung, is thus pivotal. We have discussed the terms singular and immediate now let us look at representation. It is by Kant, employed in the widest possible meaning. It covers any and every cognitive state, and is equivalent to his term gemüt or mind.
 This is somewhat vague. Poppelbaum thus suggests that we interpret representation as the mental picture, which the thinker forms to represent the concept in her individual way.
 If this is correct, we have that intuition is a universal, singular, undivided, unified mental picture, and that this mental picture can be focused and operated in and through individuals, who use various concepts to mediate between percept and intuition.

As the meaning of representation is not clearly distinguished by Kant, we may again quote Steiner who defines a mental picture as a percept in him self and as an individualized concept.
 “I know that something happens in me while I am observing a tree. When the tree disappears from my field of vision, an after-effect of this process remains in my consciousness – a picture of the tree. This picture has become associated with my self during my observation. My self has become enriched; its content has absorbed a new element. This element I call my mental picture of the tree.”
 Mental pictures may also evolve from within. He concludes, in accordance with Kant and his notion of synthetic a priori, that we should never have occasion to speak of representations or mental pictures if we did not experience these mental pictures in the percept of our own selves. Perceptions would then come and go; the I should let them slip by. In summarizing, we can visualize the relationship between intuition, mental picture and concept, in the following way:





Reality shows itself to us as percept and concept. The subjective representative of this reality shows itself to us as mental picture. We may hypothesize that intuition provides the larger and singular picture, where individualized pictures are nested, connected and embedded. It is the wallpaper, against which all perception and conception can be seen. It is a source, which so to speak provides the glue that connects concept and percept. It is also the faculty synthesizing them into more encompassing concepts and a grander scheme. To conclude this paragraph then, we can list the main differences between intuition and conception in a table.

	Rational Intuition 
	Conception

	Representation in it
	Representation under it

	Immediate
	Mediate 

	Direct
	Indirect

	Given
	Derived

	Non-discursive
	Discursive

	Singular
	General

	Whole precedes the part
	Parts precedes the whole

	Multiplicity in unity
	Unity in multiplicity


The Analytic and Synthetic Method

Kant’s central problem is, as we have already indicated, focused in the question; How are synthetic a priori judgments possible? Kant personally believed that the possibility of valid a priori synthetic judgment is proved by the fact that we have the sciences of mathematics and physics. In Prolegomena, he argued that they are synthetic, not analytic, and because they are not empirical, they have to be synthetic a priori. This is only possible, if mathematics can be said to be contingent upon time and geometry upon space. Being so, there were for Kant two very different methods, which could be employed in accounting for their possibility, the synthetic or progressive, and the analytic or regressive.
 

The synthetic method then, starts from given, ordinary experience, to discover its conditions, and from them to prove the validity of knowledge that is a priori. The analytic method, start from given a priori synthetic judgments, assuming them as valid. The synthetic method may easily be confounded with the analytic method. For in the process of its argument it makes use of analysis, Kemp Smith points out. “By analyzing ordinary experience in the form in which it is given, it determines the fundamental elements of which knowledge is composed, and the generating conditions from which it results. From these the validity of the a priori principles that underlies mathematics and physics can be directly deduced.”

Kemp Smith thus argues that the fundamental differentiating feature of the so-called synthetic method is not its synthetic procedure, since it employs an analytical method in the most difficult portion of its task. Rather, it is its attitude towards the one question of, the validity of a priori synthetic knowledge. It does not postulate this validity as a premise, but proves it as consequence of conditions, which are independently established. By a preliminary regress upon the conditions of our de facto consciousness, it acquires data from which it is enabled to advance by a synthetic, progressive or deductive procedure to the establishment of the validity of synthetic a priori judgment.

The analytic method, on the other hand, does not attempt to prove the validity of a priori knowledge. “It seeks only to discover the conditions under which such knowledge, if granted to exist, can possess validity.”
 In addition, it seeks to discover to what degree its paradoxical and apparently contradictory features can be viewed as complementary to one another, Kemp Smith notes. The conditions, thus revealed, will render the validity of knowledge conceivable, will account for it once it has been assumed, but they do not prove it. The validity is a premise. The whole argument rests upon the assumption of its truth. The conditions are postulated only as conditions. Their reality becomes uncertain, if the validity, which presupposes them, is itself called in question. If we attempt to reverse the procedure, and to prove validity from these conditions our argument must necessarily adopt the synthetic form. This involves the prior application of a very different and much more thorough process of analysis.

Kemp Smith thus maintains that the distinction between the two methods may be stated as follows. “In the synthetic method, the grounds which are employed to explain a priori knowledge are such as also at the same time suffice to prove its validity. In the analytic method, they are grounds of explanation, but not of proof. They are themselves proved only insofar as the assumption of validity is previously granted.”
 Kemp Smith adds that the analytic procedure, which is involved in the complete synthetic method, ought for the sake of clearness, to be classed as a separate, third, method. It is because this new transcendental method is an integral part of the complete, synthetic method that the synthetic method alone serves as an adequate expression of the Kantian standpoint.
 There is no doubt, that the synthetic and the analytic method, in important respects, are copies of Plato’s two distinct methods. In addition, when we turn to Bergson, we will see the same structure in his two methods.
4  Henri Bergson 1859-1941

Henri Bergson, recognized as the advocate of intuition in European philosophy, argues that a comparison of the definitions of metaphysics and the various concepts of the absolute leads to the discovery that philosophers, in spite of their apparent divergence, agree in distinguishing two profoundly different ways of knowing a thing. “The first implies that we move round the object, the second that we enter into it. The first depends on the point of view at which we are placed and on the symbols by which we express ourselves. The second neither depends on a point of view nor relies on any symbol. The first kind of knowledge may be said to stop at the relative, and the second, in those cases where it is possible, to attain the absolute.”
 The former is characteristic of the discursive intellect, the latter of intuition. These are the first lines, in his celebrated essay An Introduction to Metaphysics, first published in 1903.

Henri Bergson was born in the year, which saw the publication of the Origin of Species. His philosophy can be interpreted in the light of this theory of biological evolution. This theory was further developed by Darwin’s followers to include the understanding that the human intellect and the process of thinking are designed for wholly practical purposes. Their aim is to help the individual adjust himself to his world and to facilitate action. This conception also forms an essential part of Bergson’s doctrine. The intellect is regarded by him as a kind of instrument or tool employed in the service of life.
 I will apply the same structure as in the preceding sections on Plato and Kant, and work at three issues. First, I will elaborate Bergson’s distinction between intuition and the analytical nature of the discursive intellect. Secondly, examples on the workings of intuition are given. As time is pivotal in this respect, a paragraph will be devoted to this issue. I will end with an outline of Bergson’s method of intuition, the metaphysical.

Intuition & Intellect

In early writings of Bergson, intuition is described as intellectual, in accordance with Plato and Kant. This is also the case in An Introduction to Metaphysics.  When the original text appeared modified in 1934, this has changed. Here the intellect is seen as different from intuition. As this change may be pivotal, for intuition and its more recent connotations, especially within psychology, we need to know why Bergson did this. In a footnote, he mentions that the distinction between intellect and intuition is sharpened, due to an increasing need for precision.
 What does he mean? A letter to Jacques Chevalier from 1920 reveals that: “As my use of the word intelligence is wider than that of Kant, I could call intuition intellectual. Though, I prefer to call it supra-intellectual. This is because I find it best to limit the use of the word intellect, to the discursive talents of our spirit.” Moreover he defines the intellect as the attention spirit gives to matter, and intuition as the attention spirit gives to life, that is, to itself.
 

Intuition and intellect are thus not different organs, but two sides of one and the same thinking activity. An activity powered by the spirit. The thinking activity goes in one direction when it applies a discursive, conceptual, analytic quantitative perspective, and in the opposite direction when it sympathizes with the qualitative and psychological reality. Here Bergson copies Plato, who defines rational intuition as the eye of the soul.
 “This organ of perfect knowledge must be turned around from the world of physical appearances, together with the entire soul, until the soul is able to endure the contemplation in the brightest region of being and the intelligible world.”
 For Bergson, intuition is thus primarily occupied with inductive metaphysics or spiritual science, while the discursive intellect is primarily employed in the study of matter and physical science.
 This relationship can be illustrated in the following way:


A few words of reflection may be legitimate here, as they bear directly on a core argument of the thesis. Plato draws a distinction between the intelligible world, and the world of appearances. His notion of discursive thinking, dianoia, is attached to the former. For Kant, the situation is similar. He draws a distinction between the a priori and the a posteriori. His notion of discursive thinking, verstand, is also related to the intelligible world, or the a priori. The new and confusing element introduced by the later Bergson, is thus that his notion of discursive thinking, made equivalent to intellect, is fallen from the a priori, intelligible world, down to an occupation in the cave, where its primary interest is the world of physical appearances.

With Bergson, we therefore have the contradictory situation, that the intellect no longer occupies a place in the intelligible world. Its character and memory is from now on, gradually, becoming devoid of soul. Rational intuition is thus left alone with the intelligible, metaphysical, spiritual agenda, and the intellect is solely in charge of the more solid affairs. The trend continues today, when the discursive intellect is regarded by many as rational and intuition as irrational, automatic and biased. This then, is one reason why I do not focus in on the heuristics and biases tradition. Let us thus look more closely at Bergson’s main distinction, the one between intuition and analysis which only later turns into the one between intuition and intellect.

Intellectual Analysis

Analysis is for Bergson, as it is for Kant, the operation, which reduces the object to elements already known, that is, to elements common both to it and other objects. It separates, divides and dissolves the unity. To analyze, therefore, is to express a thing as a function of something other than itself. “All analysis is thus a translation, a development into symbols, a representation taken from successive points of view. From there we note as many resemblance’s as possible, between the new object, which we are studying, and others, which we believe we know already. In its eternally unsatisfied desire to embrace the object, around which it is compelled to turn, analysis multiplies without end, the number of its points of view, in order to complete, its always incomplete, representation. Ceaselessly it varies its symbols, striving to make perfect, its always imperfect, translation. It goes on, therefore, to infinity.”

Bergson argues that it is easy to see that the ordinary function of positive science is analysis. “Positive science works, above all, with symbols. Even the most concrete of the natural sciences, those concerned with life, confines themselves to the visible form of living beings, their organs and anatomical elements. They make comparisons between these forms, they reduce the more complex to the more simple; in short, they study the workings of life in what is, so to speak, only its visual symbol.”
 In this line of reason, we recognize Plato’s description of dianoia, or discursive reasoning, which uses as images those actual things which themselves have images, in the realm of physical appearances. Dianoia proceeds, as we know, from premises to conclusion, without questioning the assumptions upon which the premises ultimately rests, thus it falls short of perfect knowledge, or episteme.
Turning then to the discursive intellect, we find Bergson arguing that it has, in a similar way, certain inherent limitations in its way of functioning. Normally it apprehends the world externally as a collection of things in space. The very language we use to describe the world is saturated with spatial terms and metaphors. Secondly, the intellect deals with the world by means of discrete units capable of being counted or measured, like dollars, kilometers, kilos, pages, etc. Thirdly, the intellect treats the world as though it were fundamentally static and immobile. The fixed concepts of the discursive intellect may be extracted by our thought from mobile reality, but there are no means of reconstructing the mobility of the real with fixed concepts.

This is for Bergson the most serious limitation of all. For it means that, the intellect is bound to misunderstand the fact of motion and change. Like a camera lens, it can only form a picture of a process by transforming the latter into a static image or series of images. “Duration can be presented to us directly in an intuition, it can be suggested to us indirectly by images, but it can never be enclosed in a conceptual representation.”
 These limitations, he argues, are clearly seen in the most typical product of the intellect, namely the natural sciences. For the sciences, seek always to state their results in mathematical terms. One result of this has been that phenomena like motion and time are analyzed into a succession of points.
 As time is of great significance to Bergson’s understanding of intuition, we will delve deeper into it, below.
Before we contrast intellectual analysis with intuitive synthesis, we should take further note of Bergson’s view on conception, so that we provide the reader with continuity from Plato and Kant. Concepts, especially if they are simple, have the disadvantage of being symbols, substituted for the object they symbolize. When examined closely, we find that they retain only that part of the object, which is common to it and to other objects. Thus, they can never reveal what is essential and unique in the object. Concepts offer a comparison between similar objects. Also, we easily persuade ourselves that by setting concept beside concept we are reconstructing the whole of the object, with its parts, obtaining so to speak its intellectual equivalent. There precisely is the illusion, Bergson argues. “These concepts, laid side by side, never actually give us more than an artificial reconstruction of the object, of which they can only symbolize certain general and, in a way, impersonal aspects. It is therefore useless to believe that with them we can seize a reality of which they present to us the shadow alone.” Plato’s allegory of the cave is here looming in the background.

And he continues; “Besides the illusion there is also a very serious danger. For the concept generalizes at the same time as it abstracts. The concept can only symbolize a particular property by making it common to infinity of things. It therefore always more or less deforms the property by the extension it gives to it.”
 So if we are bent on reconstructing the object with concepts, everything will depend on the weight we attribute to this or that concept. Though, this weight will always be arbitrary, due to the fact that the concept extracted from the object has no weight, being only the shadow of a body. From this line of reason, he concludes that simple concepts not only divide the concrete unity of the object into numerous symbolical expressions, they also divide philosophy and science into distinct schools that carries on with the others a game that will never end. The challenge posed to metaphysics, is to transcend concepts in order to reach intuition.
 No wonder the concept intuition is elusive.

Intuitive Synthesis

Intuition then, as opposed to intellectual analysis, is for Bergson, an immediate and higher synthesis.
 His use of the word immediacy does not differ significantly from Kant’s, and the reader may refer to that discussion. Larsson, in his reading of Bergson, argues that the use of the word intuition almost always indicates a synthesis, and that it is the direct antonym to discursive thinking and nothing else. In discursive thinking one thing is perceived after another, without holding on to the preceding. Intuition on the other hand, manages to hold on to the manifold of the preceding, and to see it in one enduring picture.
 In this view, intuition is a sort of long-term memory. Kolstad adds that it is a synthesis working on several levels, that is, with degrees of density and rhythm.
 It works horizontally as the opposite to analysis and discursive thinking, in the rather dense domain of ‘hard’ natural science, as well as in less dense psychological and spiritual realms. Both a horizontal and a vertical movement thus characterize intuition. It is an increasing awareness of this synthetic or integral relationship. The analytic activity participates in the unity of duration and intuition is in no way alien to it. Reality does not share with us an intuition of its inner nature, until we painstakingly have acquainted ourselves with its outer manifestations.
 We may illustrate this relationship in the following way:

    

   Higher Levels






    Lower Levels

For the sake of clearness, we should here repeat that Bergson draws a general distinction between two directions of our thinking effort, as is the case with Buddhism as well.
 One is the attention spirit gives to matter the other is the attention spirit gives to life, that is, to itself. The former is typically the discursive intellect, while the latter is normally assigned to intuition. Each of these, is again subdivided into an exteriorized action oriented focus, and an interiorised focus, which is reflected in Jung’s notions of the introverted and the extraverted intuition.
 These divisions may be related to the different levels of intuition in the following way:

The higher levels of intuition emphasise the internalised focus. A peculiar and important aspect of this level is the counter analysis, or in other words, the analysis of the analysis. Intuition here utilizes analysis with the aim of dissolving the concepts, and the imperfect, relative knowledge construed by ordinary analysis. This approach is in important respects, identical to Plato’s dialogue and to Kant’s synthetic method. The counter analysis resonates very well with the transcendental analytic method, which is integral to the complete synthetic method. In working this way intuition is approaching a flowing state of mind best characterized as a consciousness, which is conscious of it-self.
 It has liberated itself in and through the ever-rolling stream of time. How this goes about will be delineated in a separate section below. The main difference between the counter analysis and the interiorised discursive intellect is thus that the latter stops short at a lower level of conceptual reflection and abstraction.

The lower levels of intuition correspond mainly to the exteriorized focus and may be seen as instinct. Often instinct is discussed in relation to intuition. Here it suffices to say that for Bergson, all organic life is seen as a flowing stream that in its evolution towards self-consciousness, move in two directions; towards intuition and instinct or towards discursive thinking. The bee then, in its instinctive attack upon its victim has a knowledge that in regard to its object is perfect and absolute. It knows exactly where to hit. The key difference between instinct and intellect is thus that the instinct relates to the content, the intellect to the form. If the instinct could postpone its often, immediate action and reaction, and be disinterested in its object and reflect upon itself, it would reveal the secrets of life, Bergson maintains. The knowledge that is inherent in the instinct is thus by intuition made conscious, and thought.
 How intuition is capable of transcending analysis and the discursive intellect completely, is indeed more difficult to explain. Bergson starts by giving these subtle examples:

Examples of Intuition

“Were all the photographs of a town, taken from all possible points of view, to go on indefinitely completing one another, they would never be equivalent to the solid town in which we walk about. Were all the translations of a poem into all possible languages to add together their various shades of meaning and, correcting each other by a kind of mutual retouching, to give a more and more faithful image of the poem they translate, they would yet never succeed in rendering the inner meaning of the original. Or suppose that I wished to communicate to someone who did not know Greek the extraordinarily simple impression that a passage in Homer makes upon me; I should first give a translation of the lines, I should then comment on my translation, and then develop the commentary; in this way, by piling up explanation on explanation, I might approach nearer and nearer to what I wanted to express; but I should never quite reach it.”

“When you raise your arm, you accomplish a movement of which you have, from within, a simple perception; but for me, watching it from the outside, your arm passes through one point, then through another, and between these two there will be still other points; so that, if I began to count, the operation would go on forever. Viewed from the inside, then, an absolute is a simple thing; but looked at from the outside, that is to say, relatively to other things, it becomes, in relation to these signs which express it, the gold coin for which we never seem able to finish giving small change.”
 Bergson here alludes, to the ancient philosopher Zeno of Elea, and his famous example of a flying arrow. It is easy to show that it does not really move, Zeno says. For at each instant of its flight it occupies one and only one point of space. This means that at each instant the arrow must be at rest, since otherwise it would not occupy a given point at that instant. However, its whole course is composed of such points. Therefore, the arrow does not actually move at all. The moral to be drawn from Zeno’s paradoxes is for Bergson, not that motion is impossible, but rather that it is impossible for the intellect to comprehend motion. These examples are somewhat problematic, but will be easier to interpret when we have discussed Bergson’s notion of time and duration. Here it suffices to say that they reflect the main tenet of Plato’s epistemology, namely the dynamic between original and image.

Time & Duration

From the above examples, it is clear that we must not confuse intuition with mere feeling or emotion. Nor should we think of it as depending on some special faculty having a non-natural origin. Intuition is rather a series of acts, of direct participation in the immediacy of experience. It is integral experience. It can be accomplished by making an effort to detach oneself from the demands of action, by inverting the normal attitude of consciousness, and immersing oneself in the current of direct awareness. The result will be cognition of reality that must be expressed in metaphors or fluid concepts quite different from the static abstractions of logic. In so far as, this reality is communicable at all. “There is one reality, at least, which we all seize from within, by intuition and not by simple analysis. It is our own personality in its flowing through time - our self which endures. We may sympathize intellectually with nothing else, but we certainly sympathize with our own selves.”
 The inner life is variety of qualities, continuity of progress, and unity of direction, and cannot be represented by concepts, that is, by abstract, general, or simple ideas. No concept can reproduce exactly the original feeling we have of the flow of our conscious life. If a man is incapable of getting for himself the intuition of the constitutive duration of his own being, no concept will ever give it to him, according to Bergson. 

