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‘Like a foolish dreamer trying to build a highway to the sky

All my hopes would come tumbling down

And I never knew just why.

Until today, when you pulled away the clouds that hung like curtains on my eyes

I’ve been blind all these wasted years

And I thought I was so wise

But then you took me by surprise.

Like waking up from the longest dream

How real it seemed

Until Your Love Broke Through

I’ve been lost in a fantasy that blinded me

Until Your Love Broke Through.

All my life I was searching for that crazy missing part

Then with one touch you just rolled away

The stone that held my heart

And now I see that the answer was as easy as just asking you in

I am so sure, I could never doubt your gentle touch again

It’s like the power of the wind …’
· Keith Green, from his song Until Your Love Broke Through (slightly paraphrased)

‘ ‘You’d think that people would have had enough of Silly Love Songs’
I look around me and I see it isn’t so, oh no

Some people want to fill the world with Silly Love Songs

And what’s wrong with that, I’d like to know 
So here I go again – I Love You …’
-      Paul McCartney, from his song Silly Love Songs (slightly paraphrased)

Dedicated  to  Belief
Life as a continuous experience and/or journey is epitomised by struggle. 

Throughout the human life experience, and indeed the life world as a whole, the nature of this journey is imbued with struggle in a context of adversity.  
While the predominant aspiration in this is to substantiate and affirm identity, and more prospectively authenticity. 

Any broad analysis of the lyrics and accompanying musical facets of popular music throughout the trajectory of the late-modern period to contemporary times will reveal this predominant aspect. 

What began as emphatic respect for continuity and consistency in sentiment from a broad context of romantic tradition in such popular music, soon proceeded to bold advocacy for the marginalised and disadvantaged, along with the suffering, fragility and frustration of love unrequited.  All of these were resonant elements of the ascendant blues/ soul/ folk/ rock influences. 

Correspondingly, social justice and human rights themes further emerged resonantly, most notably associated with some of the prominent crises and issues which have arisen thenceforth. 

What also emerged through the auspices of such celebrated performer/ songwriters as The Beatles was a more vibrant cohesive aesthetic ethos in popular music.  This represented advocacy for deep facets of sentiment, sensitivity and romantic love through resonant mutual appreciation, even with a sense of maturity basically implicit in this.  

Almost always a resonant activist orientation was emergent in this endeavour.  While a further most palpable element was the broad sense of blighted socio-personal aspirations which exuded the ascendant progressive lyrical ethos. 

Yet, also emergent now is a renewed intention to explore and traverse the complexity, ambiguity and fraught nature of contemporary life through a sense of what I would advance as a prospective quality of mutual maturity in what is actually the predominant form and element of paradox in contemporary everyday life. 

However, where this plethora of paradox, along with palpable ambiguity, is concerned, there remains a preponderant propensity to duality and/or conflict when intransigence becomes entrenched as a predominant perspective. 

Even the venerated Berkeley University philosopher, John Searle, as he reviews the analytical trajectory of his life work as his personal contribution from a prospective succinct overview, admits to being unable to broach any substantial resolution from an ‘external realist’ perspective of what he cites as the science/ philosophy duality. 

At the outset of his acclaimed work Mind, Language and Society (1999), Searle admits the broad prevalent dilemma associated with ‘insoluble … philosophical problems’ resides in the pressure to have to ‘choose’ between ‘two inconsistent alternatives neither of which it seems possible to abandon’ (49).  
Thence he decries that the ‘history of the subject becomes a battle between the two sides’ (49).  

Yet Searle himself, esteemed philosopher as he is, concludes his iconic account by maintaining he is justified in basically asserting that ‘science is always right and philosophy is always wrong’ (158) ! 

Although, even from a deeply entrenched ‘external realist’ perspective and orientation, Searle admits that ‘[‘logical’] rigour without sensibility is empty’ (159), and that his foremost aspiration is ‘to try to make progress towards getting an adequate general theory’ (161), or what Alfred North Whitehead would cite as a ‘cosmology’. 

So why does Searle arrive at an adversarial polarised outcome, even though this is clearly not what he wants or intends ?!  

Essentially, the reason is he is living in a context and/or phenomenal existential reality which is permeated with paradox, as are we all, from my perspective.  Therefore, from the most refined and advanced ‘human’ aspect of logical reasoning, this actual context will always culminate in some form of dilemma for us, because we are naturally questing beings, ‘living in eternal question’, as Albert Einstein purportedly proposed. 

However, at least a substantial proportion of people, some of these also among our most venerated and distinguished sages, attest to an intuitive element in life, which enables us to transcend the bounds of logical analytical reason, while incorporating principles and precepts from these facets of experience into our cosmologies (following Whitehead), or our general theories (following Searle), as primary aspects of interpretation which sustain significance and/or meaning (following Gadamer), through the phenomenon of ‘deep essence’ (following Caputo). 

This quality and/or attribute of intuitive appreciation enables us to summon the insight and/or courage to explore what seems to emanate from beyond the conventional conscious realm and thence proceed through a ‘leap of faith’ (following Soren Kierkegaard), which may still be grounded in experiential logical and ontological continuity (following Chesterton). 

My previous ‘State of the World’ Forum seminar papers reveal my particular interpretation of the teleology of this foregoing trajectory as it reverberates through a sense of deep resonance and relevance for me, together with this my latest contribution in this series. 

However, such intuition is characterised by an affiliation with speculative discernment in interpretation for me, which is what enables the thorough realisation and appreciation of ‘intrinsic intentionality’ as the source of ‘conscious forms’ (98).  While the essence of this source is perception, as the ground through which perceptual experience emanates.  
Therefore, ‘collective intentionality’ as ‘cooperation’ (118 ff) must proceed further to collaboration, where earnest cultivation and/or building of a distinctive continuous form of reality and experience is retained, if such continuity is to be sustained consistently. 

How reality is interpreted necessarily depends on ideas and ideals, derived through the intervention of reason as the interpretive element through which reality is discerned.  

This culminates in what becomes the social fabric, realised through collective perspectives. 
Hence reason-based discernment becomes the means through which perception is broached and defined. 

Clearly, it is vital for idealist perspectives to blend with realist interpretations for optimal discernment to prevail, despite John Searle’s preference for an ‘external realist’ emphasis (1999). 

Correspondingly, it is further vital for a broad source of perception to be realised to reach beyond ‘the idea that all we ever perceive are our own perceptions’ in the quest to authenticate intuition and discernment. 

How is it that there are times when we can ‘know about other peoples’ feelings better than we know about our own’ ? (43)   While how and why is it that we experience a distinct ‘urge’ for ‘survival’ ? (48) 

Such discernment and insight surely indicates a source of perception well beyond the purely personal realm.  Moreover, aesthetically, how is it we are able to realise and appreciate ‘sunrises and sunsets’ ? (56)  While the connection of ‘brain processes’ and ‘consciousness’ remains tenuous, indeed a ‘mystery’ (51), according to Searle. 

What can be considered as the intuitive quality of consciousness and intentionality is evidenced through ‘feelings’ and emotion.  
Personal attributes, such as subjectivity and identity, can be discerned through consciousness (57).  While responsibility and maturity effectively can be derived from intentionality, although probably maturity is rather substantially acquired intuitively. 

Thereby ‘consciousness’ enables the world to be represented through ‘beliefs and desires’, (64) Searle postulates. 

Correspondingly, the source of faith, as such, is essentially and perceptibly, perception itself. 

Thence what is often perceived as the ubiquitous so-called stream of consciousness as a referential theme in itself indicates a broad source and/or essence of perception and ‘coherent perceptual experience’ (74). 

Indeed, as revealed through my previous recent ‘State of the World’ Forum seminar analyses, ‘structural’ experience enables an ‘intentional object’ to be realised ‘as a figure against the background’, as established by the gestalt psychologists (78).  This perspective is more amenable to the sense and form of consciousness as a ‘vast field’ which incorporates ‘variations and modifications’ (81), as broadly consistent with George Santayana’s work. 

Such perceptual experience can also proceed through volitive influence – such as through the acceptance and application of driving rules. 

If consciousness can be therefore so broadly represented through ‘beliefs and desires’, then it follows this situation obviates the primary place of beliefs as the substance of life, experience and being … While the true essence of belief is really faith. 

The interaction of authentic faith and belief constitutes the reality and substance of life and existence. 

As Gilbert Keith Chesterton reputedly revealed:  ‘If a man says ‘God is dead’, it doesn’t mean he’ll believe in nothing … He’ll believe in anything.’ 

While,  ‘Reason itself is a matter of faith.  It is an act of faith to assert that our thoughts have any relation to reality at all’ – (from Chesterton’s Orthodoxy). 

Consequently, the source of faith, as such, is essentially and perceptibly, perception itself. 

Intentionality and volition, realised through perception in the context of consciousness, require expression if they are to acquire veracity and credibility. 

There is an ‘intrinsic intentionality’ which is the source of ‘conscious forms’ (98). 

While it is through ‘the intentionality [expressed through] language’ (90) such form and intent can be realised.  Further, language can be expressed through a variety of sense experiences, incorporating not only words but visual, tactile, auditory, and other such primal sense elements. 

Hence ‘beliefs, perceptions, and memories’ can be cited as evidence of a ‘mind-to-world’ orientation (102), through which perception in itself may be considered the source and/or substantiation of this orientation, and thence also the essence of belief. 

Meanwhile, desire and intention, as evident and integrated through perception, can be considered as ‘world-to-mind’ in orientation (102). 

Although ‘volitive’ states may be regarded as ‘self-referential’ (105), it becomes the responsibility of each and all of us to realise these collectively and interpersonally. 

Belief, as such a volitive initiative, is basically realised through the adoption of ‘a set of attitudes’ (112). 

Searle considers ‘cooperation’ (120 ff) to be the epitome of mutual interactive integrated endeavour, realised through ‘collective intentionality’ (118 ff).  However, I would broaden such an ethos to incorporate collaboration as the basic imperative in this context, as the alternative and/or antidote to confrontational competition. 

The influence of function ‘presupposes the notion of a purpose’ (122) which, through the intervention of a collective ‘status function’ (125-126), applied through interlocking ‘complex iterations’ (130), can culminate in intricate phenomenal outcomes. 

Correspondingly, implied in this endeavour is ‘a language-like capacity for symbolisation’ (134), typically realised through ‘institutional reality’ (133). 

Through the realisation of ‘meaning’ as ‘a form of derived intentionality’ (141), it is possible to consider the association of meaning and intentionality as redolent of Hans-Georg Gadamer’s espousal of a ‘hermeneutic’ interpretation, achieved through the synthesis of significance, meaning and understanding. 

Hence ‘commitment’ to ‘truth’ can be interpreted as the realisation of all authentic meaning and understanding, whatever the specific nature and/or content of any given form of communication (143, 146).  

Moreover, commitment is the epitome of faith, and hence of the substantial belief through which faith is sustained.    

Interpretation, significance and meaning – applied to causation
Searle proposes that the challenge to the presumed duality of mind-body dimensions which emanated from the Enlightenment and Cartesian analysis was mostly perpetrated through the socio-cultural crisis of the First World War.  

‘My guess is the greatest single psychological blow to the intellectual optimism of the nineteenth century was not an intellectual development at all but rather the catastrophe of the First World War’ (1999: 2). 

Emergent from this context is Albert Einstein’s relativity theory, along with the paradoxical conundrum of Kurt Godel’s ‘incompleteness proof’.  
‘There are true statements in mathematical systems that we can all see to be true but that cannot be proven to be true within those systems’ (3). 

Moreover, Thomas Kuhn maintained ‘… a major scientific revolution is not just a new description of the same reality, but that it creates a different ‘reality’.  

‘After a revolution scientists work in a different world’ (1970: 135)’ (4).  
While Ludwig Wittgenstein asserted, as construed by Searle:  
‘We are not engaged in one big language game, in which there are universal standards of rationality and everything is intelligible to everybody, but in a series of smaller language games, each with its own standards of intelligibility’ (4). 

