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Abstract  

In much consideration, the province of phenomenological accounts (which adulate 

the place of consciousness in the being of some phenomena) is elastic, rather than 

esoteric; in some respect, therefore, Marxism (which reflects on the place of socio-

economics on consciousness) is ultimately phenomenological. In view of the fact 

that in the search for empirically grounded knowledge and self-existent truth, some 

basic presuppositions are the starting point to establish the intentionality of the 

mind. Rather than mere conjectures and guesses, phenomenological accounts 

proceed from analysis arising from lived-experience. It is such wide or pragmatic 

scope and special method that aligns with (and subsumes Marxism into) 

phenomenological circles. Consequently, this theoretical/qualitative but espousing 

research articulates those basic concerns of both philosophies and indicates the 

manifold experiential ways which Marxism dissolves into phenomenology and how 

it (Marxian thought) thus becomes an eclectic rather than vulgar or ill-conceived. 
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Classical and, in some sense, strands of neo-Marxist thought adulate the place of 

consciousness in the progress of human society towards the realization of a better society; 

compositely and in similar tones, phenomenology is the theory of experience in general—inclusive 

of all matters (whether real or intentional, once experience is evidently discoverable in them). And 

fortunately, however, the province of experience could be determined as it is relevant to the 

development or realization of the ideals of Marxism. Even though many believe that Marxism is 

outmoded, there is need, nevertheless, to bring it into the web of contemporary political theory in 

order to benefit from its rigorous critical standards for further social development. Thus, the 

attempt here is not simply to stress Marxist exegesis, but it seriously considers Marx’s 

philosophical ideas and discusses them from the stand point of consciousness and experience as 

against consideration of only its intentional content; the intent includes an analysis also from the 

power of the (social) environment in the building of such consciousness pursuant to the maturation 

of Marxist expectations and ideals of progressive change.  
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Accordingly, what is here referred to as the project of Marxist phenomenology is inspired 

by some basic Marxist notions/issues (such as alienation, exploitation, class, social theory—of 

justice and of history; and Marx’s theory of surplus value). The goal is an attempt to clarify, modify 

and develop the general theory of Marxism, using the models, methods and techniques of 

hermeneutical and phenomenological philosophy—essentially to describe rather than explain, and 

to start from a perspective free from hypotheses or preconditions (Husserl, 1970). Although this 

article rejects outright Marx’s methodological collectivism in favor of methodological 

individualism (as the basic pedestal for consciousness), it, nevertheless, also shall opine and stress 

that both systems could be fussed in the pursuit to proffer and explain life and social arrangements 

by appeal to the rational behavior of differently endowed individuals. Hence the discussion 

undertakes a methodological incursion into the phenomenological philosophy of Husserl and his 

followers. One must note that discussing the functions of certain bits of consciousness, inventing 

new ways of describing phenomena and the way they impede on consciousness is not merely a 

linguistic activity but could improve our perception of reality or phenomena on the basis of a 

sharpened awareness of developments in society (or social progress). The epistemological arena 

of concerns for individual freedom and societal progress is the special focus of existentialism; 

hence, Marxism could be considered to be a sort of existential phenomenology. This could be 

established once the basic elements of phenomenology and Marxism are clarified. 

 

The Essentials of Phenomenology 

Phenomenology is both a system and a method. There exist some basic presuppositions 

which mark the starting point to establish the intentionality of the mind in the philosophical search 

for empirically grounded knowledge and self-existent truth. Hence, rather than mere conjectures 

and guesses, phenomenological accounts proceed from analysis arising from lived-experience. 

Generally, a phenomenon is something that exists and can be seen, felt, tasted—and especially 

something which is unusual or interesting. For example, gravity is a natural phenomenon; but 

could one similarly believe in paranormal and other psychic phenomena, or that child abuse is also 

a (recent) phenomenon? It is this wide or pragmatic scope and special method that both aligns with 

and subsumes Marxism (humans’ socio-economic experience) into phenomenology.  