Metaphysics must therefore begin by applying its method to the inner experience of the individual he argues. The personality in its flowing through time, is a ceaselessly changing process. The term which best conveys the character of this process is duration, la durée or pure time. Here we arrive at Bergson’s most original conclusion. Absolute reality as revealed by intuition is the ever-rolling stream of time. Immediately, we recognize that this is in line with the reasoning of Plato and Kant, and we should remember that Plato provides us with a perspective of time that is deep, and rich in nuances. On a side-note, we should mention that Taylor argues that Bergson’s argument applies as much to space as to time.
 In order to contrast duration with the mathematical and ‘spatialized’ time of the intellect, Bergson offers certain additional comments. Duration is a heterogeneous flux or becoming. It is irreversible, straining always towards the future. It is continually creating newness or novelty, and hence it is intrinsically unpredictable. It is the inexhaustible source of freedom. Its living reality can never be communicated by images or concepts, but must be directly intuited.

However, if intuition has the mobility of duration as its object, and if duration is of a psychical nature, the attentive reader may wonder if not the philosopher then is confined to the exclusive contemplation of him or herself. Bergson argues in accordance with Kant, that this would be to misconceive the singular nature of duration, and its essentially active character. It would be failing to see that intuition alone permits us to go beyond idealism, as well as realism, to affirm the existence of objects inferior and superior to us, to make them coexist without difficulty.
 Plato phrased this only slightly differently, maintaining that rational intuition reveals the intrinsic interplay between the works of Reason and the world of physical appearances. It is an increasing awareness of this synthetic or integral relationship.

Analysis of Duration

Duration is of pivotal importance to Bergson’s notion of intuition, and even though it is close to a hopeless task, he embarks upon an analysis of it. If I seek to analyze duration, I am compelled, by the very nature of the concepts and of analysis, to take two opposing views of it, with which I then attempt to reconstruct it, he says. “I shall have to say, for example, that there is, on the one hand, a multiplicity of successive states of consciousness, and, on the other, a unity which binds them together.”
 He starts by considering duration as a multiplicity. “It will then be necessary to add that the terms of this multiplicity, instead of being distinct, as they are in any other multiplicity, encroach on one another; and that while we can no doubt, by an effort of imagination, solidify duration once it has elapsed, divide it into juxtaposed portions and count all these portions, yet this operation is accomplished on the frozen memory of the duration, on the stationery trace which the mobility of duration leaves behind it, and not on the duration itself.”
 Bergson thus argues that if there is a multiplicity, it bears no resemblance to any other multiplicity we know, as if echoing Plato and his one unique world argument, which we did discuss. 

Then he goes on to consider duration as a unity. “Shall we say, then, that duration has unity? Doubtless, a continuity of elements which prolong themselves into one another participates in unity as much as in multiplicity; but this moving, changing, colored, living unity has hardly anything in common with the abstract, motionless, and empty unity which the concept of pure unity circumscribes.”
 The question then, posed by Bergson, is this: Shall we conclude that duration must be defined as unity and multiplicity at the same time? His conclusion is that however much we manipulate the two concepts, we never obtain anything, which resembles the simple intuition we have of duration. “When I replace myself in duration by an effort of intuition, I immediately perceive how it is unity, multiplicity, and many other things besides. These different concepts, then, were only so many standpoints from which we could consider duration. Neither separated nor reunited have they made us penetrate into it.”
 However, by intuition we do penetrate into it, facilitating inner, absolute knowledge of the duration of the self by the self.

Kant used different words but meant much the same, when proving that our transcendental unity of self-consciousness gives us synthetic a priori knowledge. Duration then, will be the synthesis of unity and multiplicity. According to Bergson there is, and can only be, one single duration, that in which our consciousness habitually works. To summarize then, we can list the main differences between intuition and analysis as perceived by Bergson. We recognize that essentially, they are similar to the ones provided by Plotinus on intuition and discursive thinking and to those mentioned by Kant on intuition and conception.

	Rational Intuition 
	Analysis

	Metaphysical Science
	Physical Science

	Spirit
	Matter

	Qualitative
	Quantitative

	Synthesis
	Analysis

	Complete
	Incomplete

	Absolute
	Relative

	Simple
	Complex

	Original & Unique
	Copy

	Real
	Symbolic

	Unification
	Fragmentation

	Integrates
	Separates

	Enduring & Dynamic
	Static


The Metaphysical Method

The main elements in Bergson’s metaphysical method then, is discussed above, and Bergson gives a summary of it, which we include here. For Plato, dialogue represents the method most suitable to rational intuition. For Kant, it is the synthetic method. Bergson calls his method metaphysical, and it is clear that they all share intrinsic similarities and intentions, namely to reveal the nature of the rational, intelligible world of perfect knowledge, which is to be found by looking primarily not out, but in to the psyche which means soul. In this domain the Ideas, Forms and Archetypes are found and rational intuition see them reflected and integrated in the world of physical appearances. Such an emphasis is indeed, also firmly embedded in the Tibetan tradition, of three years long dark room retreats, as final exam in the monasteries.

1 “There is a reality that is external and yet given immediately to the mind. This reality is mobility. Not things made, but things in the making, not self-maintaining states, but only changing states exist. Rest is never more than apparent, or, rather, relative. The consciousness we have of our own self in its continual Heraclitean flux introduces us to the interior of a reality, on the model of which we must represent other realities. All reality, therefore, is tendency, if we agree to mean by tendency an incipient change of direction.”
 This view is shared by Popper, who in his thorough comparison of quantum physics and philosophy, argues in agreement with Aristotle that: “To be is both to be the actualization of a prior propensity to become, and to be a propensity to become.”
 Apparently, quantum physics approves of Bergson’s doctrine, and Gunther gives an account on this subject.

2 Bergson stresses that our mind, which seeks for solid points of support, has for its main function in the ordinary course of life that of representing states and things. “It takes, at long intervals, almost instantaneous views of the undivided mobility of the real. It thus obtains sensations and ideas. In this way the discursive intellect substitutes for the continuous the discontinuous, for motion stability, for tendency in process of change, fixed points marking a direction of change and tendency.”
 Bergson argues that this substitution is necessary to common sense, to language, to practical life, and to positive science. “When our discursive intellect follows its natural bent, it proceeds in this manner, by solid perceptions and stable conceptions.” A crucial point in his line of reasoning is thus that the discursive intellect starts from the immobile, and only conceives and expresses movement as a function of immobility. “It takes up its position in relative and ready-made concepts, and endeavors to catch in them, as in a net, something of the reality which passes. This is certainly not done in order to obtain an internal and metaphysical knowledge of the real, but simply in order to utilize the real.”
 It is thus not difficult to agree in one of his main conclusions, namely that, in doing so, it lets that which is its very essence escape from the real.

3 The next point is consequently, that fixed concepts may be extracted by our thought from mobile reality, but there are no means of reconstructing the mobility of the real with fixed concepts. Here Bergson adds a pivotal argument that makes it easier to understand Kant’s definition of intuition as a singular and immediate representation, and concepts as something relative, that mediate. However, even though we fail to reconstruct the living reality with stiff and ready-made concepts, it does not follow that we cannot grasp it in some other way:

4 “Our intelligence can follow the opposite method. It can place itself within the mobile reality, and adopt its ceaselessly changing direction; in short, can grasp it by means of that intellectual sympathy which we call intuition.”
 This is extremely difficult according to Bergson. The mind has to do violence to it-self. It has to reverse the direction of the operation by which it habitually thinks. It has perpetually to revise, or rather to recast, all its categories. In this way, it will attain to fluid concepts, capable of following reality in all its sinuosity’s and of adopting the very moment of the inward life of things. Bergson concludes in accordance with Plato and Kant, that this is the only way to build a progressive philosophy.

5 “This inversion has never been practiced in a methodological manner; but a profoundly considered history of human thought would show that we owe to it all that is greatest in the sciences, as well as all that is permanent in metaphysics.”
 Metaphysics, which aims at no application, can and usually must abstain completely from converting intuition into symbols. Liberated from the obligation of working for practically useful results, it will indefinitely enlarge the domain of its investigation. What it may lose in comparison with natural science in utility and exactitude, it will regain in range and extension.
 “Though mathematics is only the science of magnitudes, and though mathematical processes are applicable only to quantities, it must not be forgotten that quantity is always quality in a nascent state. It is natural then, that metaphysics should adopt the generative idea of our mathematics in order to extend it to all qualities, that is, to reality in general.”
 The object of metaphysics is thus to perform qualitative differentiations and integrations, Bergson argues.

6 “The reason why this object has been lost sight of, and why science itself has been mistaken in the origin of the processes it employs, is that intuition, once attained, must find a mode of expression and of application which conforms to the habits of our thought, and one which furnishes us, in the shape of well-defined concepts, with the solid points of support which we so greatly need. In that lies the condition of what we call exactitude and precision, and also the condition of the unlimited extension of a general method to particular cases.”
 Bergson thus argues that a truly intuitive philosophy would realize the much desired, union of science and metaphysics.
5  Carl Gustav Jung 1875 - 1961

Clearly, Jung has influenced psychology, and he is in many ways an instrumental bridge between philosophy and psychology. Jung’s diverse and profound knowledge of Continental philosophy is widely documented.
 He also had an interest in many aspects of Eastern philosophy and worked with the I Ching. In his exploration of the personal and collective unconscious, he is echoing the eight and ninth class of consciousness, described in Buddhism. In addition, his notion of archetype is a blueprint of the main tenet of Platonic doctrine. It means original pattern, idea or model, which all things of the same type are representations or copies of.
 And, it is intuition that perceives it. With few exceptions, philosophical epistemology maintains that the rational and intelligible world is to be found intuitively by looking first, not out but into the psyche or soul, and then secondarily, to see how it is innate in the world of physical appearances. Jung took on this challenge, and leaves a mark in history for his effort mapping the psychological reality. With Bergson and definitely with Jung, the rational and intelligible world is thus become largely unconscious.
 And eventually the intuitive perception of it is, as advocated in dual process theories, equated with automatic and biased processing.

Before we inquire into the details of Jung’s theory we should mention that in addition to its status as an epistemological concept, intuition has status as a behavioral concept. Jung’s theory of intuition is primarily embedded in a theory of personality, not in a theory of knowledge and epistemology. We started out with Plato’s cosmological view on intuition, continued with Kant and Bergson’s more individualized versions, and now we have come to Jung, who embeds it in a theory of personality types. For Jung then, intuition is a cognitive event which occurs and which must be accounted for. It is one of four psychological functions, present in all individuals. These four functions attain different degrees of ascendancy during the life of each individual and, in combination with three levels of consciousness and two general orienting attitudes, determine largely each individual’s characteristic behavior. The four functions, which are central in Jungian typology, are thinking, feeling, sensation and intuition.

Feeling

Feeling is, according to Jung, primarily a process that takes place between the ego and a given content. It is a process that imparts to the content a definite value in the sense of likes and dislikes acceptance and rejection. Feeling therefore, is an entirely subjective process, which may be entirely independent of external stimuli, though it allies itself with every sensation. Hence feeling is a kind of judgment.
 Thus, it is argued that both thinking and feeling are rational, but incompatible, in the sense that they both involve judgments and cannot operate at the same time. That is, an object cannot be judged by two standards at once. Valuation by feeling extend to every content of consciousness, and when the intensity of feeling increases, it turns into affect. “Feeling is distinguished from affect by the fact that it produces no perceptible physical innervations, i.e. neither more nor less than an ordinary thinking process.”
 Jung also emphasizes that he does not see thinking governed by feeling, as intuitive. Thinking dependent on feeling does not follow its own logical principle but is subordinated to the principle of feeling. In such thinking, the laws of logic are only ostensibly present; they are suspended in favor of the aims of concrete feeling.

The distinction between abstract and concrete feeling is an important one. Abstract thinking abolishes the differences between things it apprehends. Similarly, “abstract feelings rises above the differences of the individual contents it evaluates, and produces a ‘mood’ or feeling-state which embraces the individual valuations and thereby abolishes them.” Jung argues that in the same way that thinking organizes the contents of consciousness under concepts, feeling arranges them according to their value. “The more concrete it is, the more subjective and personal is the value conferred upon them; but the more abstract it is, the more universal and objective the value will be.”
 Feeling is thus a rational function, since values in general are assigned according to the laws of reason, just as concepts are. However, strictly speaking, it is only active, directed feeling which is rational, according to Jung. Passive undirected feeling resembles feeling-intuition and is irrational. The former would be akin to loving, while the latter would capture being in love.

Sensation

Sensation mediates the perception of a physical stimulus. It is therefore identical with perception. It is related not only to external stimuli but to inner ones as well. As with the other three functions, sensation is either concrete or abstract. Concrete sensation is sense perception. Jung writes that it is always mixed up with feelings, thoughts and ideas. Abstract sensation is a differentiated kind of perception, “which detaches itself from all contamination with the different elements in the perceived object and from all admixtures of thought and feeling, and thus attains a degree of purity beyond the reach of concrete sensation.”
 Concrete sensation is a reactive phenomenon, while abstract sensation, like every abstraction, is always associated with the will. That is, with a sense of direction. Since sensation is an elementary phenomenon, it is given a priori, and unlike thinking and feeling, it is not subject to rational laws. Jung thus defines it as irrational.

Active Thinking

Thinking is, according to Jung, either active or passive, both of which can be extraverted or introverted. Active thinking is an act of the will and passive thinking is equated with intuition.
 Thinking is thus an apperceptive activity.
 In emphasizing orientation of the thinking activity, Jung is copying Bergson, who argues that our thinking is oriented in two directions. Each of these, are for Bergson, subdivided into an exteriorised and interiorised focus.
 Jung echoes this, when defining active and passive thinking as both introverted and extraverted. The active aspect then, is linked to our ego, while the origins of intuition is somewhere in the personal and collective unconscious.
 Intuition is thus perception of the self. This is in accordance with the philosophical account, where intuition is seen as able to transcend the ego. In active thinking, the contents of ideation are submitted to a voluntary act of judgment. In passive or intuitive thinking, conceptual connections establish themselves of their own accord, and judgments are formed that may contradict our intentions, he writes. 

“They are not consonant with my aim and therefore, for me, lack any sense of direction, although I may afterwards recognize their directedness through an act of active apperception.” The term thinking is thus confined to the active linking up of ideas by means of a concept, in other words to an act of judgment. Active thinking thus corresponds to directed thinking and to intellect. “The capacity for directed thinking I call intellect; the capacity for passive or undirected thinking I call intellectual intuition.”
 We should here take note of the fact that Jung defines intuition as an intellectual, thinking activity, which might be unconsciously directed, resulting in conceptual connections. Many a reader of Jung is not aware of this, perhaps due to the widespread application of the MBTI where intuition is contrasted with sensing, and presented as a distinct function separate from thinking.

According to Jung, thinking in general is fed on the one hand from subjective and in the last resort unconscious sources, and on the other hand from objective data transmitted by sense perception. Active, extraverted thinking is conditioned in a larger measure by the latter than by the former. The valid and determining criterion for judgment is thus here supplied by external, objective conditions. This is so, no matter whether it be represented directly by an objective, perceptible fact, or by an idea abstracted from objective experience. Active, extraverted thinking, therefore, need not necessarily be purely concrete. It can just as well be ideal thinking, if for instance it can be shown that the ideas it operates with are largely borrowed from outside, e.g., have been transmitted by tradition and education. Active, extraverted thinking then, comes into existence only when the objective orientation predominates. Jung also notes that: “our age, and its most eminent representatives know and acknowledge only the extraverted type of thinking.”
 We may indicate that this is the situation today as well. 

So, what then, are the characteristics of active, introverted thinking? “Thinking that is directed neither to objective facts nor to general ideas, one might argue, scarcely deserves the name thinking at all.” However, any thought preoccupied with a concrete object or a general idea, necessarily, stands in a constant relation to the subject. This relation is a sine qua non, without which no thinking process whatsoever could take place, Jung argues. “Even though my thinking process is directed, as far as possible, to objective data, it is still my subjective process, and it can neither avoid nor dispense with the admixture of subjectivity. We may struggle towards an objective orientation of thought but it is impossible to cancel out the parallel subjective process. When the main accent lies on this simultaneous subjective process, the active thinking is introverted.”
 This thinking is neither determined by objective data nor directed to them. It is a thinking that starts from the subject and is directed to subjective ideas or subjective facts. In this line of argument, Jung is in full agreement with Descartes and Kant. That is, introverted, active thinking resembles a key aspect of the synthetic a priori.
 Concerning a valid criterion for judgment in this mode of thinking, Jung leaves us with no specific suggestions, except for a reference to Kant. However, it is reasonably clear that the ego of the subject serves the purpose here as well. 

According to Jung, the essence of active, extraverted thinking is no less fruitful and creative than the introverted. It merely serves other ends. “The differences are seen quite clearly, when for instance a subjective conviction is explained analytically in terms of objective data. Each mode may feel the other trespassing on its own province, thus they are incessantly at war.” One might think that a clear distinction between objective and subjective data would solve this tension. However, being one-sided, the two orientations cannot do without each other. They may benefit from a process of reflective equilibrium.
 This is yet another issue we will return to later. When objective data predominate over thinking in great extent, thinking is sterilized, Jung argues. “It is no longer capable of abstracting itself into an independent concept. It is reduced to a kind of imitative, after-thought, which affirms nothing beyond what was visibly and immediately present in the objective data in the first place. It leads directly back to the object, but never beyond it.” The materialistic mentality is an instructive example, Jung argues. When the point of departure is a second hand objective idea, the very poverty of this kind of thinking is compensated by an even more impressive accumulation of facts around the sterile point of view.
 In deciding then, whether our active thinking is extravert or not, we must ask by what criterion does it judge? Does it come from outside, or is its origin subjective? A further criterion is the direction the thinking takes in drawing conclusions. Is it principally directed outwards or is it not? 
 By and large, active thinking corresponds to the analytical and conceptual talents of discursive thinking, as described in the preceding sections.

Intuitive Thinking

Passive, undirected, intuitive thinking is “the function that mediates perceptions in an unconscious way.”
 Thus, its nature is very difficult to grasp. Right here we find that Jung differs from the many authors who define intuition as immediate. We have suggested earlier on that intuition is an immediate and singular perception, which is unique and embedded, participating of as well as in the duration of life. Jung continues, stating that “everything, whether outer or inner objects or their relationships, can be the focus of this perception. The peculiarity of intuition is that it is neither sense perception, nor feeling, nor intellectual inference, although it may also appear in these forms.”
 Jung is here advocating that intuition is some kind of non-judgmental, chameleon-like function, so subtle and encompassing, that it can work its way through any of his other three functions.

How are we to interpret this? This would be a rather strenuous and most difficult undertaking, if it were not for the Buddhist and Theosophical perspective, discussed in the next sections. There it is suggested that the non-dual, intuitive state of mind is a mixture and a meeting point between the first six classes of consciousness on the one side, and class eight and nine on the other. It thus represents the stabilizing and central point of balance, upholding the coherence of its contents, by being the center of reference. It is their common ground. “The intuitive mind has thus no body of its own, nor any marks, by which it can be differentiated.”
 Because the intuitive mind participates and is integral to all levels of consciousness, it can be an active ingredient in our body and feelings as well. This might explain what Jung is alluding to here. We may also indicate that his definition of intuition as a non-judgmental function is reminiscent of the Theosophical and Buddhist, non-dual state of mind.