Thence Searle explains what is basically his method of interpretation, following Godel.  
‘Truth is a matter of correspondence to the facts.  
‘If a statement is true, there must be some fact in virtue of which it is to be true.  The facts are matters of what exists, of ontology.  Probability and verification are matters of finding out about truth and thus are epistemic notions …’ (5)  

These are what I would cite as matters of interpretation, and thence of significance – also, by implication, of meaning. 

Further, Searle proceeds to reveal the nature of his project in this context. 

‘I do not believe that we live in two worlds, the mental and the physical – much less in three worlds, the mental, the physical, and the cultural – but in one world, and I want to describe the relations between some of the many parts of that one world (6) … Because we live in one world, we ought to be able to explain exactly how the different parts of that world relate to each other and hang together in a coherent whole (7-8) … I want to explain how certain essential [‘structural’] parts of mind, language, and social reality work and how they form a coherent whole’ (8). 

There are certain ‘default positions’ Searle asserts as fundamental (9-10), that:  there is a ‘real world’ independent of ‘our experiences’, we ‘have direct perceptual access to the world through our senses’, words have ‘reasonably clear meanings’, ‘statements are typically true or false depending on whether they correspond to how things are’, and ‘… Causation is a real relation among objects and events in the world’, that is ‘the cause, causes … the effect’ (10). 

For Searle,  ‘These taken-for-granted presuppositions are what I call the Background of our thought and language’ (10).  He distinguishes these from what he considers as the ‘not very clear notion’ of ‘common sense’ (11).  
‘Common sense is, for the most part, a matter of common opinion.  
‘The Background is prior to such opinions’ (12). 

At variance with such fundamentals would be,  ‘… Bishop George Berkeley’s refutation of the view that a material world exists independently of our perceptions of it’ (11), Willard Quine’s refutation of ‘words in our language’ having ‘determinate meanings’ (11), and refuting that something is true ‘typically because there is [something] in the world that makes it true’ (11).  

Rather,  ‘The set of statements I give you about reality and truth can be treated as a theory or even a set of theories, but when the Background is functioning … we do not need a theory.  Such presuppositions are prior to theories’ (12). 

Meanwhile, ‘… money, property, marriage, wars, football games, and cocktail parties are all dependent for their existence on conscious human agents in a way that mountains, glaciers, and molecules are not’ (14). 

The antithesis of such ‘external realist’ analysis is ‘idealism’, for Searle.  
‘Idealism’s basic tenet is that reality is ultimately not a matter of something existing independently of our perceptions and other representations, but rather that reality is constituted by our perceptions and other sorts of representations.  
‘Instead of thinking of our claims to knowledge as being answerable to an independently existing reality, we make them answerable to our own representations (16) … Reality consists in systematic appearances’ (17).  

Consequently, Jacques Derrida writes,  ‘There is nothing outside of texts’ (19), while Richard Rorty proclaims,  ‘I think the very idea of a ‘fact of the matter’ is one we would be better off without’ (19). 

Moreover, the ‘thread’ of ‘perspectivism’ is claimed to be the integral element in this (18).  
‘Perspectivism is the idea that our knowledge of reality is never ‘unmediated’, that it is always mediated by a point of view, by a particular set of predilections, or, worse yet, by sinister political motives, such as allegiance to a political group or ideology’ (18). 

The implication thence being:  ‘If the real world is just an invention – a social construct designed to oppress the marginalised elements of society – then let’s [reform it] … and construct the world we want’ (20).  

This is Searle’s interpretation of the presumed post-modernist post-structural remedy. 

Searle characterises perspectivism as implying a certain ‘thread’ of meaning ‘… that we have no access to, we have no way of representing, and no means of coping with, the real world, except from a certain point of view, from a certain set of presuppositions, under a certain aspect, from a certain stance’ (20), that ‘… knowledge claims and their assessment always take place within a framework’ ([Fay 1996] 22), and:  ‘Facts are rooted in conceptual schemes’ ([Fay 1996] 22). 

Correspondingly, Searle admits ‘… that we need a vocabulary to describe or state the facts’ (22).  However,  ‘The facts exist, utterly independent of language … We invent words to state facts and to name things, but it does not follow that we invent the facts or things’ (22).  
According to Searle’s exposition of the ‘anti-realist’ analysis, ‘… the relativity of our concepts, if properly understood, [implicitly] shows that external realism is false because we have no access to external reality except through our concepts.  Different conceptual structures give different descriptions of reality, and these descriptions are inconsistent with each other’ (22-23). 

Thus, even given Thomas Kuhn’s assertion of paradigm shifts as the basis of scientific revolutions, rather than the incremental ‘steady accumulation of knowledge’ (24), and the prospect ‘… that scientific efforts to account for the real world are less rational and less cumulative than we had previously supposed – if it is a fact – casts no doubt at all on the presupposition that there is a real world that scientists are making genuine attempts to describe’ (24). 

Consequently, Searle cites the primacy of external independent reality in this context.  

‘If you think there is no real world, then you might as well say what you like for aesthetic or other reasons’ (26). 

Searle traverses the trajectory of the sceptical response in this. 

‘You could have the best possible evidence about other people’s behaviour and still be mistaken about their mental states … about the past and still be mistaken about the future … about your own perceptual experiences and still be mistaken about the external world … You have evidence about behaviour, but you are making claims about consciousness … [or] about the past, but your claims are about the future … about your sensations, but your claims are about material objects’ (27-28). 

Thence Searle disputes such sceptical analysis and outlines his notion of its implications.  

‘What is it, strictly speaking, that you perceive when you look at a tree ?  
‘The answer is that you do not perceive an independently existing material object; rather, you perceive your own perception, your own conscious experience … 
‘All that we see, literally, directly, is the visual experience in our brains.  
‘This is variously called a ‘sense datum’, a ‘percept’, or more recently, ‘a symbolic description’, but the basic idea is that perceivers don’t actually see the real world’ (28).  
Whereas Searle notes the considerable extent to which personal perception is fortified through interaction in the broad context of ‘the world’: ‘… the cases where I am actually seeing an object cannot be distinguished from the cases where I am not seeing the object solely on the basis of a single experience in the brain (30) … In the normal case, I take for granted that I am an embodied agent engaged in all sorts of encounters with the world around me.  
‘Any single experience only makes the kind of sense to me that it does because it is part of a network of other experiences (30-31) … Once we reject the idea that all we ever perceive are our own perceptions, then we have no epistemic basis for denying external realism (31) …’ 

Hence,  ‘Realism is a Background presupposition that says:  there is a way that things are’ (34).  Yet, while  ‘Physics is just one sound construct among others’ (34), nevertheless,  ‘Ultimate reality … is the reality described by chemistry and physics’ (33), according to Searle.  
‘For us, the educated members of society, the world has become demystified … we no longer take mysteries we see in the world as expressions of supernatural meaning (34-35) … Odd occurrences are just occurrences we do not understand’ (35). 

And, implicitly, occurrences that we do not yet ‘understand’, which is how Searle accounts for ‘mystical’ or spiritual/ religious phenomena.  Ultimately, these would all necessarily become amenable to ‘physical’ explanation. 

As a primary instance of how this mode of substantiation is evident, Searle cites the controversy over the Shroud of Turin.  The reality of this conundrum eventually came to gravitate around the dating of the Shroud, rather than its broader religious significance and implications.  This served to reveal how people were becoming more inclined to ‘demystified’ interpretations of religion, based essentially on ‘physical’ evidence, given the general basic increase in education among people (36).  
Indeed, from his own personal experience through the Oxford University Voltaire Society, Searle invokes Bertrand Russell’s observation –  essentially, that if God exists He hasn’t given us ‘enough evidence’ of His existence. 

‘How things are in the world’ – the context of philosophy and science
Further, Searle describes reality as comprising ‘a way that things are in the world that is independent of our representations of how they are’ (39).  
Consideration of ‘how things really are in the world’ is a move beyond ‘philosophy’ to the realm and ambit of ‘modern science’, Searle maintains (40). 

Given Searle’s analysis, human ‘nervous systems’ become organised through ‘causal relations’ into what we term ‘minds’, the ‘primary and most essential feature’ of which is ‘consciousness’ (40-41). 

Thence Searle describes the phenomenal diversity and ‘variety’ of potential conscious experience(s), involving various extents of emphasis associated with each mode of sense experience.  Conscious states are characterised as respectively ‘inner, qualitative and subjective’ by Searle (41). 

Moreover, these are ‘inner in a very ordinary spatial sense in that they go on inside my body, and specifically inside my brain’ (41), through ‘mental states’ which are ‘internally related to each other’ (42).  
‘My thought, for example, about a ski race I ran long ago, is only that very thought because of its position in a complex network of other thoughts, experiences, and memories’ (42).  While,  ‘Conscious states are qualitative in the sense that for each conscious state there is a certain way that it feels (42) …’ 

Therefore, ‘… conscious states are subjective in the sense that they are always experienced by a human or animal subject (42) … One consequence of the subjectivity of conscious states is that any states of consciousness are accessible to me in a way that they are not accessible to you (43)’.  
While, most paradoxically,  ‘For many such states, we sometimes know about other people’s feelings better than we know about our own’ (43). 

Thence, Searle distinguishes the ‘experience’ from the ‘ontological’ sense of ‘subjectivity’.  
‘Whereas the epistemic sense applies to statements, the ontological sense refers to the status of the mode of existence of types of entities in the world (44) … 
‘The pain in my toe is ontologically subjective, but the statement ‘JRS now has a pain in his toe’ is not epistemically subjective’ (44-45). 

As Searle expounds his perspective:  
‘According to substance dualism, there are two radically different kinds of entities in the universe, material objects and immaterial minds’ (46).  
Accordingly, ‘… most practicing philosophers … adhere to some form of materialism.  They do not believe there is such a thing as consciousness ‘over and above’ the physical features of the physical world’ (46).  
Instances of materialist perspectives and/or positions Searle cites are ‘Behaviourism’, ‘Physicalism’, and ‘Functionalism’, the latter being where ‘mental states are defined by their causal relations’ (46). 

Searle then proceeds to clarify the essential conundrum which applies in this context. 

‘Dualism seems consistent with common sense.  
‘As Descartes himself said, we all have our own conscious experiences, and we can easily see that these are different from the material world that surrounds us … Furthermore, when we think about the relation of our conscious selves to our bodies, it just seems too horrible to think that there is nothing to our selves except our bodies … Dualism ... not only is consistent with the most obvious interpretation of our experiences but it also satisfies a very deep urge we have for survival (48) … 

‘Materialism, on the other hand, is also overwhelmingly convincing … 
‘Are we to think that souls run in and out among the molecules, or are we to think that somehow the soul is attached to the brain, stuck onto it by some metaphysical glue, and that when we die the soul becomes detached?  
‘It seems that the only way we can account for our own existence, consistent with what we know about the world from science, is to recognise that everything is material (49) … 

‘This is typical of philosophical problems that seem insoluble.  
‘We are presented with two inconsistent alternatives neither of which it seems possible to abandon.  But, we are told, we must choose one.  The history of the subject then becomes a battle between the two sides … That is … we start with a position that seems commonsensical, but when we work out its implications, the position appears to have unacceptable consequences (49) …’ 

Thus Searle sets out his basic position. 

‘Consciousness is an inner, subjective, first-person, qualitative phenomenon.  Any account of consciousness that leaves out these features is not an account of consciousness but of something else (50) … There is a mystery that many philosophers are impressed by – how basic processes could cause consciousness – and there is, I think, a more serious mystery, faced by neurobiologists – how brain processes do in fact cause consciousness’ (51). 

From the assertion brain processes do cause consciousness, Searle then postulates:  ‘What is this consciousness that [‘brain states’] cause, and doesn’t the causal relation between consciousness and brain processes force us into dualism’ (51) – ‘natural brain processes’ as causes and ‘non-rational subjective processes’ as effects … The way to defeat dualism is simply to refuse to accept the system of categories that makes consciousness out as something nonbiological, not part of the natural world (52) … 
‘When confronted with an intractable question such as is presented by a clash of convincing default positions, don’t accept the question lying down.  Get up and go behind the question to see what assumptions lie behind the alternatives the question presents.  In this case, we did not answer the question in terms of the alternatives presented to us but we overcame the question’ (54). 