Classically, the term phenomenology originated in the 18th century from the writings of 

Lambert and Kant to denote the description of consciousness and experience in abstraction from 

consideration of its intentional content. In Hegel, phenomenology is the historical enquiry into the 

(evolution) of self-consciousness, the developing from elementary sense experience to fully 

rational, free, thought processes capable of yielding knowledge. And following Brentano, Husserl 

realized that intentionality was the distinctive mark of consciousness—believing it also a concept 

capable of overcoming traditional mind-body dualism. Hence there are two approaches in the 

theory of consciousness: that a thing/idea is regarded as an element in the stream of consciousness; 

and also that it is a representative of one aspect or profile of an object; but, perhaps, not both. Yet, 

Husserl admits of ‘something’ remaining after bracketing (that is, concentrating on intrinsic rather 

than natural interpretation of experience). Thus phenomenology generates a problem of 

(individual/social) experience in configuring reality. In this way, phenomenology is an eclectic 

concern. For instance, rather than Merleau-Ponty’s preference for analysis of the world-involving 

nature of experience, Marxism prefer an account in search of empirically grounded knowledge and 

self-existent truth somewhat associated with Lambert, Brentano, and Husserl. However, to all 

these philosophers, phenomenological knowledge proceeds and thrives on the formulation of some 

basic presuppositions grounded in experience to establish the intentionality of the mind. By 
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intentionality of the mind is meant the willfulness in acting. Succinctly put, phenomenological 

accounts, rather than mere conjectures and guesses, proceed from analysis arising from lived-

experience. Fortunately, Marx and Marxism is an account of individual/social experience from 

antiquity/primitivism phase to contemporary milieu.  

Indisputably, Husserl’s foundation of the phenomenological school of philosophy 

establishes a new philosophical method which enables us to understand the essential characteristics 

of being and phenomena. It may be called a “Science of Phenomena”, as well as a science of 

consciousness (Dukor, 2009). But as a science of consciousness, it is not psychology. While 

psychology deals with individual psychic facts as we encounter them in space and time, 

phenomenology deals with the transcendental character of these conscious phenomena; it deals 

with the essential being and so it is knowledge of essences rather than of facts. To attain knowledge 

of essences as demanded in phenomenology, we need to abandon the natural attitudes of everyday 

world, and also the attitude of the established sciences. Dukor further claims that this change of 

attitude from psychological, factual or empirical phenomena to “pure essence” (what Husserl calls 

“essential universality”) is called Eidetic Reduction. Thus, phenomenology is idealistic 

philosophy; that notwithstanding, it aims at attaining knowledge that is pure, untainted by 

stereotypes or established perspectives or theories. It is a method of attaining original or essential 

meanings (Dukor, 2009).  

 

The Essentials of Marxism 

Basically, Marxism is committed towards the emancipation or bettering of the condition of 

the down trodden and abolition of class-base society and the eventual struggle against alienation. 

Accordingly, Marx, by his account of dialectical and historical materialism and the principle of 

change, drew a program to achieve this ideal defined solely by critical assessment, opposition to 

and rejection of capitalism. From its start, Marxism and Marx himself is committed, first, to 

discovering the laws of change and social progress, then to better living for all, and is, therefore, a 

humanism.  

To be clear, Marxism has a theoretical and practical connotation. Theoretically, Marxism 

refers to an intentional and willful adherence to at least one/some of the basic ideas of Marx. 

Typically, those ideas will include a perception of the social world in terms of diverse categories 

or structures of class principally defined by their relationships to economic/productive processes; 

belief in the historical materialism beyond capitalist epoch through a revolution ushering the 

dictatorship of the proletariat, itself a prelude to communism; a rejection of private control of 

productive processes; acceptance of the labor theory of value and surplus value; a rejection of 

socio-economic exploitation of the worker and expropriation of their extrinsic value. To wit, 

Marxism concerns either or both the theory of Marx (especially in accounting for capitalist 

exploitative essence) and any some commitment to the betterment of the condition of the workers 

from its present servitude/liberation of the worker from the inhuman alienating condition. Hence 

Marxism spans beyond Karl Marx well into the centuries ahead; what, historically, is central to all 

is its phenomenological outlook. 

 

The Essentials of Politics 

Politics is a process and it is all about the common goof of society. The common good 

reflects “the legitimizing foundation of human life (Asouzu, 2004, 382). Politics may not be said 

to be necessary but every society involves one form of politics or the other; yet it is mostly state-

centered especially in modern sense. Politics portends the prior existence of established political 
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organizations and governmental institutions. Politics have to do with power relations in a 

social/public context. Hence in contemporary times, nations’ political activity drives both all 

national activity and international relations—and with growing globalized standards; basic ideals 

of traditional cultural accretions could be sacrificed. Politics “is the process of creating public 

policy through influencing or controlling the sources of power and authority. The process involves 

competition and usually conflict” (Hogan, 2006, 278). 

