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ABSTRACT

BERGSON’S METHOD OF INTUITION: TOWARDS
A PHILOSOPHY OF LIFE

Kockan, Zohre
M.A., Department of Philosophy

Supervisor: Assoc. Prof. Dr. Elif Cirakman

September 2014, 94 pages

The purpose of this study is to show how a possible philosophy of life can
arise by following Bergson’s method of intuition and to make emphasis on
how Bergson’s two fundamental notions (intuition and duration) are capable
of grasping the flux of life. The scientific methods, static concepts and classical
philosophy are not able to understand the flow of life. Throughout this study it
is pointed out a possible philosophy that is able to grasp the flow and the
evolution of life. For this aim, Bergson’s method of intuition is investigated
and the difference between the method of intuition and analysis is pointed out.
Then, the evolution of intuition and its relation with instinct and intellect are
examined. Moreover, the significance of duration and its difference from
mathematical time are analyzed. Finally, the relations between intuition,

duration and life are examined.

Keywords: intuition, duration, freedom, creativity, philosophy of life
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BERGSON’S METHOD OF INTUITION: TOWARDS
A PHILOSOPHY OF LIFE

Kockan, Zohre
Yiiksek Lisans, Felsefe Boliimii

Tez Yoneticisi: Dog. Dr. Elif Cirakman

Eylil 2014, 94 sayfa

Bu calismanin amaci, Bergson'un sezgi metodu izlenerek nasil bir olanakl
yasam felsefesinin ortaya cikabilecegini gostermek ve Bergson'un iki temel
nosyonu olan sezgi ve dureé¢’nin akis ve degisim icerisinde olan yasamu
anlamaya nasil muktedir olduguna vurgu yapmaktir. Bilimsel metodlar, statik
kavramlar ve klasik felsefe yasamin akisini anlamaya yetkin degillerdir. Bu
calismada yasamin akisini ve gelisim stirecini anlamaya yatkin bir felsefenin
mumkiin olabilecegi fikrine vurgu yapilmaya calisilmistir. Bu amag
dogrultusunda oncelikle Bergsonun sezgi metodu incelenecek ve analiz
metoduyla olan farkliligina isaret edilmekte, ardindan sezginin gelisim stireci
ve sezgi, intelekt ve icglidiintin bu stireg¢ igerisindeki iliskisine
deginilmektedir. Ayrica durée kavraminin 6nemi ve onun matematiksel
zamandan farki analiz edilmektedir. Son olarak da sezgi, durée ve yasam

kavramlar1 arasindaki baginti incelenmektedir.

Anahtar Kelimeler: sezgi, stire, 6zgtirliik, yaraticilik, yasam felsefesi
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CHAPTER 1

INTRODUCTION

From the mid-19th century on, positivist philosophy had become dominant all
over the Europe. During that period, positivist philosophers became inspired
by scientific developments and tried to explain all philosophical problems via
scientific methods. In contrast to that developing tendency, Bergson puts
forward the method of intuition and elaborates a philosophy of reality that is
far from the reality constructed by scientific methods. In this regard, Bergson's
philosophy and his criticisms to positivists seem revolutionary against the

domination of positivism.

The philosophical standpoint of Henri Bergson is peculiar not because he
poses new philosophical questions, but because he deals with common
philosophical problems, originally rooted in the Ancient Greek thought, by

reorganizing them in a new and unique way.

Throughout the history of philosophy, many philosophers have regarded
philosophy as a theoretical endeavor and have assumed science as the
practical instrument facilitating the satisfaction of our everyday pragmatic
necessities. According to Bergson, in time, science gained dominance over
philosophy and imposed its positivist categories to philosophical thinking. As

I shall discuss here, Bergson argues against these strict concepts of positivist



philosophy and the dominance of the scientific method. Indeed, Bergson tried
to reinterpret philosophy that had come under the influence of positivism by
means of ruling out the strict concepts and putting forward new dynamic
ones. Bergson also opposes the acclaimed universality of the methods of
positivism and offers two distinct methods for two different fields. That is, he
offers the notion of intuition as the method of philosophy and intellect as the

method of practical knowledge and science.

In that respect, what makes Bergson’s philosophy distinctive is his focus on
the concepts of intuition and intellect that had already been used in different
ways throughout the history of philosophy. Bergson's method of intuition
does not aim at attaining knowledge as unchanging and fixed; rather it is a
way of knowing life in its constant state of evolution. However, this is not to
say that Bergson ignores the possibility of absolute knowledge; instead, he
argues that the absolute knowledge is embedded in the evolution of life and
can only be grasped by the method of intuition. Thus, it is better to investigate
the origin and the evolution of intuition in order (i) to understand how
intuition makes a philosophy of life possible, and (ii) to investigate what kind

of philosophical method intuition is.

There are two main opposing interpretations of Bergson’s notion of intuition.
According to the first interpretation, intuition is a non-intellectual and a
mystical way of knowing.! On the other hand, for the second interpretation,
the intuition is an intellectual method of knowing reality.? In many works of
Bergson, there is an emphasis on spiritualism, but he does not consider himself

as a defender of mysticism. "If by mysticism be meant (as it almost always is

1 See, Josiah Royce, The Problem of Christianity; D. S. Miller, M. Bergson’s Theories

2See, G. W.Cunningham, Bergson’s Doctrine of Intuition
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nowadays) a reaction against positive science, the doctrine which I defend is in
the end only a protest against mysticism."3 It must be noted here that taking
one of these as the only true version and rejecting the other does not actually
seem to be viable because in Bergson’s own writings, there are numerous
assertions that stand as affirming both interpretations. In my thesis, I will not
follow the first interpretation raising the claim of mysticism given that my

focus will be on the methodological aspect of intuition.

The main purpose of this thesis is to examine how Bergson’s philosophy of life
is constituted. In this regard, I shall attempt at demonstrating the relations
between his notions of intuition, duration and life. In each chapter of my
study, I will concentrate on one of these notions of Bergson. Throughout this
study my focus will be on Bergson’s works, An Introduction to Metaphysics,
Creative Evolution and Time and Free Will: An Essay on the Immediate Data of
Consciousness. The reason behind this selection is that I shall try to limit my
research on the elemental themes (intuition, duration, life) of Bergson’s

philosophy.

In chapter two, I shall mostly try to examine Bergson’s philosophical method
of intuition. The notion of intuition is significant for Bergson, not only because
in his philosophy it appears as a method to grasp reality but also because as a
notion it allows for an appropriate approach to the essence of the evolution of
human life, the driving factors of which are two fundamental tendencies,
instinct and intellect. Given these two aspects of intuition I read An
Introduction to Metaphysics, in terms of the ways in which it conveys intuition
as a method. He regards intuition as the unique way that enables us to attain

absolute reality. In his work An Introduction to Metaphysics, Bergson makes

3 Quoted by A.D. Lindsay, The Philosophy of Bergson, p.19



reference to two methods each dealing with one of the two kinds of
knowledge, namely relative and absolute knowledge. Thus, I think that, before
examining the philosophical method of intuition, it is important first to talk
about the distinction between the two modes of knowledge. Second, I will
focus on the method of analysis and the method of intuition to make clear the
difference between them and to put forward the peculiarity of intuition. Third,
in order to clarify the characteristics of this peculiar method, I will try to
analyze the evolution of intuition. In this regard, I will put forth the relation of
intuition with the tendencies of instinct and intellect. For this purpose I will
analyze his one of the main work, Creative Evolution. Finally, I shall inquire

into the characteristics of the method of intuition.

The notion of duration is also one of the elemental operative term within
Bergson’s work. In the third chapter, I shall mainly discuss significance of
duration with reference to Bergson’s earliest work, Time and Free Will. Bergson
defends that the confusion between the dualities such as intensity and
extensity, quality and quantity arises from our confusion between space and
time. Thus, Bergson uses the concept of duration to clarify the distinction
between space and time. Duration (la durée) is a continuous flow in which
there is no juxtaposition of events, but a succession of conscious states. Before
making a detailed analysis of duration, I will first try to discuss the distinction
between intensity and extensity, quality and quantity that Bergson highlights
so as to clarify the distinction between mathematical time and duration.
Secondly, to make clear the concept of duration, I will touch upon the
differences between the multiplicity of conscious states and the numerical
multiplicity. Finally, I shall review the nature of duration and investigate what

consist in the intuition of duration.



The main purpose of the fourth chapter is to argue how Bergson's philosophy
of life is shaped by his notions of intuition and duration. Before concentrating
on the relations between intuition, duration and life, I shall attempt to inquire
into Bergson's notion of the self and its relation with freedom. In Time and Free
Will, Bergson deals with the self as a totality of two components. One is the
superficial self that is limited by the conceptual language, habits, and rules of
the society. Thus, the superficial self signifies our social side. The other is the
fundamental self that transcends the structures of social life and enables us to
be aware of the reality of dynamic life. Thus, the fundamental self signifies our
conscious life. In other words, the fundamental self is our free side that moves
us away from the domination of social life towards the inner free life.
Secondly, I shall study Bergson's examination of freedom and his criticisms on
determinists' and free will defenders” approaches to the problem of freedom.
Bergson's notion of freedom is closely related with his notion of duration. That
is, according to him, free acts are directed by the creative power of duration.
Free acts spring from our fundamental self that has unlimited possibilities to
create its direction to act. Finally, I shall focus on Bergson's philosophy of life
and make clear his notions of life and reality. In the investigation of Bergson's
notion of life, I will mainly concentrate on its continuous and creative
characteristics. That is to say, his concept of life cannot be held as independent
from duration and his philosophy of life can best be explained through his
method of intuition. Intuition does not conceive life with concepts and
symbolizations which stem from language, logic and several other structures,
but it is rather the immediate consciousness which grasps life in its state of

flux.



CHAPTER 2

INTUITIONISM OF BERGSON

Intuition is the philosophical method of Henri Bergson and in Introduction to
Metaphysics; he elaborately examines this notion as a unique way which
enables us to grasp absolute reality. In this work, Bergson draws out two kinds
of knowledge, namely, relative and absolute knowledge. In this chapter, I will
tirst try to present these two ways of knowing in the light of An Introduction to
Metaphysics. Then, I will also make an investigation of evolution of intuition. In
this regard, I will put forward the relation of intuition with instinct and
intellect. Finally, I will concentrate on the notion of intuition as being a

philosophical method.
2.1. Two Ways of Knowing

Throughout the history of philosophy, many philosophers have defended that
there are two ways of knowing. The first one is knowing partially and
relatively; the second one is knowing completely and absolutely. Bergson calls
these aforementioned ways as (i) the way of analysis and (ii) the way of intuition.
According to the distinction drawn out by Bergson, while we are just capable
of moving around the object by the first way, by following the second way we

have the power of “enter[ing] into it”4 I will try to clarify the contrast as

4 Henri Bergson, Introduction of Metaphysics, p.1
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follows. Through analysis, we take a narrow observation position, and the
point of view that we develop is bound to that position. In other words, by this
method, we are distanced from the focused object and see it from a particular
perspective. Because of the constraint of the particular perspectives, the
knowledge that we attain by the first way is doomed to be relative. On the
other hand, the way of intuition is independent from the perspectives of any
position. In this way, we grasp the knowledge of the object in itself by
participating in the interior experience of it. So, this participation allows us to
witness immediately the change, evolution and movement of the object from
the inside. That is, by the act of intuition we feel sympathy with every states of
the object and this sympathy paves the way for absolute knowledge. In short,
according to Henri Bergson, intuition is the simple experience of sympathy,
namely going into an object and grasping its uniqueness and peculiarity. Let

me state the distinction between the two ways in his own words.

It follows that an absolute can only be given in an intuition, while all the
rest has to do with analysis. We call intuition here the sympathy by which
one is transported into the interior of an object in order to coincide with
what there is unique and consequently inexpressible in it. Analysis, on
the contrary, is the operation which reduces the object to elements
already known, that is, common to that object and to others.>

Bergson explicitly distinguishes relative and absolute knowledge by using

appealing examples. For instance, according to Bergson, we can see “all the

photographs of a city taken from all”¢ the possible perspectives and also

combine all the photographs of the city to see it entirely. Even so, this entire

appearance of the city cannot be on a par with discovering the city by walking

5 Henri Bergson, “Introduction of Metaphysics”, Creative Mind, p. 189
6 Ibid, p. 135



on its streets.” Just with an active effort, which is an intuitional effort, the
attainment of absolute knowledge may be possible. The path to absolute
knowledge demands serious devotion not because the understanding of the
reality as a whole is challenging, or simple analysis is inefficient and
insufficient to grasp object itself. Rather, method of intuition as an indissoluble
element of philosophy of life requires putting the prolonged and established

conceptual structures aside.?

Bergson gives various examples to clarify the contradiction between analysis
and intuition. Apparently, with all these examples, he tries to rid his language
of relativity and encourages the readers to make an effort to participate in the
stories in his examples. Instead of explaining the contrast by some concepts he
tries to arouse sympathy with the heroes of the stories, exactly like in the

example given below.

[T]ake a character whose adventures make up the subject of a novel.
The novelist may multiply traits of character, make his hero speak and
act as much as he likes: all this has not the same value as the simple and
indivisible feeling I should experience if I were to coincide for a single
moment with the personage himself. The actions, gestures and words
would then appear to flow naturally, as though from their source [...]
The character would be given to me all at once in its entirety, and the
thousand and one incidents which make it manifest, instead of adding
to the idea and enriching it, would, on the contrary, seem to me to fall
away from it without in any way exhausting or impoverishing its
essence.’

Furthermore, analysis has a deep passion like the burning of the sun to

embrace the focused object. To satisfy its own desire, analysis tries to wholly

7 Ibid, p.188
8 That devotion on the road of reality will be addressed in the following parts.

9 Henri Bergson, “Introduction of Metaphysics”, Creative Mind, p. 187
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grasp the object by separating it into its elements. Indeed this movement of
analysis is an endless process. That is, each act of analysis is a kind of
incomplete and imperfect translation of the real and thus, to attain the perfect
knowledge of its object, analysis breaks every element of the object into an
ever-growing number of new elements. Ultimately, the only thing it can reach
is an “incomplete representation”; because no combination of the elements can
give the wholeness of the object. On the other hand, intuition is a “simple act”;

that is, it immediately provides the knowledge of the thing in its wholeness.1°

According to Bergson, analysis cannot be a method of knowing the absolute.
This method contains the processes of separation, dismantlement,
classification and an activity that always puts limits to its objects by taking
different points of view. Thus it reconstructs the original forms of the objects
with respect to these selected viewpoints. In other words, the method of
analysis divides the reality, takes a part of it as its object and uses symbols for
this particular object. This activity not only disregards the uniqueness and the
unity of an object, but also can represent only some parts of the object by
symbolization, and hence misrepresents it by missing out on the object itself. In
addition, the act of symbolization transforms the mobile and indivisible

character of the objects into a divisible and immobile form.!

Moreover, according to Bergson, the essence of something cannot be
understood by definitions and neither be explained by symbols. The nature of
objects cannot be grasped by means of extracting its essential elements and by

analyzing them in separation; absolute reality is a whole which is not

10 Henri Bergson, Creative Mind, pp.189-190

1 “That is to say, analysis operates on immobility, while intuition is located in mobility or,
what amounts to the same thing, in duration. That is the very clear line of demarcation
between intuition and analysis.” (Henri Bergson, Creative Mind, p.211)

9



penetrable via logical examinations. Therefore, description and analysis leave

us in the relative; thus, Bergson claims as follows:

One recognizes the element by the fact that it is invariable. And it is
invariable by definition, being a schema, a simplified reconstruction,
often a mere symbol, in any case, a view taken of the reality that flows.
But the mistake is to believe that with these schemas one could
recompose the real. It cannot be too often repeated: from intuition one
can pass on to analysis, but not from analysis to intuition.!?

As stated above, passing from analysis to intuition is not possible. The object
of investigation cannot be clamped in an invariable definition, that is, a
particular quality cannot be detached from the object itself as an invariable
while the several other features belong to its nature. In other words, there is no
invariable definition under which all instances of an object can be subsumed;
rather only the intuition of the variability in an object itself can provide us its
absolute knowledge. Indeed, Bennett mentions two accounts that Bergson
gives as the reasons to the question, why there is no “road from analysis to
intuition”. The first one is the logical view stated in Introduction to Metaphysics
and the second statement is the biological view that is indicated in Creative

Evolution. 13

From the logical viewpoint, there are two obstacles that block the road from
analysis to intuition. (i) Analysis works with general concepts and all it can
reach is a kind of general knowledge that represents common points of many
things; thus it can never attain the knowledge of individual. (ii) The concepts

of analysis are not parts of any object; they are artificial and not capable of

12 Ibid, p.212
13 Bennett, Bergson's Doctrine of Intuition, p.48

10



identifying an object.* In other words, concepts are various symbols
indicating the similarity between objects. That is, to assume the concepts as if

they were parts of the objects, is an erroneous approach.