However, Searle then maintains ‘eliminative reduction’ proves ‘sunrises and sunsets’ to be ‘illusions’.  Yet, conversely, it is clear these phenomena do exist through their appearance qualitatively, and hence are discerned intuitively through our appreciation of them. 

Whereas,  ‘The reduction of solidity to the movement of molecules is a non-eliminative causal reduction.  The table does not just appear to be solid, it is solid’ (56).  

Yet only through our appreciation of its solidity, personally and collectively, are we aware of this. 

‘But where consciousness is concerned, the existence of the ‘illusion’ is the reality itself.  That is to say, if it seems to me that I am conscious, then I am.  There isn’t anything more to consciousness than a sequence of just such ‘seemings’ (56).  

This means that consciousness is realised primarily as a qualitative experience through appreciation, discernment and intuition. 

Certainly, ‘… we cannot carve off the subjective experiences of consciousness, because the whole point of having the concept of consciousness in the first place is to have a name for the subjective first-person phenomena (57).

‘One consideration occurs immediately:  it would be miraculous, unlike anything that ever occurred in biological history, if something in biology as elaborate, rich, and structural as human and animal consciousness made no causal difference to the real world’ (58).  

Further to Jean Piaget’s elaboration of the primitive ‘‘push-pull’ concept’ in children as the basis for appreciation of the element of causation, Searle observes:  ‘As the child comes to understand more about how the world works – and more important, as we come to understand scientifically how the world works – we get a much more expanded and richer conception of causal relations.  We can then see that causation is in general a matter of one thing making something else happen … Causation, in short, is not just a matter of pushing and pulling, it is a matter of something being responsible for something also happening’ (59) … 

‘Today … We have a much richer conception of causation, which includes, among other things, fields of force (60) … as far as we know, it is just a plain fact about how the world works that our conscious mental states function causally in the production of our behaviour (62) … because much of what we do that is essential to the survival of our species requires consciousness … In the real world, plants need photosynthesis, and humans need consciousness, in order to survive … because in real life much of the behaviour that enables us to survive is conscious behaviour’ (63). 

Thence Searle weaves the quality and/or attribute of ‘intentionality’ into the perspective of consciousness. 

‘At this point, I just want to remark on the amusing property that conscious beings have to represent objects and states of affairs in the world and to act on the basis of those representations – that is, intentionality (64) …  

‘This is a feature possessed by beliefs and desires, hopes and fears, love and hate, pride and shame, as well as perception and intention (64) … 
‘Not all conscious states are intentional, and not all intentional states are conscious.  Thus, for example, there are conscious feelings of anxiety or elation for which there is no answer to the question,  ‘What are you conscious about or what are you elated about?’ … Nonetheless … there is an essential connection: we only understand intentionality in terms of consciousness’ (65). 

Perception and intent – consciousness and ambiguity
Moreover, to describe how consciousness is constituted can be fraught with ambiguity. 

‘If you try to describe your consciousness, you find that in large part what you do is describe the objects and events in your immediate vicinity (67) … Even if you describe your conscious thoughts about objects that are not present or events that occurred in the past, most of what you have to say about your conscious states will still be about those absent objects or past events … 
‘We cannot observe consciousness in the way that we can observe mountains or oceans because the only candidate for observation is the act of observing itself’ (68). 

Also, ‘… we have inherited a long philosophical tradition that refuses to treat consciousness as part of the ordinary, natural, ‘physical’ world that we all live in … [but rather] as something mysterious (68) … The problem is not with our access to facts.  The problem is with the set of categories we have inherited for describing the facts …’ – that is, ‘mental’, ‘physical’ and ‘material’ (69). 

For Searle it seems ‘… people often make mistaken judgements about their own conscious states (70) …’ – denying jealousy when they are clearly jealous, invoking intention when they clearly lack this, for instance. 

Thus, ‘… in a great moment of emotion you might sincerely think that you are in love, but later you realise that you had misrepresented your feelings and the emotion was only a temporary infatuation’ (71). 

However, the reality is the experience of love yet remains consistently the ground, essence and source of the consequent ‘emotion’, given it is authentic and earnest, whatever the circumstances, from my perspective. 

Accordingly, Searle pertinently notes that ‘disposition’ will follow ‘intention’, but seems to claim such disposition/ intention will only be verified if subsequent action/ practice/ initiative follows (71), a connection I consider cannot be validly sustained. 

Through ‘inattention’ our ‘preferences’ can change when ‘we simply don’t pay close enough attention to the ways in which our consciousness is proceeding’ (72) Searle maintains. 

Yet the anomaly in Searle’s position is in presuming changed affirmation necessarily accompanies such changed preference.  

Rather, as George Santayana noted:  
‘Familiarity breeds contempt only when it breeds inattention.’ 

Correspondingly, Searle presumes:  
‘If I perceive my pain, I cannot distinguish between the pain and the perception of pain’ (72). 

Hence, conversely, the perception is clearly felt as a special and/or distinct experience to the pain in what basically constitutes the endemic paradoxical nature of such experience.  

This then substantiates the foregoing experience Searle disputes – 
‘The theory [that] as I look out of the window and survey the Pacific Ocean, I must have as part of the object of my perception the actual perception itself’ (73). 

This is patently true. 

Indeed, this reality is evidenced and implied through Searle’s further pertinent observation that consciousness is ‘unified’ in ‘form’ – it is respectively ‘a unified, coherent perceptual experience’ and ‘a single unified conscious experience’ (74). 

Because ‘thinking and feeling’ proceed concurrently yet distinctively in consciousness, substantiating this reality as a form of paradox, rather than duality.  This ‘unified field of consciousness’ is ‘united by memory’, which constitutes ‘organised consciousness’ (75) for Searle. 

Consciousness emanates through ‘… the cognitive mode, where we represent how things are, and the volitive or conative mode, in which we represent how we want them to be, or how we are trying to make them become … consciousness is essentially tied to intentionality (76) … conscious states come to us in one mood or another … there is what one might call a certain flavour to my experiences.  This flavour is what I mean by mood’ (77). 

Further, ‘… conscious states … are always structured … the gestalt psychologists … showed … that the brain will structure even very degenerate stimulus input into a coherent figure (77) … In one aspect, we structure our experiences into wholes, but in the other, we always have our experiences of any intentional object as a figure against the background’ (78). 

Another attribute of consciousness is attention.  
‘In any conscious experience, we need to distinguish the centre from the periphery of our intention within the field of consciousness, and typically we are able to shift our attention at will … Attention is like a light that I can shift from one part of my conscious field to another … Each of our conscious states comes with a sense of our own location in space and time even though the location itself is not an intentional object of our consciousness’ (78).  
Meanwhile, ‘… common experiences … come to us in varying degrees of familiarity … As I look out of my window right now, I see houses and people, and I see them in the context of my previous experience (79) …   

‘This way of thinking, where we think of a totality as composed of its elements, is so useful and natural to us in dealing with other problems that we are unaware of the extent to which it may be inappropriate where consciousness is concerned (80) … We find ourselves thinking of consciousness as a kind of stage or proscenium on which the various characters appear as elements of the consciousness (81) … the homunculus fallacy – the fallacy of supposing that all of my experiences are had by a little person in my head – is almost unavoidable if we think of our consciousness as a stage on which the various experiences appear’ (81-82) … 
‘Now, if we think of consciousness in this way as a vast field, and think of the particular percepts, thoughts, experiences, and so on, as variations and modifications in the structure of the field, then we do not have quite the same binding problem as we had before’ (82). 

Moreover,  ‘If we value life, justice, beauty, survival, reproduction, it is only as conscious being that we value them’ (83). 

Through ‘subjective states’ we ‘relate … to the rest of the world’ intentionally (85).  ‘These subjective states include beliefs and desires, intentions and perceptions, as well as loves and hates, fears and hopes’ (85). 

Hence, ‘… brain states that are non-conscious can be understood as mental states only to the extent that we understand them as capable, in principle, of giving rise to conscious states’ (86).  Therefore, ‘… if a state is a genuine unconscious mental state, then it must be at least the sort of state that could be conscious (86) … certain non-conscious states of the brain are capable of causing conscious mental phenomena’ (87).  Traces of images remain stored as mental states and may be brought to consciousness through the intervention of intentionality (88). 

Meanwhile,  ‘[Noam] Chomsky … believes that when children learn a natural human language, they do so because they are following a set of unconscious rules of Universal Grammar, but these rules are … ‘computational’ …’ (88) in nature and aspect.  While, ‘… the processes are not the sort of thing that could ever be brought to consciousness (88) … 

‘I think the view that we have conscious mental states that causally explain our behaviour, states that are mental and yet not the sort of state that could function consciously, is incoherent … In short, an unconscious mental state has to be consciously thinkable if it is to be a mental state at all as opposed to being a non-conscious brain process’ (88), Searle proposes. 

‘Genuine mental states do indeed function causally both when they are conscious and … unconscious’ (88), for instance, when people instinctively follow such rules as driving on a specific given side of the road. 

‘The urge to show that intentionality is really ‘something else’ is part of the eliminative, reductionist urge that infects much of our intellectual life.  The aim is not so much to explain phenomena as to get rid of them by reducing them to less puzzling sorts of things’ (89), Searle asserts. 

Consequently, ‘The problem … is that we cannot explain the intentionality of the mind by appealing to the intentionality of language, because the intentionality of language already depends on the intentionality of the mind (90) … 
‘All linguistic meaning is derived intentionality (93) … The favourite [reductionist] relation nowadays is causation:  one object can be about another because it stands in certain causal relations to it … (92) 
However,  ‘Consciousness and intentionality, through features of the mind, are observer-independent … They are not, like sentences of a language, only the things they are because outsiders think that is what they are’ (94-95). 

Relative to ‘… how brain processes cause visual experiences … 
‘We do not know the answer to that question … 
‘The point I am making is simply that we know the form of the answer (96) … 
‘If you think intentionality has no essential connection to consciousness, then it will seem to you that there are all kinds of intentionality in the world, and you will try to analyse it in terms of causal relations or some such.  The way out is to start with intrinsic intentionality in its conscious forms’ (98). 

The nature of content and mode in intentionality is distinguished by Searle: 
‘… for any intentional states – belief, desire, hope, fear, visual perception, or intention to perform an action – we need to make a distinction between the content of the state and the type of state that it is.  Thus, for example, you can hope that it will rain, fear that it will rain, and believe that it will rain.  In each case, we have the same content – that it will rain – but that content is presented in different intentional modes.  This distinction between content and mode carries over to perception and intentional actions (99) …  

‘What stands to my belief as its truth condition … is exactly what stands to my desire as its fulfilment condition … I will say then that such intentional states as beliefs and desires have conditions of satisfaction‘ (100). 

Thence Searle adopts the notion that intentional states relate to reality and experience much in the structural way a constructed tooth would ‘fit’ in a gum or denture.  

For instance: ‘… intentionality is … the special way the mind has of relating us to the world (100) … Beliefs and hypotheses are said to be true or false depending on whether the world really is the way the belief represents it as being (100-101) …   
‘For this reason, I say that beliefs have a mind-to-world direction of fit.  
‘It is the responsibility, so to speak, of the belief to match an independently existing world.  Desires and intentions, on the other hand, do not have the mind-to-word direction of fit, because if a desire or intention is not satisfied, it is the responsibility, so to speak, not of the desire or intention, but of the world, that it fails to match the content of the desire or intention’ (101). 

Thus it could be construed that there is a responsibility and/or obligation for personal aspirations to be fulfilled in ‘the world’ context if these are based on implicitly authentic plausible ‘beliefs and hypotheses’, from this perspective. 

‘Beliefs, perceptions, and memories have the mind-to-world direction of fit, because their aim is to represent how things are (102) … It is a general feature of intentional states with a propositional content that they have conditions of satisfaction (103) … 
‘So we cannot love a person, for example, without having a set of beliefs and desires regarding that person.  And those beliefs and desires are, in large part, constitutive of the love that one has for that person’ (104). 