 

Marxism as a Political Phenomenology 

In much respect, Marxism is easily the most ‘living’ and up-to-date legacies of 

materialistic, spiritualistic, idealistic (and therefore Hegelian) traditions of philosophy—especially 

the entire history philosophy de ‘bourgeois’ (bourgeois philosophy). Consequently, it is 

thoroughly humanistic in orientation (Asekhauno, 2016). Strands of French, Italian, German 

Marxian philosophical traditions lend credence to this view in varying ways. Take the Italian 

tradition for instance. Gramsci and his followers hold Marxism as not only the philosophy of 

praxis, but also a reform and development of classical Hegelianism and its translation into a 

historistic language and a philosophy of the ‘act’, which is “self-sufficient” since it comprises of 

all the essential ideas necessary to develop a complete and integral conception of the world. In this 

way, Marxism is a logic of existence, interpretation and of contingent reality—even though some 

believe and stress some basic discrepancy between thought and being. It is useful to note that once 

Marx’s account for conscious historicity, thought, reason and action are not disparate, his amounts 

to a phenomenological one. Even Banfi stresses this interpretation of Marxism with the insistence 

on the ‘subjective’ and ‘humanistic’ character of historical materialism which sufficiently offers 

understanding of human subjectivity. Whereas, then, for Gramsci, Marxism is a self-sufficient 

world-view, but for Paci, it needs to be integrated, and in some respects even rectified, by the most 

original theoretical achievements of transcendental phenomenology. Fortunately, both views allow 

for specimens of phenomenology in Marxism, avoiding the spiritual or speculative conception of 

the world which unduly ignores the essential practical, or rather socio-political, origin and finality 

of any alleged autonomous spiritual or rational activity. 

It, however, could be claimed that Marx’s is solipsism. Yet his account of history and 

commitment to the betterment of the lot of the masses points to the contrary. Thus true philosophy 

must be adaptable or appropriated, and permanently appropriated for social value, thereby 

developing as a cultural pattern. In this way, one can say that a philosophy’s historical value can 

be calculated by the practical effectiveness it wins or has won. Marxism replaces humanity’s 

spiritual reality with the active and effective superstructure based on the epiphenomenon of its 

material experience. Hence beyond his philosophy as an ideology, and a praxis, Marx’s is not 

arbitrary but expressive of real historical facts, and a foundation of philosophy as a scientific 

ontology, being a realistic ‘sociology of the state’, whose peculiar inspiration would be 

experimental. Moreover, the authentically scientific character of Marx’s laws of the dialectic 

cannot be denied; so also is his pragmatic interpretation of historical materialism sound.    

Inherently, Marx’s theory emphasizes bot the subjective and objective character of 

consciousness. Accordingly, the subjective and historical character of his concept of matter should 

be recognized and emphasized. However, materialism is not metaphysics of a substance alien to 

the subject because the subject is the world, the whole world and also influences it in some 

asymmetrical interface. Therefore, Marx’s could be termed creative materialism hence it avoids 

the idealistic metaphysical tradition but simply situating it on the material structure or of the 

structure of the needs on human historical praxis. 
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If one learns from Hegel, however, that the word 'phenomenon' refers to (mere temporal) 

appearance, as against the eternal noumena of the ideal realm, then the distinction avoids the 

illusion in Plato’s Cave. So wherein lay the reality? In Hegel's view, probably unique in Western 

Philosophy, one can only know reality when he has completely mastered appearances, since the 

appearances (phenomena) partially hide and partially reveal reality (noumena) in a peculiar 

manner. More so, there are degrees of reality within various phenomena. Also, there are material 

phenomena (experience) and there are mental phenomena (consciousness). Yet Hegel focuses on 

mental phenomena (phenomenology). But phenomena of mind also partially hide and partially 

reveal the truth. The realm of phenomena involves all human experiences including economics 

and politics. But Marxist accounts rest on Hegelian procedure. Hence in Marx, one finds that the 

raw feel of material phenomena shapes that of mental phenomena, which in turn defines the 

material sphere in some cycle. Thus Marx’s account of historical materialism thrives from 

phenomenological convictions.     

