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 1 
  
 INTRODUCTION 
 
 
 
 
 "Mind is ... in its every act only apprehending itself,  
 and the aim of all genuine science is just this,  
 that mind shall recognize itself in everything in heaven and on earth"1  
 
 

In my empirical studies, one manager recalled his experiences from meditation: 
"Things that were solid reference points before aren't as solid anymore ... now I have got used 
to questioning things which everybody takes for granted". In this work I am arguing that a 
great problem is the taken-for-granted notions of organization and that it is necessary to 
transcend them. As organizations are human concepts and existing in the minds of people, 
transcending organizational taken-for-granted notions is a process in the consciousness of 
people. The Transcendent Organization is the organization which lies beyond the taken-for-
granted notions of organizations in the consciousness of people. 

I have called this work a "treatise" because its overall purpose is to elucidate the 
phenomenon consciousness in general and its application to organizations in particular. It 
attempts at developing concepts and to increase the theoretical understanding of con-
sciousness. As such it requires a comprehensive illumination of notions from many 
disciplines. It also aims at breaking through many, in my view, taken-for-granted notions of 
consciousness and thus perhaps challenge conceptions held by the reader. The size of this 
work and the number of arguments raised is part of that purpose - to transcend taken-for-
granted notions. 
 
The object (i.e. the work) 

                                                 
     1Hegel, 1830, 1971, page 1. 

Throughout this work it is proposed that mind, or consciousness, is the basis of 
existence, including man, organizations and society. The influence of such a perspective on 
science is discussed and the perspective is applied to organizations. The notion that the basis 
of creation is consciousness is an ancient one; yet, for many it is new and unfamiliar. As will 
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be discussed extensively in this work, this notion has been found in the most ancient records 
of human thought. Many names have been given this invisible level of life: "soul", "spirit", 
"mind"; and in recent times "field" is often used as a metaphor. Common to most of the deno-
tations is that they are part of inner human qualities and that we have the ability of experience 
and/or understand this level of life. This is one of the reasons the word "consciousness" is used 
in this work. My use of the concept is more expanded than most peoples conception of the 
word. As will be discussed in detail, the word consciousness does not only denote to be aware 
of something, but also as an intrinsic phenomenon in all manifest creations, including man. 

The question if this is a dissertation in business administration is well justified. The 
subject I am discussing has to do with fundamental levels of existence, and as such it might be 
expected to belong to philosophy or any other discipline that deals with humanity's most basic 
questions. This is to a certain extent not only a philosophical work, but also deals with many 
other areas, including physics, medicine, and psychology. The notion that the human 
consciousness is the essence of creation has implications in all sciences, and in that respect 
this work is of general interest. It is a matter of perception of reality and I have devoted 
considerably space to discuss different perceptions of reality and the consequences of these 
perceptions.  

The materialistic paradigm has been dominating western thought for centuries, and 
we take it almost for granted that the world is working like a machine in a mechanistic way. 
This view is applied in most sciences and in society at large, and it is difficult for many 
researchers and other people to conceive of another basic world-view, or paradigm, such as the 
one I am proposing in this work. The division of science and knowledge into different separate 
areas, such as different departments of a university, is itself a reflection of the mechanistic 
perception of the existence: a machine can be taken apart into its constituent parts and then be 
put together again and function as a wholeness. But can we treat knowledge in this manner? 
Can we divide the knowledge of life as a whole, including human affairs, the workings of 
nature, our environment, the stars and galaxies; can we divide the knowledge of all this into 
separate segments of study? This reductionistic approach to knowledge has undoubtedly been 
successful to a certain extent, but the question can be raised whether this approach has solved 
more problems for human kind than it has created. The division of knowledge into separate 
segments presupposes that all the knowledge that comes out from these separate segments can 
be put together and the knowledge of life can work as a wholeness. Thus, the question whether 
this work belongs to one field or another is in itself biased by the reductionistic approach to 
knowledge, which belongs to a materialistic world view. The perspective I am proposing in 
this work argues that we cannot treat knowledge of life in segments separated from each other 
in "splendid isolation", but that all elements of life find a common source at a fundamental 
level, and hence the knowledge of life also find a common source. 

This is the reason why I have given so much attention to the general theoretical 
discussions. I have tried to illustrate, and hopefully made it easier to understand, many 
concepts, by using principles from such sciences as physics, medicine and philosophy. But 
"philosophy is not my business", to make a travesty on Socrates2; business is my business, 
especially organization theory and management. I am raised with business, I have my 
education in business, I have most of my working experiences from business, and my main 

                                                 
     2"The highest music was philosophy, and philosophy is my business", Phaedo 61A1 (Plato, 
1955). 
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interest is to apply my doctoral work in business. Thus, I have applied the general perspective 
that life and existence in essence is consciousness on organizations, both in theory and in prac-
tice in this work. This "consciousness-perspective" on organizations, in an attempt to give a 
more unified understanding of human organization, is the prime purpose of this work, even 
though most of the thoughts can be applied to most disciplines. 

There are many limitations to the kind of approach I have used. With the perspective 
that knowledge has a unified source, I have used examples from areas that I am not an "expert" 
in. I don't have any profound knowledge of these fields of knowledge, and there is an apparent 
risk that my use of the knowledge will be superficial and even erroneous or misapplied. My 
conclusion has been that it would be very difficult for me to discuss paradigms without 
discussing such influential sciences as physics and medicine. I believe that the impact of the 
fundamental world-views held by these sciences are so profound on people in general and also 
on scientists in other fields, that the alternative paradigms that have emerged within these 
disciplines recently must be considered in order for me to illustrate a shift away from the 
mechanistic paradigm.  

If the profound influence on dominating paradigms is the reason for me to use 
examples from disciplines other than my own, the risk for superficiality and errors still remain. 
As for the superficiality, the main point in my work is to illustrate general principles of 
knowledge and science, rather than going into detail. When I have found principles of interest 
in other disciplines, I have relied on the "experts" within that discipline and their insights they 
have formulated in books, papers, or in interviews. These principles will by necessity be 
comprehensive and it is not the purpose of this work to go into too much detail in the other 
disciplines because it is the principles I want to elucidate. Also, apparently, there will be no 
room for too much details and depth from other disciplines. Still there is the risk of superficial 
and "popular" knowledge from the other disciplines. This is, I believe, an inevitable sacrifice I 
have to make in favoring general principles that are of interest and perhaps necessary to 
understand. 

Regarding erroneous and misapplied knowledge, I have had a continuous dialogue 
with people from other disciplines in order to minimize errors in my conclusions, 
interpretations, or otherwise in my treatment of the knowledge of the disciplines. Hopefully 
there will be no immediate errors in those sections dealing with other disciplines, even though 
there could always be differences in opinions within different disciplines, due to rivaling 
paradigms.  

Another important limitation that is worth mentioning, is that this work is at best a 
small contribution to the knowledge already existing in this field. Most of the work is a 
compilation of thoughts, ideas, and work by great thinkers, ancient and modern, in this field. 
Questions about a holistic unity existing within, above, or below man as an individual and of 
societies at large, have been expressed in various forms with various applications for as long 
as we have records of human thoughts. My small contribution is to apply this perspective to 
the field of organization theory and management. But even if these ideas have existed for a 
very long time, the subject as such is far from complete and set. My work here does not 
represent a well defined package of knowledge with clear-cut answers to every problem. 
Rather, it represents a direction of thinking, an approach to life and knowledge about life. 
Hopefully, this approach can increase our understanding of life and contribute to better 
solutions to those problems we are facing today in society in general and in business and or-
ganizations in particular. 
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The subject (i.e. me) 

Most of all, this work is the result of my 
own personal and intellectual evolution during many 
years. It represents many of my own questions, obser-
vations, reflections, wonder, and fascination over 
life, nature, and man. As several authors in 
qualitative methods points out (see for example 
Ödman, 1986; Gummesson, 1991) the researcher's 
background contributes to his way of perceiving and 
interpreting the material; the preunderstanding of the 
researcher is important to realize, but difficult to 
present. I believe it is a duty of the researcher to at 
least try to present his3 preunderstanding, even if this 
is a difficult task, and even if the researcher believes 
he is using "objective" methods that are not influ-
enced by his personality (the mere choice of method 
represent a preunderstanding, and all methods require interpretation, which also represents a 
preunderstanding). I will therefore present some aspects of myself that I believe have 
contributed to my preunderstanding in this work: 

During my undergraduate studies in the early seventies at the Department of Business 
Administration at the University of Stockholm, I was periodically working on a medium-sized 
company in Täby, north of Stockholm, as an assistant to the marketing director. There I met 
Lennart Haak, who was in charge of advertising and internal information, and who also was 
meditating. He was talking enthusiastically about TM, Transcendental Meditation, and the 
good effects it had in many areas of life. As I was a sport-freak at that time and engaged as 
chairman and trainer in a local soccer-club, I thought that meditation was probably good, but 
nothing for me. I was doing my exercises, my body was in good condition so I did not need 
any of that. Instead I was trying to convince Lennart to enroll in our soccer team, it's was better 
for him to move a bit more and lose a few kilos of weight. But I was curious about this 
meditation, and we got to talk about the philosophy behind TM. He explained to me about the 
ancient origin of the tradition behind the technique and how they had been perceiving human 
consciousness, the creation, and the universe. He was talking about some inner-most layer of 
life that was completely quiet and non-active, a level he called absolute and non-changing, 
lying at the basis of all ever-changing and relative phenomena of life. He claimed that when he 
was meditating he experienced that inner-most, absolute level at the depth of his own consci-
ousness. 

I thought that was interesting, but it did not convince me to start to meditate. Yet, as 
he was talking about this abstract inner, absolute, level, I recalled an experience I had after a 
severe motorcycle accident a few years earlier. It was a very vague and intangible experience 
sometime during the night the physicians struggled to safe my life at the intensive care unit at 
the Danderyd hospital. I hesitate to call it a near death experience - I was not clinically dead 
(but close) - and it does not correspond to the descriptions I have read from people who has 

                                                 
     3For simplicity I am using "he" to refer to persons of either gender. 
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been "on the other side" and come back. My experience was an experience of Nothing which 
was Something, perhaps Everything. I have never been able to describe that experience 
because it was so abstract, but when Lennart was philosophizing about the absolute source of 
life, it somehow reminded me of that experience. Could it have been the same experience, 
although gained by different means? 

I did not think much about it, but I did start TM some time later. The main reason 
was not because of similarities between my experience at the hospital and the absolute state 
Lennart was describing, but for obvious needs to calm down in the hectic life I was living and 
improve my concentration, especially in my studies. I learned TM from Lennart and his wife 
Ingrid in 1973 and my experiences from the technique were good. The immediate and 
noticeable experiences were that of less stress and tension within, and more energy and clearer 
thinking. Over time, I noticed a spontaneous personal growth in terms of increased self-
reliance, creativity, and changed attitude to what was important to me in my life. My experien-
ces and my interest in the philosophy behind the technique made me decide to go through the 
international TM-teacher education, which I completed in 1977. There I was introduced to the 
ideas of Maharishi Mahesh Yogi, the founder of the TM-technique and a representative of the 
old philosophy of India. The philosophical foundations regarding life and creation was quite 
different from the picture I was raised with and taught in school in the traditional western 
education, especially the notion that mind, or consciousness, is the basis for the manifest 
creation and not the other way around, as I had been taught. Yet, the difference between 
Maharishi's description and other eastern gurus' description of that notion I had run across, 
was that Maharishi's explanations were systematic, related to Western science (himself a 
physicist and mathematician), and also to my own experiences from the TM-technique. Of 
course this had a profound influence on my perception and understanding of life and 
existence.  

I continued to meditate and I also taught people the TM-technique. I was fascinated 
by the development taking place in peoples lives, and when I sold my computer software 
company in 1985, I decided I wanted to try to employ the consciousness-perspective into 
organization theory in a doctoral dissertation. The recent developments in the field of 
organizational culture encouraged me to believe that there was room for the perspective I 
wanted to employ. When I started my studies, I found that there had been, and still are, many 
similar descriptions of reality as the one I had learned by Maharishi and the Indian tradition. I 
found that such ideas were common in the old Greek and 19th century German philosophy, 
among others. The process I went through in this work was highly intellectually and personally 
developing and the work you are reading now is the result of this process and my efforts. 
 
The structure of the work 

As will be shown in this work it is difficult to structure an intellectual discourse with 
a "holistic" approach, where everything depends on everything else. As a matter of fact, the 
sequence of chapters I have used in this work is arbitrary - I could have used any other 
structure. But as an intellectual work is a sequential arrangement of arguments (and "facts"), I 
had to use some structure. It took me long time and much effort to decide on the structure I 
have used: "shouldn't consciousness come first? No, paradigms are more important! But it is 
all about organizations, isn't it? How much has the 'empirical' part influenced me in the 
'theoretical' chapters? I'm tempted to use the approach of Zukav (1980), who is numbering all 
chapters in his book on quantum physics as "Chapter 1" in order to emphasize the 
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inseparability of the things discussed. The frequent use of cross-references (facilitated by 
advanced word processing programs) within and between chapters is also a reflection of the 
interdependence of the topics discussed. 

Given the circumstances, I have a structure which I'm not very pleased with (I 
wouldn't be more pleased with any other structure, though). The work mainly consists of 
theoretical discussions with a chapter added with empirical studies. The theoretical part opens 
in chapter 2 with a discussion on organizational theory and how we in the process of making 
the organization objective have a tendency in making it separate from ourselves and treat it 
like a material thing with an existence of its own. The conclusion of the chapter is that an in-
creased awareness of organizational objectifications is necessary. 

Chapter 3 goes deeper into the paradigm concept in general, especially philosophy of 
science, in organization theory in particular, and how we apparently are in a transition between 
the old mechanistic and a "new" paradigm. The chapter ends with a model of how knowledge 
is generated and a conclusion that more "vertical", i.e. holistic, knowledge is needed. 

Chapter 4 takes the discussion to physics, a highly influential science for our 
perception of reality. I discuss ideas within quantum physics that are challenging the 
traditional view of material existence and of man; ideas that are ascribing consciousness a 
fundamental importance. The chapter will hopefully give a foundation for a better 
understanding of the concept of consciousness. 

Chapter 5 is a discussion of the concepts consciousness and collective consciousness, 
and different notions of those concepts found in ancient and modern times, and in east and 
west. This chapter is perhaps the most central in this work in order to understand my model of 
the Transcendent Organization. 

In chapter 6 I attempt to apply the "consciousness perspective" on organizations. I 
discuss the consequences of consciousness-perspective on organizations, the ontology of an 
organization (an extension of chapter 2), and the three-in-one-model of perception: the interac-
tion between the subject, the object and the process of knowing. I relate the consciousness 
perspective to culture and to symbolic concepts used in organizational theory, and to leader-
ship. The chapter concludes with a critical discussion and visions of the Transcendent 
Organization. 

The empirical part in chapter 7 opens with a discussion of theory of empirical work 
related to a consciousness perspective. The chapter continues with an account of the empirical 
work I have done in two top management teams and on one entire company. The empirical 
findings are discussed in terms of the different themes that have been revealed in the 
theoretical discussion in the previous chapters, and also in terms of the theoretical and 
methodological problems in studying consciousness in organizations. 

The concluding remarks in chapter 8, finally, discuss the contributions of this work 
and a suggested continuation, both for me personally and also a general continuation of the 
approach given in this work. 

I have attempted to structure my material in "hierarchical conclusions": in most 
subsections I have in the end summarized and made conclusions from the material discussed. 
Then in the sections at higher hierarchical levels I have made conclusions including the 
subsections. I have also ended each chapter with a conclusion of the topic in that chapter, and 
ended the whole work with a chapter of concluding remarks. This structure has several 
purposes: it shows my interpretation of the material and the conclusions I have made from the 
material discussed. The conclusions also serves as a way to "paper strip" the road (Frenckner, 
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1980) throughout the material and refer the part discussed to the wholeness of my work. 
Finally, the conclusions can serve as a gradually detailed summary of my work for those 
readers who want a quick overview without the full flavor of the work, starting with the grand 
summary in the beginning, to the conclusions in chapter 8, the chapter conclusions, and further 
into the conclusions in the subsections in the chapters for more details. 

A note on how to read the literature references: in order to get an idea of the time 
perspectives of the various works, I have attempted to refer both to the year the work was first 
published and to the edition I have worked with if there is a substantial delay between them or 
if the difference is important from other perspectives. The original publishing year of the work 
is written in italics in the text the first time in each chapter the work is mentioned, together 
with the edition studied. Example: "(Popper, 1934, 1980)". In the list of references, the edition 
studied will be the reference year, and the original publishing year is mentioned within 
brackets. Example: "Popper, Karl (1980) The Logic of Scientific Discovery. Hutchinson, 
London (first published in German in 1934)". 



 
 

9 

 2 
  
 WHAT IS AN 
  ORGANIZATION? 

  
 

 "... it is the question 'What is an organization?'  
 that should lie at the heart of organizational analysis"4 
 
 

In this work my suggested answer to the question "What is an organization?" is that 
the collective consciousness forms the ontological5 basis of an organization, and that the 
formal aspects of the organization, such as charts, formal goals, etc., have relevance insofar 
they influence the collective consciousness in one way or another. My purpose of this chapter 
is to highlight epistemological and ontological problems regarding "that-thing-we-call-
organization". We have, both as practitioners and as scholars, many taken-for-granted notions 
about the phenomenon "organization", which sometimes, even frequently, have unfavorable 
consequences. My discussion in this chapter will hopefully expand the notion of "organiza-
tion" and brake traditional patterns in which the concept is conceived of. 

A common way to analyze organizations is to use dimensions, usually two, where we 
determine one adjective in one end of the dimension and its opposite aspect in the other. Using 
a two-dimensional approach in analyzing a phenomenon is a practical way to gain knowledge 
of the complex reality, and thus help us to enhance our understanding. This way of analyzing 
is of course dependent on a perspective, or metaphor, which says that the existence is two-
dimensional and that the extreme points on the two-dimensional scale are incongruous. The 
favorite model among us in the academic world is to identify two dimensions, let one 
dimension represent the X-axis and the other the Y-axis in a graph and thus arrive at a four 
quadrant reality, where we often fall into the fallacy of forcing the reality into these four 
quadrants. It reminds of the classical map - terrain problem: if the terrain (reality) does not 
correspond with the map (our constructions/theories of reality), we'll go by the map.  

                                                 
     4Burrell & Morgan, 1979, page 219. 
     5The nature of the organization; its substance, characteristics, relations, existence, reality, and 
possibility. 

I will use the two-dimensional model of analyzing in this chapter, not because I 
believe the concepts analyzed are ontologically incongruous and bipolar (in fact, my analysis 
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points in the opposite direction), but in order to have some point of reference to start from. 
Contrasting concepts on a two-dimensional scale can help in generating valuable insights of 
the concepts discussed (e.g. the objective/subjective nature of organization). However, a 
warning is necessary not to take our models of analyzing too seriously. "The means must not 
justify the end", and I must ask the reader to be cautious not to take the model of analysis by 
using dimensions too literally. 

I am using three "dimensions" in my analysis of "that-thing-we-call-organization": 
Instrumental/aimless, subjective/objective, and wholeness/part, and I will also briefly discuss 
the "dimension" conflict/regulation. The reason I have chosen these three dimensions out of 
virtually infinite number of possible dimensions, is because they are most relevant to 
consciousness and my model of the Transcendent Organization in chapter 6: the instrumental-
ity of the organization has relevance to the meanings problem, central to the ontology of the 
Transcendent Organization; the subjective/objective problem discusses the core of the role of 
consciousness in the notion of "that-thing-we-call-organization"; and the wholeness/part 
problem is central as the holistic feature is one the main aspects of a consciousness perspective 
on organizations. The main dimension in this chapter is the "subjective/objective" dimension, 
i.e. whether the organization is created in the mind of the beholder, or if it exists outside the 
consciousness of the individual, or perhaps even both. Before discussing this main dimension, 

though, I will consider another dimension which is connected to the word "organization": 
whether an organization is instrumental or aimless. 
 
 

Instrumental or aimless? 
In understanding the concept of organization, the notion of purpose, aim, goal or 

mission plays an important part. The idea that an organization has some form of purpose is 
firmly rooted in most writings on organizations. And mostly this idea is taken-for-granted. 
However, there are many questions that can be raised: Does an organization as such have 
goals? Are we as observers attributing the purpose to the organization? Or are the goals 
determined by the environment? Or is it the members of the organization that form the 
organization's goal(s)? In that case, which members? And how do they conform, if at all? Is it 
fruitful to discuss goals in organizations at all? Are goals a sign of the objectification of "the-
thing-we-call-organization"? How can we distinguish between goals and means in the endless 
means-goal chain? These are the main topics I will discuss in the instrumental - aimless 
dimension of the organizational analysis. 
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Instrumental 
 
Instrumental by definition? 

The word "organization" has a teleological (an entity with a goal) flavor: the word 
has its roots in the Greek word organon, which means "to implement" (Webster's). Common 
sense easily takes us to the conclusion that when two or several people come together for some 
purpose, the organization thus formed must be instrumental (the entity serves as a tool to reach 
a goal); be it to produce clothes, pulp, cars, dairy products; or to provide services such as 
banking, insurance, security (police, hospitals, fire-departments); or some ideological purpose 
such as politics, religion, or sports. 

The question of organizational instrumentality, i.e. if the concept of organization is 
used for the fulfillment of some purpose, appears unproblematic, but when we analyze the 
question we'll find that it is more complex than at first sight. Firstly, our use of the word 
"organization" have changed over time, according to Morgan (1980). It was originally used to 
describe the action of organizing, or the state of being organized, particularly in a biological 
sense. When we use the word to depict a social institution, it is a quite modern use of the term. 
Morgan claims that the word has become a metaphorical extension of older meanings and is 
creating new meaning to the social institution. We might ask ourselves if the social institution 
necessarily is instrumental, or if the word as such has reinforced our taken-for-granted notion 
that an organization should be instrumental? 

Another problem is which categories of social institutions we can label as an 
organization. On the surface level it is fairly easy to attribute a purpose to such institutions as 
the ones mentioned above. When we think of such an institution as the society, however, the 
task of appointing a purpose becomes more difficult. What is the purpose of the society (from 
Latin "socius", "companion") seen in this way as an organization? What does the society want 
to "implement"?  This point has been discussed extensively in the literature, where Merton 
(1949), for example, claims that the "functional unity" of the society is doubtful and may apply 
only to relatively simple societies in anthropological studies, whereas modern societies have 
such a high degree of differentiating and complexity that it is only possible to consider a goal 
or a function to parts of the society. 

A fruitful distinction in order to simplify the analysis is made by Silverman (1970). 
He is distinguishing between formal and social organizations. The formal organizations are 
those we can more easily assign a goal to. They have been established "for the explicit purpose 
of achieving certain goals", and "possess both rules (designed to anticipate and shape behavior 
in the direction of these goals) and a formal status structure with clearly marked lines of 
communication and authority" (op.cit., page 8). Silverman argues that it is appropriate to use 
the term social organization when the social life is carried on without a framework of explicit 
goals or rules, e.g. communities, friendship groups, and families. I have chosen to follow 
Silverman's distinction here, and focus on formal organizations. The gain I get with this 
distinction is to facilitate my analysis by excluding the most fuzziest versions, the social 
organizations. The loss is that even if it is easier, and perhaps more relevant to my discipline, 
to study formal organizations only, my analysis and implications can be highly relevant to 
social organizations as well. 

The question of instrumentality, however, is not solved by just focusing on formal 
organizations. It could be questioned if the organization is instrumental even though it has 
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been founded with an explicit purpose and have formal goals. In particular, where do those 
goals come from - who is formulating them, and how are they followed? 
 
Goals set by the environment? 

One way of approaching the problem of where organization objectives come from, is 
to view the organization as a link in a greater system. The goal is then set by the greater 
system's needs, i.e. by the environment. This perspective is suggested by the system approach. 
Miller & Rice (1967) consider the organization to be an open system, and claim that the or-
ganization is successful to the extent it manages to attain its "primary task", which is defined 
as "the task it must perform if it is to survive" (op.cit., page 25). The means to attain their 
primary task are, according to Miller & Rice, embodied in what they call the Task System, i.e. 
the formal structure of the organization. But the problem is to define the primary task, or 
purpose of the organization. Miller & Rice suggest that one way of doing this is to study the 
statements that the leaders of an enterprise make about the goals of their organization. But do 
the leaders' statements about the goals reflect the formal goals, those held by the members of 
the organization, or the unseen demands the environment is having on the organization? Miller 
& Rice's solution is that the leaders' statements could be wrong, and instead we could study the 
behavior of the organization or parts of the organization, and conclude that the organization, or 
the part being studied, acts as if its primary task was this or that.  

A notion of organization objectives emanating partly from the environment is also 
discussed by Simon (1946, 1976). He argues that in order for the organization to survive, it 
must have an objective that satisfies its "customers". By customers he means any individual 
for whom the objective of the organization has personal value, e.g. customers (buying the 
product or service), legislator, or employee. He gives the example of a shoe manufacturer:  
 

"If the organization is a shoe factory ... it assumes the objective of making 
shoes. Whose objective is this - the entrepreneur's, the customers', or the 
employees'? To deny that it belongs to any of these would seem to posit 
some 'group mind', some organismic entity which is over and above its 
human components. The true explanation is simpler: the organization 
objective is, indirectly, a personal objective of all the participants. It is the 
means whereby their organizational activity is bound together to achieve a 
satisfaction of their own diverse personal motives. It is by employing 
workers to make shoes and by selling them that the entrepreneur makes his 
profit; it is by accepting the direction of the entrepreneur in the making of 
shoes that the employee earns his wage; and it is by buying the finished 
shoes that the customer obtains his satisfaction from the organization. 
Since the entrepreneur wishes a profit, and since he controls the behavior 
of the employees (within their respective areas of acceptance), it behooves 
him to guide the behavior of the employees by the criterion of 'making 
shoes as efficiently as possible'. In so far, then, as he can control behavior 
in the organization, he establishes this as the objective of behavior" 
(op.cit., pp. 17-18). 

 
Simon claims that the goal is not a static thing, once and for all set by the founder or 
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management, but must change continuously in order to harmonize with the organizations 
interest groups, otherwise he would not be able to control organizational behavior and satisfy 
customers. 
 
Common purpose? 

For the early organization theorists it was taken-for-granted that there was a general 
purpose of the organization. Barnard (1938) have as a cornerstone in his definition of or-
ganization that it consists of individuals who contribute to the common purpose of the 
organization. But, as Burrell & Morgan (1979) points out, there is an inconsistency in his 
theory of common purpose. If there should be a common purpose that the members of the 
organization adhere to, why, then, is it necessary to have the element of inducements, e.g. 
moral or material rewards, to maintain the organization stable, "in equilibrium"? And why is it 
necessary for the executives to indoctrinate those at a lower level in the organization with its 
general purpose?  

Apparently, it was obvious for Barnard, at least implicitly, that there could be a 
discrepancy between the goals of the organization and the individuals in the organization. 
Silverman (1970) argues that we cannot ask organizations about their goals in the same way 
we can ask individuals. He doubts that it is legitimate to attribute a goal to an organization, 
unless in those cases where there is an ongoing consensus between the members of the 
organization about the purposes of their interaction. Johansson-Lindfors (1989) has the same 
experience: in a study of the Swedish co-operative organization, she found that an application 
of the decision-perspective, in terms of the formal goals as formulated by the management, 
rendered one picture of which the goals of the organization where, and an analysis of the 
unstructured narratives of the members of the organization rendered a different picture.  

Simon (1976) recognizes that it is difficult to make an assumption about a common 
purpose. He acknowledges that the individuals have personal aims and that the individual 
contributes to an organization directly if the aims equal their personal goals (e.g. political party 
membership). The contribution is indirect in the case of business organizations, where the 
personal goal is substituted by personal rewards, mainly the wage. Simon's solution, then, is to 
replace the personal value with rewards, mostly wage, in order for the employee to conform to 
the general purpose of the organization.  

Some theorists believe that a high degree of autonomy among the organization 
member's goals is a desirable state. In the efforts to prevent the members from viewing the 
organization as an objective entity outside of their own actions and thoughts (a phenomenon 
called reification which will be discussed in more detail below), Johansson (1990) argues that 
theories that consider the members as autonomous (where the individuals follow their own 
norms) is preferable because they would be less reifying in our understanding of organizations. 
Theories who consider the organization as heteronomous, where the members mainly act 
according to organization norms and goals, have, according to Johansson, a propensity to reify 
the organization. Her argument seems to be that highly disintegrated organizations, where the 
goals of the individuals differ from that of the organization, is an anti-reifying theory. Such an 
argument has similarities with the ideas of anti-organization theory (discussed below).  
 
Goals set by bargaining? 

Theories such as Johansson's, who favor an individualistic or atomistic approach to 
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the understanding of organization, do not give us additional understanding in terms of or-
ganizational goals. They do not discuss if an organization has a goal, and if so, how the goal is 
determined. Cyert & March (1963) developed Barnard's model to explain how the members of 
the organization contribute to the common purpose. They abandon the inducement model, 
where it is supposed that the entrepreneur (management) purchases conformity to their goal by 
payments (wages, interest, love) and by a system of internal control that informs the staff of 
the entrepreneurial demands. Cyert & March's model rests on the ideas of Simon that the or-
ganization is a coalition of interest groups. Objectives of the organization is determined by a 
bargaining process among the active coalition partners. The objectives for Cyert & March is 
seen as a result of consensus among the coalition partners, a kind of "democratic" process to 
establish the goals.  

There are similarities between Cyert & March's model of active coalition partners 
and the focus on organizational ideology in organization theory. The ideology of an organiza-
tion is often referred to as "a united set of assumptions and considerations of how the social 
world is shaped and how it ought to behave" (Alvesson & Berg, 1988, page 70, my transl.). 
The ideology is considered to penetrate the organization and direct the organizational behavior 
toward particular patterns (Johansson-Lindfors, 1989), and originates, at least tacitly, from 
"the dominant group or groups, those interests that are in control" (Abravanel, 1983, page 
275). Abravanel, for example, is also arguing that the ideology of the organization can change 
due to internal shifts in the balance of power in the organization. 
 
Conforming to goals by satisfying social needs 

Recent organizational theorists have not been focusing primarily on how goals are 
formally established, instead they have put their attention on the function of social needs, 
values, symbols, etc. in the process of goal-forming in the organization. Miller & Rice (1967), 
who claim that the objectives of the organization are set by the environment, it's "primary 
task", are also well aware that if the organization is to survive and attain its primary task, it has 
to satisfy the social needs of the organization, defined as the "Sentient System". The successful 
organization would satisfy both the primary task and the social needs of its members, i.e. both 
the "Task" and the "Sentient" system. Ideally, the two should coincide. This theme is later 
developed in certain aspects of the cultural perspective of organizations. Peters & Waterman 
(1982), for example, argue, from a management perspective, that an organization will be 
successful if it succeeds in creating a value-system among the employees which coincides with 
the intention of the managers or founders. Like Barnard, Peters & Waterman argue that this 
value-system has to be created (by the executive), even though they don't use the term indoctri-
nate, as Barnard does. Seen from this perspective, there is actually nothing new in Peters & 
Waterman's work. The difference is perhaps that they do not suppose that an organization 
consists of individuals striving toward a common purpose, rather that it is the task of manage-
ment to convince the members of the organization to embrace the general goal. Another 
difference from Barnard is the difference in methods in indoctrinating the employees.  
 