As mentioned before, Bergson regards analysis and intuition as two different
ways of knowledge. From biological perspective, the contrast between
intelligence and instinct seems parallel to the contrast between analysis and
intuition. The relationship between intelligence and analysis is logically clear;
the ability to make analysis depends on being intelligent. On the other hand,
the relationship between instinct and intuition is not appreciable or logically
understandable by everyone. That is why this issue should be examined in
more detail. And so, we can apprehend why transition from analysis to
intuition is not possible and clearly show that we must get rid of the methods
and concepts of analysis to reach reality. However, to make this examination
more reliable, we should first investigate the evolution of intuition by stating

its relation with instinct and intelligence.
2.2. Evolution of Intuition

2.2.1. Intelligence and Instinct

In Creative Evolution, Bergson puts emphasis on the point that intelligence and
instinct are not completely different things that exist independent from each
other. According to Bergson, they are just the tendencies that arise from the

same source.®

For Bergson, in nature, originally there is not a significant difference between

instinct and intelligence. The essential thing that differentiates these tendencies

14 Ibid, p.48
15 Henri Bergson, Creative Evolution, pp.152-153

11



is that they use different objects. He says that “[I]nstinct perfected is a faculty
of using and even of constructing organized instruments; intelligence
perfected is the faculty of making and using unorganized instruments.”10In
other words, while instinct uses an organized living body, the faculty of
intelligence constitutes and uses artificial objects. Yet, during evolution,

instinct and intelligence develop, and hence the gap between them increases.

Hence intelligence and instinct, which diverge more and more as they
develop, but which never entirely separate from each other. On the one
hand, the most perfect instinct of the insect is accompanied by gleams
of intelligence, if only in the choice of place, time and materials of
construction... But, on the other hand, intelligence has even more need
of instinct than instinct has of intelligence; for the power to give shape
to crude matter involves already a superior degree of organization, a
degree to which the animal could not have risen, save on the wings of
instinct.1”

According to Henri Bergson, the traces of instinct can be found in every part of
the intelligence. In addition to this, instinct is embosomed with a “fringe of
intelligence” 18 The idea that instinct is surrounded by intelligence causes so
many wrong interpretations about the relationship between these two
sentiments. The misunderstanding of this above mentioned statement results
in the notion that there is a hierarchical difference between instinct and
intelligence in terms of their excellence. Furthermore, this causes people to
contemplate that these two faculties can be explained in respect to each other.
However, Bergson asserts that instinct and intelligence are “complementary”

since they are only different tendencies; they are originally interdependent.

16 Ibid, p.155
17 Ibid, p.157
18 Tbid, p.150

12



Even if Bergson points out that the instinct and intelligence arise from a
common source, this does not mean that the faculty of instinct can be
expressed by intelligible terms. According to him, instinct cannot be analyzed
scientifically. Unlike the intelligence’s logical analysis of objects, instinct is the
unconscious knowledge of an object, that is, the instinctive knowledge is

innate.

If instinct is, above all, the faculty of using an organized natural
instrument, it must involve innate knowledge (potential or
unconscious, it is true), both of this instrument and of the object to
which it is applied. Instinct is therefore innate knowledge of a thing.
But intelligence is the faculty of constructing unorganized that is to say
artificial instruments.1®

Human intellect gives different meanings to life out of its needs. In other
words, life comprises of human-made truths. In spite of this, the continuity is
the essential characteristic of life, and intellect is not able to grasp this
continuity, that is, intellect tends to understand the object as they are in a
given moment, but not in their perpetual development in time. As Bergson
points out: “Just as we separate in space, we fix in time. The intellect is not
made to think evolution, in the proper sense of the word.”?0 In contrast to

intellect, instinct is closer to life.

2.2.2. Instinct and Intuition

Instinct, for Bergson, is “sympathy” and it turns its face towards life. However,
it is not enough to grasp life, because it is without “reflective consciousness”. In
addition, intuition, with its characteristic of reflective consciousness, goes

beyond instinct. In Bergson’s words:

19 Tbid, p.166
0 Tbid, p.179

13



Instinct is sympathy. If this sympathy could extent its object and also
reflects upon itself, it would give us the key to vital operations -just as
intelligence, developed and disciplined, guides us into matter. [....] But
it is to the very inwardness of life that intuition leads us -by intuition I
mean instinct that has become disinterested, self-conscious, capable of
reflecting upon its object and of enlarging it definitely.?!

Therefore, is the meaning of feelings or sensations identical to intuition? As it
is clearly understood, for Bergson, intuition is not a feeling; it is a kind of
instinct but more sculptured. If intuition is not primitive or natural as instinct,

what has shaped it? Is the answer mind, a creative energy, or something else?

In his letter to Harald Hoffdinng, Bergson states that instinct is able to know
life absolutely but incompletely: “[HJuman intuition, which prolongs,
develops and makes reflective what remains of instinct in man, is capable of

embracing life more and more completely.”?2

The main question that we need to raise at this point is as follows; how does
instinct transform into intuition? According to Bergson, the propulsive force
that provides the transformation of instinct is intelligence. This is the reason
why only human beings have intuition. Thus, Bergson claims that “it
[intuition] thereby transcends intelligence that has come the push that has
made it rise to the point it has reached. Without intelligence, it would have
remained in the form of instinct, riveted to the special object of its practical
interest, and turned outward by it into movements of locomotion”.?? But, this
does not mean that intuition can be expressed by the terms of intelligence.

Instinct is just affected by the mechanism of intelligence. That is to say, the

2 Ibid, p. 194
22 Henri Bergson, “Letter to Harald Héffding” ,Key Writings, p.367

23 Henri Bergson, Creative Evolution, p.195
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roots of intuition are strongly connected to instinct just as Bergson says: “[A]
glance at the evolution of living beings shows us that intuition could not go

very far [....] intuition had to shrink into instinct” .2

In Creative Mind, Henri Bergson opposes the traditional methods of
philosophy. According to him intuition, la vision directe, is not alienated to time
and the real. The essential nature of human intellect consists in acting for the
pragmatic necessities. This is the reason why humans arrange their
experiences in order to facilitate action and communication in social life. He
also protests to socialize the truth by means of substituting the concepts for
things and actions. There we must choose the hard way to penetrate the
reality: the intuition rather than instinct or sentiment. Deleuze, in his work
Bergsonism, presents the Bergsonian intuition as the fundamental method of
philosophy. According to Deleuze, intuition is “fully developed method”; it is

“neither a feeling or an inspiration, nor a disorderly sympathy.”?
2.2.3. Intellect and Intuition

The main purpose of this part of the investigation is to clarify the relationship
between intellect and intuition. In the first phase of this study such a burning
question arises: Are intuition and intelligence completely opposite to each
other? In other words, does intuition involve or exclude the intellectual
activity? Actually, these questions can be answered from two radically

different interpretations?® of Bergson’s doctrine of intuition.

2 Ibid, p.200
% Gilles Deleuze, Bergsonism, p.13

2 Margaret W. Landes, A Suggested Interpretation of Bergson’s Doctrine of Intuition, p.450
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(i) According to the first interpretation, intuition is far from being intellectual.
Intuition is a non-intellectualistic and mystical method of knowing; that is,
it directly touches reality without the concepts of intellects. If this
interpretation is correct, that is, if intuition is not an intellectual activity,
intuition is not objective, but rather a mystical and subjective way of
knowing. Actually this interpretation is not baseless because in The Sources
of Morality and Religion, Bergson describes intuition as mystical.? Can
such a non-intellectual intuition embrace the whole nature of life or is it
just able to apprehend the knowledge of our inner life? Yet, Bergson asserts
that intuition is able to reach the knowledge of the self and absolute reality.
If intuition is not intellectual, how can Bergson assume that intuition is able
to grasp the absolute? Unless there is commonality of the intuitional
experiences of people, how can we be sure that we really touch the reality?

(ii) On the other hand, according to the second interpretation, intuition
involves an intellectual activity; in a sense intuition is an intellectual way of
knowing the reality. In An Introduction to Metaphysics, there are some
expressions that put forth that intuition is not completely opposed to
intellect; contrary to an opposition, intellect participates in intuitional
activity. In other words, there is a collaboration between intuition and
intellect. Bergson identifies intuition as “intellectual sympathy”?% and he
also uses “intellectual auscultation”? instead of intuition. Actually, intellect
is the thing that makes intuition creative and perfect. According to Bergson,

without participation of intellect, intuition is not so different from instinct.

% Henri Bergson, The Two Sources of Morality and Religion, p. 220
28 Henri Bergson, An Introduction to Metaphysics, p.7
2 Ibid, p.36
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Yet, is such collaboration between intellect and intuition enough for

validating the second interpretation?

As a matter of fact, to accept or refuse any of the two interpretations is not that
easy, since, as it is seen, in Bergson’s writings we can come across different
propositions that support both of these interpretations. In this case, does
Bergson fall into the conflict in his writings? Since to mount both pro-

argument and counter argument about an issue seems contradictory.

W. Landes in pointing out these two aforementioned interpretations, proposes
a third alternative. She neither chooses the first interpretation nor the second.
Her third alternative contains both alternatives since she thinks that to
eliminate one of the two views causes to miss the key points and the novelty of
Bergson’s teaching.3? In a sense, to accept both views as correct is not a conflict
because these two views represent two separate forms or possibilities of
intellect. As we described before, first is a mechanical intellect that makes
general concepts through the relations of things. On the other hand, the second
form of intellect prefers to use unique and peculiar concepts for every

particular thing rather than general concepts.

In point of fact, Bergson does not deny the role of intellect in the quest of
reality. As a matter of fact, what Bergson rejects is the intellect which is in the
grip of our habits and tendencies. What Bergson rejects is the intellect that
draws symbolic pictures and gives us relative knowledge. That kind of
intellect is directed by our everyday needs, habits and tendencies. Is it possible
to envisage another kind of intellect? Is it possible to pull intellect through its

relations and incorporate it into the struggle to find reality?

30 Margaret W. Landes, A Suggested Interpretation of Bergson’s Doctrine of Intuition, p.456
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One of the most important points to take into account while analyzing the
studies of Bergson about the relation between intuition and intellect is the
dominant philosophical movement of the period. In the second half of the
nineteenth century, Positivist philosophy emerged in France, spread around
Europe and also maintained its influence throughout the first half of twentieth
century. The scientific developments in this period encouraged the positivist
philosophers in so much that they insisted on explaining all phenomenal
things by the methods of natural sciences. They thought that the intellectual
methods and scientific investigations were sufficient to understand life. That
kind of effort would be a false intellectualism for Bergson. In fact, neither
science nor intellect is the enemy for Bergson’s intuitive method; the thing that
he opposes is false intellectualism. According to him there are two kind of
intellectualism; “[...] the true, which lives its ideas; and a false intellectualism,
which immobilizes moving ideas into solidified concepts to play with them

like counters.”31

It is true that, mechanical concepts cannot reach the essence of life and they are
created by intellect; but, intellect is not identical with mechanism. Intellect is
higher than mechanism; that is, it has a possibility in itself to get rid of

mechanical categories, choose another way and be more creative.

[T]he truth is that our intelligence can follow the opposite method. It
can place itself within the mobile reality, and adopt its ceaselessly
changing direction; in short, can grasp it by means of that intellectual
sympathy which we call intuition. This is extremely difficult. The mind
has to do violence to itself, has to reverse the direction of the operation
by which it habitually thinks, has perpetually to revise, or rather to
recast, all its categories. But in this way it will attain to fluid concepts,

81 Bulletin de le Sociélé Frangaise de Philosophie, Vol. I, p.64. Quoted by A.D. Lindsay, The
Philosophy of Bergson, p.19
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capable of following reality in all its sinuosities and of adopting the
very movement of the inward life of things.32

According to Bergson, there is an external and mobile reality that is in a
constant state of flux. In the normal process of evolution, intellect has a
tendency to break the mobility. Instead of participating in the changing states,
our intellect substitutes reality with immobile representations. Hence, by
stating this criticism, Bergson does not ignore the needs of practical life.
Actually, the intellect has been evolved for the adaptation of living beings to
their environment in order to survive in the face of potential danger. For the
pragmatic needs and for the scientific investigations, intellect has to use
concept, but not to escape the essence of life, it must participate in mobile
reality. Thus, it should transcend the ready-made mechanical concepts and

choose a harder way.33
2.3. The Method of Intuition

As it is mentioned above, intuition is the ultimate method for knowing the
object itself as well as being the keystone of the Bergson’s philosophy of life.
The problems of philosophy, especially metaphysical questions, can only be
settled down only if the method of intuition is implemented to the object of
investigation. To put it differently, the complete and proper understanding of
an object requires all-comprehensive attitude which is released from the
limitations of intellectual activity and its conceptual categories. Indeed, for
Bergson, the traditional epistemological approach as well as their opponents
has hitherto been confusing the apprehension of “practical life” and knowhow

of sciences with grasping the object itself. For this reason, “the determinists

32 Henri Bergson, An Introduction to Metaphysics, p.69
3 Ibid, p.68
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and their opponents” are unable to unveil the most significant philosophical

problems:

But it may be asked whether the insurmountable difficulties presented
by certain philosophical problems do not arise from our placing side by
side in space phenomena which do not occupy space, and whether, by
merely getting rid of the clumsy symbols round which we are fighting,
we might not bring the fight to an end. When an illegitimate translation
of the unextended into the extended, of quality into quantity, has
introduced contradiction into the very heart of, the question,
contradiction must, of course, recur in the answer.34

Indeed, Deleuze argues that the hallmark of intuition as a method is that it
enables access to the reality as its most pure and basic form since intuition,
unlike intelligence, asks true questions to the objects and eliminates the ill-
defined domains of nature. In other words, intuition does not deal with any
particular aspect of objects. Intuition neither intends to divide the indivisible
nor transforms the variable into invariable. Rather, intuition finds out the
origins of philosophical problems which stem from the erroneous
identification of different natures, in other words, intuition redefines questions
and untangles turmoil of reality which in fact serves as the purification of

objects as well as subjects themselves. As Deleuze manifests:

The means used by intuition are, on the one hand, a cutting up or
division of reality in a given domain, according to lines of different
natures and, on the other hand, an intersection of line which are taken
from various domains and which converge. It is this complex linear
operation, consisting in a cutting up according to articulations and an
intersecting according to convergences, which leads to the proper

3¢ Henri Bergson, Time and Free Will, p. XXIIL
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posing of a problem in such a way that the solution itself depends on

it.%
Moreover, in Time and Free Will and Creative Mind, Bergson stresses the
misunderstanding of intellectualism under the light of his two notions viz.
intuition and duration. For Bergson, intellectualism tries to conceptualize real
time by cutting it out and breaking it into moments; however, the real time is
indivisible pure duration. According to him, our intellect is on the wrong track
since it accounts time as analyzable and measurable -through intellectual
abstraction- just like space, that is, the fallacy of intellectualism arises from the
identification of the incompatible natures of space and time. Accordingly, I
suppose that it would not be a mistake to claim that intelligence is incapable of
grasping the reality, since reality is a real duration by itself. Intellect is the
activity of consciousness on nonliving matter. Despite that, intuition as an
immediate consciousness grasps the flow of real time and reveals the dynamic

reality.

% Gilles Deleuze, Bergsonism, pp.115-116
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CHAPTER 3

MATHEMATICAL TIME AND DURATION

Duration, stated by Henri Bergson, is a concept of time that comprises the
succession of conscious states in an indivisible and immeasurable flow. In his
work Time and Free Will: An Essay on the Immediate Data of Consciousness,
Bergson deals with our tendency of measuring time as we actually do spatial
things. In his investigation of real time he analyzes such concepts as intensity,
extensity, quality, quantity, multiplicity and number all of which are related to
his study. Thus, this study is a deep and detailed investigation about time and

its relations.

In this chapter, I will try to investigate the confusion between intensity and
extensity, quality and quantity, multiplicity and number that also lead the
confusion between mathematical time and real time (duration). Then I will
touch upon two qualitatively different realities, time and space. Next, I will
discuss the distinction between mathematical and real time, and finally, will

investigate the possibility of feeling duration.
3.1. The Intensity of Conscious States and Magnitude of Material Objects

In the first chapter of Time and Free Will, Bergson points out the confusion
between the two so-called forms of quantity; intensity and extensity. While

intensity pertains to the internality of conscious-being and it is unextended
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and immeasurable, extensity is wholly related to the extended and measurable
things. According to the proponents of the assertion, we can easily claim for
the increase and decrease of both intensity and extensity, which is why they
are called as magnitude. According to Bergson, drawing such a parallelism
proceeds from our commonsensical misapprehension of intensity. Well then,
how can we measure non-spatial things and regard intensities as being
quantitative? The answer resides in our common-sensical acts that habitually
draw an analogy between intensity with extensity and picture unextended
things as extended. Bergson explains the interpretation that our common sense

brings with these words:

It is this qualitative progress which we interpret as a change of magnitude,
because we like simple thoughts and because our language is ill-suited to

render the subtleties of psychological analysis.3¢

According to Bergson, space is a homogeneous medium, and when we try to
understand heterogeneous inner states in such a plane, that is, with the
language and concepts of the homogeneous space, we have to transform the
conscious states into physical states that are wholly related to quantitative
relations. However, intensities can only be compared according to their
qualities. Trying to apprehend the inner states with regard to quantities is a

habit of our intellect.