So, in a different context:  
‘For example, if I am proud that I won the race, then I must at least a) believe that I won the race, and b) find it desirable or want it to be the case that I won the race’ (104). 

Causation is the primal interactive element Searle cites as patently evident here, rather than influence, which I would stipulate to be the source of such intervention.  
Thus, whenever Searle refers to ‘causation’ as the operative condition I would substitute this with ‘influence’: ‘… our minds are … in constant causal contact with the world.  When we see things the objects we see cause our visual experiences of them.  When we remember events in our past, those past events cause our present memories (104).  When we intend to move our bodies, those intentions cause the bodily movements (104-105).  In each case we find both a causal and an intentional component … For this reason, I say that intentions are causally self-referential (105) … 
‘Such causal self-referentiality is present not only in the ‘volitive’ states, such as intentions, but also in the ‘cognitive’ states of perception and memory (105) … Human behaviour, where rational, functions on the basis of reasons, but the reasons explain the behaviour only if the relation between the reasons and the behaviour is both logical and causal (106) … 

Thus,  ‘When I explain my own behaviour by stating the beliefs and desires that motivated me to act, I do not normally imply that I could not have done otherwise.  Typically when I reason from my desires and beliefs as to what I should do, there is a gap between the causes of decision in the form of beliefs and desires and the actual decision, and there is another gap between the decision and the performance of the action (107) … 

‘However, in addition to all these beliefs as well as other intentional states, I have to have a set of capacities and presuppositions that enable me to cope with the world (107) … 

‘Part of [what therefore is this] Background is common to all cultures … 
‘Such universal phenomena I call the ‘deep Background’, but many other Background presuppositions vary from culture to culture’ and thereby constitute ‘local cultural practices’ (109). 
Throughout much ‘neurosis … the patient is too rigid in his dealings with himself and other people.  It is not just that he has irrational beliefs and desires, but he has a stance toward his experiences that makes it impossible for him to cope in a flexible, accommodating, and creative way’ (109). 

Attitudes, function and intent – from cooperation to collaboration
Consistency is the key element in all this for Searle. 
As he admits:  
‘Standing on the achievements of the past, we can get a better view (111) …’ than that of previous generations.  ‘I have so far tried to give an account of the mind that is consistent with the fact that the mind is essentially a biological phenomenon’ characterised by ‘consciousness and intentionality’ (112).  

While he then proceeds to consider ‘social and institutional reality’ (112), Searle turns his attention to the phenomenon of money. 

‘For something to be money there has to be more than just a set of attitudes (112) … The general point remains:  a type of thing is money over the long haul only if it is accepted as money (112-113).  And what goes for money, goes for social and institutional reality generally … An object fits [such] descriptions in part because we think that it does, or we accept or recognise it as such … 
‘And what is true of money is true of institutional reality generally (113) … 
‘If something is only money or property or marriage because it is believed to be money or property or marriage, then, we have to ask, what exactly is the content of the belief in each case? (114)’ 

Then Searle poses the quintessentially pertinent dilemma. 

‘How can institutional reality function causally? (114) … 
‘The astounding fact we are facing now is that the institutional reality of property, money, marriage, and government functions causally in our lives (114) … 
‘But how could it?  Institutions don’t have force, mass, or gravitational attraction’ (114-115).  

Basically, the short answer from Searle to this quandary is that ‘language’, as ‘… language is not used merely to describe the facts but … is partly constitutive of the facts’ (115) – such as through ‘performative utterances’.  ‘Performative utterances are those in which saying something makes it true’ (115). 

At this juncture, Searle elaborates a particular duality he cites in the broad context of phenomena.  
‘In general, the natural sciences deal with features that are observer-independent, such as force, mass, and photosynthesis; the social sciences deal with features that are observer-relative, such as elections, balance-of-payments problems, and social organisations’ (116-117). 

Hence, observer-relative phenomena rely on attitudes – the ‘attitude’ that a chair is to sit on, for instance.  However, the implied consequence Searle thence infers is flawed from my perspective. 

‘Once we have an attitude, it does not matter whether anyone else thinks we have that attitude’ (117).  

Because it is precisely what people ‘think’, as presumption and/or assumption, which substantiates their attitude(s).  

Searle posits an irreducible form of ‘we’ intentionality, or ‘collective intentionality’ (118 ff), which exists concurrently with an ‘I’ intentionality in human consciousness (118): ‘… in order to intend to do my part, I must intend that I do something that is part of our doing something’ (118).  
He asserts that ‘most philosophers … seek to reduce collective or we-intentionality to individual or I-intentionality (118) … That will have consequences for what I believe and what I intend, because my individual intentionality derives from my collective intentionality (119) … in real life collective intentionality is common, practical, and indeed essential to our very existence (120) …’ 

Correspondingly, all such collective relations require ‘cooperation’ of the interactive integrated form Searle associates with the harmony of a symphony orchestra performance. 
‘Even human conflict, in most of its forms, requires cooperation’ (120).  

So the implication I infer from this is that such ‘cooperation’ would therefore necessarily extend beyond this to incorporate collaboration where mutual intuition and functionality are concerned as people proceed to create and/or ‘build’ anything collectively.  
While the sustainability of such enterprise would require the ultimate absorption of confrontation from competition through such mutual collaboration and cooperation. 

Function thence becomes a key focus for Searle. 

‘It is a remarkable fact about human beings and some higher animals that they are capable of using certain objects as tools … all functions … only exist relative to observers or agents who assign the function (121) … It is only because we take it for granted that life and survival are to be valued that we can say the function of the heart is to pump blood’ (122).  

Hence,  ‘The attribution of function presupposes the notion of a purpose, or a goal, or an objective … what function adds to causation is normativity or teleology (122). 

Meanwhile, rules regulate institutional behaviour. 

‘Some rules regulate antecedently existing forms of behaviour’ (123), such as traffic rules.  ‘But not all rules are of that sort.  Some rules not only regulate but also constitute, or make possible, the form of activity that they regulate.  
‘The classic example is the rules of chess … institutional facts only exist within systems of such rules’ (123).  

Searle cites the contrived instance of early humans constructing a wall to keep inhabitants inside a zone, whereby those concerned would comply with this arrangement even after the wall eventually decayed away completely (124 ff). 

Through, ‘… the collective acceptance or recognition by the individuals acting collectively … the wall’ is assigned a certain ‘status function’ (125-126).  

This transition ‘… forms the basic conceptual structure behind human institutional reality’ (126).  

Where money is concerned, the status function implied and allocated is intricately complex, for instance. 

‘So … I don’t just have money.  I have money earned as an employee of the state of California, and I have it in my bank account, which I use to pay my state and federal taxes as well as the bills owing to the gas and electric companies and to the contractor of my credit cards … Thus, we are able to use this simple mechanism to create a fantastically rich social structure by interlocking operations of the mechanism and complex iterations of the mechanism, piling one on top of the other (130) …   

‘Thus, in a recent exchange that I had, it is true that I gave the other people only bits of paper or showed them a piece of plastic, and they only made noises at me through their mouths and gave me other bits of paper, but the result is that, having exchanged the noises and the bits of paper, I could then get on an airplane and fly a long distance away … Similarly, as a result of such status functions, I live in a house that I would not otherwise live in’ (131).     

Further, ‘… the collective assignment of status functions, and above all their continued recognition and acceptance over long periods of time, can create and maintain a reality of …’ social institutions (131). 

Moreover, Searle maintains ‘… that collective acceptance is itself a mechanism for the creation of power (132) … Indeed, all of institutional reality in one way or another is about power … One obvious but nonetheless puzzling use of language in the construction of institutional reality is that often we can create institutional facts by a performative utterance’ (133), such as ‘You’re hired’, or ‘War is declared’ (133). ‘Status functions require language, or at least a language like capacity for symbolisation (134) … 

‘An acoustic blast that comes out of the mouth can be said to be a statement, a question, an explanation, a command, an exhortation, an order, a promise … or a very large number of other possibilities (136) … We need to distinguish illocutionary acts, which are the target of our analysis proper, from the effects or consequences that illocutionary acts have on hearers.  So, for example, by ordering you to do something, I might get you to do it.  By arguing with you, I might persuade you.  In making a statement, I might convince you, by recounting a story, I might amuse you (136-137) … 
‘So our first distinction is between the illocutionary act, which is the [primary] target of our analysis, and the perlocutionary act, which has to do with further consequences or effects of our actions … The fact that illocutionary acts are essentially intentional, whereas perlocutionary acts may or may not be intentional, is a consequence of the fact that the illocutionary act is the unit of meaning in communication (137) … 
‘The traditional questions [‘of the philosophy of language’] are:  
‘How does language relate to reality?’ and ‘What is meaning?’ (138) … 
‘How does the mind bestow meaning on mere marks and sounds?’ (138-139)  And the answer to that question will give us an analysis of the concept of meaning that we can use to explain how language relates to reality.  
‘Language relates to reality in virtue of meaning, but meaning is the property that turns mere utterances into illocutionary acts (139) … 

‘Sentences and words have meaning as parts of a language.  
‘The meaning of a sentence is determined by the meanings of the words and the syntaxical arrangement of the words in the sentence.  But what the speaker means by the utterance of the sentence is, within certain limits, entirely a matter of his or her intentions … The meaning of the sentence is entirely a matter of the conventions of the language.  But sentences are tools to talk with (140) … 

‘The key to understanding meaning is this:  meaning is a form of derived intentionality.  The original or intrinsic intentionality of a speaker’s thought is transferred to words, sentences, marks, symbols, and so on … When a speaker performs a speech act, he imposes his intentionality on those symbols … Intentional phenomena, such as fears, hopes, desires, beliefs, and intentions, have conditions of satisfaction.  Hence ... when he makes a meaningful utterance, he imposes conditions of satisfaction on those sounds and marks (141) … 

‘The conditions of satisfaction of the communication intention are that the hearer should recognise that he uttered the sentence intentionally and that it has the conditions of satisfaction that the speaker imposed on it (142) …’  

However,  ‘It is possible, in short, to lie.  
‘So we need an account of meaning intentions that shows how I can say something and mean it, where my meaning intention can be the same whether I am lying or sincere (143) … 

‘The difference is that the liar is not keeping his commitment (143) …’  

Hence,  ‘When I say something and mean it, I am committed to the truth of what I say.  And this is so whether I am sincere or insincere (144) … 

‘Communication is peculiar among human actions in that we succeed in producing an intended effect on the hearer by getting the hearer to recognise the intention to produce that very effect.  This is not generally the case with human action (144) … 

‘When I intend to communicate, I intend to produce understanding.  
‘But understanding will consist in the grasp of my meaning.  
‘Thus, the intention to communicate is the intention that the hearer should recognise my meaning, that is, understand me (145) ... even if I am lying, by saying something and meaning what I say, I am committed to the truth of what I say.  So, I can have a commitment to the truth even if in fact I believe that what I say is false’ (146).  Or, indeed, ‘… whether I am sincere or insincere’ (146).  

Intention as realised through language
Meanwhile,  ‘The illocutionary point of a speech act will be its point or purpose in virtue of its being an act of that type … [that] counts as an attempt to get the hearer to do something’ (147).  Thus through ‘the constitutive rules of speech acts … a type of status function’ (147) is imposed. 

Searle proposes that ‘… the notion of an intentional state … constitutes the sincerity condition on the speech act … since the mind creates meaning by imposing conditions of satisfaction on conditions of satisfaction, then the limits of meaning are set by the limits of the mind’ (148). 