In accordance with the philosophers then, he writes that in intuition the content presents itself whole and complete. However, he also says that we are not able to discover or explain how this content comes into existence. Like sensation, it is an irrational function of perception. As with sensation its contents have the character of being given, in contrast to the derived character of active, directed thinking and feeling contents. “Intuitive knowledge also possesses an intrinsic certainty and conviction, which enabled Plato, Spinoza and Bergson to uphold the scientia intuitiva as the highest form of knowledge. Intuition shares this quality with sensation, whose certainty rests on its physical foundation. The certainty of intuition rests equally on a definite state of psychic alertness of whose origin the subject is unconscious.”
 More or less unconscious, we might add.

Turning then to extroverted intuition, we find Jung arguing that it is wholly directed to external objects, thus it comes very close to sensation. In many ways, this mode resembles Kant’s empirical intuition. However, this is a rather new twist, as long as most authors align intuition primarily with contemplation of the psyche. “The intuitive function is represented in consciousness by an attitude of expectancy, by vision and penetration. But only from the subsequent result can it be established how much of what was seen was actually in the object, and how much was read into it.”
 Here we start to recognize main features of what dual process theories define as system one.

In direct opposition to his main definition, where intuition is considered passive, Jung also writes that: “intuition, like sensation, is not mere perception or vision, but an active, creative process that puts into the objects just as much as it takes out. However, the primary function of intuition is simply to transmit images, or perceptions of relations between things.” These images have the value of specific insights, which have a decisive influence on action, whenever intuition is given priority, he argues. “Just as extraverted sensation strives to reach the highest pitch of actuality, because this alone can give the appearance of a full life, so intuition tries to apprehend the widest range of potentials and possibilities.” These are possibilities inherent and innate in the psyche, evolving in and trough the individual intuition. Thus, only through envisioning possibilities, intuition is fully satisfied, and the capacity to inspire and to kindle enthusiasm for anything new is unrivalled. It thus seeks to discover what possibilities the objective situation holds in store, and resembles the hunch, gut feeling, or good nose for objectively real possibilities.

Introverted intuition is directed to the inner object, a term that might justly be applied to the contents of the unconscious. The relation of inner objects to consciousness is entirely analogous to that of outer objects, though their reality is not physical but psychic, Jung argues.
 They appear to intuitive perception as subjective images. These contents per se are not accessible to experience. “For just as external objects correspond only relatively to our perception of them, so the phenomenal forms of the inner objects are also relative.” More or less so, we could add, because the inner objects include the archetypes, Kantian Forms and Platonic Ideas, which have a rather permanent character. “Although introverted intuition may be stimulated by external objects it does not concern it-self with external possibilities but with what the external object has released within the person.” Jung argues that it receives from sensation only the impetus to its own immediate activity. It peers behind the scenes, quickly perceiving the inner image that gave rise to this particular form of expression. Every detail of how it changes, unfolds and fades is explored. “In this way introverted intuition perceives all the background processes of consciousness with almost the same distinctness as extraverted sensation registers external objects.”
 Let us pause for a moment. The ego is by Jung, defined as the center of our consciousness. It is a center embedded, integrated and embraced by the self, which includes the unconscious. Thus, it appears somewhat limited to anchor rationality in only the active aspect of thinking, as long as the ego is its sole reference. The ego is wholly relative to its location in the grander scheme and evolution of the self, thus leaving us with a notion of rationality that is relative.

Jung argues that introverted intuition apprehends the images arising from the a priori inherited foundations of the unconscious. These archetypes, whose innermost nature is inaccessible to experience, are the precipitate of the psychic functioning of the entire ancestral line. The question that is imposing itself here is this; what exactly are the structure, coordinates, and content of the unconscious? We would like to know more about it because it is the domain of the self, where the ego is embedded. Moreover, familiarity with it could provide us with a profound understanding of intuition. “It is the accumulated experiences of organic life in general, a million times repeated, and condensed into types. In these archetypes, therefore, all experience are represented which have happened on this planet since primeval times. The more frequent and the more intense they were, the more clearly focused they become in the archetype. The archetype would thus be, to borrow from Kant, the noumenon of the image which intuition perceives and, in perceiving, creates.”

They may be primitive in the sense that they are not clothed with the dress of any particular time, space or culture, and they are in the same form in children and primitive peoples as they are in highly civilized adults. Here we may again refer to Kant, who claims that time and space, contain a manifold of pure a priori intuition. Space and Time are thus ontologically dependent upon an intuiting act. Apart from our intuiting act then, space and time does not have any objective existence.
 The personal and collective unconscious of Jung, as well as the eight and ninth classes of consciousness in Buddhism, are thus given specific and particular clothing by Kant’s a priori Forms of intuition.

At the very end of his exposition of intuition, Jung leaves us with this crucial and condensed insight: “Since the unconscious is not just something, that lies there like a psychic caput mortuum, but coexists with us and is constantly undergoing transformations which are inwardly connected with the general run of events, introverted intuition, through its perception of these processes, can supply certain data which may be of the utmost importance for understanding what is going on in the world. It can even foresee new possibilities in more or less clear outline, as well as events, which later actually do happen. Its prophetic foresight is explained by its relation to the archetypes, which represent the laws governing the course of all things we can experience.”

In emphasizing the ability to perceive the laws hidden in the collective unconscious, which govern all that which takes place in the world of physical appearances to use Plato’s terminology, Jung articulates a key feature of the developed intuition.
 Moreover: “Sensation tells us that a thing is. Thinking tells us what that thing is, feeling tells us what it is worth to us. But there is yet another category, and that is time.”
 In stressing that things have a past and a future, and that intuition perceives this duration, be it inner, outer, or unified, Jung aligns with all his predecessors. Regarding a valid criterion of judgment then, for this mode of thought, we may suggest the somewhat elusive self.
 Yet another point, of relevance is Jung’s view that “people who live exposed to natural conditions use intuition a great deal, and people who risk something in an unknown field, who are pioneers of some sort, will use intuition. Inventors and judges will use it. Whenever you have to deal with strange conditions where you have no established values or established concepts, you will depend upon the faculty of intuition.”
  

The final point then, which we need to address, is Jung’s distinction between concrete and abstract intuition. Just like active thinking can be represented directly by an objective, perceptible fact or by an idea abstracted from objective experience, intuition can be concrete or abstract, according to the degree of participation on the part of sensation. “Concrete intuition mediates perceptions concerned with the actuality of things, abstract intuition mediates perceptions of ideational connections. Concrete intuition is a reactive process, since it responds directly to the given facts. Abstract intuition, like abstract sensation, needs a certain element of direction, an act of the will, or an aim.”
 This is rather confusing, as long as Jung also defines intuition as the passive mode of thinking, devoid of direction and will, and as given, not derived. However, this is not a new controversy. Kant, in making a distinction between pure and empirical intuition struggles with much the same problem. Below, three levels of intuition are discerned, which may clarify this issue. Here it suffices to say that the third level of intuition resembles the synthesis of abstract and concrete, introvert and extravert, pure and empirical intuition. As such, it is not devoid of direction. On the contrary, it is integral to the involution and evolution of the psyche and self. In summarizing Jung’s view then, we have that:

	Intuitive Thinking
	Active Thinking

	Non-judgmental
	Judgmental

	Beyond Rationality
	Rational

	Given
	Derived

	Whole & Complete
	Separated

	Self
	Ego


Rationality

Jung calls active thinking a rational function, because it arranges the contents of ideation under concepts, in accordance with a rational norm of which we are conscious. Passive or intuitive thinking is beyond rationality because it arranges and judges the contents of ideation by norms of which we are not conscious, and therefore cannot recognize as being in accord with reason. Only subsequently, we may be able to recognize that the intuitive act of judgment accorded with reason, although it came about in a way that appears irrational. However, there are numerous norms of rationality, many of which we are not conscious, and we can thus not avoid the question; what is the ontological foundation for our normative theories of rationality? Jung does not address this issue properly and we may arrest him on this pivotal point because we have discovered fairly strong arguments, indicating that intuition does assist in the building of such a foundation. The promise of intuition is consciousness of the unconscious. It may thus reveal what norm of rationality the individual ego is evolving by. 

Jung maintains that thinking and feeling are rational functions in so far they are decisively influenced by reflection. They function most perfectly when they are in the fullest possible accord with the laws of reason. The irrational functions, sensation and intuition, are those whose aim is pure perception.
 Intuition functions most perfectly when it is in the fullest possible accord with the archetypes “which represent the laws governing the course of all things we can experience.”
 The puzzling point then is that it is defined as irrational. In philosophical epistemology, intuition is seen as pure perception as well. However, contrary to Jung, it is also seen as main distributor of the intelligible world of pure reason. Thus, it is defined as rational. The immediate and direct nature of intuition is seen as closer to the Ideas, Forms and Archetypes than the indirect or reflected nature of analytic, discursive thinking, which is relative to an ego. This is plausible. The fully developed, mature intuition is so to speak integral to these more permanent laws of the psyche. Jung then, breaks the long tradition of conceiving intuition as rational. We must therefore take further note of his definition of rationality.

Interestingly he defines it as an attitude whose principle is to conform thought, feeling and action to objective values.
 Objective values are established by the everyday experience of external facts on the one hand, and of inner, psychological facts on the other. Such experiences, however, could not represent objective values if they were valued as such by the subject, for that would already amount to an act of reason, Jung argues. “The rational attitude which permits us to declare objective values as valid at all is not the work of the individual subject, but the product of human history.”
 Jung’s view then is that objective values, and reason itself, are firmly established complexes of ideas handed down through the ages. “Countless generations have labored at their organization with the same necessity with which the living organism reacts to the average, constantly recurring environmental conditions, confronting them with corresponding functional complexes.”
 In this line of argument, individual, subjective rationality is not given much guidance. Moreover, this definition of rationality is more or less identical to the one of archetypes. Archetypes are perceived by intuition. In a strict sense then, it is not logical of Jung to define intuition as irrational.

This account is contrasted by his definition of irrationality, which is not something contrary to reason, but something beyond. “The irrational is an existential factor which, though it may be pushed further and further out of sight by an increasingly elaborate rational explanation, finally makes the explanation so complicated that it passes our powers of comprehension. The limits of rational thought being reached long before the whole of the world could be encompassed by the laws of reason.”
 A completely rational explanation of an object that actually exists is thus a Utopian ideal according to Jung. Only an object that is posited or postulated can be completely explained on rational grounds, since it does not contain anything beyond what has been posited by rational thinking. This is the case with empirical science, because by deliberately excluding the accidental it does not consider the actual object as a whole, but only that part of it which has been singled out for rational observation.
 Such an object is usually devoid of its full context. It therefore tells us only half the story, according to Jung. This view on rationality is thus consonant with Kant’s notion of the analytic a priori. It also reflects the view of Bergson, who limits the use of the word intellect to discursive thinking, while intuition is defined as supra-intellectual.

It is on this background then we must understand Jung, when he defines thinking and feeling as directed, rational functions. “When these functions are concerned not with a rational choice of objects, or with the qualities and interrelations of objects, but with the perception of accidentals which the actual object never lacks, they at once lose the attribute of directedness and, with it, something of their rational character.”
 The kind of thinking or feeling that is directed to the perception of accidentals, is irrational, and is either intuitive or sensational. They find fulfillment in the absolute perception of the flux of events Jung writes, as if echoing Heraclitus and Bergson. “Hence, by their very nature, they will react to every possible occurrence and be attuned to the absolutely contingent, and must therefore lack all direction. For this reason I call them irrational functions.”
 Again, Jung is opposing himself. He defines intuition as the ability to perceive, and even foresee processes and possibilities, thus it must possess an innate direction.
6  Buddhism

Not surprisingly, we find, in eastern philosophy, intricate and comprehensive epistemologies. They facilitate our reading of their European counterpart, and are indeed, well worth mentioning when intuition is concerned. Here we will limit ourselves to a sketch of certain perspectives found in Buddhism, more specifically, its treatise of the seventh class of consciousness, which is the dual mind. Apparently, there are only minor changes in between the different Buddhist traditions on this issue.
 Let us start then, with the early Tibetan Buddhism, and the works of Lama Anagarika Govinda, who is recognized as an authority on the subject. In his Foundations of Tibetan Mysticism, he inquires into the eight-folded path, leaving us with many good suggestions on how to develop autonomy. Autonomy is, according to Elster, a pivotal component in rational judgment. Elster also suggests that autonomous desires “are those deliberately chosen, acquired or modified by an act of will or by a process of character planning, like we find it in Buddhism.”

On this path to autonomy, the mind is a key. “The mind alone is the radiant jewel, the philosopher’s stone, from which all things borrow their temporal reality.”
 In brief, the human individual and experience is in Buddhism defined as a collaboration of five aggregates or groups, called skandhas. These are descriptions of the individual’s active and reactive functions of consciousness. As with Plato and Bergson they are seen in a sequence of increasing density and materiality, or in increasing subtlety, dematerialization, mobility, spiritualization and re-vitalization.

According then, to Govinda, the first and most dense group of material form and corporeality comprises the past elements of consciousness, represented by the body; the present elements, as the sensation or idea of matter; and the future or potential sensuous elements in all their forms of appearance. It is the epistemological object, and is traditionally described in terms of the four great elements. The second group of feelings includes all reactions derived from sense-impressions as well as from emotions arising from inner causes, e.g. feelings of bodily pleasure and pain, mental joy and sorrow, indifference and equanimity. The third group of perceptions of the discriminating awareness and representation includes the reflective as well as the intuitive faculty of discrimination. The fourth group of mental formations or form-crating forces and tendencies of the will represents the active principle of consciousness, the character of the individual; namely, the karmic consequences caused by conscious volition or choice.

Although the skandhas represent different functions, they are anchored in a synthetic ontology: “Whatever there is of feeling, perception, and mental formations, it is mutually connected, not disconnected; and it is impossible to separate the one from the other and to show up their difference. Because what one feels, that one perceives, and what one perceives, that one is conscious of.”
 This is in accordance with Bastick, who writes that: “The intuitive process is dependent upon the interaction of emotional states and cognitive processes. It is evident from the feeling of satisfaction and reductions in tensions that accompany an insight that emotional involvement plays a part in intuitive processes. A whole body unifying theory is needed to describe intuitive processes.”

The fifth skandha is consciousness and it is of special relevance and concern to us. Before we embark upon the discussion of its nature, the bold statement of the Yogãcãra tradition is worth mentioning. Here it is claimed that there is really only one skandha, namely mind only, and the other four that we have mentioned above, are only manifestations of it.
 It comprises, combines, and co-ordinates all the previous functions and represents the potentiality of consciousness, in its pure, unqualified form. Nine kinds of consciousness are discerned, the first five being our familiar senses, sight, hearing, smell, taste, and touch. They represent a discriminating, or judgmental awareness to use Jung’s terminology. That is, the eye with respect to form, the ear with respect to sound, and so on. Some authors feel more comfortable in using the word perception, when describing these first five senses.
 Consciousness is not easy to define. However, one can begin to define it in an ostensive way by contrasting situations where it is present and absent. That is, situations where one is conscious of something as opposed to not being conscious or aware of that thing.
 The five senses will then facilitate consciousness, but they differ from mind itself, which belongs to the seventh class of consciousness.

The Sixth Class of Consciousness

The sixth class corresponds in many ways to the discriminating awareness of the discursive intellect, and it does not have a special elevated position above the other five senses. It sorts out, co-ordinates, integrates and judges the results of the five kinds of sense-consciousness, followed by attraction or repulsion, and the illusion of an objective world.
 However, the Buddhist viewpoint, most interestingly, also recognizes thoughts themselves, as objects of perception. Just as objects flow through one’s visual field, so does objects fly through one’s cognitive field. “One could even say that, in a sense, one’s thoughts are even less a part of oneself than the objects of the other five senses, because it would seem that one has rather less control, generally speaking, over what one thinks than over what one sees, hears, tastes, smells, and feels.” Sangarakshita thus argues that it seems unreasonable to identify oneself with a realm of experience over which one seems to have so little control.
 This aspect of consciousness is therefore to some degree a mechanical or reactive process of perceiving mental objects, which may indeed be intricately constructed and constituted. 

There is yet another aspect of the sixth class of consciousness, translated by Guenther as categorical perception. And here, a very interesting twist is introduced. It is argued that in addition to the mind’s awareness of the impressions presented to it by the five senses, there is awareness of ideas that arise independently of sense perception, out of the mind itself.
 This latter aspect is of three kinds. “First of all, there are the ideas and impressions that arise in the course of meditation, as when one experiences light that doesn’t have its origin in any sense impression but comes from the mind itself. Then, secondly, there are functions such as imagination, comparison, and reflection.”

Here Sangarakshita gives an example to illustrate his point. In some cases, we may experience that our immediate impression of a person is that he or she is untrustworthy. This may of course be a subtle sense impression, but the reason may also be that we have met in the past, someone who appeared similar to this person, and who turned out to be untrustworthy. In this latter case, one’s impression would come under the heading of categorical perception. “Thirdly, there are images perceived in dreams, which again come not from sense impressions but directly from the mind itself. Categorical perception, in short, covers any perception that does not come in through the physical senses. It is the perception of all kinds of mental operations, including recollections of experiences that originally came through the senses and also things that were never experienced through the senses at all.”
 As intuition is often defined as ideas and images that arise out of the mind it-self, it is of interest to keep this Buddhist perspective in mind for a moment. Because, when we turn to the seventh and eight class of consciousness, we find distinctions and nuances that provide a sharp focus on intuition.

The Seventh Class of Consciousness

The seventh class is the mind itself and it is intrinsically dual. That is, the mind is either dualistic in its functioning or it is not. In the latter case, it is intuitive. Why this is so, becomes clearer as we inquire into the eight and ninth classes of consciousness. Thus, we will return to intuition later on. Here it suffices to say that the mind can be said to be an overlapping between the first six senses and the eight & ninth class of consciousness. This is illustrated in the model presented a little later on. Apparently, the crux of the matter is, as Plato, Spinoza, Descartes, Kant, Bergson, and Jung all pointed out as well, the orientation and state of mind. Is it towards matter, towards spirit, or does it strive towards a unified, that is, intuitive state. In the first case, it is primarily oriented towards the first six classes of consciousness, and in the latter, it is a synthesis of the first six, with the eight and ninth classes, which resembles the personal and collective unconscious of Jung. Buddhism indicates that in the former situation the mind usually operates in a dualistic mode, which is called afflicted, defiled and tainted. Whatever it experiences, it interprets in terms of a subject and an object – subject as self, and object as world or universe. Everything is seen in terms of pair of opposites: good and bad, true and false, right and wrong, existence and non-existence, and so on. The mind is here characterized by the sixth level of consciousness, and by the numerous talents of the discursive intellect, that we have discussed earlier on. Of course, this dualistic mode of discriminative awareness or consciousness characterizes the way in which we usually live our lives.