We are thus led to believe that we translate the intensive into the
extensive, and that we compare two intensities, or at least express the
comparison, by the confused intuition of a relation between two
extensities.3”

%6 Henri Bergson, “Time and Free Will: An Essay on the Immediate Data of Consciousness”, p.13

%7 Ibid, p.4
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Although common sense and scientific psychology treat sensations, feelings
and passions as if they are measurable physical states, Bergson conversely
indicates that the concerning states are related to our psychic aspects. Scientific
psychology makes this mistake by imitating other sciences and talking about
inner states just as talking about extensive and quantitative things. In addition,
the mistake of common sense is the effort of using the language of spatial
things for non-spatial states. That is, both common sense and scientific

psychology try to reduce intensity to extensity.

We generally use numbers and quantitative words to describe and also
compare the things perceived in space. However, these kinds of quantitative
relations cannot be established between psychic states3. It is a stubborn fact
that intensity is affected by the physical conditions, and the quantitative
changes of these conditions cause alterations in intensity, but this alteration is

qualitative.

While relating two things through their extensive magnitude, and also while
talking about two intensities, the same expression such as “greater than” may
be used, but it is not possible to use purely quantitative expressions such as
“longer than” and “shorter than”. According to the intent and purpose, the
first expression can gain two different meanings. One of these expresses a
mathematical magnitude between the physical objects and the other one
expresses qualitative differences in intensities.

When we assert that one number is greater than another number or one

body greater than another body, we know very well what we mean. For
in both cases we allude to unequal spaces, as shall be shown in detail a

38 “The psychic states whose intensity we have just defined are deep-seated states which do
not seem to have any close relation to their external cause or to involve the perception of
muscular contraction.” Ibid, p.20
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further on, and we call that space the greater which contains the other.
But how can a more intense sensation contain one of less intensity?3°

Thus a correlation can be established between numbers and mathematically
measurable things in terms of container and contained. However, between
intensities there is no such relation. So our conceptualist ill-suited language is
not capable of expressing the deep-seated sensations. Thus, is there any
possible language that can successfully express the deep seated sensations?
According to Bergson, art allows us to enter into the inner sensations through
sympathy. Unlike our ordinary and static language, the language of the art
and the way of expression it uses is very peculiar and dynamic. Bergson

describes the peculiarity of art with the following words:

Art aims at impressing feelings on us rather than expressing them; it
suggests them to us, and willingly dispenses with the imitation of
nature when it finds some more efficacious means.40

Furthermore, it would not be wrong to say that in the first chapter of Time and
Free Will, Bergson states that quantity is not applicable to the conscious states.
Bergson points out the mistake that both intellect and language makes by
trying to apprehend the consciousness through their own categories. In other
words, the tendency of the intellect and language is to translate the

immeasurable intensive things into measurable extensive things.

Bergson indicates the confusion of quality and quantity as the main factor of
the misapprehension of the conscious states. To mention of a less intensive
sensation as contained in a more intensive sensation does not make any sense.

The relation between sensations and the alteration of sensations cannot be

% Ibid, pp. 1-2
401bid, p.16
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assumed as in the relation between “contained” and “container”, such relation

can only be established between extensional things and spatial objects.

The other mistaken way of defining intensities is measuring their external
causes and drawing a numerical parallelism between cause and effect, and
between extensive and intensive. Bergson defends that we become aware of
the affection of an intensity without realizing the cause of it. Intensities are
immediately experienced things without figuring or calculating the external
causes. Moreover, any enterprise that tries to apprehend intensity through the
quantitative concepts or external causes can neither realize nor explain the
alteration of intensities as “deep-seated psychic phenomena”. Because of the
reason that the causes of the related intensities are purely subjective and not

easily measurable, they cannot be explained by aforementioned methods.

Whether the relation between a deep-seated intensity and external cause is
close or not, it is obvious that their fields of activity are completely different.
The former is related to the inner self and a conscious activity, the latter is
related to the material things and mechanical activity. After making such a
distinction between intensity and extensity we come up to a question as
follows: although intensities are quintessentially qualitative why do we regard
intensities as quantities? I will try to address this question in the following

section.

Bergson illustrates the distinction between quality and quantity in two parts.
In the first part, he talks over the complex psychic states; and in the other, he
examines the simple psychic states. In my analysis about quality and quantity,

I would like to follow the line drawn by Bergson. In other words, after
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elucidating the complex psychic states, I will touch upon the simple states that

Bergson articulates.4!
3.1.1. Complex Psychic States

Bergson specifies the complex psychic states by distinguishing them into two
different kinds. First is the deep-seated psychic states and the other is
superficial states (muscular sensation) that involve physical conditions. He
clearly expresses deep-seated states by exemplifying some of these feelings
and indicates the qualitative change of the related intensive feelings. For

instance, he points out the progress of desire and its transition to deep passion.

[An] obscure desire gradually becomes a deep passion. Now, you will
see that the feeble intensity of this desire consisted at first in its
appearing to be isolated and, as it were, foreign to the remainder of
your inner life. But little by little it permeates a larger number of
psychic elements, tingeing them, so to speak, with its own colour and
lo! your outlook on the whole of your surroundings seems now to have
changed radically.42

Furthermore, Bergson analyzes the qualitative alteration of sensations of joy
and sorrow, and then gives examples to illustrate the change of aesthetic and
moral feelings. He speaks upon the sensation of pity, through indicating a
gradual alteration of this moral feeling: “The increasing intensity of pity thus
consists in a qualitative progress, in a transition from repugnance to fear, from
fear to sympathy, and from sympathy itself to humility.”43 As he articulates,
the deep-seated feelings have no or little connection with the external impacts.

On the other hand, the muscular effort has closer relation to the external

41 Tbid, p.8
2 1bid, p.8
4 Ibid, p.19
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causes. Because of this relation, sensations of muscular effort seem as if they
are magnitudes, and the gradual changes in them appear to be quantitative.
However, when we consider the related sensations carefully, we realize that
they do not occupy space and they are non-spatial psychic states. That is to
say, the changes of these sensations are also qualitative just as the deep-seated

feelings.

We are thus led to define the intensity of a superficial effort in the same
way as that of a deep-seated psychic feeling. In both cases there is a
qualitative progress and an increasing complexity, indistinctly
perceived.#4

3.1.2. Simple Psychic States

Later on, Bergson, commenting on simple sensations, indicates that they much
less depend on external causes. He divides these sensations into affective and
representative sensations. While Bergson subclassifies affective sensations as
pleasure and pain, he defines the representative sensations as the sensations of
heat, light, weight that are affected by sensory data of physical world. In that
respect, he first of all touches upon the relation between affective sensations

and physical impressions.

Common sense and science try to conceive the intensity of pain through the
external causal factors, and agree with the existence of a close relation and
parallelism between the measure of pain and the size of affected body. Just as
pain, intensity of pleasure is seen as parallel to the bodily changes in terms of
their magnitudes. However, it is not possible to mention an increase or
decrease of the intensity of affective sensations. Physical factors cause

qualitative change of sensations, but in terms of magnitude, there is no

44 Tbid, p.26
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parallelism between physical causes and qualitative change. There is no

translative language between quality and quantity.

Our bodies react to the music that is heard, and harmonically accompanies the
sound. Thus, the increase and decrease of sound influence our bodily reactions
and sensations. Bergson terms these kinds of sensations as representative
sensations. Every sensation in the state of flux changes qualitatively and
becomes a different sensation. Although each sensation under the influence of
external causes is like the shade of colors, they are interpreted as the same

sensation that changes quantitatively.

Bergson argues that the representative sensations have an affective character
and, as a result, the qualitative alterations of representative sensations are
understood as quantitative alterations. It is an undeniable fact that the
outward factors affect our nervous system and by the effect of external factors
we immediately feel a sensation. However, we do not immediately become
aware of the changes in our nervous system. While the causal physical factors
and also changes in our nervous system can be measured, our inextensive
immediate sensations do not have mathematically measurable magnitude.*>
Yet, the intellect and our ill-suited language represent qualitative differences

as quantity.

Based upon Bergson’s point of view about intensity, we reach the conclusion

that talking about a more intensive sensation does not signify “an increase of

sensation” in reality because a sensation is qualitative and does not occupy
“

any space. So when we regard sensation as a quality we can call it as “a

sensation of increase”. Talking about sensation as an increasing quantity is just

4 Tbid, p. 39
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making a mistaken inference.*¢ Bergson points out those mistaken inferences

as follows:

The fact is that there is no point of contact between the unextended and
the extended, between quality and quantity. We can interpret the one
by the other, set up the one as the equivalent of the other; but sooner or
later, at the beginning or at the end, we shall have to recognize the
conventional character of this assimilation.”

Here, the representation of intensities are taken as two distinct forms; first is
the representative states that represent the external causes and the other one is
the self-sufficient states of consciousness that are not caused by any kind of

external factor. Bergson describes these forms by the following words:

The idea of intensity is thus situated at the junction of two streams, one
of which brings us the idea of extensive magnitude from without, while
the other brings us from within, in fact from the very depths of
consciousness, the image of an inner multiplicity.48

Then, if there is not any significant relation between extensity and intensity,
how is it possible to speak of the multiplicity of each one? That is, how are the

multiplicity of intensity and extensity distinct from each other?
3.2. Two Kinds of Multiplicity

As stated in the previous part, Bergson points out in the first chapter of Time
and Free Will the misunderstanding of intensity by distinguishing quality and
quantity. In the second chapter of Time and Free Will, he inquires the
“multiplicity of inner states” and its difference from the multiplicity of

number. In everyday life, the word multiplicity is often used to describe

4 Ibid, p.48
47 Ibid, p.70
4 Ibid, p.73
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quantitative multiplicity. He examines thoroughly the characteristic of our
inner states and the distinction between inner sensations and external objects;
and draws a parallel picture to this distinction which he terms as “qualitative
multiplicity” and “quantitative multiplicity”. Similarly, to make clear the idea
of duration, Bergson first aims to throw light on the multiplicity of conscious

states of our life.

Our habit of interpreting the qualitative subjective states as quantitative
objective conditions causes us to understand unextended physics states as
measurable extended objects. So, is it possible to signify qualitative states with
numbers? It does not seem so, because just as Bergson indicates number

implies spatiality.

Bergson defines number as “a collection of identical units”4° - the units that are
counted together must be identical or assumed to be identical. In order to
count things together we must ignore their intrinsic differences. Through that
kind of ignorance, we can call a group of sheeps as flock or a group of soldiers
as army. For the purpose of counting, we isolate a soldier from reality and
imagine him as identical with the others. At least one difference, the place
which he occupies differs from the places of other soldiers that we imagine.
Otherwise, the soldiers become one and same thing. That is to say, the parts of
the units are juxtaposed in space. Because of being “a collection of units”,
number is many; and being “a collection of the units”, it is one. In other words,

number is “the synthesis of the one and many”.50

When we first learn to count, every number refers to an external object that

occupies a different location from other objects. Yet, after apprehending the

49 Ibid, p.75
50 Ibid, p.75
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concept of number we give up the habit of counting by referring a signified
object. According to Bergson the process of counting starts with signifying
external objects, then the objects “become points” and in the end, the related
points disappear and the image turns into “abstract number”.>! So, the abstract
number becomes just a symbol that helps us to think back on the extended

images.

Is it possible to count without imagining the extended objects? Or is it possible
to abstract number from space? During the process of counting, we think that
the numbers are not dependent on space. That is to say, we believe that the
numbers exist in duration rather than existing in space.>? Although we do not
accept the dependence of numbers to space, we attribute a spatial location to
the numbers while counting. Actually the durational moments that we count
and add to each other do not refer to pure duration. “[E]very clear idea of
number implies a visual image in space.”5? If so, why do we think numbers as

if they are independent of space?

As stated above, in the counting process we build up numbers by an
indivisible process of our mind but, it does not mean that numbers consist of
indivisible units. Divisibility is an attribute of extended spatial things. On the
other hand, unextended and non-spatial states are indivisible. If we assert that
number signifies unextended and non-spatial things, we must admit that
number refers to indivisible states. However, our notion of number has the
potentiality to be divided infinitely. So, the problem is that; how can a

divisible concept signify indivisible states? Beyond all these problems, a

51 Ibid, p.78
52 Ibid, pp. 78-79
5 Ibid, p. 79
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significant problem that we should consider is the possibility of counting inner
states. As it is pointed out before, our inner states cannot be interpreted as
qualitatively identical spatial objects. Although there is a reflexive relation
between our inner states, none of our sensation is identical with each other.
That is to say, our inner states are not countable because we can only count
qualitatively identical things. Hence, is it possible to mention multiplicity of

inner states?

While adding a number to the previous one, we conceive the multiplicity of
the parts.5* On the other hand, Bergson points out another kind of multiplicity
and distinguishes two kinds of multiplicities. The mentioned multiplicities are
(i) the multiplicity of external objects “counted in space” and (ii) the
multiplicity of conscious states that is not countable but “symbolically

represented in space”. 5

Physical objects are localized in space and, being so, they are divisible
multiplicities. Although through the process of building up numbers we make
an abstraction, thereby creating “ideal space” and juxtaposing the units into
this imaginary space, we do not have to make such an abstraction for counting
the material objects. As Bergson states, we already perceive the material
objects in space.

When we speak of material objects, we refer to the possibility of seeing

and touching them; we localize them in space. In that case, no effort of

the inventive faculty or of symbolical representation is necessary in
order to count them; we have only to think them, at first separately, and

5 Ibid, p. 85
5 Ibid, p. 85
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then simultaneously, within the very medium in which they come
under our observation.5¢

The psychic and mental states are indivisible and not locatable in space. The
only way to count these non-spatial states is representing them symbolically.
In the process of counting the qualitative senses we picture them as spatial
images. Bergson illustrates this representation by regarding the perception of a
bell sound. He talks about two alternatives to count the successive sounds of
bell. The first is to combine the successive sensations of sounds with each other
and form a series of rhythm. That kind of impression is totally qualitative. The
second alternative that Bergson points out is the separating of sounds and
placing them into a homogeneous ideal medium. In such a medium, the
sounds are deprived of their qualities and lose their intensities.” The question

that arises at this point is whether this medium is spatial or temporal.

Because of the intervals between gong sounds of the bell, these sounds seem as
countable. Actually, things that we count are not sounds but intervals. That is
to say, the ideal medium that is created for sounds is spatial. Bergson explains

why time cannot be such an ideal medium:

[A] moment of time, we repeat, cannot persist in order to be added to
others. If the sounds are separated, they must leave empty intervals
between them. If we count them, the intervals must remain though the
sounds disappear: how could these intervals remain, if they were pure
duration and not space? It is in space, therefore, that the operation takes
place.58

Bergson states that to count our all psychic states we need to form them as

they are in space.

5% Ibid, p.85
57 Ibid, pp. 86-87
58 Ibid, p.87
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On the basis of two stated alternatives of counting Bergson reaches the
conclusion that there are two kinds of multiplicities. The first is the
multiplicity of material objects to which we can apply the concept of number.
The second is the multiplicity of states of consciousness that must be
represented symbolically and placed in ideal space in order to apply the
numerical concepts to them.> In other words, we can define the first as
multiplicity of juxtaposition and the second as multiplicity of interpenetration.
The material objects are juxtaposed in space one by one and cannot penetrate
each other because they are located in different places. However, we cannot
prove the assertion that impenetrability is the characteristic of physical objects
because our perceptions and observations will never be capable of validate
such an assertion. To make this kind of assertion we need a specified ideal
space in which we may calculate all the possibilities. In other words, with the
logical form of number we attribute impenetrability of the objects.®® We can

say that this attribution is also a mistaken habit of our intellect.

Furthermore, if the impenetrability mentioned above is a property of number,
how can we count the feelings, sensations and mental states that penetrate
each other? As argued before, although the psychic states penetrate one
another, they are assumed as if they are located in different places in “ideal
space”. So in the act of counting the psychic states, we assume that there is no
penetration between these states. As we see in this process, impenetrability is
not directly related with our perceptions; on the contrary, to make such an

assumption is a logical necessity of number .1

59 Ibid, p.87
60 Tbid, p.89
61 Tbid, p.89
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Through the light of his expression about the counting process of conscious
states, Bergson makes a distinction between our ordinary time concept and
duration. In the process of counting, our conscious states are exposed to
symbolic representation and their qualitative nature becomes impressed by
external conditions. So, our immediate conscious states are reformed by spatial
multiplicity. Bergson points out our ordinary understanding of time, that it is
seen as a homogeneous medium in which our states of consciousness are

juxtaposed just as they are in space.

The multiplicity of our conscious states is heterogeneous and continuous;
however, number is discontinuous and deals with completed states. If we strip
the conscious states off symbolization, isolate them from the external world
and consider the immediacy of them, we can realize that the multiplicity of
conscious states differ from the numerical discrete multiplicity. Otherwise,
these states stay in an assimilated “time” that is the medium represented by

reflective consciousness.