Conforming to goals through "culture" 

The cultural concept applied to organizations is often related to the question of 
common purposes, or at least action in the same direction. The cultural concept is far from 
unambiguous and there is a confusion of definitions of the concept (see for example Alvesson 
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& Berg, 1988, 1992; and Frost et al., 1985, for an overview of theoretical perspectives of or-
ganizational culture). One perspective of corporate culture sees the organizational culture as a 
variable and subsystem parallel to other variables, such as technical and administrative 
(discussed in detail later, see page 37, 38). The cultural variable is often seen as a means "to a 
sufficient extent encourage the employees to embrace the norms that supports behavior in line 
with the structure of the organization, its goals, and strategy" (Alvesson & Berg, page 62, my 
transl.), i.e. how values are used to convince the members of the organization of its purpose. 
Examples of this perception of culture as a means to create coherence in terms of the goals of 
the organization, are found in Peters & Waterman (1982), Deal & Kennedy (1982), Iacocca 
(1984), and many others.  
 
... through symbols 

Another branch of organizational culture is studying symbols. The symbol refers to 
those aspects of the organization that are used to reveal unconscious feelings, images, and 
values that are inherent in an organization (Dandridge et al., 1980). The symbol is said to 
express the underlying ideology and values in the organization, and can thus be seen as an 
unconscious means to create a common direction of the members of the organization. An 
example of a cultural study which is focusing on symbols, instead of corporate culture, is 
Alvesson's (1989) study of the Swedish company Enator, a management-software consultant 
company. Such companies are usually loosely coupled with independent consultants working 
on individual projects in the customer's locations. Alvesson's conclusion is that  
 

"... diffuse boundaries against the environment, lack of close, everyday 
interaction within the organization (Enator), and the heterogenous nature 
of the work, demonstrate the great need of control through non-formal, 
indirect means. Hence, symbols acquires great significance; ... various 
affective and clarifying symbols are important in the company's (the man-
agements) way of handling the central themes which the structural and 
substantive conditions do not fully control and also directly obstruct: the 
company identity, internal solidarity and the essence of an unambiguous 
picture of what the company represents (image)" (op.cit., pp. 378 & 381, 
my transl.).  

 
This example shows how symbols are used, among other things, to remind the members of the 
goal of the organization. Alvesson does not explicitly advice in using symbols, or how to use 
symbols to get the expected effect; he just concludes that they are necessary in such a company 
in order to hold it together. 
 
... by imposing one's definition 

My analysis has up to this point been emphasizing the deliberate or unintentional use 
of formal or informal means of creating a goal consensus. How is it that members of an 
organization can be subjected in one way or another to an instrumental influence? Silverman 
(1970) claims that in social interaction, the actors attach different meanings to the interaction 
and that some of these may involve shared values, following Weber's (1947, 1964) analysis of 
social interaction. Weber, in fact, claims that most meanings in two persons' social relationship 
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are not shared, they are "asymmetrical". Those social relationships in which the attitudes are 
completely and fully corresponding is a limiting case, according to Weber. Silverman therefore 
argues that a more complete analysis of the situation must pay attention to the possible role in 
imposing a normative situation on others. He is giving an extreme example in the relationship 
between the slave and the master: "the relationship, ... while occurring on the basis of common 
expectations of the likely behavior of the other, may originate in the ability of the master to 
impose his definition on the situation upon the slave. It need not, therefore, involve shared 
values ..." (Silverman, 1970, page 138, my italics).  

Barnard, Peters & Waterman, and Alvesson all illustrate different methods of 
imposing definitions of the situation upon the members of the organization. The different 
methods advised by the authors - authoritarian, cultural, or symbolic - are different ways of 
creating more coherence in the perception of the goals of the organization. The methods must, 
however, be considered in the proper time perspective: the authoritarian culture was more 
common in the 1930:s when Barnard wrote his book, while the cultural and more subjective 
perspective is more prevalent today. We might say that the methods of imposing the definition 
of the situation upon others have become more implicit. This way of perceiving the common 
purpose, as expressed in shared values, is a common theme in the subjective perception of 
organization, which will be discussed below. As related here, imposing a definition of the 
situation upon others might sound all negative and improper, but that need not be the case. The 
reality is ambiguous and chaotic, and symbols can be an instrument to create order, coherence, 
and clarity out of chaos (Alvesson & Berg, 1988; Weick, 1985). 

Seen from the perspective of imposing one's (management, entrepreneur, the 
dominating coalition group) definition on others (organization members), the use of different 
means in the attempt to create goal consensus has been criticized by a number of authors. 
Alvesson (1990) argues that the world is increasingly more ambiguous due to increasing 
complexity in the environment and fading traditional cultural values. To direct attention to the 
symbolic perspective in organizations from an instrumental, i.e. managerial, point of view, 
increases the complexity and ambiguity instead of the other way around: "thus increasing the 
difficulties in getting a reasonable accurate overview of the world ..." (op.cit., page 394). 
 
Relevant to discuss goals? 

Etzioni (1960) criticizes the concentration on goals in the understanding of 
organizations, in particular the discrepancy between the formal goals in the charter and the 
informal goals held by the members of the organization. The informal goals can vary and can 
be difficult to establish. Thus, to analyze the organization in terms of its goals confuses things, 
as the organization is a social system, while a goal is a cultural entity, a symbol. Etzioni argues 
that an analysis of the organization as a system with needs, instead of an organization as with 
goals only, recognizes that goal-attainment is only one of many needs. The need-perspective 
also avoids the difficulty of viewing organizations from the position of one particular group, 
usually an elite. Etzioni's critique highlights the question if it is the goals of the organization or 
the researchers' ability to identify them for the sake of analysis that is the problem. Katz & 
Kahn (1966) argues that the goal of the organization all too often is equated with the goals of 
its leaders, and that this is seldom the same goals as those held by the individual members. 
Thus, Katz & Kahn do not deny the instrumentality of the organization, but due to the difficul-
ties in attempting to identify the different goals, we should, as far as possible, avoid talking 
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about goals at all. 
 
Goals sign of objectification? 

The question of goals and instrumentality of organizations is also connected to the 
perspectives of viewing organizations as functional and as objective phenomena. The goals 
are, in this perspective, inseparable from the perception of the organization as, for example, a 
machine. This is another aspect of the critique against the instrumental perspective of or-
ganizations which is addressed in the concept of reification of organization, discussed in a 
wider perspective by many; for example Hegel (1830, 1971), Marx ("Verdinglichung", 1976), 
Lukács (1923, 1971) and others of the Frankfurt School, Weber (1947, 1964), Parsons (1951), 
Berger & Luckman (1966), Berger & Pullberg (1966); and in organizations by for example 
Silverman (1970), and Johansson (1990). The concept means "to make real or concrete a 
thing" (Collins), i.e. making the abstract concept "the-thing-we-call-organization" a concrete 
reality. This concept will be discussed in detail below (see page 27). Reification, as I have 
used the term, is the negative aspect of objectification (Hegel's Versachlichung), which means 
that human concepts are made concrete to such an extent that they are perceived as separate 
from human activity with a life of their own, i.e. the concepts are given ontological status. In 
discussing instrumentality, assuming that an organization per se has a goal can lead to 
reification of the organization, as Silverman (1970) argues: 
 

"... many organization theorists have had few qualms about considering the 
'goals' of enterprises and observing the functions certain factors perform 
for these. In doing so, they have emphasized the unintended and 
impersonal nature of the processes through which organizations maintain 
themselves and adapt to their environment. This often implies a reification 
of organizations, in the sense that they are conceived as things which are 
separate from the definitions and purposes of their members ..." (op.cit., 
page 219). 

  
The reification of the organization in terms of a rational machine is a common 

example. The machine naturally has a goal, and if the organization is perceived as a reified 
object in terms of a machine, the organization as such is ascribed rational goals. By designing 
the most efficient organization in relation to the goal has been the main concern of 
organizational theorists. "We have been involved in design processes (matrix or divisionalized 
organization), in developing control and planning instruments (budgets, administrative control 
systems, etc.), we are concerned with the process of management (when, by whom, and how 
should a decision be made) etc." (Berg & Daudi, 1982, page 322). By fine-tuning the 
organization in these organizational engineering processes, the more efficient the organization 
is supposed to become.  

An example of how reification can be deliberately used for instrumental purposes is 
given by Morgan (1980), who criticizes the reification process of organizations by 
management, which leads to an over-concreticizing of the world, which in turn leads to a 
perception of the world as objective and real and sometimes independent of their own will and 
action. Influenced by the critical theory school and the so called "radical humanists", Morgan 
maintains that the process leads to a "psychic prison" in which those imposed of a definition of 
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their situation are prisoners, and that those in power can use the reification process as an 
instrument of domination in pursuit of their own ends. 
 
The means-goal chain 

A question not often discussed in the literature in connection with the instrumental 
perspective is the question: instrumental toward what? What is the goal and what is the means 
to that goal? Where does the means-goal chain end?  

Simple output goals are often considered to be the goal of an organization, e.g. 
profits, market share, and turn-over. These goals are concrete and operational and as such easy 
to grasp. This is the kind of goals that conforms with the machine part of the organization. 
They are essential for the study of decision making processes, for example. Cyert & March 
(1963) are consequently only concerned with objectives that can be operationalized, and not 
with the non-operational goals of the firm. The importance of operational, concrete, and 
achievable goals are often emphasized by managers and executives. Operational because they 
should encourage to action, concrete so that the organization members know what to achieve, 
and achievable to give a feeling of satisfaction and success. At IBM, for example, all the sales 
goals set up for each new period for the salesmen, are set so they are realized by most sales-
men (Rodgers, 1986). Between 65-75% of the salesmen reach their sales quotas each year, and 
most of those who don't, reach it the next year. "Unfounded optimism can be as destructive as 
unfounded pessimism", as Buck Rodgers, former vice-president of marketing at IBM, explains 
the sales quotas (ibid, page 35). 

In Simon's example of the shoe manufacturer above (page 11), he took for granted 
that the objective of the entrepreneur was to make profit, the employee to receive a monthly 
wage, and for the customer to buy satisfactory shoes. But to settle the analysis of goals and 
what motivate people at this level is to make the analysis superficial. Ackoff (1970) realizes 
this problem: "Means and ends are relative concepts, and hence every end is a means to a more 
general performance objective" (op.cit., page 34). I would like to extend this way of viewing 
means and goals by not only consider "performance objectives". Profit for the entrepreneur, 
for example, is a necessary but not sufficient goal or condition (sometimes the profit is not 
even necessary). Firstly, money as such could never be an end in itself, even though many 
businessmen have a tendency to look at it that way. Money is the means to realize something 
else, or at least to have the feeling of the potential of realizing (e.g. unused money in the bank 
can be considered such a feeling of potential). Secondly, most entrepreneurs, even though 
acknowledging the importance of money, are competitors - they like to have a feeling of 
success, and are also constructors - they enjoy the act of creating. According to Bob Schwartz6 
the motivation of an entrepreneur is not primarily money or risk - rather, it is high personal 
achievement that motivates them. Someone once suggested that the human being, homo 

sapiens, instead should be called homo constructus due to our innate tendency to create over 
and over.  

Although entrepreneurs and managers are often special personality types, much of 
the analysis above is probably true for most organization members and people in general. A 
wage is certainly not the goal for the organizational member, it is a means for something else. 
A work in an organization is not only to bring home the wage (the materialistic perception of 

                                                 
     6In a lecture at the conference "The Future of Business" in Stockholm, Dec. 2, 1987. 
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employees in organizations), it must give some other components of feeling of belonging to 
something, feeling of importance, meaningfulness etc. Bennis & Nanus (1985) claim that 
when the organization has a clear picture of its purpose, its direction, and a desired future 
position - then the people can find their roles in the organization and in the society, which give 
them power, status and a feeling of importance and meaningfulness. In other words, the work, 
profit, and wage - both the entrepreneur's and the organization members' - are means, sub-
goals, toward a greater goal.  

What is this "greater goal"? Is it feelings of success, creating, power, status, 
meaningfulness, belonging to, importance? In this perspective we must consider goals in a 
wider perspective and include the purpose of life in the analysis. The success, status, etc. are 
only expressions of still higher purposes of life. "To strive for power, status, and money, low 
golf-handicap, to buy a BMW, or to write a doctoral dissertation, are only expressions of one 
biological instinct - different ways of impressing a possible partner", as Linn (1990) argues. 
Linn positions the survival of the human species as the highest purpose of life, and holds that 
much of the actions of man is a preparation for a "successful" mating. A far more famous 
description of the purpose of life is the sequential need-fulfillments described by Maslow 
(1968), where "self-realization" is the highest. As we will see in chapter 5, there are many 
other descriptions of the highest purpose of life: "unity with the real essence" (Plato); "one 
with the Absolute Spirit" (Hegel); "enlightenment" (Maharishi). This question is raised in a 
recent article in Fortune Magazine (Rose, 1990) where even such goals as spiritual evolution 
are discussed:  
 

"... even the primacy of the profit motive being questioned by those who 
argue that the real goal of enterprise is the mental and spiritual enrichment 
of those who take part of it" (op.cit., page 81). 

 
The point in this analysis is to demonstrate the difficulties in assessing a goal for 

organizations as well as for individuals, as the goals are connected in a seemingly endless 
chain of means to higher goals. As opposed to Katz & Kahn (1966), though, I don't think we 
should avoid talking about goals in organizations. I would like to propose a systems approach 
to the goal problem, where goals are linked to each other in levels, and that one goal serves as 
a link to a greater goal system. In that sense it is meaningless to discuss in terms of, for 
example, "profits or self-realization", as in some cases, e.g. for the entrepreneur, the profits (a 
lower level and concrete goal) serves as input for self-realization (a higher-level and abstract 
goal). Higher-level and more abstract goals are the goals that are more motivating than the 
lower-levels (provided, Maslow would add, that the lower level needs have been reasonably 
fulfilled). We also find that it is important to chose the right goal level. It would be bizarre for 
most organizations if management included "unity with the real essence" in their visions of the 
purpose of the organization. Hence, the goal-level is conditional of the members of the 
organization, the environment, etc. 

The different motives for action and goals-levels that the organization members 
follow, is illustrated by Simon (1964). He uses the example of the three bricklayers who, when 
asked what they where doing, answered respectively: "Laying bricks", "Building a wall", 
"Helping to erect a great cathedral". The example shows how the three bricklayers performed 
the same work, but they had three different goals in their mind while laying the bricks. This 
story was later used by the CEO of Scandinavian Airlines, Jan Carlzon (1986), to illustrate 
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how he succeeded in motivating the employees to turn the company around: "...it's about ... 
inspiring people for a united general purpose, for a strategy or ideology that the majority can 
identify with" (op.cit., page 220, my transl.). In other words, the ideal would be to incorporate 
higher-level goals for all members of the organization. This is a theme often emphasized by 
many writers on management. Bennis & Nanus (1985) describes the vision as a bridge 
between the present and the future, and in order for the vision to be reliable it must formulate a 
realistic and attractive future state for the organization. As such, the vision becomes a tempting 
goal. Karlöf & Söderberg (1989) claim that leaders speaking loudly of management by objec-
tives are not considered as leaders by their followers unless the leaders succeed in relating the 
goals to an interesting reality for those the leaders are concerned with.  

Thus, I'm arguing that it is important to expand the notion of organizational as well 
as individual objectives from simple, easily formulated and operational goals, to a complex 
web of goals, ranging from concrete to abstract, where one goal often serves as a means to 
reach higher goals. In this way the term "goal" is actually misleading, as the goal in itself is a 
means, or a sub-goal, and is mainly a direction. We use the term goal when we temporary 
focus our attention on some point on the endless chain of means. However, I'm not arguing 
that this "chain of means" is functional. The emphasis is on "complex web of goals". For most 
of us, there is no "chain" visible and we are not aware of "higher-level" goals. The point in my 
analysis of goals is that abstract and unconscious "goals" are, following Maslow and others, a 
motivating force in individuals and must be considered when discussing the relation 
organizational goals and individual goals. 
Individual goals fulfilled through the organization? 

Organizational goals, as formulated by the founder or management, are often 
concrete and rational, e.g. "increasing the market share by x %", "be the most punctual airline", 
"become the biggest bank in the US", or "win next years election". As indicated from the 
discussion on goals and instrumentality, one might consider the organizational goal as a step 
toward fulfilling the individual's higher-level goals. "Human rationality ... gets its higher goals 
and integrations from the institutional setting in which it operates and by which it is molded", 
as Simon (1976, page 101) claims. The idea behind Simon's claim is based on his perception 
on man: man is limited in his capabilities and comprehension (the "administrative man") and 
cannot make optimal decisions (as opposed to Adam Smith's economic man). His bounded 
rationality, then, is complemented in the organization, and hence the rational man  
 

" ... is, and must be, an organized and institutionalized individual ... If the 
severe limits imposed by human psychology upon deliberation are to be 
relaxed, the individual must in his decisions be subject to the influence of 
the organized group in which he participates. His decisions must not only 
be the product of his own mental processes, but also reflect the broader 
considerations to which it is the function of the organized group to give 
effect" (op.cit., page 102)7. 

 

                                                 
     7Simon's ideas has been developed by Williamson (1975) who argues that the bounded 
rationality of the individual can be seen as a rational choice in terms of costs of acquiring 
information. Information is here seen as a commodity on the market. This materialistic view of 
information and knowledge is questioned in chapter 6 (page 256). 
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Similar ideas are also found in the works of Hegel (1971), although Hegel had a 
different perception of man. The purpose of man, according to Hegel, was to free the mind 
from the limitations imposed upon it, which obstructed the realization of freedom in the 
Absolute Spirit. This could only be achieved in the State, " ... in which mind develops its 
freedom into a world posited by mind itself, into the ethical world" (op.cit., page 22). This 
theme can also be traced in modern writings on organization. In the quote from Bennis & 
Nanus (1985) above, they described the organization with a clear picture of its purpose, 
direction, and future, which helps the individual to find his role in society, to achieve a feeling 
of importance. This, they argue, make the individual feel that he can improve the society in 
which he lives through his participation in the organization, which would be an example of 
action toward higher-level goals, outside the purposes of the organization itself.  

A totally opposed view of organizations as instruments to fulfill higher goals, is 
offered by Weick (1979): 
 

"Organizations keep people busy, occasionally entertain them, give them a 
variety of experiences, keep them off the streets, provide pre-texts for 
story-telling, and allow socializing. They haven't anything else to give" 
(op.cit., page 264). 

 
Weick's remark takes us to the question of aimlessness of the organization. 
 

Aimless? 
 

The discussion in this section of the "instrumental - aimless" dimension of or-
ganizational analysis has up until now only considered the instrumental aspect, although the 
instrumentality can be complex and difficult to comprehend. It is hard to find any serious 
proponent who claims that organizations are aimless, i.e. do not have any purpose at all, or for 
anyone. The aimless organization would be one who just exists for no purpose, "just being 
there". 

One source to a notion of aimlessness in organizations, is alienated individuals who 
either cannot see any purpose for them in participating in the organization, and/or cannot see 
any purpose of the organization as a whole. However, I don't consider the "alienated-aimless" 
notion, although probably widespread, as a theory of aimlessness of organizations. Most of the 
alienated individuals do have a purpose with their participation in the organization, e.g. to 
make a living, or to have something to do. Also, this notion does not refute that the 
organization per se has a purpose, even though it might not be understood or shared by the in-
dividual. 

In the "aimless" category we find those who suggest that goals in organizations are 
set a posteriori, i.e. that purposes are attached to organizations after actions are completed. 
Organizations would, in this perspective, just be an aimless entity which is made rational 
afterwards. Karl Weick (1979) mentions this possible organizational perspective: 
 

"... one gets the impression that first organizing occurred; then, after it was 
concluded, the reason for the organizing became apparent. It is as if the 
persons acted so that they could eventually determine what it was that they 
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had done. This sequence in which actions precede goal definition may well 
be a more accurate portrait of organizational functioning. The common 
assertion that goal consensus must occur prior to action obscures the fact 
that consensus is impossible unless there is something tangible around 
which it can occur. And this 'something tangible' may well turn out to be 
actions already completed. Thus it is entirely possible that goal statements 
are retrospective rather than prospective" (op.cit., page 18). 

 
Weick demonstrates this possibility by claiming that our actions are in fact retrospective sense-
making: that action precedes thought, and not the other way around; that a person defines 
retrospectively the decision, which means that the situation is decision-interpreted rather than 
decision-guided - the outcome comes before the decision (ibid, page 195). Weick refers to 
individual cases to support his argument, while there is no empirical evidence in the case of 
organizations. Perhaps his intention is not serious, but mostly thought-provoking ("pursuit of 
an interesting inaccurate theory can also be justified because the offshoots of the thinking, the 
things observed in the process of speculating, may themselves be more accurate", op.cit., page 
598). If his suggestion on organizational retrospective goal-setting has validity, I believe it 
suffers from being too narrowly focused on "tangible" goals. Maybe another picture would 
emerge if he expanded the purpose of the organization to include those purposes of the actors I 
have labeled "higher-level goals" above. 

                                                 
     8This is an example of a method for transcending the taken-for-granted notions of organization, 
a concept which will be discussed in more detail in chapter 3). 

Similar ideas as Weick are found in the garbage can model of Cohen, March & 
Olsen (1972). They claim that an organization consists of decision-makers looking for work, 
choices looking for problems etc., and sometimes these elements coincide and a decision is 
made. The same thing could be said about their model: the organization has the purpose of 
producing decisions and to solve problems - if there are any such situations around. So even if 
these ideas are interesting from many angles, they cannot be said to be representatives of an 
aimless theory of organizations. 

From a systems perspective, the biologists Maturana & Varela (1980) claim that 
living systems do not have a purpose. As will be discussed later in this chapter (page 59), 
Maturana & Varela argue that a system is abstracted from its background by the observer, and 
that such things as purpose, aim, or function "are intrinsic to the domain of observation, and 
cannot be used to categorize any particular type of ... organization" (op.cit., page 78). This 
does not, however, deny the existence per se of a purpose in the system, for example the 
maintenance of the system's own identity, as their theory suggests, but their point is that 
purpose and function is always the creation a priori of the observer, and not a given thing in 
the system itself. 

The closest to an aimless theory of organization I have found is what Burrell & 
Morgan (1979) describes as "radical humanism". They define the radical humanism as a 
distinctive paradigm, which includes meta-theoretical schools as critical theory, anarchistic 
individualism, and French existentialism. They are all influenced by the German idealism in 
general and by Hegel in particular. As discussed above, Hegel considered the consciousness of 
the individual as unfulfilled due to limitations imposed upon it. As opposed to Hegel, who saw 
the liberation of consciousness through the State, the radical humanist's consider organizations 
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as a limitation, obstructing the individual to perceive his true identity in consciousness. Or, to 
be more precise, it is the mode of social formation which reifies the concept of organization so 
that "men come to see themselves as trapped within a mode of social organization which they 
both create and sustain in their everyday life" (op.cit., page 306). Thus, organizations are 
obstacles for liberating the individual, and instead create alienation between him and the "real" 
world (see for example Cooper, 1990). 

This notion of organizations does not give the organization per se a purpose, nor 
does it give individuals in the organization any purpose for participating. Rather, it gives an 
anti-purpose. As such, these fragments of a theory is more an anti-theory, rather than a theory 
of the aimlessness of organizations. In the context of "instrumentality - aimless" it might not 
offer deepened knowledge, but the theory offers some interesting points in the ontology of 
organizations, which I will discuss below.  
 
 

Conclusions 
 

After this brief discussion on organizational instrumentality it is difficult to deny that 
an organization has some form of purpose. With the exception of some theoretical schools 
who conceive organizations as obstacles for our consciousness' realization of itself, few, if 
any, organization theorists deny the instrumentality of organizations. The problem is how to 
conceive of goals in organizations. On the one hand, we have the purpose of the organization 
itself, its "primary task", as perceived by the environment: for example supplying shoes to 
customers or extinguishing fires in the city. On the other hand, we have perceptions of the 
organizational goals by its members. Are they the same as the environment? Or are they set by 
management? Are they bargained between coalition partners? And how is conformity to the 
goals achieved? By purchasing? Or by persuasion? Or with shared values or an imposement of 
a definition of the situation? Or by using symbols? 

Apparently, it is a complex task to analyze goals in organizations. For this reason 
some suggest we should avoid talking about goals at all. My suggestion is, however, that we 
should expand our notion of goals and include abstract and often unconscious goals, such as 
the purpose of life. In that way we can enhance our understanding of deeper motivational 
forces in human beings, essential for the understanding of purposes in organizations. It might 
be, as some suggest, that the individual attains his higher-level purposes of life through an 
organization and its goals. I'm also arguing that the abstract goals must be considered simul-
taneously with the concrete goals, as they have their relevance each on its appropriate level. 
The abstract goals can be seen as meanings which the members of the organization project into 
the organization, and which some argue is the glue that keeps organizations together. I will 
argue in chapter 6 that these meanings are of prime importance when we are applying a 
consciousness perspective on organizations. 

Finally, it is argued that assessing goals to an organization is a way of reification of 
the organization, i.e. the process of making the organization a concrete object. This aspect of 
instrumentality brings up the question of whether organizations are objective or subjective, or 
perhaps both, which will be discussed in the next section. 
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Subjective or objective? 

 
I will now turn the attention to an analysis discussing the ontology of organization. It 

is the question of perception of the concept "organization" in subjective and objective terms. 
This topic is often conceptualized in terms of whether the organization has a subjective or 
objective ontological status.  

Perhaps one of the most influential works in organizational analysis written in the 
latest decades (Willmott, 1990) is the one by Burrell & Morgan (1979). Their influence is 
probably partly due to the approach they took in analyzing organizations: they attempted to 
penetrate deep into the meta-theoretical assumptions underlying the way an organization was 
conceived. Another reason of their influence is probably due to the way they categorized their 
findings: into four distinctive (as they claim) paradigms, representing different and 
incongruous conceptions of "reality". This has led to a way of conceiving the world through 
the filters of these four paradigms for many students and scholars. They claim that "all social 
theorists can be located within the context of these four paradigms according to the meta-
theoretical assumptions reflected in their work" (op.cit., page 24). In an otherwise brilliant 
work and interesting perspective of social theory, the authors sometimes take the four quadrant 
reality too seriously when they are trying to force all theorists into the model. An example is 
when they are discussing David Silverman, an organizational theorist from U.K., and his 
position that "while society defines man, man in turn defines society" (Silverman, 1970, page 
127). This notion represents to Burrell & Morgan two incompatible positions according to 
their "square-model" of the world, and they have great trouble in positioning him into their 
scheme, even hinting that Silverman is to blame for being unclear and precarious according to 
their model: "Silverman is unclear on this point in most of his work and he oscillates 
precariously from one position to another according to his purpose" (Burrell & Morgan, 1979, 
page 199). This example shows that they have fallen into the trap of their own social 
construction, and it serves as a warning for us not to take our categorizations too literally in 
our analysis (see also Willmott, 1990). 

Burrell & Morgan have subjective - objective as their basic dimension in their two 
dimensional dichotomy of the world. They position the items traditionally as bipolar, i.e. as 
two ends of a scale. I have followed their model of analysis in my work, but only for the sake 
of analysis, not indicating that I agree with the notion that the items are incongruous. The 
bipolar model of analysis also facilitates review of what has been written on this topic, as it is 
conventional to use the dichotomy subjective - objective as two ends of a scale. 

I have illustrated the objective pole in my figure above by an organization chart, 
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which often represents the concrete, objectified, organization. On the other pole I have used 
the illustration of a "thought-bubble", in comic books used as a representation of a persons 
thoughts, which would illustrate the extreme subjectivistic notion of the organization as a mere 
projection of our thoughts: a thought-bubble. 
 
 

The organization as an objective phenomenon 
 
Scientific and industrial revolutions, machines, and organizations 

The conception of organization as an objective entity is traditionally ascribed to the 
onset of the scientific revolution and the ensuing industrial revolution. The objectivist's notion 
is often identified with specific persons: Descartes' image of the universe as a machine which 
could be understood in terms of its component parts; Newton's mechanical laws of the 
universe; Taylor's application of mechanical principles to industrial work; Fayol's principles of 
mechanical administrative work; Weber's objective bureaucratic organization; etc. (see for 
example Bowles, 1990).  

The industrial revolution gave us a tremendous capacity to improve our material 
standard of living, and it was the machine which could help us in this endeavor. The machine 
could produce much more efficient, much faster, more rational, and more tireless than the 
human. The machine was an extension of the mechanical movements of man, and in com-
bination with the growing success of the natural sciences to utilize and control nature, the 
machine became our deity and commander. 

Humans have for long periods of time been considered as subservient to the 
mechanical processes in the organization. The mechanical process became a way of thinking, 
beautifully illustrated in Morgan (1986) by the story of the Chinese man who refused to use a 
tool to pour water into the irrigation ditch more efficiently:  
 

"... 'whoever uses machines does all the work like a machine. He who does 
his work like a machine grows a heart like a machine, and he who carries 
the heart of a machine in his breast loses his simplicity. He who has lost 
his simplicity becomes unsure in the strivings of his soul'" (op.cit., page 
19). 

 
In one sense the Chinese man is right, because in our attempts to produce more 

efficiently and rationally, which lies at the basis of the material welfare and growth in the 
industrial society, our thinking became like a machine. Especially the concept of organization 
became a concept of a machine: a rational entity with the object of producing goods or 
services as efficiently as possible. And by "efficient" we automatically equated with 
"mechanical". When we started to make our production processes more efficient, we where 
thinking in terms of machines. The foremost and most famous in the movement in ratio-
nalizing the production was Frederick Taylor and his "Scientific Management". But if it had 
not been Frederick Taylor, there would have been somebody else (e.g. Gilbreth) who had 
received the credit (and antipathy) for the mechanization of work; Taylor was just a product of 
his time and our thinking in terms of machines (see for example Mabon, 1971), perhaps the 
most brilliant in this thinking. In Taylor's world, man was considered as a machine in the 
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production process, and Taylor had detailed descriptions of physiological movements, 
muscular tensions, how much rest the muscles required etc. But the Scientific Management 
was not really a theory of organizations - it was a theory of man and the production process. 
March & Simon (1958) named this approach correspondingly: 
 

"Because the theories of human behavior implicit in this approach encom-
pass primarily physiological variables, we may refer to the work as 'physio-
logical organization theory'. The theory is limited to a narrow range of 
tasks, and emphasizes a limited number of physiological variables" (op.cit., 
page 13). 

 
When we started to make our administrative processes more efficient, we were once 

again thinking in terms of machines. Administrative engineers like Fayol, Haldane, Mooney & 
Reiley, and Urwick designed organizations after the principles of the machine: 

 
"The general problem to which the formal theory addresses itself is the 
following: Given a general purpose for an organization, we can identify the 
unit tasks necessary to achieve that purpose. These tasks will normally 
include basic productive activities, service activities, coordinate activities, 
supervisory activities etc. The problem is to group these tasks into indivi-
dual jobs, to group the units into administrative units, to group the units 
into larger units, and finally to establish the top level departments - and to 
make these groupings in such a way as to minimize the total cost of car-
rying out all the activities. In the organizing process each department is 
viewed as a definite collection of tasks to be allocated among, and per-
formed by, the employees of the department" (March & Simon, 1958, pp. 
22-23). 

