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Abstract: Accurate understanding of Integral terms necessitates a post-scientific (nondual,

Integral) paradigm, whose ontology and epistemology are differentiated and also integrated. All

states of consciousness, and the “objects” prehended within those “bandwidths”, must be

accounted for when defining Integral terms. The ego is defined as the seat of localized

awareness, both conscious and unconscious. Developmental lines and multiple intelligences are

contrasted, and post-conventional psychodynamic ego development is explored.

Introduction
When people read Wilber’s books and become enthused, they often ask how to

apply Integral theory to their lives. But many attempts to apply the theory to real

life don’t bring on the essence and the feeling that Wilber evoked in his writings

and lectures. I suggest that this is because we are only beginning to “flesh out”

Wilber’s general framework, as he several times suggested (e.g., 2000a., p. xii).

We need more clarity about the terms we use, such as ego, the tiers, a line of

development, the levels, perspectives, or what constitutes pathology. I propose

that the feeling tone inherent in Wilber’s writings comes from an underlying

ontology, a picture of reality composed of the data from systematic

phenomenological study of nondual states and advanced maturity – along with

and including the “hard” (quantified) data from science. This scientific paradigm

(not fully deconstructed by post-modern thought
 ) wrested societies from the

premodern grip of pre-rational religious and political despots who conflated their

power drives with their definitions of reality. The underlying objectivist

assumption is that adult maturity accomplishes awareness of the separateness

and integrity of self and other (Horner, 1978).  

But this boundary-based worldview falls short for people who read Wilber and 

experience a perspective that seems resonant and dynamic, evocative of a state

experience, yet expressed in logical language. I propose, following Wilber,

himself (2001b, pp. 1-2), that Integral theory is situated on an Integral paradigm,

whose research methods (injunctions) are organized as Integral Methodological

Pluralism (IMP), and whose resulting data differ qualitatively depending upon the

state, or metaphorical bandwidth, of consciousness in which they are

experienced. The Integral paradigm self-inspects, not uniquely, qualities of how

we see and of what we see (ontology and epistemology), but it uniquely

correlates the nature of the relationship between the two with state and

developmental stage of consciousness of the observer (how I see myself, you,

and us) (Wilber, 2006, Appendix 2, 2001a, 1993, 1980). Although Wilber didn’t

emphasize the point, Integral theory (with its paradigm) is fundamentally states based,

in that the succession of states of consciousness is like bandwidths,
ranging from gross-waking through ever-subtler states. The “objects” we see –

the kinds of experiences we have – are intimately linked with the state of

consciousness we are operating with. Beyond normative maturity, everything

becomes increasingly less separate—not regressively into an infant’s pre-reflective

fusion, with its dominance by personal, egoic needs, but blended without losing its parts.
Wilber is writing from a maturely developed nondual perspective, which includes,
but is not limited to, the rational empiricism of the modern scientific paradigm.

The richness of the following description of the 8 zones (compared with an

objectivist 3rd person description) comes from his synthesis (re-blending) of the

1st, 2nd (as we), and 3rd person perspectives:
We inhabit these 8 spaces, these zones, these lifeworlds, as practical realities. Each of these

zones is not just a perspective, but an action, an injunction, a concrete set of actions in a real

world zone. Each injunction brings forth or discloses the phenomena that are apprehended

through the various perspectives. It is not that perspectives come first and actions or injunctions come later; they simultaneously co-arise (actually, tetra-arise) (Wilber, 2006, p. 34).
Each of these 8 dimension-perspectives are, in essence, an "event horizon," a phenomenological worldspace, a horizon of events which itself is enacted by the subject perceiving/touching/ knowing it. (More technically, a worldspace tetra-enacted by the holons prehending it, a probability space of finding certain events in certain locales of the AQAL ocean.)

…being and knowing are the same event within the set of perspectives arising as the event. The

idea that being and knowing (or existing and prehending) are somehow different things arises

only because we shift from one perspective-occasion to the other without realizing what we are

doing. There is simply no perception that is not also a perspective, and therefore no appearance of being that exists other than as a phenomenal perspective. (If you are starting to get the sense that the phenomenal or manifest world is an infinite hall of mirrors, that is indeed the suggestion.  Samsara is built of perspectives, not perceptions.) (Wilber, Excerpt C, Appendix 2).