Although the pure duration is not representable, whenever we think and talk
about duration or count the moments of it we unwillingly spatialize it. The
habit of transforming time to space shows that there is a strong correlation
between “time” and space. Hence, before analyzing Bergson’s concept of
duration, it is necessary to talk about our concept of space and its relation with
time. As mentioned above, Bergson describes our ordinary concept of time as a
homogeneous medium that enables us to count our conscious states. In this
regard, what is to be said of the relation that Bergson indicates between space
and time as a medium? The main purpose of Bergson, while picturing the
relation between our ordinary conception of time and space, is to show how

pure duration differs from physical time.
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3.3 The Relation between Physical Time and Space

Bergson starts the examination of space by comparing Kantian and empiricists’
concepts of space. Kant considers space as an a priori intuition that enables us
to perceive physical objects as spatial. Through this a priori condition, we
perceive objects as spatial and in spatial relations with each other. Kant
assumes space not as a property of objects but as a necessary condition for the
intuition of objects. That is to say, Kant describes space as a pure intuition that
can be separated from all sensational content; and so can be intuited
independently. That is the reason why Bergson describes the Kantian concept
of space as “an empty homogeneous medium”¢? enabling us to make

distinctions and abstractions to count.®3

However, empiricists do not agree with Kant’s assumption that we have an a
priori intuition of space. According to empiricists, spatiality is the feature of
“physical qualities”. Bergson declares that actually the empiricists” assumption
of space essentially is not dissimilar to Kant’s notion of space. The empiricists
claim that our notion of space arises from the synthesis or co-existence of the
sensations. Although empiricists would most probably reject, Bergson defends
that the related act of synthesis includes an “active intervention of the mind” .4
He points out the necessity of mind in forming extensity by combining

inextensive sensations.

Thus inextensive sensations will remain what they are, viz., inextensive
sensations, if nothing be added to them. For their co-existence to give

&2 Ibid, p.95
6 Ibid, p.97
6 Ibid, p.94
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rise to space, there must be an act of the mind which takes them in all at
the same time and sets them in juxtaposition.®®

So the act of synthesis seems like Kant’s notion of “a priori form of sensibility”.
As it is stated before, space is a medium that enables us to “distinguish a
number of identical and simultaneous sensations from one another”.°Bergson
agrees with Kant’s notion of space as being a homogeneous medium and
existing independently. Space is the medium that enables us to separate and
count the points of physical objects. Bergson claims that just like Kant,
common sense has also the inclination of distinguishing the concept of space
from the perception of extensity. Although intellect enables us to separate,
count, abstract by means of space, it causes a mistaken tendency of
considering time just like space. Considering time as homogeneous comes to
mean to think the conscious states as juxtaposed in time like physical points in
space. Consequently, through this consideration we abstract time from

duration.®” However, duration is a flow that spreads from past to future.

Duration is the continuous progress of the past which gnaws into the
future and which swells as it advances. And as the past grows without
ceasing, so also there is no limit to its preservation.¢®

Bergson expresses that the envisioned thing as time is actually spatial. “[T]ime,
conceived under the form of an unbounded and homogeneous medium, is
nothing but the ghost of space haunting the reflective consciousness.”® The

material objects are exterior to each other and conceived within a

¢ Ibid, p.94
¢ Ibid, p.95
67 Ibid, p.98
6 Henri Bergson, Creative Evolution, p.7

¢ Henri Bergson, Time and Free Will: An Essay on the Immediate Data of Consciousness, p.99
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homogeneous medium, but the conscious states permeate one another
successively and so, these states cannot be apprehended by considering them
in a homogeneous medium. After all, our ordinary concept of time is a
homogeneous medium just like space. In the next part, I will try to investigate

how pure duration differs from the physical time.
3.4. Homogeneous Time and Pure Duration

Bergson mentions two possible concepts of time. One is the scientific time that
is divisible, homogeneous and formed by the act of mind. The other is the real,
concrete time which is called as pure duration. While the latter is independent
of spatiality, the first is related to space. Bergson explains pure duration with

these words:

Pure duration is the form which the succession of our conscious states
assumes when our ego lets itself /ive, when it refrains from separating
its present state from its former states. For this purpose it need not be
entirely absorbed in the passing sensation or idea; for then, on the
contrary, it would no longer endure. Nor need it forget its former states :
it is enough that, in recalling these states, it does not set them alongside
its actual state as one point alongside another, but forms both the past
and the present states into an organic whole, as happens when we recall
the notes of a tune, melting, so to speak, into one another.”0

Bergson draws an analogy between a melody and the life of a living being. Life
with its past, present and future states, is an inseparable whole just like a
musical melody that is harmonical unity of notes. Like the notes of the melody,
our past and future states melt into one another. If the rhythm of the melody is
distorted, we immediately become aware of the qualitative change. Thus, we
recognize that the distortion or change of the flux of rhythm or duration is not

quantitative. Through this analogy Bergson aims to show that we are able to

7 Tbid, p.100
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conceive the succession of the parts of the qualitative harmonious whole. As
the notes of a melody, the states of consciousness are qualitatively distinct, and
a change in one part affects the whole. However, we, in social life, choose a
way of symbolization (such as language) for our inner states of consciousness
and project them to space. The constitution of an understanding about inner
states - including feelings, sensations and dispositions - in space means to
grasp intensity through the medium of extensity; in this regard, the inner
states become juxtaposed in the same like the material and extended objects.
Our ill-suited language has a tendency to consider each state of consciousness
as isolated and static like the physical objects in space. Our language is just
able to describe the quantitative changes; it can identify neither psychic states
nor duration. Bergson claims that when we try to talk over an order of
succession in duration, we automatically conceive it as simultaneous and
project it as juxtaposed in space.”! The succession of conscious states is a
“succession without distinction”; that is, not succession, but simultaneity
creates distinction between these states. However, the states of consciousness
are not lined side by side; rather, they are harmonically added to one another

and they are parts of a successively organized whole.

[Plure duration might well be nothing but a succession of qualitative
changes, which melt into and permeate one another, without precise
outlines, without any tendency to externalize themselves in relation to
one another, without any affiliation with number: it would be pure
heterogeneity. 72

As Bergson states pure duration is not measurable; however, we count time in

our daily life; we set moments of time to a line, give names to them and count

71 Tbid, p.102
72 Tbid, p.104
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them. If we conceive moments like this and do not go beyond this habit and
mediation we cannot realize duration. According to Bergson, to perceive
duration in its immediacy, we should avoid the symbolic language that

mistakenly represents duration as a measurable quantity.

In our ordinary life, we conceive time as a combination of moments that are
imagined as being external to each other. The time which we measure and
consider as a homogeneous medium is physical time. Moreover, the time that
we refer in daily life and science uses in its calculations is this physical time.
On the other hand “real time”, duration is continuous experience that is
perceived by our inner consciousness. Bergson states the difference between

physical time and duration with the following words:

Granted that inner duration, perceived by consciousness, is nothing else
but the melting of states of consciousness into one another, and the
gradual growth of the ego, it will be said, notwithstanding, that the time
which the astronomer introduces into his formulae, the time which our
clocks divide into equal portions, this time, at least, is something
different: it must be a measurable and therefore homogeneous
magnitude.”

Bergson claims that our ordinary act of measuring time is solely the act of
counting simultaneities.”* Beyond this act that is directed by intellect, there are
conscious states that evolve in duration. If we strip our ego off the
symbolization of language and give up counting time in a moment, the thing
that will remain is pure heterogeneous duration, indivisible process. The
general mistake in conceiving time is the confusion of real space and real

duration. We habitually try to apply a quantitative structure of space to the

7 Tbid, p.107
7 Tbid, p.108
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conscious states of our inner life. Here is how Bergson describes this ordinary

habit with his own words:

There is a real space, without duration, in which phenomena appear
and disappear simultaneously with our states of consciousness. There is
a real duration, the heterogeneous moments of which permeate one
another; each moment, however, can be brought into relation with a
state of the external world which is contemporaneous with it, and can
be separated from the other moments in consequence of this very
process. The comparison of these two realities gives rise to a symbolical
representation of duration, derived from space. Duration thus assumes
the illusory form of a homogeneous medium.”

As it is understood from the explanation of Bergson, the time that we speak of
is divisible and homogeneous that actually refers to space rather than
duration. Bergson analyses the concept of motion to make the related
confusion clearer. Although motion is an indivisible process, when we
consider motion as if it is homogeneous, we unwillingly fasten it up to the
expansion of space. Bergson invites us to imagine a moving object from one
point to another. When we think the movement of an object just within the
relation of the points that it has passed over, we reduce the motion of the

object to space.

Furthermore, just like our habitual act, science eliminates the process of
movement, just considers the places that the moving object has occupied and
structures a line by combining the points and, finally, represents this
illusionary immobile line as though it is motion. The essential point that we

skip while talking over motion is that it is “a process which occupies

7 Ibid, p.110
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duration””6. Only with a mental synthesis do we become able to sense the

impression of motion and continuity.

[D]uration and motion are mental syntheses, and not objects; that,
although the moving body occupies, one after the other, points on a
line, motion itself has nothing to do with a line ; and finally that,
although the positions occupied by the moving body vary with the
different moments of duration, though it even creates distinct moments
by the mere fact of occupying different positions, duration properly so
called has no moments which are identical or external to one another,
being essentially heterogeneous, continuous, and with no analogy to
number.””

Physical objects fall along a line in homogeneous space and are external to
each other. On the other side, duration has no place in the composition of
space. It is completely related to our consciousness that is composed of the
moments of duration. To imagine the multiplicity of the successive states of
duration in a homogeneous medium does not signify any reality. These states

are just real for our consciousness.

Bergson claims that during sleep our consciousness is far from counting time;
and we rather live in real duration and feel the qualitative character of
duration. On the other hand, when we are awake, our consciousness returns to
the ordinary habit of measuring time that is not related with duration, but

space.”8

The notion of homogeneous time is just “the symbolical image of real

duration””®. Our ordinary thinking and language deceive us by translating the

7 Ibid, p.111
77 Ibid, p.120
78 Ibid, pp. 126-127
7 Ibid, p. 125
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quality into quantity, and the unextended into extended. Even though we deal
with discrete (numerical) multiplicity and pass over or eliminate the quality of
the psychic states, they exist despite all efforts of our ignorance. If so, what
kind of feeling is this that realize duration and if duration is something which

is lived, is it identical with life or is it a part in the composite of life?

Time as duration is originally heterogeneous; and until the moments of
duration are symbolically substituted, time cannot be regarded as
homogeneous. That is to say, before such a substitution we have the feeling of
quality and duration. As mentioned before, through language and intellect we
symbolize quality with quantity. As prerequisite for constructing the quantity

of the states of duration, firstly we need to feel the quality of it.

[W]ithout this interpenetration and this, so to speak, qualitative
progress, no addition would be possible. Hence it is through the quality
of quantity that we form the idea of quantity without quality.80

When we resist the flux of duration and activate our intellect, we start to
consider our conscious states as identical elements that are lined in space.
Thus, we disturb the dynamic progress, and the qualitative multiplicity turns
into quantitative whereas heterogeneous duration turns into heterogeneous.

Bergson describes these processes by the following words:

In a word, our ego comes in contact with the external world at its
surface; our successive sensations, although dissolving into one
another, retain something of the mutual externality which belongs to
their objective causes; and thus our superficial psychic life comes to be
pictured without any great effort as set out in a homogeneous
medium.8!

80 Ibid, p.123
81 Ibid, p.125
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According to Bergson, by an effort of eliminating the artificial symbolization
and construction we can experience real duration. If we try to concentrate on
duration by separating the moments of it and assume as if they are identical,
we, as a matter of fact, become condemned to the rules of artificially
constructed time and life. To intuit the real duration we should go with the
immediate flow of it like listening a piece of music without selecting the notes;

rather, participating in the harmony of the whole performance.

Actually, experiencing and participating in duration come to mean
experiencing and participating in the real flow of life. In the next chapter, I will

try to make clearer what I mean with this statement.
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CHAPTER 4

SELF, FREEDOM AND PHILOSOPHY OF LIFE

Are we aware of our entire self? Do we feel ourselves to be free? Are the future
acts of a person determined by his/her previous acts? Is it possible to predict
the future acts of a person? What are the characteristics of a free act? How far
is reality from our experiences? Is it possible to conceive life in its immediacy?

If it is so, what is the way of it?

In this chapter, I will investigate the answers of these questions to explicate the
main concepts of Bergson’s philosophy of life. In this respect, I will first touch
upon Bergson’s notion of self and its relation with freedom. Then I will try to
put forward Bergson’s investigation on freedom, and his analysis and
criticisms about deterministic views. Finally, I will try to lay emphasis on the

notions of life and reality to make clear Bergson’s philosophy of life.
4.1. Two Kinds of Self

As parallel to the distinction between qualitative and quantitative multiplicity
or homogeneous time and duration, Bergson makes a distinction between two

sides of the self. One is the superficial self and the other is the fundamental self.

In the previous chapter, I intended to investigate the inadequacy of our way of
thinking and language while expressing the states and sensations that we gain

through intuition. Intuition enables us to participate in the process of dynamic
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life that cannot be represented by the words of static and divisible world.
Then, is it possible to create another language that is able to represent the
states, feelings, senses, and also the process of aforementioned dynamic life?
To conceive such a language that is far from using concepts and categorizing
can appear to be impossible, because every state and feeling is unique, and so,
we need unique words for each of these unique states and feelings. Still it
seems possible to form a less conceptual language to express unique states
more successfully. Bergson is well aware of the difficulty of expressing such
states, and to overcome this difficulty, as stated earlier, he uses a peculiar
language and makes use of many illustrations from inside of life that enable

the readers to participate in the experiences in his examples.

In social life, we acquire ordinary thinking, conceptual language, social
structures and also habits that actually limit our perception of life. Each
conceptual structure or habit instills in us with its own perspectival view and
disrupts our connection with the wholeness of life. That is to say, we are
imprisoned by our habits, language and society. So we can make an inference

that in our daily life, on the social side, our freedom is also imprisoned.

The side that is imprisoned by social life is our superficial self. On the other
hand, the side that goes beyond the social construction and to the freer level of
life is our fundamental self. That is to say, while superficial self signifies our
social life, the fundamental self signifies our conscious life, and in that state we
become aware of psychic states and inner life. In other words, the fundamental
self (free self) is conscious of duration while the other one is the impersonal

self in social life.8? The social self is like a wrong representation of the

82 Henri Bergson, Time and Free Will: An Essay on the Immediate Data of Consciousness, p.127
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fundamental self which is reflected to our daily life. It is “the shadow of the

[fundamental] self projected into homogeneous space” .83

[Blelow the self with well-defined states, a self in which succeeding
each other means melting into one another and forming an organic
whole. But we are generally content with the first, i.e. with the shadow
of the self projected into homogeneous space. Consciousness, goaded
by an insatiable desire to separate, substitutes the symbol for the reality,
or perceives the reality only through the symbol. As the self thus
refracted, and thereby broken to pieces, is much better adapted to the
requirements of social life in general and language in particular,

consciousness prefers it, and gradually loses sight of the fundamental
self.84

But, because of pragmatic needs, consciousness generally acts with the desire
of separation, uses symbols for reality and contends with the social self, and
hence it “gradually loses sight of the fundamental self.”85 At this point,
Bergson also adds that the fundamental self can be reawakened with a
vigorous effort. That is an effort of insulating the inner states from the

homogeneous time, so that the inner states can obtain their mobility again.

By the postulation of two kinds of self, Bergson does not mean that the
personality is divided into two parts. It is one and the same self that, on the
one hand, involving the inner states, perceives life as a unity while on the
other hand, perceiving life as a series of distinct moments. In this regard, it
would not be wrong to take the two selves as two different levels of the self
that it is possible to pass from one level to the other: the distinction does not

originate from a hierarchical superiority of the fundamental self to social; yet

8 Ibid, p.128
8 Tbid, p.128
8 Tbid, p.128
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they are essentially incompatible. In brief, these two selves are not reducible to

each other.

Actually the social self is the superficial and common that we share with
society. To communicate with other individuals, we need to use common
concepts and language. Each of us, being a member of society, create
languages, rules, laws and many other concepts to fulfill the demands of daily
life in a practical way. But later, these created concepts seize control of the
fundamental self, thus capturing its freedom. Consequently, we start to
explain our inner sensations with common words; we use common words
such as love, fear, sadness, anger to express our inner states. Thus, we lose our

peculiarity and uniqueness, so as to become just a composition of society.

In social life, because of the fact that we are imprisoned in language and social
rules, we become alienated with the dynamic life. We conceptualize the inner
states, those of which we acquire by intuition, and then we transform these
dynamic characteristics into a static condition. According to Bergson, people
mostly live with their superficial self as being unaware of true freedom and
lose sight of their fundamental self that is hidden behind the conscious states.8
Therefore, we need to ask whether it is possible to act freely in social life; and

if it is possible, then, we need to show in what way this is so.