 
The machine-like thinking about administration is also often attributed to one man, 

Max Weber (1947, 1964). Weber was a German sociologist in the late 19:th century interested 
in how individuals attached meanings to situations and how they oriented their actions after 
these perceptions. Weber was influenced by his time and aimed at creating an objective 
science of social relationships. Thus, he objectified the relations and meanings in social 
relationships into his concepts of ideal types. The "ideal types" refer to essential features of the 
social reality, reducing the complexity by filtering away superfluous and temporary events, 
making the phenomena meaningful by emphasizing what is perceived as truly characteristic 
(Johansson, 1990). In this way Weber had made the complex subjective world of relations 
"objective", and his most famous "ideal type" is the bureaucratic organization. Roles in the 
bureaucratic organization were seen as achieved, universalistic, specific, affectively-neutral, 
and collectively oriented (Silverman, 1970). Weber had theoretically succeeded in making a 
complex subjective reality objective. 

However, the bureaucratic mode of organizing was not the invention by Weber. He 
gave it a name and a theoretical framework, but bureaucracy has existed in effect, but not by 
name, for thousands of years in a rather fully developed form in ancient Egypt, China and in 
the Roman Empire (Gerth & Mills, 1958). By viewing organizations as objective machines, 
without interest in the individual's needs, bureaucracy is in practice cramping to the creativity 
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and initiatives of the employees in the organization. The dysfunctions of the bureaucracies are 
considered to be so great that they "have a built-in tendency toward ineffectiveness or disor-
ganization" (Argyris, 1968, page 315). But it is sometimes claimed that it was never the 
intention of Weber to put so much emphasis on the "ideal" bureaucratic organization. "Perhaps 
unfortunately, in an uncharacteristic moment of dogmatism, Weber committed himself to a 
view of this type of organization as the 'most efficient'" (Silverman, 1970, page 74). Weber 
was, in fact, a strong critic of methodological positivism, but his conceptual tools were used 
by theorists within this school to support their ideas. "It was Weber's fate to be embraced by 
his critics" (Burrell & Morgan, 1979, page 86). 

How could our understanding of organizations be shaped after the machine? The 
machine has been, of course, a powerful filter through which we have perceived the complex 
phenomenon of organization. One reason why this is so, Silverman (1970) claims, is that 
questions related to organizations came, in the early stages of the history of organization 
theory, from the management. The questions were related to the problems management had at 
hand, which they wanted quick and inexpensive answers to. This is one of the reasons why 
technology came to dominate our perception of organizations. But even if the machine is used 
as a popular metaphor to exemplify the perception of organization as an objective entity, it is 
certainly not the only one, even if it is easy to find a plausible "cause" in terms of the industrial 
revolution. 
 
Objectified organization 

I would like to expand the topic and argue firstly, that the objectification of 
organization as such is not a problem. Secondly, I'm arguing that the problem of perceiving the 
organization as an objective entity is, the problem of reification of social constructs, or, in 
other terms, giving human concepts ontological status.  

Objectification is a way of perceiving "that-thing-we-call-organization" through 
specific spectacles. It is a way to categorize the chaotic, immanent, complex, and ambiguous 
reality in order to make it manageable, as for example Berg (1981) claims. We can say that we 
are using temporary pictures in order to make sense of "that-thing-we-call-organization", and 
in that way we have at the same time made it "objective". Berger & Luckman (1966) call this 
procedure objectification of human expressions: 
 

"Human expressivity is capable of objectification, that is, it manifests itself 
in products of human activity that are available both to their producers and 
to other men as elements of a common world. Such objectifications serve 
as more or less enduring indices of the subjective processes of their produ-
cers, allowing their availability to extend beyond the face-to-face situation 
in which they can be directly apprehended" (op.cit., page 49). 

 
Thus, the objectification process facilitates human conduct. We do not have to define 

the reality anew every time we are confronted with a phenomenon. The patterns and 
phenomena become habituated when they are repeated: 
 

"Any action that is repeated frequently become cast into a pattern, which 
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can then be reproduced with an economy of effort and which, ipso facto
9, 

is apprehended by its performer as that pattern. ... Habitualization carries 
with it the important psychological gain that choices are narrowed" (op.cit., 
pp. 70-71). 

 
Berger & Luckman argue that once such objectification has taken place, and there is 

a reciprocal agreement among several actors on that "picture", the phenomenon becomes 
"institutionalized" (op.cit., page 72). In terms of objectification of an organization, following 
Berger & Luckman's scheme, we can say that our subjective meanings on "the-thing-we-call-
organization" are objectified and when they are repeated, they are habituated. When this 
habituated objectification is shared among others, the picture of the organization has become 
institutionalized. All of this serve the purpose of facilitating our experiences in handling the 
reality. Thus, the point is that objectification as such is not necessarily a problem, but a 

necessary process in the understanding and management of reality. 
 
Metaphors - objectifying concepts? 

                                                 
     9"By the fact (or act) itself" (Webster's) 

We can find many examples of objectifications of organizations. They all have their 
limitations in describing the organizational "reality", but it is a way to make sense of an 
ambivalent reality. We can understand the organization through an organization chart, but few, 
if any, today believe that the chart describes the organization; charts are never the way things 
work, even though people invest enormous time in drawing, reviewing, pondering, and 
worrying about them. Some try to describe the organization in the written rules, authority 
descriptions etc., but few get more enlightened from that reading. "We compiled many years 
ago", one of the veterans at SAAB Scania, the Swedish auto- and aircraft maker, said, "all the 
rules and such that guides the company and which we are supposed to follow. We are proud 
that we never needed to bring the papers out again" (Torekull, 1987, page 64, my transl.). The 
contingency organization theorists understand organizations as structures, because they are 
looking at the phenomenon from a specific angle: how the environment and the organization 
members prompts different structures at different times for different types of organizations 
(e.g. Burns & Stalker, 1961; Miller & Friesen, 1984). In having this approach, we can gain 
some insights into organizational conduct, but it is not the whole picture. We might understand 
the organization through the glasses of an organism analogy to have insights in the flow of 
resources, information, and energy; homeostasis; equifinality; and other insights (e.g. Katz & 
Kahn, 1966). We can understand organizations through the concept of "strategy" (e.g. Ansoff, 
1969; Porter, 1980), i.e. a plan of action toward a future desirable state. We might find that 
planning for the future mobilize the organization members; or we might find that the plan is 
really a symbolic act for something else (Broms & Gamberg, 1983). 
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Weber (1964) considers the use of analogies illustrative (or, to be more specific, the 
use of organic analogies in understanding sociology) on the condition that they are not reified. 
The use of metaphors in order to understand organizations has been strongly emphasized by 
Gareth Morgan (1980, 1983, 1986, 1990). He is using the old indian10 tale of six blind men 
and an elephant to illustrate our understanding of the complex, immanent, and ambiguous 
reality of organizations. Each blind man is describing the elephant in terms of the part of the 
elephant he is holding in his hand: the man holding the trunk claims that the elephant must be 
like a spear; the man holding the tail argues it must be like a rope: the man holding the ears 
thinks it is like a fan; etc. This illustration has many limits, warns Morgan, but it illustrates the 
epistemology of organizations (how we generate knowledge about organizations):  
 

"We can know organizations only through our experiences of them. We 
can use metaphors and theories to grasp and express this knowledge and 
experience, and to share our understandings, but we can never be sure that 
we are absolutely right ...(using metaphors is a way) to unravel multiple 
patterns of significance and their interrelations" (Morgan, 1986, pp. 341 & 
342).  

 
Morgan also claims that metaphors are not only used in the epistemological process, 

but they also serve as a means to make the ambiguous reality manageable: "Images and 
metaphors ... also provide framework for action. Their use create insights that often allow us to 
act in ways that we may not have thought possible before" (op.cit., page 343). Morgan 
exemplifies his argument by taking each of the metaphors he explored and relate them to the 
associated action that can be undertaken: 
 

"The machine metaphor suggests a mechanistic approach. The organismic 
metaphor suggests how we can best organize to meet environmental de-
mands. ... The culture metaphor shows us how we can manage meaning. ... 
The psychic prison metaphor shows a way to escape from cognitive traps. 
The flux metaphor shows how we can influence change. ... Each metaphor 
has its own injunction or directive: a mode of understanding suggests a 
mode of action" (op.cit., page 334). 

 
Morgan can be criticized, of course, for being too idealistic in the practical use of the 

metaphors he is proposing. The metaphors are perhaps most useful as tools in analyzing 
organizations. But the point is that he emphasizes the principle that we are using analogies, 
illustration, and metaphors in handling the complex reality. 

                                                 
     10Smircich (1985, page 82) refers this tale to the Sufi's. 

From my perspective, in discussing ways of making the ambiguous "thing-we-call-
organization" a concrete and manageable reality, Morgan's metaphors is another example of 
making the organization objective. In this sense we can argue that Morgan is as much an 
objectivist as for example Pugh (1972). In terms of making the abstract reality concrete, there 
is no difference between viewing organizations in terms of "structure and behavior of 
organization and behavior of groups and individuals within them" (op.cit., page 76) as a 
metaphor; or studying them as brains, cultures, political systems, psychic prisons, flux and 
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transformations, or instruments of domination (Morgan, 1986).  
Metaphors, as objectifying tools, have, like all other objectifying pictures, the 

inherent danger of blinding the metaphor-user, taking the metaphor for granted. Weick (1979), 
quoting George Orwell, is warning for such an one-eyed use of metaphors (especially the 
metaphor of organizations as military images): 
 

"... there is a huge dump of worn-out metaphors which have lost all evoca-
tive power and are merely used because they save people the trouble of 
inventing phrases for themselves" (op.cit., page 51). 

 
The difference between the objectivist's objectifications and Morgan's objectified 

metaphors is on another level: Morgan expands our thinking in terms of using temporary 
pictures to make the organization concrete. He gives many more alternatives in perceiving 
organizations, instead of the ones traditionally used, often from a management perspective (cf. 
Silverman's explanation above why the machine perspective have dominated our understand-
ing, see above page 24).  

There is also another important difference between Morgan's approach and many of 
the objectivists': Morgan is emphasizing that we must be aware of our use of metaphors in our 
understanding and management of organizations: "... there is a close relationship between the 
way we think and the way we act, and ... many organizational problems are embedded in our 
thinking" (Morgan, 1986, page 335).  We are often unaware of our perceptions of or-
ganization, and we take it for granted that the ontology of organization is a machine, or an 
instrument of domination for the ruling class. He even suggests a new word for "the-thing-we-
call-organization" in order to break away from the traditional way of perceiving organizations 
in mechanical and instrumental terms, as the word "organization" implies. Morgan suggests 
that we use the word imaginization instead of "organization" in order to broaden our 
awareness for the close link between our image of the phenomenon and our actions we take, 
based on that image. "Organization is always shaped by underlying images and ideas; we 
organize as we imaginize; and it is always possible to imaginize in different ways" (Morgan, 
1986, page 343). 

Let us return to the Chinese man for a while. He refused to use machines (or rather, 
tools) because he was afraid that his whole being would as if take the shape of the machine. 
Would the solution be not to use machines, as the Chinese man did? Probably not. The point 
was that the machines also take over our being. The problem is not to make a work or 
organization more "efficient", the problem is when we believe the organization is a machine. I 
will argue that the problem for the Chinese man is of the same kind as the problem in making 
the complex social construct "organization" concrete, it is the problem of reification. 
 
Reification 

 The employment of metaphors makes the organization concrete, "objective". This is, 
as I have argued, helpful for our understanding, and necessary for us to cope with such 
complex phenomena. The problem with all such metaphors is if and when we take the 
metaphors for granted to such an extent that we give them an ontological status, i.e. when we 
reify them. The metaphors are no longer tools in order to help our understanding and inspire to 
action, they become objects in themselves with an absolute status, separate from ourselves. We 
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have separated the organization from ourselves and made it objective instead of seeing them 
as for example "action related processes" (Silverman, 1970) or a "structural presence of a 
metalogical absence" (Cooper, 1983). Thus, the negative aspect of objectification of the 
concept organization is when the objectification turns into reification. 

The term "reification" means "to make concrete a thing", as discussed earlier in this 
chapter in the section on instrumentality (see page 15 above). In reifying a concept, we give it 
a concrete status, as if it had an existence of its own. In the reification process it can happen 
that we animate the organization, i.e. we give it properties like thought and action (Silverman, 
1970), needs and consciousness (Johansson, 1990), that can only be found in living creatures, 
sometimes only in human beings11, or we perceive the human concepts as facts of nature, 
results of cosmic laws, or manifestations of divine will (Berger & Luckman, 1966). "Why", 
you might object, "that can not be a problem, it is merely a cute and harmful thing to do!". Not 
everyone would agree. Weber (1964) considered the use of metaphors, if they were reified, 
"highly dangerous" (op.cit., page 103). The danger could consist in depriving the individual 
his definition of his situation and of the choices available to him, by for example referring to 
the "system needs" or "the interests of the State", as if "the system" or "the State" was a person 
with specific needs that the individual is subservient to. This does not deny that an organi-
zation has "needs" or that "the State" has interests, but that is a question of the individuals' 
needs and interests in a collective form. The point is that the organization is a human social 
construct and does not exist on its own. The things we see in an organization are not concrete 
forms, but we make them concrete. As Weick (1979) argues: 
 

"Most 'things' in organizations are actually relationships, variables tied 
together in a systematic fashion. Events, therefore, depend on the strength 
of these ties, the direction of influence, the time it takes for information in 
the form of differences to move around circuits. The word organization is 
a noun, and it is also a myth. If you look for an organization you won't find 
it. What you will find is that there are events, linked together, that transpire 
within concrete walls and these sequences, their pathways, and their timing 
are the forms we erroneously make into substances when we talk about an 

organization" (op.cit., page 88, my italics). 
 

                                                 
     11I have chosen to use the concepts 'objectify' (=make an abstract human concept concrete, 
neutral connotation) and 'reify' (=give the objectified human concept animated qualities, negative 
connotation); whereas Johansson (1990) uses the terms 'reify' (=objectify in my terms, although 
often with a negative connotation) and 'hypostatisize' (=reify in my terms, also with a negative 
connotation). However, Johansson's use of the terms is somewhat blurred, as it is sometimes 
difficult to discriminate his use of the term 'reification' in neutral or in negative terms. 
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It is obvious that the concept does not have an "objective" status of its own: it does 
not have a material structure with molecules and atoms12; it is a concept constructed by human 
beings13. Thus, when we are discussing reification, we are discussing a "cognitive mistake" 
(Johansson, 1990) in which the social construct "organization" is given ontological status, and 
is even being animated. The danger in reification consists in determinism, dogmatism, and 
passivity (ibid). 

For example, Silverman (1970) points out a fundamental error in the contingency 
theorists' assumptions about the logic behind their approach: 
 

"For to relate one structural variable to another, for instance organizational 
form and economic environment, may fail to take account of the orien-
tations of the people involved in the meanings which they attach to 'effi-
ciency', 'the economy', and so on. It is out of factors like these that action is 
generated: to pay insufficient attention to them can involve the sociologist 
in an empty determinism in which things happen and processes occur 
apparently without the direct intervention of human purposes" (op.cit., 
page 135). 

 
Another example is organizational theorists and researchers who have been fond of 

identifying objective characteristics of the organization, e.g. technology, nature of authority, 
and promotion opportunities, in order to explain behavior of the organization members. It has 
been argued that these structural aspects of the organization will determine the response of the 
organization members. However, as Silverman (1970) shows14, these objective characteristics 
of an organization have been found inadequate to predict the behavior of the organization 
members. 

The examples show that the tendency to reify our concepts is not only a problem for 
organizational members, it is as much a problem for organization theorists and researchers. In 
using such objective concepts in order to explain organizational phenomena, we can actually 
create an objective world outside the human domain, in which the human actors are 
understood to be merely spectators and victims of outside forces. For this reason Marx (1976) 
called reifying consciousness false consciousness: man is understanding the world in reified 
terms (i.e. external to himself), but still he keeps on producing the reified world.  

                                                 
     12In the following chapters I will expand the discussion regarding objectivity to include the 
whole existence, including the material existence (see chapter 4). 
     13Even the church is an organization constructed by human beings; although I can accept the 
argument of the divine nature of man. But that does not make the church a more divine organization 
than any other, in conceptual terms. 
     14Silverman refers to Goldthorpe (1966), Turner et al. (1967), and Cunnison (1966). 

I am not arguing that we should refrain from using structural aspects when analyzing 
organizations. It might be necessary to use such concepts in order to handle complicated 
phenomena; the point is that we must be aware of the categorizations we make and that 
organizational concepts are human constructs. A study of the impact of technology on the 
organization members, for example, cannot take the concept "technology" for granted without 
taking into account the meaning, or cognition, of the organization members of the technology 
in each location. In other words, we must be aware of the concepts we are using and use them 
in an anti-reifying manner. Silverman (1970) gives an example of the multiple perspective an 
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organizational analysis must have in order not to fall in the blinding influence of our reifying 
concepts. When discussing Cyert & March (1963) and their perspective on organizations as 
decision-making systems, and their claim that price, investment etc. are the "primary output of 
organizations" (op.cit., page 289), Silverman argues that they  
 

"... take up a limited view which would not necessarily be acceptable to 
sociologists. I might equally argue that the primary output of organizations 
is the generation, confirmation, or repudiation of images of the self15. 
Neither view is, of course, the right one; each reveals a different sort of 
interest brought to bear on the analysis" (Silverman, 1970, page 214). 

 
The problem with reification is in other words a problem of awareness of concepts. 

"Reification takes place in our images", as Johansson (1990, page 98, my transl.) says. Thus, 
the reified status of the organization is created by ourselves in our minds, which is what 
Johansson (1990) calls a subconscious and uncontrollable "cognitive mistake". In order to 
counteract our reifying tendencies he quotes Kant's definition of enlightenment: "en-
lightenment is man's withdrawal from his self-inflicted minority" (op.cit., page 134). Thus, our 
subservience to the machine metaphor and the mechanical perception of organization, as well 
as other metaphors, for example the organization as an instrument of domination, are self-
inflicted phenomena created in our individual and collective images of the organization.  

We might say that the Chinese man suffers from the same problem - he becomes a 
victim of his own image of the mechanical device he is using, and becomes unconsciously 
influenced by its functions16. So, in this sense the Chinese man's refusal to use the tool is 
wrong: it is not the tool as such which causes his hardened heart and "the unsure strivings in 
his soul", it is his own image of the tool which causes his problems. As long as we manage to 
keep in mind that they are tools, they can be an invaluable help to us. But as soon as we 
unconsciously become victims of our images of the tool it can be "highly dangerous". This is a 
reason why I have used the term "temporary" pictures above when discussing metaphors used 
to describe organizations (page 25). "Temporary" is not an ideal term, but it is temporary in the 
sense that our illustration of the organization is not absolute and eternal. We should, I'm 
arguing, be aware of the restrained character of the concept we are using and not fall victim to 
our own (or other's) reifications. 
 
Collective objectification and reification 

                                                 
     15C.f. my discussion on higher level goals of organization members on page 16. 
     16This is a paraphrase for the concepts "attachment" and "identification with the object" in the 
Vedic philosophy, which will be discussed in chapter 5. 
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 How could inter-subjective similarities in the perception of an organization among 
the members be explained? If the organization does not exist in "reality", "out there", but just 
as a concept, how could it be that people perceive the organization in a similar manner? I will 
argue that there is a collective objectification process. "Culture", symbols, metaphors, lan-
guage - these are all examples of collective perceptions of organizations. Whether this col-
lective perception is created deliberately or unintentionally, the result is some sort of inter-
subjective collective perception of the organization17. In terms of reification, the analysis is 
identical to the analysis of reification in the individual: if the collective perception through the 
carriers of the collective perception (e.g. symbols) objectify the organization to the extent that 
it is seen as existing on its own, we can talk of collective reification of the organization. We 
may thus speak of a collective cognitive mistake, or, to use the terms of Marx, false collective 
consciousness. 

I will discuss culture, symbols etc. more in detail below ("The organization as a 
subjective phenomenon", page 36), but I will already here illustrate how an organization can 
be reified in a collective manner. An example of a deliberate action to impose a definition of 
the organization is given by Smircich & Morgan (1982), who argues that leaders often tries to 
enact a particular form of organizational experience to the members in the organization by 
defining interpretations and meanings so that the members' actions are guided by a common 
definition of the situation. One example of such interpretation is an insurance company who 
always tell their salesmen that "it is a jungle out there". They even put posters of jungles on the 
walls of the company and issued pith-helmets to the salesmen (Turner, 1983). In this way, they 
were trying to define the meaning for the salesmen as a fight for survival on the market. This is 
an example of using metaphors in imposing a definition of the situation on the employees, and 
all such metaphors could be said to be a collective objectification of the organization which 
run the risk of being reified. 

Language is also a collective interpreter of the situation, unspoken as well as written 
and spoken. Silverman (1970) suggests that we are formed by shared norms and values 
imposed upon us by history and language. Language has "pre-defined" the social reality for us, 
and provides us with categories which define and distinguish our experiences. Language is a 
sign system that takes on the quality of objectivity, as the typifications made in the language 
have meaning not only to me but also to my fellowmen (Berger & Luckman, 1966). When the 
experience becomes typified in the language, it also becomes anonymizised. By transforming 
meaning between actors, language both make the complex reality more understandable and 
also creates reality: 
 

"We have seen how language objectifies the world, transforming the panta 

rhei
18 of experience into a cohesive order. In the establishment of this 

order language realizes a world, in the double sense of apprehending it and 
producing it" (op.cit., page 173). 

 

                                                 
     17C.f. Berger & Luckman (1966) who describe "symbolic universes" which "are bodies of 
theoretical tradition that integrate different provinces of meaning and encompass the institutional 
order in a symbolic totality" (page 113); and Manning (1987) who argues that codes and signs 
communicate social meanings that present complex problems of interpretive understanding. 
     18"Everything flows", from Heracleitos, denoting the eternal change of creation. 
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The objectification of reality that language produces need not be reifying in itself, but 
language can both be a symptom on reification (for example expressions like "he is a typical 
IBM:er") and also contribute to reification by pre-defining the reality in such a way that the 
"new" user takes the concept for granted in such a way that he gives the concept a ontological 
status, e.g. "the Party19" or "organizational behavior" (who is behaving?) (cf. Johansson, 
1990). 

                                                 
     19Which turned out to be a human concept as well, as the development in Eastern Europe 
showed, although the reifying influence is still strong: for example, many citizens in those countries 
still have the belief that "the State" or "the Party" should plan and do most things in society. It is one 
of the primary tasks to alter this false reifying consciousness in the old communist countries in order 
for them to make economic and social progress. 

Concrete symbols can also influence the collective perception of the organization, 
such as buildings and other physical structures (Alvesson, 1989). Absence of right angles 
(representing creativity), piano-bar (social relations), glass walls and no name-plates 
(informality and open communication) are examples of artifacts in the company Alvesson 
studied, deliberately aimed at creating an image of the organization for the members and 
customers. 
 
Group mind 

Another notion of collective understanding of an organization is the notion of group 

mind. This concept is often related to as a mind of the group, separated and "above" the group 
members. This is for example the notion used by Simon (1976) as logical support for his 
argument that the purpose of the organization must reside among its "customers", i.e. 
organizational actors, and not with any supra-human entity (see above, page 11). Simon 
described the group mind as "some organismic entity which is over and above its human com-
ponents" (op.cit., page 17). The French sociologist Emile Dürkheim is often interpreted in the 
same way as Simon interprets the concept: "Durkheim's saying often invoke a mysterious, 
superorganic group mind" (Douglas, 1986, page 14). It is difficult, though, to find any serious 
person who are suggesting a notion of a mind hovering above the group with an ontological 
status of its own. Both Durkheim and others who have suggested the group mind concept are 
emphasizing that the group mind is an aggregation of the minds of the individuals, and the 
interaction between the individual minds and this aggregate. Heirs & Pehrson (1982), for 
example, describe in their book "The Mind of the Organization" how important it is to 
recognize collective thought processes, which they define as "the mind of the organization":  
 

"... we believe it is accurate and practical to recognize that an organization 
possesses a 'mind' of its own, that is a collective mind that includes but 
transcends the combined individual minds of the executives and employees 
who work and think together to make an organization function ... The mind 
of the organization consists of the individual minds of its members and the 
system in which these individual minds interact and interdepend to develop 
concepts for future action" (op.cit., pp. 4-5 & 87). 
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Thus, Simon's and others notion of a group mind is a perfect example of a reification 
of a collective concept, by giving it a status separate from the human actors. In Simon's case it 
is deliberate in order to support an argument, whereas in other cases it is often a misinterpre-
tation of the concept20. I will discuss the concept of collective consciousness more extensively 
later in this work (see chapter 5). 

The analysis has suggested that reification can take place on the collective level in 
the same manner as on the individual level. In the individual case, we are studying the 
individual perception and cognition, and in the collective case we study the carriers of the 
"collective perception" in terms of symbols etc. imposing a similar cognition upon many 
individuals. Again, it should be emphasized that collective perception of an organization does 
not equal reification in the negative sense. We must objectify "that-thing-we-call-organization" 
in order to understand and manage it, also on a collective level. It is the cognitive mistake of 
perceiving the organization as an objective phenomenon separated from it human actors that 
can have negative consequences. 

                                                 
     20There may be, of course, proponents of a group mind concept which is separate from the 
group actors' minds, but I have not met with any serious notion of this kind. 

Anti-reifying measures 
The analysis has pointed to the necessity of anti-reifying measures. Johansson (1990) 

recommends a development of "regulative awareness of concepts", i.e. "a well developed 
awareness that concepts and theories are primarily tools for interpretation, not manifestations 
or reproductions of reality" (op.cit., page 105, my transl.); a similar approach as that of 
Morgan (1986). In particular, Johansson favors "micro-based analysis" of organizations, which 
means that the organization is perceived as a link of social relations between actors. The 
advantage of such approach is that the concepts are related to human actors and are not seen as 
separate from them. However, the problem is its atomistic approach: the organization is 
considered as an aggregate of the individuals' acts and interactions. Such an approach is 
difficult to use when studying collective phenomena, immaterial, and unconscious aspects of 
an organization. Although the individual is a part of the phenomena, it is difficult to explain 
the holistic properties in terms of aggregated individual acts and interaction (see page 59 for 
further discussion on "the whole is more than the sum of its parts"). 

The approach of looking at an organization through different spectacles is supposed 
to expand our understanding of the phenomenon, and, if we have awareness of the limits of 
the metaphors, we can act in a "anti-reifying" way. This approach to knowledge is an old one 
in sociology ("nothing's new under the sun"). It was an explicit strategy of the sociologist Karl 
Mannheim in the 1930:s to limit the influence of ideology in sociological analysis by 
recognizing that knowledge of the society must always be the knowledge from a certain 
position. Mannheim (1936) believed that ideologizing influences, while they could not be 
eradicated completely, could be limited by the systematic analysis of as many as possible of 
the varying socially grounded positions. In other words, the object of thought becomes 
progressively clearer with the accumulation of different perspectives on it. In this way 
Mannheim believed that it was possible to reach a "correct" understanding of human events. 
Mannheim has set the frame of reference for sociology in an influential way for coming 
sociologists, exemplified by Morgan in organizational analysis. 
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While Mannheim's conviction was that the "truth" would emerge by employing as 
many perspectives as possible, later followers of this approach have abandoned the quest for 
"truth", and instead have to face the problem that the approach can easily lead to relativism, 
the notion that there is no fixed point of reference in knowledge and therefore every statement 
could be claimed to be true21. 
 

"Complex phenomena are characterized by that they can and should be 
examined and analyzed from many alternative angles. They have several 
aspects that can be studied and can contribute to a partial - but only partial 
- understanding of a complex whole. When the interest is focused on 
certain aspects, other aspects disappear from the focus of interest" (Johans-
son, 1990, page 105, my transl.). 

 

                                                 
     21Mannheim actually tried to escape from the trap of relativism, and instead coined the term 
"relationism", denoting relative points of observation of an ontological given object, i.e. society (cf. 
Morgan's, 1986, term "imaginization"). 

This conclusion is logically necessary when handling the problem with an atomistic 
approach. But what would be the need for that thing we call "science" in that case? Johansson 
favors "scientific plurality", so that all perspectives should be represented in the total scientific 
supply. Still, this does not solve the problem of relativism. Morgan has obviously also been 
working with the question of relativism, as it is a problem he always must face with his 
"metaphorical" approach to understand organizations. He sometimes favors a view in which 
everyone is his own theorist in order to avoid the dangers of reification:  
 

"The (interpretive) perspective suggests that we should see and understand 
every person as his or her own personal theorist, living life in accordance 
with the dictates of the theories and explanations thus constructed. This 
view of organizational reality provides an injunction to organizational 
members to remember and own the reality, and appreciate the power and 
control they have of their own situations. The perspective deconcretizes 
our view of organizational reality and suggests that we should not be held 
in the awe by the practices and structures in which we find ourselves" 
(Morgan, 1990, page 19). 

 
The solution he favors to the relativistic problem this approach is bringing about, is a 

"conversational approach", meaning that the social researcher should reflect one's favored 
perspective in relation to other strategies, and in this way one's own strategy becomes much 
clearer (Morgan, 1983). But this strategy does not solve the problem of relativism either, and 
Morgan seems to have surrendered in this epistemological problem: 
 

"While not necessarily favoring a completely anarchistic theory of know-
ledge, we are obliged to recognize that no one research strategy or 
inquiring system can be authoritative or complete and that there is at least 
some merit in Feyerabend's claim that 'anything goes'. This consideration 
returns us to the idea that since we cannot find any foundational solution to 
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the problem of knowledge, all we can really do is explore what is possible. 
The conversational model ... provides an important means of doing this" 
(op.cit., page 381). 

 
In terms of the negative aspects of reification, and how we can counteract these 

tendencies, Johansson's and Morgan's strategies lead to relativism, or, as the saying goes: "still 
confused, but on a higher level". This type of approach can be criticized because it substitutes 

reification with confusion. In order to neutralize the negative effects of the objectification of 
organizations, should we accept that all perspectives are valid? To paraphrase Berger & 
Luckman (1966), instead of asking "What is an organization?", should we ask "Organization - 
says who?"? That would be difficult for most of us to accept, and above all, to deal with. 

The problem with making the organization objective is a cognitive problem, i.e. that 
the reification process takes place in our minds, especially in the subconscious mind. The 
school of thought called critical theory uses critique of the alienating concepts as their chief 
anti-reifying measure. The idea is that humans are trapped in their own constructions and that 
this causes alienation from their true nature.  
 

"Radical humanists' critique of the alienation and false concreteness 
embedded in our use of language, ideology, etc., provides an important 
means of developing in individuals a power and responsibility for guiding 
their own actions" (Morgan, 1990, page 22). 

 
As an alternative to the strategies preferred by the critical school, in the constant 

critique of all phenomena ("... hunt in the morning, fish in the afternoon, rear cattle in the 
evening, criticize after dinner ..." [Marx, quoted from Burrell & Morgan, 1979]); and Morgan 
and Johansson in changing our point of reference ad infinitum in relation to the object of study 
(the organization); I would suggest that the problem is a problem of attachment and can be 
solved on the level of the observer's consciousness instead of changing the object of obser-
vation. This will be discussed in detail in chapters 5 and 6. 
 