States-based understanding of the mundane world is immature and fusional if it

understands “a horizon of events which itself is enacted by the subject perceiving/

touching/knowing it” as: “think it and it shall come true.”2 Enacted means

actively assigned identity to, not created by the egoic bodymind self. Enactment

as cause of events is not the everyday egoic self, but a transcendent Self

experience which all but obliterates the local, familiar self-sense. Holding a

feeling of both, of pure being and localized being, is the Integral view (prehension

and enactment) of reality. Hence the richness and resonance of experience

pointed out in Wilber’s writings.
This vision-logic not only can spot massive interrelationships [intuitively and experientially, not

just cognitively], it is itself an intrinsic part of the interrelated Kosmos, which is why vision-logic

does not just represent the Kosmos, but is a performance of the Kosmos. Of course, all modes of genuine knowing are such performances; but vision-logic is the first that can self-consciously

realize this and articulate it (Wilber, 1998b, p. 132).”

Thus, an Integral paradigm calls upon us to analyze and then synthesize the

AQAL elements. The task in fleshing out Integral theory (defined as theory,

metatheory, framework, model, perspective, and paradigm) is to carefully define

our terms, to know what real life territory we’re marking, and then to hold the

AQAL labels and their referents in a felt-sense, intuitive way which utilizes both

state- and stage-related consciousness. First, we need to synthesize AQAL

terms with established theories and definitions generally accepted in relevant

academic and clinical disciplines, especially in psychology for the UL quadrant.

This typical New Age view is exemplified in the movie, “The Secret”.

Wilber carefully reviewed the literature in his earlier books, before 2006, to

construct a detailed and discerning model of psychological and spiritual

development. The Wilber Combs Lattice, Integral Methodological Pluralism, and

zones are later add-ons (Wilber, 2006) and do not replace the technical intricacy

of his earlier works (Wilber, personal communication3). More recently, Marquis

(2008) and Forman (2010) synthesized and clarified Wilber’s Integral psychology.

Jenny Wade (1999) articulated a post-scientific paradigm in her holonomic theory

of consciousness development. In this paper, I wish to further consolidate and

clarify definitions of consciousness, lines of development in general

(differentiated from intelligences), and ego development in particular.
Wilber’s two types of consciousness
How can consciousness develop, and also be “always already” constant

(Wilber, 1998, Chp. 12)? Wilber’s answer is that the locus of developing

consciousness is the individual person (or other sentient holon). The locus of

absolute consciousness is the Ground of being. The relationship of local to

absolute consciousness is similar to that of ocean wave to the ocean it arises

out of (2001a, p. 126-7). Like waves arising for a time out of the ocean, we

are each particularities emanated from (involuted out of) unified Beingness

and Consciousness (cf. Wilber,1993, Chp. 3). Consciousness and being arise

together (dependent co-origination) from absolute Consciousness and Being,

in the Integral, nondual paradigm. Advanced meditators and contemplators

experience this as true (Wilber, 2006, pp. 82-3, Wilber, 1998b, Chps. 10 & 13).

We have different experiences in different states of consciousness (Wilber, 2006,

Chp. 4). The subtler states soften the edges of all things, including the sense of

He wrote in response to a question Oct. 9, 2008: “Yes, most early stuff is still true, just not mentioned as much. And yes, you have to figure out which is not true!”

self.4

Thus, the vertical and horizontal axes of the Wilber Combs Lattice (WCL) show

not just structure-stages and state-stages of consciousness development. They

represent, or at least hint at, relative and absolute consciousness (see Chart 1

below). We can even say that the WCL is a map of Nagarjuna’s two truths.

Like a hand in a puppet, Absolute consciousness is part of our makeup, but

difficult to see. To become aware of it (Self-aware), we have to not see it but feel

it. Because it is objectless, we need to know what we’re feeling for. Once found,

we can more easily access it, and “feel our (the puppet’s) seeing.” Taking a

perspective like this places our blended state-stage and structure-stage in one of

the many cells in the Wilber Combs Lattice (WCL) (Wilber, 2006, p. 90). Chart 1

is an interpretation of the WCL illustrating how objects might look to the ego at

different states and stages of consciousness. In states, objects (including the

sense of self) increasingly fuse. In structure-stages, objects increasingly

differentiate, but in post-egoic ego development , they integrate, that is, they

become both differentiated and blended at the same time. This is the move from

first to second tier. We shall return to this later.
Chart 1. How objects look (including the self to the self) on the Wilber Combs Lattice.