In other words, the social self rises to the surface with clear-cut states while the
fundamental self comes to light in a dynamic and organic whole in which the
states permeate into one another. The social self is the substitutive
representation of the real self that is more adapted to our language, intellect

and other components of social life. Yet, to be adaptive to the inner states such

8 Tbid, p.166
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as emotions and senses, that are inexpressible with our ordinary concepts and

language, require a desirous effort.

According to Bergson, these two sides of the self are able to grasp two
different sides of reality. The social self enables us to get the reality of material
world. On the other hand, the fundamental self enables us to access the reality
of the life process. In other words, the first one deals with the reality of being
and the latter deals with the reality of becoming.8” Through evolution we have
become more dependent on society and we are mostly not free and not aware
of our inner self. We generally live with our social self, and so, with the social

side, we have a tendency to put ourselves out of our ordinary life.

For Bergson, our real self is the fundamental self. But, because of the external
factors, we move from real self, and our perception severs its connection with
duration thus becoming dependent on the spatial medium. Through this
movement we gain habits such as separating, counting, and conceptualizing.

And so, with these habitual acts we turn to society from our inner lives.

[T]he moments at which we thus grasp ourselves are rare, and that is
just why we are rarely free. The greater part of the time we live outside
ourselves, hardly perceiving anything of ourselves but our own ghost, a
colourless shadow which pure duration projects into homogeneous
space. Hence our life unfolds in space rather than in time; we live for
the external world rather than for ourselves; we speak rather than think;
we “are acted” rather than act ourselves. To act freely is to recover
possession of oneself, and to get back into pure duration.®®

As Bergson states above, we cannot act freely in the deterministic and

pragmatically shaped social life. The cause-effect relation has become an

87 Ibid, p.231
8 Tbid, pp. 231-232
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inseparable part of our way of thinking. In spite of this dependency to the
external and static world, Bergson points out the possibility of free self that
could be revealed with a tremendous effort.8 The superficial self makes us
aware of a reality that is shaped by concepts, laws, language and habits; on the
other hand, the free (fundamental) self enables us to become aware of the
reality of the world in which states and moments are in a heterogeneous flux.
The effort that enables us to get into the flux is the effort that breaks the chain
of language, laws, concepts, and habits of social life, and gets rid of space. That
is to say, this effort turns its face to the pure reality and gives up the

substitution of it.

In brief, the social self is more impersonal and more related to the external
world in which the artificially constructed things such as language, laws
prevail. That is to say, the social self is obedient to the external world, while

the fundamental self is sine qua non of free will.

4.2. Freedom

At the beginning of the third chapter of Time and Free Will, before explicating
his concept of freedom, Bergson first compares the perspectives on freedom of
two opposite systems of nature, dynamism and mechanism. According to
dynamism, organic forms of nature cannot solely be explained with the
mechanical laws. Beside the laws that direct matter, there is a reality of facts.
For dynamism, laws are just the symbolizations of the reality. On the other

side, for mechanism, laws are the true realities that combine specific facts.”

8 Tbid, p. 233
% Ibid, pp.140-141
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Bergson describes the contradiction between dynamism and mechanism with

the following words:

[T]he believer in dynamism thinks that he perceives facts which more
and more elude the grasp of laws: he thus sets up the fact as the
absolute reality, and the law as the more or less symbolical expression
of this reality. Mechanism, on the contrary, discovers within the
particular fact a certain number of laws of which the fact is thus made
to be the meeting point, and nothing else: on this hypothesis it is the
law which becomes the genuine reality.?!

Mechanism tries to arrange facts under laws and through the related laws,
attempts to determine future actualities among possibilities. That is,
mechanism calculates the effects of an action, but it makes this by abstracting
and staticizing the things in homogeneous space. For mechanism, future
events can be predicted by the previous states and laws. On the contrary,
dynamism does not deal with arranging the notions in order to comprehend

the relations between them or explain the facts by laws.

Because of the fact that mechanism and dynamism describe the concept of the
“simple” in two different senses, one of them ascribes a higher reality to the
laws and the other to the facts. For mechanism, calculable and predictable
things or states that are explained by laws are simple. According to its
definition of simple, inertia is a simpler notion than freedom because it can be
defined by laws of physics.”> However, for dynamism, human being has the
immediate feeling of freedom. Contrary to freedom, inertia is not an
immediate knowledge but a derived concept because inertia is defined as lack
of motion. Hence, what is immanent to life is change and motion, and inertia is

just an abstraction and far from being simple. That is to say, what can be

9 Ibid, p.141
% Ibid, p.141
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simple for dynamism are concrete facts. Consequently, according to the
mechanistic view, human actions are determined and predictable. However,
for dynamism, none of the actions of the human being can be determined

through the laws; because acts of human beings are free and spontaneous.
4.2.1. Physical and Psychological Determinism

Bergson, by comparing dynamism and mechanism aims to show that his
concept of freedom is based on the dynamic system. On the contrary,
determinism is grounded on mechanical assumptions. Being a dynamist
philosopher, Bergson ascribes a superior reality to the facts and illustrates how
physical and psychological facts are arranged under the laws ascribed by

deterministic systems.?

Bergson points out two kinds of determinism: physical and psychological. He
asserts that although the empirical proofs of these two determinisms seem
different, psychological determinism is reducible to physical determinism.
Physical determinism is based upon the mechanistic theories of matter, that is,
these theories explain all the physical phenomena by the movements of atoms
and molecules. In addition, according to these theories the change in our
nervous system can also be explained by the movements of nerves and
physical changes in brain. Thus, such an explanation means that the cause of
all our ideas and feelings could be identified through the analysis of physical
change. According to mechanistic explanations, existence of free act is not even
a matter of discussion because this deterministic view purports to calculate

and predict the following action of human being.

% Ibid, p.142
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According to Bergson, what psychological determinism does is to determine
the nervous changes, feelings, and ideas by grounding them on physical laws.
Even though psychological determinists aim at explaining our nervous system
by mechanical theories and to put forward supporting instances for their
theories, Bergson states that causes and effects of conscious states can be
explained neither by the movements of the nervous system, nor by other
mechanical assumptions. As Bergson says: “To prove conscious states
determined, we should have to show necessary connexion between cerebral
and conscious states. No such proof.”%* That is, to make such a proof, it is
required to show a parallelism between cerebral and conscious states. Bergson
agrees that in some limited cases we can realize a correlation between physical
events and mental states but these limited cases are not sufficient enough to

prove the causes of mental states.”

Determinist theories believe in the law of conservation of energy. According to
this law, between the parts of physical phenomena there can be energy
transfer, but the total amount of energy does not change; it neither increases
nor decreases. On the other hand, Bergson indicates that to bring about a free
act or thought, a strong force or energy is needed. So, the followers of
determinist theories, and those who take the law of conservation of energy as a

guide, automatically put the possibility of freedom away.

According to Bergson, the law of energy-conservation is acceptable only for
the systems in which a reserve to the prior states is available. That is, in such
systemes, it is not only possible to predict the future states, but also to deduce

the prior states. Bergson states that most of the processes are irreversible, and

% Ibid, p.146
% Ibid, p.148
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so these processes cannot be explained by the law of energy-conservation. The
natural process of human beings and the change of conscious states are
grounded on duration. Furthermore, to place the things that are in mobile and
indivisible states to the specific time, and to try to deduce their prior states is
impossible. Because every moment of a living being is unique in its process
and the existence of same states at different moments is impossible.% For
Bergson, although the law of conservation of energy is only acceptable for
mechanistic systems, to accept this law as if it is universal is a mistake of
psychological determinism. According to him, this mistake is caused by

confusing the mathematical time and real duration.

As we are not accustomed to observe ourselves directly, but perceive
ourselves through forms borrowed from the external world, we are led
to believe that real duration, the duration lived by consciousness, is the
same as the duration which glides over the inert atoms without
penetrating and altering them. Hence it is that we do not see any
absurdity in putting things back in their place after a lapse of time, in
supposing the same motives acting afresh on the same persons, and in
concluding that these causes would again produce the same effect. That
such an hypothesis has no real meaning.%

According to psychological determinists, present states of consciousness are
necessitated by the previous states, but conscious states differ from each other
qualitatively and cannot be deduced from one another.”® Bergson admits that
there is a relation between these states, but it is not to be associated as a causal

relation.

% Tbid, p.153
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Bergson states that it is possible to guess the next action of our close friend, but
actually this is not a prediction of her future. We deduce her following act
from her previous action and her character. Character, ideas, and feelings, as
being a part of a human being, mostly do not change suddenly, instead, they
evolve dynamically. % Because of this reason our “prediction” sometimes
becomes true. However, the reason why Bergson criticizes determinists is their
precise claims about actions of human beings. Even if we had known and
witnessed all events and all decisions in someone’s life, we still would not be
able to grasp the changes in her inner life. What we do while expressing her
history of life is just making a reconstruction of her life. Thus, our
overconfident predictions are destined to remain as deductive assumptions. In
this regard, I find it beneficial to re-express here that the states of inner life of a
person are not expressible and not apprehensible by others. Hence, analyzing
life, character, ideas and feelings of a person are never sufficient to make

inferences regarding her following actions and decisions provably.

Subsequently, Bergson, states three mistaken deterministic assumption of

reflective consciousness:

(i) The first is the supposition of intensity as quantity. Determinism
defends that decisions, ideas, and actions of a person can easily be
predicted in the light of her past decisions, ideas, and actions.
Furthermore, determinists profess that the change of intensive states of
a person can be calculated by the reason of the fact that her decisions,
ideas, and actions are not independent from her intensity. However, as
stated in previous chapter, Bergson indicates that intensity cannot be

calculated as quantitative things because it is purely qualitative.

% Ibid, p.184
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(i)  The second mistake is the substitution of concrete reality or dynamic
processes of consciousness with physical symbols.1% Determinists
abstract consciousness as involving all the past and future states of a
person and they do not take notice of dynamic processes of
consciousness. However, in consciousness, the states are in a succession
and melt every moment into one another.

(iii)  The third and most fundamental mistake is the confusion of space with
time. According to Bergson, because of their confusion of time with
space, determinists think that it is possible to make prophetic
predictions about the future decisions and mental states of a person
relying on the mechanical methods. They make their prediction by
measuring time, but the real time is dynamic, indivisible, and the

moments of it permeate into each other.

4.2.2. Free Act

According to Bergson, rather than being predictable, free acts are new and
they cannot be deduced from the past actions. His concept of freedom is
closely related with his concept of time. Predictable acts do not exist in
duration, but they appear in mathematical time. They can be calculated before
they take place. On the other hand, a free act unfolds itself in duration, and
participates in the flow of it. Although people in society, while their
fundamental self being hidden from themselves, behave with their superficial

self, their activities cannot be predictable like mechanistic or habitual actions.

Freedom has been a fundamental issue of philosophy ever since the Ancient

Greek thought, so Bergson is not the first philosopher who formulates the

10 [bid, p.190
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problem of freedom. Thus, what I want to emphasize here is the peculiarity of
his investigation about freedom. According to Bergson, human activities are
directed by the force of real time. Just like real time, acts of human beings are
indivisible and mobile. Thus, it would not be wrong to assert that acts of

human beings are impregnated by duration.

Free act is the act of the fundamental self - it is unpredictable and indefinable.
It is indefinable because none of the existing concepts is able to describe it.
Additionally, descriptive words and concepts only limit the meaning and

power of free act.

Bergson tries to solve the problem of free will by his concept of duration.
According to him, neither determinists nor defenders of free will is successful
in their approach of the problem of free will assume time as a homogeneous
and extensive magnitude. By interpreting time as space, both fall into the same
error. Through such interpretation, they assume human acts as completed
definable states. That is, both of them ignore the dynamic nature of human
acts which unfold themselves in the flow of duration. Actually, determinists
and defenders of free will make similar assumption about acts of human
beings. On the one hand, according to determinists “there is only one possible
act corresponding to given antecedents”.19l Through this assumption they
defend that we can know the past actions and also perfectly predict the future
acts of a person. In other words, for determinists, the self is the combination of
its states. That is to say, a state is the cause or effect of another state. If a
person acts like y after the act of x; y is the only option for the person. On the

other hand, defenders of free will assert that there are several kinds of equally

101 Ibid, p.175
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possible acts that may follow up any given set of prior acts.192 Thus, for
defenders of free-will, there are always some alternatives to choose for every
situation, and so the person is free to make a choice between the
alternatives.1® Bergson opposes to the perspectives of both determinists and
defenders of free will because of the same reason that both of them suffer from
the same mistake in supposing that either one possibility or a group of
possibilities necessarily have to follow the given sets of prior acts. For Bergson,
free act is not an act of choosing a direction from possibilities, but rather an act
of creation. The self does not make choice between so-called limited
possibilities; it rather creates its own future act. The action of the self is creative

just as the musical piece of a musician or the painting of a painter.

According to Bergson, most people do not recognize their freedom because
they act habitually and mechanically. If a person wants to act freely s/he must

participate in the creative process of life.

While free acts originate from the fundamental self, the superficial self is
determined by the laws and doctrines of the society and the environment in
which people live. Bergson does not propose to ignore all the ideas and
doctrines of the society. There are clearly some restrictive ideas and doctrines
that curtail our freedom; but there are also some ideas that give us a possibility
to create new ideas and feelings that participate in our personality.1% Bergson
criticizes the methods of positivism, but does not ignore all the positivist
doctrines. What he criticizes is to let the rules and doctrines dominate us and

limit our ways of thinking. Then only then, we become mentally and

102 Ibid, p.175
103 Marjorie S. Harris, Bergson’s Conception of Freedom, p.514
104 Tbid, p.515
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emotionally barren and limit our freedom. That is to say, Bergson is critical of
the tendency to leave the fundamental self aside and continue to exist only

with the static self.

As stated before, the self that is expressed by referring to everyday language is
just a shadow of the real self. On the other hand, the self that act as free is
fundamental self. Any political or social mention of free act refers to the act of
superficial self. Hence, the free act is actually the manifestation of fundamental

self.

To understand whether an act arises from the fundamental or superficial self,
the relation between the act and the environment should be analyzed. The free
act has no remarkable connection with the environment and society. Although
there are some ideas that limit the self, there are also some significant ideas or
senses that affect the whole of our soul. So what kind of significant and
effective ideas or senses give rise to the fundamental self? A deep passion, a
strong anger or an intensive pity change and pervade our whole personality.
These kinds of feelings have little or no connection with the laws of society or
systematic thinking. Each of these intensive acts arising from deep inside and

covering the whole personality may be identified as free acts.

In social life we communicate with other people with our superficial self; that
is, neither we nor others can realize our real self. So how can we encounter the
explosion and emergence of the fundamental self? Similarly, how can we be
able to cognize the fundamental self which, as said earlier, we have not come

across yet?
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Bergson claims that we can get rid of this fictitious world and become free by
turning back to the real and concrete self.1%% To be aware of the fundamental
self is only possible by focusing on our conscious experiences in duration. That
is to say, if we switch to duration instead of the homogeneous time, and leave
out our superficial self, we can realize our real personality and freedom;
therefore, we can notice our inner states as living, and grasp the reality that

reveals itself in pure duration.

[T]here are finally two different selves, one [superficial self] of which is,
as it were, the external projection of the other, its spatial and, so to
speak, social representation. We reach the former [fundamental self] by
deep introspection, which leads us to grasp our inner states as living
things, constantly becoming, as free states not amenable to measure,
which permeate one another and of which the succession in duration
has nothing in-common with juxtaposition in homogeneous space. But
the moments at which we thus grasp ourselves are rare, and that is just
why we are rarely free. The greater part of the time we live outside
ourselves, hardly perceiving anything of ourselves but our own ghost, a
colourless shadow which pure duration projects into homogeneous
space. Hence our life unfolds in space rather than in time; we live for
the external world rather than for ourselves; we speak rather than think;
we "are acted” rather than act ourselves. To act freely is to recover
possession of oneself, and to get back into pure duration.106

Additionally, as stated earlier, we cannot bring the fundamental self to surface
accidentally. The rebirth of the self requires a great effort, and this action
resembles a volcanic eruption. The self that lives in the social life is limited by
language and the rules for adaptability. In this process there is no free will; on

the contrary there is automatism that “cover[s] over freedom”.197 As a result of

105 Henri Bergson, “Time and Free Will: An Essay on the Immediate Data of Consciousness”, p.139
106 Tbid, pp.231-232
107 Ibid, p.235
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being compressed with automatism and being exposed to the oppression of
language and rules; the deep-seated self breaks its crust with a strong and
sudden passion.!® This passion is the desire of free life and of inner

dynamism.

As mentioned above, Bergson does not postulate two separate selves; the
separation of the personality is just an abstraction. Briefly, there is only one
self that changes its characteristics by the motivations or effects of the inner
states and external factors. So it is not possible to talk about a conflict between
the selves “because we are pleased to split the person into two parts so that by
an effort of abstraction we may consider in turn the self which feels or thinks
and the self which acts, it would be very strange to conclude that one of the
two selves is coercing the other.”1% Thus, the two mentioned selves refer to

our whole personality, and freedom arises from that unity.
4.3. Philosophy of Life

Duration, as the main concept of Bergson's philosophy, stands against
concepts that are used in positive sciences. The concept of duration is the sign
of the dynamic process and creativity of life. Life, just like duration, is a
continuous and indivisible flux. Actually, duration is not just time, it is also the
essence of life. To live is to be in a continuous and creative process in which
the states are not lined simultaneously, but are successively part of the
continuous flow. So, what is the true nature of life? Is our ordinary intellect

able to grasp life?