Thence, ‘illocutionary points’ can be:  
‘1) assertive – ‘The point of assertive speech acts is to commit the hearer to the truth of the proposition … representing a state of affairs in the world … [with] word-to-world direction of fit … Every assertive is an expression of belief’ (148);  2) directive – ‘… to try to get the hearer to believe in such a way as to make his behaviour match the propositional content of the directive (148-149) … world-to-word … Every directive is an expression of desire that the hearer should do the directed act’ (149);  3) commissive – ‘… a commitment by the speaker to undertake the course of action represented in the propositional content … world-to-word … Every promise or threat … or expression of an intention to do something’ (149);  4) expressive – ‘… simply to express the sincerity condition of the speech act … null direction of fit, because the truth of the propositional content is simply taken for granted’ (147);  5) declarations – ‘… to bring about a change in the world by representing it as having been changed … world-to-word … Declarations are unique among speech acts in that they actually make changes in the world solely in virtue of the successful performance of the speech act’ (150).  For instance, ‘I resign’, or ‘War is hereby declared’ (150). 

‘The limits of meaning are the limits of intentionality, and it is a consequence of our analysis of intentionality that there is a limited number of things you can do with language … We cannot create a state of affairs by thinking of it, but given our analysis of institutional reality … we can see how it is possible to create institutional reality by way of the performative utterance (151) …’ 

Hence, ‘… the possibilities of our intentionality are expanded enormously by acquiring a language … What we have, in effect, is not just the mind on one side and language on the other, but mind and language enriching each other until, for adult human beings, the mind is linguistically structured (152) … 

‘Humans have the capacity to use one object to stand for, represent, express, or symbolise something else.  It is this basic symbolising feature of language that I take to be an essential presupposition of institutional facts’ (154). 

Hence,  ‘Status functions can be performed only in virtue of the collective acceptance or recognition of something as that function.  But if that is so, then the agents involved in the collective acceptance or recognition must have some way to represent to themselves the fact that the object has the status function (154) … Analogously, words perform the function of meaning by expressing their meanings … Sentences and speech acts are meaningful in the strict sense that they have a semantics.  They have truth conditions or other sorts of conditions of satisfaction’ (155). 

Searle describes his account as ‘… an attempt to express certain structural features of mind, language, and social reality and to explain the relations of logical dependency among them (156) … Among the many relevant issues that I have not discussed are those of rationality, human freedom, and social value.  
‘I think, in fact, that these are not three separate topics, but different aspects of the same topic’ (157). 

Moreover, ‘… in principle, at least, both philosophy and science are universal in subject matter.  Both aim for knowledge and understanding.  
‘When knowledge becomes systematic, and especially when systematic knowledge becomes secure to the point where we are confident that it is knowledge as opposed to mere opinion, we are more inclined to call it ‘science’ and less inclined to call it ‘philosophy’ (157) … 
‘These relations between philosophy and science explain why science is always right and philosophy is always wrong, and why there is never any progress in philosophy.  As soon as we are confident that we really have knowledge and understanding in some domain, we stop calling it ‘philosophy’ and start calling it ‘science’ ‘(158). 

However, Searle further admits the inadequacy of the ‘systematic … methods of the natural sciences’ when after the seventeenth century these were ‘… generally applied to solve the problems that most perplex us’ (158).  
Rather, the consequence was:  
‘Such optimism turned out to be unjustified, and most of the philosophical problems that worried the Greek philosophers – problems about truth, justice, virtue, and the good life, for example – are still with us (158) … The fact that philosophical questions tend to be those for which there is no generally accepted procedure of solution also explains why there is no agreed body of expert opinion in philosophy’ (159). 

Consequently,  ‘In philosophy there is no substitute for a combination of original, imaginative sensibility, on the one hand, and sheer intelligent, logical rigour on the other.  The rigour without sensibility is empty, the sensibility without rigour is a lot of hot air’ (159). 

Searle infers that philosophy constitutes the study of the broad life context:  
‘… philosophical questions … tend to be what I call ‘framework’ questions.  
‘That is, they tend to deal with the intellectual framework of our lives rather than the specific structures within the frameworks (159) … Where we have ways of definitely solving problems, the solutions generally are found within already accepted frameworks where we take the conceptual apparatus for granted’ (160). 
Accordingly, Searle expounds the broad purpose and method implicit in his study. 

‘In this book, I have been investigating the structure and inter-relations of mind, language, and society – three interlocking frameworks’ (160). 

When applying ‘… the actual methodology in practice … I use any weapon that I can lay my hands on, and stick with any weapon that works (160) … In this book, I want not just to explain a lot of diverse phenomena but to show how they all hang together.  Thus my aim – not one shared by a majority of contemporary philosophers, by the way – has been to try to make progress toward getting an adequate general theory’ (161).   

Tradition and continuity in sentiment to advocacy and social justice 

– the popular music trajectory
There were certain prominent facets of resonance which emerged quite early through the consolidation of the modernist blues influences, derived from traditional Negro Blues, and popular mainstream narrative songs, or ‘tunes’, in the American music idiom. 

Substantially what was prominently invoked was a concern for the revered place of tradition, realised through songs such as performer Bing Crosby’s iconic White Christmas and Thanks For The Memory, which correspondingly generally also implied a sense of continuity and consistency in an experiential existential sense as the veracity of such tradition and continuity. 

This sentiment is implied as much in the more romantic oriented songs, such as through, again, Bing Crosby’s popular True Love – ‘I give to you and you give to me – True Love … As on and on it will always be, love forever true …’ 

Such continuity and tradition in sentiment permeates many of the classic Ira and George Gershwin tunes, such as These Foolish Things … remind me of you’.  
It further radiates through Frank Sinatra’s iconic All The Way, advocating love which continues ‘… through the good and lean years, and through all the in-between years – All The Way …’, thence even to such songs as Elvis Presley’s Love Me Tender – ‘love me long, all my hopes fulfil … For, my darling, I love you, and I always will …’  It even really imbues Presley’s original classic That’s Alright Mamma, which implies consensus of tradition and generational difference. 

However, there is also another element of advocacy for the disadvantaged and marginalised which becomes predominant, particularly through the Negro and blues influence which infuses modern music.  Thus, for instance, many of Thomas ‘Fats’ Waller’s and Billie Holiday’s performed songs radiate implicit concern for those suffering constrained personal situations and what might be called ‘hard times’.  This spirit and ambience is evident throughout the many ‘love unrequited’ songs which permeate popular music from the Gershwin’s ‘[Waiting for] … The Man I Love’, for instance, through to Buddy Holly’s dramatically tragic ‘Crying … over you’, released as the 1950s era subsided.  

Fats Waller’s Black and Blue, controversially performed by Louis Armstrong in the early 1950s, represented an even stronger advocacy element, based on the issue of racial vilification, which served as much to bring forward popular deep sentiment and mood on such concerns as on the prominent theme of unrequited love. 

Yet song narratives such as Rodgers and Hammerstein’s poignantly wistful If I Loved You, from and along with their early 1950s musical Carousel, revealed that even unrequited or tragic love was complex in modernist situations, where there were so many delicately entwined interpersonal social and cultural influences, particularly in the tense fragile post-Second World War circumstances.  
Narrative songs throughout the 1950s often exuded this dilemma, with Lulu’s To Sir With Love, as the theme song of the iconic movie bearing this title, epitomising the trajectory of such experiential existential concerns through to the early 1960s, in this case in a racial context. 

Around the end of the 1950s, these emergent influences in popular music seemed to coalesce and congeal into at least a couple of vibrant prominent strains or threads.  Already evident in Buddy Holly’s music were dramatic mood changes from exhilaration through to intimations of hope and possibility, and thence to basic despair (as evident in Crying).  These were quite extreme extrapolations of popular emotions to the more bland syrupy ideals and romance often expressed contemporaneously by performers such as Pat Boone and his ilk. 

Meanwhile, a much more raw grass-roots blues-folk element in popular music was being woven around a distinctive advocacy emphasis in an attempt to champion social change in response to the bland 1950s socio-cultural ethos.  Originally, this took the form of country music based performers, such as the trio Peter, Paul and Mary, looking to ‘cross over’ vibrantly into the emerging popular idiom, while retaining an activist advocacy paradigm. 

However, others in this ilk, notably Bob Dylan, opted to retain the basic country blues element more authentically, while also retaining and developing their own distinctive forms of modification in this context.  Particularly with Dylan, this included seeming to render the music and lyrics more as if it were poetry, while driving home a definite form of personalised social justice message which would disturb and challenge the conscience of people personally and collectively – that is, the essence of their belief and faith as realised through their perception. 

While such American songwriters and performers were busy trying to eke out a substantial popular support base for such modified music in the United States, the British group The Beatles found ways to transform romantic melodies into lyrical art pieces which could provide a mode of subliminal reflection on deep facets of human nature, moral character and everyday personal experience as an existentially profound phenomenon. 

This represented another more personally relevant and resonant orientation in the popular music idiom to the more full-on activist advocacy element emergent in the United States.  
However, The Beatles songs, even from the outset, also came to challenge the magisterial ultra-pragmatic mantra of absolutist convention in behaviour through which any romantic ethos or ideals thereby implied were considered incidental.  
It was such convention Paul McCartney later famously critiqued confrontingly through his song Silly Love Songs:  ‘You’d think that people would have had enough of silly love songs … I look around me and I see it isn’t so, oh no … Some people want to fill the world with silly love songs … And what’s wrong with that ? …’ 

Eventually, The Beatles, through their divergent Rubber Soul song album of 1965, revealed their aspirations to tap into the emergent soul/ folk/ blues/ rock convergence in American popular music.  Along with this orientation was a more intentional interest in blending a distinctive advocacy element into their music through such songs as Nowhere Man, and later through the Revolver album of 1966, We Can Work It Out and George Harrison’s Taxman. 

However, the more resonant element of the Rubber Soul album was the way through which much more refined exposition of the place and significance of romantic love in everyday experience was conveyed and purveyed through the sheer relevance of the implicit facets of experience explored through these songs. 

The John Lennon/ Paul McCartney pieces In My Life (essentially created by Lennon) and Michelle (essentially from McCartney, which won him a Grammy Award) represented classic evocations of the poignant interdependent delicate nature of modernist contemporary love relations.  These constituted the fragile thread of being which sustained continuity and perpetuity in experience and reality as an holistic altruistic organic (inter)personal and collective phenomenon. 

Nevertheless, the raunchy instinctive hard rock influence in The Beatles songs from early on, commonly attributed at least initially more to the drive of John Lennon, epitomised through the iconic Twist and Shout, remained a prevalent element in their music.  
After a brief resumption of the intensity of this influence, it appeared again emphatically through songs on the Revolver album such as Got To Get You Into My Life, and then more particularly through on the 1969 Double White album, through a plethora of songs, such as Revolution and Obla-di Obla-da … 
This was the ultimate Beatles party album at the time !!  Then later through such songs as Get Back.  

However, early on John Lennon discovered Bob Dylan’s songs and was impressed, as were the other Beatles.  Such was Lennon’s fascination with Dylan’s work he purportedly wrote a tribute song for him which appeared on the Hard Day’s Night album, entitled You’ve Got To Hide Your Love Away.  
While, in an extraordinary concession in the context of the iconic purity of The Beatles creative independence, Lennon referred directly to Dylan’s song Mr Jones in Yer Blues on the Double White album. 

Meanwhile, Dylan’s own distinctive creative genius, expounded through his contemporary phenomenal expression at this time, proceeded inexorably as a primary influence in popular music. 

When The Beatles created and released their Sergeant Pepper’s Lonely Hearts Club Band album, however, they originated what was essentially an earnest narrative social critique in popular music form.  This correspondingly proceeded from a narrative interpretation, grounded in a consistent continuous integral perspective of incremental social development and generational progression. 

All this was achieved through a bold spirit of exquisite parody, thereby ushering forth a palpable sense of paradox as the character of reason applied through this interpretive analysis.  The parody engaged was as worthy of acclaim as the wit of Sir William Gilbert and Sir Arthur Sullivan, expressed through their indelibly famous operettas created at the turn of the 19th century and performed incessantly as popular icons ever since. 

Moreover, the narrative aspect of the Sergeant Peppers creation was just as formidable in artistic significance as a complete prospective musical narrative presentation for stage or screen.  Yet the loose song structure sequence through which notably Lennon and McCartney were able to weave each song through various threads of meaning, then blend these into a cogent coherent whole perspective was astoundingly innovative for this time. 