Objective organizations: conclusions 

The discussion on the notion of objective organizations has led to the conclusion that 
an objective organization per se cannot exist. As the organization is a concept, created by 
humans, it has no ontological status of its own. The reason why it is given objective qualities 
is because we have to understand and manage that concept by making it concrete. The problem 
is when we separate the concept from ourselves in the reification process. We have committed 
a cognitive mistake, which can lead to a notion of determinism and subservience among the 
organization members. Hence, if the organization is made objective in a reified sense, it could 
have dangerous effects on the organization members, as well as for organizational researchers. 

The objectification of an organization takes place on the individual as well as on the 
collective level. To understand how an inter-subjective objectification takes place we must 
study the carriers of collective perception, such as symbols. In this sense we can describe the 
cultural-symbolic perspective of organizations as collective objectification in order to 
understand the organization in a similar manner and make it manageable. We can speak of 
"objectivity" of organizations as an objectified inter-subjective experience, as Berger & 
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Luckman (1966) define objective society, but it is not objective with ontological status, i.e. the 
organization does not have a status of its own; it is still a human concept. 

The objectification of organizations is a phenomenon which takes place among all 
observers. It is sometimes claimed that the subjective perspective of organizations is different 
from those that are called objectivists, but in this sense I'm arguing that there is no difference. 
We all objectify that complex and ambiguous phenomenon we call organization. The 
difference might consist of an awareness among the more subjective approaches of studying 
organization that the phenomenon actually is objectified, whereas the objectivist remains 
ignorant of this process and thus believes that the phenomenon is an object; or rather, the 
organization as an object is taken-for-granted, without further reflection. In this case we might 
say that the subjectivist "objectifies", while the objectivist "reifies".  

This analysis is limited, however, to organizations only. Following a subjective 
approach in the understanding of organization, does not necessarily imply an "idealistic"22 
understanding of the creation as such. This is due to the difference between understanding of 
human concepts about "reality" and the understanding of the creation as such. One may have 
an awareness of the dangers of reified human concepts, but at the same time regard the 
creation as a mechanic entity á la Newton, i.e. a materialistic conception of man, environment, 
the universe, and the creation. I believe it is important to expand the perspective in this regard 
and consider the relationship between subject and object. The underlying understanding, or 
metatheoretical position, of, for example, Silverman (1970) and Johansson (1990) appears to 
be one of atomism, relativism, and reductionism, where the subject is divided from the rest of 
the creation around. Relations and collectives of people are thus described in terms of "me-
chanical" interaction between people, and all group phenomena, such as shared understandings 
between the members of an organization, are described according to this "mechanical 
interactive model".  

The problem may be formulated like this: in order not to reify the concept of 
organization, it is important to refer the analysis back to the human actors, who are creating 
and also being influenced by objectified definitions. But unless the analysis takes into account 
a wider ontological discussion of the relationship between the subject and the object, the anti-
reifying analysis ends up in relativism, anarchism, and confusion; reification is substituted by 
confusion. It is hopefully the contribution of this work to overcome some of these problems by 
including an analysis of the relationship between the subject and object, and by introducing 
the concept of pure consciousness as a common level between individuals and between man 
and environment. This calls for a wider perspective than individuals and organizations, and I 
will therefore temporary leave the area of organization theory, particularly in chapters 4 and 5, 
in order to attempt to integrate the wider perspective into a "model" of organizations in chapter 
6, and illustrate these principles from an empirical standpoint in chapter 7. 
 
 

The organization as a subjective phenomenon 
 

 The conclusion from the analysis of organizations as objective phenomena is that 

                                                 
     22An "idealistic" perception of reality can be said to consist of consciousness as the basis of all 
knowledge and of all creation. See chapter 5 for more details. 
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they cannot be objective in the same sense as physical objects23. As human concepts they must 
be "subjective", meaning that they are created and are residing in the minds of humans and not 
in the "objective" creation. We can give them objective status by pretending that they are 
machines or something else, and we might even believe that they really are machines (we have 
reified the concept), but an organization is still a human, individual and social, construction.  
 
Is the cultural concept more subjective? 

                                                 
     23As will be argued in chapter 5, even physical objects are not objective seen from the quantum 
level. 

That simple recognition has not been the most popular notion in organizational 
theory and practice. As shown in the preceding analysis, there has continuously been 
proponents of the subjective notion in sociology and organizational analysis, but most of the 
time the objective notion has been prevalent. Pretty recently, however, the subjective 
perspective gained widespread popularity in theory and practice through the concept corporate 

(organizational) culture, both in theory and practice, as reflected by the enormous literature on 
the subject - both academically and management oriented - and how this "new" understanding 
is implemented in practice by consultants, training programs, deliberate focus on artifacts etc. 
But it is far from clear if this interest has changed the basic perspective on organizations to a 
more subjective perception. At best, the interest in "culture" in organizations has ack-
nowledged the subjective processes in the organization, "questioning taken-for-granted-
assumptions, raising issues of context and meaning, and bringing to the surface the underlying 
values" (Smircich, 1983a, page 355). At worst, the cultural perspective is seen as another 
reified objective variable along with other reified variables: "structure", technology, strategy, 
size etc. 

A concept like "culture" is not different from the concept "organization" in terms of 
objectivity - subjectivity. The cultural concept is another way of grasping human collective 
conduct, originally in societies and nations, later translated to organizational settings. In one 
way culture can be said to relate more to a subjective understanding of organization as it 
relates specifically to human conduct and interactions, whereas "organization" also includes 
elements like "technology". But this is not a clear distinction, as the cultural perspective often 
includes for example "technology" in the concept. Silverman (1970), for example, argues that 
technology cannot be studied as a separate variable without understanding of the meanings the 
actors attach to it; Torekull (1987) studied the influence of technology on the culture of SAAB 
Scania; Alvesson (1989) studied artifacts and the culture of Enator.  

Like organization, "culture" is not a physical entity: 
 

"Culture is not a material phenomenon, it does not consist of things, 
people, behavior, or emotions. It is rather an organization of these things. It 
is the form of things that people have in mind, their models for perceiving, 
relating, and otherwise interpreting them" (Goodenough, quoted in Kee-
sing, 1974, page 77). 

 
In particular, culture is a collective phenomenon, which cannot be approached as a 

sum of the individual parts. This is a paradox for many social scientists: how can a collective 
human phenomenon which cannot be understood in individual terms be related to human 
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actors and escape the fate of being reified? As Keesing (1974) expresses the problem: 
 

"When individuals engaging in social relations - even if there are only two 
of them - share common meanings, common understandings of one anoth-
er's acts, then these shared meanings are greater than the sum of their 
'parts', their realizations in individual minds. Social meanings transcend, by 
some mysterious alchemy of minds meeting, the individuation of private 
experience. Social thinkers have struggled with this paradox for decades, 
even for centuries; yet consciences collectives still confound analytical dis-
section" (op.cit., page 84). 

 
The anti-reifying strategies favoured by Silverman (1970) and Johansson (1990) of 

relating human constructs to the individual actors would find difficulties as cultures are 
between the minds of the individuals, not in them. An individual description or understanding 
of the culture would not do justice to the culture, not even the aggregate of individuals' 
understanding of the culture. In order to grasp the holistic feature of the phenomenon, a 
holistic concept must be used, such as Durkheim's conscience collective. As the concept 
cannot directly be referred to an individual, and understood in individual terms, it can easily be 
perceived as separate from the human actors and thus reified. Durkheim's concept of collective 
consciousness and other such concepts (e.g. "group mind") are often interpreted in objective, 
reified terms24, as discussed earlier. Therefore, an intangible concept such as "culture", which 
relates to holistic properties of collectives of individuals, can also easily be reified, i.e. seen as 
objective with ontological status. 

                                                 
     24Durkheim himself was unclear on that point. 

Smircich (1983a) makes a distinction between conceiving corporate culture as a 
variable and as a root metaphor. Conceiving culture as a variable indicates seeing culture as 
one variable among others, e.g. structure. Culture in this sense is an objectified phenomenon 
which is often thought to coexist with the other variables in the organization. Culture is 
perceived as something an organization has. It can be illustrated as in Figure 1. The internal, 
specific organizational culture is marked by the shaded circle ("sociocultural system"), 
whereas the external, general culture (often synonymous with country) is denoted "cultural 
context".  

Culture seen as a variable (internal and/or external) often represents the objective 
perception of an organization. Culture is often seen as independent from the other variables, 
with the underlying presumption that the social world expresses itself in general and stable 
elements referred to as "variables" (Smircich, 1983a). Smircich refers this view of culture as 
"comparison with physical objects" (op.cit., page 347), i.e. that culture is viewed as an 
"object" and is compared with other "objects", e.g. size and strategy. Culture as a variable is 
thus a good example of an objectified, often reified (Alvesson, 1989), concept of human 
behavior. 
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  However, I believe caution is necessary when broadly classifying  the terms used by 
different authors. For example, if I would uncritically accept the terms used by Smircich and 
label all those who are studying national cultures ("cultural context") in organizations as 
having reified the cultural concept, I would probably do injustice to many of those researchers. 
For example, Hofstede's (1980a&b) emphasis in operationalizing differences in values among 
managers in different countries in a multinational corporation, does not necessarily render him 
the epithet "objectivist". It is not clear in his text if he considers the culture as a variable in-
dependent of other variables, rather the contrary. A better example of perception of culture as a 
variable is found in Deal & Kennedy (1982), where they for example claim that strong cultures 
are necessary in the future organization in order to correlate the independent work units. That 
is not to say that Deal & Kennedy also considers the culture as an objective phenomenon. 
Another good example of perceiving culture as a variable is Vedin (1985), where he is mostly 
concerned in finding an organizational design for the innovative organization which can incor-
porate a creative culture. 

Culture seen as a root metaphor does not consider culture as something an 
organization has as a subsystem among other subsystems, according to Smircich (1983a) and 
Alvesson (1989). Culture is something an organization is; the organization is manifestations of 
human consciousness. Thus, culture cannot be separated as a subsystem, according to this 
perspective, as culture is a fundamental dimension which permeates all social activities, and 
also is found in technology, strategy etc. in form of symbolism and meanings. The root 
metaphor perspective is illustrated in Figure 2. 

Burrell & Morgan (1979) identify the root metaphor way of perceiving the organiza-
tion in their square-box model of reality as the interpretive paradigm. They argue that the 
paradigm has its origin in the 18th century German idealism, where for example Kant claimed 
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that all sensory data was a product of the inherent principles of man's consciousness and 
independent of the external reality. The interpretive paradigm  

 
"... would reject the utility of constructing a social science which focuses 
on the analysis of 'structures'. It rejects any view which attributes to the 
social world a reality which is independent of the minds of men. It 
emphasizes that the social world is no more than the subjective construc-
tion of individual human beings who, through the development and use of 
common language and the interactions of everyday life, may create and 
sustain a social world of intersubjectively shared meaning. The social 
world is thus of an essentially intangible nature and is in a continuous 
process of reaffirmation or change" (op.cit., page 260). 

 
Culture seen as a root metaphor, then, is in theory a more subjective approach to 

organizations - culture is seen as manifestations of human consciousness permeating all 
aspects of the organization. This would represent a subjective, idealistic-Kantian under-
standing of organizations, whereas the variable perspective would represent a more objective, 
realistic-materialistic version. But in reality the difference is more vague between the variable 
and the root metaphor perspectives. Firstly, as discussed earlier, one can adhere to an 
"idealistic" understanding of human concepts such as "organization", but otherwise conceive 
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the creation as being objective. Secondly, when one in practice want to study organizations as 
cultures, the differences between the "variable" and the "root metaphor" perspectives may 
become more indistinct. Smircich (1983a) emphasizes the root metaphor as an "epistemo-
logical device to frame the study of organization as social phenomenon" (page 353), i.e. the 
cultural metaphor is used to gain understanding of that ambiguous thing-we-call-organizatio-
n25. The emphasis is on gaining understanding. The problem is to understand such a holistic 
concept as culture, as it is more than the sum of the parts (the individuals).  
 
Symbols as objectified expressions of culture 

One way of surpassing that problem is to study manifestations of the culture (or, as 
Ehn & Löfgren, 1982, page 14, denote it, "culture as form"). Thus, culture is studied as a "way 
a collective arranges the reality with the aid of symbolic manifestations" (Alvesson & Berg, 
1988, page 84, my transl.). Symbols can be seen as grasping, "in an economic and embracing 
way ... complex relationships (or phenomena of cognitive, emotional, aesthetic, or ethical 
character)" (op.cit., page 45, my transl.). Symbols can take a variety of expressions (Dandridge 
et al., 1980): verbal (e.g. slogans, stories, jokes, expressions), action (meetings, behaviors 
beyond ordinary), and material (architecture, sculptures, interior design, attire). To study and 
interpret these symbolic expressions would be, as it were, to study representations of the 
culture. 

                                                 
     25Smircich's sentence is tautological and unclear, though. "Culture" is used as a mean to gain 
understanding of a social phenomenon which was defined as cultural, according to the root 
metaphor approach. "Culture" is a device to study "culture"? 

Both perspectives on culture (as a variable and as a root metaphor) study symbols. 
Whereas "culture-as-a-variable" studies them as objectified expressions of the intangible 
"thing-we-call-culture", or as "cultural artifacts"; "culture-as-a-root-metaphor" studies symbols 
"as generative processes that yield and shape meanings and that are fundamental to the very 
existence of organizations" (Smircich, 1983a, page 353). Again, in practice, the difference is 
difficult to conceive. A good example of this problem is found in Alvesson's (partly cultural) 
study of the software-management consultant company Enator (1989). In the theoretical part 
of the study, he is professing himself an adherent of the "culture-as-a-root-metaphor" (op.cit., 
page 44). But when it comes to the practical cultural study of the company, he changes 
perspective and applies the "culture-as-a-variable" perspective on the company (ibid, pp. 135-
139). In the remainder of the study and in the conclusions, he applies the "culture-as-a-root-
metaphor" again. Even though he is aware of the fact that he is switching foot, he does not 
explain why, merely stating that the difference between the two perspectives are not neces-
sarily razor-sharp (ibid, page 138). I will suggest two reasons for this "switch". Firstly, to 
change perspective is encouraged among some anthropologists as a way of generating 
knowledge about the elusive phenomenon culture: 
 

"... with all analytical means available try to find new cultural angles of 
peoples ideas, values, actions, and products. The shifting approaches to 
define culture generate different categories of knowledge" (Ehn & Löfgren, 
1982, page 13, my transl.). 

 
This is the same epistemological strategy favored by for example Mannheim (1936) and 
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Morgan (1983).   
Secondly, and more important in the light of this discourse, I would suggest that the 

difference between the two perspectives is somewhat of an illusion. It is associated to the 
problem of which level of abstraction one is studying. Culture is by most definitions that 
abstract "stuff" that binds people together, i.e. common knowledge, values, experiences, and 
uniting modes of thought, which is communicated in language, codes, and perceived in an 
environment charged with meanings (Hannertz et al., 1982). To grasp26 that abstract, holistic 
property in essence requires experience of the culture in question, which is why anthropolo-
gists often spend several years in foreign cultures in order to grasp them. The problem is if that 
is enough to grasp the culture in essence, preferable one should be a native of the culture in 
order to have the deep experience required; but on the other hand the natives do not have the 
necessary distance to their own culture in order to analyze it, as most aspects of the culture are 
unconscious (ibid). But these problems are outside the scope of this work, the anthropologists 
are better suited to handle them (see also the discussion in chapter 6, page 233). My point is 
that the abstract, intangible phenomenon culture must be experienced in order to be grasped in 

essence, which requires time, access, empathy, patience, and many other things of the 
researcher (still the culture might not be grasped in its entirety). It would be the ideal way for 
the "culture-as-a-root-metaphor" to gain comprehension of the organizational culture, but, 
unfortunately, it is impossible for most researchers. 

                                                 
     26I have deliberately used the word "grasp" when referring to the understanding gained by 
experience of cultures, as understanding is an intellectual process, while in "experiencing", the 
intellect is just a part of the process. 

 Another way to approach the culture would instead be to study the objectified 
expressions of the culture, i.e. symbols. We are not studying (= experiencing) the culture in 
essence with this approach (unless we study the symbols as a part of participative experience 
of the culture). We can say that we are studying objective, or objectified, aspects of the 
culture. This is done in both "culture-as-a-variable" and "culture-as-a-root-metaphor". Both 
perspectives are studying the objectified aspects of the culture. The "culture-as-a-root-
metaphor" approach ideally should gain experience of the culture in order to grasp it, but 
perhaps must settle for the analysis of the objectified aspects, while the "culture-as-a-variable" 
approach only settles for the objectified aspects. There might be a difference in the 
metatheoretical understanding of the culture, i.e. "culture-as-a-variable" might believe that the 
objectified aspects of the culture are really objective (they have reified the concept), while 
"culture-as-a-root-metaphor" ideally sees beyond the objectified symbol as merely an 
objectification of the all-embracing phenomenon of culture. Again, my conclusion is that the 
objectivist, in this case represented by  "culture-as-a-variable", reifies, while the subjectivist, 
represented by "culture-as-a-root-metaphor" objectifies.  
 
Variable or root metaphor? The difference is an illusion 

My conclusion from this discussion on culture as a variable or root metaphor is that 
both actually are studying objectified expressions of that thing-we-call-culture. To study 
culture as a variable does not necessarily mean that the researcher has reified the concept, 
although some might have done so. On the other hand, to be an adherent of "culture-as-a-root-
metaphor" does not necessary qualify him as an subjectivist in an idealistic meaning - the 
idealism may be limited to the understanding of human concepts. Also, when analyzing and 
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presenting the results of the experience of the culture, the researcher is constrained to use 
language, categories, metaphors etc. - that is, the experience is constrained to be objectified. 
This necessarily means that those people the researcher wants to communicate his findings to 
are constrained to build their understanding on the objectified versions of the culture. 

This analysis suggests that whether one is an objectivist or subjectivist in the study of 
organization and culture depends on the level of abstraction one is studying. The difference 
between the objectivist and the subjectivist might consist of that the objectivist does not go 
beyond the collective objectified expressions of human social construction of reality. He might 
infer a metatheoretical understanding from that level of reality only, denying any subjective 
element in the objectified expressions. The subjectivist, on the other hand, tries to go beyond 
the objectified expressions of the social reality, and interpret the objectifications in terms of 
human consciousness. The most extreme form of subjectivism, solipsism (Burrell & Morgan, 
1979), would claim that there is no objectification at all, merely sensory perception. Solipsism 
is in reality not an actual school of thought, it mostly serves as a warning for subjectivists' not 
to fall on "the reefs of solipsism", as Satre articulated it, i.e. a warning of relativism and 
atomism. An attempt to illustrate different perspectives in terms of level of abstraction is 
found in Figure 3. 

The difference between the two ways of perceiving culture are, following my line of 
argument, an illusion. There is no objective law stating that if one is studying "culture-as-a-
variable" one is studying another reality than the one who is studying "culture-as-a-root-
metaphor". It is a matter of perspective and level of abstraction. This does not necessarliy 
mean that the two perspectives will yield the same results in their analysis. The objectivist 
might, for example, study "culture" with the metatheoretical understanding that it is an 
objective phenomenon unrelated and independent to other variables. He may thus arrive at 
different conclusions than the subjectivist, who will claim, from his metatheoretical position, 
that the "culture" is influencing all variables. There is no reason, though, why a subjectivist 
could not study "culture-as-a-variable" (as Alvesson, 1989, did) with the metatheoretical 
understanding that "culture" is influencing all aspects of the organization, not just the 
objectified expression under study. For the solipsist, though, any study of an objectified aspect 
of culture would be meaningless. 
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Perhaps it is meaningless to illustrate the objective - subjective perception of human 
concepts the way I have done in Figure 3. It would probably be difficult to find a hard-core 
objectivist, who claims that human concepts like "culture" would have an independent 
existence. At least this would be difficult if the objectivist would be provoked to give a theo-
retical explanation of an objective independence of culture. In practice, though, there are 
probably many people who acts as if the concept was independent. In the same way it would 
be difficult to find a hard-core solipsist who would claim that there is no intersubjective, 
objectified expression of culture. Most theorists are probably more or less subjectivists, as I 
have used the terms here. 

This theme of analysis will be applied in an expanded form to include all of the 
objective and subjective creation later in this work. In that analysis it is more relevant to 
discuss in terms of objectivists and subjectivists, the difference will be more distinct.  
 
Structuralist approaches to understanding organizations 

Another category of subjectivists are those that claim that there are deep cognitive 
structures, more or less universal and timeless, inherent in the depth of the human 
consciousness (or, to be more precise, the human unconscious), which are reflected in various 
ways through the individuals in the organization. I have denoted (see chapter 5) this cluster of 
ideas the structural aspect of collective consciousness. Depending on the approach, these 
cognitive structures can be universal, i.e. the same for all individuals irrespective of vicinity, 
or they can be local and limited to certain populations. Also, the "structures" can be absolute: 
infinite and unchanging, i.e. given by nature; or they can be relative: finite and subject to 
change by humans. This theme has engaged thinkers for ages, ancient and modern, and I will 
discuss it in more detail from the standpoint of consciousness in chapter 5. In the present 
section I will consider the theme only briefly from the standpoint of what has been written on 
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the subject in organizational analysis. 
 
Relative and local structures: interactive social meaning 

We have already been familiar to this phenomenon in the preceding discussion, 
although not as a structural approach. Here the discussion concerned how human concepts 
were carried over and preserved to other individuals and generations through language and 
symbols via interaction. For example, Berger & Luckman (1966) claims that meanings and 
understanding of reality are produced by individuals in the face-to-face situation. The social 
order exists, according to them, "only as a product of human activity" (op.cit., page 70). The 
subjective meanings of the individuals are "stored" in "symbolic universes", which are  
 

"... bodies of theoretical tradition that integrate different provinces of mea-
ning and encompass the institutional order in a symbolic totality ... Sym-
bolic processes are processes of signification that refer to realities other 
than those of everyday experience" (op.cit., page 113). 

 
The individual becomes influenced by these meanings and understandings that have been 
created by others previously: 
 

"The individual is not born a member of society. He is born with a predis-
position towards society, and he becomes a member of society. ... The 
beginning point of this process is internalization: the immediate apprehen-
sion or interpretation of an objective event as expressing meaning, that is, 
as a manifestation of another's subjective processes, which thereby 
becomes subjectively meaningful to myself" (op.cit., page 149). 

 
The collective intersubjective understanding is transferred by signs, where language is the 
most important sign system, according to Berger & Luckman. 

This is an example of how collective meanings are created, preserved, and transferred 
to others. The human constructs are apprehended as objective "facts", true for collectives of 
people, and thus experienced as shared by the collective. But in the example of Berger & 
Luckman, this sharing does not take place in the consciousness (or unconscious) of the 
individuals; the sharing and transferring of collective meanings takes place through external 

means in the form of signs (including language) in the social interaction. I have called this 
form of collective consciousness interactive consciousness, because the shared collective 
understandings and meanings presupposes some sort of social interaction (see chapter 5 for 
more details and theoretical foundation). This category of collective consciousness is 
illustrated in Figure 4. It is an external, objectified form of collective meaning, generated 
mainly from outside, through language and symbols, into the consciousness of the individual. 
The individual is, however, part of the ongoing construction and reconstruction of the 
symbolic universe, so in one sense it is his own subjective meanings that are found in the 
carriers of the collective meanings (e.g. language and symbols). But his contribution is so 
minute that it is mostly the subjective meanings of others, past and present individuals, that is 
transferred to him. Therefore, the ghost of reification is always near: 
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"... the real relationship between man and his world is reversed in cons-
ciousness. Man, the producer of a world, is apprehended as its product, and 
human activity as an epiphenomenon of non-human processes. Human 
meanings are no longer understood as world-producing but as being, in 
their turn, products of the 'nature of things'. It must be emphasized that 
reification is a modality of consciousness, more precisely, a modality of 
man's objectification of the human world. Even when apprehending the 
world in reified terms, man continues to produce it. That is, man is capable 
paradoxically of producing a reality that denies him" (Berger & Luckman, 
1966, pp. 169-170). 

 
 
 
Relative and non-local structures 

This example from Berger & Luckman describes how meanings are transferred by 
"material", or mechanical (symbols, language), means in the social interactive situation. Those 
who describe a more "immaterial", abstract, transfer of social meaning, claims that a social 
interaction is not necessarily required for the transfer to take place. This is because meanings 
and apprehensions are "stored" as "structures" in the unconscious of the individual, 
"structures" that are the same for many or all humans. This is what I have called the structural 
aspect of collective consciousness above. 

An example of an organization theorist who is influenced by the structural notion is 
Per-Olof Berg (1985). Berg introduces the term "symbolic field" to describe the commonly 
shared stock of symbolization of reality. He argues that  
 

"... there exists a commonly shared, underlying perspective or frame of 
reference, a particular way of viewing the world. Like linguistic codes, this 
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system exists out of time and space, providing the logic behind the corpo-
rate reality. It is a system, or structure, used to interpret the actions that will 
later be fixated in the symbolic universe. Thus it is only a condition for 
communicating meanings, containing no meanings in itself" (op.cit., page 
288). 

 

Berg's use of the term "field" indicates a property of the symbols which is not limited 
to the carriers of meaning, e.g. language. The term is borrowed from physics, where "field" is 
used to denote a non-local property, e.g. an electromagnetic field. But they are also localized 
in the sense that the influence of the field diminishes with distance. The interpretation that 
Berg is referring to an infinite and immaterial carrier of the symbolic meanings is supported by 
his claim that the symbolic system exist "out of time and space". It is unclear precisely what 
Berg is suggesting by introducing the field term, but it seems likely that he is referring to a 
field of collective unconscious, similar to Jung (1936, 1990). The symbolic field is created in a 
continuing process of creating symbols that will "later be fixated in the symbolic universe". 
Thus, the symbols in the field are created in the social interaction (a similar process as 
described by Berger & Luckman), and "stored" in a common collective unconscious "field" 
that is the same for a particular group of people. Therefore, the sharing and transferring of 

collective meanings takes place through a collective field in the unconscious of the 

individuals, and not necessarily by external means. The symbols are changing and relative, and 
not given by nature, due to the continuous creation and recreation of new meanings by the 
individuals. But they are experienced and apprehended in the depth of the consciousness of the 
individual through the symbolic field. The field is also local, as Berg describes it, because the 
"symbolic universe ... exists only as long as it is enacted by members of the collective" (Berg, 

 



 
 

51 

1985, page 285). The process is illustrated in Figure 5. Again, Berg is not exactly clear what 
he implies with his "symbolic field", but many features are similar to the ones described by 
other authors, and I have interpreted him correspondingly and used him as an example of the 
"structural" notion of collective consciousness in organization theory. The idea of "structures" 
with relative content in a collective unconscious are found in for example Jung and Sheldrake, 
and will be discussed in detail in chapter 5.  
 
Absolute structures 

We can also find examples of organizational analysis from a structural perspective 
where the structures are eternal, absolute, and infinite; i.e. the "structures" are found in a 
collective entity, mostly described as collective consciousness, and they are the same for all 
individuals everywhere at anytime. These notions of collective consciousness are found in for 
example Plato, Patanjali, and Lévi-Strauss (see chapter 5). The idea here is that there are 
forms, structures, or qualities inherent in the collective unconscious on a transcendent27 level, 
which guide our experiences of the reality. These structures are not changed by human 
interaction; they are "given by nature". The principle is illustrated in Figure 6. 

                                                 
     27The word "transcendent" has been used in sociology in a different way than my use of the 
term. Horton (1964) uses "transcendent" as a way to analyze the society as being "extrinsically an 
entity different from, and morally superior to individual men" (op.cit.. page 289), while he is using 
the term "immanent" to describe the society as "the extension of men, the indwelling of men" 
(op.cit..). Durkheim is given as an example of the transcendent view of society, while Marx held the 
immanent view. My use of the term transcendent has more in common with the immanent notion in 
Horton's terms, but it is transcendent in the sense that it is beyond concrete manifestation, beyond 
concrete thought and highly abstract. It is immanent in the sense that it is shared by and indwelling 
in all men, and expressed by men in society, not "above" them. 
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The examples of an analysis of organization from the structural perspective are not 
easy to grasp. We are no longer dealing with familiar day-to-day experiences, as in the analysis 
of for example Berger & Luckman. Analyzing transcendental "structures" in a social context is 
an extremely abstract undertaking. The difficulties of access to this kind of analysis is also due 
to the undeveloped nature of this school of thought; this branch of research is not particularly 
widespread. The most well-known in the structural analysis is the anthropologist Lévi-Strauss 
(1967), who claimed that the unconscious activity of the mind imposes form upon content, and 
that these forms are the same for all minds. His idea is that it is necessary (and sufficient) to 
grasp the unconscious structure which is underlying all institutions in order to arrive at a 
principle of interpretation which is valid for other institutions as well. 

Lévi-Strauss' ideas have been applied to organizational settings by Turner (1983), 
who "reads" the organization in search of patterns that can be arranged into a whole: 
 

"... patterns come to seem quite repetitive in the sense that the same kinds 
of ordering principles work in one place after another. ... This suggests the 
existence of a deep underlying structure built into the ordering capacities 
of the mind and that it is in these capacities that 'the psychic unity of man-
kind' consists" (op.cit., page 200). 

 
The example he is giving of an organizational conflict in a workshop due to a foreman's 
constant criticism, which is "read" as a "balancing ritual", is, unfortunately, to my view not 
very illuminating. It is difficult to distinguish Turner's analysis from any other symbolic 
analysis of organization, and it is difficult to conceive the uniqueness of the structural 
approach in analyzing organizations, so that the "deep underlying structure built into the 
ordering capacities of the mind" is revealed. 

Another structural-inspired analysis, perhaps even more complex to conceive, is 
Cooper's (1983) Heidegger-influenced approach to social analysis that treats all human 
organization as expression of "the Other". In a semantic-logical way, Cooper demonstrates that 
the reality is a world of differences and that the wholeness, the Other, is found in the  junction 
point between the differences. The Other, therefore, is that which both includes disjunction 
and conjunction; it both separates and brings together. For example, when we turn a page in a 
book, we go from one page to the other (difference), but the edge of the page is the junction 
point between the pages, or between the differences. At the edge, the two pages are in one, or 
as Heidegger put it, "in-one-anotherness". The two pages can be said to have conjoined into a 
state of wholeness at the edge of the page, while at the same time the pages are disjointed at 
the edge. The same can be said of the edge of a coin, separating and bringing together the 
reverse and the obverse sides of the coin. Thus, the Other is that transcendental structure 
which mediates the differences, and which cannot be known in itself, it can only be known 
through that which it mediates. 

Cooper argues that the Other is a structure that characterizes social organization. The 
Other is not simply another person or thing, it is a structure: 
 

"The essence of structure or organization is that of the two terms mediated 
by the third, the relationship between the three terms being characterized 
by a process that alternates between division and combination. In the social 
sciences it is usual to think of social organization in terms of the 'individ-
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ual' and the 'social'. In the present context, the social is simply the process 
of otherness or mediation that occurs ... between two individuals, the 
nature of this process being expressed as the combination of the two parts 
into the one larger whole and the division of the larger one into smaller 
parts. This draws the attention to a paradoxical feature of otherness, 
namely, that unity or wholeness can emerge only through division or 
difference" (op.cit., page 213). 