Self- and other-representation is only one possible variable on which progressive states

and stages converge.
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Multiple lines of development: Lines of what?
If we are talking about development of consciousness in the individual person

(sentient holon), then is localized consciousness one particular line, or all of the

lines? Using an Integral paradigm, which includes both states and stages even

when we’re not aware of it, we refer to the tenets listed in Wilber’s tome, Sex,

Ecology, Spirituality (2000b). In his holarchical view (Wilber, 2000b, p. 56),

sentient holons such as ourselves are manifestations (involution) of pure being; we are
embodied consciousness involuted or emanated into grosser forms. Individually

and together, within the entire kosmos, we develop along a trajectory from fusion through
individuation, integration, and transformation. We mature toward increasing

depth and interiority, breadth and span, of being and consciousness, where

being and consciousness—things and our perception of things—is both

independent and unified.
Definitions
We are now in a position to clarify our definitions of consciousness, awareness,

the unconscious, and the lines of consciousness development. If localized

consciousness develops, then the lines are somewhat different vehicles or

sensitivities of localized consciousness. The lines would be ways of seeing and

being. From an Integral view, the lines of development are semi-separate,

qualitatively different forms which consciousness takes to prehend and

enact reality in our subjective experience. The lines are modalities and

expressions of explicit and implicit (conscious and unconscious) awareness,

action, and being, and they are the most separate in gross waking consciousness

in conventional (late egoic, rational) maturity. Each line has its own type of depth

and span of conscious and unconscious awareness; and at advanced maturity,

there will be integrations (and some blending) of lines, levels…all the AQAL

elements.
I think we need to be careful when quoting Wilber’s chart of life’s questions,

which I think he meant to illustrate some differences in what the lines, as

capacities or functions, specialize in (Wilber, 2006, p. 60). Cognition is not the

only fundamental way that we are aware. Emotional processing and felt-sense

experiencing are parallel in the power of their contribution. The question, “what

am I aware of?” seems to imply explicit (conscious) awareness of the objects in a

realm (level, line, state) of experience or consciousness. While the life’s

questions chart is concise and suggestive, it could lead to simplistic conclusions.

It is more prudent to define cognitive development as logico-deductive and

special-temporal processing of experience. Cognitive development leans heavily

on Piaget’s work and on post-Piagetian hierarchical complexity (Commons, et al.,

1998). Loevinger, Kohlberg, Kegan, and, to some extent, Cook Greuter all built

their ideas on a Piagetian foundation on Piaget’s work (Kegan, 1982, pp. 3-4;

Loevinger, 1998, p. 352; Labouvie Vief & Diehl, 1998, p. 219). Cook Greuter

expanded her stage definitions to include elements of thinking, feeling, creativity,

and behavioral decisions (Miller & Cook Greuter, 2000). But Wilber’s earlier

books are much more comprehensive about lines and levels of development.
Emotional development
I have argued elsewhere (Rubin, 2008; Rubin, in press) that emotional

development and emotional processing is not simply about emotional needs or

valuation (“how do I feel about”) of the objects of cognition. Emotion, affect, and

feeling (discussed in the aforementioned papers) are all part of emotional

processing, a semi-separate faculty of awareness whose categories are more

holistic, pictorial, and metaphorical, less linear than cognition. What is the role of

emotion, affect, and feelings? They are sometimes described as “direct

experience” of things. Gendlin wrote, in his preface to Experiencing and the

Creation of Meaning (1997):

Today most philosophers find only discouragement in the recognition that all statements and

logical inferences are conditioned by someone's situation, by the biases of culture and social

class, usually summed up as "history and language." Wittgenstein, Dilthey, and Heidegger have

powerfully shown that our subjective experiences are not just inner reactions; they are our

interactions in life and situations. They are immediate interactional meanings. This brings a vast

change. It eliminates the old model of the five senses and interpretation.

…There is no pure logic, no neutral conceptual inference alone, but the import of this has been

misunderstood. It is true that conclusions do not follow just from clean rational progressions,

objectively and neutrally by logic alone . Not only are there all sorts of "biases," but nothing

can be fitted into logic without first being cut into the little unit factors which can fit into logical

slots. And, if one slightly changes even one such unit, the logical inferences are utterly undone.