There is within this thesis little space and time for the issue of dualism, thus my comments on it will be only superficial.
 The conventional Western view is, as we have seen, that thought remain part of oneself as a subject, set against a separate world of objects. However, this is perhaps a limited viewpoint. “It is akin to what William Blake calls the ratio of the senses, the split-off intellect, representing a process of induction from a narrow field of experience.”
 Here you observe, conceptualize and generalize from the limited field of sense experience. When you look out, you construe a world of actually existing material objects, and when you look within, you construe an actually existent ego. The enlightened and intuitive mind, we are told, is completely free of such dualism. Between the experience of non-duality and our ordinary, everyday dualistic consciousness, there is obviously a great gulf; and to move from the one experience to the other will entail a complete and absolute reversal of all our usual attitudes.

Such a reorientation or turning, in the deepest seat of consciousness, is to some degree reflected in the works of Bergson, and is further explained below. Before we do that, it may be relevant to mention the rather stunning discovery from quantum mechanics that “there is no distinction between a wave and a particle.” At high frequencies, the particle aspect is the more evident, and at low frequencies, the wave aspect is the more evident. “Why this is so, is impossible to explain in any classical way, it has in it the heart of quantum mechanics, and in reality it contains the only mystery.”
 The almost universally accepted Copenhagen interpretation thus states in brief that “objective reality has evaporated, and quantum mechanics does not represent particles, but rather our knowledge, our observations, or our consciousness, of particles.”
 The ontological and epistemological implications are profound, causing Popper to conclude that; “A large part of The Logic of Scientific Discovery was devoted to the problems of quantum theory.”

Basically, cittamãtra doctrine denies the reality of matter as a separate category from mind. “The objects of our perception are not external objects as such. They are not objects as opposed to our-selves - the subject. We perceive mental impressions, that’s all.”
 The significance of this insight is that if one removes the notion of an object, one also effectively removes the notion of a subject. In this way one breaks down the notion of an ego that is separate from the world, to be left with mind only. This mind only is not mind as opposed to matter, but a completely different conception of mind, according to Sangarashita. “Rather than being able to make a sharp distinction between subject and object, all one can really say is that there is a perceptual situation comprising two opposite poles.

One pole is the experience of what I call myself, together with everything I have under my immediate control; that is the subjective content of the perceptual situation. And then, at the opposite pole, there is everything and everyone that is independent of my direct control – the objective content of the perceptual situation.”
 According to Sangarashita, this may not be as difficult as it sounds. “What it amounts to is that through meditation we come to know that our flow of perceptions and of experiences really lacks the fixed enduring subjects and objects, which we have constructed out of it.”
 We may experience only the single, enduring flow of perceptions and experiences. That is, the flow of perceptions is empty of enduring entities. Individual life and death comes and goes. What remains, is the substratum, the implicate order of Bohm, which is empty of those enduring entities.
 The flow of perceptions themselves nevertheless does exist.

According to Buddhism then, in the Enlightened being, the perceptual situation still occurs, but one no longer identifies oneself with its subjective content, which means that the whole perceptual situation is expanded, clarified, illuminated, enlightened.
 The challenge then, is more one of performing qualitative differentiations and integrations, as Bergson pointed out. “The Yogãcãra interpretation is thus not so much that there is a thing called mind and a thing called matter, and that the thing called matter is discovered actually to be mind. It is not as if discovering that what one thought was a jug is in reality clay. It is more that mind is the term applied to that undifferentiated substratum which has been polarized into subject and object, mind and matter. Mind and matter are just symbols for the two poles of the one perceptual situation, and its sometimes very difficult to tell where one ends and the other begins.”

In this non-dualistic, intuitive state of mind, the element of resistance to the objective content of the perceptual situation ceases to exist. Your will is not separate from that of others. It is more like a thorough identification with others, and with your environment, in general. As your projections have disappeared, you do not experience other persons or situations as brick walls that you are coming up against. Such a state of mind then, we may compare to a kind of reflexive monism.
 As the deeper and elusive nature of intuition is hidden to us, until we have discovered the workings of the eight and ninth class of consciousness, we postpone further discussion of it, for a minute.

The Eight & Ninth Class of Consciousness

Classes eight and nine then, are repositories or stores. The former is said to be relative and the latter absolute, and again this resonates with Bergson. The relative part consists of, or contains, the impressions left deep in the mind by all our previous experiences. This eight class is in many ways identical to the personal unconscious of Jung. “Whatever we have done or said or thought or experienced, a trace or residue of it remains there; nothing is absolutely lost.”
 According to Sangharashita, the Yogãcãra School conceives of these impressions and consequences, as seeds. They are active impressions, left like seeds in the soil, and when conditions are favorable, they sprout and produce fruits. In other words, their incubation period may differ substantially.

We thus start to see the origin of new ideas, images, and flashes of insight that arise out of the mind itself. Plato alluded to such a perspective, when warning us to be careful in whom we listen to, because what goes in, stays. All these seeds in our personal unconscious, sown by previous actions, thoughts, feelings and deeds, eventually fructifies and evolves into the six sense perceptions and the activity and state of mind. Right here we find that Buddhism indicates a causal relationship, between all our previous actions and how our mind works. Depending then, upon the quality of the seeds, our mind is primarily dualistic or more intuitively bent. The beauty is in the eye of the beholder. It is precisely this dynamic that may move us in the direction of autonomy. In the normal case, our dualistic ego-consciousness, interprets the impressions it receives from the other six senses, as representing an objectively existing world, and at the same time interprets a reflection in itself of a separate ego.  

The absolute aspect of the repository or store is claimed to be Reality itself, and is by certain traditions called the ninth consciousness. It is immaculate, pure awareness or consciousness, free from all traces of subjectivity and objectivity.
 While the relative aspect corresponds to Jung’s notions of the personal unconscious, the absolute aspect resembles the collective unconscious. Intuitions may originate in both, thus we may discern several levels of intuition. This issue is further elaborated in the section on Jung. Here it suffices to say that the first and second level of intuition relates to the personal and collective unconscious, while the third level is the mature, integral intuition, further described below. The absolute aspect of the repository then, is continuous, or a duration, if we apply Bergson’s terminology. It is multi-dimensional, or even non-dimensional awareness in which there is nothing of which anyone is aware, nor anyone who is aware. It is indeed beyond idealism and realism, to use more familiar European phraseology. It is awareness without subject and without object, something scarcely possible for us to imagine.

The attentive reader would perhaps here like to have somewhat more tangible guidelines to follow, securing a steady progress towards the intuitive state of mind, where we become one with reality. Govinda provides us with these directions; “In the moment in which the mind turns away from sense-consciousness and from the discursive intellect and directs its attention upon the primordial cause of it’s being, the illusion of the ego-concept becomes apparent.”
 This revelation does not come about through intellectual analysis, or logical conclusions, but through meditation and the complete coming to rest and relinquishing of all thought-activities, whereby we create the necessary conditions under which intuition can arise, he argues. We recognize the same emphasis on the absolute and the inner psychological world here, as with Plato and Bergson.

Obviously, the reorientation from outer to inner reality is central. However, is this all? Is it possible to say something more about it that could facilitate our inquiry? Sangharakshita adds that this reorientation is brought about by the accumulation of pure impressions in the relative part of the repository. “Through spiritual practice, more and more pure seeds are gathered, and as these pure seeds accumulate, they put pressure on the impure seeds until in the end the impure seeds are pushed right out of the repository.”
 When this occurs, the eight classes of discriminating consciousness are transformed into five modes of pure, that is non-discriminating awareness or wisdom, represented in the iconography of the five archetypal Buddhas. Here then, we are touching ground, on the result of the reorientation. The result is a non-discriminating awareness, or non-judgmental as Jung would say. Is it possible to be even more specific about what such non-discriminating awareness is about? “It does not mean an annihilation of sense-activities or suppression of sense-consciousness, but a new attitude towards them, consisting in the removal of arbitrary discriminations, attachments and prejudices.”
 The ninth class then, contains e.g. the Ideas of Plato, the Forms of Kant, and the Archetypes of Jung. They are but different names of much the same realm.

Discrimination here means the biased judgment of things, from the relative standpoint of an ego, in contrast to an attitude, which is able to view those things in the larger context of the self. In Buddhism this is phrased as: “from the point of view of fundamental oneness or wholeness, which is at the bottom of all consciousness and its objects. For only through the experience or the knowledge that we are not only parts of a whole, but that each individual has the whole as its basis, being a conscious expression of the whole – only through this experience are we awakened into reality, into a state of utter freedom.”
 This perspective aligns very well with the unique world argument of Plato, which we did discuss.

Such a state of mind then, is thus undisturbed by egoism, unruffled by distinction, desires and aversions.
 In the more poetic words of Govinda it is compared to the ocean, “on the surface of which currents, waves and whirlpools are formed, while its depth remains motionless, unperturbed, pure and clear. This level of consciousness transcends all individuation and limits, is thoroughly pure in its essential nature, subsisting unchanged and free from faults of impermanence.” David Bohms` acclaimed theory about implicate & explicate order may give us a conceptual framework that, by analogy, is usable here.
 The rather simple model then, that perhaps illustrates important aspects of our mind and consciousness, is this:
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The Seventh Class of Consciousness Continued

The model clearly illustrates the immediate and synthetic nature of mature, third level intuition. It represents the stabilizing and central point of balance, upholding the coherence of its contents, by being the center of reference. “But for the same reason it is also the cause for the conception of ego in the unenlightened individual, who mistakes this relative point of reference for the real and permanent center of his personality.” The mature intuitive state of mind is thus a mixture and a meeting point between the first six classes of consciousness on the one side, and class eight and nine on the other. It is their common ground and it anchors our ego in the self. “The intuitive mind has thus no body of its own, nor any marks, by which it can be differentiated. The consciousness of class eight and nine is its cause and support, but it evolves along with the notion of an ego, to which it clings, and upon which it reflects.”
 

Because the intuitive mind participates and is integral to all levels of consciousness, it can be an active ingredient in our body and feelings as well. Depending then, upon the evolution and quality of all the classes of consciousness, the intuitive mind is able to create an enduring, harmonic, unified mosaic of patterns, pictures and relations. This may be exemplified by e.g. Mozart, who six years old composed his first symphony. If the quality is less good, the result is more likely to be a dualistic and fragmented mind. The intuitive mind is thus the agent through which the universal consciousness experiences itself and through which it descends into the multiplicity of things, into the differentiation of senses and sense-objects, out of which arises the experience of the material world.

To repeat and conclude, when the mind is directed solely towards the empirical, towards the data provided by the six senses, and applies the discursive intellect, it comprehends conceptual, differentiated, analytic, inferential, explicit knowledge and evidence. When directed towards the eight and ninth classes of consciousness, achieved by a turning away from the outside world of objects, to the inner world of enduring oneness and completeness, the energy that sustain their organic unity is discovered, resulting in liberation and autonomy. In Buddhism then, it is argued that the mind becomes a source of error if it is oriented and directed from the universal towards the individual self-consciousness, while in the experience of the opposite direction, from the individual towards the universal, it becomes a source of highest knowledge, or episteme to use Plato’s terminology. “It is that which either binds us to the world of the senses or which liberates us from it. It is the base metal of the alchemists, which through magic power is turned into gold, the coal that is turned into diamond, the poison that is transformed into the Elixir of Life.”
 It is integral awareness and consciousness.

We may thus say that Kant, in stopping short at the synthetic a priori of our ego-consciousness, is unable to transcend the limitations of the ego. In a thorough way, he is strengthening the illusory conception of it. Consciousness per se, is most likely synthetic a priori, and the challenge posed to our mind, body, feelings, and perception, is to rediscover and rebuild it. March may thus very well be right in suggesting that we treat the self as a hypothesis.
 Again, we can summarize our main findings in a table.

	The Intuitive State of Mind
	The Dualistic State of Mind

	Balanced
	Unbalanced

	Unified
	Fragmented

	Non-discriminating
	Discriminating

	Coherent
	Incoherent

	Pure
	Defiled

	Multi-dimensional
	Three-dimensional

	Integrates
	Separates


7  Theosophy
Theosophy defines seven planes of existence within the cosmic physical plane, each with seven sub-planes. They are the logoic, monadic, atmic, buddhic, manasic/mental, astral, and etheric/physical. This sevenfold division is anchored also in the seven Rishies of the Great Bear and apparently reflected in a somewhat analogous, holographic-like manner, throughout our local universe. Here we have seven rays, seven holy planets, seven root races of humanity, seven days of the week, seven main chakras etc. Although Alice Bailey is controversial among some theosophists, I will stick to her contribution.
 In her many books, intuition is mentioned 614 times, and it refers primarily to the buddhic plane. Thus, before we turn to the notion intuition per se, it is instrumental to discuss briefly, the context and embedding of the buddhic plane, within the higher Self, or spiritual triad. As the adjudication committee is indeed familiar with Theosophy, I will not go on to define the many concepts therein, at any length. Nor will I doubt the authority of Bailey and the Tibetan. Hence, I rely on extensive quotations.
“The Ego, the reflection of the Monad, is in itself a triplicity, as is all else in nature, and reflects the three aspects of divinity, just as the Monad reflects on a higher plane the three aspects—will, love-wisdom, and active intelligence—of the Deity.”
 Thus, the Monad is the source of light, not only to the human family, but it is the receiver of light from the threefold Sun. In yet other words, the Monad is to the planetary Logos what the third eye is to man. It is the sum total of all the three aspects, and of the seven principles of man. The three aspects of divinity are elaborated in an appendix. The Monad then, is reflected on its involutionary arc, in the Spiritual Triad of atma, buddhi, manas. Atma then, is the will aspect, budhi is love-wisdom, and manas the active intelligence aspect.
Atma

The radiation which comes from the plane of atma is further defined as “the emanatory expression of the capacity of the Master to enter into the Council at Shamballa, to register the purpose of God and to work with the Plan, which is the expression, in any given cycle, of the working out of the divine Will. This aspect of the Master's radiatory activity is of so high a nature that only the advanced initiate-chela can register it. It is transmitted into the physical consciousness of the disciple along the following lines; a) The atmic permanent atom or the focus of the spiritual will, the first aspect of the Spiritual Triad, b) The sacrifice petals of the egoic lotus, c) The etheric vehicle in its highest aspects, d) The head centre, e) The centre at the base of the spine, which is aroused into activity in response to the vibratory radiation of the other four points of transmission.”
 The first aspect and ray of will and power is transmitted through Aries, Leo and Capricorn. It is transfigured through Vulcan esoterically, and Pluto exoterically.
Buddhi
The radiation which comes from the plane of buddhi is further defined as “an expression of the love nature of the Master, and is that which enables Him to be in touch with the Heart of God.”
 Bailey also writes that the three radiations from atma, buddhi, manas thus are the factors which put the Master and the Ashram in contact with that which is occultly spoken of as the physical Sun, the heart of the Sun and the Central Spiritual Sun. With Plato’s words: “As thus illuminating and accounting for the rational aspect of the universe the Good is analogous to the Sun, which, as the source of light is the cause of vision and of visibility and also of all mortal existence.”
 The line along which the vibratory activity of the buddhic plane reaches the disciple is; a) The buddhic permanent atom, or the intuitional vehicle of the advanced disciple, b) The love petals of the egoic lotus, c) The astral body in its highest aspect, d) The heart centre.
 The second aspect and ray of love-wisdom is transmitted through Gemini, Virgo and Pisces. It is transfigured through Jupiter esoterically and the Sun exoterically.
Manas

The radiation which comes from the higher levels of the mental plane, or from the lowest aspect of the Spiritual Triad, is further defined as an expression of the Mind of God. “It is this particular radiation which evokes a response from the embryonic abstract mind of the disciple when the antahkarana is being built and is the first kind of contact to which the neophyte responds in the later stages of the Probationary Path. A direct line of influential approach is made between the Master and the awakening disciple as follows; a) The manasic permanent atom of the disciple, b) The knowledge petals of the egoic lotus, c) The lower concrete mind "held steady in the light", d) The throat centre, e) The brain of the disciple upon the physical plane.”
 The third aspect and ray of active intelligence is transmitted through Cancer, Libra and Capricorn. It is transfigured through Saturn esoterically and the Earth exoterically. 
Intuition and the Buddhic Plane

Before we turn to a more detailed discussion of how intuition may function in the advanced individual, according to Theosophy, we will look a little bit closer at the buddhic and manasic planes. The buddhic or fourth plane is ‘located’ in the middle among the seven planes. This is significant in many ways. We remember how continental philosophy and the Buddhist doctrine emphasize the coherent, unifying, balanced, non-discriminating, and integrating aspects of intuition. In Theosophy it is argued that when the fourth plane of harmony or of buddhi is achieved, then is consummation. That is, completion, perfection, fulfillment. What is the meaning of this? “When the work of the personality is completed, and when the sun of the microcosm, the Ego, pours unimpeded down into the personal life, then, comes fruition and harvest. The at-one-ment, or the harmonizing has been made, and the goal has been reached. Blue and yellow blended result in green, and the synthetic blue or indigo (the love and wisdom aspect) dominates when the plane of harmony is reached. It leads then to the third plane of atma whereon the green of activity predominates.”

Bailey also writes that: “When man begins in a small sense to co-ordinate the buddhic vehicle or, to express it otherwise, when he has developed the power to contact ever so slightly the buddhic plane, then he begins simultaneously and consciously to achieve the ability to escape from the etheric web on the physical plane. Later he escapes from its correspondence on the (fourth sub-plane of the( astral plane, and finally from (its( correspondence on the fourth subplane of the mental plane, this time via the mental unit. This leads eventually to causal functioning, or to the ability to dwell, and to be active in, the vehicle of the Ego, which is the embodiment of the love and wisdom aspect of the Monad.”
 “Thus, in both the cosmic and solar physical planes, the plane of buddhi is ever the plane of at-one-ment, or the meeting ground of diversities, and of their blending—not into a fundamental unity—but into group unity. This is owing to the fact that the buddhic plane is pre-eminently the plane most concerned with the evolution of the Heavenly Men.”
 “The hierarchy, for instance, which is the essence of the intangible Life of Spirit, and principle of Buddhi, is the esoteric cause of the cosmic marriage of spirit and matter, based on the love and desire of the Logos.”
 

Hence, The Buddhic Plane is related to The fourth law of Magnetic Control, and it holds sway on the fourth subplane of each plane, in the fourth round, and in the fourth root-race specially, controlling sex manifestation on the physical plane, and inspired by astral desire, the reflection of the buddhic. Bailey thus gives us the following correspondences:

4th Law
Magnetic Control.

4th Ray
Harmony or beauty. Harmony through conflict. Taurus, Scorpio, Sagittarius.
4th Plane
The buddhic. Colour yellow.
4th Subplane
Buddhic Magnetic Control.

4th Round
Dense Physical Magnetism.
4th Root-Race
The Atlantean, in which the above qualities specially demonstrated.