Similarly, from Hegel we learn that even the phenomenology of mind is “a study of 

appearances, images and illusions throughout the history of human consciousness", which begins 

when humans start to think. Fortunately, Hegel posits that Consciousness goes through many 

stages: from the sensory/infantile and the development from one to that of separate all, then to 

perceptual consciousness: where one perceives the natural relationships between objects and come 

to grasp cause and effect relations. But how do we classify a mind? How is it constructed, in and 

for itself? Here, both Aristotle’s natural science and Kant’s transcendental apperception may be 

inadequate. Agreeably, moving away from self-consciousness of Hegel and Kant to societal one, 

Marx thinks consciousness a reactionary product of (sensible) historical material order, some 

economic phenomenon, and the attempt to mask and conserve it—each stage with its marked level 

of consciousness. Here again lies Marxian phenomenology and beyond to the domain of politics, 

beginning with the desiring self consciousness of primitive humans who felt strongly only about 

fulfilling their needs and the needs of their families and other peoples’ enemies with whom each 

must struggle in self-interest. After many centuries, consciousness evolved into two main 

categories of self consciousness, the master self-consciousness and servant self-consciousness. 

The former thrives in fighting to retain Mastery, never thanking anyone, never deferring to anyone, 

but just retaining this Mastery without any further development. So, all development belongs to 

the Servant Class who not only evolves new technologies and sciences to serve the Master, but 

also endures its own private hells and torments endeared by distorted theorizing (such as the 

Stoics’) which is the ideal of honest work and virtue. Then faith and idealist consciousness may 

not suffice since it does not show the link between the existing order and the realm of spirits. 

Reason and rational consciousness demands coming to terms with nature/experience, which is the 

great other which tool is empirical consciousness 

In this way, we are supine to a certain degree (accent 'degree') of conditionability and 

determinism. Hence we need to discover the natural limits and implications of empirical 

consciousness to arrive at a more holistic vision and break out of the passivity of mere observation 

to prediction, one which must be just as valid as our objectivity environment, objectifying our 

common subjectivity; then we transform theory into practice, because as objective subjects we are 

no longer isolated individuals. As concrete selves in a concrete society, we share ideas.  

Moreover, fortunately or unfortunately, Hegel adulates the issue of consciousness. For 

instance, he posits that a Head of State is surrounded by courtiers and cultured elite. To be invited 

into this company requires the utmost discipline in courtesy, education and achievement. Only self 

sacrifice, strenuous effort, in Hegel's word, alienation, can become cultured; only a few can attain 
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alienation consciousness. Obviously then, Hegel's definition of alienation is different from 

Marx's—the alienation of the worker from the means of production. For Hegel, alienation is the 

extra work needed to raise an average person to a high level of culture. But such culture, to the 

average person, seems remote and unreachable, hovering over and humiliating the average person. 

Those who pass through the fire of alienation rise to the cultured class, as opposed to the average 

class. A new class rises to bridge the gap between the two classes, the professional class of 

advisors, doctors, educators and so on, to meet the average class half way (Marx calls these the 

petit bourgeois)—with their own (false?) consciousness. Therefore, since consciousness reserve a 

place in phenomenological accounts, then, again, Marxism is a unique and meta-phenomenology. 

 

Some Phenomenological Inclinations in Neo-Marxist Thought  

Neo-Marxist thoughts are more diverse and polarized in character as against the content, 

consistency and order fraught in Classical Marx’s; yet all the contentions have insinuations and 

semblances of phenomenological accounts as does original Marx’s. The divisions are based on 

two broad categories: the humanistic (experiential or subject centered), and anti-humanistic 

(structural or system centered) versions, with each again ramified by specific differences. Consider 

the submission of both versions: they point to some  

Structural features of the modern social state-economic regulation coupled with guaranteed 

welfare benefit and high employment… that serve to mitigate economic crises and thwart 

international proletarian es pirit de corps…” and reaffirming “the importance of democratic 

political struggle and the role of culture (ideology) in advancing… (Popkin 725). 

More so, rather than doggedly “pursuing tactical questions concerning the political 

organization of the working class, neo-Marxists concerned themselves with solving 

epistemological, axiological, and metaphysical problems of an academic nature” thereby 

revitalizing the already decided tensions between Marx (materialism) and idealism drawing from 

psychoanalysis, structural linguistics, and speech-act theory, thereby also becoming mere 

supplements to Marx’s.  