The use of logic is always enmeshed in the wider context from which units must first be made.

Adding one more little bit from there can lead the cleanest logic into contradictions. So it is not

mysterious why logic and conceptual inference can always be disorganized and ruptured. Logical

arguments now seem useless in philosophy. It has been understood that everything depends on

what one fills into the logic, and this cannot be decided by logic.

Thus, cognitive and emotional processes are two vehicles of conscious and

unconscious awareness. The kinesthetic line (loosely named, as it includes

proprioception and enteroception) is also as primary as cognition and feeling in

defining what we become aware of. The ego line, which we are almost prepared

to define, coordinates the processes of all the other lines.

Lines of development contrasted with multiple intelligences

Wilber frequently equates multiple intelligences with lines of development. Both

are conceived as having stage sequences, and both imply some kind of

developing skill set or more complex and intricate patterning of experience (what

Kegan calls meaning making; 1982). But there are significant differences, the

most important being that we should not equate being smart with being mature.

Gardner’s original intent, like Sternberg (1985), was to broaden the concept of

intelligence beyond the skills accessed in I.Q. tests as the only predictor of

achievement in career success. Gardner wrote:

MI theory is about the intellect, the human mind in its cognitive aspects. I believe that

conceptualizing a number of semi-independent intelligences presents a more sustainable view of

human cognition than does positing a single bell curve of intellectual potency. Note, however,

that MI theory makes no claims to deal with issues beyond the intellect. It is not about personality,

character, will, morality, attention, motivation, or any other psychological constructs. Nor is it

connected to any set of morals or values (Gardner, 1999, p. 89).

Gardner’s definition of an intelligence varies throughout his writings, but he

generally equates intelligences with abilities which are of value to the surrounding

culture. He defined an intelligence as “…a biopsychological potential to process

information that can be activated in a cultural setting to solve problems or create

products that are of value in a culture (Gardner, 1999, pp. 33-34).” This is a

culturally relative adaptation of a modern rational objectivist perspective

(paradigm), and it separates doing and being. It does not recognize its implicit

state of consciousness. However, there is a great baby in that bath water, and

we can cull the capacities that seem more like transformations than translations

of skills within a level.

The same is true for emotional development and emotional intelligence.

Emotional intelligences, as skills, enable one to accurately recognize emotions in

self and others, to regulate emotions effectively, and to access and channel

emotions (Mayer & Salovey, 1997). A developmental view considers how

emotions are processed. An intelligence view considers how well emotions are

toward the achievement of an end. I elaborated this in detail elsewhere (Rubin,

2008; Rubin, in press).

The difference is this: No amount of talent in emotional or cognitive processing

will lead to a transmutation or transformation, where the skill set is trplaced by

another which includes and transcends it, and which preserves some and

negates other parts. A baby doesn’t need to be a power walker before learning

to run. We don’t need to be a genius to feel the pull toward some other paradigm

that better holds the new experiences that no longer fall within the logical boxes

and physical boundaries (Wilber, 2000b, p. 267). We only need a certain

amount of post-formal cognitive processing, somatic sensitivity, and emotional

regulation or purposeful emotional channeling.

However, we do need certain skills in order to be ready for transformation. We

do need a “good enough” sense of self and of other, for example, to allow a

melting of the feeling of separateness without regressing into fusion. We need

enough somatic and emotional memory and logic and observing ego functioning

to get beyond ourselves into the wonder of everything of which we’re a part. We

need a great deal of emotional awareness for wisdom. We need the ability to

tolerate a certain amount of pain and pleasure without defending against it, to selfsooth

without self harm, to use coping skills instead of defenses (Vaillant, 1993),

in order to be ever more open to deeper and broader experiences of the same

objects.

Supra-normal mental health vs. advanced maturity

Seligman and Peterson popularized “Positive Psychology” as the psychology of

happiness (Peterson & Seligman, 2004), although the concept of supra-normal

mental health began much earlier (e.g., Johoda, 1958. Like the intelligences

research, Seligman and Peterson’s work is entrenched in the scientific paradigm.