The Buddhic Plane and fourth ray is also related to the planet Mercury, which is called the first of the celestial Gods. “It is Hermes, to which God is attributed, the invention of, and the first initiation of men into Magic. Mercury is Budh, wisdom, enlightenment or `reawakening' in the divine science.”
 Interestingly, Mercury and the Sun is one, esoterically. This is of great importance to our inquiry. It explains why Mercury is related to this plane, and how it facilitates and relates to the second aspect. The second aspect being transformed by the Sun and transmitted by the signs Gemini, Virgo and Pisces, the former two exoterically ruled by Mercury. The Tibetan gives us the following reason:

“When we find that the power of Mercury is lessened in Pisces and that it finally "falls" in that sign, what is the esoteric and spiritual meaning? Simply, that after the stage of initiation in Capricorn, as the result of the reversal of the wheel and the consequent experiences, and after the triumph of Scorpio, the power of the mind lessens steadily till finally (like other aspects of form life in the three worlds) it comes to an end and its meaning and illuminating aspects between soul and physical brain are no longer required. The man, coming definitely into full soul consciousness, requires now no mediator but deals directly himself with his emanating source. Mercury is then met with again under another name, this time as the Sun, mediating between the higher aspects—soul and spirit—for Mercury and the Sun are One. Through Mercury, the mind is illumined and relation is established between personality and the soul. As Mercury, the Sun—the mediator—shifts to a still higher plane and is no longer mediator between two different stages in consciousness but between life and consciousness itself; this is a very different matter and effects the higher understanding.”
 When we also take into consideration that Mercury is the hierarchical ruler of Scorpio we see how the intuitive wisdom of the Buddhic plane dispels the fogs and the mists of the world of glamour. The dual mind eventually becomes non-dual, that is, intuitive. This rationale explains many of the connotations attached to intuition, by philosophers.
The Manasic or Mental Plane – The Intellect
In order to grasp the fuller meaning of intuition and the intellect, we may do well in considering the many challenges, at the plane below it. The fifth plane is related to the Fifth law of Fixation and is primarily concerned with the fifth principle of mind or manas. Its four lower sub-planes are related to the concrete, analytical and discursive mind, the so called mental unit, which is elaborated in earlier sections. The upper section, where the causal body and twelve-petalled egoic lotus dwells, is related to the abstract mind and the manasic permanent atom. The link or bridge between them is termed antahkarana, and is threefold. Energy follows thought, thus we better train our intellect so that it willingly serves the soul. If not it may be both elusive and a main agent in the betrayal of our selves: “It is this principle which makes a human being what he is; it is this principle which makes him a prisoner within the form and upon the planet, and thus makes him vulnerable and open to attacks upon the form aspect; these constitute part of the age-long action of evil versus good. It is this fifth principle, when controlled and used by the Son of Mind, Who is a Son of God, which will enable the spiritual man to free himself from form of every kind, and therefore from disease and death.”

The lessons to be learned on this fifth plane are several according to Bailey. The disciple will learn effectively to decentralize himself. This means that he will ask nothing for the separated self. One can therefore easily see why aspirants are taught to pledge allegiance to their Higher Self, and to foreswear all claims of this separated self. His eyes are towards the light and not towards desire for contact with the Master. This, therefore, rules out that spiritual selfishness which has been expressed by the desire, innate and deep, for recognition by one of the Great Ones. He will have learnt to serve instinctively. He may, and usually does, need to learn to discriminate in his service. He will have learnt to use the mind in two directions, increasingly and at will, and instantaneously. That is; he can cast the search-light of the mind into the world of the soul, and know and recognize those truths which must, for him, become his experienced knowledge. He can also cast it into the world of illusion and dispel the glamour of the personal. When he can do that, then he begins to dispel the world glamour for he is nearing initiation.
 In these quotes we recognize the same emphasis upon the duality of mind that we have discussed in detail in earlier sections of this thesis. Pivotal questions then, are how the mind will behave, and what it will experience, when it soars into the fourth plane? We will return to them in a minute.
Much of the process going on at the fifth plane is captured in the sentence; I am that and that am I. When split into three divisions we have on the personality level, I am. Here there is discrimination between the I-consciousness, and that which is cognized in the external world. This is the ability to distinguish between oneself and all other forms extant. It is universally developed and has reached a fairly high stage of evolution. When soul infusion is strengthened, the individual claims; I am that. “Here there is discrimination between the Ego and the Personality. This narrows the concept down to the sphere of a man's own consciousness, and enables him to differentiate between his subjective self or soul, and the bodies which hold that soul enshrined. This is not by any means so universally developed. Most men do not as yet distinguish with accuracy between themselves as the THINKER, persistent in time and space, and the vehicle through which they think, which is ephemeral and transient. The real recognition of this essential duality and the scientific appreciation of it is to be seen in the mystics, the advanced thinkers of the race, the conscious aspirants, and those nearing the Portal of Initiation.”
 Eventually at a more advanced stage there is further discrimination between soul and Spirit, or the realization by the man that not only can he say, ‘I am’; not only can he realize that ‘I am That’; but that he can advance to a still further realization, and say, ‘I am That I am.’ In all these expansions and appreciations the discriminative faculty of manas is utilised. This mantra is especially relevant to the fifth sign Leo, which is ruled by the physical Sun, the heart of the Sun/Neptun and the Central Spiritual Sun/Uranus, recapitulating this story.
We may also mention that manas is a principle of the Logos, and necessarily therefore is felt in all those evolutions which are a part of His nature but is allied especially to the throat and head centres. It is the active intelligent factor which enables a solar Logos, a planetary Logos or Heavenly Man, and a human being to use intelligently a form or vehicle, build faculty into the causal body, reap the benefit of experience, expand consciousness, make progress towards a specified goal, discriminate between the two poles, choose the direction in which his activity shall trend, perfect the form as well as use it, obtain control of active substance, and turn its forces into desired channels, co-ordinate the different grades of matter, and synthesize the utilized forms till each and all show a unanimous line of action and express simultaneously the will of the Indweller.
 Again we can list the following correspondences:
5th Law
Fixation, of a fixed point in the Personality.

5th Ray
Concrete Knowledge. Exoteric Science. Leo, Sagittarius, Aquarius. 
5th Plane
The Manasic/Mental.

5th Subplane
Fixed mental.

5th Round
Judgment.

5th Root-Race
The Arian, in which we are now.

The manasic plane and fifth ray is also related to the planet Venus, and the Ajna center, in both average man and disciples.
 Venus rules Taurus and Hercules teach us an important lesson when he captures the Cretan Bull. He tracks it down in a labyrinth and rides it over the sea, to the mainland. Here it is handed over to a 3-headed Kyklope, having one eye, representing the Ajna center. The story pictures how our enlightened mind is to be in charge of our threefold lower self and in Taurus particularly the astral body. Mercury has as we have seen, a peculiar relationship with the Sun, and Venus has a peculiar relation to our Earth. It is our older and more mature ‘sister’, in charge of parts of our ‘education’. We are told that Venus was responsible for the coming in of mind in the Earth chain. “The Venus scheme, being in the fifth round, had the fifth principle of manas co-ordinated and developed, the minor four manasic aspects had been synthesised, and the buddhic aspect was being provided with a means of expression through the medium of the perfected fifth.
 This event is described by Bailey in the following way: “The coming of the Lords of Flame to the Earth was all under law and not just an accidental and fortunate happening; it was a planetary matter which finds its correspondence in the connection between the mental unit and the manasic permanent atom. Again, as the antahkarana is built by individual man between these two points, so—again in a planetary sense—is a channel being built by collective man on this planet to its primary, Venus.”

Thus we see start to glimpse why the subjective sign Gemini is ruled by Mercury exoterically, Venus esoterically and the Earth hierarchically, and why it is oriented towards Libra, a sign ruled by Venus. Gemini establishes a connection between the highest and the lowest; spirit, soul and personality. Libra blends and harmonizes them. The polar opposite to Gemini, Sagittarius, relates to the buddhic plane and is ruled by the Earth esoterically, hence the connection is secured. Gemini and Sagittarius are the only two constellations ruled by the non-sacred planet Earth, “and this fact is of major significance, creating an unusual situation in the solar system and a unique relation. The cosmic line of force from Gemini to Sagittarius and the reverse is subjectively and esoterically related to our Earth, thus guaranteeing its soul development, the unfoldment of form as an expression of that soul, and leading our sorrowful humanity upon this woeful planet inevitably to the very gate of initiation in Capricorn. In this statement and in the fact of the pain and sorrow which are distinguishing qualities of our planetary life lies hid a secret mystery. Through this relationship and through the medium of the potencies pouring into our planet, a situation is set up which I might express in the words of the Old Commentary: When the dual forces of the cosmic brothers (Gemini) become the energy of the one who rides towards the light (Sagittarius) (aided by Venus( then the fourth becomes the fifth. Humanity, the link, becomes the Hierarchy (the fifth kingdom(, the bestower of all good. Then all the Sons of God rejoice.”
 In the human system then, the right eye corresponds with Buddhi and Mercury, and the left eye with Manas and Venus or Lucifer.
 The only aspects that can be made between the two are the sextile, semisextile and conjunction, indicating that the key issue is harmonization, alignment and unification of the concrete, abstract and intuitive state of mind.
To summarize on atma buddhi manas we can again refer to Bailey who writes that The Spirit employs manas in all that concerns matter, the electrical substance, or the active akasha. Thoughts are things as the Buddhists points out to us. The Spirit employs buddhi in all that relates to the psyche, that relates to the soul of the world, to the soul of an individual, or to the soul of every form. The Spirit employs will or atma in all that relates to the essence of all, to itself, considering the essence and the Self as pure Spirit as distinguished from spirit-matter. In the first case, the distinctive quality of manas is discrimination which enables the Spirit to differentiate between: The Self and the not-Self, spirit and matter, the planes and the sub-planes. Manas is also electricity, cohesion, the key opening the door into the fifth kingdom, the synthetic vibration of five rays and the intelligent will or ordered purpose of an existence.
 In the second case, the buddhic principle has for its distinctive quality love, and demonstrates as wisdom working through love and producing: Unity between all Selves, group coherence and effective work in connection with evolution. “In the third case the Spirit employs the will aspect or atma (in man), which has, for its distinctive feature, that coherent force which keeps the purpose of the entity ever in view, working it out through love in substantial form.”
 Manas, then, is but the form through which a higher principle is making itself known. “Manas is, really WILL working itself out on the physical plane, and the truth of this will be seen when it is realized that all our planes form the cosmic physical plane, whereon an Entity, inconceivably greater than our Logos, is working out a set purpose through the Logos, through us, through all Spirit-substance that is included within His sphere of radiatory activity.”

Intutition
Coming back to a closer look at intuition we can indicate that essentially it is a result of the meeting and marriage between the first and the third aspect, spirit and matter. See the appendix for an elaboration of the three aspects of divinity. Matter is spirit at its densest, and spirit is matter at its highest, Blavatsky writes. The offspring of their harmonious ‘marriage’ is the Son or the Sun, that is, light and consciousness. Intuition then, is a specific type of consciousness or light, radiating and expanding not only into the personality but in every direction simultaneously, encompassing ‘both worlds’, and relating them coherently into one. “Intuition is the synthetic understanding which is the prerogative of the soul and it only becomes possible when the soul, on its own level, is reaching in two directions: towards the Monad, and towards the integrated and, perhaps (even if only temporarily) coordinated and at-oned personality. It is the first indication of a deeply subjective unification which will find its consummation at the third initiation.
 Intuition is the power of pure reason and lies beyond the world of the ego and of form. We will now look first at some length into the nature and definition of intuition, secondly at what it is not, then its qualities and finally at how we may facilitate and nurture the awakening of it.
The Nature and Definition of Intuition
Regarding first the general nature of intuition, it is perhaps instrumental to start out by relating instinct, intellect and intuition. “Through analysis, correlation and synthesis, the thought power of man is developed and the abstract mind can be unified with the concrete. Through their work therefore that interesting sensitivity of man, with its three outstanding characteristics of instinct, intellect and intuition is brought to a condition of intelligent coordination. Instinct relates man to the animal world intellect unites him to his fellow men, whilst the intuition reveals to him the life of divinity. All these three are the subject matter of philosophical investigation, for the theme of the philosophers is the nature of reality and the means of knowledge.”
 This statement aligns very well with the philosophical account given in this thesis, throughout which, we have seen an emphasis on how intuition accesses the soul.
The soul is sometimes pictured as a twelve-petalled egoic lotus, or in wheels of life having twelve sections, which resembles the old Atlantean thought-form and energy, of the twelve zodiacal constellations. Plato himself pictured his model of God, the twelve sided dodecahedron, with the zodiac. Hence, a study of it may prove worthy.
Bailey writes that it should be remembered that—from the angle of the final development of the twelve zodiacal potencies—the twelve opposites must become the blended six, and this is brought about by the fusion in consciousness of the polar opposites. The opposites eternally remain from the point of view of human reason, but to the initiate whose intuition is functioning they constitute but six great potencies, because he has achieved ‘the freedom of the two,’ as it is sometimes called.

1. Path of Evolution and Probation.

a. Unfoldment of intellect and of sensory perception.

b. Response to the centre called Humanity.

c. The mind takes control. Personality functions.

2. Path of Discipleship.

a. Unfoldment of the love nature.

b. Achievement of illumination.

c. Response to the centre called the Hierarchy.

d. Buddhi or the intuition is in control. The soul functions.
3. Path of Initiation.

a. Unfolding the will.

b. Achievement of synthesis.

c. Response to the centre called Shamballa.

d. Dynamic purpose in control. The will-to-good. The Monad functions.

Bailey refers to Father Maréchal, who defines intuitive perception in these terms:

“Intuition — defined in a quite general manner — is the direct assimilation of a knowing faculty with its object. All knowledge is in some sort an assimilation; intuition is an immediate 'information,' without an objectively interposed intermediary; it is the only act by which the knowing faculty models itself, not on an abstract likeness of the object, but on the object itself; it is, if you will, the strict coincidence, the common line of contact of the knowing subject and the object.” In simplified astrological terms this may perhaps be interpreted in the following way: Say for example that Mercury is in Leo when you are born. Knowing the esoteric meaning of this, you are always instantly aware, prior to any thought activity, what content your mind will expose, how it will work, and how you perceive the objective world. Secondly, when we in a rough debate recognize that the full potential of this position is not utilized, we can choose to apply what Bergson defined as intellectual sympathy. The love-wisdom aspect of intuition may here enable us to let go of the intellectual debate, and to be understanding and compassionate with any person struggling to achieve soul-infusion. “Intuition can place itself within the mobile reality, and adopt its ceaselessly changing direction; in short, can grasp it by means of that intellectual sympathy which we call intuition.”

Bailey also refers to Dr. Dibblee who in accordance with Bergson, remarks that; “as sensation is to feeling, so intuition acts to thought, in presenting it with material. Furthermore, it is an extra-conscious mental process of which we are from time to time dimly aware. Intuition is the apprehension by the mind of reality directly as it is and not under the form of a perception or conception, (nor as an idea or object of the reason), all of which by contrast are intellectual apprehension. Intuition is interested in purely intangible results and, if it disregards time, it is also independent of feeling. Intuitive inspiration and instinctive energy are finally tamed and unified in the complete self, ultimately forming one single personality.”
 The reader may here refer to the section on I. Kant and R. Steiner where these issues were discussed in detail, and illustrated graphically.
The biological correspondences are suggested by Bailey by quoting Dr. Dibble: “Here we have the mechanism guided and directed in its physical relations and reactions by the apparatus of the instincts, working through the senses, and the brain, and the soul in its turn, guiding and directing the mind through the intuition, and having its physical point of contact in the higher brain. The point at which I have arrived is the definite acceptance of two distinct organs of intelligence in human beings, the thalamus, which is the seat of instinct, and the cerebral cortex, which is the seat of the allied faculties of intellect and intuition. This position is closely paralleled with that of the Oriental teaching, which posits the functioning coordinating centre of the entire lower nature to be in the region of the pituitary body, and the point of contact of the higher Self and the intuition to be in the region of the pineal gland.”
 R. Descartes argued along similar lines. Thus it is suggested that “the mind receives illumination from the soul, in the form of ideas thrown into it, or of intuitions which convey exact and direct knowledge, for the intuition is ever infallible. This process is in turn repeated by the active mind, which throws down into the receptive brain the intuitions and knowledge which the soul has transmitted.  When this is carried forward automatically and accurately, we have the illumined man, the sage.”

The difficulties in discriminating between instinct, intellect and intuition are also mentioned by Bailey. “The tapping of the sub-conscious, the enunciations of a worthy and high-grade mentality, will account for ninety-eight percent of the material now appearing. They indicate that man has achieved much, and that he is becoming coordinated. They do not indicate the functioning of the intuition, nor the activity of the faculty of spiritual telepathy. People need most carefully to distinguish between the intuition and instinct; between the intellect in its lower aspects and the higher or abstract mind. The line of demarcation must be preserved between the inspired utterances of a soul in touch with Reality, and with other souls, and the platitudes of a nice and cultured mentality.”
 To make the matter even worse, there are apparently many levels of intuition. “Initiation is never taken unless the intuition is becoming active. Spiritual instinct, the lowest aspect of the intuition, indicates readiness for the first initiation; an illumined mind and spiritual intelligence are the definite signs that a man can take the second initiation, whilst spiritual perception or intuitive instinct signifies preparedness for the Transfiguration, the third initiation.”

When discussing this matter in the context of education, Bailey writes: “Could it be said that we begin with the utilization of their instinctive apparatus to lead them on to the way of the intellect? Perhaps this may be true, but I question whether, having brought them thus far we carry on the good work and teach them the real meaning of intellection as a training whereby the intuition is released. We teach them to utilize their instincts and intellect as part of the apparatus of self-preservation in the external world of human affairs, but the use of pure reason and the eventual control of the mind by the intuition in the work of self-preservation and of continuity of consciousness in the subjective and real worlds, is as yet but the privileged knowledge of a few pioneers. … The immediate access to Truth is the ultimate destiny of all human beings, and it seems probable that some day the mind itself will lie as much below the threshold of consciousness as the instincts now do. We shall then function in the realm of the intuition and shall talk in terms of the intuition with as much facility as we now talk in terms of the mind, and endeavor to function as mental beings.”

In the numerous pages written by the Tibetan and Alice Bailey, many aspects of intuition are hidden. It is somewhat difficult to extract them from their context and synthesize them in a proper manner. However, when read in their proper context, profound meaning is revealed. Therefore, certain paragraphs will be included in full length. Italics are mine. “The power of the intuition, which is the goal of much of the work which disciples must do, requires the unfolding (maturity( of another faculty in man (intellect(. Intuition is also a function of the mind, and, when rightly used, it enables man to grasp reality with clarity and to see that reality free from glamour and the illusions of the three worlds. When the intuition functions in any human being, he is enabled to take direct and correct action for he is in touch with the Plan, with pure and unadulterated fact and undistorted ideas—free from illusion and coming direct from the divine or universal Mind. The unfolding of this faculty will bring about a worldwide recognition of the Plan, and this is the greatest achievement of intuition in this present world cycle. When that Plan is sensed, there comes the realization of the unity of all beings, of the synthesis of world evolution and of the unity of the divine objective. All life and all forms are seen then in their true perspective; a right sense of values and of time then eventuates. When the Plan is truly intuited and at first hand, then constructive effort becomes inevitable and there is no lost motion. It is the partial realization of the Plan and its interpretation at second or third hand by the ignorant which is responsible for the wasted effort and the foolish impulses which characterize the present occult and world organizations.”
 The emphasis on time resonates very well with Bergson and his most original conclusion; that Absolute reality as revealed by intuition is the ever-rolling stream and duration of time. Kant as well emphasizes time as one of the two Forms of intuition.
“In any group which has for its objective the development of intuition, there must (first( appear the concretizing faculty of the mind. This, intuition must both offset and at the same time use. The mind emphasizes form and the building of forms. The intuition is formless, and yet the ideas intuited must express themselves through form (in Time & Space(.”
 Bailey stresses that intuition is useless and inaccessible without a high-grade intelligence. The possession of the abstract mind is not sufficient. It is useful, in that it guarantees the ability of the aspirant to construct the antahkarana; it is nevertheless quite possible to possess a well developed abstract consciousness and yet to be quite devoid of all intuitive perception. Sound abstract thinkers are somewhat rare, being usually impractical idealists, she writes:
“In connection with the ‘seed-groups’ which are fusing and blending in humanity at this time, and which—in their totality—constitute the nucleus of the fifth kingdom, the distinguishing quality is the ability to respond intuitionally to higher impression and to present the mind (with which humanity was endowed in the earlier process) to the light of the intuition and hence to illumination. This intuition is a blend of the two divine qualities of buddhi-manas, or intuitive spiritual understanding (involving interpretation and identification) and the higher abstract mind, which is essentially the power to comprehend that which is not concrete or tangible but which is, in reality, an innate recognition of the lower aspects of the divine Plan as it must affect life in the three worlds.”