 
Cooper quotes Yeats in order to clarify his point: For nothing can be sole or whole that has 

not been rent
28. In other words, the Other is that structure that mediates individuals and the 

social, in that it combines them into the social and divides them into individuals. The unity and 
wholeness is found in the junction point in the invisible, transcendental Other, that which 
mediates: 
 

"Formal organization, like all conscious and rational social arrangements, 
entails the differentiation of people and objects in time and space. In 
contrast, the Other, especially in its function of mediation, draws 
differences back to a supposed prior state of wholeness unconstrained by 
time and space in which there are gaps, no discrepancies, where everything 
is full and equal. Despite the Other being a 'perfect' form that can exist 
only in certain privileged states of suspension (such as the mathematically 
pure world of measurement and the condition of the 'sacred' in religion), 
the fact that it is ever present as a desired yet impossible absence in social 
relationships suggests that what ultimately organizes the social world is 

not the tangible and immediate reality of people and things but the 

structural presence of a metalogical absence" (op.cit., page 218, my 
italics). 

 
Cooper is an example of the structural notion which claims that there are structures 

in the collective consciousness29 which are eternal and infinite. Thus, social meanings are, 

according to this notion, originated and transferred in a collective field of the unconscious of 

the individuals. This kind of social meaning mediated by the transcendental structures, is not 
created in the social interaction but inherently given in the collective unconscious.Morgan 
(1983) considers Coopers analysis parallel to the art of Escher, such as Waterfall (see Figure 
7). Escher's art pictures everyday experiences in terms of a circular structure of relations that 
return to their point of origin. Escher transcends the differences in his art, forcing the viewer to 
break free of his taken-for-granted assumptions of the logical world and possible go beyond 
them to the Other. This, Morgan claims, illustrates Coopers approach to social analysis, as it 
seeks to break free of the fixed perspectives in social science that "punctuate reality into a 
series of discrete, linear, relations" (op.cit., page 31). In terms of the objectification process 
discussed above, we can interpret this method of analysis as an anti-reifying attempt, trying to 
free the mind of our taken-for-granted objectifications of the social constructions. However, 

                                                 
     28In the sense "torn apart". 
     29Cooper does not use the term "collective consciousness" term here, but in a later paper he 
defines  Derrida's différance, synonymous of the Other, as "subjective" (see Cooper, 1990). 
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there is a distinction between the anti-reifying approach of Morgan and that of Cooper: 
Morgan favors a relativistic approach in order to break free from the reified concept (every 
metaphor has its own truth, and none is more true than any other); whereas Cooper's approach 
to social analysis aims at arriving at a transcendental structure with its own ontology, which 
"ultimately organizes the social world". Thus, the anti-reifying attempt of Cooper avoids "the 
reefs of solipsism" by introducing an unchangeable, absolute principle, or "structure", present 
at a transcendental level of reality and normally not existing in a tangible form - a "metalogical 
absence". 
 
Structural approach to organizational 
understanding: conclusions 

The structural approach to 
understanding organizations adds another 
dimension of complexity to whether the 
organization is objective or subjective. 
The structural notion can be seen as the 
most subjective approach, as, in the purest 
sense, one perceives transcendental 
structures as the ultimate organizing cause 
of the social world. These structures are 
manifested through the unconscious of 
the individuals. While the "relative" 
structuralists' claim that the structures are 
changing over time due to man's 
interactions, the "absolute" structuralists 
claim that the structures are eternal and 
unchangeable. Both "relativists" and 
"absolutists" claim that the structures 
reside in the unconscious of the individuals. Thus, organizational realities are nothing but 
manifestations of the collectives' unconscious structures. In this sense, the structuralist notion 
is an extremely subjectivist notion, particularly the "absolutists" notion which is devoid of any 
outer influence in terms of interaction and objective existence. 

Seen from another perspective, though, the transcendental structures are in 
themselves objective: in the relative structural case they have an intersubjective objectivity 
(the structures are apprehended in like manner by the members of the social group); in the 
absolute structural case they have an objectivity with ontological status (the structures are 
natural facts, given by nature). We might, therefore, argue that the structural notion is actually 
the most objective approach to organizational understanding, far more objective both in 
content and in theory than the most hard-cored objectivist who conceives the organization as a 
machine. 
 
 

Objective vs. subjective: conclusions 
 

The point in this analysis is to show the irrelevance in categorizing the organization 
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as either subjective or objective. In the analysis of the objective versus the subjective notions 
of organization (and, for that matter, organizational culture) I have tried to show that whether 
one is discussing from the objective or from the subjective position the result is a paradoxical 
picture. As "organization" is a human concept, and not a physical thing, an organization 
cannot have a physical "objectivity". The objectivists' claim of objectivity of an organization is 
an effect of reification of the concept and of the intersubjective objectification of human 
concepts. The most subjective approach (except for solipsism), the structuralists, who see 
organizations as expressions of human consciousness, can at the same time be perceived as the 
most objective approach, as discussed above. I suggest that the perception of organization in 
subjective or objective terms is a matter of level of abstraction of the study of "that-thing-we-
call-organization". 

I have also tried to show that notions of objective and subjective organizations do not 
necessarily have an origin in the realistic and idealistic notions of reality, even though the 
mechanistic (realistic) notion has had a grip of our minds in perceiving our social and natural 
reality. But to claim that the objective notion of organization equals a mechanistic and realistic 
notion of reality and the subjective and idealistic notion of reality is a stereotype, particularly 
for the subjectivists. Many subjectivists put prime importance of the human role in the social 
life, but that does not necessarily mean that they have an idealistic perception of reality, i.e. 
that spirit, mind, or consciousness is permeating and governing all aspects of creation. I have 
found a rather mechanistic view in human interaction among some who are labeled 
"subjectivists".  

I'm arguing that we cannot speak of the organization as either objective or subjective 
and that these two notions should necessarily be incommensurable, as Burrell & Morgan 
(1979) are emphatically claiming. Their way of categorizing organizational analysis prevents 
the researcher from discovering new perspectives on organizations which are overcoming the 
subjective - objective division. This has led Willmott (1990) to characterize Burrell & 
Morgan's categorizing as a "paradigmatic closure", where they are unable to handle theories 
that happens to fall outside their square-box model, theories such as Silverman (1970) who 
claims that "while society defines man, man in turn defines society": 
 

"Burrell and Morgan's denial of the sense of critical reflection upon the 
assumption of paradigmatic closure blinds them to the possibility of 
exploring any further what they characterize as equivocality and confusion 
in Silverman's position. All approaches have to fall decisively on one side 
or the other of the 'subjective' - 'objective' divide" (Willmott, 1990, pp. 
51-52). 

 
The problem of assumptions about nature embedded in a paradigm is further discussed in 
chapter 3, in the case of Burrell & Morgan's assumptions, see page 81. 
 
Both subjective and objective? 

There are several attempts to overcome the subjective - objective division. Willmott 
(ibid) shows three attempts, two theoretical (Berger & Luckman, 1966, and Giddens, 1984) 
and one practical (Freire, 1972). Berger & Luckman's contribution to overcome the objectivity 
- subjectivity divide is to show that meanings are supposedly socially constructed and 
transferred. But at the same time their metatheoretical perspective appears to be one that gives 
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little importance to the consciousness of the individual. Meanings are transferred in a 
"mechanical" manner to an "empty container" (consciousness) which is to be filled with 
understanding of the world. In other words, they give little importance to inherent "structures" 
in consciousness in the social construction of reality. Though they have given a great 
contribution to our understanding of social reality as a reciprocal process of meanings, the 
problem with their approach is their heavy emphasis on the influence of the environment. 

Silverman (1970) claims that the division between subjective and objective 
perspectives of organization is due to the early works on organization theory, which tended to 
be one-sided and emphasized one aspect of the organization at the expense of other features. 
An example of this is, on the one hand, Taylor's concentration on formal organizational 
structure, and, on the other hand, the Human Relations' emphasis on informal social 
relationships. Implicit in Silverman's suggestion is that the two, formal and informal, were, 
and actually are, inseparable.  

Perhaps the same can be said about the division between idealism and sociological 
positivism (Burrell & Morgan, 1979, page 227-228). My analysis has led to the suggestion that 
"objective" or "subjective" is a matter of focus on levels of abstraction. The period when 
idealism flourished in the late l800:s and early l900:s was a period when there was a 
considerable concern with the subjective aspects of enquiry. Thus, the focus was on the 
intangible and abstract features of, for example, the social reality, as illustrated in Figure 6 on 
page 42. This meant that attention was drawn to the "non-logical, the uncivilized (!), the 
inexplicable" (Hughes, quoted from Burrell & Morgan, 1979, page 228, exclamation mark 
added). The growth of sociological positivism, which focused on the objectified features of 
social organization, became successful because it could display "'practical' achievements" 
(op.cit., page 227). The focus on the objectified aspects may have convinced people that the 

objectified reality is the reality, because it could make sense of that ambiguous and complex 
thing-we-call-social-organization. In this way, science contributed to an ongoing reification of 
the social life and to a separation of the objective from the subjective. Thus, sociological 
positivism studied one aspect of social life and made it the aspect. The success may be 
attributed to the need of concrete and tangible manifestations to study and understand for man 

The allegory pictures an underground cave with its mouth open toward the light of a blazing fire. Within the 
cave are people chained so that they cannot move. They can see only the cave wall directly in front of them. 
This is illuminated by the light of the fire, which throws shadows of people and objects onto the wall. The cave 
dwellers equate the shadows with reality, naming them, talking about them, and even linking sounds from 
outside the cave to the movements on the wall. Truth and reality for the prisoners rest in this shadowy world, 
because they have no knowledge of any other. However ... if one of the inhabitants were allowed to leave the 
cave, he would realize that the shadows are but dark reflections of a more complex reality, and that the 
knowledge and perceptions of his fellow cave dwellers are distorted and flawed. If he were then to return to the 
cave, he would never be able to live in the old way, since for him the world would be a very different place. ... if 
he were to try and share his new knowledge with them, he would probably be ridiculed for his views. For the 
cave prisoners, the familiar images of the cave would be much more meaningful than any story about a world 
they have never seen. Moreover, since the person espousing this new knowledge would no longer be able to act 
with conviction in relation to the shadows, his fellow inmates would no doubt view his knowledge as being 
extremely dangerous. They would probably regard the world outside the cave as a potential source of danger, to 
be avoided rather than embraced as a source of wisdom and insight. The experience of the person who left the 
cave could thus actually lead the cave dwellers to tighten their grip on their familiar way of seeing. 
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in general and science in particular. But the problem is that the objectified aspects of social 
life, when reified, create an illusion of the world. 

Morgan (1986) uses a famous allegory by Plato (l9xx), the Cave, to illustrate how we 
can become prisoners of reified concepts. Plato is arguing that there is a source to mental 
energy and awareness, the Good. The Good is the Absolute source for the mental "light" by 
which the mind's eye recognizes its ideas. Plato says that just as the sun is the source of visible 
light and visual awareness, so is the Good the source to mental energy and awareness. The 
Cave allegory is illustrating how we can fall victims of illusions, "shadows of the sun's light" 
(see Textbox 1). 

I'm arguing that the separation between idealism and sociological positivism is an 
example of an illusory division, just like the shadows in Plato's Cave are illusory perceptions 
of a much more vast reality. The subjective, intangible, and abstract part of the social reality is 
reified, and the metatheoretical understanding of the social organization is being built upon the 
reified concepts. Thus, we have an illusory separation between the subjective and the 
objective, which appear to consist of two different worlds, but in reality consist of a cognitive 
mistake. Perhaps Burrell & Morgan (1979) have taken this illusory division ad notam in their 
claim that objective and subjective theories of organization are incommensurable. 

Some theorists are uncomfortable with the "paradigmatic closure" of dividing the 
subjective and objective worlds, and are recognizing the co-existence of both. Some are trying 
to formulate theories which can include both, like Giddens (1984), while others are merely 
recognizing that both must co-exist: 
 

"... (our) model is both structuralist and interactionist in intent. Theories 
that posit the overriding importance of structure for the collective 
understandings held by members of a group discount the potential 
autonomy of cultures created through interaction and interpretation. 
Mechanically linking structure to meaning denies the active, ongoing, and 
always problematic character of interaction, as well as the conflict and 
ambiguity that attend any sensemaking process. On the other hand, theories 
that treat meaning as pure social construction jump into the middle of the 
culture-building process and fail to appreciate the fact that people's actions 
and interactions are shaped by matters often beyond their control and 
outside their immediate present. In everyday life, actors are always the 
marks as well as the shills of a social order. It is in this sense that culture 
mediates between structural and individual realms" (Van Maanen & 
Barley, 1985, page 35). 

 
I will continue the discussion on subjective - objective in chapter 6, where I will 

apply an analytic approach which is trying to include the objective, subjective, and the process 
of knowing in the understanding of organization. The analytic approach is called three-in-one, 
to emphasize all three components in the process. 
 
 

Wholeness or part? 
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Another possible "dimension" in the analysis of organization is the question of 
whether theories of organization consider the "wholeness" of the organization, or whether they 
deal with "parts" of the phenomenon. Or perhaps, to which degree the theories are  reflecting 
the "wholeness" of the organization. To discuss in terms of "wholeness - part" meets with the 
same problems as we encountered when analyzing "subjective - objective". What is 
"wholeness" and can we speak of "part"? How can we define the terms, and who is to judge 
what is "wholeness" or "part"? I have illustrated the two ends of the scale with cogwheels, 
illustrating theories dealing with a particular aspect of the organization, such as the 
production; and a globe, representing the all-embracing theories of the organization, covering 
all aspects (whichever they are) of organizational life. Again, using a bipolar dichotomy does 
not indicate that I consider the two concepts mutually exclusive, it is just used for the sake of 
analysis. On the contrary, my analysis suggests that discussing "wholeness" and "part" in terms 
of their incongruity could be illusive. To illustrate the association between the two, I would 
like to use a poem as an allegory. The English poet William Blake once wrote: 
 

To see a World in a Grain of Sand, 

And a Heaven in a Wild Flower, 

Hold Infinity in the palm of the hand, 

And Eternity in an hour.
30 

 
The poem is often interpreted as "the wholeness is present in every part", indicating that "part" 
and "wholeness" goes hand in hand. The analysis in this section will discuss the relation 
between the two, part and wholeness, and focus on the concept "boundary" for the individual 
and of the organization, as the boundary delimits the "part" from the "whole". Where do the 
individuals and organizations begin and where do they end? This problem is also closely 
connected to the objectification and reification problems discussed earlier. 
 
Evolution toward more comprehensive theories? 

It is sometimes claimed that the development of organization theory largely can be 
described as a process of expansion from limited problem areas in the organization to 
successively expanded areas, including the whole of the organization, its stakeholders, and its 
environment (Mabon, 1971). As discussed earlier (see page 23), the Scientific Management, 
for example, is not really a theory of organization but rather a "physiological organization 
theory". The Human Relations Movement, as a reaction to Scientific Management, was not a 
theory of organization either, as it concerns itself mostly with individual's psychological needs. 

                                                 
     30From "Auguries of Innocence". 
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Silverman (1970) calls the Human Relations approach a "limited psychological perspective" 
(op.cit., page 60), and we might accordingly label the Human Relations as "psychological 
organization theory". Both these schools of thought emphasized that the parts they were 
interested in made up the organizational analysis. Organizations were to be studied from the 
point of view of narrow, specific problems that were at hand; efficiency for the management 
and social needs for the Human Relationist's. The shift of focus from engineering problems in 
production to psychological problems in employees could be said to be a shift in emphasis 
from one part to another part of the organization. "To later students of organizations, it seemed 
illogical ... to replace one distorted emphasis with another", as Silverman (op.cit., page 27) 
argues. 

Later approaches were trying to view organizations from a broader perspective. 
Functionalism, which stressed the similarities between biological and social systems, viewed 
organizations as natural systems and the object of study was the interrelatedness between the 
parts and the process in this interdependence. Later systems approaches also included open 
systems, i.e. taking into account the environment (e.g. Katz & Kahn, 1966). The General 
Systems Theory (e.g. Miller, 1978) dropped the organism analogy and emphasized the 
similarities of different types of relationships, i.e. systems exist on various levels of reality and 
certain general functions can be described as common for all systems. 

In this way the development of organization theory can be described as a process of 
increasing inclusiveness. Mabon (1971) has summarized the relationship between the different 

theories of organization (Figure 8). We might add to Mabon's figure later schools of organi-
zational analysis, especially the cultural and symbolic perspectives. These approaches would 
roughly fall under the heading "modern organization theories". 
 
Part theories vs. wholeness theories 

This development appears to be an unproblematic process, where theories are 
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gradually including an increasing number of aspects of the organization. But the systems 
approach to understanding organization, for example, could be said to emphasize holistic 
processes on the expense of the parts. David Silverman (1970) criticizes the systems approach 
for this reason: it tends to discuss in terms of the system and is more or less neglecting the 
actors in the organization - the human beings. Thus, the system becomes an entity devoid of 
the actors, existing outside the human components. In other words, the system approach can 
easily lead to a reified understanding of "that-thing-we-call-organization": 
 

"The Systems approach tends to regard behavior as a reflection of the 
characteristics of a social system containing a series of impersonal 
processes which are external to actors and constrain them" (op.cit., page 
141). 

 
As an alternative, Silverman introduces the Action Frame of Reference (AFR), which 

has a similar approach as Berger & Luckman (1966). Action derives from the meanings people 
attach to their own acts and the acts of others, instead of deriving from a need of a "system". 
The system, or society as Silverman argues, has relevance in that it constrains man. As the 
system (society) is constructed by him, the constraint arises from the way in which he socially 
constructs his reality. Silverman thus recommends an "atomistic" approach, which views the 
system as an outcome of the action of the parts, while the systems approach advances a 
"holistic" approach, trying to explain the action of the parts in terms of the nature of the whole. 
Although Silverman argues in favor of the AFR, he is well aware of its limitations and also of 
the benefits of the system approach. He takes a relativistic stance, similar to that of Morgan, 
claiming that both approaches have benefits and limitations: 
 

"Thus both approaches have difficulty in explaining facts which the other 
is able to take for granted: the Action approach tends to assume an existing 
system in which action occurs but cannot successfully explain the nature of 
this system, while the Systems approach is unable to explain satisfactorily 
why particular actors act as they do" (op.cit., page 142). 

 
The boundaries of the individual 

There are those who are trying to overcome this seemingly unbridgeable gulf 
between the "parts" (e.g. the AFR) and the "wholeness" (e.g. the systems approach). One of 
them is the system theorist Walter Buckley (1967). Buckley claims that the "parts" in a social 
system, the individuals, are in fact not limited parts, or discrete. The only thing that is discrete, 
Buckley argues, is the observer's limited ability to comprehend through the sensory organs, 
and hence we observe the individuals' physical organism as discrete. Buckley distinguishes 
between social systems and biological systems, where the biological systems are based on 
physiological, complex physico-chemical energy interchanges, while 
 

"... the relations of parts of society are primarily psychic, involving 
complex communicative processes of information exchange, and that this 
difference makes all the difference" (op.cit., page 43). 

 
Thus, it is a cognitive mistake to equal the individual with his physiological make-up when 
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analyzing individuals as "parts" of a social system. What constitutes a social system, according 
to Buckley, is not a mere conglomerate of physical individuals, but the psychic interchange of 
information: 
 

"The behaving individual - the psychological person - is essentially an 
organization that is developed and maintained only in and through a 
continually ongoing symbolic interchange with other persons. Some of 
these interchanges become repetitive and expected in certain situations - 
and we then refer to a 'structure' of relatively stable social inter-
relationships comprising institutions and organizations. It is these 
psychosocially developed and supported webs of communicative 
interrelations of varying degrees of permanence that give society some 
degree of wholeness, or make it an 'entity' in its own right, to be studied by 
techniques and perspectives different from those used in studying the 
entity called 'the individual'" (op.cit., page 44). 

 
If the social system is made up of information exchange of individuals, we cannot 

locate the information to the discrete, physical individuals. Information cannot be localized or 
placed because it is dimension-less, as Bateson (1972) argues with a eloquent example: 
 

"The contrast between this white paper and that black coffee is not some-
where between the paper and the coffee and, even if we bring the paper 
and the coffee into close juxtaposition, the contrast between them is not 
thereby located or pinched between them. Nor is that contrast located 
between the two objects and my eye. It is not even in my head; or, if it is, 
then it must also be in your head. But you, the reader, have not seen the 
paper and the coffee to which I was referring. I have in my head an image 
or transform or name of the contrast between them, and you have in your 
head a transform of what I have in mine. But the conformity between us is 
not localizable. In fact, information and form are not items which can be 

localized" (op.cit., 414-415, my italics). 
 

In Buckley's terms, the social system is a constant interchange of non-localizable 
information, where the parts, the individuals, are generators and transmitters of that 
information. Information is what makes up the system, and it is the symbols, including 
language, which is the "glue" that holds the social system together. 
 
Organization boundaries 

Buckley tried to solve the part - wholeness opposition by erasing the boundaries of 
the parts; i.e. the individual cannot be seen as a discrete entity and hence it is "no longer a 
question of individual vs. society" (Buckley, l967, page 44). By expanding the boundaries of 
the parts, i.e. the individuals, or, to borrow an analogy from physics, by looking at the 
individual from the wave-like behavior instead of the particle-like, he solved one problem. But 
it immediately introduces us to a problem on the next level: where are the boundaries of the 
system, i.e. the organization? Is it possible to define the boundaries of an organization? Which 
concepts/objectifications would we include, which would we exclude? Would the structure, 



 
 

62 

strategy, or legal form ("fictive personality" according to Douglas, 1986) make up the 
organization? Certainly, especially for an objectivist. But what about informal structures? 
What about symbols? What about emotions? Would the building constitute the organization? 
Hardly, as most organizations are located in several buildings. Would the employees make up 
the organization? Perhaps, but what about full- and part-time employees? What about other so 
called stakeholders of an organization (including customers, suppliers, stockholders, citizens 
dependent on the organization)? What about tense: would we include only organizations that 
exist today, or would we take into account past organizations? Or even future ones? 

The Human Relations and Scientific Management tended to ignore the environment. 
The closed system approach draws clear boundaries toward an environment which is treated as 
given. The system is thought to operate in and create its own world and to be more or less 
uninfluenced by the environment. The open system approach also draws a boundary toward 
the environment, but recognizes that the environment has demands on the system and has a 
high degree of exchange with it. It is interesting to note that analysis of social systems often 
distinguish between the system and the environment and that the boundary between the two is 
emphasized. The analysis take for granted a distinction between the system and the 
environment. And, as Cooper (1990) points out, it is significant that it is the system that has 
the boundary and not the environment. In other words, boundaries of the system are created in 
the objectification process in order to frame the system and make it understandable and 
manageable. The traditional analysis of systems and its boundaries are so ingrained in our 
awareness that the concept has become reified for most of us. 
 

"Traditional conceptualizations of systems are therefore structured so as to 
give preference to the idea of systemness, of articulated unity and order. 
The system (with its boundary) becomes conceptually detached from 
background or environment and thus takes on a life of its own. This has the 
effect of diverting attention from the all-important function of the frame" 
(op.cit., page 170). 

 
Cooper emphasizes the role of the boundary in the objectification process. The 

"reality", he argues, is not ordered in the way we can conceptualize it. Thus, when we 
"organize", we impose some sort of order on that incomprehensible reality, or, as Cooper puts 
it, "organization is the appropriation of order out of disorder" (page 193). In doing so, we are 
always selecting certain features and excluding others. The selection of these features is an act 
of "appropriation" of the undecidable, Cooper claims. To select a certain  aspect of 
information in the organizing process, is an act of power, which is close to what Silverman 
(1970) calls "imposing a definition of reality on others". The boundary of the  system here 
becomes crucial. To create a boundary is a necessary act in distinguishing the system from the 
"rest", i.e. the "environment". The boundary thus serves to frame the system, encapsulating it 
into a thinkable entity, and preserves its "metalinguistic identity" (Cooper, 1990, page 170), 
i.e. the way we talk of objects in order to frame them from the environment. 

The boundaries obtains the paradoxical role of both separating the system from its 
environment as well as joining the system with the environment (see page 47). The forming  of 
an organization is an extraction of information out of the intangible, the "undecidable", and 
thus the information becomes a structure based on division or distinction between the 
organization and its environment. But, and this is the paradox, to understand a distinction, we 
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must see the system also as a part to the environment to which it belongs and is made separate 
from. Cooper illustrates this separation-wholeness paradox of information with two faces 
which share the same profile and yet at the same time repress each other in the sense that the 
perception of one face is always at the expense of the other (Figure 9). The act of separation 
creates at the same time something which is also whole or unitary. The boundary shows us the 
necessity to create a difference toward the environment, and at the same time that an 
organization always stems from "undecidability" and is realized only through an externally 
imposed definition. 

Cooper's analysis suggests that the "study of organization" and "organization theory" 
is an "agent of supplementary production", because we are always studying a supplement to 
the "undecidable", the transcendent level of reality: 
 

"... (they) are supplementary, for they represent the 'organization of organi-
zation', that is to say, that as texts on organization they are themselves 
'organized' according to certain normalized criteria (often called scientific 
and/or academic) so that it becomes impossible to disentangle the content 
of organization studies from the theory or methodology that frames it. By 
this logic each statement about system or organization is not merely a piece 
of information about a particular subject matter but - significantly - the 
statement 'produces' what it denotes. As an agent of supplementary produc-
tion, the text includes itself in the structure it seeks to analyze and under-
stand, thus creating undecidability" (op.cit., page 197, my italics). 

 
Another suggestion from Cooper's analysis, is that the boundary shows us that the 

organization is a creation of the "undecidable", the non-concrete, intangible reality, and which 
perhaps ought to be the subject of study. Cooper suggests that "lack of surety" and "no certain-
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ty" forces theories to "invent the means to its own realization" (op.cit., page 197), which can 
be interpreted as if we transcend the boundaries of the organization, it will serve as a 
purification process, i.e. a therapeutic mechanism, aiming at healing and making whole the 
social order (pp. 194-195). It suggests that the transcendent organization is the "real" aim of 
organization study. 
 
Organizations as causal circuits 

The problem in defining the beginning and end of the organization can also be seen 
in terms of causality. Karl Weick (1979) shows in a simple way the uncertain nature of cause 
and effect and how the action that triggered a cause in a chain of events, suddenly becomes an 
effect of the action it itself triggered. This, Weick argues, is a prominent feature of any 
structure of causal circuits. If we have a genuine causal circuit, then any change made 
anywhere will eventually itself be changed by the consequences it triggers. Thus, the boundary 
of an organization is merely a myth, because the events inside organizations are locked into 
causal circuits that extend beyond these artificial boundaries. When we are studying 
organizations, according to Weick, we are inventing rather than discovering the partitioning 
into the environment and the organization. This artificial separation has the effect that ques-
tions about organizations becomes artificial. For example, it forces questions such as "How 
does an organization discover the underlying structure in the environment?". It also forces 
investigators to make elaborate speculations concerning the ways in which one entity becomes 
disclosed to and known to the other (ibid, page 166). The benefits of studying organizations in 
this artificial manner, is that we can conceive the organization as internally constrained to a 
high degree, which means that it can rearrange the environment more readily than the 
environment can rearrange the organization. But this is an illusory rearrangement, as the two 
are more closely united than the artificial separation reveals, according to Weick's 
argumentation. 
 
Organizations as self-referential systems 

A similar way of perceiving individuals in relation to the organization and what 
makes them an organization is to look at the organization of individuals into systemic 
relationships, and not see the individuals as a mere aggregation of constituent parts. The 
individuals are a necessary but not sufficient requirement to form an organization; what is 
required is the organization of the relationships of the individuals. This is the approach by 
Buckley (1967), who claims that by perceiving the organization in this way, we find an answer 
to the argument why "the whole is more than the sum of its parts": 
 

"... the 'more than' points to the fact of organization, which imparts to the 
aggregate characteristics that are not only different from, but often not 

found in the components alone; and the 'sum of the parts' must be taken to 
mean, not their numerical addition, but their unorganized aggregation" 
(op.cit., page 42). 

 
The relations of the components in a system also forms the basis for the thought--

provoking theory of autopoiesis by the biologists Humberto Maturana and Fransisco Varela 
(1980). From a mechanical basis, they argue that living systems are self-referral and 
autonomous and have no such thing called "environment". An environment is apprehended by 
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the observer in the process of cognition of reality, and the observer identifies the system as a 
unity and gives it qualities like boundaries, input and output, and so forth. These qualities are 
ascribed to the system by the observer, and may not at all be found in the inner logic of the 
system. 

Instead they claim that living systems are machines, but it is not the properties of the 
components of the system that make it at living system; it is the relations between the 
components that make it a system. This is true for internal as well as for external relations that 
interact with the system. For example, if we consider a homeostatic machine M with a 
feedback loop through the environment, so that the effects of its output affect its input, we are 
in fact talking about a larger machine M' which includes the environment (see Figure 10). 
Hence, we cannot talk about the system's boundaries in a static sense; nor can we talk about 
input and output to the system, as it is a part of the system itself (the systems "output" affects 
its "input", and changes in the system's output will lead to changes in the system's input - it is 
in other words a part of the system itself). A living system strives to maintain its identity by 
means of a circular pattern of interaction that is always self-referential. It interacts with its 
environment in a way that facilitates its own self- production, and changes in the environment 
will create changes in the system, and changes in the system will create changes in the envi-
ronment. In this way living systems are always self-referral and autonomous; they subordinate 
all changes (including those in the "environment" which is actually a part of the system itself) 
to the maintenance of their own organization. This is the reason why Maturana & Varela have 
called such systems autopoietic: "creation, production by itself". It is, therefore, we as 
observers that distorts the explanation of systems by our participation; systems that must be, 
Maturana & Varela claim, understood as entirely self-referring. 

The beauty, paradoxical, and revolutionary in their theory is that they are suggesting 
a holistic systems theory from a mechanistic viewpoint that has a closed systems approach! It 
is closed because all activities in the relations of the system curves back at the system itself for 
its own maintenance and reproduction. It is mechanistic because they claim that living systems 
are machines and consist of the processes in the relations of these machines; "no forces or 
principles will be adduced which are not found in the physical universe" (op.cit., page 75). 
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And it is holistic because it is impossible to claim that a living system lives separately from its 
"environment"; in fact, we cannot claim that there is an external environment - the 
environment is a part of the system itself. The system and it's "environment" must be 
conceived as whole, as fields of relations that are mutually determined and at the same time 
determining. 

Maturana & Varela's work challenges the traditional binary division "system - 
environment" and replaces it with a notion that everything depends on everything else. The 
question can be raised if their theory is just another holistic theory in which it is meaningless 
to study the parts; can we speak of a unique system at all in their terms? Is it at all relevant to 
talk about the existence of a system or an organization? Silverman (1970) criticizes holistic 
theories because of their self-defeating nature: since everything is proposed to be related to 
everything else, nothing can be understood without firstly comprehending the whole of which 
it is a part. And, as Silverman argues, as knowledge of the whole presumes certain knowledge 
of the parts, this argument is self-defeating (ibid, page 32). Maturana & Varela's answer to 
such criticism could be that it is partly right. The systems are distinguishable through the 
systems self-referential process, they say, but in order to understand that particular system it is 
necessary to trace the circular pattern of interaction through which it is defined. As the system 
has circular relations which can be described as a field, the problem arises when and where 
one should stop unwinding the patterns of circular relations. Somewhere we must stop 
unwinding, they say, but the self-referential paradox is fundamental: there is no beginning and 
no end to the system because it is a closed loop of interaction. 