Hence, they use a “Linnaean hierarchy of positive characteristics”. Their levels

range ”from the concrete and specific (the individual organism) through

increasingly abstract and general cateories (population, subspecies, species,

genus… (Peterson & Seligman, 2004, p. 13).” Positive psychology has brought

together a huge body of research about the qualities of health and well being.

We will survey the research and see what contributes to developmental theory.

Ego development

I wish to keep the definition of ego in line with Wilber’s writing and with the

research and clinical literature in psychology. Freud popularized Groddeck’s term

(das ich, meaning, the I) in the 1920’s, and in the nine decades since,

psychoanalysts have refined the definition on the basis of accrued case studies

and psychological testing (e.g., Bjorklund, 2000). In ego psychology, “[t]he

construct, of the ego, designates the mental functions that perceive, organize,

elaborate, differentiate, integrate, and transform experience (Greenspan, 1989,p.

vii).” The ego organizes thoughts, emotions, instincts, motivations,

apportionment of inner resources, engaging defenses against conscious

awareness of some things, maintaining semi-permeable boundaries in

relationships, impulse control, emotional regulation, conscience, self-reflection, -

identity and -esteem (Blanck & Blanck, 1979; Kernberg, 1984). Most of the ego’s

functioning is unconscious (Bargh & Chartrand, 1999), partly because we can

process more information unconsciously than we can consciously (Damasio,

1999). Self-psychology (e.g., Kohut) and object-relations psychology (e.g.,

Fairbairn, Winnicott, Klein, Bowlby) analyze how a person deeply and

unconsciously perceives him/herself, another person, and the relationship

between the two, over the course of child and, to some degree, adolescent

development (Blos, 1962). Separation-individuation of a reasonably robust and

whole self-sense (or self-identity), whose ego functions can occur with minimal

split-offs and repressions, is not just an act of cerebral cognition. Self-identity is

also physical and spatial, represented in body feelings, and in emotional and

pictorial analogs and symbols. Almost identical to the proximate self within the

self-system (Marquis, 2007, p. 175; Wilber, 1986, p. 78), the psychodynamic ego

stands in relation to the other lines as an orchestra conductor to the various

instruments, unique modes of prehension and enactment in the world. Its

function is to maintain the integrity of the psychological organism (Vaillant, 1993,

p. 7).

In most of his writings, Wilber uses the term ego as roughly synonymous with the

self, the seat of the localized consciousness and self-identity (Wilber, 1986, pp.

67, 78 ff.; 2000a, Chp. 3), the localized consciousness that can mature (Wilber,

2006) into its recognition of itself in its source, the Self as limitless ground of

being. So Integrally, ego denotes the seat of subjective enactment and

prehension and of localized consciousness (Wilber, 2009). It is the mostly

unconscious coordinator of cognitive processes, emotional processing,

psychosexuality (body/energetic dynamics), self and self-representation (Wilber’s

self-system and self-sense; proximal and distal self; ego boundaries), I-and-thou

perception and relations (object relations), reality testing (reality as “it” in other

quadrants/zones) and types of defenses employed (shadow; Wilber’s repressed

submergent and emergent unconscious). The ego’s relation to these functions is

to organize, mediate, and operate them in service of the organism’s and species’

development and evolution, and, transpersonally, Kosmic evolution.

Later ego development

We are yet the bastard sons and daughters of an evolution not yet done with us, caught always

between the fragments of yesterday and the unions of tomorrow, uinions apparently destined to

carry us far beyond anything we can possible recognize today, and unions that, like all such

births, are exquisitely painful and unbearably ecstatic. And with yet jus thte slightest look—once

again, within—new marriages unfold, and the drama carries on (Wilber, 2001a, p. 262).

We have defined the ego as the coordinator of all subjective experience, whose

immediate goal is survival of the person and of the species, and also whose goal

is to evolve toward a “strange attractor”, where all of our being fills all the cells of

Wilber Combs Lattice (extended infinitely in both directions), and where we are

reflectively aware of all of it (observing ego; Deikman, 1982). Stage-wise

transformations are fraught with disorganizations (Dabrowski, 1964) and losses

of what the ego thinks will kill it to surrender (Wilber’s “death seizures”). Then

why grow? Why go through it? Because, I think, it’s “growth is goodness”