“The major point I would seek to make here is that the intuition is the source or the bestower of revelation. Through the intuition, progressive understanding of the ways of God in the world and on behalf of humanity are revealed; through the intuition, the transcendence and the immanence of God is sequentially grasped and man can enter into that pure knowledge, that inspired reason, which will enable him to comprehend not only the processes of nature in its fivefold divine expression but also the underlying causes of these processes, proving them effects and not initiatory events; through the intuition man arrives at the experience of the kingdom of God, and discovers the nature, the type of lives and of phenomena, and the characteristics of the Sons of God as They come into manifestation. Through the intuition, some of the plans and purposes working out through the manifested created worlds are brought to his attention, and he is shown in what way he and the rest of humanity can cooperate and hasten the divine purpose; through the intuition, the laws of the spiritual life, which are the laws governing God Himself, conditioning Shamballa, and guiding the Hierarchy, are brought to his notice progressively and as he proves capable of appreciating them and working them.”
 Hence, intuition is the applied power of transfiguration and it indicates future receptivity to dimly sensed truths and is allied with the entire phenomena of prevision.

“The intuition is concerned with nothing whatsoever in the three worlds of human experience (the personality( but only with the perceptions of the Spiritual Triad and with the world of ideas. The intuition is to the world of meaning what the mind is to the three worlds of experience. It produces understanding just as the light of soul produces knowledge, through the medium of that experience. Knowledge is not a purely mental reaction but is something which is found on all levels and is instinctual in some form in all kingdoms. This is axiomatic. The five senses bring physical plane knowledge; psychic sensitivity brings knowledge of the astral plane; the mind brings intellectual perception, but all three are aspects of the light of knowledge (coming from the soul) as it informs its vehicles of expression in the vast threefold environment in which it chooses to imprison itself for purposes of development. On a higher turn of the spiral, the intuition is the expression of the threefold Spiritual Triad, placing it in relation to the higher levels of divine expression; it is a result of the life of the Monad—an energy which carries revelation of divine purpose. It is in the world of this divine revelation that the disciple learns eventually to work and in which the initiate consciously functions.”

“From the human angle, ability to work with and in the cosmic etheric substance demonstrates first of all when the abstract mind awakens and begins to impress the concrete mind; an intuition is an idea clothed in etheric substance, and the moment a man becomes responsive to those ideas, he can begin to master the techniques of etheric control. All this is, in reality, an aspect of the great creative process: ideas, emanating from the buddhic levels of being (the first or lowest cosmic ether) must be clothed in matter of the abstract levels of the mental plane; then they must be clothed in matter of the concrete mental plane; later, with desire matter, and finally (if they live so long) they assume physical form.”
 Until intuition is better developed in the average man, this process of ‘downloading divinity’, encounters a barrier in the very principle of manas itself. The concrete mind is indeed concrete, and hence a barrier.

What Intuition is not

Of particular interest to our inquiry are the sentences where Bailey defines to us, what intuition is not. “The intuition is not a welling forth of love to people and, therefore, an understanding of them. Much that is called intuition is recognition of similarities and the possession of a clear analytical mind. Intelligent people who have lived in the world for some time and who have experienced much and who have contacted many other people can usually sum up with facility the problems and dispositions of others, provided they are interested. This they must not, however, confound with the intuition. Intuition is a comprehensive grip of the principle of universality, and when it is functioning there is, momentarily at least, a complete loss of the sense of separateness. At its highest point, it is known as that Universal Love which has no relation to affections or to sentimental reaction but is, predominantly, in the nature of identification with all beings. Then is true compassion known; then does criticism become impossible; then, only, is the divine germ seen as latent in all forms.”

Furthermore: “The intuition has no relation to psychism, either higher or lower; the seeing of a vision, the hearing of the Voice of the Silence, a pleased reaction to teaching of any kind does not infer the functioning of the intuition. It is not only the seeing of symbols, for that is a special sort of perception and the capacity to tune in on the Universal Mind upon that layer of its activity which produces the pattern-forms on which all etheric bodies are based. It is not intelligent psychology, and a loving desire to help. That emanates from the interplay of a personality, governed by a strong soul orientation, and the group-conscious soul.”
 

“Basically speaking, the intuition is not the revealer of esoteric truths. They come along another line of spiritual perception (which one Michael?( The intuition is essentially the organ of group perception and that which eventually elevates the personality to its rightful position as the agent of the Soul in the group.”
 “Intuition is light itself, and when it is functioning, the world is seen as light and the light bodies of all forms become gradually apparent. This brings with it the ability to contact the light centre in all forms, and thus again an essential relationship is established and the sense of superiority and separateness recedes into the background.”

Qualities of Intuition

Intuition, brings with its appearance three qualities according to Bailey. They resemble the spiritual or higher triad. First we have: Illumination. “By illumination I do not mean the light in the head. That is incidental and phenomenal, and many truly intuitive people are entirely unaware of this light. The light to which I refer is that which irradiates the Way. It is ‘the light of the intellect,’ which really means that which illumines the mind and which can reflect itself in that mental apparatus which is held ‘steady in the light.’ This is the ‘Light of the World,’ a Reality which is eternally existent, but which can be discovered only when the individual interior light is recognized as such. This is the ‘Light of the Ages,’ which shines ever more until the Day be with us. The intuition is therefore the recognition in oneself, not theoretically but as a fact in one's experience, of one's complete identification with the Universal Mind. That is of one's constituting part of the great World Life, and of one's participation in the eternal persisting Existence.”

“When the individual emerge from the world of glamour so that there can be a clear perception of the new vision; a new light is thrown upon old and well-known truths so that their significance is extraordinarily changed, and in that changing the plan or purpose of Deity takes on an entirely fresh meaning. The inexperienced neophyte is constantly receiving revelations and recording what he regards as most unusual intuitions. All that is really happening, however, is that he is becoming aware of soul knowledge, whereas for the initiate the intuition is ever the revelation of the purpose of Shamballa and the working out, both from the short range and the long range angle, of the divine Plan. The revelation which is accorded at initiation is given to the soul, recorded by the ‘mind held steady in the light’ and then later—with greater or less rapidity—transferred to the brain.”

Second, there is: Understanding. “This must be appreciated in its literal sense as that which ‘stands under’ the totality of forms. It connotes the power of recession or the capacity to withdraw from one's age-long identification with form life. I would like to point out that this withdrawal is comparatively easy for those who have much of the first ray quality in them. The problem is to withdraw in the esoteric sense, but to avoid at the same time the sense of separateness, of isolation and of superiority. It is easy for first ray people to resist the tendency to identify themselves with others. To have true understanding involves an increased ability to love all beings and yet, at the same time, to preserve personality detachment. This detachment can be so easily founded on an inability to love, in a selfish concern for one's own comfort—physical, mental or spiritual, and above all, emotional. First ray people dread emotion and despise it, but sometimes they have to swing into an emotional condition before they can use emotional sensitivity in the right manner. Understanding involves contact with life as an integrated personality, plus egoic reaction to the group purposes and plans. It connotes personality-soul unification, wide experience, and a rapid activity of the indwelling Christ principle. Intuitional understanding is always spontaneous. Where the reasoning to an understanding enters, it is not the activity of the intuition.”

Third, Love. “As earlier said, this is not affectionate sentiment, or the possession of a loving disposition; these two later aspects are incidental and sequential. When the intuition is developed, both affection and the possession of a spirit of loving outgo will, necessarily, in their pure form, be demonstrated, but that which produces these is something much more deep and comprehensive. It is that synthetic, inclusive grasp of the life and needs of all beings (I have chosen these two words with intent!) which it is the high prerogative of a divine Son of God to operate. It negates all that builds barriers, makes criticism, and produces separation. It sees no distinction, even when it appreciates need, and it produces in one who loves as a soul immediate identification with that which is loved. These three words sum up the three qualities or aspects of the intuition and can be covered by the word, universality, or the sense of universal Oneness.”

Bailey also writes that when the theory is grasped and the right adjustments are made and when the needed work is done, “the personality then becomes magnetic, whilst the brain cells around the pineal gland, which have hitherto been dormant, become awakened and vibrant. The nucleus of every cell in the body is a point of light, and when the light of the intuition is sensed, it is this cell-light which will immediately respond. The continuance of the inflow of the light of the intuition will draw forth, esoterically speaking, into the light of day every cell which is so constituted that it will respond.”

Awakening the Intuition
There are many ways in which the intuition can be drawn into activity, and one of the most useful and potent is the study and interpretation of symbols, according to Bailey. Acquaintance with astrological symbols is thus useful. Symbols are the outer and visible forms of the inner spiritual realities, and when facility in discovering the reality behind any specific form has been gained, that very fact will indicate the awakening of the intuition. The study of symbols tends to bring this about and when carried out with faithfulness and diligence, will produce three effects: “It trains in the power to penetrate behind the form and to arrive at the subjective reality. It tends to bring about a close integration between soul-mind-brain, and when that is brought about, the inflow of the intuition and, consequently, of illumination and truth becomes more rapidly possible. It will put a strain upon certain un-awakened areas in the brain and arouse into activity the brain cells there found, and this is the first stage in the experience of the aspirant.”

Another useful method in awakening intuition is meditation. “That which is the opposite pole of illusion is, as you well know, the intuition. The intuition is that recognition of reality which becomes possible as glamour and illusion disappear. An intuitive reaction to truth will take place when—along a particular line of approach to truth—the disciple has succeeded in quieting the thought-form-making propensities of the mind, so that light can flow directly, and without any deviation, from the higher spiritual worlds. The intuition can begin to make its presence felt when glamour no longer grips the lower man, and a man's low or high desires, interpreted emotionally or self-centeredly, can no longer come between his brain consciousness and the soul. Fleeting moments of this high freedom come to all true aspirants at times, during their life struggle. They have then an intuitive flash of understanding.”
 “The flashes of intuition are at first simply vivid flashes of illumination, breaking forth into the mind consciousness and disappearing almost instantaneously. But they come with increasing frequency as the habit of meditation is cultivated and persist for increasingly long periods as stability of the mind is achieved. Gradually the light shines forth in a continuous stream until the aspirant walks in the full light of day.”
 
A section on intuition in Theosophy may very well end with a quote from H. P. Blavatsky, which is not without intellectual sting. She opposes materialistic scientists, who can be fought solely with their own weapons - those of controversy and argument, and advocate Hermes: “We hold to Hermes and his Wisdom - in its universal character; they - to Aristotle as against intuition and the experience of the ages, fancying that Truth is the exclusive property of the Western world. Hence the disagreement. As Hermes says, Knowledge differs much from sense; for sense is of things that surmount it, but Knowledge (gyi) is the end of sense - i.e., of the illusion of our physical brain and its intellect; thus emphasizing the contrast between the laboriously acquired knowledge of the senses and mind (manas), and the intuitive omniscience of the Spiritual divine Soul - Buddhi.”
 Again, we can summarize our main findings in a table, which align with the findings in previous chapters.

	Intuition
	Intellect

	Understanding Reality
	Illusion

	Plan & Purpose
	‘Chaos’

	Soul
	Personality

	Formless
	Form

	Not Separated
	Separated

	Synthetic
	Analytic

	Love
	‘Hatred’

	Light & Illumination
	Shadow & Darkness

	Negates Barriers
	Build Barriers

	Unifies, Includes & Identifies
	Separates

	Negates Criticism
	Criticism

	Cosmic Etheric
	Cosmic Physical

	Meaning & Wisdom
	Knowledge

	True
	False

	Pineal Gland?
	Pituitary Gland?

	Hierarchy
	Humanity

	Discipleship
	Probation

	Sixth Rootrace
	Fifth Rootrace

	Direct and Correct Action
	Indirect & Incorrect Action

	Mercury
	Venus


8  Conclusion
In this thesis, a consistency was revealed, in how philosophers have treated intuition. The epistemology of European and Eastern philosophy, as it is contained in the works of e.g. Plato, Spinoza, Descartes, Kant, Bergson, Jung, Buddhism and Theosophy turn on the distinction between intuitive and discursive thinking. In the preceding brief exposition, I have found that without exception the intuitive state of mind is perceived as superior to the discursive, analytic, dualistic state of mind. Slightly different arguments are provided, but essentially, they all agree in that intuition gives access to the intelligible world of pure reason. Thus, they all define it as rational and intellectual while discursive thought is seen as relative, incomplete and fragmented. Philosophers do so primarily because intuition is clothed in Ideas, Forms and Archetypes, which are perceived as a priori laws governing and conditioning all existence.

Today we have a situation where philosophers and psychologists tend to differ quite substantially in their views on intuition. In psychology, and especially in the heuristics and biases literature, intuition is conceived as a largely unconscious, biased, automatic and effortless cognitive process.
 Indeed this is an intriguing issue. It is so to speak a Copernican reversal in our entire history of epistemology. The theoretical rationale and objective of this inquiry has thus been to painstakingly track the evolution of this elusive concept from its origins to modern day folklore and in this way address the question; what is intuition?

The brief reflection may start with Plato’s distinction between the intelligible world and the world of physical appearances. His notion of discursive or analytical thinking, dianoia, is attached to the former. For Kant, the situation is similar. He draws a distinction between the a priori and the a posteriori. His notion of analytical thinking, verstand, is also related to the intelligible world, or the a priori. The new and confusing element introduced by the later Bergson, is that his notion of analytical thinking, made equivalent to intellect, is fallen from the a priori, intelligible world, down to an occupation in the Platonic cave, where its primary interest now is the world of physical appearances. With Bergson, we therefore have the contradictory situation, that the intellect no longer occupies a place in the intelligible world. Its character and memory is from then on, gradually becoming devoid of soul. Rational intuition is left alone with the intelligible, metaphysical, spiritual agenda, and the intellect is solely in charge of the more solid affairs. With Jung and onwards this tendency to equate intuition with the elusive aspects of the subjective psyche, and the analytical intellect with objectivity and empiricism, is more or less firmly established in folk conceptions. The trend continues today, where analytical thinking is regarded by many as rational and intuition as irrational, automatic and biased.

If we ask why this reversal has taken place we are left without any easy answers. However, we may speculate. Here, I am inclined to go along with Osbeck, who writes that the avoidance of epistemological perspectives on intuition might reflect psychology’s development into an empirical science.
 The intriguing example is that in psychological literature there is hardly any reference to the soul, even though the meaning of psyche is soul.
 Westcott indicates that with the advent of positivism, and the rise of analytical philosophy, views of reality became suspect if not properly supported by demonstrative reasoning and empirical observation. The opposition between intuitionism and empiricism has persisted in psychology to the present day, just as it has in philosophy.
 Thus, the syndrome of the Platonic Cave need not be limited to the tribal consciousness of a primitive society. According to Seung, and Blavatsky, it is equally present in the positivistic consciousness of our scientific world. “For the positivistic consciousness is governed as much as the tribal consciousness by its own provincial norms and standards. Positivism has its own cave, the cave of an exclusively materialistic universe, and this cave is so deep and dark that it allows no view of any other dimension of reality.”

The inquiry revealed one more key point. Given the hypothesis that intuition is the ontological foundation for any normative theory of rationality it is even more significant that the philosophers provide distinct and different methodologies for intuition and analysis. In other words, if science is concerned with the question how do we know, and characterized by its methodology, new progress may be achieved by better integrating the methods of intuition in our scientific effort.
 There is little doubt that the analytic and the synthetic methods delineated by Kant, in important respects, are copies of Plato’s two clear-cut methods of dianoia and dialogue. So also with Bergson, who elaborates on the methods of metaphysical and physical science. When examined I found the same innate rationale in all these methods, even though they span more than two thousand years. These findings may thus inspire further research in the philosophy of science and scientific methodology.

It is still an open question as to what determines emphasis on intuition. Thus, we are left in a sort of vacuum. Given the hypothesis that there exist at least two distinct cognitive talents, we are also curious to know how intuition works, and what causes it to work in a more or less skilled manner. In some places, especially, within Theosophy, the theoretical account given indicates that a promising avenue of research may be found within, developmental psychology.
 There is for instance in Greek philosophy the implicit understanding that areté or moral virtues are intrinsic to a mature intuitive state of mind. Likewise, Westcott who is credited with clinical studies on intuition argues that the intuitive type is an autonomous individual. Autonomy is by Elster recognized as a precondition for rational behavior.

In order to facilitate further research, a short note on developmental psychology can thus be made. Loevinger, in her classical work on Ego Development writes that: “Before psychology became separated from philosophy our topic was harbored chiefly within ethics, where it appeared as moral development. There were two great schools of ethical thought in the nineteenth century, the intuitionists and the utilitarians.”
 Loevingers’ central claim is that many diverse aspects of thought, interpersonal relations, impulse control, and character grow at once, in some more or less coherent way. Kohlberg elaborates this view, and similar to the Greeks, he explicitly links moral stages and cognitive development. A precondition for his higher levels of psychological development is proper acquaintance with the universal principles of ethics.
 Loevinger also writes that stage and type theories of character development have a long lineage, going back at least as far as Plato’s Republic, which I did discuss. For a long while they fell into disrepute among psychologists, in part because, so many people seemed to lie between stages. However, recently there have again been a number of such development theories proposed, partly because the strictly behaviorist psychometric alternatives have failed to capture something of the dynamics of character development, she says.

An examination of these development theories is therefore useful, and indicates directions for further research. In Piaget’s scheme of things, the central importance of consciousness development is highlighted. He elaborates the role of possibility and necessity in cognitive development, and stresses the importance of equilibrium in cognitive systems. “Like organisms, the cognitive systems are actually both open in the sense that they undergo exchanges with the milieu and closed insofar as they undergo ‘cycles’.”
 He refers to Prigogine’s work, on stationary but dynamic states, to exemplify his understanding. The importance of cognition is underscored by the fact that, when specific developmental lines are studied – such as moral development and self development, it has often been found that cognitive development is necessary for these other developments.
 However, Piaget and Kohlberg, do not move beyond the individual ego and logical-mathematical competence.
 With Miller and Cook-Greuter, who have refined and extended Loevinger’s research, the situation is different. They present theories of human development that offer a comprehensive view of our potential as participants in an integrated, unified field of transpersonal consciousness, resembling the views presented in this thesis.