As Maturana & Varela are biologists they are studying natural systems and not social 
systems. They are ambivalent about applying the theory on social systems, i.e. if social systems 
really represents autopoietic systems of a higher order, because of the very nature of the 
observer and how we as observers create reality. They have reservations from ethical and 
political standpoints, because of previous biological analogies that have been applied to 
society with devastating effects (e.g. Darwing's "survival of the fittest"; models that requires 
the subordination of the individual for the benefit of the system). This is a reservation 
Silverman (1970, page 31) agrees with: he claims that organizations may be systems, but not 
necessarily natural systems, because there are some theorists who doubt whether organizations 
have a built-in tendency toward integration and self-maintenance. 

Nevertheless, Maturana & Varela's theory has much to offer in the understanding of 
organizations. If one has doubts of the similarities between natural systems and social systems, 
as Silverman has31, one can conceive of their theory as a metaphor, as Morgan (1986) does. He 
speculates that when organizations are looking at the "environment", e.g. sales forecasts, 
market trends, competitive situation, it could be said to be a reflection of the organization's 

                                                 
     31It is difficult for me to conceive how man and man's system can be different in principle from 
the rest of his environment. The human being is also a biological being, albeit different in many 
respects from the animal world, he is also very similar. Even though many and important differences 
may exist between human systems and natural systems, I believe we cannot assume that man is 
apart from and above the natural world he is living in and dependent on. If the theory on autopoiesis 
is applicable to natural systems, it must also be applicable to man as a living, biological creature. See 
also Stafford Beer's commentaries in the foreword to Maturana & Varela: he argues that societies 
are biological systems and that any cohesive institution is an autopoietic system, "because it 
survives, because its method of survival answers the autopoietic criteria, and because it may well 
change its entire appearance and its apparent purpose in the process" (page 70). 
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understanding of itself. It is through this process of self-reference that organizational members 
can intervene in their own functioning, and participate in creating and maintaining their own 
identity. In this light, Morgan emphasizes the value of self- reflection, because the theory of 
autopoiesis suggests that the environment is not "a world out there". Rather, it is a part of 
oneself. Thus, 
 

"... if one really wants to understand one's environment, one must begin by 
understanding oneself, for one's understanding of the environment is 
always a projection of oneself" (op.cit., page 243). 

 
In an attempt to apply similar ideas from the biological world to organizations, a 

neurologist and a psychiatrist also claim that it is important for the organization members to 
understand themselves and the situation the organization is in (not from the notion of 
self-referential and closed systems, though). They suggest that individuals and groups in the 
organization sit down in a corporate meditation: to calm down, look into one's inner world, try 
to understand and to bring clarity to one's life-situation (Ingvar & Sandberg, 1985). Morgan's 
conclusion to the work of Maturana & Varela is in line with the suggestion of corporate 
meditation: more self-reflection, less self-centeredness: 
 

"An organization's self-image is critical in shaping almost every aspect of 
its functioning and in particular its impact on the context of which is a part, 
and thus organizations should give considerable attention to discovering 
and developing an appropriate sense of identity" (Morgan, 1986, page 
246). 

 
This is also a conclusion of Weick (1979): 
 

"If people want to change their environment, they need to change them-
selves and their actions - not someone else. Repeated failures of organiza-
tions to solve their problems are partially explained by their failure to 
understand their own prominence in their own environments. Problems 
that never get solved because managers keep tinkering with everything but 
what they do" (op.cit., page 152). 

 
In terms of the wholeness - part discussion, we might say that science and poetry in 

the case of autopoiesis have gone hand in hand: Blake's passage on the wholeness in a grain of 
sand can find its equivalence in the self-referential systems, where we cannot distinguish the 
part from the whole32. 
 
 

Wholeness - part: conclusions 

                                                 
     32Blake's passage might also go hand in hand with astronomy and physics, where it has recently 
been discovered remarkable similarities between "cosmic strings" and patterns in liquid crystals 
(Scientific American, November l990). 
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As in the case of subjective - objective dimension of organization, it is as ambiguous 

to discuss organizations in terms of the bipolarity of "wholeness" - "part". There are approach-
es emphasizing particular aspects of the organizational life (e.g. scientific management, human 
relations, action frame of reference) and there are theories emphasizing the wholeness of the 
organization (e.g. traditional systems theory, contingency theory). These approaches tend to be 
more or less mutually exclusive; focusing on the part will be at the expense of the wholeness, 
and vice versa. If we use these approaches in describing organization it is relevant to discuss in 
terms of a bipolar scale, where the two ends are incongruous. 

But when we focus the discussion on the boundaries of both individuals and of 
organizations, we are reminded of the "undecidable", undifferentiated wholeness of things, or, 
as I have called it, the unbounded and transcendent aspect of reality. The boundaries are 
defining the entities, and the analysis suggests that in essence there are no boundaries. 
Boundaries are created by ourselves for different reasons; we must make the reality both as 
individuals and organizations into thinkable and manageable entities; or, stated in another way, 
we must differentiate the undifferentiated wholeness in our minds in order to make it 
understandable and manageable. Thus, we might come to the conclusion that the bipolarity of 
"wholeness" - "part" as incongruous, is created in the very act of our definition, or 
categorization, of "organization". The boundaries are created in our minds, or, as Berger & 
Luckman (1966) claims, that man constructs his own nature - man produces himself. This 
takes us back to the problem of objectification and reification. If we believe these boundaries 
to be the "nature of things", we have reified the concept of boundary and we will be subser-
vient to the concept of limitations, illustrated by Weick (1979): 
 

"Limitations are deceptive conclusions but, unfortunately, people don't 
realize this. What they don't realize is that limitations are based on pre-
sumptions rather than action. Knowledge of limitations is not based on 
tests of skills but rather on an avoidance of testing. On the basis of avoided 
tests, people conclude that constraints exist in the environment and that 
limits exist in their repertoire of responses. Inaction is justified by the 
implantation, in fantasy, of constraints and barriers that make action 
'impossible'. These constraints, barriers, prohibitions then become 
prominent 'things' in the environment. They also become self-imposed 
restrictions on the options that managers consider and exercise when 
confronted with problems" (op.cit., pp. 149-150). 

 
Another conclusion which is important in this connection is that the knowledge of 

the "wholeness within wholeness" can itself be confusing to our understanding and create 
passive behavior. We might believe that action is unnecessary, as everything is interrelated. 
What would be the point in my action then? Similarly, what would be the need for detailed 
understanding of the parts if everything is whole anyway? Simon (1976) argues that holistic 
theories are "so stupefying (sic) to thought and actions" (op.cit., page xxx). Instead, he favors 
an approach which "treats the world as rather empty and ignores the interrelatedness of all 
things"; i.e. his ideal type is the "administrative man" which "do not make impossible demands 
upon his capacity for thought" (op.cit.). Simon points to the practicality of organization 
theories and that we must deal with the world. This point is, of course, important and must be 
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emphasized. But what he tends to disregard is that the limited understanding of the 
administrative man creates more problems than it solves; for example ethnocentrism, which 
will isolate the organization from the environment which it is a part of. Thus, the conclusion is 
that both are needed: both knowledge of, and focus on, the parts and knowledge of the whole. 
Or to make a paraphrase of classical concepts: both Simon's administrative man and Smith's 
economic man are needed in the one and same person. 

This takes me to the final conclusion of this section: know thyself! The analysis 
suggests that if we are co-producers and perhaps even creating our own environment, we must 
understand ourselves more thoroughly. Self-reflection and introspection are necessary means 
in understanding the nature of and changes in the "environment". As previous conclusions on 
reification have suggested, trying to understand the "environment" only in terms of the 
"environment" leads to the trap of categorization of the reality and of reification of that same 
reality. Such an understanding will be based on an approximate knowledge dealing with 
categories invented by oneself, or those invented by others, which does not necessarily have 
anything to do with the interrelatedness of the reality. The ignorance of the interrelatedness of 
all things is indeed most "stupefying to thought and actions". This conclusion is deliberately 
stated in terms of individuals, as "organizations" cannot "know themselves"; it is the collective 
of individuals which makes up the self-identity of the organization. 
 

Conclusions: What was an organiza-
tion? 

 
 

In the discourse on the theme of the ontology and epistemology of "that thing we  
call organization" we can use almost as many "dimensions" in the analysis as we wish. The 
ones I have chosen represents my choice of the dimensions I consider central. 
 
Conflict - order? 

Some readers may wish to have seen a discussion on the dimension "conflict -  
order", or as Burrell & Morgan reformulated it, "radical change - regulation". According to 
Burrell & Morgan (1979), "regulation", or "order", theories are mostly concerned with 
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explaining why society tends to hold together rather than fall apart. Thus, the metatheoretical 
understanding of such theories is that there is an underlying harmony in the society, and that 
conflicts are deviations from that harmony or integrated as a source of evolution within the 
orderly frame. "Conflict", or "radical change" theories, on the other hand, view conflict of 
interests as intrinsic in society, and the theories are mostly interested in finding explanations of 
the contradictions, conflicts, and modes of domination in society. 

There are several reasons why I have not used the "order - conflict" dimension in my 
analysis of organization. The most important reasons are those of space and theoretical 
contribution. Adding another lengthy discussion would, I believe, challenge the reader's 
patience beyond its limits. Especially as I do not consider that discussion fruitful in this work. 
I believe the discourse has reached a "theoretical saturation", to use the terms of Glaser & 
Strauss (1967, page 61). A discussion on "conflict - order" would again end up in the problems 
of objectification and reification of the ambivalent reality. Conflict theories, almost entirely 
based on Marxian sociological theories, are blaming the conflicts on "structures" in society, 
which are alienating the citizens from realizing their true being in their own consciousness. 
Thus, the analysis is chiefly the same as the analysis on reification and anti-reifying measures 
(pages 27 and 32), except a discussion on traditional (late) Marxian theory, which I am 
refraining from. From my perspective, Marxian theory is an anti-theory which is replacing the 
conflict generating structures (the "capitalist") with other structures (the "socialist", or the 
"dictatorship of the proletariat"), thus arriving at the problem of replacing one reified concept 
with another. My conclusion from the brief discussion on "order - conflict" would be that the 
"structures" in society and in organizations are human concepts and constructions, and such a 
discussion would to a large extent be similar to the one in the previous dimensions. 
What level, which boundaries? 

The grand conclusion from the analysis in this chapter is that an increased awareness 

of which level and which demarcation we are managing/studying is necessary. In both 
practice and in research we are constrained by our own limited ability to comprehend (cf. 
Simon's "administrative man") as well as by the complex, ambiguous, and paradoxical nature 
of that which we are managing/studying, i.e. "organization". These constraints force us to 
understand approximations of "that-thing-we-call-organization"; approximations in terms of 
limited and more or less concrete aspects of the organization. The conclusion that the reality is 
complex and that we are limited in our ability to comprehend it is hardly new. Yet, we act as if 
we have never heard of it before. We tend to generalize our partial and delimited 
understanding to the entire phenomenon we are studying. And we might get trapped by the 
level we are studying (general/abstract or partial/concrete). 

As we have seen in this analysis, I'm arguing that we must study the organization on 
different levels and make generalizations to the appropriate level only. In the dimension 
"instrumental/aimless" this was shown in the problem of defining the purpose of the 
organization. I'm arguing that there were several levels of purposes, each one proper on its 
own level. For example, the shoe manufacturing company has a purpose of making shoes, but 
that purpose can be included in numerous other purposes connected to it: providing profit and 
success to the entrepreneur; satisfying the buyer's needs for feet attiring; giving the employee 
security in supplying himself and his family with food and shelter; perhaps also giving 
contribution to higher-level goals such as self-actualization. If we would pick one of these 
purposes and claim that this purpose is the purpose of the company, we would be mistaken 
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and ignorant of the multi-purpose nature of the organization and of the multilevel problems of 
concreteness of purposes. Thus, we must study each phenomenon on its appropriate level. 

The need for awareness of level of study became particularly obvious in the 
"objective - subjective" dimension, where I concluded that an objective organization exists in 
the act of perceiving the organization from a particular angle. The necessary concretization of 
the organization makes it "objective". Unless we are aware of this fact, we will end up in 
reification of our own constructs, and ignore other, less concrete, levels of the phenomenon 
"organization". In the case of academic studies of organization, it can lead to such 
classifications as those proposed by Burrell & Morgan (1979), who claim that all theories of 
social science fit their square-box version of reality. In practice, a lack of awareness of the 
approximation of reality through which we understand the organization can lead to an inappro-
priate understanding of the "environment" to which the organization belongs. The recom-
mendation was not, however, to refrain from objectifying the complex reality. This is 
necessary for the managing of the reality. My conclusion is that we must be aware that the 
objectifications we make of reality are approximations, the intangible made tangible. For 
without such an awareness we might deny the intangible and get lost in our own objectifica-
tions. 

In the "wholeness - part" dimension the analysis brought me to the conclusion that 
the boundaries of the organization are assigned by ourselves in our role as observers, and that 
we cannot speak of objective boundaries. This takes us again to the conclusion of awareness of 
levels and demarcations: unless we are aware that the boundaries are artificial, we are trying to 
understand the environment as separate from ourselves and we create an artificial separation 
between "us" and "the rest". 

Thus, knowledge of the objectified, limited, and practical is necessary but must not 
dominate at the expense of the abstract, unlimited, and less practical understanding of 
organization. The reverse is also true: the abstract and general knowledge must not dominate at 
the expense of concrete and particular. Awareness of levels and of demarcations is a necessary 
component in the understanding of "that-thing-we-call-organization". 
 
A ball of yarn? 

The figure above, representing the conclusion of the discussion on "what is an  
organization", can be interpreted as "an organization is a ball of yarn". We might easily come 
to that conclusion, as Morgan and others have done, if we suppose that objectifications, or 
metaphors, of "that-thing-we-call-organization" is the only way to get knowledge about 
organizations. Fruitful as this approach might be in generating interesting and hitherto 
unknown perspectives, it also runs the risk of relativism. In other words, the increased 
awareness of the demarcations we make and of what level of concreteness we are studying 
might lead to the notion of relativism. We have substituted reification with confusion and 
become lost in the mazes of the organizational ball of yarn. 

This takes us to the envisioned contribution of this work on the Transcendent 

Organization, where we focus our interest on the intangible aspects of "that-thing-we-call-
organization". Cooper (1983, 1990) calls this aspect of reality "the undecidable", whereas he 
calls the concrete aspect "the decidable". When we objectify "the undecidable" into "the 
decidable", we are dealing with approximations of the "undecidable" and hence studying the 
relative, changing, aspects of the organization. If our analysis stays on that level, we will 
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always face the problem of relativism. It is my purpose to supplement the relative approaches 
with an approach to increase the understanding of the "undecidable", the transcendent 
organization. 
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 3 
  
 PARADIGM 
 
 
 
 
 
 "We go about our daily lives understanding almost nothing of the world"33 
 
 

It is implied from the discussion in the previous chapter that our understanding of an 
ambiguous and immanent reality is founded on making it concrete, objectified. In this chapter 
I will continue the discussion in the previous chapter on a more general level of how we 
understand the reality we are living in and how this process of understanding works. In other 
words, this chapter discusses the epistemology

34 of science and those particular problems 
related to it, relevant for understanding organizations. My main focus in this chapter will be on 
objectifications in the epistemological process and the collective taken-for-granted worlds that 
they generate. I will also discuss progress in science and the relationship of science and 
consciousness. The problems of truth-content in theories and scientific explanations will only 
be discussed insofar as they have relevance to my main focus. The discussion will apply to 
science in general, but special consideration will be paid to the social sciences. I will also 
suggest that much of the same analysis of epistemology in science can be applied to common-
sense knowledge. This is in line with how an organization is understood - both from a 
scientific viewpoint and from the actors' viewpoint in the organization. 
 
 

A simplified epistemological model 
 

Man is continuously creating explanations and models of the creation, in science or 
in common understanding. The logic behind our behavior seem to be something like this: 
"Better to have a bad model of reality than none at all"35. This way of looking at the world is 
indeed necessary and makes it manageable and tangible and has in many ways led to 

                                                 
     33Carl Sagan, in Hawking, 1988, page ix. 
     34Epistemology = the theory of how knowledge is generated; important in science and 
philosophy in such questions as "How can we know that this is true?", "How can we know that A 
causes B?" etc. 
     35E.g. "A theory with anomalies is better than no theory at all" (Newton-Smith, 1983, page 78). 
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tremendous achievements, in science and in everyday life. Even though the world view could 
be narrow, rigid and limited, it has helped us to cope with our world.  

Our model lasts so long it works in our undertakings. When too many instances are 
outside the boundaries of our model, we will make a new one to incorporate our new 
experiences. A simple model of the epistemological process following the above reasoning 
would look like the one in Figure 11. As any objectification of a complex and ambiguous 
process (in this case the epistemological process) it is an approximation. The model will serve 

as a tool in this chapter to discuss some central aspects of how knowledge is formed in 

science, and particularly how knowledge is shared and communicated. 
There might be a number of ways to create models of the creation. The process 

outlined above is a description of the traditional hypothetico-deductive method, i.e somehow 
the scientist comes up with an assumption about reality (hypothesis), from which he is 
deducing various consequences which are susceptible of direct empirical testing by 
observation and experiment against "the reality" (Needham, 1982). With a slight change in the 
order of the flow in Figure 11, switching line two and three, the model will also describe the 
inductive approach: first look at "the reality" (observation, singular statements) and from that 
basis form laws, theories, or models (universal statements) (Chalmers, 1988). For most 
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scientists the process is probably a mixture of these two methods: the hypothetico-deductive 
scientist forms his assumptions to a lesser or greater degree from observations he has made; 
and the inductive scientist is more or less guided unconsciously in his observations by his 
preunderstanding (Gummesson, 1991). Julienne Ford (1975) has suggested an epistemological 
model which consists of an oscillation between deductive and inductive phases. The simplified 
epistemological model has similarities to what is referred to as the hermeneutic spiral 
(Gummesson, 1991; Ödman, 1986), which is characterized by an oscillation between part and 
the wholeness (interpreted as "reality" in my model) which accumulates understanding and 
knowledge about reality36. The main point I will raise here is that whatever the way, man has a 

built-in inclination to create models of the world he is living in. The reality is objectified, 
which is an approximation of the reality. This gives rise to models of understanding the reality, 
which, when they have acquired widespread acceptance, become taken-for-granted.  

Thomas Kuhn's (1962, 1970) contribution to our understanding of the epistemo-
logical process, especially how we are influenced by collective taken-for-granted notions, has 
been the base for my discussion in this chapter. His concepts are widely used among scientists 
today, sometimes casually. I have also used the works of Karl Popper (1934, 1980) to illustrate 
the problems and validity of the collective objectifications of reality. The debate between 
Kuhn and Popper has brought to light many of these problems and has given a significant 
contribution to our understanding of them. In the simplified model in Figure 11 I have used 
some of Kuhn's and Popper's ideas to illustrate the epistemological process. 
 
The forming of theories and paradigms 

The first two steps, "Don't know" and "Model", are supposed to illustrate Popper's 
context of discovery. This is the phase where the models are formed. How this happens is not 
interesting for Popper (1980): 
 

"The question how it happens that a new idea occurs to a man - whether it 
is a musical theme, a dramatic conflict, or a scientific theory - may be of 
great interest to empirical psychology; but it is irrelevant to the logical 
analysis of scientific knowledge" (op.cit., page 31)37. 

 
The perhaps most important phase in the epistemological process is in other words 

not of interest for Popper. This may of course be due to the difficulty in making a rational 
analysis of that process, which is his interest. Popper considers every discovery to contain a 
metaphysical or irrational element, a "creative intuition", which he exemplifies by quoting 
Einstein: 
 

"... the search for those highly universal laws ... from which a picture of the 
world can be obtained by pure deduction. There is no logical path ... 
leading to these ... laws. They can only be reached by intuition, based on 
something like an intellectual love ("Einfühlung") of the objects of experi-

                                                 
     36As will be discussed below (see page 87), the simplified model does not necessarily imply a 
scientific progress, which the hermeneutic spiral presupposes. 
     37See also Needham, 1982, page 112: "Questions of justification are his concern. He is 
proposing a methodology which a scientist should use in justifying his theories". 
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ence" (op.cit., page 32). 
 

Popper's purpose is to judge by rational reason and logic if the model, or objectifi-
cation of reality, is a valid approximation - it is the testing of the models that is his primary 
concern. His interest is therefore with the objectification itself, and not the creation of it. 
Kuhn, in his attempts to persuade Popper that logic, though an essential tool for scientific 
enquiry, is far from the only factor in the choice of theories, complains:  
 

"Again and again (Popper) has rejected 'the psychology of knowledge' or 
the 'subjective' and insisted that his concern was instead with the 'objective' 
or 'the logic of knowledge'. The title of his most fundamental contribution 
to our field is The Logic of Scientific Discovery, and it is there that he most 
positively asserts that his concern is with the logical spurs to knowledge 
rather than with the psychological drives of individuals" (Kuhn, 1970, 
1984a, page 22). 

 
Popper obviously considers theories as objective as such, approximations of truth, 

but in an continuous progress toward greater truth-content. From my perspective, which is 
close to Kuhn's, we could say that Popper accepts our human objectifications of reality 
(theories) as objective, i.e. without any subjective content:  
 

"... scientific knowledge may be regarded as subjectless. It may be 
regarded as a system of theories on which we work as do masons on a 
cathedral" (Popper, 1970, 1984, page 57). 

 
In terms of objectification of reality, I would call Popper's view of the "subjectless" 

world of scientific theories a reified understanding, i.e. the scientific theories are concrete 
objects, as if they had an existence of their own: an "epistemology without a knowing subject" 
(Popper, 1968). Popper even claims that "knowledge in the subjective sense is irrelevant to the 
study of scientific knowledge" (op.cit., page 337). Popper developed this theme further in the 
concept of "World 3" (see chapter 5, page 189), and he claims that "the study of a largely 
autonomous third world of objective knowledge is of decisive importance for epistemology" 
(op.cit.). Even though he holds, from my viewpoint, a reified understanding of theories, he is 
well aware of their limitations, which will be discussed below (see page 100). The point is that 
with such an understanding of scientific theories as objective and subjectless, rational and 
"objective" methods like logic are the only valid instruments for the choice of theories: "... this 
process, that of invention and selection (of theories), contains itself a rational theory of 
emergence" (op.cit., page 369). There is no place for subjective and psychological factors in 
the scientific enterprise. In fact, he considers psychological and sociological ideas as an aid to 
understanding science "surprising and disappointing" (Popper, 1984, page 57). But even on 
Popper's own backyard of logic and rationality his "epistemology without a knowing subject" 
is a philosophically difficult notion. How can there be knowledge without a knower, a subject? 
If there is only object of knowledge, where does the knowledge arise? In the object itself? In 
that case the object would contain in itself a knower, a subject, and Popper would have to 
explain how the pure objectivity contains in itself subjectivity? This theme will be further 
discussed in chapter 5. 
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Kuhn (1970), however, has a different understanding of the forming of theories, 
which is the basis in the forming of a paradigm (see below, page 75). The new ideas which 
forms a paradigm are not the interpretation of reality through a given, taken-for-granted 
paradigm, because that model of the reality determines what we will see. No, Kuhn says, 

"... these (ideas) are terminated, not by deliberation and interpretation, but 
by a relatively sudden and unstructured event like the gestalt switch. 
Scientist then often speak of the 'scales falling from the eyes' or of the 
'lightning flash' that 'inundates' a previously obscure puzzle, enabling its 
components to be seen in a new way that for the first time permits its 
solution. On other occations the relevant illumination comes in sleep. No 
ordinary sense of the term 'interpretation' fits these flashes of intuition 
through which a new paradigm is born" (Kuhn, 1970, pp. 122-123). 

 
The act of objectifying the reality, the way we form our picture of the world, is little 

understood by western science and to a large extent ignored as something metaphysical (c.f. 
Popper's statement above)38. It is the result of this "discovery-process", human intuitive 
illuminations that are formed into scientific theories and explanations, which is the playground 
of science39. The ignorance of the discovery phase of science, of the human construction of 
reality, can, and often do, lead to reification of our models, because it can tempt us to believe 
that the models are "natural facts", and not creations of human minds. The problem of not 
being aware of the human origin of theories was discussed in detail in chapter 2.  

Another problem in this regard is that science is working under the disguise of 
"objectivity" when the subjective elements have been canceled out. But all theories are human 
subjective constructions and descriptions of the reality; all methods of testing the theories are 
human subjective constructions; all observations and interpretations of "data" are human 
subjective experiences; and even the very act of observation by the human consciousness can 
alter that which we are observing, even physical processes40. Thus, I am arguing that science is 
basically a subjective enterprise, guided by "rules" of reason and logic, which in turn only 
deals with the objectified aspects of the human "intuitive illuminations"41. We can say that 
much of science today in this way is materialistic, as it only deals with the ready-made 
concepts, or objects, of human constructions of reality, and not with the human construction 
process itself. 

Questions that are seldom addressed in science is how can these flashes of intuition 
come; how can the human consciousness encompass highly abstract principles of nature; how 
can our consciousness have knowledge of the workings of nature which is supposed to be 
external to ourselves. "Why is it that our subjective intuitions of similarity give us a grasp on 
nature?" (Needham, 1982, page 257). The thought experiments by Einstein are famous, in 
which he, often puffing on a pipe on his sailboat, imagined problems he wanted to solve, e.g 

                                                 
     38"Modern researchers on human problem solving have not yet explained insight, but they have 
abandoned the Behaviorist idea of blind trial and error in favor of one more consistent with Gestalt 
ideas about the value of comprehension" (Rock & Palmer, 1990, page 60). 
     39This argument is not only valid for the traditional hypothetico-deductive approach, but also for 
inductive approaches, as I will argue that no observational data are theory neutral. 
     40The arguments in this paragraph will be discussed in more detail in other parts of this work. 
     41Jung (1954, 1990) claims that reason "... is nothing more that the sum-total of all (our) 
prejudices and myopic views" (op.cit., page 13). 
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what a light wave would look like to an observer riding along with it42. How could Einstein 
"see" these things, e.g. the bending of light inside his consciousness without having observed 
it in the outside reality? How could Newton come up with the idea of gravity when he "was 
sitting in a contemplative mood and was occasioned by the fall of gravity" (quoted from 
Hawking, 1988, page 5)? These are highly interesting questions, but seldom dealt with in the 
philosophy of science43. Kuhn, although having great interest in the forming of new theories, 
seems pessimistic about improved knowledge of this process: "how an individual invents (or 
finds he has invented) a new way of giving order to data now assembled ... must here remain 
inscrutable and may permanently be so" (op.cit., 1970, page 90). He notes, though, that the 
inventors, the "founders" of a new paradigm, have been either very young or very new to the 
paradigm they are changing. In other words, they don't have such heavy commitment to the old 
paradigm's rules or world view. 

It is obvious that our consciousness play a fundamental part in the epistemological 
process, and should as such not be disregarded as something unreliable and outside science. 
We need more knowledge of this phase of discovery, the human consciousness, and the 
relation of the human consciousness with the "outside" world. As part of the purpose of this 
work of understanding the transcendental organization, I will discuss a model of the 
relationship of consciousness with "nature", where I am suggesting that the consciousness of 
the scientist (and of every individual) is a part of the wholeness of "nature", or creation, 
implying that it is possible that "intuitive illuminations" are, in fact, reflections of an inner 
wholeness which represent the totality of nature. This argument will be further qualified and 
exemplified in chapters 4 and 5. 
 
The validation and establishment of theories and paradigms 

Line three and four in the simple model of the epistemological process in Figure 11 
("Trial and error" and "It works!") represent the phase in the process where the models, or our 
objectifications of reality, are accepted. I will claim that there is no crucial difference between 
everyday life and science (the methods are of course different).   
 
Falsification: science as an arbiter of mistakes 

This phase can also be called "context of justification", using Popper's (1980) 
terminology, where our construction of the reality is tested against the "reality itself". There 
are innumerable volumes of literature on this subject and various schools discussing what 
constitutes a valid theory of reality. Popper, representing the hypothetico-deductive approach, 
admits that no scientific theory can be a complete representation of reality, and therefore, to 
accept meaningful theories, they must be open to tests against reality in order to prove their 
validity. Thus, the scientific process consists of testing the theories against experience in order 
to try to falsify them. Popper seems to embrace Francis Bacon's statement that "truth emerges 
more readily from error than from confusion" (quoted from Kuhn, 1970, page 18). To talk 
about verifying a theory is meaningless to Popper, because 
 

"I shall not require of a scientific system that it shall be capable of being 

                                                 
     42"The Year of Dr Einstein", Time Magazine, February 19, 1979, page 37. 
     43The correspondence between human intelligence and nature's functioning is further discussed 
in chapter 4 (page 134). 
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singled out, once and for all, in a positive sense; but I shall require that its 
logical form shall be such that it can be singled out, by means of empirical 
tests, in a negative sense; it must be possible for an empirical scientific 

system to be refuted by experience" (Popper, 1980, pp. 40-41). 
 

One example Popper gives in demonstrating his argument is the statement "it will 
rain or not rain here tomorrow", which is a meaningless statement because it cannot be 
empirically tested and refuted.  

Kuhn (1970) argues that the criteria chosen to verify a scientific theory is bound to 
the paradigm which determines the rules and methods used in scientific practice. There are no 
absolute criteria for verification of scientific theories. A scientific theory is one approach to 
understand reality, and "no theory can ever be exposed to all possible relevant tests" (op.cit., 
page 145). Thus, no theory can ever be "verified" as all theories are ways of perceiving reality. 
On this point Kuhn and Popper agree (see also Quine, 1951, and his thesis of "under-
determination of theories": the lack of unique fit between observation and theory; and Lakatos, 
1970, 1984: "although science cannot prove, it can disprove", page 96). 

This negative approach of science generates many problems. The theories are 
objectifications of reality, where reason and logic are applicable. In other words, the approach 
is bound to the prevailing language, which in itself is a reflection of the prevailing paradigm 
(see language below, page 91). Theories which transcends the prevailing paradigm (for 
example theories of "Quality", see Pirsig below page 95) will be automatically refuted. 
Popper's falsification approach never allows a positive outcome from an experiment as 
favoring a hypothesis or theory. "If things turn out as the hypothesis predicts, the hypothesis 
has not been refuted. That is all." (Newton-Smith, 1983, page 45). Julienne Ford (1975) 
criticizes the approach of reason and logic, because it is bound to handle only mistakes, not 
creating constructive activity: 
 

"The more serious deductive work scientists do on those theories which 
have been proposed already, the more they link one set of thoughts with 
another, the more they trace out the implications of theories in one place 
for another, and, above all, the more precisely they specify the points at 
which the more general and abstract theories touch upon the unproblematic 
background of currently knowable facts, then the more likely they will be 
to discover mistakes. This, in my view, is the proper activity of reason, of 
logic, and it is a negative one. Reason is not a source of theories, it is an 
arbiter of mistakes ..." (op.cit., page 70). 