108 Thid, p.167
109 Thid, p.232
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Life is not static and created. It is always in the process of becoming, and its
evolutionary movement is continuous. As stated in the second chapter,
intellect deals with static and divisible things or it translates and reforms
indivisible as divisible. Intellect takes shape as an effect of evolution, and we,
as intellectual and conscious beings, are part of evolution. Although, intellect
is the effect and part of the process of life, it does not work congruously with
the rhythm of life. Life, as a flux, is a in the process of moving and evolving.
On the other hand, intellect works mechanically; that is, it constructs new
concepts and isolated systems by the act of adding and dividing. Intellect has
been evolved to be harmonized with the material environment. All the
components of the universe such as the living beings, intellect, and even the
states that we try to isolate exist in duration. Evolution as an enabler of the
flux of life, is the power of continuity of duration. Nothing in the universe is
given, rather everything is in the process of becoming new. However,
mechanism assumes things and states as if they exist as static in the present.

This assumption is the main mistake of mechanism.

The essence of mechanical explanation, in fact, is to regard the future
and the past as calculable functions of the present, and thus to claim
that all is given. On this hypothesis, past, present and future would be
open at a glance to a superhuman intellect capable of making the
calculation.110

In Bergson’s philosophy, the concept of duration is not an empty metaphysical
assumption. The idea of duration arises from the evolution of life. In that
regard, Bergson points out that there is a close relation between biology and

philosophy of life1"m While putting forward his philosophy, Bergson

10 Henri Bergson, Creative Evolution, p.37

111 Ibid, pp.50-62
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investigates life itself. And so, he examines the relation between species. What
he realizes in his studies is that there is a succession in the evolution of species

like the succession of life.

Bergson analyzes two twentieth century theories of evolution, one being Neo-
Darwinism, the other being Neo-Lamarckism. According to him these theories
unwillingly fall into the same mistake while trying to understand the
evolution among species. Neo-Darwinist explanation is based on mechanism
that is, this theory supposes the pre-existing factors as the basis of evolution.
On the other side, Neo-Lamarckism is based on finalistic account. Both
theories miss out the succession among species, disregard the unforeseeable
life forms, and deal with the present appearance, assuming that all factors that
could affect the evolution. So, both ignore the possibility of novelty. However,

future is always pregnant with novelty.

According to Bergson, mechanism and finalism reduce the past and future to
the states of present. On the other hand, in his supposition of the nature of
evolution, Bergson does not treat living beings by external causes and avoids
explaining them with linear and mechanistic terms. Living beings are in a
continuous flux, therefore only understandable by dynamic terms of an open

system.112

Furthermore, life is not just an adaptation process to the external states; it also
includes an internal evolution.
Science has shown, moreover, along the whole evolution of life, the

various consequences attending upon the fact that living beings must be
adapted to the conditions of the environment. Yet this necessity would

12 K. Ansell Pearson,” Bergson and Creative Evolution/Involution: Exposing The Transcendental
Illusion of Organismic Life”, The New Bergson, p.147
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seem to explain the arrest of life in various definite forms, rather than
the movement the organization ever higher.113

To define life as an adaptation process is an ignorance of the creativity of life
because adaptation to the outer world means becoming harmonized with the
things that already exist. That is, adaptation is not a creative but a mechanical
process. Bergson characterizes life in terms of will. For him, life cannot be
defined as psychological and intellectual faculties that are directed by a
purpose. Bergson’s concept of will is far from the traditional will in the sense
that psychology deals with. Moreover, Bergson opposes the deterministic and
intellectualist concepts of free act that offers a freedom to choose among finite
possibilities. On the other hand, Bergson’s concept of free act is a creative act
of the new. Life involves the possibility of unpredictable novelty, and it never
repeats itself. Life is creative because it is not oriented by a purpose. In
addition, to define the life of an organism by an adaptation process would be
an inadequate explanation. However, a living being is actually in a
modification process throughout which it contacts with its environment while

creating new structures.

According to Darwin’s explanation of natural selection, nature selects fitter
organisms and eliminates weaker ones. On the other hand, Bergson interprets
evolution as organisms’ selection of environment. In the flux of life, every
organism has the power to select and create new possibilities. The
environment is not a pre-existing ground that organisms adapt to; instead, it is
a changing phenomenon that evolves in accordance with the activity of the

creation of organisms.

113 Henri Bergson, Mind Energy, p.24
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Most of the evolutionists explain the changing process of organisms with
environmental effects and ignore their creative capacities. Bergson opposes
this mechanistic explanation and points out to the active creation process of
organisms. His concept of creative evolution is a becoming process in which

organisms actively participate.

As he states in his work Creative Evolution, Bergson opposes to the assumption
of an essence behind life and all reality.1* Reality does not inhold such a
substance that is the cause of all existence. For him, life is a dynamic flow in

which existences are not static and deterministic states in a fixed way.

Classical physics theoretically assumes the future positions of things by
calculating their present positions. What it fails to recognize is that life is a free
creating process with none of its states being calculable as if being part of a
mathematical or geometrical system. Duration is the essence of life - i.e., life in
its wholeness, is in a continuous state of becoming. Thus, it involves
unpredictable possibilities, always creating the new. So how can a universal

law be applied to the living organism?

Bergson indicates that there is an unhalting continuity in the process of life.
Also the development in organisms is a series of qualitative changes in the
form of organisms; for instance, all the ages and periods of human life in
which human beings continuously evolve. This process is not a process of
annihilation. In other words, growing and getting old is not a process toward

extinction, they are rather the periods of evolution.

14 If there is en essence of life, this essence can only be a tendency. “ The essence of life, that
which defines its very origin, is nothing but a tendency to change -it is a tendency to move,
and to a movement that creates divergent directions by its own growth” ( Paola Marrati,
Time,Life, Concepts: The Newness of Bergson, p.1108)
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[We] must no longer speak of life in general as an abstraction, or as a
mere heading under which all living beings are inscribed. At a certain
moment, in certain points of space, a visible current has taken rise; this
current of life, traversing the bodies it has organized one after another,
passing from generation to generation, has become divided amongst
species and distributed amongst individuals without losing anything of
its force, rather intensifying in proportion to its advance.11

Whereas most of the evolutionist theories do not seriously take time into
account, time is the core concept for Bergson’s creative evolution. While science
creates isolated systems to give explanation about the evolution of life,
according to Bergson, evolution is not static but mobile and creative. So, it
does not seem possible to understand evolution with the classical methods of
science. Even if we kept individuals under observation, we would not be able
to reach precise results about their evolution because our observations would
be limited and always remain so. In this respect, it is important to underline
the point that the aim of Bergson’s study of evolution is not to create laws or a
system that fits all the living beings and explain the causes of their acts. He is
just interested in the pure activity of evolution. Moreover, he does not follow a

reductionist approach in his study.

Scientists, who work with isolated systems and trying to explain evolution by
cause-effect relation, assume the acts of living beings as if they are linked
together in a deterministic manner on a linear progress. However, according to
Bergson, evolution is not a linear progress. Evolution is an undetermined and
unpredictable process - that is its direction is not planned or created. By its

inner impulse, evolution creates novelty throughout the course of life.

[Flrom its [life] origin, it is the continuation of one and the same
impetus, divided into divergent lines of evolution. Something has

15 Henri Bergson, Creative Evolution, p.26
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grown, something has developed by a series of additions which have
been so many creations.!1¢

So, how does the inner impulse cause such a creation? Evolution is initially
directed by an impulsion, but the progress of it is not restricted by a cause or
an effect. Each of the evolutionist thinkers put forward one main concept that
signifies the cause of the movement in the process of life. For instance, while
for some materialist, this cause is itch, for Darwin it is natural selection and for
Bergson it is wvital impulse. In contrast to materialists’ and Darwin’s
assumptions about the cause of evolution, Bergson brings up a mystical factor,
élan vital as the driving factor of evolution. He describes élan vital as vital
impetus of the reality of life. Furthermore, élan wvital, which cannot be
comprehended by intellect, logical concepts and science, is the ground of
whole life. Each component of life is in the process of moving, changing and
becoming. Intellect, science and any other mechanically constructed systems
deal with static and unmoving things or states. However, reality of life is not
static, that is so, it is possible to grasp it neither by intellect, nor by science.

Elan vital brings movement and creativity to life - it is the spirit of the life.

Initial impetus” act of creating new novelties never ends. “[T]he life drive is
like an eternally creative artist whose every gesture redefines the avant-

garde.”117 The life with its all unity develops by vital impetus.

The driving factor of life process is just limited by the resistance of matter.
However, the same resistance enables driving impulse maintaining the

creativity.

116 Tbid, pp.60-61

117 Bernard G. Prusak, Le rire a nouveau: Rereading Bergson, p.377
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When a shell bursts, the particular way it breaks is explained both by
the explosive force of the powder it contains and by the resistance of the
metal. So of the way life breaks into individuals and species. It depends,
we think, on two series of causes: the resistance life meets from inert
matter, and the explosive force due to an unstable balance of tendencies
which life bears within itself.118

The resistance of matter is required for the continuity of creative evolution.
Because of the obstacles of matter, evolution makes a great effort to be free and
creative as much as possible.!’ Being a part of evolution, organisms change to
create a higher efficiency and become more independent. For Bergson, the
initial impetus is an effort against the resistance of matter. Actually there are
two directions that arise from the same impetus. One direction enables us to
adapt our social and environmental situations, and the other helps us to
eliminate our everyday habits. While the first one signifies our intellectual side
and our adaptation to materiality of life, the second one signifies our
intuitional side that turns its face to the inner depth of life and spirituality.
These two directions continuously clash with each other, and as an effect of

this clash new and divergent novelties are created.

We generate energy by consuming organic substances through nutrition. That
is, we borrow energy from foods that store it. Yet, how does the food that we

eat, store energy? Bergson explains the process of storing up energy as follows:

The process consists in using solar energy to fix the carbon of carbonic
acid, and thereby to store this energy as we should store that of a water-
carrier -by employing him to fill an elevated reservoir: the water, once
brought up, can set in motion a mill or a turbine, as we will and when
we will. Each atom of carbon fixed represents something like the
elevation of the weight of water, or like the stretching of an elastic

118 Henri Bergson, Creative Evolution, p.109

119 Ibid, p.275
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thread uniting the carbon to the oxygen in the carbonic acid. The elastic
is relaxed, the weight falls back again, in short the energy held in
reserve is restored, when, by a simple release, the carbon is permitted to
rejoin its oxygen.!2

Bergson describes (i) the effort of accumulating energy and (ii) letting it to flow
as two main requirements for evolution. The source of energy can be changed
in the life process, but this does not mean that life will end. The only required
thing is a source of energy; it does not matter which source it is. When the
source of energy changes, all the circumstances and quality of life might
change, but life will endure. Our body, psychology or our ways of thinking
can change, but liveliness, movement and creation will continue. In its flow,
life confronts so many obstacles that limit its creation, but its action never

ends. That is, it continuously creates and always reinvents itself.

According to Bergson, it is not possible to assume life as a complete and
isolable phenomenon, because it is ever in the process of becoming and never
reaches an end. Although it is not possible to consider life as an isolable
system, science attempts to determine it by static concepts and definitions.
Hence, there is a great mistake in this point of view because a definition could
only be justified for entities or states, the realities of which are completed.

Neither life itself nor its properties can be defined precisely.

The course of evolution is complicated; that is, its movement does not follow a
single direction. By the power of creativity, the movement of evolution
spreads too many different directions. Bergson describes the movement of
evolution like that of the breaking of a shell with its explosive power
meanwhile resisting obstacles that it encounters. So, life consists of two

conflictive components, the first being the creative and explosive force, and the

120 [bid, p.276
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other being the obstacle of matter. In brief, life is not composed of static states

but tendencies that create different directions through its process of becoming.

Creative evolution actualizes itself in duration. Its creations cannot be
represented as spatial distinct points. However, this does not mean that the
evolution of life randomly chooses a direction. Its movement is harmonious

with its continual evolution in duration and the limits that it encounters.

Life is in an evolutionary process and continuous progress that cannot be
grasped by our faculty of intellect. This is to say that the intellect is not
competent to understand the evolutionary movement of life. Thus, life can
only be apprehended by participating in its evolution. However, the human
activity that sprouts from the intellect is “only partial and local manifestation

of life”.121

So, how is it possible to apprehend and participate in life? As stated above,
none of the methods of science can be taken up as the method of this kind of
apprehension; that is, another method is needed to plump to the depths of life.
Actually, life is not such an apprehensible phenomenon by the categories of
our understanding and the concept of intellect - it is something that must be
lived. The reality of life can only be immediately lived by a direct vision,
intuition that transcends the intellect and the methods of science. In other
words, the true philosophy of life can be grasped by the immediate
comprehension of intuition. However there is a crucial point that should be
taken into consideration, as mentioned in the second chapter, intuition does
not exclude intellect. What it excludes is the strict conceptual methods that

intellect starts to use in its process. According to Bergson, life grows out of a

121 Tbid, p.x
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duality. On the one hand, as it was claimed before, life is formed by the
pragmatic necessities that are ingrained to our intellects and so to our actions.
On the other hand, life gains a different meaning with our actions in duration
and with memory. In regard to Creative Evolution, human creativity can make
sense, if life is experienced in both ways. When practical needs are considered

on the one side, on the other side the continuity of life could be sensed.

Bergson'’s philosophy of life is constituted by his two main concepts, intuition
and duration. Bergson describes his philosophy of life as true empiricism and
true metaphysics!?? that aims to investigate deeply the inner nature of life in its
immediacy. Bergson criticizes the philosophical approaches which adopt the
methods of science and uses scientific concepts. The problem with these
approaches consists in the fact that while they try to describe life, they avoid
getting into contact with the mobility of real life. In contrast to these
approaches, Bergson’s philosophy sets a demanding task requiring an intuitive
and non-conceptual way of grasping life by means of which we could come to
grips with the inner core of our lives, and whole pulse of life. He uses intuition

as the method of philosophizing and as a way of grasping life.

122 An Introduction to Metaphysics, Bergson defends that a true and more intuitive philosophy
should be constituted by the interrelation of science and metaphysics. According to him this
relation relieves metaphysics of mysticism and also reminds science its limits.
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CHAPTER 5

CONCLUSION

Throughout this study, I have tried to shed light on Bergson’s three main
concepts, namely, intuition, duration and life, and attempted at investigating
these concepts in relation to each other. In doing so, I aimed at showing how

Bergson’s philosophy of life is constituted.

In this work, I also attempted to demonstrate that Bergson elaborates a
philosophy of life which is far from the conceptual understanding of science
and common sense. For Bergson, in my phraseology, the reality which is
constructed by science does not correspond with the reality of life. In other
words, the pragmatically-oriented concepts of science cannot explain the real
flow of life. So, in order to overcome the deficiency of science in explaining life
adequately, Bergson offers the method of intuition to grasp the real essence of
life in its real duration (dureé réelle). That is to say, intuition is a method of
knowing life in its natural and dynamic evolution. This method does not deal
with grasping the separately located positions in space, but rather deals with

conceiving the whole of reality by participating in the inner states of life.

Thus, Bergsonian philosophy reminds us the qualitative character of reality
that has been overshadowed by the quantitative terms and concepts of science.

Moreover, the perilous influence of science on the understanding of reality is
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not only to obscure the qualitative character of life, but, even worse than that,
science transposes qualitative states into quantitative ones by conceptualizing

and measuring them.

As discussed in Chapter 2, intellect has adapted to matter throughout the
evolution, as an effect of our desire to satisfy our everyday needs and
necessities. As a consequence of this adaptation, we are able to form suitable
concepts for material objects. The act of conceptualization that has become the
habit of our everyday thinking is the natural result of the evolution of intellect.
Nevertheless, according to Bergson, with a voluntarily effort, we still have the
capacity to change the natural direction of the intellect and engage it in the
activity of intuition. In other words, thanks to this effort, we can get rid of the
habits of our intellect and become an active agent through participating the act

of intuition.

The intellect that is evolved in its natural process, conceives objects as well as
states statically and with a limited perspective, thus rendering us only relative
knowledge. Apart from intellectually constructed reality, Bergson points out
another kind of reality, which is an inner reality of life. This reality is in a state
of flux and cannot be apprehended by the immobile concepts of intellect. In
contrast to the naturally evolved intellect, the intellect that eliminates
habitually constructed mechanical concepts can participate in the effort to
grasp reality. In other words, according to Bergson, there is a need to leave the
mechanical act of our ordinary thinking and engage in the dynamic process of
intuition, although it is hard to achieve this active involvement. Because, by
doing so, the intellect can take an active role in the process of intuition so as to

grasp absolute knowledge, as well as the knowledge of our conscious states.
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In the third chapter, I presented examples from Time and Free Will about the
emergence and qualitative transitions of some conscious states. These
examples point out the mistake of science in assuming the conscious states as
being juxtaposed in space like the material objects. According to Bergson, our
conscious states are in a mobile and indivisible succession, that is, they
permeate into each other. They are related to our psychic aspects and can only
be compared through their qualities. However, science and common sense
constitute a numerical hierarchy between conscious states, and assume their
change as quantitative. This assumption is a mistake arising from the
confusion of quality and quantity. Science transforms the states of time into
space, interprets quality as quantity and unextended states as extended spatial
objects. Thus, science tries to simplify the qualitative states in order to facilitate

their apprehension, but, in doing so, misses their real nature.