Kegan, a student of Kohlberg, also has worked on these transpersonal stages of human development. His research on the evolving self is deeply inspired by Piaget and Erikson.
 Kegan proposes an interesting postmodern, fifth order of consciousness, characterized by trans-ideological, trans-system, and trans-complex properties. In addition, this elevated order of psychological development is characterized by inter-individuation and interpenetration of selves.
 However, he doubts that the majority are ready for the fifth order of consciousness. “Those who understandably champion its merits, and who disdain the limits of modernism, might consider that before people can question the assumptions of wholeness, completeness, and the priority of the self, they must first construct a whole, complete, and prior self.”
 Kegan’s optimistic endnote though, is that we will see more adults working on a qualitatively different order of consciousness than did adults one hundred years ago because we live twenty or more years longer than we used to. 

A critical question here is whether the transpersonal stages themselves, can be conceived as higher levels of cognitive development. That issue is hotly debated and will not be settled in the near future. However, we may take note of the long list of modern Western pioneers who have studied these higher realms. It includes among others; Fichte, Schelling, Hegel, Schopenhauer, Bergson, Nietsche, Heidegger, Jung, Jaspers, Husserl, Fechner, James, Emerson, Steiner, Solovyov, Royce, Besant, Myers, Berdyaev, Huxley, Fromm, Habermas, Assagioli, Jaspers, Baldwin, and Maslow.
 When the classical psychological development theories are outlined, and compared with a wide range of acknowledged philosophical development theories, the former are found to cluster around a fairly narrow band. The interesting point, however, is that in these contributions Wilber discovers and describes a shared basic structure in psychological development.

He argues that for the last three thousand years or so, perennial philosophers have been in nearly unanimous agreement as to the basic developmental levels. Typically, they relate to matter, body, mind, soul and spirit.
 In Wilber’s view, each of these basic levels transcends and includes its predecessors, ending with the non-dual state of mind. Some of its key features are discussed and researched in this current work. “These basic levels are holons of consciousness. A holon is a whole that is part of other wholes. For example, a whole atom is part of a whole molecule, a whole molecule is part of a whole cell, a whole cell is part of a whole organism, and so on.”
 Wilber’s view is consonant with the work of Laszlo, Beck & Cowan, Greek philosophy and basic Buddhist and Theosophical teachings.
 The question, then, which might facilitate further research, is this: According to what principles, are these hypothesized higher levels of intuition and cognitive development transmitted?

Intuition and Holographic Models

In order to build on, and possibly explain some of the key findings of the current research I will conclude by suggesting a tentative model of how intuition may work, that future research might investigate. At the outskirts of developmental psychology and research on cognition and consciousness, we find the subjects of holistic realism, reflexive monism, and the principle of holography, discussed earlier on.
 Gabor won the Nobel Prize for his discovery of the mathematics of holography.
 In our context, then, it is of special relevance to note that the cells in the visual cortex apparently respond as if they were performing according to the principle of holography. Pribram equates intuition with these principles and writes: “It is no great leap to suggest that a holographic-like organization characterizes the network of cortical cells. The evidence abounds, and readily accounts for the capability of cortex to construct perceptual images and for the distributed nature of the brain’s memory mechanism.”
 Penrose locates Pribram’s work in a modern context. “A strong early proponent of global (essentially quantum) large-scale coherent ‘hologram’ activity in the brain was Karl Pribram.”
 In advocating large scale, quantum coherent action in brain function, Penrose is embracing the principle of quantum holography in his search for the missing science of consciousness.
 Bradley, drawing on Piaget and Gabor’s work, provides an excellent discussion, of how non-deterministic quantum holographic processes may operate in both individual and social information processing.

In proceeding from the potential domain of energy and momentum to that of space and time, one is actualizing or unfolding the potential stored in the implicate order. When one proceeds in the reverse direction one enfolds, by virtue of the holographic Gabor function, space and time into the frequency domain, Pribram writes.
 Holography thus preserves space and time as a priori Forms of intuition, as Kant proposed. In addition, it is a peculiar fact that any illuminated slice of the photographic film used in a holographic image, still contains the whole object. The whole is enfolded in every single part, this also being a key property of intuition. The holographic model thus potentially elucidates our reading of Plato’s exposition of intuition, where the harmonic and intrinsic relation of original to image figures prominently.
 The more difficult notions addressed were the immediacy and singularity of an intuition. How can non-inferential knowledge arise? Kant tries to convey that an intuition is a representation or mental picture of the undivided whole, which is immediately present in every part of the whole. As such, these immediate and singular representations, precedes any part, with representations in it, not under it. Again, this resonates well with holography.

A fourth point is the subtle non-local and non-dual aspects of intuition. If our intuitive perception is embedded in and intrinsic to a global field, just like a particle of light is to its field, or a cell to its body, holography has the potential to explain how this works. Researchers at the HeartMath Research Center have recently designed experiments where they discovered the surprising EEG and ECG results that both the brain and the heart receive intuitive information before exposure to stimuli, demonstrating foresight at the neural level. They also discuss a holographic explanation.
 The ancient doctrine of ‘as above so below’ may thus be transformed and interpreted as a holographic relationship between a priori and a posteriori, episteme and doxa.

Finally, the huge storage capacity of a hologram makes it more plausible that our mind has access to all our accumulated personal experience and knowledge, as well as the entire ancestral memory, as envisioned for example by Jung. Under this explanation intuition is a perception, distinct from judgment, which is also in agreement with Jung. However, a picture tells more than thousand words, ‘for those who have eyes to see’, the saying goes. Holography transmits the picture of the whole, due to its application of coherent laser light. The access key then, to these deeper layers of the psyche, is perhaps the coherent or mature intuitive state of mind.
 Reflective and intuitive equilibrium may thus be a prerequisite, in order to avoid automatic, biased application of intuitive or analytical heuristics.
In summarizing, the suggestion from the preceding lines of investigation is that further research on intuition may benefit from at least two other sources of knowledge. First, developmental psychology appears to provide us with perspectives that might explain why certain types of cognitive development accentuate. Specifically, research can be designed in such a way that a reliable and valid personal development test is included, serving as means for measuring key developmental variables. The Washington University Sentence Completion Test may be one research option.
 Secondly, holography and related issues may usefully inform theory and research on intuition. Specifically, EEG and ECG measures in tandem with multiple measures of intuitive perception could be instrumental. At Princeton University, there is the Engineering Anomalies Research Laboratory (PEAR), directed by Bob Jahn and Brenda Dunne.
 They work creatively and in an interdisciplinary way on human consciousness and intuition. It is a likely future source for new ideas and inspiration on intuition research.

The more challenging part is to develop a test that can discriminate between levels of intuition. In other words, we may as Bergson did, call for a blend of paradigms, not only in theory, but also through simultaneous application of intuitive and analytical methods, discussed in this research. I end with a poem by the eminent mathematician and geometer R. Buckminster Fuller on intuition, which capture something of the further depth of this construct.

Intuition

Key to humanity’s scientific discoveries,

Technical inventions,

Design conceptioning

And production realizations

Has been a phenomenon

Transcendental to humanity’s

Self-disciplined,

Objective concentrations of thought

And deliberate acts -

A phenomenon transcendental to humanity’s

Consciously disciplined inventive capabilities.

That key is the first and utterly unpremeditated event

In all discovery, invention and art.

It is humanity’s intuitive awareness

Of having come unwittingly upon

An heretofore unknown truth,

A lucidly conceptual,

Sublimely harmonic,

Regenerative relationship

Of a priori universe - 

An eternal principle -

And then moments later

A second intuitive awareness

Regarding what the conceiving individual human

Must do at once,

To capture the awareness of

And secure the usefulness of

That eternally reliable generalized principle

For all humanity,

For now and henceforth.

9  References
Abernathy, C. M., & Hamm, R. M.: Surgical Intuition: What it is and how to get it. Philadelphia: Hanley & Belfus, 1995.

Agor, Weston: Intuition in Organizations – Leading and Managing Productively, London: Sage Publications, 1989.

Agor, Weston: The Logic of Intuitive Decision Making – A Research-Based Approach for Top Management, Quorum Books, 1986.

Agor, Weston: Intuitive Management – Integrating Left and Right Brain Management Skills, or How to make the Right Decision at the Right Time, Prentice-Hall, 1984.

Andersen, J.: Intuition in Managers – Are Intuitive Managers more Effective? In Journal of Managerial Psychology, Vol. 15 No. 1, pp. 46-63, 2000.

Atkinson, R., & Shiffrin, R.: Human Memory: A Proposed System and its Control Processes, in the Psychology of Learning and Motivation, Vol. 1, New York: Academic Press, 1968. 

Ausubel, D., Novak, J., & Hanesian, H.: Educational Psychology – A Cognitive View, New York: Winston, 1978.

Bailey, A.: From Intellect to Intuition, Lucis Press, 1960.

Bailey, A.: The Soul, The Quality of Life, Lucis Press, 1974.

Baley, A.: Twenty-Four Books of Esoteric Philosophy, CD-ROM, Lucis Press Ltd.
Bakken, B., & Gilljam, M.: Dynamic Intuition in Military Command and Control: Why it is Important, and How it Should be Developed, in Cognition, Technology and Work, Vol. 5, No. 3, pp. 197-205, 2003. 

Bargh, J., & Ferguson, M.: Beyond Behaviorism: On Automaticity of Higher Mental Processes, in Psychological Bulletin, Vol. 126, No. 6, 925-945, 2000.

Bartlett, F.: Thinking, London: George Allen and Unwin, 1958.

Bastick, Tony: Intuition – How we Think and Act, New York: John Wiley & Sons, 1982.

Baylor, Amy: A U-shaped Model for the Development of Intuition by Level of Expertise, in New Ideas in Psychology, Elsevier Science Ltd. 19, 237-244, 2001.

Bayne, R.: The Myers Briggs Type Indicator. London: Chapman & Hall, 1995.

Beck, D., & Cowan, C.: Spiral Dynamics, Oxford, Blackwell Publishing, 1996. 

Beck, F., & Eccles, J.: Quantum Aspects of Brain Activity and the Role of Consciousness, in Proc. Natl. Acad. Sci. USA, Vol. 89, pp. 11357-11361, December 1992. 

Bennet, R., & Anthony, W.: Understanding the Role of Intuition, Lawrence Erlbaum, 2001.

Berger, P. L., & Luckman, T.: The Social Construction of Reality, New York: Doubleday, 1967.

Bergson, Henri: An Introduction to Metaphysics, New York: The Liberal Art press, 1949.

Birgerstam, Pirjo: Intuition – The Way to Meaningful Knowledge, in Studies in Higher Education, Vol. 27, No. 4, pp. 431-444, 2002. 

Bohm, David: Wholeness and the Implicate Order, London: Routledge, 1981.

Bohm, D., & Hiley, B. J.: The Undivided Universe - An ontological interpretation of quantum theory, Routledge, 1993.

Bohm, D.: Though as a System, London: Routledge, 1994.

Bohm, D.: On Dialogue, London: Routledge, 1996.

Bolte, A., Goschke, T., & Kuhl, J.: Emotion and Intuition, Effects of Positive and Negative Mood on Implicit Judgments of Semantic Coherence, in Psychological Science, Vol. 14, No. 5, pp. 416-421, 2003.

Bougon, M. G.: Congregate cognitive Maps – A Unified dynamic theory of Organizations and Strategy, Journal of Management Studies, 29/3: 369-390, 1992.

Bowers, K., Farvolden, P., & Mermigis, L.: Intuitive Antecedents of Insight, in Smith, S. & Ward, T.: The Creative Cognition Approach, Cambridge, MA, MIT Press, 1995. 

Bradley, R. T.: Values, Agency, and the Theory of Quantum Vacuum Interaction, in Brain and Values – Is a Biological Science of Values Possible, edited by Pribram, K., London: Lawrence Erlbaum, 1998.

Briggs, I., McCaulley, M., Quenk, N., Hammer, A.: Manual: A Guide to the Development and Use of the Myers-Briggs Type Indicator, Consulting Psychological Press, 1985.

Briggs, I., McCaulley, M., Quenk, N., Hammer, A.: Manual: A Guide to the Development and Use of the Myers-Briggs Type Indicator, Consulting Psychological Press, 1998.

Briggs, I., & Myers, P.: Gifts Differing – Understanding Personality Type, Davis-Black Publishing, 1995.

Buckingham, Oliver: Intuition: Inferential Heuristic or Epistemic Mode? In Imagination, Cognition and Personality, Vol. 7 (2), 1987-88.

Buckingham, C., & Adams, A.: Classifying Clinical Decision Making: Interpreting Nursing Intuition, heuristics and Medical Diagnosis, in Journal of Advanced Nursing, Vol. 32, 2000.

Buckminster Fuller, R.: Intuition, New York: Anchor Books, 1973.

Buckminster Fuller, R.: Synergetics - Explorations in the Geometry of Thinking, New York: Macmillan Publishing co., 1975.

Bunge, Mario: Intuition and Science, Prentice-Hall, 1962.

Burkert, W.: Lore and Science in Ancient Pythagoreanism, Cambridge: Harvard University Press, 1972.

Cappon, D.: Intuition – Harnessing the Hidden Power of the Mind, Bedford Publishing Corp., 1989.

Cappon, D.: Intuition and Management – Research and Application, London: Quorum Books, 1994.

Capra, Fritjof: The Web of Life - A New Scientific Understanding of Living Systems, Anchor Books, 1996.

Cheyne, Colin: Getting in Touch with Numbers: Intuition and Mathematical Platonism, in Philosophy and Phenomenological Research, Vol. LVII, No. 1, p. 111-125, March 1997.

Chinen, A., Spielvogel, A., Farrell, D.: The Experience of Intuition, in Psychological Perspectives, Vol. 16, pp. 186-197, 1985.

Clarke, I., & Mackaness, W.: Management Intuition: An Interpretative Account of Structure and Content of Decision Schemas Using Cognitive Maps, in Journal of Management Studies, 38:2 March 2001.

Claxton, G.: Investigating Human Intuition, in The Psychologist, Vol. 11, no. 5, p. 217-220, 1998.

Cloninger, Susan: Personality – Description, Dynamics and Development, New York: W.H. Freeman and Company, 1996.

Cornford, Francis M.: The Republic of Plato, Oxford University Press, 1955.

Cornford, Francis M.: The Laws of Motion in Ancient Thought, Cambridge University press, 1931.

Cornford, Francis, M.: Plato’s Cosmology – The Timaeus of Plato Translated, London: Routledge & Kegan Paul, 1937.

Cosier, Richard: Intuition and Decision Making: Some Empirical Evidence, in Psychological Reports, Vol. 51, pp. 275-281, 1982.

Damasio, A.: Descartes’ Error – Emotion, Reason and the Human Brain, New York, Putnam Book, 1994.

Damasio, A., Harriongton, A., Kagan, J., McEven, B., Moss, H., Shaikh, R.: Unity of Knowledge – The Convergence of Natural and Human Science, New York: Annals of The New York Academy of Sciences, Vol. 935, 2001.

Davis-Floyd, R., & Arvidson, P. S.: Intuition - The Inside Story, New York: Routledge, 1997, 

Dawes, R., Faust, D., Meehl, P.: Clinical Versus Actuarial Judgment, in Science, Vol. 243, p. 1668-1673, 1985. 

De Bono, Edward: Lateral Thinking for Management, Penguin Books, 1971.

Diblee, G.: Instinct and Intuition – A Study in Mental Duality, London: Faber & Faber Limited, 1929.

Diecidue, E., & Wakker, P: On the Intuition of Rank-Dependent Utility, in The Journal of Risk and Uncertainty, 23:3; 281-298, Kluwer Academic Publishers, 2001.

DiSessa, Andrea: Phenomenology and the Evolution of Intuition, in Gentner, D,: Mental Models, London: Lawrence Erlbaum Associates, 1983.

Dorfman, J., Shames, V., & Kihlstrøm, J.: Intuition, Incubation, and Insight: Implicit Cognition in Problem Solving. In Underwwod, G.: Implicit Cognition, Oxford University Press, 1996.

El Sawy, O. A.: From Separatism to Holographic Unfolding – The Evolution of the Techno-structure of Organisations, Boston: unpublished paper ORSA/TIM Conference, 1985.

Elster, Jon: Sour Grapes – Studies in the Subversion of Rationality, Cambridge: Cambridge University Press, 1983.

Elster, Jon: The Multiple Self, Cambridge: Cambridge University Press, 1986.

Emilsson, E.: Intuitive Thought, unpublished paper, University of Oslo, 2000.

Eneroth, Bo: Att handla på känn – om intuisjon i professionell verksamhet, Stockholm: Graphic Systems, 1990.

Epstein, S., Pacini, R., Denes-Raj, V.: Individual Differences in Intuitive-Experiential and Analytical-Rational Thinking Styles, in Journal of Personality and Social Psychology, Vol. 71, No. 2, pp. 390-405, 1996.

Falkenstein, Lorne: Kant’s Account of Intuition, in Canadian Journal of Philosophy, Vol. 21, Nr. 2, p. 165-193, June 1991.

Feferman, Solomon: Mathematical Intuition VS Mathematical Monsters, in Synthese, Kluwer Academic Publishers, 2000.

Feynmann, Richard P.: Six Easy Pieces - Essentials of Physics Explained by Its Most Brilliant Teacher, New York: Addison-Wesley Publishing Company, 1995.

Feynmann, Richard P.: Six not so Easy Pieces - Einstein’s Relativity, Symmetry, and Space-Time, New York: Addison-Wesley Publishing Company, 1997.

Fishbein, Efraim, Intuition in Science and Mathematics, Boston: D. Reidel Publishing Company, 1987.

Flyvbjerg, B.: Rationalitet, intuition og kropp i menneskets læreproces, Aalborg Universitetscenter, 1990.

Fløystad, G.: Contemporary Philosophy, London: Martinus Nijhoff Publ., 1982.

Forgas, J.: Mood and Judgment: The Affect Infusion Model (AIM), in Psychological Bulletin, Vol. 117, No. 1, pp. 39-66, 1995.

Forrester, Jay: The Counter-Intuitive Behavior of Social Systems, in Collective Papers of J. W. Forrester, Cambridge MA: Wright-Allen Press, 1975.

Frantz, Roger: Herbert Simon. Artificial intelligence as a framework for understanding intuition, in Journal of Economic Psychology, 24, pp. 265-277, 2003.

Føllesdal, Dagfinn; The Status of Rationality, in Dialectica, Vol. 36, 1982.

Gabor, D.: Theory of Communication, in Journal of the Institute of Electrical Engineers, Vol. 93, pp. 429-457, 1946.

Gabor, D.: A New Microscopic Principle, in Nature, Vol. 161, pp. 777-778, 1948.

Gardner, W., Martinko, M.: Using the Myers-Briggs Type Indicator to Study Managers: A Literature Review and Research Agenda, in Journal of Management, Vol. 22, No. 1, p. 45-83, 1996.

Gilovich, T., Griffin, D., Kahneman, D.: Heuristic and Biases, Cambridge University Press, 2002.

Glazer, R.: Holographic decision-making – An Example of the Analysis of interdependence in individual choice, New Orleans: unpublished paper, presented to the Annual Meeting of the Academy of Management, 1987. 

Glazer, R.: Measuring the Knower – Towards a Theory of Knowledge Equity, in California Management Review, Haas School of Business, Vol. 40, No. 3, 1998.

Goldberg, P.: The Intuitive Edge, Turnstone Press Limited, 1983.