Ideationally, humanistic neo-Marxism (Hn-M) roots more in German idealism and 

reactions expressed in “Paris Manuscripts” (1944): morally critical of alienation but with a vision 

of universal emancipation and self-realization; hence neo-Kantian (Austrian), neo-Hegelian 

(Frankfurt), and phenomenological existentialism of the French and Italian versions. From Edward 

Bernstein, Max Adler and other similar revisionary writers, there was an invocation of the neo-

Kantian distinction between scientific theory and moral practice. They reject Marx’s “unscientific 

account of reality” and believe that socialism was not inevitable but could still be realized through 

free and morally inspired political action aimed at democratizing a social state without some 

hegemonic possessiveness of the bourgeois. Especially for Adler’s new epistemological approach, 

social relations are at bottom mental (not material) constructs of human reason; so the impersonal 

causal relationships drawn by Marx are mere social a priori teleology oriented towards sociability” 

(Popkin 722). More significantly, for the Frankfort School championed by Korsch, there is a 

reversibility of the vulgar or orthodox version which simply thinks an economic determinism that 

postulates the inevitable collapse of capitalism and the imminent ascendance of the proletariat” 

(Popkin, 721).  Lukacs, for example, rejects a science modeled perception of society as if an 

ensemble of isolated natural phenomena externally and deterministically connected by some 

formal laws. Only the proletariat can experience societal contradictions; only they are the 

conscious agents of history. Similarly, Gramsci contends that it is historical praxis (not objective 

science) which grounds theory. Over Marx’s accounts of economic determinism and the legal-
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state administration, Gramsci adulates ethical ideas and cultural institutions unifying society.  Also 

against Lenin and Marx, he stresses the reality of shifting political alliances based on 

complementary interests rather than hegemonic and antagonistic class divisions. He maintains that 

the various uprisings of the time were rather a matter of integral political blocks rather than class 

antagonism composed of multiplicity of dispersed wills with heterogeneous aims. On his part, 

Horkheimer’s critical theory embraces Freudian psychoanalysis and an interdisciplinary brand of 

Marxism which combines philosophical reflection and empirical explanation. Along with 

Benjamin and Adorno, Horkheimer’s was a rather confused version of Marxism, Marxist 

aesthetics and Jewish messianism. The last major figure of the Frankfurt school, Marcuse’s One 

Dimensional Man (1964) offers profound Marxian criticisms of modern technological society.   

A newer form of Marxism developed from Alexander Kojeve’s existentialization of 

Hegel’s “master-servant” dialectic. For Sartre (1960), there is a relationship between the 

subjectivism of his Cartesian existentialism with his Marxian objectivism, stressing an 

insurmountable antagonism between material scarcity and freedom, posing that authentic freedom 

results only within conscious revolutionary freely expressing their right to self-determination. 

Again, this strand indicates an aspect of existentialism in Marxism; and for its phenomenal 

implication, Marxist existential phenomenology. However, Ponty (1955) and the emergent 

structural Marxists would be against this Cartesian phenomenology of embodied intentionality.  

In contrast, Structural neo-Marxism (Sn-M) insists on “complete epistemological break” 

between objective science and truth on one part and subjective experience and ideological practice 

on the other since science is irreducible and autonomous productive sphere of society just as 

politics, economics, and ideology (Bachelard, 727). In this view, bourgeois empiricism and 

historicism are not true science. They also refute economic determinism of all epochs of history. 

Specifically, this brand of Marxism acknowledges that historically, there is always a “structure in 

dominance” (SD). Hence for the medieval period, the SD was politics; economics for early 

capitalism; and ideology in later capitalism. The opus of their argument centers around the growing 

importance of governmentally regulated forms of economic activity requiring technical education, 

mass communication, and a variety of incentives related to work, consumption, investment, and 

loyalty. One could be right in branding this version of neo-Marxism as existential-

phenomenological Marxism. Although Marx would regard those incentives as cosmetic and 

distractive proletarian vital consciousness, Althusser and other Sn-Ms think that most of the 

worries and expectations of the orthodox Marxism could met by structural adjustments in policies.  