 
For Popper this does not seem to be a problem. For him, reason and logic is the 

proper method of arriving at the truth (though not in an absolute, but satisfactory sense, as all 
theories should always be under the threat of possible refutation). Having accepted that 
statement, he defends the negative approach of science: 
 

"... since the amount of positive information about the world which is 
conveyed by a scientific statement is the greater the more likely it is to 
clash, because of its logical character, with possible singular statements. 
(Not for nothing do we call the laws of nature "laws": the more they 
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prohibit the more they say)" (Popper, 1980, page 41).   
 

 In an ideal, scientific "Popparian" meaning, the models (theories) are accepted 
because of their ability to represent reality, and of their inner logic. The theories have "proved 
their mettle" by withstanding detailed and severe tests and have not been superseded by 
another theory in the course of scientific progress. The theory is, according to Popper, 
corroborated. In the scientific reality, though, this selection of theories due to their degree of 
corroboration is indeed idealistic. It implies that there is an absolute measure against which 
theories can be judged ("degree of corroboration"), which in turn suggests an almost 
mechanical acceptance/refutation process. This might work, at least theoretically, in an 
environment where the taken-for-granted world is homogenous. In that environment, everyone 
would accept the objectifications of reality as being the true representations, and rules of 
scientific conduct, such as logic, can work without objections. Rational criteria for choosing 
theories are dependent on the taken-for-granted world view, or as Kuhn (1970, 1984b, page 
264) argues:  
 

"... to suppose ... that we possess criteria of rationality which are indepen-
dent of our understanding of the essentials in the scientific process is to 
open the door to the cloud-cuckoo land". 

 
This problem of the belief in rationality as the one and only path to the truth, was expressed by 
Laudan (1977): 
 

"If rationality consists in believing only what we can reasonably presume 
to be true, and if we define 'truth' in its classical nonpragmatic sense, then 
science is (and will forever remain) irrational" (op.cit., page 125). 

 
To use rational criteria for the acceptance process based on corroboration we must 

have a given framework, a set of taken-for-granted assumptions about the reality, which Kuhn 
calls a state of normal science (Kuhn, 1970) (see below, page 74). Kuhn claims that Poppers 
concept of falsification is difficult also from other points of view. As any theory will have a 
misfit between data and theory, Kuhn claims that "if any and every failure to fit were ground 
for theory rejection, all theories ought to be rejected at all times" (op.cit., page 146, my 
italics). Others have made historical analyses and attempted to apply the falsificationist 
methodology on theories and found that the results are embarrassing for the falsificationists. 
Theories held by the falsificationists to be the best examples of scientific theories would 
actually never have been developed because they would have been rejected in their infancy 
according to the falsificationists' rule-book (Chalmers, 1988). Kuhn (1970) also argues that 
there is no neutral language which can determine a validity of a theory, because every 
language is derived from the paradigm through which the scientist understands the reality: 
 

"There is no neutral algorithm for theory-choice, no systematic decision 
procedure which, properly applied, must lead each individual in the group 
to the same decision" (op.cit., page 200).   

 
The problem is that new theories, transcending the old taken-for-granted meanings 
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which the homogenous environment is based on, can never be accepted, or corroborated, as 
they will not fit the rules set up in the taken-for-granted world. "Normal science ... often 
suppresses fundamental novelties because they are necessarily subversive of its basic 
commitments" (op.cit., page 5). Because rules are different in different paradigms, Kuhn 
argues, "the competition between paradigms is not the sort of battle that can be resolved by 
proofs" (op.cit., page 148). New theories are therefore easily rejected within an existing 
paradigm, which is not necessarily bad, because many new theories are actually not very 
adequate. But it does have a conservative effect on the scientific enterprise, often leading to a 
lifelong resistance, particularly from those who have had their scientific careers attached to the 
basic presumptions of the old paradigm.  

My conclusions are, firstly, that the ideal of acceptance of scientific theories on the 
basis of their corroboration is only applicable in stable and unquestioned scientific 
environments. Theories which transcend, or challenges, the basic commonly agreed meanings 
in the taken-for-granted world, cannot be judged by theses rules. Secondly, the acceptance of 
models of reality is to a large extent a social process. Given that a theory has a certain degree 
of validity, but not necessarily the "best" (whatever that is), the acceptance is dependent on 
how well the theory has been presented by the scientist(s); from which academic institution 
they come from; which academic formal status they have; how often they have published 
papers and in which journals; how well they behave in the academic social network etc. Brante 
(1980) argues that the personality of the scientist, his earlier education, his originality etc. are 
subjective/social factors which play an important role in the choice of theories. Thus, 
nonrational factors determine to a certain extent how well, and by how many, the theories will 
be accepted. Scientific theories might thus not at all be accepted on their own merits, they are 
as much a "democratic" process, where the theories that have the majority of persons behind 
them, are the ones that dominate our thinking. Polanyi (1951) gives several examples in the 
history of science how the results of scientific experiments were refused publishing and 
general acceptance because they were not in line with current beliefs. Kuhn (1970) describes 
how it can take a generation before a new research paradigm is accepted by the research 
community. This resistance made Max Planck sadly remark: 
 

"... a new scientific truth does not triumph by convincing its opponents and 
making them see the light, but rather because its opponents eventually die, 
and a new generation grows up that is familiar with it" (quoted from Kuhn, 
1970, page 151). 

 
Thus, the acceptance might to a large extent come from personal and collective needs 

of the time, and not necessarily of the theories' own merits. Consequently, we cannot speak of 
choosing theories from purely rational, context independent, criteria:  
 

"People who accept the findings of science do not usually regard this as a 
personal act of faith. They think that they are submitting to evidence which 
by its nature compels their assent and which has the power to compel a 
similar measure of assent from any rational human being" (Polanyi, 1951, 
page 15). 

 
Brante (1980) outlines several factors which, on top of the scientists' personal 
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motives such as originality, power, money, fame, etc., contribute to which theories are chosen 
and dominate the scientific endeavor: Theoretical structure, theoretical ideology, philosophy, 
societal ideology, and societal structure. His thesis is that the theory of scientific paradigms is 
an attempt to bring together these social components with the theoretical components into one 
unified theory of how scientific theories are chosen. 
 
Normal science 

When the models of reality have gained widespread acceptance in one way or 
another, they have become shared, collective taken-for-granted interpretations of the world. 
Several philosophers of science have noted this phenomenon. Karl Popper opens his Logic of 

Scientific Discovery with the following statement: 
 

"A scientist engaged in a piece of research ... can attack his problem 
straight away. He can go at once to the heart of the matter: to the heart, that 
is, of an organized structure. For a structure of scientific doctrines is 
already in existence; and with it, a generally accepted problem-situation. 
This is why we may leave it to others to fit his contribution into the 
framework of scientific knowledge" (Popper, 1980, page 13). 

 
Polanyi, a physicist who later devoted himself to sociology, wrote in the 1950's: 
 

"The scientific community is held together and all its affairs are peacefully 
managed through its joint acceptance of the same fundamental scientific 
beliefs. These beliefs, therefore, may be said to form the constitution of the 
scientific community and to embody its ultimate sovereign general will. 
The freedom of science consists in the right to pursue the exploration of 
these beliefs and to uphold under their guidance the standards of the 
scientific community" (1951, page 26). 

 
Lakatos (1984) talks of "hard cores" (op.cit., page 133) in scientific research programs, which 
is not questioned by the research. Instead, it is the "auxiliary hypotheses" surrounding the hard 
core which is the aim of scientific activity, Lakatos argues, and which form a "protective belt" 
around this core.  
 

"It is this protective belt of auxiliary hypotheses which has to bear the 
brunt of tests and get adjusted and readjusted, or even completely replaced, 
to defend the thus-hardened core" (op.cit.). 

 
A similar notion is found in Quine, who sees the totality of our knowledge as a closely woven 
fabric of beliefs, which is tested as a whole against experience. Alterations in the periphery of 
the system of beliefs is preferable to central beliefs, as this would not necessitate drastic 
changes in the whole fabric (Needham, 1982). Quine gives a famous example to illustrate this 
process concerning the radioactive disintegration of neutrons to produce electrons. When this 
process was studied in the 1920's and 1930's, the disintegration of a neutron into a proton and 
an electron apparently conflicted with the principle of the conservation of momentum (and 
several other conservation laws). Rather than abandon such a central principle of physics, the 
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existence of a particle, the neutrino, was postulated. However, neutrinos were unobservable at 
the time they were postulated to exist, and it was not until the mid 1950's that methods for 
observing neutrinos were successful (ibid, page 229). 
 
 
Can paradigms be defined? 

It is Thomas Kuhn (1970) who has penetrated and analyzed the collectively taken-
for-granted interpretations in science more than anyone else. He called them paradigms. The 
forming of a paradigm for Kuhn is based on "... one or more past scientific achievements, 
achievements that some particular scientific community acknowledges for a time as supplying 
the foundation for its further practice" (op.cit., page 10). Exactly what a paradigm is cannot be 
found in Kuhn's work. That is probably not the purpose of Kuhn to give an exact definition of 
this concept. The underlying assumptions and beliefs guiding the researchers within a 
paradigm cannot be explicitly laid down in rules and directions. Kuhn (1970, page 45) uses 
Wittgenstein's discussion of the notion "game" to illustrate the problem of defining the 
concept. Wittgenstein argued that it is not possible to spell out necessary and sufficient condi-
tions for an activity to be a game. When one tries, one invariably finds an activity that one's 
definition includes, but that one would not want to count as a game, or an activity that the 
definition excludes, but that one would want to count as a game. Kuhn claims that a similar 
situation is present with respect to paradigms. If one tries to give a precise and explicit 
characterization of a paradigm, it always turns out that some work within the paradigm 
violates the characterization. 

This is a point of criticism of Kuhn. Masterman (1970, 1984), for example, is 
sometimes quoted for having counted 21 different ways that Kuhn uses the concept. On the 
surface, this seems to be quite confusing if there should be 21 definitions of a concept. 
However, Kuhn is not suggesting 21 definitions, rather 21 different synonyms or charac-
teristics of the concept. Masterman clusters them into three main groups: metaphysical 

paradigms or meta-paradigms, which refers to shared values, set of beliefs etc.; sociological 

paradigms, which refers to sociological use of the term such as recognized scientific 
achievement, set of political institutions etc.; and artefact paradigms or construct paradigms, 
which refers to concrete aspects as textbooks, supplying tools etc. (ibid, page 65). Kuhn 
himself, as a response to the critics, acknowledges two characteristics in his use of the 
concept: one is that which a group of scientists share "that accounts for the relative fullness of 
their professional communication and the relative unanimity of their professional judgements" 
(Kuhn, 1970, page 182) which he prefers to call disciplinary matrix (which is a term for an 
enlarged definition of "theory", consisting of "symbolic generalizations", shared commitments 
to beliefs in particular models, and shared values). The second aspect of the term paradigm 
Kuhn acknowledges, is paradigms as shared examples. This refers to how a tacit knowledge is 
gained by doing science, how the students acquires knowledge not by verbal means, but "as 
one is given words together with concrete examples of how they function in use; nature and 
words are learned together" (op.cit., page 191). 

Despite some scientists need for clear definitions, I consider the most powerful in 
Kuhn's concept lies in the emphasis on shared meta-understanding of reality which guides 
scientists how to explore and gain deeper and more precise knowledge of reality. The 
emphasis is on puzzle-solving in a given environment (given by the paradigm), which creates a 
stable and controlled world to explore knowledge. According to my simplified epistemological 
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model: "Life is simple and under control". A typical statement from a scientist working under 
such conditions is like this: "We have the basic framework ... we just need to fill in the 
gaps"44. This illustrates the advantages of objectification of reality, which is a restricted vision 
of reality: the scientist does not have to define the world anew every time he is doing research, 
that is done once and for all (at least until the next crisis); and thus "the paradigm forces 
scientists to investigate some part of nature in a detail and depth that would otherwise be 
unimaginable" (Kuhn, 1970, page 24). The problem of the objectification into paradigms is, of 
course, that the framework might be inappropriate, for example that the Big Bang model in 
cosmology might be a misleading model, as Alfvén is arguing45. 
 
The sustenance of paradigms 

The paradigm is, according to Kuhn, mainly sustained by scientific textbooks, 
authorities (we could perhaps add "scientific heroes" to use a modern management concept), 
and examples which the students of science are trained to view the world in a specific way. 
"Textbooks ... (are) pedagogic vehicles for the perpetuation of normal science" (op.cit., page 
137). Students are, in the context of normal science, not questioning the theories they learn, 
irrespective how well the theory accounts for explaining the phenomena in a satisfactorily 
manner. "Science students accept theories on the authority of teacher and text, not because of 
evidence" (op.cit., page 80). Students also develop a tacit knowledge in practicing science, as 
mentioned above. With reference to the discussion in chapter 2, we might say that symbols, 
represented by authorities and textbooks, transfer the objectifications of nature, the basic 
assumptions about nature. 
 
Paradigms determine scientific measurement 
     Paradigms define the world, in terms of what is to be measured of reality. Scientific 
paradigms define the area of research and which problems to solve: 
 

"... one of the things a scientific community acquires with a paradigm is a 
criterion for choosing problems that, while the paradigm is taken for 
granted, can be assumed to have solutions" (op.cit., page 37). 

 
This is the main critique Masterman (1984) have against Kuhn's description of the 

forming of paradigms: they are formed from technical solutions to problems, and not the other 
way around, as Kuhn claims. Whatever came first, though, the paradigm's way of defining 
what is to be measured can lead to what is often referred to as "paradigmatic blindness". This 
phenomenon reminds of the old story of the drunkard standing on his knees under a lamppost 
searching for his lost keys because he thinks he will have a better chance to find them in the 
light. In an established paradigm, puzzle-solving is the premier activity and there must be 
problems available "that can serve to test ingenuity or skill in solution" (Kuhn, 1970, page 36). 
Puzzle-solving becomes the main purpose of science and the scientist must therefore find 
problems that he can apply his skills to. The result of the puzzle-solving is less interesting than 

                                                 
     44David N. Schramm, quoted from a Nobel symposium in cosmology ("The Birth and Early 
Evolution of Our Universe") in Sweden with 30 of the world's leading astronomers and physicists 
(Scientific American, October 1990, page 77). 
     45Scientific American, page 83, see footnote 44. 
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its solution, just like the solution of a jigsaw puzzle: "It is no criterion of goodness in a puzzle 
that its outcome be intrinsically interesting or important" (op.cit., page 36). Thus, it is only 

problems that are assumed to have solutions that the scientific community will admit as 
scientific or encourage its members to undertake. Other problems, that does not fit the world-
view of the paradigm, and the paradigm's ability to solve them, "are rejected as metaphysical, 
as the concern of another discipline, or sometimes as just too problematic to be worth the 
time" (page 37). This can lead to the same philosophy as the one favored by the drunkard 
under the lamppost: 
 

"A paradigm can ... even insulate the community from those socially 
important problems that are not reducible to the puzzle form, because they 
cannot be stated in terms of the conceptual and instrumental tools the 
paradigm supplies" (page 37).   

 
 Paradigms also define how the scientist should measure the reality. Goodman 

(1983), for example, emphasizes that the rules we use and the inferences we deduct from the 
rules are based on judgements. The validity of the rules are simply justified by their 
conformity with the prevailing deductive practice, i.e. what Kuhn calls paradigm. Both the 
rules and the outcome of the rules, the inferences, are invalidated if they don't conform to the 
accepted standards: 
 

"A rule is amended if it yields an inference we are unwilling to accept; an 
inference is rejected if it violates a rule we are unwilling to amend" 
(op.cit., page 64). 

 
Goodman argues that it is no difference in this respect between the deductive 

approach or inductive approach. What Goodman points to is the fact that irrespective of 
approach, they are guided by a common accepted practice, based on judgements or beliefs, 
rather than on "objective" standards.  
 
Incommensurability between paradigms 

Kuhn claims that we cognize the reality through categories, as they have been 
defined by the paradigm. This way of perceiving is built into the nature of our perceptual 
process. He is illustrating the phenomenon with a classical psychological experiment by 
Bruner & Postman (1949), where the experimental subjects were exposed to a common 
phenomenon, playing cards, but there had been some changes in the familiar concepts 
(changes in color on some cards). The subjects reacted firstly with not seeing the anomaly at 
all, and later some subjects accepted that there where something strange in the familiar 
concepts, whereas some could not understand that the concepts had changed, and displayed 
personal distress over the strange changes in the familiar concepts (see Textbox 2). 

The experiment serves as an example on how we perceive in terms of taken-for-
granted categories, of habituated objectifications of reality, and how we persist in seeing those 
categories, even though "reality" has changed. Another example often referred to as support 
for the theory-dependence of observation, is the Kohler drawing of faces and goblet. If one has 
a knowledge of the faces, it is impossible to appreciate the goblet (Hanson, 1958). In science 
the underlying values and metaphysical assumptions of reality guides our perception to such 
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an extent that we simply cannot understand, or "see", a different objectification of the same 
reality. This is the key to what Kuhn calls incommensurability between paradigms. Proponents 
of rival paradigms have different definitions of science; old terms, concepts, and experiments 
have different relationships in the different schools: "the proponents of competing paradigms 
practice their trades in different worlds" (Kuhn, 1970, page 150). A falling stone was 
gravitational force to Newton, because it was the "natural tendency" for bodies to be attracted 

toward the center of a larger body; whereas gravity was a "curvature in the space-time pattern" 
for Einstein.  

Kuhn emphasizes the sudden change in the perception of different realities, he 
frequently calls it "a gestalt switch", in which the scientist all at once see the world in a 
different way. What was "first seen as a bird (is) now seen as an antelope" (op.cit., page 85), 
and "what were ducks before ... are rabbits afterwards. The man who first saw the exterior of 
the box from above later sees its interior from below" (op.cit., page 111) (see Figure 12). 
When two rival paradigms claim to explain the reality from different meta-assumptions, 
scientists in the two paradigms are practicing in different worlds, "the two groups of scientists 
see different things when they look from the same point in the same direction" (page 150). 

The incommensurability between theories is the cornerstone of the paradigm concept, 
Brante (1980) argues. The incommensurability thesis presupposes that fact and theory are not 
independent, i.e there is no neutral reality giving objective data that different theories are 
interpreting. When two theories are incommensurable, they have no common denominator. 
Brante argues that facts are theory-dependent, exemplified by the wave-particle paradox in 
physics: the classical physics regarded light as consisting of waves, while the quantum physics 

Bruner & Postman asked experimental subjects to identify on short and controlled exposure a 
series of playing cards. Many of the cards were made anomalous, e.g., a red six of spades and a black four of 
hearts. Each experimental run was constituted by the display of a single card to a single subject in a series of 
gradually increased exposures. After each exposure the subject was asked what he had seen, and the run was 
terminated by two successive correct identifications. 

Even on the shortest exposures many subjects identified them all. For the normal cards these 
identifications were usually correct, but the anomalous cards were almost always identified, without apparent 
hesitation or puzzlement, as normal. The black four of hearts might, for example, be identified as the four of 
either spades or hearts. Without any awareness of trouble, it was immediately fitted to one of the conceptual 

categories prepared by prior experience. One would not even like to say that the subjects had seen something 
different from what they identified. With a further increase of exposure to the anomalous cards, subjects did 
begin to hesitate and to display awareness of anomaly. Exposed, for example, to the red six of spades, some 
would say: That's the six of spades, but there's something wrong with it - the black has a red border. Further 
increase of exposure resulted in still more hesitation and confusion until finally, and sometimes quite suddenly, 
most subjects would produce the correct identification without hesitation. Moreover, after doing this with two or 
three of the anomalous cards, they would have little further difficulty with the others. A few subjects, however, 
were never able to make the requisite adjustment of their categories. Even at forty times the average exposure 
required to recognize normal cards for what they were, more than 10 per cent of the anomalous cards were not 
correctly identified. And the subjects who then failed often experienced acute personal distress. One of them 
exclaimed: "I can't make the suit out, whatever it is. It didn't even look like a card that time. I don't know what 
color it is now or whether it's a spade or a heart. I'm not even sure now what a spade looks like. My God!" 
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regarded light as consisting of particles. The difference in view comes from differences in the 
structure and function of the atom, which was based on two irreconcilable meta-assumptions 
about the universe. When the classical physicists as well as the quantum physicists tested their 

hypotheses experimentally, both could verify their views. Nobody was wrong!  
 

"This seems to be due to that the instruments and means that were used in 
themselves are theoretical, they are founded on different theoretical condi-
tions for the determination of a 'phenomenon'. The 'phenomenon' resulting 
from an experiment is the same as the description of the observed object 
and the language and the apparatus which was used by the observer. It is 
not possible to draw a demarcation line between theory and observation" 
(op.cit., page 58, my transl.). 

 
The idea of an objective reality which can be investigated "as it is" comes at stake if 

the thesis on theory-dependent facts are true. It can have frustrating implications for those who 
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hold that the reality is independent of our imaginations of it, i.e. objective as such. If, for 
example, someone would ask: "Well, stop playing around with those conceptual and 
semantical games, tell me instead what light really is!", the answer would be something like 
this: 
 

"... the observer and his equipment, experiment, theories, and models of 
interpretation, and whatever it is which fills an otherwise empty room 
when the light-bulb is on. All of this together is light" (Holton, quoted 
from Brante, page 58, my transl.). 

 
The paradigm concept has attracted many scholars from various fields of science. In 

the social sciences Burrell & Morgan (1979) used the concept when they defined "all social 
theories" into four, distinguished and incommensurable paradigms, as discussed in chapter 2. I 
am arguing that this is a casual use of the concept as described by Kuhn. It assumes that para-
digms can be defined conveniently by assigning one or two theoretical concepts. This 
approach to the paradigm concept sometimes leads to the interpretation that it is relatively easy 
to change one's paradigm if necessary: 
 

"One enters a research project with a given research task and a given set of 
methods, just to realize that the methods are not appropriate. The search 
for alternative methods might even require that one has to consider other 
research paradigms" (Johansson-Lindfors, 1989, page 17, my transl.). 

 
The problem is that paradigms, as discussed by Kuhn, is not up to the choice of the 

individual in a given situation: "when commentators talk of an 'individual's paradigm' ... this 
illustrates the lack of discrimination" (Hassard, 1990, page 219). This is not to say that 
scientists cannot change paradigms, which they frequently do, as Kuhn describes. But it is a 
switch from one paradigm to another, where the scientist views the world in a different 
manner. It is not like playing an intellectual hopscotch, jumping from one world-view to 
another: "The scientist does not ... switch back and forth between ways of seeing" (Kuhn, 
1970, page 85). Or as Polanyi (1951) argues: "when you have adopted one way of looking at 
things you destroy at the same moment some alternative way of seeing them" (page 20). If it 
would be a matter of applying one or two theoretical concepts to the reality, and if the scientist 
would be able to perceive the reality through those concepts, it might work, which Popper 
(1984) believes is possible (a so called voluntaristic view): 
 

"I do admit that at any moment we are prisoners caught in the framework 
of our theories; our expectations; our past experiences; our language. But 
we are prisoners in a Pickwickian sense: if we try, we can break out of our 
framework at any time. Admittedly, we shall find ourselves again in a 
framework, but it will be a better and roomier one; and we can at any 
moment break out of it again" (op.cit., page 56). 

 
The problem of Popper's argument is among other things that it is difficult to relate to 

his objective world of knowledge ("World 3", Popper, 1968). Popper's concept of World 3 is 
in some aspects close to Kuhn's paradigm, with some important differences: Popper does not 
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describe any parallel or alternative World 3's, any other framework to jump into "in a 
Pickwickian sense". His World 3 is described as a homogenous world in constant evolution. 
Which framework is he referring to that we can break out from/into? Or is he taking some 
basic meta-framework for granted and our breaking out/into is merely changes within that 
basic framework?  

Kuhn is not impressed by Popper's Pickwickian jumping between frameworks. How 
can the framework be simultaneously a prison and freely dispensable? That's nearly a 
contradiction in terms, he argues (Kuhn, 1984b, page 242). If, Kuhn says, it would be possible 
to change framework, theory, language, or paradigm at will, then there would not occur any 
cultural clashes which have "stimulated some of the greatest intellectual revolutions" (Kuhn, 
1984b, page 232) (This is one of Popper's arguments he uses to show that incommensurability 
between paradigms does not exist, see below, page 88). In my terms, a paradigm is ingrained 
in our being as habituated objectifications of reality, holding certain "feelings" on fundamental 
metaphysical assumptions through which we perceive and understand the world affairs. In 
other words, even our intellect is filtered by the paradigm, scientists in different paradigms 
"see different things when they look from the same point in the same direction" (Kuhn, 1970, 
page 150).  

The incommensurability thesis is also one of the most controversial in Kuhn's work. 
In response to the critique that communication is not possible between paradigms, Kuhn has 
later argued for "partial communication" between paradigms (Kuhn, 1984b). Perhaps we can 
interpret such confessions as a caution of not taking his theory too literally; without rejecting 
Kuhn's central arguments we may conceive of a "gray zone" where the incommensurability 
thesis does not apply. 
  

The necessity of paradigms 

The reason for our perception being theory-dependent is the way we have learnt to 
interpret our sensory experience, i.e. how we almost automatically classify our experiences 
into the objectified categories we have acquired: "What a man sees depends upon what he 
looks at and also upon what his previous visual-conceptual experience has taught him to see" 
(op.cit., page 113). This phenomenon was discussed extensively in chapter 2. As I also 
discussed, the objectification is necessary, otherwise there will be complete confusion in our 
awareness. Or as Kuhn puts it: "In the absence of such training there can only be, in William 
Jame's phrase, "a bloomin' buzzin' confusion"" (op.cit., page 113). Objectification of reality as 
such is not necessarily undesirable in the epistemological process, even though it has negative 
consequences, of which some will be discussed below. It is necessary in order to achieve more 
detailed understanding of the reality. This conclusion is similar to the one in chapter 2, where I 
suggested that objectifications of organizations are necessary in order to handle the reality and 
to incite action. The research tradition that the paradigm gives rise to is essential to both Kuhn 
and Popper:  
 

"We both (Kuhn and Popper) insist that adherence to a tradition has an 
essential role in scientific development. (Popper) has written, for example, 
'Quantitatively and qualitatively by far the most important source of our 
knowledge - apart from inborn knowledge - is tradition'" (Kuhn, 1984a, 
page 2). 
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Kuhn's own conclusion is that "(I) suspect that something like a paradigm is 

prerequisite to perception itself" (op.cit., page 113, my italics). Even the language in which we 
are describing our theories, are not value-free or theory independent. Language "embodies a 
host of expectations about nature" (op.cit., page 127) and therefore to formulate a couple of 
concepts and perceive a "paradigm" through them is misleading. For example, the concepts 
provided by Burrell & Morgan (1979) carry several assumptions of reality within them, as 
illustrated by Willmott (1990): first of all the assumption that the reality (in this case, social 
theories) can be completely described by crossing two concepts (the "four quadrant reality"); 
and also assumptions on a bipolar nature between object and subject; assumptions on a bipolar 
nature of the evolution of society in terms of radical (revolutionary) change and piecemeal 
progress ("regulation"). 

If paradigms (in Kuhn's metaphysical aspects) are more or less unconscious 
collective taken-for-granted world views, which guide our perception of reality on 
fundamental issues, it is better to use other terms if we want to make categorizations of reality 
on the intellectual level. In chapter 2 (page 25) I discussed Morgan's use of metaphors as 
objectifications of reality. But if paradigms are also objectifications of the reality, what is the 
relationship between the different objectifications of reality? In our vigor to analyze, 
conceptualize, and differentiate the reality and our descriptions of it, I'm afraid that it is 
difficult to distinguish the two concepts, paradigm and metaphor, in a precise manner.  
 
Paradigms, metaphors, and puzzle-solving 

Morgan (1980), following Masterman's (1984) division of Kuhn's concept into three 
layers (see above, page 75), sees metaphors as some middle level between the fundamental 
values given by the paradigm, and the concrete puzzle-solving activity of the individual 
scientist "in the field" (see Figure 13). In Morgan's terms, metaphors are different schools of 
thought within the same paradigm, with different ways of approaching and studying the shared 
reality provided by the paradigm. He seems to imply a two-layer objectification process, where 
the paradigm is the most fundamental and the metaphors are more superficial. Morgan defines 
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the paradigms in the same manner as he did earlier (Burrell & Morgan), i.e. by the "four 
quadrant reality". If the paradigms are identifiable with a few theoretical concepts, and if the 
metaphors are symbolic attempts "to make the world concrete by giving it form" or a "human 
attempt to objectify the world" (Morgan, 1980, page 610), it is difficult to understand the 
difference and distinction between the two objectifications of reality. Unfortunately, Morgan 
does not discuss this point further.  

The example shows the difficulty in giving clear definitions on subjective processes. 
My interpretation, however, is that we may conceive of two levels of objectifications, just as 
Morgan does. But unlike Morgan, I'm arguing that the paradigm level consists of more or less 
unconscious assumptions of reality, transferred to us by inheritance, education, language, etc. 
This would be equivalent to Kuhn's metaphysical use of the concept. The second objectifica-
tion level, Morgan's metaphor level, is a level where we can be more conscious of the 
objectifications. If we use the metaphor "the organization is a machine" we can more easily be 
aware that this is a picture, an analogy, we are making of the organization. Thus, this is the 
level where we can switch back and forth between images ("in a Pickwickian sense", using 
Popper's term) for different purposes. But the question comes to mind: where does the first 
level end and the second start? When can we talk about paradigms and when can we talk about 
metaphors? And if the metaphor is taken-for-granted and reified, isn't it a paradigm in that 
case? Obviously, there are many difficulties in the attempt to distinguish between the two. 
Kuhn himself does not make the distinction, he is only discussing the "disciplinary matrix" 
(see above, page 76) as one level of objectification. 
 
Paradigms in social sciences? 

The problem can also be connected to the fact that Kuhn only discusses paradigms in 
the natural sciences. Kuhn reserved this concept to the natural sciences and doubted its 
applicability to the social sciences: "... it remains an open question what parts of social science 
have yet acquired such paradigms at all" (Kuhn, 1970, page 15). Partly, Kuhn suggests, the 
paradigm concept is more applicable to the natural sciences due to the insulation of natural 
scientists from everyday life. Normal science tend to favor theories with a supposed solution. 
Hence, natural scientists, unlike the social scientist, 
 

"... need not choose problems because they urgently need solution and 
without regard for the tools available to solve them. In this respect ... the 
contrast between natural scientists and many social scientists proves in-
structive" (op.cit., page 164). 

 
The natural sciences are sometimes called paradigmatic sciences where there are 

developed theoretical structures which have gained certain autonomy (Brante, 1980). But the 
social sciences are often called pre- or multi-paradigmatic, and they are often said to be 
generalizations of common-sense (ibid). Ford (1975) has the "common-sense" aspect at her 
basis in suggesting how a paradigm within the social sciences is formed, not from Kuhn's 
"scientific achievements", but from everyday meanings. Her model of the philosophy of 
science ("The Magic of Meanings") consists of every individual's experience of unique events, 
or "first-order happenings". In order for the individual to apprehend the event, the individual 
must attach a meaning to it ("first-order meaning"). The meanings are combined into common-
sense knowledge, or common-sense theories, which are collective, taken-for-granted 
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interpretations of commonly agreed appearances. Sociological theories are, according to Ford, 
on the "second-order" level, i.e. they are "mimicked" from the common-sense, first-order 
meanings, into sociological theories. 
 