Goldstein, W., & Hogarth, R.: Research on Judgment and Decision Making, Cambridge University Press, 1997.

Gosling, J.: Plato – The Argument of the Philosophers, London and Boston: Routledge & Kegan Paul, 1973.

Govinda, Lama Angarika: Foundations of Tibetan Mysticism, London: Rider & Company, 1959.

Greenhalgh, Trisha: Intuition and Evidence – Uneasy Bedfellows, in British Journal of General Practice, Vol. 52, pp. 395-400, 2002.

Gunter, Pete: Bergson and the Evolution of Physics, University of Tennessee Press, 1969.

Gunter, Pete: The Dialectic of Intuition and Intellect, in Bergson and Modern Thought – Towards a Unified Science, Harwood Academic Publishers, p. 3-18, 1987.

Hammer, Allen: MBTI Applications – A Decade of Research on the Myers Briggs Type Indicator, Consulting Psychologists Press, Palo Alto: 1996.

Hamm, Robert: Clinical Intuition and Clinical Analysis: Expertise and the Cognitive Continuum, in Professional Judgment, Cambridge: Cambridge University Press, 1988.

Hammond, K., Hamm, R., Grassia, J., & Pearson, T.: Direct Comparison of the Efficacy of Intuitive and Analytical Cognition in Expert Judgment, in Goldstein, W. & Hogarth, R., 1997.

Hanna, Fred: Rigorous Intuition, in Journal of Transpersonal Psychology, Vol. 25, 181-197, 1993.

Hannay, Alastair: Human Consciousness, Routledge, 1990.

Hawking, Stephen: A Brief History of Time, London: Bantam Press, 1988.

Hayashi, Alden: When to Trust Your Gut, in Harvard Business Review, February 2001.

Heidegger, Martin: On Time and Being, New York: Harper and Row, 1972.

Heisenberg, W.: Physics and Beyond, London: George Allen & Unwin, 1971.

Heisenberg, W.: Philosophical Problems of Quantum Physics, OX Bow Press, 1979.

Henden, Gisle: Ideas and Numbers in Platonic Cosmology, dissertation submitted for the MPhil degree, University of Oslo, 1998. 

Henley, R.: Distinguishing Insight from Intuition, in Journal of Consciousness Studies, Vol. 6, 287-90, 1999.

Hiley, B. J. and Peat, D.: Quantum Implications, Routledge, 1991.

Hill, Oliver: Intuition: Inferential Heuristic or Epistemic Mode? In Imagination, Cognition and Personality, Vol. 7 (2), pp. 137-154, 1987-1988.

Hodgkinson, G., & Sadler-Smith, E.: Reflections on Reflections … on the Nature of Intuition, Analysis and the Construct Validity of the Cognitive Style Index, in Journal of Occupational and Organizational Psychology, Vol. 76, pp. 279-281, 2003.

Hogarth, Robin: Educating Intuition, London: The University of Chicago Press, 2001.

Jahn, Robert G., & Dunne, Brenda J.: Margins of Reality - The Role of Consciousness in the Physical World, New York: Harcourt Brace Jovanovich, 1987.

Janis, I.: Victims of Groupthink, Boston: Haughton Mifflin, 1972.

Jung, C. G.: Man and his Symbols, London: Aldus, 1964.

Jung, C. G.: Analytical Psychology, London: Routledge, 1968.

Jung, C. G.: Psychological Types, London: Routledge, 1971.

Jung, C. G.: Modern Man in Search of a Soul, London: Ark, 1989.

Kahnemann, D., Slovic, P., Tversky, A.: Judgement under Uncertainty – Heuristics and Biases, London: Cambridge University Press, 1985.

Kegan, Robert: The Evolving Self – Problem and Process in Human Development, Cambridge MA: Harvard University Press, 1982.

Kegan, Robert: In Over Our Heads – The Mental Demands of Modern Life, Cambridge MA: Harvard University Press, 1994.

Kelley, Andrew: Intuition and Immediacy in Kant’s Critique of Pure Reason, in Journal of Philosophical Research, Vol. XXII, 1997.

Kemp Smith, Norman: Commentary to Kant’s Critique of Pure Reason, Humanity Books, 1979.

Kepler, Johann: Concerning the More Certain Fundamentals of Astrology, New York: Clancy Publications, 1602.

Keen, T.: An Investigation of the Role Intuition Plays in the Managerial Decision-Making Process, Ann Arbor Michigan, doctoral dissertation, 1996.

Khatri, Naresh & Ng, Alvin: The Role of Intuition in Strategic Decision Making, in Human Relations, Vol. 53, 57 – 86, 2000.

Kolb, David: Experiential Learning – Experience as the Source of Learning and Development, Prentice-Hall, 1984.

Kolstad, H.: Tid og intuisjon – to studier om Henri Bergsons filosofi, doktorgradsavhandling Universitetet i Oslo, 1994.

Langan-Fox, J., & Shirley, D.: The Nature and Measurement of Intuition: Cognitive and Behavioral Interests, Personality, and Experience, in Creativity Research Journal, Vol. 15, Nos. 2 & 3, pp. 207-222, 2003. 

Laszlo, E.: The Interconnected Universe – Conceptual Foundations of Trans-disciplinary Unified Theory, Singapore: World Scientific, 1995.

Laszlo, E.: Revolutionary Science – The Rise of the Holistic Paradigm, Flux, 2003.

Lazey, A.: Bergson, London: Routledge, 1989.

Levinas, Emmanuel: The Theory of Intuition in Husserl’s Phenomenology, Northwestern University Press, 1973.

Lieberman, Matthew: Intuition: A Social Cognitive Neuroscience Approach, Psychological Bulletin 2000, Vol. 126, No. 1, 109-137.

Lockwood, Michael: Mind, Brain & the Quantum, Blackwell, 1989.

Loevinger, Jane: Ego Development – Conceptions and Theories, London: Jossey-Bass Publishers, 1976.

Loevinger, Jane: Paradigms of Personality, New York: Freeman & Company, 1987.

Loevinger, Jane: Technical Foundations for Measuring Ego Development, London: Lawrence Erlbaum Publishers, 1998.

March, J.: Bounded Rationality, Ambiguity, and the Engineering of Choice, in The Bell Journal of Economics, Vol. 9, No. 2, Autumn, 1978.

Markley, O.: Using Depth Intuition in Creative Problem Solving and Strategic Innovation, in The Journal of Creative Behavior, Vol. 22, 1988.

McCosh, James: Intuitions of the Mind: Inductively Investigated, 3rd ed., London, Macmillan, 1882.

McCraty, R., Atkinson, M. & Bradley, R. T.: Electrophysiological Evidence of Intuition: The Surprising Role of the Heart. The Journal of Alternative & Complementary Medicine, 1/2004.

McKenzie, K. D.: The Organizational Hologram – The Effective Management of Organizational Change, Boston: Kluwer Academic Publishers, 1991. 

McDowell: The Logical Form of an Intuition, in The Journal of Philosophy, New York, Vol. 95, Nr. 9, p. 451-470, 1998.

Miller, Chet, & Ireland, Duane: Intuition in Strategic Decision Making: Friend or Foe in the Entrepreneurial Millennium? Paper presented at Strategic Management Society, Vancouver, October, 2000.

Miller, K., & Burke, L.; Taking the Mystery out of Intuitive Decision Making, in Academy of Management Executive, Vol. 13, No. 4, 1999.

Miller, M., & Cook-Greuter, S.: Transcendence and Mature Thought in Adulthood, London: Rowman & Littlefield Publishers, 1994.

Mohr, Richard: The Platonic Cosmology, Leiden: Philosophia Antiqua, 1985.

Mohr, Richard: Forms as Individuals – Unity, Being and Cognition in Plato’s Ideal Theory, in Illinois Classical Studies XI, New York: Scholars Press, 1986.

Moore, F.: Bergson – Thinking Backwards, Cambridge University Press, 1996.

Morgan, G., & Ramirez, R.: Action Learning – A Holographic Metaphor for Guiding Social Change, Human Relations, 37/1984.

Moxnes, Paul: Deep Roles: Twelve Primordial Roles of Mind and Organization, in Human Relations, Vol. 52, No. 11, 1999.

Myers, David: The Powers & Perils of Intuition, in Psychology Today, Vol. 35, No. 6, pp. 42-53, 2002.

Noddings, N., & Shore, P.: Awakening the Inner Eye – Intuition in Education, New York: Teachers College Press, 1984.

Novicevic, M., Hench, T., Wren, D.: Playing by Ear – Chester Bernard and the History of Intuition in Management Thought, in Management Decision, Vol. 40, pp. 992-1002, 2002. 

Osbeck, Lisa: Conceptual Problems in the Development of a Psychological Notion of Intuition, in Journal for the Theory of Social Behavior, Vol. 29, p. 229-250, 1999. 

Parikh, J.: Intuition, The New Frontier of Management, Blackwell Publishers, 1994.
Parkinson, G.: Spinoza – Ethics, Oxford University Press, 2000.

Parson, Charles: Platonism and Mathematical Intuition in Kurt Godels Thought, in The Bulletin of Symbolic Logic, Vol. 1, p. 44-74, 1995.

Parson, Charles: Reason and Intuition, in Synthese, Vol. 125, p. 299-315, 2000.

Pattakos, A., & Frantz, R.: Intuition at Work, San Francisco: New Leaders Press, 1996.

Pehrson, J., & Mehrtens, S.: Intuitive Imagery – A Resource at Work, Boston: Butterworth-Heinemann, 1997.

Penrose, R.: Shadows of the Mind – A Search for the Missing Science of Consciousness, New York: Oxford University Press, 1994. 

Penrose, R., and Hawking, S.: The Nature of Space and Time, Princeton University Press, 1996.

Peters, J. T., Hammond, K., Summers, D.: A Note on Intuitive vs. Analytic Thinking, in Organizational Behavior and Human Performance, pp. 125-131, 12/1974. 

Piaget, Jean: The Development of Thought – Equilibrium of Cognitive Structures, Oxford: Basil Blackwell, 1978.

Piaget, Jean: Possibility and Necessity in Cognitive Development, University of Minnesota Press, volume 1 & 2, 1987. 

Polanyi, Michael: The Tacit Dimension, Doubleday & Company, 1966.

Polanyi, Michael: Knowing and Being, London: Routledge, 1969.

Policastro, Emma: Creative Intuition – An Integrative Review, in Creativity Research Journal, Vol. 8, Nr. 2, 1995.

Popper, Karl L.: The Logic of Scientific Discovery, London: Hutchinson & Co., 1975.

Popper, Karl L.: Quantum Theory and the Schism in Physics, London: Unwin Hyman, 1989.

Pribram, Karl H.: Languages of the Brain - Experimental Paradoxes and Principles in Neuropsychology, Prentice-Hall, 1971.

Pribram, Karl H.: Brain and Perception – Holonomy and Structure in Figural Processing, Hilldale, NJ: Lawrence Erlbaum Associates, 1991.

Pribram, Karl H.: Brain and Values – Is a Biological Science of Values Possible, London: Lawrence Erlbaum, 1998.

Prigogine, I., & Nicolis, G.: Self-Organization in Nonequilibrium Systems – From Dissipative Structures to Order through Fluctuation, New York: Wiley-Interscience, 1977.

Prigogine, I., & Stengers, I.: Order out of Chaos – Man’s New Dialogue with Nature, New York: Bantam Books, 1984.

Prigogine, I.: The End of Certainty – Time, Chaos, and the New Laws of Nature, New York: The Free Press, 1997.

Raidl, M.: An Empirical Study of Intuition and Creativity, in Imagination, Cognition and Personality, Vol. 20(3), pp. 217-230, 2000-2001.

Ramsey, William & DePaul, Michael: Rethinking Intuition – The Psychology of Intuition and its Role in Philosophical Inquiry, Boston: Rowman & Littlefield Publishers, 1998.

Rawls, J.: A Theory of Justice, Cambridge: Harvard University Press, 1971.

Resnik, M., & Orlandi, N.: Holistic Realism: A Response to Katz on Holism and Intuition, in The Philosophical Forum, Vol. XXXIV, Nos. 3 & 4, 2003. 

Riencourt, Amaury: Roof of the World, Tibet, Key to Asia, New York: 1950.

Rowan, Roy: The Intuitive Manager, Boston: Brown & Company, 1986.

Sangharakshita: Know Your Mind – The Psychological Dimension of Ethics in Buddhism, Windhorse Publications, 1998.

Schønberger, M., & Govinda, L.: The I Ching & the Genetic Code – The Hidden Key to Life, Aurora Press 1992.

Schooler, J., & Dougal, S.: The Symbiosis of Subjective and Experimental Approaches to Intuition, in Journal of Consciousness Studies, Vol. 6, 1999.

Seger, C. A.: Implicit Learning, in Psychological Bulletin, 115, 163-196, 1994.

Senge, P. M.: The Fifth Discipline – The Art and Practice of the Learning Organization, New York: Doubleday, 1989.

Seung, T.: Intuition and Construction – The Foundation of Normative Theory, London: Yale University Press, 1993.

Sher, Gila, & Tieszen, Richard: Between Logic and Intuition: Essays in Honor of Charles Parsons, Cambridge: Cambridge University Press, 2000.

Shirley, D., & Langan-Fox, J.: Intuition: A Review of the Literature, in Psychological Reports, 79, 563-584, 1996.

Shorey, P.: Plato the Republic, Harvard University Press, 1935.  

Simon, H.: The New Science of Management Decision, Prentice Hall, 1960, rev. ed. 1977.

Simon, H.: Making Management Decisions – The Role of Intuition and Emotion, in Academy of Management Executive, Vol. 1, No.1, 1987.

Smit, Houston: Kant on Marks and the Immediacy of Intuition, in The Philosophical Review, Vol. 109, No. 2, p. 235-266, April 2000.

Sorabji, Richard, Time, Creation & the Continuum, London: Duckworth, 1983.

Stauffer, David: Your Managerial Intuition: How Much Should You Trust It? Can You Improve It? In Harvard Management, article No. U9706A, 1999.

Steiner, Rudolf: The Philosophy of Freedom – The Basis for a Modern World Conception, London: Rudolf Steiner Press, 1964.

Summers, Roni: A Phenomenological Approach to the Intuitive Experience, San Francisco: California School of Professional Psychology, 1976.

Stacey, Ralph: Managing the Unknown – Strategic Boundaries Between Order and Chaos, San Francisco: Jossey-Bass Publishers, 1992.

Sternberg, Robert, & Wagner, R.: Mind in Context – Interactionist Perspectives on Human Intelligence, Cambridge University Press, 1994.

Talbot, Michael: The Holographic Universe, Harper Perennial, 1991.

Taylor, A. E.: A Commentary on Plato’s Timaeus, Oxford University Press, 1928.

Teigen, K. H., Skoe, E.E., Lindgren, T., Storjord, T.: Psykologistudentene og Sjelen. Norske og amerikanske studenters oppfatninger av begrepet sjel hos mennesker og dyr. Tidsskrift for Norsk Psykologiforening, 36, 412-421, 1999. 

Teigen, K. H.: Intuitive versus Analytic Abilities: The Case of Words versus Numbers, in Behavioral Decision Making, 13, 345-362, 2001.

Thompson, Paul: The Nature and Role of Intuition in Mathematical Epistemology, in Philosophia, Vol. 26, p. 279-319, 1998.

Tredennick, Hugh: Aristotle – The Metaphysics, London: William Heinemann Ltd, 1933.

Vaughan, F.: Awakening Intuition, New York, Anchor Press, 1979.

Velmans, Max: Understanding Consciousness, Routledge, 2001.

Vlastos, Gregory: Plato’s Universe, Seattle: University of Washington Press, 1975.

Wang, Zhongtuo: Systems Intuition: Oriental Systems Thinking Style, in Journal of Systems Science and Systems Engineering, Vol. 12, No. 2, pp. 129-137, June 2003.

Watson, Bruce: Intuition: The Human Factor, in Management Today, p. 42, July 2002.

Weathersston, M.: Heidegger on Assertion and Kantian Intuition, in Journal of Speculative Philosophy, Vol. V, No. 4, p. 276-297, 1991.

Weinberger, Ota: Intuition as a Philosophical Argument, in Grazer Philosophische Studien, Vol. 52, p. 1-7, 1997.

Westcott, M.: Toward a Contemporary Psychology of Intuition – A Historical, Theoretical, and Empirical Inquiry, New York: Holt, Rinehart and Winston, Inc., 1968.

Wilber, Ken: No Boundary, Boston: Shambhala Publications, 1979.

Wilber, Ken: Towards a Theory of Everything, Boston: Shambhala Publications, 2000.

Wilber, Ken: Integral Psychology, Boston: Shambhala Publications, 2000.

Wilber, Ken: Quantum Questions – Mystical Writings of the Worlds Greatest Physicists, Boston: Shambhala Publications, 2001. 

Wilder, R. L.: The Role of Intuition, in Science, Washington: 1967.

Whitecotton, S., Sanders, D., Norris, K.: Improving Predictive Accuracy with a Combination of Human Intuition and Mechanical Decision Aids, in Organizational Behavior and Human Decision Processes, Vol. 76, No. 3, pp 325-348, 1998.

Wild, K.: Intuition, Cambridge University Press, 1938.

Williams, Paul: Mahãyãna Buddhism – The Doctrinal Foundations, Routledge, 1989.

Wilson, Edward: Consilience – The Unity of Knowledge, New York: Alfred Knopf, Inc., 1998. 

Winfree, Arthur T.: When Time Breaks Down, Princeton University Press, 1987.

Wong, Wing Chun: A Geometrical Model for Kantian Intuition, in Idealistic Studies – an Interdisciplinary Journal of Philosophy, Vol. 28, p. 47-61, 1998.   

Woolhouse, L., & Bayne, R.: Personality and the use of Intuition: Individual Differences in Strategy and Performance on an Implicit Learning Task, in European Journal of Personality, 14: 157-169, 2000. 

Yamaguchi, Minoru: The Intuition of Zen and Bergson, London: Herder, 1969.

Appendix 
   The Trinity

	1
	2
	3

	Father  
	Child
	Mother

	Father  
	Sun/Son
	Holy Spirit

	Shiva  
	Vishnu/Khrisna
	Brahma

	Osiris  
	Horus
	Isis

	Buddha  
	Dharma
	Sangha

	Atma
	Buddhi
	Manas

	Kether
	Hokhmah
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	Humanity
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	Life  
	Quality
	Appearance

	Life  
	Consciousness
	Form

	Intent
	Motive
	Expression
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	U
	M
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	O
	D

	Cardinal Cross
	Fixed Cross
	Mutable Cross

	First Decanat
	Second Decanat
	Third Decanat
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	Exoteric ruler
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	Moon

	Conjunction
	Opposition?
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	Fire by friction
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	Electricity
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	Physical Sun
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	Intelligence
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	Purpose
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	Organisation
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	Zodiac
	Planets
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	Experience
	Event
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	6
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	9
	9
	9

	Totalitarian
	Democracy
	Communism

	US?
	GB
	USSR

	Nitrogen?
	Oxygen
	Hydrogen

	Heat
	Magnetism
	Light

	Protons?
	Neutrons
	Electrons

	Alkalic?
	Salt
	Acid

	Evolution
	Golden mean
	Involution

	Gold?
	Silver?
	Bronze?
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