Today, Enzo Paci and his team has continued to herald the humanistic version of neo-

Marxism, while Habermas and his followers carry on the tradition of critical theory adapting neo-

Webberian and neo-Kantian models. The anti-humanistic brand has metamorphosed into post-

structuralism, displaying some marked predilection for Nietzsche’s aesthetic anarchism. But far 

and above all, Habermas (1981) has carried neo-Marxism to some height drawing out a distinct 

distinction between instrumental and communicative types of reasoning. Yet, the Marxist tradition 

has tended to recognize only instrumental activity (of labor) as the basis for freedom and self-

realization; it has succumbed to the totalitarian illusion of a centralized, technological dystopia 

wherein all of nature is subject to deterministic prediction and efficient control. Rather, this illusion 

disappears once one appreciates personality as an assemblage of social identity and mutual 

recognition in free, consensus-oriented dialogue between equals; then social rationality anticipates 

a very different telos: a fully inclusive democracy wherein both justice (individual rights and 

entitlements) and solidarity (the common good)  receive full consideration. This implies that most 
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contemporary neo-Marxists seem to be consumed by the capitalist appeal; and it is worse for its 

phenomenological dimensions. Ingram puts it aptly:  

With Habermas and his poststructuralist counterparts, ‘neo-Marxism’ has virtually ceased 

to designate a theory of radical critique and revolutionary change and has now become an almost 

oxymoronic expression denoting a kind of antitotalizing, antitotalitarian liberalism. Hence 

revelations of the Stalinist Gulag in the sixties…, the failure of the Pari revolt in 1968, the 

disintegration of the new left into desperate movements (environmental, anticolonial, 

multicultural, feminists, civil rights, gay rights, animal rights, antinuclear, and labor, etc), and, 

more recently, the collapse of communism in Eastern Europe all contributed to this state of affairs. 

The end result, at least as far as the future of Marxism was concerned, seemed in the early 1990s 

obvious to many scholars. The old theory/practice problematic, which had placed so much store 

in the proletariat as the universal—because (it is) supremely oppressed and unassailable—class of 

human redemption, could no longer be sustained. …The net results is a kind of postmodern 

suspicion of the most basic categories of rationality, liberation and progress informing the 

theoretical core of Marxism’s revolutionary Enlightenment heritage. As for the dissolution of the 

old theory/practice problem and its alleged misemphasis on totality, here, too, we perhaps ought 

not to summarily dismiss this standard Marxist shibboleth. For notwithstanding the complexity of 

ideological and structural forms of social domination, it is certainly possible that the heterogeneous 

struggles that currently dominate center stage in today’s complex world still continue to be played 

out in a theatre whose dimensions are at once economical and global (1999).    

In all, social phenomena are the essence of neo-Marxist thought, as it with classical 

Marxist’s.   

 

Conclusion 

By and large, the province of phenomenological account is not inelastic. The 

epistemological and social weight of both Marxism and neo-Marxism is visible; the relevance of 

both strands is immeasurable and unequalled. In many respects, Marxism ultimately is a 

commitment to the better lot of humanity; it is, therefore, congenial to humanist phenomenology 

(Asekhauno, 2016); and human encounter with phenomena is the acme of phenomenology. 

However, neo-Marxists have tended to obliterate the basic tenor and mission of Marx’s goal, 

perhaps as a result of poverty of the will. Most of neo-Marxist entries are largely presumptive, 

pretentious, assumptive, and, only escapes the radicalism of Marx in critical thought on history. 

Notably, those dimensions which are at once economical and global are also the basic stuff of 

Marxian consciousness. The argument for this conclusion goes thus. Although this is somewhat 

transcendental (the doctrine that the ideas of reality are to be found in the intensive and spiritual), 

it still is a fact that an object which is not defined by space and time is more essential than space 

and time. Again this is like saying that truth is a phenomenal reality—the world of physical things 

in which I partake; or truth is true reality—the world of spirit and the higher self. The fact is that 

truth must be an agreement between phenomenal and true reality. Yet, true reality may be 

unquestionable while phenomenal reality raises a lot doubt and suspicion. True reality instructs 

phenomenal reality and phenomenal reality communicates with true reality. The phenomenal 

world consists in space and time, including man (body)—with his consciousness, emotion, and 

will. Now such body is a system that impedes the readiness of the mind to embrace truth. And, 

yet, if the self is transcendental, then it could exist outside space and time. Therefore, it is the 

mind/soul that is the intermediary between the true world and the phenomenal world. 

Consequently, the cycle is that the phenomenal world is the object of the activity of the senses 
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which supply truth to the mind; the mind is screened by the true reality/transcendental world; 

therefore, the transcendental world screens and determines the validity or otherwise of the 

phenomenal world. But just as a table cannot come to existence unless by the relation of 

parts/material stuff that make it up, spirit behavior necessarily influence physical reality because 

it is this that carry life or existence, the subject which directly perceives reality. 
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