According to Bergson, the conscious states are related to our inner self
(fundamental self), and are qualitatively distinct from the external objects.
Thus, it is not possible to draw a parallel between the multiplicity of conscious
states and the multiplicity of external objects even if some inner states are
affected by external causes. The multiplicity of inner states is not the same as
the multiplicity of extended objects because inner states melt into one another
in succession and form a continuous and dynamic reality. Indeed, the change
of a conscious state transforms its whole unity. That is to say, an inner state
cannot be considered as distinct from its unity in a definite moment. Conscious
states are not located in space, but rather exist as an indivisible unity in the

flow of real time.

Bergson describes duration as the real time that is distinct from scientific time.

Although scientific time is constructed by the act of the intellect, and is related
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to spatial objects, duration is the real flow of life which is independent from
space. In our daily life, we measure time, pick moments from it and symbolize
them with the concepts of our ill-suited language. Actually, by taking space as
a model, the intellect constructs the time that we conceive in daily life. The
spatial time is homogeneous and divisible just like space -it is created to count
simultaneities. On the one hand, duration is the real time that is perceived by
our consciousness. The scientific time, on the other hand, is a symbolic
representation of the real duration. In contrast to the mechanical characteristics
of scientific time, the flow of duration is like the harmonious rhythm of a
musical piece. Bergson rejects the identification of the scientific time with real
time, and offers a rediscovery of duration. For him, the elimination of an
artificially constructed representation of time will enable us to participate in

the real flow of duration.

In the fourth chapter, I first tried to examine the relation between self, freedom
and life. Then I attempted to explain Bergson’s approach to philosophy as a
way of life. In order to attain a proper understanding of the philosophy of life,
I investigated the role of intuition and duration in the constitution of a

philosophy of life.

In Time and Free Will, Bergson concentrates on a twofold nature of the self,
namely, the superficial self and the fundamental self. Whereas the superficial
self is limited by language, concepts and society, the fundamental self
transcends the limit of social constructions. Thanks to the power of the
fundamental self, we are able to attain the conscious states and the flow of
dynamic life. Thus, while the superficial self represents our social side that we
share with society, the fundamental self represents our free inner side. In

social life we create concepts, rules, language to interact with other people and
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to fulfill our pragmatic needs. Nevertheless, in time, the created concepts take
control of our whole personality, and eliminate our freedom. Hence, we

become alienated from our free inner life.

Freedom, for Bergson, is the release of oneself from the confines of social
arrangements, language, logic and general concepts when it comes to
subjective sensations such as love, hatred and fear. To eliminate these
structures requires a great effort to retrieve the fundamental self from the
dominance of the social self. In social life our freedom is under the great
pressure of concepts and language that are actually constituted for the sake of
pragmatic needs of society. Yet, under the effect of this same pressure, the
inner side, being like an entrapped gas, breaks its crust and rises to the surface
with a sudden desire - the desire of free life. That is, free acts that are
indivisible and unpredictable arise from our fundamental self and participate

in the flux of duration.123

According to Bergson, to live free is to be in a continuous and dynamic
process. Life is not a pre-created phenomenon, but rather a process of
becoming. As being in the flow of duration, life cannot be apprehended by
static concepts of our ordinary intellect. The essence of life can be grasped by

an active involvement in its continuous movement.

123 In other words, Bergson’s notion of freedom is related with his notion of time, and cannot
be examined through spatial time.
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APPENDIX A

TURKISH SUMMARY

Bergson felsefesi, 19. yy ortalarindan itibaren tiim Avrupa’da felsefeyi etkisine
almis pozitivizme karsi devrimci bir nitelige sahiptir. Fransiz Devrimi'nden
sonra meydana gelen gelismeler, bilime olan giivenin artmasin saglamistir. Bu
gelismeleri takiben, pozitivizm teolojik ve metafizik yargilar1 asma iddiasiyla
ortaya c¢ikmustir. Metafizik problemler pozitivist felsefe tarafindan anlamsiz
bulunmus ve bilimin ¢alisma prensibi 6rnek alinarak, sadece deney ve gozlem
sonucu elde edilmis verilere dayali, genelleme yontemiyle ¢alisan bir felsefi

sistem olusturulmustur.

Pozitivizmin resmettigi bilim toplumsal ve insani olan kosullarmn o6tesine
¢ekilmis, indirmeci yontemle calisan bir bilimdir. Boylesi bir anlayis insam
tiim maneviyatindan ve sosyalliginden soyutlayarak, onu doga bilimlerinin

yasalar1 cercevesinde agiklamay1 gorev edinmistir.

Bu calismadaki temel amacim, Bergson'un statik olmayan, degisken ve
akiskan iki temel nosyonunun, sezgi ve dureé’nin akis ve degisim icerisinde
olan yasamin felsefesini anlamaya nasil muktedir olduguna vurgu yapmaktir.
Bilimsel metodlar, statik kavramlar yasamin akisini anlamaya yetkin
degillerdir. Bu calismada yasamin akisini ve gelisim siirecini anlamaya yatkin

bir felsefenin de miimkiin olabilecegi fikrine vurgu yapmak istedim.
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Bu calismada genel olarak {i¢ temel nosyon tizerine yogunlastyorum. Bunlar;
sezgi, stire (dureé) ve yasam. Bu dogrultuda calismamin ii¢ ana bolimiint
sirastyla bu ti¢ nosyonla temalandirtyorum. Bu calismay1 yaparken Bergsonun
ti¢ eserinden faydalanmaya calisttm. Bunlar; Metafizige Giris, Yaratict Tekamiil

ve Suurun Dogrudan Dogruya Verileri.

Bergson pozitivist felsefenin statik kavram ve konseptlerine ve kullandig:
metoda karsi, felsefe ve bilim igin iki ayr1 metod onerir; bilimsel metod olarak

analiz, felsefi metod olarak da sezgi.

Calismanin ikinci bolimiinde Bergson’un izafi ve bilimsel bilmeye metod
olarak sundugu analizi, mutlak ve felsefi bilmeye metod olarak sundugu
sezgiyi incelemeyi ve bu iki yontemin temel farkliliklarini ortaya koymay:
amacladim. Buna ek olarak, gercekligi dolayimsizlig1 icinde kavramamizi
saglayan sezgi metodunun evrimsel gelisimini ve onun intelekt ve i¢gtidiiyle

iliskisini inceleye calistim.

Analiz metodu, odaklanilan nesneyi belli bir pozisyondan, smirli bir
perspektiften anlamamiz1 saglayan bir bilme metodudur ve bu ytizden, bu
yolla elde ettigimiz bilgi izafi bir bilgidir. Bunun aksine sezgi metodu bilgisine
ermeye calistig1 seyi belli bir agiyla ele almak yerine, onun devinimsel stirecine
dahil olarak, onu icerden bilmeye calisir. Yani, sezgi bilgi nesnesinin
hareketine ve degisimine eslik eder. Bilgi nesnesine dahil olup onun tekligini
ve ozgtlligiinii kavramaya calisir. Bu anlamda sezgi bir duygudaslik

durumudur.

Nesnesine disaridan bakan ve onu parca parca gormeye egilimli analiz
metodu Once nesnesi pargalara ayirir, bu parcalar: kavramaya calisir ve sonra
da bu parcalar: birlestirerek hakikate erecegi iddiasinda bulunur. Bu islemi

yaparken ilgili nesne ve diger nesneler arasinda karsithk ve benzerlik gibi
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iliskiler kurarak nesnesini belli kategoriler altina yerlestirir ve onun
ozgullugtinii goz ardi eder. Bu yontem nesneye yeni ilinekler ekler,
muglakligini ortadan kaldirmak igin onu tasvirler, benzetmeler ve kavramlarla
netlestirmeye calisir, onu “0” olmayan seylerle aciklamaya calisir ama hicbir
zaman onu kavramaya muktedir olamaz. Kavramaya calistigi seye
yakinsamak i¢in yeni kavramlar ve tasvirler kullanir ama bu yontem siirli bir
perspektiften ¢ikamaz ve izafi bilginin 6tesine gecemez. Yani analiz metodu

mutlak bilgiye ancak yakinsayabilir ama ona ulasamaz.

Bir seyin mutlak bilgisine ise ancak o “sey” in kendiligine dahil olunarak
erisilebilir. Seyin birlik ve biittinsellik icindeki yalin haline ve mutlakligina
ancak bir i¢ gori ile yani sezgi yontemi ile ulasilabilir. Disaridan bir bakis ile
analiz, nesnesi tizerinde kullandig1 sembolleri cesitlendirerek bitmek bilmeyen
terctimeler ve tasvirler yapar. Ne var ki, sonsuza dogru uzayan bu terctimeler
ve tasvirler hep kusurlu ve eksiktir. Yoneldigi nesneyi daha ¢nceden tanisik
oldugu diger nesnelerle iliskilendiren analiz metodu s6z konusu nesnenin
yalin ve biricik haline dolayimsiz yaklasmaktan ¢ok wuzaktir. Analiz

metodunun aksine ise sezgi, yalin ve dolayimsiz bir bilme yontemidir.

Baska bir deyisle, analiz metodu duragan bir nesneyi, belli bir zamanda ve
mekanda anlamaya calisirken, sezgi metodu hayati dolaymmsizligi ve
akiskanlig icinde, ondan belli bir kesit almadan, evrimsel stirecinin igcinde
anlamaya calisir. Bergson yasamin degisken gercekligini savunurken, mutlak
bilginin imkanini reddetmez. Aksine mutlak bilgi yasamin evrimsel stirecinde
saklidir. Mutlak bilginin kavranmasin saglayan metodun, bir bilme yontemi
olarak ele aldigimiz sezginin galisma prensibini netlestirebilmek icin onun

evrimsel siirecinin incelenmesi gerektigini diistintiyorum. Sezginin evrimsel
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gelisiminin, Bergson'un iki farkl1 yasam egilimi olarak nitelendirdigi intelekt

ve i¢gtidiiyle etkilesimi icerisinde ele alinmasi gerektigi kanaatindeyim.

Bergson intellekt ve icglidiiyti ayni kaynaktan dogan lakin evrimsel siireg
icerisinde birbirlerinden uzaklasan iki farkli egilim olarak tarif etmektedir. Iki
egilimin ayn1 kaynaktan dogmasi, bir eglimin diger egilime indirgenebilecegi
veya bir egilimin diger egilimle aciklanabilecegi anlamina gelmez. Bu iki
egilim de alet kullanma yetisine sahiptir. Bergson’a gore bu iki egilimi
birbirinden ayiran en temel sey birbirlerinden farkli objeler kullanmaya
yonelmeleridir. Soyle ki; icgtidii organik olarak organize olmus dogal araclar
tiretme ve kullanma yontinde, intelekt ise suni araglar olusturma ve kullanma
yoniinde yetkinlesmistir. Bu yoniiyle incelendiginde, her ne kadar intellekt ve
icgtidti arasinda ciddi bir fark dikkatimizi ¢ekmiyor olsa da, evrimin sonraki
asamalarinda bu iki egilim arasindaki farkliliklarin dikkate deger bir bicimde

bliytdiigiini ayirt etmek mimkiindiir.

Tipki evrenin diger bilesenleri gibi intelekt ve icgtidii de oluslarim
tamamlamamus, olmakta olan ve bu ytizden de kesin olarak tanimlanamayan
yetilerdir. Ancak, evrim siireci igerisindeki tezahtir edisleri incelendiginde,

yonelimleri ve islevleri hakkinda konusmak mumkiindiir.

Intelekt belli bir zaman ve mekandaki nesneyi mantiksal analiz yontemiyle
bilir. Evrim stirecinde zihin insan yapmmi dogrular1 ve maddeyi bilme
yoniinde, analiz yontemiyle calisma kabiliyetini gelistirerek evrimsellesmistir.
Intelekt bir seyin kendiligini degil, o nesnenin diger nesnelerle iligkilerini, belli
kosullar altinda olusabilecek sonuglar: bilir. Yani hep bir onctilti vardir.
I¢giidii ise yasamin akisina daha yakindir ve yasama igkin bilgiyi dolayimsiz

bir bicimde anlamaya dogal olarak yatkindur.
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Her ne kadar icglidiiniin yuzii, intelekte gore, yasama daha dontik olsa da
yasami kavramamiz acisindan yeterli degildir. Cinkt icgtidisel bir bilme
yansitict bilince sahip degildir. Yani aktif bir bilin¢ hali igerisinde degildir.
Tipk: i¢gudii gibi yasama dolayimsiz yaklasan ama sekillenmis ve aktif bir
bilin¢ haline dontismiis, yasamu bttiinltigti icerisinde anlamamizi saglayan
yeti sezgidir. I¢glidiiniin sezgiye doniismesini saglayan etken ise intelekttir.
Intelektin itici giicti olmasa, sezgi icgiidii olarak kalirdi. Iste tam da bu

yoniiyle, sezgi mistik degildir ve felsefi bir metoddur.

Bergson'un sezgi metoduna dair yapilmis iki temel yorum vardir. Birincisi,
sezginin zihinsel olmayan ve tamamen mistik olan bir bilme yontemi oldugu;
ikincisi ise sezginin mistik degil aksine zihinsel bir bilme yontemi oldugu
gortistidiir. Bu calismada bu her iki yorumun da Bergson felsefesinde nasil

celiski yaratmadan var olabildigini aciklamaya ¢alistim.

Aslinda bahsi gegen bu iki yorumdan herhangi birini kabul edip, digerini
reddetmek hic de kolay degildir. Ctinkii Bergson'un eserlerinde bu iki yorumu
da destekleyecek tabirlerle karsilasmak miimkiindiir. Peki, bu durumda
Bergson'un felsefesi bir geliski icerisinde midir? Cunkii bu iki yorumu da
destekleyici tabirlerin kullanimi pekala bir geliskinin isareti kabul edilebilir. Bu
iki yorumdan her biri Bergson'un intelekt kavraminin iki formundan veya iki
ihtimalinden birine referansla yapilmis yorumdur. Intelektin birinci hali
mekanik olan ve nesneler arasinda benzerlik kurarak onlar1 genel kavramlar
altinda toplayan, evrimin dogal siireci icerisinde kendisini var etmis halidir.
Intelektin ikinci hali ise nesneler icin genel kavramlar kurmak yerine, her bir

nesne i¢cin tekil ve 6zgtil kavramlar kullanan halidir.

Bu yorumlara vurgu yapmadaki amacim Bergson'un hakikat arayisinda

intelektin rolinti inkdr etmedigi gercegini ortaya koymaktir. Bergson'un
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reddettigi insanin aliskanliklarina ve egilimlerine tabii olan, yoneldigi nesneler
icin sembolik cerceveler cizen ve izafi bilgi alaninda kalan intelekt formudur.
Bergson'un reddettigi insanin pragmatik ihtiyaclarim1 ve isteklerini
gerceklestirme yontinde gelismis, evrimin dogal stirecinde olusmus intelekt
formudur. Peki, boylesi bir intelekt evrimin dogal stiresi sonunda olustuysa,
baska bir intelekt tahayytilti miimkiin miidiir? Baska bir deyisle bu intelekt
formunu baglamlarindan uzaklastirip, hakikati arama stirecine dahil etmek,

onun formunu degistirmek miimkiin mtidir?

Bergson’a gore giindelik ihtiyaclarimizi karsilama konusunda basariyla
evrimlesmis intelekt ayni basariy1 yasamin 6ziinti, onun hareketli ve degisken
yapisini kavramakta gosterememektedir. Intelekt ancak mekanik kavramlar
ve sembolik dili asarak yani formunu degistirip daha zor bir yol segerek

yasamin akisina ve hakikat arayisina dahil olur.

Intelekt ve icgtidiiyle birlikte evrimlesen ve dontisen sezgi felsefi bir metod
olarak benimsendiginde hakikatin saf ve kendinde halini idrak etmemizi
saglar. Sezgi nesneye yeni ilinekler ekleyerek onu yeniden ve yeniden
sekillendirmek yerine, nesnenin kendinde neyse o olusunu kavramak icin

calisir ve ona dolayimsizca yaklasir.