Ultimately, the Sergeant Peppers album came to reverberate around the artistic realm as a heady standard in musical creation and performance, with its florid imagery evoking the spirit of the distant romantic era of the 19th century. 

Meanwhile, in 1969, Bob Dylan released his brief deferential incursion into mainstream popular music – this being his Nashville Skyline album, composed and recorded after his serious motorcycle accident. 

Performers typically tend to characterise this as the period of popular music dominated by The Beatles.  Yet, closer to the truth would be the reality that, while The Beatles inaugurated the prevalent creative ambience and reference criteria, reputedly with the help of myriad elements of creative genius such as those contributed by Sir George Martin.  While other performers invested their corresponding genius in seeking gradually to climb beyond these efforts, if as always through momentary bursts of collaborative prominence. 

Among these was the innovative emergent British rock trio, The Cream, notably fronted by Eric Clapton, through whose auspices the whole rock blues sound as moulded through their distinctive form was reinterpreted and repositioned in the American context, thanks to such vibrant pieces as Tales of Brave Ulysses and Sunshine of Your Love.  
The apex of American pop rock genius soon culminated with the classic Woodstock concert of 1968, when performers of considerable prominence converged to perform in the muddy environs of Woodstock, thereby to transform the subsequent performance context of pop-rock music. 

The inception of the ‘Sergeant Peppers’ era heralded a form of populist respect for pop songwriters and performers as basically aesthetic social idea/ image agents and public intellectuals previously substantially accorded in this form to poets, such as T S Elliott, and novelists. 

When The Beatles released their Abbey Road album in 1969, they devoted the B-side of this work to an even more acutely refined narrative performance to that of Sergeant Peppers.  This time their narrative took the form of a loose, then contemporary, authentic narrative of an ostensible ‘real’ person’s life experience, most imaginatively and concisely presented. 

In some form, the classic Paul McCartney Beatle epic piece, The Long and Winding Road, from the 1970 released Let It Be album, is a cameo version of such a project.  While the song Let It Be itself is a deftly refined poignant anthem for the vulnerable marginalised element in personal experience and existence. 

All these elements duly considered interactively presume and/or comprise a form of enquiry into the association of meaning and significance as an explorative endeavour in interpretation and discernment, most reminiscent of the thread of Hans-Georg Gadamer’s hermeneutic analytical orientation as expounded through his epic work Truth and Method in 1975. 

What proceeded thenceforth was a plethora of concise cameo epic narrative songs based around myriad themes, originally mostly from the Sergeant Pepper period, with themes broaching progressively more intricate complexity with the appearance of the Abbey Road and Let It Be albums.  
George Harrison’s While My Guitar Gently Weeps, along with A Day In The Life from Sergeant Peppers, were early prototypes of this form of song narrative. 

Among the many such forms of such narrative epic which appeared around this time were Led Zeppelin’s Stairway To Heaven, the Eagles’ Hotel California, the Hollies’ He Ain’t Heavy He’s My Brother – possibly inspirational for The Long and Winding Road, Don McLean’s American Pie and Vincent, Billy Joel’s Piano Man, the Mammas and the Pappas’ California Dreaming, Elton John’s Your Song, Don’t Let The Sun Go Down On Me, Goodbye Yellow Brick Road and Goodbye Norma Jean, actually loosely based on the authentic experience of screen legend Marilyn Monroe, Barbra Streisand’s Evergreen and The Way We Were, the Bee Gees’ Run To Me and How Deep Is Your Love ?, Bread’s Everything I Own and Diary, James Taylor’s Fire and Rain, Simon and Garfunkel’s Bridge Over Troubled Water and The Boxer, Dan Hill’s Sometimes When We Touch, Bette Middler’s The Rose and The Wind Beneath My Wings, Whitney Houston’s The Greatest Love and I Will Always Love You, with the Jimmy Webb song Macarthur’s Park being a kind of mock parody narrative in the Sergeant Peppers style. 

All these pieces were hugely popular when they appeared and have remained broadly acclaimed classic icons – among the most revered popular songs throughout the many generations since. 

Through his remarkable song Father and Son, Cat Stevens infused a cross-generational element into this narrative form which brought forward a kind of socio-cultural critique in the broad context of the narrative.  Actually, the whole of the Cat Stevens Tea For The Tillerman and Teaser and The Firecat song albums advanced implied socio-cultural revision based on narrative perspectives both directly and obliquely implied.  Other performers later followed the Cat Stevens’ narrative of generational progression advanced through Father and Son, in further contexts with diverse emphasis.  Actually there were vague precedents for this form of narrative in The Beatles Obla-di Obla-da, and even She’s Leaving Home from the Sergeant Peppers album. 

Music for the marginalised – ‘deep essence’ and poignant sentiment 
Moreover, in the context of Australian pop-rock music during the period of the early 1970s, Skyhooks introduced their mild socio-cultural critique narrative epic, Living In The 70s, with other narrative epics to proceed in the form of Electric Light Orchestra’s Midnight Blue, Cold Chisel’s Kai-San, Redgum’s Only Nineteen, Diamantina Drover and Gladstone Pier, among many others.  Further in this ilk, such pieces as Marcia Hines’ What I Did For Love and her version of I Don’t Know How To Love Him, from the rock opera Jesus Christ Superstar, and Mike and The Mechanics’ In The Living Years, contributed to the consideration of spiritual and social concerns as focal themes in the then contemporary generational context.    

By this time of the early 1970s, pop-rock music in the form of romantic songs was becoming increasingly intricate, and often elaborate, with thoroughly deep sentiment and poignancy evident throughout the mostly narrative form of the material created and developed.  This would basically serve to form out what John Caputo (in Michelfelder and Palmer 1989) described as ‘deep essence’ in the interpretation of meaning and significance. 

Meanwhile, as The Beatles moved through the end of their careers as a group, thence broadening out their respective achievements as independent songwriter performers, they became more definitive in cultivating a much more predominant activist advocacy element in their work, gradually blending this with the romantic narrative form. 

George Harrison, particularly, arranged the Concert for Bangla Desh, the first such precisely designed broadly based advocacy pop-rock concert oriented around a specific theme, while John Lennon worked fairly conscientiously to promote various endeavours in the cause of world peace.  
Paul McCartney seemed much more focussed on contributing to the genre of romantic love songs.  However, from the aspect of his personal ethos, he did come to support the causes of vegetarianism, along with breast cancer research and awareness, and often contributed his performance for benefit concerts, such as the various Live Aid events. 

However, the struggle of marginalised people in compromised everyday circumstances and life experiences remained and intensified as a predominant theme in popular music throughout the 1970s.  This extended from the 1960s referential base as the predominant antecedent influence for classic songs. 

Particular notable pieces in this genre abound, and include Ralph McTell’s Streets of London, Eric Carmen’s All By Myself, Gilbert O’Sullivan’s Alone Again Naturally, Gerry Rafferty’s Baker Street, Pink Floyd’s Brick In The Wall, and so on. 

Throughout the mid-1970s, the Bee Gees celebrated dance rhythm themes rocketed disco music to a focal place in the pop music charts.  
While the narrative themes of the acclaimed disco dance movies which substantiated this initiative actually dwelled on the plight of marginalised youths trying to struggle through difficult times and circumstances, typically in constrained volatile urban contexts. 

Moreover, some of the songs which became famous in association with these movies sustained themes throughout which the plight of such marginalised youths was emphasised, such as in Nobody Gets Too Much Heaven No More. 

Early in their careers, the Bee Gees certainly raised themes which enunciated facets of struggle and marginalisation, such as in the narrative pieces Hold On, relating the last hour of a prisoner about to be executed, To Love Somebody, Don’t Forget to Remember Me and Massachusetts. 

Yet, as I recall when I took in a masterful Bee Gees Sydney concert performance, in about 1975 or 1976, just on the cusp of their great disco music foray, my impressions were that this was a superbly orchestrated performance of a legendary group which just lacked somehow a hard-edged relevance. 

Prominent Australian songs which particularly heralded narratives of the marginalised then included such pieces as Midnight Blue (ELO), Kai-San and Choir Girl (Cold Chisel), Only Nineteen (Redgum), Restless (James Reyne), Most People I Know (Billy Thorpe), among many others. 
Now popular songwriters and performers, even as they reflect on their endeavours these days, in hindsight, are notably coy in their expression or espousal of any particular generalised or universal themes to have emanated from their music, such as would attract broad meaning, significance, relevance and resonance in such a vital context. 

My perspective is that such broad advocacy and appeal on behalf of the general marginalisation of people and their aspirations in everyday life and experience would be situated to encourage a surfeit of resentment, frustration, even probably aggravation if such irritation were allowed to fester and permeate the broad socio-cultural context.  
So writers and performers, essentially to their profound self-deprecation, have tended to minimise the broad significance and relevance of their work. 

What I maintain is that, if such broad socio-cultural and often generational marginalisation is or was perceived by these socio-cultural agents, then this would be clearly indicative of the reality and generalised phenomenon of these elements as a priority concern. 

Indeed, at least one prominent study emerged in the mid-to-late 1980s to reveal babyboomers considered their broad aspirations were not realised to this given time period.  Clearly, these iconic songwriters and performers effectively provided a de facto public intellectual barometer of socio-cultural ideas and ideals throughout these years, from at least the time of The Beatles’ ascendancy.  Hence the broadly evident continuity and consistency of their work in these concerns is worthy of much greater substantial analysis as narrative trajectories broadly representative of collective intuitive sentiment and mood. 

Among the many social commentary pieces brought forward by songwriters and performers were particular profound emergent themes, especially relative to certain performers such as David Bowie, for instance through his songs China Girl, which deals with complex socio-cultural geopolitical ideological concerns, and Ziggy Stardust, dealing with intricate socio-political spiritual ideals.  
Bryan Ferry’s Avalon and Little River Band’s Reminiscing, Simon and Garfunkel’s Kodachrome and Still Crazy After All These Years, the Moody Blues’ The Question, and James Taylor’s Copperline, are all instances of songs concerned with profound themes of historical sentiment and poignancy. 

During the 1970s, various songs continued to sustain the theme of the Vietnam War and its aftermath, with the Australian songs Only Nineteen (Redgum) and Kai San (Cold Chisel) being exemplary in this context, as previously noted.  While Living In The 70s provided a kaleidoscopic parody of socio-personal concerns endemic to this era. 

Meanwhile, Cat Stevens promulgated universal peace ideals through his song Peace Train, as did John Lennon through his songs Imagine, Come Together and Give Peace A Chance, along with a plethora of earlier 1960s performers. 

Billy Joel’s Piano Man and New York State of Mind, among others, relate to concerns of urban marginalisation through constrained circumstances, while many of Don McLean and Elton John songs advance forms of overt and/or implied socio-political critique. 

Amid all such commentary, there were some whole song albums, such as the widely acclaimed Pink Floyd’s Dark Side of The Moon, which were somewhat comprehensive forms of socio-political commentary. 

Many songs which came forward at the merging of the 1970s and 1980s were basically transition pieces which heralded a new era, although it seemed far from clear as to just how this emergent period would be constituted. 

However, the reality that people at least aspired somewhat collectively from a time of the 1970s which was fairly frazzled and somewhat superficial from many aspects, into one which would provide a substantial context for personal fulfilment and what could be considered the basically mature realisation of broad aspirations, was indicated through such popular songs as the narrative epic True from Spandeau Ballet at this time.  

The sense of the song was that the subject had survived the end of ‘the world’ as it was formerly situated, thence to realise he/she had a ‘ticket’ to ‘come back’ and experience this world in quite a different form and mode. 

Even Gerry Rafferty’s Baker Street, Eric Carmen’s All By Myself, Queen’s We Are The Champions and My Best Friend, Badfinger’s Day After Day and No Matter What, 1927’s If I Could, among many others, are all narrative epics which exude this form of appeal and advocacy for a kind of transitionary maturity envisaged in an holistic altruist sense, effectively as a fluid or blended transition from a certain era and collective mood state and/or conscious aspect into another. 