(Wilber calls it growth to goodness). We are built to explore (Hazan & Shaver,

1990), and we need novelty as well as stability. Many Integral readers are

transitioning from first to second tier fulcrums, which Wilber describes in the

existential and centauric stages (Wilber, 1993, Chp. 9; 1980b, Chp. 7), color

coded as teal Self-reflection is not a search for self-esteem or wholeness, but for

what is authentic. A person individuates from the peer culture, which previously

helped a person separate from parents. Intuition (as in Vygotsky and Kagan, cite)

and a felt-sense (Gendlin) emerge as a new capacity, and the arts and spirituality

coincide there, too. These are some of the forms of subtle consciousness. In

Maslow’s hierarchy, this is the self-fulfillment stage, where being needs first

emerge. A person begins to access and abide in both gross-waking and subtle

consciousness and bodies, with localized, explicit (conscious) awareness.

Those are the gains, the transcendence. What is negated, lost, ended? The

comfort of the cultural acceptance of the scientific paradigm. We will likely feel

understood by fewer people, although others feel understood by us. Ego

boundaries are only beginning to relax, so feeling at home in the universe may

have to wait. We might may bounce back and forth between rational and

genuine post-rational, uncertain of what, inyour added state- and centauricexperiences

are wishful thinking or self-hypnosis, mere imagery. But the lines

are blending, and we can decide what’s genuine by checking our ideas and

impressions for pre-trans fallacies: Does this idea or experience contradict my

best rationality and highest ethics?

At the next stage, subtler states continue to soften the edges of the known self

(defined unconsciously by the well-differentiated conventionally mature ego).

Emotional depth and search for authenticity has put us at peace with an imperfect

but good enough self-image (an ever-decreasing need to be special or best), and

secure ego boundaries. It takes sufficient ego strength—the ability to keep

functioning under stress and to feel personally secure—to go beyond ego. The

difference between post-egoic objectless states and psychosis, where ego

functioning and identity is lost, is that in the former, we can return to it at will.

In the next, post-egoic, stages, one’s locus of identity can shift at will, from within

the localized egoic self, as a metaphorical contentless location in space, or as

spaciousness of which one’s local self is a part. This is the beginning of nondual

consciousness, in the sense that a person can experience gross waking, subtle,

and causal states at the same time. A person begins to abide in nondual

consciousness, although there is further progress to come, since there is not just

one flavor of nondual. There can be variations of states, where suchness,

fullness, and conscious emptiness is experienced. There are samadhi states,

contemplative states, and vivid no-self experiences. There are 2nd person

objectless spiritual states, in which one surrenders to the presence of God.

There may be combinations of high subtle and vivid causal states, such as St.

Teresa’s contemplative stages or Rabbi Akiva’s safe inner journey to the Sod of

PaRDeS. What is important to Integralists is how these experiences integrate

with everyday experience. They are experiences of aliveness without

boundaries, which ease the ego’s fear of death. So states training can soften the

hardness of the ego’s boundaries and aid fulcrum changes. Also, they usually

feel good. This emotionally softened meta-view coincides with the harshness of

gross-waking pain, where a person might say, “I hurt but I don’t suffer.” Also, the

softening of ego boundaries increases an overall sense of bonding with

everything, along with a freedom from the sharp edges of everything. In general,

this third tier being and functioning feels like an upswing into states not yet even

imaginable to physically embodied persons.

Epilog

I have taken development as far as I am able to define it, from Wilber’s and

others’ descriptions, from the reaches of my growth work and states training, and

from my observations and discussions with my Integral friends. There is still so

much to fill in. The world of subtle experience seems as infinite as the number of

objects in the waking world. But growth work, in states and stages, clearly

increases spontaneity and vividness of presence in the moment. It takes a strong

ego (brave soul) to get to the point of seeing that “God does not remain petrified

and dead, the very stones cry out and raise themselves to Spirit (Georg Hegel, in

Wilber, 2000b, p. 40)”.
Endnote

1. A paradigm is a set of social practices for truth-seeking, the resulting data

from those methods, and beliefs about how the data interrelate (cf. Wilber,

1998, pp. 30-31; 2001a, Chp. 1). The scientific paradigm presupposes an

impersonal, mechanistic, concrete universe, in which our subjective experience

is an outgrowth of biological processes. Observer and observed—subject and

object—are well differentiated. Subjective experience is reduced by the research

methods to math-friendly categories.
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