Bu calismanin {ctincti bolumiinde Bergson felsefesinin en o6nemli
nosyonlarindan biri olan dureé’yi incelemeye calisttm. Bergson’a gore
yogunluk-genislik, nitelik-nicelik ikilikleri arasindaki karisikhik zaman ve
mekan nosyonlarin birbirine karistirmis olmamizdan kaynaklaniyor. Bergson
dureé kavramini zaman ve mekadn arasindaki karisikligi ¢c6zen bir kavram
olarak sunuyor. Dureé birbirine niifuz etmis, ic ice gecmis biling hallerinden
olusan stirekli bir akis halidir. Birbiri ardina siralanmus, ayrik olaylarin toplami

degildir. Birbiri ardma siralanmis ayrik nesneler ve durumlarla ilgilinen
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zaman mekan ornek alinarak kurgulanmis, suni bir sekilde olusturulmus
matematiksel zamandir. Yani, Bergson'un zaman fikri giinliik hayatta asina

oldugumuz matematiksel zamandan farklidir.

Bergson bir bireyin yasami ile mitizikal bir melodi arasinda benzerlik kurar.
Yasam ge¢misi, simdisi ve gelecegi ile birlikte tipki bir melodi gibi boliinemez
ve harmoni icerisinde olan bir buittinltige sahiptir. Bir melodinin notalar1 gibi
yasamin gecmisi ve gelecegi de i¢ ice gecmis ve biittinlesmis bir halde bulunur.
Nasil ki bir miizik eserinin notalarindan birini eksilttigimizde o eserin niteligi
tamamen degisiyorsa, yasamdan anlar ¢ikarttigimizda da yasamin niteligi aym
sekilde degismis olur. Bergson'un bu benzetmeyle dikkat ¢ekmeye calistig1
sey, zamanin tiim anlarinin birbiri icine ge¢mis ve kaynasik halde oldugu ve
herhangi bir bolumi tizerinde yapilan degisikligin zamanin biituniini
niteliksel olarak degistirdigidir. Ne var ki, guinlik yasamdaki icsel
deneyimlerimizi anlatmak i¢in onlar1 dil aracilig1 ile sembollestiriyor, onlarmn
zamansal boyutunu ihmal edip, onlar1 mekéana indirgiyoruz. Giinliik yasamda
kullandigimiz kavramsal dil bir seyi baska bir sey cinsinden anlatmaya,
hareketli bir seyi duraganlastirmaya, niteliksel olani niceliksel olana
indirgemeye yatkindir. Boyle bir dil ne igsel yasamimizin niteliksel

degisimlerini ne de gercek zamanin akisin1 anlatmaya muktedirdir.

Zamanin gercek akisini temsil eden dureé stirekli bir akis, bir varolus halidir.
Ne var ki, gercek zaman ya giinliik yasamda ve bilimde kullanilan zaman
kavramiyla karistirilmakta ya da varligr s6z konusu dahi edilmemektedir.
Bilimin veya klasik felsefenin kullandigi zaman kavramu o6lgciilebilir,
bolunebilir temsili bir mekandir. Fakat gercek zaman bilincimizin birligi icinde
degiserek ve yaratarak stiregelen ve tanisik olmadigimiz yeniliklere gebe olan

bir olus halidir.
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Bahsi gecen bu iki zaman kavramui seyleri algilayisimizin iki farkli yolunu
temsil eder; gitinliik yasamda siklikla kullandigimiz smirli yasam algis1 ve
yasamin bitiinltiklti ve kesintisiz algis1. Birinci alg1 kisinin sosyal ¢evresine
uyum saglamak ve ortaklik kurmak icin olusturulmus ve aliskanlhiga
dontismiis algidir. Bu algiya sahip olan kisi zamani -tipki mekan gibi- ardarda
siralanmis pargalar buitiinii olarak kavrar. Boyle bir alg1 zihnin isleyisine, onun
parcali gorme haline uygundur. Ikinci algi ise zihnin alisik oldugu alg
halinden siyrilip gercek zamani, onun akisma dahil olarak kavrayama calisan

algidir.

Bilimsel veya matematiksel zaman gercek zamani soyutlanip deneysel
diizleme aktarmis ve niceliksel olarak olgtilebilir hale getirmistir. Yani bu
homojen zaman gercek zamanin soyutlanmis ve kavramsallastirilmis
kompozisyonudur. Somut zamani, onun akis igindeki halini sabitleyerek,
ondan anlik kesitler alarak bilmeye calisir. Bilimsel zaman mekan diizleminde
olusturulur. Bunun aksine gercek zaman ise yasamin akisina ickindir ve ancak
dolayimsiz bir biling haliyle eslik edilerek kavranabilir. Aliskanliklarla orttilii
gercek zamanin sezgisi giinliik yasam gayeleriyle olusmus zaman algisindan
azad olunarak ortaya cikartilabilir. Boyle bir kavrayis ancak dolayimsiz bir
taniklikla miimkiindiir. S6z konusu taniklik disaridan degil, zamanin tam da
icinden onun yarattmina katki saglayan ve onla birlikte evrimlesen bir

tanikliktir.

Bergson’a gore gercek zaman tam bir biling hali icerisinde sezilebilir. Tam ve
acik bir bilingle kisi se¢im yapma ve yaratma gtictine erisebilir. Biling durumu
bireyin bagimli oldugu dis etkenlerden siyrilmasmi ve o6zgiir eylemesini
saglar. Kendisini dissal baglamlarindan armdirmis bir biling gercek zamanin

yaraticiligini kesfe ¢ikar, ona dahil olur ve hiirriyetine kavusur.
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Calismanin son ana bolimiinde ise Bergson'un sezgi ve dureé kavramlariyla
bicimlenmis yasam felsefesine bir giris yapmaya calisttm. Sezgi, dureé ve
yasam iliskisini incelemeden 6nce benlik (self) kavraminmi analiz etmeye ve
ozgiir eylemi miimkiin kilan benlik halini ve bunu nasil miimkiin kildigim

incelemeye calistim.

Bergson’a gore sosyal ve asli (gercek) olmak tizere benligin iki farkli boyutu
vardir. Sosyal benlik dille, kavramlarla ve sosyal normlarla sinirlanmis ve igsel
yasamimiza yabancilasmis 6zgiir olmayan tarafimizdir. Biittin bu konseptler
ve dil insanlarla iliskiye gegebilmemiz ve pragmatik ihtiyaclarimizi
karsilayabilmemiz i¢in olusturulmustur. Sosyal benligin aksine bizim 6zgtir ve
yaratict tarafimiz ise dil ve kavramlarla smirlanmamis asli (gercek)
benligimizdir.

Bergson benligin iki yoniinden bahsederken bir bireyin iki farkl kisilige sahip
oldugunu kastetmez, s6z konusu ettigi iki tarafli bir ve aym kisiliktir. O,
benligin iki yontiyle, iki farkli algilayis ve var olma tarzina isaret eder. Bir
yoniiyle yasami biitiinliikliti bir sekilde algilayan ve onun igsel devinimine
dahil olan bir benlik iken, diger yoniiyle ise yasami birbirinden ayri anlar
toplamu olarak algilayan, yasamin akisinin disinda kalan bir benliktir. Aslinda
bahsi gecen bu iki yon benligin -birbiri arasinda gegisi miimkiin olan- iki
farklr seviyesi olarak da tarif edilebilir. Fakat bu seviyeler arasinda hiyerarsik

bir derece farki yoktur ve birbirlerine indirgenemezler.

Sosyal benlik suni olarak olusturulmus ve toplumdaki diger bireylerle
paylastigimiz benliktir. Diger bireylerle iletisime gegebilmek icin ortak bir dile
ve kavramlara ihtiya¢ duyariz. Bu ortak dile ve kavramlara yalniz iletisim
kurmak icin degil ayn1 zamanda gtinliik ihtiyaclarimizi karsilamak icin de bir

anlamda muhtacizdir. Fakat zamanla temel ihtiyaclarimizi karsilamak ve
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iletisim kurabilmek i¢in olusturdugumuz dil ve kavramlar bizim gercek
benligimizi kontrol altina alarak hiirriyetimizi kisitlamistir. Hatta kizginlik,
korku, tiztintti ve ask gibi i¢sel duygulanimlarimizi dahi ortaklastigimiz ortak
kavramlarla aciklar ve ozgulliigimiizti kaybederiz. Sosyal benlik etkisiyle

dontistugtimiiz hal toplumun bir yansimasindan ibarettir.

Sosyal yasam igerisinde edindigimiz mantiksal analiz yontemi, kavramsal dil,
sosyal normlar ve bunlara bagli olarak kazandigimiz aliskanliklar bizim yasam
algimiz1 kisitlamaktadir. Edindigimiz her bir kavram ve aliskanlik bize yeni
bir perspektifi isaret eder ve yasamin bitunlugt ile olan iliskimizin
zayiflamasina neden olur. Bu durumda, gtnlik hayatta aliskanliklara,
kavramsal dile ve topluma tutsak oldugumuzu ve o6zgiir edimlerde

bulunamadigimizi séylemek yanlis olmayacaktir.

Bergson, toplumdaki ¢ogu bireyin giinliik ihtiyac ve isteklerini gidermek igin
kullandiklar1 sosyal benligin golgesinden kurtulamadiklarini, gercek
ozgurliiklerinden habersiz olduklarini, yasadigmi ve sosyal benliklerinin
arkasinda sakli kalan gercek benliklerini fark edemediklerini savunur. Peki,
dille, kavramlarla, sosyal normlarla gevrili gercek benligi yiizeye cikarmak

miimkiin mudiir?

Sosyal yasam igerisinde asli benligimiz ytizeyde degildir; sosyal benligimiz
tarafindan ortiilmiistiir. Ozgiir eylem ancak asli benligin yiizeye ¢ikmastyla
miimkiin olur. Konseptlerin, dilin ve sosyal kosullarin kisitlamalarimi ortadan
kaldirmak gontillti ve giiclii bir caba gerektirir. Dissal kosullarla bastirilmis
asli benlik basing altinda sikismis bir gaz gibi patlama yaparak eyleme gecer.
Sosyal benlik tarafindan olusturulmus kabugu kuvvetli bir arzuyla kirar ve

yasamin akisina aktif bir sekilde dahil olur.
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Bergson Suurun Dogrudan Dogruya Verileri'nin {ictiincti boltimiinde kendi
felsefesindeki ozgtirlik kavramini ortaya koymadan once, karsit iki felsefi
goriis olan dinamizm ve mekanizmin 6zgtirlik perspektiflerini karsilastirir.
Dinamizme gore doganinin organik yapidaki bilesenleri mekanik yasalarla
aciklanamaz. Ciinkii gerceklige indirgemeci bir tavirla yaklasan bu yasalar
gercekligin sembolik anlatimindan baska bir sey degillerdir. Bu goriistin
aksine, mekanizme gore yasalarin gercekligi tekil olgularin gercekliginden

iustiindiir.

Mekanizm tekil olgular1 yasalar altinda toplar ve bu yasalar araciligi ile olasi
ihtimaller arasindan gelecekte vuku bulacak olan olaylar1 ve eylemleri dogru
tahmin etmeyi taahhtit eder. Mekanizme gore muhtemel bir olay onceki
durumlar gozetilerek ve yasalar aracig ile hesap edilebilir. Mekanistik goriis
tipki dogadaki diger olaylar gibi insan eylemlerinin de belirlenmis ve tahmin
edilebilir oldugunu goriir. Dinamizm ise olaylar1 yasalara tabii olarak
acgiklama, onceki durumlar1 karsilastirma ve ihtimalleri hesaplama amacinda
degildir. Dinamizme gore ise insanin eylemleri yasalar yoluyla hesaplanabilir
ve tahmin edilebilir degildir. Ctinkii insan 6zgtir ve dogal bigcimde eyler.
Mekanizmin ve dinamizmin 6zgiirliik perspektiflerini karsilastiran Bergson,
kendi ozgurluk gortstintin  dinamik yapida oldugunu vurgulamay:

amaclamastir.

Bergson’a gore Ozgiir edimler yaratict ve yenidirler; ge¢mis eylemlerden
cikarsanabilir, tahmin edilebilir veya hesaplanabilir degillerdir. Bergson'un
ozgurlik kavrami dureé kavramiyla yakindan iligkilidir. Tahmin edilebilir
eylemler dureé’nin diizlemi igerisinde degildir. Hatta asli benligi sosyal
benligi ile golgelenmis bir bireyin dahi eylemleri hesaplanabilir degildir.

Ancak organik olmayan mekanik yapidaki olaylar matematiksel olarak tahmin
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edilip, hesaplanabilir. Ozgiir edim kendisini dureé¢'nin koynunda agar ve onun

akisina dahil olur.

Ozgiirliik Antik Yunan’dan beri felsefenin temel meselelerinden biri olmustur.
Yani Bergson 6zgtirliik problemi tizerine yogunlasan ilk filozof degildir. Onu
bu konuda 6zel kilan ise ozgiirliik, dureé ve yaraticilik arasinda kurdugu
carpici iliskidir. Bergson’a gore insanin ozgiir edimleri hareketlerini gercek
zamanin yaratici giictinden alir. Tipki dureé gibi insanin eylemleri de akiskan

ve boliinemezdir.

Bergson ozgiirltigiin ancak sosyal benligi asilmasi ve asli benligin ortaya
¢ikarilmasiyla miimkiin olduguna vurgu vyapar. Asli benligin yiizeye
c¢itkmasiyla dogan ozgiir edim tahmin edilemedigi gibi tanimlanamaz da.
Tanimlanamaz, ¢tinkii var olan, bunca zamandir kullanila gelmis herhangi bir
kavram onu tanimlamak igin yeterli degildir. Ozgiir edimi tasvir etmek icin
kullanilan kavramlar onun icsel anlamini daraltip onun 6zgilltigtinti ihmal

eder.

Bergson, yaraticilikla 6zgiirltiigii neredeyse denk tutar. Ona gore, 6zgiir olmak
demek yasamun dinamik stirecine dahil olmak ve yaratict olmak anlamma
gelir. Ozgiir edim bir miizisyenin miizikal eseri ve bir ressamin resmi kadar

yaraticidir.

Bergson felsefesi yasamin dogal ve icsel yapisini incelemeyi konu edinmis bir
felsefedir. Bu dogrultuda bilime adapte olmus ve bilimin metodlarmi ve
kavramlarin kullanan felsefi yaklasimlara karst ¢ikar. Bu yaklasimlar hayati
tarif etmeye calisirken gercek hayatmn dinamik yapismni gormezden gelir.
Bergson'un yasam felsefesi ise yasamin icselligini sezgi metodu ile anlamaya

calisan felsefi bir yaklasimdr.
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Yasam ne yaratilmistir ne de statiktir. Yasam tipki dureé gibi olus hali
icerisinde ve evrimsel hareketi devam eden degisimin ve canlihigin bizzat
kendisidir. Yasam icindeki higbir sey verili degildir, yasama ickin olan her bir

parca degisim icerisindedir.

Bergson, yasamin sadece dissal kosullara adaptasyonu saglayan bir stireg
oldugu fikrine karsi ¢ikar. Ona gore yasamu bir adaptasyon stireci olarak
tanimlamak onun yaraticiligini inkar etmek anlamina gelir. Ctinkti adaptasyon
yaratict degil, mekanik bir stirectir. Yasam sunulmus ihtimaller arasindan
secilenlerin gerceklestigi bir zemin degildir. Yasam tahmin edilemez
yeniliklere gebedir ve kendini hi¢cbir zaman tekrarlamaz. Yasam yaraticidir
¢linki bir amagla yonlendirilmemistir. Yasam s6z konusu olan yaratim

gliciinii yasam atilimindan (élan vital) alir.

Bergson yasama hareketini veren élan vital’i yasamin ruhu olarak nitelendirir.
Yasama ickin olan bu atilim gticii ebediyen yenilikler {ireten bir ressam gibidir.
Ne var ki boylesi bir yaratimin itici giicii olan élan vital maddenin direnciyle
karsilasir. Fakat yasamin itici giici karsisinda direng gosteren madde onun
yaraticiligini sonlandiramaz. Aksine onu yeni olana gebe birakir. Maddenin
direnci élan vital’in yaraticiliginin devami igin olmazsa olmaz bir kosuldur.
Ctuinkti élan vital boylesi bir diren¢ karsisinda gayret sarf ederek yaratir.
Stuirekli bir yaratim igerisinde olmasmdan dolay1r yasami tamamlanmis bir
stire¢ olarak tasavvur etmek pek mumkiin gortinmemektedir. Ctinkii yasam

asla son bulmayacak bir olustur.

Sonuc olarak, Bergson'un yasam felsefesi sezgi ve durée nosyonlari
cercevesinde sekillenmistir. Bergson gercek metafizik olarak tabir ettigi kendi
yasam felsefesinin amacinin yasamin dogasmi dolayimsizca arastirmak

oldugunu belirtmistir. Dolayimsiz bir metodu secen Bergson, bilimsel
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metodlar1 ve kavramlari benimseyen felsefi yaklasimlar: elestirir. Clinkii ona
gore boylesi yaklasimlar yasamin gergek akisina dahil olmadan onu, disaridan
bir bakisla tarif etmeye calsirlar. Kavramsal bir dille yasami anlatma
gayesinde olan felsefi yaklasimlara karsin Bergson sezgi metodunu

kullanarak, yasamin i¢sel hareketine dahil olarak onu anlamaya calisir.
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