Such a form of blended transition around the element and/or quality of maturity was realisable quite dynamically through Neil Diamond’s songs and music, for instance, as a palpable comprehensive progression of mood and aspect then.  Proceeding from basic narrative songs oriented around the incidence of essentially personal everyday experience, Neil Diamond retained this orientation.   Yet he expanded the narrative to situate this around more intricate intimate experiences formed around complex intuitive moods after the broad public success of his Hot August Night album. 

Epic song narratives such as Hello Again Hello, Love On The Rocks, Longfellow Serenade and September Morn reflect this tradition. 

It was from this situation of transition, moving into the mid-1980s, through the prospect of linking pop-rock concerts in an advocacy context to prominent causes, that whole aspect of popular music in this mode came to reflect a whole new genre of endeavour in this sense.  
What seemed to be happening was that not only were the now relatively established more mature-aged babyboomers regretting their essentially forsaken aspirations, but were also proceeding to decry the plight of millions of other people throughout the world who were struggling to maintain any form of subsistence existence. 

It was this imperative which spawned the famous Live Aid and Make Poverty History campaigns, which congealed and ascended into prominence through the 1980s era impetus. 

Prominent as primary champions of this movement were former Boomtown Rats lead singer, (now Sir) Bob Geldof, and Bono of the group U2.  The U2 songs seemed to have featured human rights/ social justice themes from inception, such as the fugitive element in I Still Haven’t Found What I’m Looking For and the holistic context of human interdependence realised through With Or Without You.  Many of Sting’s songs also featured such themes, with Fragile, The Russians and An Englishman in New York prominent among these.  

Whereas, the Boomtown Rats released such songs as I Don’t Like Mondays, effectively drawing attention to the plight of marginalised young people who engage in tragic acts and situations through lack of social and interpersonal support and mentoring. 

A rash of such social justice epic narrative theme songs appeared around the mid-to-late 1970s, while some of these became quite popular and prominent, with many reflecting themes of marginalisation, such as the Moving Pictures classic What About Me? 

Renewal of belief, faith and spirituality in a complex context
Amid all these noble perspectives and posturing the New Zealand/ Australian based group Crowded House, fronted by the acerbic candidly forthright singer songwriter, Neil Finn, clawed into prominence through a somewhat different impression of this growing sense of a transitionary socio-cultural phenomenon. 

Rather, the Crowded House epic narrative songs picked up on the thoroughly deep sense of socio-personal isolation, fragility, ambiguity and marginalisation which seemed to thence extensively permeate collective interpersonal relations of friendship and mutual association. 

For instance, while potentially ‘Something So Strong … could carry us away’ there was the sense that ‘… I’ve been feeling so much older … Frame me and hang me on the wall.  I’ve seen you fall into the same trap … This thing is happening to us all …’ 

Meanwhile, the much touted presumed panacea of ‘freedom’ in all this turns out to be a palpably empty hollow prospect.  ‘There is freedom within, there is freedom without – try to catch the deluge in a paper cup …’ is how Neil Finn bemoans this situation in the song Don’t Dream It’s Over.  While there is an apologetic sense of cataclysm in all this, yet there remains the prospect of belief through faith.  ‘There’s a battle ahead … Many battles are lost … But you’ll never see the end of the road while you’re travelling with me …’ 

Then there’s the marginalised element.  ‘… They come, they come, to build a wall between us … You know that they won’t win …’ 

Moreover, the banal superficiality of shallow rationalist contentment as a distraction to the beneficence of authentic spirituality is explored through Into Temptation.  ‘… The guilty get no sleep in the [early] hours of morning … Experience is cheap, I should’ve listened to the warning … [But] the cradle is soft and warm … Into Temptation – into the wide open arms of hell … Into Temptation – no way to break this spell …’ 

Nevertheless, intuitive discernment seems to substantiate the reality of their being more to life than this, as a consequence of which reasonable self-assertion is feasible and pertinent, as revealed through the popular classic Better Be Home Soon.  ‘… And I know I’m right for the first time in my life … And that’s why I tell you, you’d Better Be Home Soon … ‘  While a distinctive ethos of interpersonal relative autonomy is evident in the admission  ‘… But I could start again, you can depend on it …’ 

Another perspective of socio-personal considerations from a somewhat more interpersonal orientation is broached by Phil Collins through his most sensitively intimate epic narrative pieces.  These songs nevertheless bring forward the raw everyday nature of existential experience in which sensitivity and intimacy are grounded. 

‘… It’s the way that your leaving … I gave you too many reasons, living alone, but I didn’t want to – I thought you always needed air … All that time, I was thinking about myself, now I want to just spend my life thinking of someone else … 

‘You know I love you, but I just can’t take this. 

‘You know I love you, but I’m In Too Deep … 

‘Although I love you, I just can’t take this … I’m In Too Deep …’ 

Again, the spirit of experiential existential fragility and vulnerability in such a form of essentially marginalised situation is considered through the sentiments expressed in Hold On My Heart. 

‘Hold On My Heart … 

‘There has never been a time I’ve needed someone more … 

Earlier, while fronting the group Genesis, Phil Collins was more concerned with the broad continuity of sustained substantial relationship in Follow Me. 

‘I will Follow You, if you Follow Me … 

‘Just one single tear in each passing year, there will be …’ 

Derived from a more explicitly personal perspective, the remade classic Groovy Kind of Love is a testimony to the place of intimacy and sensuality as forms of resonant interpersonal experience.  

Moreover, Just Another Day In Paradise is a direct appeal on behalf of marginalised people living in poverty amid an affluent society/ community. 

Correspondingly, the next stage of the Crowded House ascendency, throughout the 1990s, exuded this much more sensitively reflective mood then predominant in pop-rock music.  This was prospectively associated with the then current focal perspective of babyboomers having rocked their way frantically throughout three to four decades and thence needing the 1990s decade to recover ! 

Yet there was a much more salutary aspect about the Crowded House songs at this stage, along with this further refined dimension of sensitivity and reflection.  Our delicate apprehension as people about pervasive Eastern socio-personal influences in our lives, along with a yearning to welcome this rich diversity, was also there, imbued with reflective sensitivity. 

‘There’s a slow boat bound for China … 

‘It’s going nowhere on the mantel-piece … Well do I lie like a lounge-room lizard, or do I sing like a bird released [being possibly an allusion to a most resonant John Lennon background metaphor in various songs written by Lennon] …’  

These being lyrics from Weather With You.

Later the group Leonardo’s Bride interposed a similarly resonant image:  
‘We have a continent which sometimes comes between us, but that’s OK …’ featured in Even When I’m Sleeping. 

Always the ever-resonant preoccupation with intimacy was there throughout this decade, infusing interpersonal relations with a much more subtle affinity than the earlier intensity of live emotion evident in such songs as Paul McCartney’s Maybe I’m Amazed, and his Oh Darling from the Abbey Road album. 

Rather, the more subtle complex lyrical intimate sentiment of Crowded House’s It’s Only Natural contributes to this more complex intricate perspective: 

‘It’s Only Natural that I should want to be there with you … 

‘It’s Only Natural that you should feel the same way too … 

‘It’s circumstantial, it’s written in the stars … 

‘I feel completely at ease … read me like a book that’s fallen down between your knees, please … Let me have my way with you …’ 

Or, correspondingly, from Whenever I Fall: 

‘Whenever I Fall at your feet, you let your tears rain down on me … The finger of flame has turned upon itself, and I’m more than willing to offer myself … Should you need my presence or want my help … And who knows where that might lead …’ 

Such a broad disposition of reflective sensitivity could devolve into a sense of earnest poignancy further to the basically jaded aspirations, and consequently often regret, experienced particularly by Australian babyboomers stranded in the vortex of rampant globalism. 

Tina Arena’s popular theme song Wasn’t It Good? succinctly expresses this mood with such passionate longing for suitable inspiration to this quandary of realising and expressing distinctive authenticity, imagination and independence in a constrained context. 

‘… You were in your world, and I was in mine … Longing for love … Oh how we tried … We broke all the rules, but Wasn’t It Good, wasn’t it fine ? …’ 

While deep sensitive reflection exudes the lines ‘… And I remember you, by the sweet Sorrento Moon’.  

Even popular legendary performers John Farnham, in his mid-1980s Whispering Jack phase, was pleading: 

‘… What about the world around us ? … How can we fail to see ? … What about The Age of Reason …’  While there is a most sensitive poignancy expressed in the image ‘… Flamingos waltz, and sway in peace … Seeing this scene makes my troubles cease … And all I do is look into your eyes [for] … Just a Touching Touch of Paradise …’ 

Yet, the stark paradox of human relations in this confused context of abundant living conditions, yet compromised intimacy is expressed in this Wendy Mathews song: 

‘… And I thought that it would rain, The Day You Went Away’. 

This common mutual sense of a profound paradox of blighted relations further particularly exudes the Eric Clapton songs he purveyed throughout the years, including especially his classic theme song Tears In Heaven, about his son who passed away as a youngster. 

‘… I must be strong, and carry on, for I know I don’t belong here in heaven … Beyond the door, there’s peace I’m sure … And I know there’ll be no more Tears In Heaven …’ 

Moreover, in another song I’ll Be On My Way, from his celebrated Unplugged album, Clapton explains: 

‘I’m a lonely stranger here, well beyond my days … I’ll Be On My Way …’ 

The Seal song Kissed By A Rose On The Grave further exudes a deep poignant reflective sensitivity in expression: 

Correspondingly, in Savage Garden’s To The Moon And Back, there is the scenario of a girl struggling to make sense of intimacy in the curious incongruous late-modern times of the 1990s. 
‘She said, ‘Love is like a barren place … Love is a journey I just don’t I just don’t have a map for … So shift it to overdrive’ … 

‘She’s looking for the right kind of pilot to come … And she’ll say to him, ‘Love will take you to the moon and back, if you’ll be my baby …’  

Correspondingly, further deep reflections on the complexity of late-modern love relations appear generally in The Corrs songs, such as I’d Love to Love You Like You Do Me, All The Love in the World and Forgiven Not Forgotten.  
While many other songs of this era exude such intricate delicate fragile deep reflection, such as the Vanessa Williams’ classic You Saved The Best For Last, Britney Spears’ All I Really Need Is Time, Mel C’s Never Be The Same Again, Mariah Carey’s My All and Bryan Adam’s To Really Love A Woman.and This Is It (with Barbra Streisand).    

Blended reality through the broad phenomenon of perception
Despite John Searle’s comprehensive and often eminently cogent critique of ‘common sense’, the reality persists that people do tend to invoke radical predominant ‘perspectives’ which represent how they perceive life and experience.  These then tend to become entrenched through generalist dispositions, perhaps even more as a source of prospective comfort and/or contentment, in what is an evidently fragile, delicate, even fractured, social fabric.  
Ideas and ideals espoused and enunciated in this fraught context thence inevitably become ideologies, from my considered researched perspective, whether these be predominantly either personal and/or collective in nature and aspect. 

Thus, in reference to Searle’s critique of idealist elements, and his tendency to advocate for an external realist interpretation of reality, I would admonish him to seek to blend elements of each of these respective interpretations, rather than to favour external realism, while seeking to discredit idealism. 

Whatever sense may be elucidated and/or discerned about the nature of perception, it is evident the source of perception, and the process through which it is invoked and applied through human consciousness, remains ambiguous and tenuous from any external realist analytical interpretation.  
Whereas, if (inter)personal perception, as evident through consciousness, is considered to emanate providentially through intuitive and/or reason-based discernment, at least this would broaden the ground of consideration for such analysis.   Moreover, even Searle admits the prospect of reform and reconstruction through the intervention of ‘intentionality’, and that such initiative necessarily would proceed through a given ‘framework’ and/or context (1999: 159). 

Hence, while Searle is clearly justified in his assertion that any aesthetic, ethical and/or moral interpretation lacks relevance if not associated with ‘a real world’ to which it refers and applies, nevertheless each person will inevitably, and so necessarily, adopt ‘a certain stance’, disposition and/or attitude, along with a ‘set of presuppositions’ and ‘point of view’ in this respect. 

So, although we might reject ‘the idea that all we ever perceive are our own perceptions’ (31), yet it is vital for us to remain aware of the broad nature and phenomenon of perception.  This would incorporate the realisation of perception as a source through which particular forms of human endeavour and enterprise proceed intuitively, as much as logically, or else through rationality, with a further dimension of providentially beneficent experience inherently evident in this. 

Only through such a providentially beneficent and inclusive sense of perception could we account for our often prevalent propensity to ‘know about other people’s feelings better than we know our own’ (45) – even though we often do actually seem to know what is going on for us, but are effectively veiling such awareness – along with our ‘urge’ for ‘survival’ (48), even despite an often desperate existence, along with our veneration and valued recognition of humanity and life in general, despite our broadly flawed human existence.  
All these elements infer and indicate an aspect of perception beyond the purely subjective personal mode, which interpretation is affirmed through the much broader awareness of the nature of perception which emanates through collective socio-personal discernment and interpretive endeavour. 

Certainly, Searle is alert to the detrimental propensity of adversarial polarised positioning in this, which entrenches a dualist mode of choice and ‘becomes a battle between the two sides’ (49). 

Meanwhile, Searle admits the respective ‘mysteries’ of ‘how brain processes could cause consciousness’ and ‘how brain processes do in fact cause consciousness’ (51) remain open to interpretation.  
Accordingly, we remain well aware, personally and collectively, of how the place, meaning, significance, relevance and resonance of ‘sunrises and sunsets’ remain far more palpable to us than mere ‘illusions’, for instance.  

This is why our interpretation of these beyond the purely subjective conscious experience becomes so vital and pertinent to experience and reality in general.  Thence the place of such elements as intuitive providential phenomena is correspondingly affirmed and substantiated. 

As Searle is aware, subjectivity, and therefore identity as such, as personal attributes, are inextricably and intimately connected and discerned through consciousness (57).  Further, responsibility, and perhaps by implication maturity, are basically realised through the propensity of conscious causation, characterised by Searle as intentionality (59 ff, 64 ff).  Through intentionality, it is then proposed ‘human and animal consciousness’ can make a ‘causal difference to the real world’ (58), which enables people to ‘represent’ the world through ‘beliefs and desires’ (64), for instance. 

Yet the essentially intuitive qualities of consciousness and intentionality become evident through ‘feelings’ and emotion, for instance, at the point where it is not possible to decipher just what we are either anxious or elated about through any given particular personal experience. 

This is where affiliation and/or affinity with a broader endemic primal innate source and/or essence of perception becomes irrevocably palpable.  
While the distinct stream of consciousness which constitutes the referential theme of our existential experience substantiates this (67 ff).  

Thus, when someone denies they ‘were’ really in love in a given situation, the love they actually experienced remains just that.  However, their current anxiety and/or confusion prevents them from integrating this broader perception into their authentic experience.  As Searle later infers in another instance, we ‘cannot distinguish the pain and the perception of the pain’ (72), or ‘the object of … perception [from] the actual perception itself’ (73) in any given situation, for instance. 

Therefore, consciousness tends to be experienced as ‘a unified, coherent perceptual experience (74) … united by memory (75)’, because this corresponds with the actual greater nature and aspect of perception as the primal innate source and essence of experience and reality as a whole phenomenon. 

Clearly, the ‘gestalt psychologists’ were able to reveal how consciousness could be regarded as a ‘structural’ experience, whereby an ‘intentional object’ could be distinguished ‘as a figure against the background’ (77, 78).  

Thus, while it is as ‘conscious beings’ we ‘value life, justice, beauty, survival, reproduction’ (83), it is through perception as a broad primal source phenomenon that consciousness could emanate from a perceptibly non-conscious mode and/or realm. 

Such an interpretation could derive from the sense of consciousness as a ‘vast field’ which incorporates experiential ‘variations and modifications’, rather than a life ‘stage or proscenium’ (81), the latter tending to entrench contrived role-bound and/or prescriptive behaviour. 

The reality of instinctive conscious/ unconscious states, such as the disposition to accept and apply certain perceptual schemes from an aspect of responsibility, through driving rules for instance, reveals the primacy of perception as a volitive influence on intentionality and behaviour.  If such a prior state of volition is realised as the form which substantiates ‘the intentionality of the mind’ (90), it will accordingly precede ‘the intentionality of language’ (90) Searle identifies as the pertinent human experience/ trajectory in this context. 

Consequently, ‘we know the form’ even though we may not ‘know the answer to th[e] question’ of how brain processes and states are derived (96).  

Thus, it is apparent there is an ‘intrinsic intentionality’ which is the source of ‘conscious forms’ (98),  This can be realised as the primal elemental form of innate perception, from my perspective. 

‘Beliefs, perceptions, and memories’ (102), then, can be construed as indicative of ‘mind-to-world direction of fit’ (102), because there is already evident a source of perception which provides the basis of substantiation for (inter)personal and/or socio-personal awareness and realisation. 

Indeed, beliefs and memories as personal attributes correspondingly derive from such perception, which thence constitutes their source.  
Hence perception, realised through faith, can validly be cited as the essence of belief, and indeed memory.  Further, desire and intention, which together constitute aspiration, through their ‘world-to-mind direction of fit’ (102) culminate in a certain responsibility and/or obligation for reasonable realisation of these in the collective social domain and/or aspect.  Otherwise, such aspirations become marginalised, particularly if the similar aspirations of some are realised at the expense of others. 

The ‘cause’ of ‘volitive’ states can therefore be validly cited as ‘self-referential’ (105), as Searle asserts.  However, the fulfilment of such volition and/or aspiration becomes the responsibility of ‘each and all’ of us in the collective social context.  Consequently, through this trajectory, ‘consciousness and intentionality’ as the essence of what is ‘the mind’ can be realised as a comprehensive holistic ‘biological phenomenon’ (112). 

Searle emphasises the vital element of ‘a set of attitudes’ (112) in this, through which the realisation of belief can proceed, along with the performative influence of ‘language’ (115), all of which can imply a certain specific, indeed sometimes rigid, experiential ‘stance’ (109, 111) common to each person. 

Most pertinently, Searle is able to reveal the value and place of ‘cooperation’ (120 ff) as a form of interactive integrated endeavour through which mutual intuition and functionality can enable ‘collective intentionality’ (118 ff) to be realised, rather than subsumed into ‘individual intentionality’ (118).  

However, mutual collaboration would thence further be required to absorb the confrontation which emanates from competition, from my perspective. 

Function ‘presupposes the notion of a purpose’ (122) for Searle, which, through ‘the collective acceptance or recognition by … individuals acting collectively’, eventually culminates in a ‘status function’ (125-126) in the context of ‘institutional reality’ (126).  Consequently, people are or can be persuaded to respond complicitly relative to the purpose of this status function. 

Even a purportedly simple element such as money can thence be applied through interlocking ‘complex iterations’ (130) to achieve quite intricate phenomenal outcomes. 

Moreover, the ‘reality of social institutions is maintained through ‘the collective assignment of status functions’ (131), according to Searle’s analysis. 

Therefore, ‘status functions’ depend on ‘language’ through ‘at least a language-like capacity for symbolisation’ (134), while ‘institutional reality’ is essentially about ‘power’ relations (133). 

‘Illocutionary acts’ are the elements Searle advances to describe the association of linguistic expression with intention, whereas ‘perlocutionary acts’ represent the consequence of such expression (136-137). 

Whereas, ‘meaning in communication’ (137) constitutes the essence of intention.  ‘Language relates to reality in virtue of meaning, but meaning is the property that turns mere utterance into illocutionary acts’ (139). 

Consequently, ‘meaning is a form of derived intentionality’ (141) in itself.  
Thus, ‘understanding meaning’ (141) depends on the recognition and awareness of this association of meaning and intentionality.  This analysis would concur with Gadamer’s ‘hermeneutic’ principle of socio-personal development, as it complements the prospect of a synthesis of significance in understanding and meaning, as interpreted through the authenticity of consistent continuous personal experience, being and identity. 

Further, meaning intentions can be authentic and sincere even when a person is aware of ‘truth’ conditions which compromise a given statement and/or communication (143).  Therefore ‘commitment’ to ‘truth’ pertains in any given context, and thence reveals intent to communicate authentic meaning and understanding.  This reality applies even if the person in question is aware the communication is compromised, and thence ‘even if in fact I believe that what I say is false’ (146).  Because,  ‘The illocutionary (intentional) point of a speech act will be its point or purpose’ (147). 

It would be on such an interpretation G K Chesterton would have espousedly relied when he famously stated:  ‘If a man says ‘God is dead’, it doesn’t mean he’ll believe in nothing.  He’ll believe in anything’ (broadly paraphrased).  

Hence this obviates the importance of deep fine-grained interpretation relative to truth, commitment and belief, incorporating the propensity to discern intuitive elements as just as valid in the quest for truth as in constituting the basis of faith and belief. 

Because, any notion of truth is necessarily inherently somewhat flawed as the basis of commitment, faith and belief.  

Perception as the source and essence of experience 

– the place of ‘commitment’ and ‘truth’
Meanwhile, evident palpably throughout the aspect of popular music in recent modern times, and clearly also particularly throughout the predominant pop/ rock idiom, is the fraught nature of the fragile, delicate, fractured socio-personal fabric of our contemporary life and experience. 
Throughout the classic iconic songs which characterise this age, passionately expressed ideas and ideals flow, blend, and sometimes congeal into potential ideologies. 

Whatever constitutes consciousness remains ambiguous and tenuous in this context.  However, clearly an intuitive element prevails, discernible through perception, as the source which infuses these classic aesthetic works. 

While each of all such works exudes such a deep perceptive sense and essence, ambiguity relative to our awareness of ourselves and/or others, and the broad human urge to survive and thrive, pervades each of these iconic lyrical statements. 

Intuitively appreciated meaning, significance, relevance, and particularly resonance, which exudes such aesthetically rich phenomena as sunrises and sunsets, along with personal experiences associated with such potent metaphors, broadly affirms the resonant link to perception through such elements. 

Feelings and emotion thereby derive from this perceptual source to become vibrant, and vital to, our stream of consciousness. 
As such iconic songs and musical forms reveal, the evoked sentiment of love which emanates through such iconic pieces remains resonant and pertinent throughout time in that these aesthetic forms of artistry enshrine the common experiences they exude.  Hence the elements of continuity and consistency thereby remain pervasive.  Through such forms of expression and relationship, basically ‘we cannot distinguish the [experience] from the perception of th[is experience]’, while consciousness in this sense is realised as a relatively ‘coherent perceptual experience … united by memory’ (72-75), with perception as the primal innate source and essence of experience, realised either consciously or otherwise. 

Always, and therefore consistently, intentionality remains the volitive state which characterises experience from this perspective. 

All these elements together constitute the form through which human endeavour and/or initiative proceeds. 

‘Beliefs, perceptions, and memories’ (102) thence correspondingly proceed from a ‘mind-to-world’ orientation (102), with perception as the source in this respect, realised through faith and the essence of belief and memory. 

However, mutual responsibility and maturity are required to sustain the aspiration which emanates from these elements and enables them to avoid being marginalised. 
Consequently, each person invokes ‘a set of attitudes’ in this to sustain their beliefs, while such attitudes pervade all such popular songs.  These attitudes thence become the ‘language’ (115) and/or discourse implicit in the songs. 

These works, in themselves, thence become represent ‘status functions’ (125-126), purveying symbolic meaning through ‘complex iterations’ (130). 

Hence ‘meaning’ becomes ‘a form of derived intentionality’ (141). 

Any sincere earnest form of communication derived through these popular iconic works thereby remains a ‘commitment’ to ‘truth’ (146). 

The compromised nature of derived truth, as perpetually discerned through human auspices, thereby remains somewhat flawed as the pretext of commitment, faith and belief, while remaining the primary substantial basis of relative authenticity.  
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