"On the first-order level, then, there is a knower (the real person), a known 
(the first-order happening) and a connection between them (the first-order 
meaning). First-order meanings are combined into common-sense theories 
(Kept Knowledge) which in turn provide a background of taken-for-
granted assumptions affecting the very perception of appearances (first-
order happenings). On the second-order level corresponding processes may 
be posited. There is a knower (the sociologist), a known (the second-order 
happening, that is, the first-order meaning) and a connection between them 
(the second-order meaning, or sociological concept). Sociological concepts 
(second-order meanings) are combined into sociological theories (Kept 
Knowledge) which in turn provide a background of taken-for-granted 
assumptions affecting the sociologists very perception of appearances 
(second-order happenings)" (op.cit., page 172). 

 
Ford is suggesting that paradigms within the social sciences are based on the 

interplay between the individual, the events occurring, and the meanings assigned by the 
individuals. The meanings are collective, and hence the social theories become collective 
meanings to happenings. Ford's interpretation of the forming of paradigms, therefore, is more 
oriented toward man and his meanings, whereas Kuhn's orientation is more mechanical, 
toward theories and their ability to solve problems (c.f. Masterman's critique, page 77). The 
difference in orientation could probably be explained by their difference in background: Ford, 
a sociologist, naturally takes the individual and social meanings as basis for the forming of the 
paradigm, while Kuhn, being a physicist, takes the theories and their importance on the 
individuals and the scientist collective as the basis. We could say that Ford is representing an 
interpretive approach in the forming of paradigms, while Kuhn is representing a hypothetico-
deductive approach (even though Kuhn's theory on paradigms in itself is an inductive theory, 
induced from historical "data"). This difference in approach may also give a better 
understanding why it is more difficult to assess paradigms to social sciences than to the natural 
sciences. The natural sciences, being theory and hypothetico-deductive guided, make, or 
presuppose, some basic claims of the nature of the reality in their theories. These assumptions 
become taken-for-granted as long as most deductions from the theory being tested work in the 
experiments. In the social sciences, however, the basic assumptions are multitudes of 
meanings that the individuals have ascribed to "happenings". The assumptions cannot be 
tested in the same manner as in the natural sciences, neither experimentally or mathematically. 
The theories cannot "prove their mettle" to the same extent as in the natural sciences. Thus, the 
social sciences both have a wider scope of competing candidates of metaphysical explanations 
(being derived from "first-order meanings" of the individuals in society), and also suffer from 
greater inability in testing the assumptions. 

The question still remains: can we talk of paradigms in the social sciences? Brante 
(1980) claims we can. He attempts to show that theories and facts are dependent in the social 
sciences as well. Both the marxist class theory and the stratification theory in sociology are 
claiming to describe and explain the appearance of social inequality, stratifications, groups, 
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etc. His conclusion is that the two theories are examples of theoretical incommensurability in 
sociology: 
 

"The terms included in both theories can be the same, and theories can, 
when tested, give the same or approximately the same numerical values. 
Nevertheless is the content of the concepts completely heterogeneous" 
(op.cit., page 70, my transl.). 

 
In conclusion, it may be appropriate to discuss paradigms in other sciences than the 

natural sciences. But, as I have tried to show, we cannot step outside paradigms when we are 
describing other paradigms. We are, as Popper says, as "prisoners caught in the framework of 
our theories; our expectations; our past experiences; our language", which we might define as 
"paradigm". The example of Kuhn and Ford and their conception of how a paradigm is formed 
illustrates the different angles the paradigm concept can be approached from. This is also true 
when we are trying to identify other paradigms than our own. It is therefore difficult to identify 
present paradigms, and in particular, it is not possible to assume a meta-paradigmatic status, 
claiming to identify all present paradigms in the field, as Burrell & Morgan (1979) does. It 
might be easier to identify paradigms historically, as Kuhn did, because it might be possible to 
more easily identify breaks between different fundamental assumptions. 

What is the use of a concept like "paradigm" if it is so difficult to define and put into 
practical use? In my view, the strengths of the concept consist of its explanation that the 
scientific endeavor is to a great extent a social one, based on objectifications of the immanent 
reality. It also shows how we are dependent of our own, deep unconscious assumptions of 
reality, which we share with many others. In a sense, it is truly a social construction of reality, 
as Berger & Luckman (1966) claims. And finally, it shows the necessity of these objectifica-
tions, although I will discuss below some problems involved in holding on too stubbornly to 
taken-for-granted categories in science. 

Kuhn himself addresses these questions in the final passages of his postscript in the 
1970 edition of his book, where he is emphasizing the need for studying the social aspects of 
the scientific activity, and especially scientific community structure. These questions that the 
paradigm has given rise to, are general, Kuhn says, and should be understood also in other 
fields than the sciences: 
 

"How does one elect and how is one elected to membership in a particular 
community, scientific or not? What is the process and what are the stages 
of socialization to the group? What does the group collectivity see as its 
goals; what deviations, individual or collective, will it tolerate; and how 
does it control the impermissible aberration? A fuller understanding of 
science will depend on answers to other sorts of questions as well, but 
there is no area in which more work is so badly needed. Scientific 
knowledge, like language, is intrinsically the common property of a group 
or else nothing at all. To understand it we shall need to know the special 
characteristics of the groups that create and use it" (Kuhn, 1970, pp. 209-
210). 

 
Changes of world views 
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One characteristic feature of the history of science are "tradition-bound periods 
punctuated by non-cumulative breaks" (Kuhn, 1970, page 208). As objectified simplifications 
of reality, theories cannot be a complete representation of reality, and will always face 
problems that the problem-solving activity devised by the prevailing paradigm is unable to 
solve. Duhem (1954), for example, argues that every physical law is approximate and 
symbolic: "there are always cases in which the symbols related by a law are no longer capable 
of representing reality in a satisfactory manner" (op.cit., page 175). Scientists will always be 
confronted with results that are not explainable by the theory: "There is no such thing as 
research without counter-instances" (Kuhn, 1970, page 79). Paradigms are necessarily a 
simplification of reality, a specific piece we have chosen in order to study it at closer detail. 
But, as Kuhn says, 
 

 "... the history of proto-science shows that normal science is possible with 
very special boxes, and the history of developed science shows that nature 
will not indefinitely be confined in any set which scientists have 
constructed so far" (op.cit., 1984b, page 263). 

 
In my simplified model (Figure 11, page 70) these counter-instances correspond to 

the anomaly phase ("It doesn't work in this new situation!"). The conservatism of the 
prevailing paradigm protects against such anomalous observations in various ways. This is 
necessary, according to Kuhn, because otherwise theories would be rejected all the time and 
there would be no research programs. Kuhn often points out that it is the period of normal 
science which gives rise to anomalies. Although normal science suppresses novelties, it causes 
them, at the same time, to arise:  
 

"By ensuring that the paradigm will not be too easily surrendered, 
resistance guarantees that scientists will not be lightly distracted and that 
the anomalies that lead to paradigm change will penetrate existing 
knowledge to the core" (op.cit., 1970, page 65). 

 
This is a difference between the views advocated by Popper and Kuhn regarding the 

falsification of theories (paradigms). Whereas Popper argues that a theory should be falsified 
and rejected at the first negative test, Kuhn claims that a paradigm does not and should not be 
rejected until negative instances are overwhelming46. But Popper is ambiguous on this point 
too, as he is favoring some scientific conservatism:  
 

"... I have always stressed the need for some dogmatism: the dogmatic 
scientist has an important role to play. If we give in to criticism too easily, 
we shall never find out where the real power of our theories lies" (Popper, 
1984, page 55).   

 

                                                 
     46Actually, Kuhn claims that the testing of theories that Popper outlines are only applicable to 
periods of scientific revolutions, or "extraordinary" science. Thus, falsification of theories is a 
relatively minor part of the scientific work, according to Kuhn. The overwhelmingly great proportion 
of testing occurs in normal science, where the scientist and his ability to solve problems are tested, 
not the theories per se (see Kuhn, 1984a). 
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The protection against anomalous observations can take various forms. The 
observation can simply be ignored as "accidental", "puzzling", or by any other explanation. It 
can give rise to "ad hoc modifications" (Kuhn, 1970) or "auxiliary hypotheses" (Popper, 1980; 
Lakatos, 1984), which sometimes are successful (as in the neutrino example by Quine, see 
page 75). These types of anomalies would be the class of phenomena which Kuhn describes as 
those "whose nature is indicated by existing paradigms but whose details can be understood 
only through further theory articulation" (1970, page 97), and would not be a source of crisis 
in itself. At other times the auxiliary hypotheses are merely patches eventually leading to a 
theoretical "spaghetti-system"47, as perhaps can be said of the economic theory of inflation48. 
These types of anomalies eventually give rise to new theories.  

When too many instances occur in normal science that cannot be explained by the 
reigning paradigm, scientists are sooner or later forced to "handling the same bundle of data as 
before, but placing them in a new system of relations with one another by giving them a 
different framework" (Herbert Butterfield, quoted from Kuhn, 1970, page 85). The research 
paradigm must, according to Kuhn's model, reach its limits before the fundamental 
assumptions which the paradigm rests upon, are questioned and eventually altered. This is the 
time when the anomalous observations can fit into a new pattern like a Gestalt switch, 
breaking previously taken-for-granted frameworks into which they did not fit. This is a period 
of competition between different world views, a period described as scientific revolution 
which breaks the cumulative work in one research program, the piecemeal evolutionary 
progress of scientific work. There is no taken-for-granted world to study and the activities are 
directed at defining the world anew: "Don't know" in my simplified model. Then the process 
of forming, choosing, validation etc. of theories takes place again. 
 
Revolutions in the social sciences 

The period of anomalies and scientific revolutions may not be as pronounced in the 
social sciences as they are, at least according to Kuhn, in the natural sciences. As suggested 
above (page 84) the forming of a paradigm can have a different origin in the social sciences - 
from meanings instead of scientific achievements. This difference in interpretive instead of 
hypothetico-deductive origin of paradigms may explain why the social sciences adapt to 
anomalies in a less revolutionary way. Social theories are less predictive and more descriptive 
and thus changes in meanings ascribed to the reality does not necessarily overthrow a giant 
dominating theory. Seen from another perspective, the social sciences could be said to be in a 
constant revolutionary phase: there are more or less always conflicting meanings coexisting. 
Thus, Kuhn's description of scientific revolutions may not be appropriate for the social 
sciences, except the influence that the world-views of the natural sciences have on the social 
theories. These paradigmatic frameworks can have a fundamental impact on social theories, 

                                                 
     47A term used by for example computer programmers to denote how a computer program 
becomes a mess and impossible to overview due to constant patching when the program is applied 
to new demands it was originally not intended for. 
     48There was strong evidence that inflation was correlated with employment, i.e high 
employment leads to high inflation and vice versa, as expressed by the Phillips curve. But in the 
1970's it was found that low employment in periods of economic stagnation had high inflation. A 
new patch, stagflation, was added to the inflation theory. Other patches are the causes of inflation: 
wage-increases, increasing price of imports, big money-supply, big government sector etc. (see for 
example Baumol & Blinder, 1982). 
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e.g. the classical materialistic notion in physics (which still is dominating many physicists and 
ordinary men's assumption about nature) saying we exist like separate entities, like particles in 
an empty void, and that all causes act by physical contact. When this notion is transferred to, 
for example, management theory, it is conventional to view the employees as isolated entities 
in the organization. Paradigms in physics and their impact on our understanding of nature and 
ourselves are discussed in the next chapter. 
 
Relativism? 

Scientific revolutions and the shift of paradigms might give the impression of 
scientific progress, i.e. we are shifting from a paradigm with less content of knowledge to one 
with more. But Kuhn argues that this is not necessarily the case. Incommensurability between 
paradigms simply means different frameworks to study reality from, or different gestalts. A 
new paradigm does not necessarily give us more knowledge. It is another angle to the 
immanent reality, not necessarily more true.  
 

"Is it not possible, or perhaps even likely, that contemporary scientists 
know less of what there is to know about their world than the scientists of 
the eighteenth century knew of theirs? Scientific theories, it must be 
remembered, attach to nature only here and there. Are the interstices 
between those points of attachment perhaps now larger and more 
numerous than ever before?" (Kuhn, 1984a, pp. 20-21). 

 
Popper considers Kuhn's thesis of incommensurability to be relativistic. While Kuhn 

argues that rationality of science and a logical discussion is only possible if we have agreed on 
fundamentals, if we have a common set of assumptions, Popper disagrees. Popper, with a 
voluntaristic view (see above, page 80), believes that the incommensurability between 
frameworks is a myth. He claims that critical discussion and a comparison of the various 
frameworks is always possible. For example, the fact that totally different languages, like 
English and Hopi, are not untranslatable is an illustration to that point. He agrees that it is 
difficult with a discussion between frameworks; "but nothing is more fruitful than such a 
discussion; than the culture clash which has stimulated some of the greatest intellectual 
revolutions" (Popper, 1984, page 57)49. Thus, as it is possible with a critical comparison 
between competing theories and frameworks, Popper believes in scientific progress, i.e. that 
the content of the theories are continually increasing. This, Popper argues, distinguish him 
from Kuhn's relativistic stance. Popper's world is not a world of absolute knowledge, but a 
scientific world with increasing knowledge:  
 

"In science (and only in science) can we say that we have made genuine 
progress: that we know more than we did before" (op.cit., page 57).  

 
Popper visualizes this growth of knowledge as particles suspended in a vessel of fluid: 
 

"Testable science is the precipitation of these particles at the bottom of the 
vessel: they settle down in layers (of universality). The thickness of the 

                                                 
     49The example is a perfect example of the opposite, Kuhn argues (see above page 81). 
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deposit grows with the number of these layers, every new layer 
corresponding to a theory more universal than those beneath it. As a result 
of this process ideas previously floating in higher metaphysical regions 
may sometimes be reached by the growth of science, and thus make 
contact with it, and settle" (Popper, 1980, pp. 277-278). 

 
Brante (1980) has illustrated these two views 

on scientific progress/relativism: the view held by 
Popper (also called the empirical theory of science) 
says that an old theory, T1, has less and/or false 
statements about reality than the newer theory, T2. 
Figure 14 illustrates the progress in science, that the 
new theory T2 includes (a) less false and more 
knowledge than the old, T1, or (b) only more 
knowledge. Figure 15 illustrates Kuhn's 
incommensurable theories, without common base for 
facts, giving knowledge from different perspectives, 
not necessarily more knowledge (and, according to 
Kuhn, certainly not less false), which Popper claims to 
be relativistic.  

Kuhn's argument to escape the reefs of 
relativism is some kind of "relativistic progress": that 
theories in later paradigms are better for solving 

puzzles in the "often different environments to which 
they are applied" (1970, page 206). That is what 
makes him a convinced believer of scientific progress. 
The problem, Kuhn argues, is that believers in 
scientific progress have the implicit notion that later 
theories about nature have a better match to what is 
"really there", or "truth" (a notion represented by 
Figure 14). But what is this "really there"? What is the 
truth? This is a dilemma, according to Newton-Smith 
(1983), because we characterize science as a rational 
activity where the goal is the truth, and yet the possession of truth is not recognizable (ibid, 
page 54). Kuhn (1970) takes a relativistic stance to this problem: 
 

"There is, I think, no theory independent way to reconstruct phrases like 
"really there"; the notion of a match between the ontology of a theory and 
its 'real' counterpart in nature" (op.cit., page 206). 

 
He claims that the semantic conception of truth such as "Snow is white, if and only if 

snow is white" presupposes that all observers understands the concept "snow is white" in the 
same way. We cannot, Kuhn argues, take such a neutral observation language for granted. "If I 
am right, then 'truth' may, like 'proof', be a term with only intra-theoretic applications" (1984b, 
page 266). 

For example, he does not see any coherent succession in the ontological development 
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in Aristotle's, Newton's, and Einstein's theories. He even claims that in some important 
respects, Einstein's general theory of relativity is closer to Aristotle's than either of Einstein's 
or Aristotle's is to Newton's. With his view that every description of reality is theory-
dependent, Kuhn seems to have surrendered, like Morgan in chapter 2 (see page 34), to this 
epistemological problem, but he does not see anything negative in being called a "relativist": 

"... if the position be relativism, I cannot see that the relativist loses any-
thing needed to account for the nature and development of the sciences" 
(op.cit., page 207). 

 
The simplified model of epistemology: conclusions  

My discussion of the simplified epistemological model, mainly following Kuhn's 
model of paradigms, is emphasizing that our understanding of the reality is determined by the 
frameworks given by the paradigm. It is a framework of knowledge that is transferred to us in 
the form of books, teachers etc. The framework has to do with fundamental conceptions about 
reality, such as "the existence of the universe has a beginning in the Big Bang"; "democracy is 
the supreme constitution of a society"; and "the processes of our body have a material cause". 
But the conceptions are more difficult to define than in such simple phrases - they are also 
emanating from deeper layers of our consciousness. The key questions raised in the discussion 
is whether we are prisoners of the paradigm or if we can break free from the paradigm if we 
want to; if paradigms at all can be defined; if paradigms are applicable to other areas outside 
the natural sciences; and if paradigms are necessary. A few more comments may be 
appropriate here: 

Popper, main criticizer of the paradigm concept, at least to the incommensurability 
aspect, the non-voluntaristic aspect, and the necessity of normal science, has not been able to 
present arguments which refutes Kuhn's incommensurability and non-voluntaristic theses. His 
aim is to combat "subjectivism" in science, i.e. trying to make the ideas and theories of the 
scientist purely objective. This is perhaps an explanation to his reaction: his basic assumption 
of science is that it is objective, free of any subjective content. We could say that this is a 
fundamental ingredient in his paradigm. In order to save science from subjectivity, he is trying 
to argue for voluntarism, and he invents concepts like the objective World 3, to represent the 
objective world of theories, language etc. But as I have shown, Popper runs into several 
contradictions of terms: for example using cultural clashes as an example of voluntarism when 
it in fact is an example of the contrary; he is sometimes claiming that there is no neutral 
observation language, while at the same time claiming that, firstly, theories can be chosen by 
logic and criticism (which are language-bound), and, secondly, that his objective World 3 is a 
"world of language, of objective knowledge" (1968, page 371). Thus, we might say that 
Popper is trying to reify human theories at the same time as he wants to break down the reified 
constructions by criticism and falsification.  

I am also suggesting that we can apply the paradigm concept to the social sciences, in 
the sense of a common shared framework of basic beliefs. This use of the concept differs from 
Kuhn's in some respects: the forming of paradigms in the social sciences does not necessarily 
emanate from "scientific achievements", but rather from shared meanings developed into 
social theories. Also, the theories in the social sciences are not as hypothetico-deductive 
oriented as the natural sciences and hence anomalies do not emerge in the same manner in the 
social sciences. Changes in the social theories develop more from changes in meanings applied 
to events, or "happenings". Changes of the theories in the social sciences are not as much 
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"Once, in Israel, an extended family of nomads ... heard God's speech and found it too loud. The wilderness 
generation was at Sinai; it witnessed there the thick darkness where God was: and all the people saw the 
thunderings, and the lightnings, and the noise of the trumpet, and the mountain smoking. It scared them witless. 
Then they asked Moses to beg God, please, never to speak to them directly again. 'Let not God speak with us, 
lest we die.' Moses took the message. And God, pitying their fear, agreed. And he added to Moses: 'Go say to 
them, Get into your tents again.'" 

guided by a dominating theory's ability to represent "reality", but rather from changed 
meanings. It is doubtful, then, if we can speak of revolutions in the social sciences, especially 
if we consider the problem of clearly identifying one or few homogenous research traditions, 
which is particularly difficult in the social sciences. But despite these differences, I'm arguing 
that we can use the paradigm concept in the sense of collectively shared basic beliefs in the 
social sciences as well. 

The necessity of paradigms is more difficult to assess with clarity. On the one hand, 
we are always objectifying that thing-we-call-the-reality. If the objectifications are shared by a 
collective (they form a paradigm), then communication of the same meanings is possible 
between the members of the collective. We are avoiding misunderstandings and the paralysing 
effects of confusion, and can concentrate on refinement of understanding. On the other hand, 
the paradigmatic blindness leads to unwanted effects such as reification (when the objectified 
meanings collectively are perceived as separate from man and living a life of their own) and 
repression of novelties, i.e. an epistemological conservatism. My conclusion is that we need to 
balance between a collectively objectified reality to achieve stability, communication, and 
detail, at the same time as we need to transcend the objectifications in order to allow novel, 
perhaps more appropriate, objectifications of the reality, and avoid an epistemological 
stubborn conservatism. I will discuss the negative problems of objectifications in epistemology 
and various ways to transcend them below, after a discussion of the role of language in this 
process. 
 
 
 
 
 

Implications for the philosophy of sci-
ence 
 

The analysis and discussion in the epistemological model brought out some special 
problems which I will discuss separately in this section. One of the main questions raised in 
both chapter 2 and in the present chapter is the role of language in the epistemological process. 
The key question is whether language is neutral when we observe an event or describe a 
reality, or whether the language is determining what we understand of reality. The second 
problem is, again, that of objectification of reality. This problem was discussed extensively in 
chapter 2 in connection with the understanding of "organization". I will discuss the problem 
here from a general point of view, especially how objectified concepts become reified in 
science preventing alternative understandings of the reality. Finally, I will discuss various 
ways of freeing our imprisonment in language and concepts, transcending the taken-for-
granted world. 
 
Language 
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The passage quoted from Powell (1982, page 22) can serve as an illustration for the 
role of language in the process of understanding reality. The ambiguous reality ("God") is too 
abstract and incomprehensible ("it scared them witless") for the ordinarily human being ("the 
nomads") to understand. We need symbols, language, an intermediary interpreter ("Moses") to 
rely on to be able to deal with it in our daily lives ("the tents"). 

As has been suggested several times, language "defines" the reality for us (see the 
discussion in chapter 2 on language and the reification of organizations, page 31). The 
illustration above is trying to show that language serves as a symbol between us and the 
incomprehensible reality, and as such it uses predefined objectifications of the reality. The 
concepts and definitions used in a language can only be used in terms of other concepts, 
whose meanings are given. Language becomes a symbol of meanings, and we must know the 
meanings in order to understand the language. "A dictionary is useless unless one already 
knows the meanings of many words" (Chalmers, 1988, page 78). Thus, language has 
implications both in our perceptions of reality and in our communications of our perceptions. 
The language would, firstly, filter our perceptions of reality through the concepts it uses and its 
structure; and, secondly, transfer a predefined reality when we are communicating. And, as 
Hassard (1990) argues, there is no difference between the "language-games" of everyday life 
and the specialized language used in science; in fact, there is always a basic interpenetration 
where the special languages must necessarily take recourse to the everyday language. 
 
Language as world-views 

A language would in this way contain a description of the world. Francis Bacon 
(1627, 1979) called this phenomenon idola fori, "the prejudices of the square", i.e. the power 
of language over thought. It would not be possible to distinguish between the linguistic 
expressions of a language and the beliefs of the world held by the users of that language. This 
has led to what is known as the Sapir-Whorf hypothesis of linguistic relativity, which means 
that differences in thinking and seeing the world lead to substantial differences in language 
(Needham, 1982, page 250). 

Bohm (1984) gives an example of how different world-views lead to different 
language structures. He claims that the language of the West is a reflection of the mechanistic, 
cartesian, paradigm that has hitherto been dominating, which postulates that entities in the 
universe exists in isolation from each other and interacts only by physical contact. Following 
such a world-view, an important feature of the modern languages is the subject-verb-object 
structure of sentences. This structure implies that all action arise in a separate entity, the 
subject, and that, in cases described by a transitive verb, this action crosses over the space 
between them to another separate entity, the object. This structure of the language leads the 
mind to think of things as separate entities. When this view is carried to its limit, one arrives at 
the world-view that is prevailing in many sciences today, Bohm claims, in which everything is 
regarded as ultimately constituted out of a set of basic particles of fixed nature. 

Our language, following this world-view with the subject-verb-object structure, 
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divides the wholeness into an atomistic, scattered world, which we might represent by a 
broken line: 
 
 - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - -  
 
We are trained from the childhood to think in the language our parents impose on us. With the 
structure of the language like a broken line, our thinking (at least the explicit part of it) of the 
reality becomes fragmented and scattered.  

Following another model where nature is seen as an undivided flow of wholeness, a 
continuity, which might be represented by a line: 
 
 ─────────────────────────── 
 

Examples of languages expressing such world-views could be ancient Hebrew and 
the language of the Hopi-indians. These languages do not have the fragmented subject-verb-
object structure in their syntax and grammatical form. For example, in ancient Hebrew, instead 
of saying "an observer looks at an object", divided into subject, verb, and object according to 
our language, they would say something like this: "Observation is going on in an undivided 
movement involving those abstractions usually called 'the human being' and 'the object he is 
looking at'". In Hebrew the verb was taken as primary. The root of almost all words in ancient 
Hebrew was a certain verbal form, while adverbs, adjectives and nouns were obtained by 
modifying the verbal form with prefixes, suffixes and in other ways (Bohm, 1984). 

In a similar way we find that the language of the Hopi-indians has a similar structure. 
If we analyze their language and culture, we will find that their view of the universe, inherent 
in the structure of their language, has much in common with how modern quantum physics 
views things. Whereas physicists, speaking our languages, have had to invent a new language50 
to talk about such things as the space-time continuum, speakers of the Hopi language cannot 
speak or even think of space without speaking of time. Thus, they too (as the example of 
ancient Hebrew) use the verb as primary. They talk more in terms of processes than scattered 
causal events. There are some physicists who claims that the Hopi's are better equipped to 
understand modern quantum physics than we are, due to their language (Waters, 1971). 
 
Logic and intuition 

We have seen in the discussion above that Kuhn, Ford, and others are criticizing the 
use of logic as the only appropriate tool in the scientific enterprise, as for example Popper 
claims. In the two examples above on languages, world-views, and subject-object division I 
am trying to show how logic51 belongs to the first world-view. Logic presumes a separation of 
subject from object and is therefore only applicable to the cartesian-like world-view. Whereas 
in a world-view based on an undivided flow of wholeness, like the Hopi-indian, or the old 
Sanskrit doctrine Tat twam asi, "Thou art That", which asserts that everything you think you 
are and everything you think you perceive are undivided (Pirsig, 1974); in such world-view 

                                                 
     50"Quantum logic", a particular type of mathematics used to describe quantum levels of reality 
(Hagelin, private communication; d'Espagnat, 1973). 
     51I am here referring to classical logic which presupposes a division between the subject and the 
object and not the quantum logic. 
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logic would not be the appropriate tool. When it comes to "discovery" of a new world-view, or 
the adoption of fundamental assumptions of reality, logic is transcended. Compare the 
descriptions above by Kuhn (page 69) of the invention of new theories; or Einstein's 
description (page 68) of the finding of the universal laws which do not have a logical path. 
Thus, logic falls short when holistic concepts are introduced into science, which is why Kuhn 
is warning for a superstitious belief in logic in science: 
 

"Though logic is a powerful and ultimately an essential tool of scientific 
enquiry, one can have sound knowledge in forms to which logic scarcely 
be applied" (Kuhn, 1984a, page 16). 

 
Wittgenstein (1965) gives an example of this problem. In discussing "miracles", such 

as the experience of seeing the world as a miracle, he argues that this is merely a fact that has 
not yet been explained by science and that we have hitherto failed to group this fact with 
others in the scientific system. This is why, Wittgenstein argues, it is absurd to say that 
"science has proved that there are no miracles": "The truth is that the scientific way of looking 
at a fact is not the way to look at it as a miracle" (op.cit., page 11). 

This is not to say that logic has no place in the scientific enterprise, but it has it's 
limitations to a certain world-view or, as will be argued later, to the "classical" level of reality. 
Likewise, it is not to say that only non-logic tools such as intuition are to replace logic. 
Intuition and logic might, and often do, work hand in hand. Benson (1990), for example, 
claims that intuition and reason could be part of the same thought-system and that the intuition 
is a system that often guides the reason. Uniting two "languages" (logic and intuition) would 
imply a uniting of two world-views, the "cartesian" with separated subject-object, and the 
"holistic" with an undivided wholeness. This uniting of the two world-views is in a sense an 
argument for "commensurability" and is proposed in this work, and will be discussed in the 
following chapters. The problem discussed here is that the language of science, logic, is 
preventing new knowledge and holistic ideas, i.e. logic is not to be deserted but transcended: 
"For logic, as Blake knew, is not to be ignored but must be overcome" (Ford, 1975, page 74). 
 
Translating languages and world-views 

To understand a different language we must, following the Sapir-Whorf hypothesis 
of linguistic relativity, understand a different world-view. Popper, though, argued above (page 
88) that it is possible to learn another language, for example a Hopi-indian can learn English. 
This would be an argument for "commensurability": the world that the languages are 
describing is not different in each language, it is only the words that differ. For him, different 
world-views (paradigms) can be solved by translation between the paradigms. But this view is 
rejected by for example Quine, who claims that language cannot be separated from the 
information and theories it is used to convey (Needham, 1982, page 254). Such incommen-
surability between languages is expressed by the Lapp poet Nils Aslak Valkeapää. The Lapps, 
being a native people in the north of the Scandinavian peninsula and Russia, have traditionally 
been living close to the varying conditions of nature and have developed a different 
understanding and perception of reality than most of us in the modern society: 
 

"I know it is impossible to translate my poems to any other language and 
maintain the meanings in them. I have two, three meanings in my poems 
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and it's perhaps possible to translate one of them, but not all. It is important 
for me to feel intimate, so I write especially for my people. I am not 
interested in translating my poems to any other language. I cannot imagine 
that the people on Manhattan, with their long hair and marijuana, under-
stands the poems of the reindeer herd."52 

 

                                                 
     52From an interview in Swedish Radio program 1 "Kulturradion", February 5, 1991, my 
translation (courtesy Swedish Broadcasting Corp.). 

The translation problem is also present in science, when trying to learn a theory: 
"Part of learning to translate a language or a theory is learning to describe the world with 
which the language or theory functions" (Kuhn, 1984b, page 270); "language learning is 
therefore theory learning" (Needham, 1982, page 254).  
 
Objective language? 

Language is, in this perspective, a carrier of our (mostly inherited) objectifications of 
reality, or to paraphrase Berger & Luckman (1966), it is a carrier of the human construction of 
reality. Therefore, it is difficult to understand Popper's taken-for-granted assumption that the 
language is neutral. He argues, for example, that a book contains objective knowledge that 
does not need a reader to realize it:  
 

"It is the possibility of being understood, this dispositional character of 
being understood or interpreted, or misunderstood or misinterpreted, which 
makes of a thing a book" (Popper, 1968, page 341).  

 
He even envisages visitors from outer space who might decipher the book into knowledge. 

Again, Popper seems to take for granted that there is a reality that is "really there" 
and which can be more or less expressed by language, which takes us back to the point Kuhn 
makes on the paradigm-bound character of such notions of "truth". The notion that there 
would exist a theory inseparable from the time and culture within which scientific decisions 
are made - which is the traditional positivist position - is to fail to realize the theories' relativity 
and dependence on cultural values. An objective language is therefore hard to conceive of. 
Rather, as Hassard (1990, page 225) claims, a theory or paradigm "gains separate existence 
through learning of its own language". The language is a system of meanings given to 
phenomena in reality to make "sense" of it (c.f. the Moses illustration above). If, as discussed 
in this chapter, theories are applied meanings to phenomena in reality, it will contain its own 
language. This is Kuhn's position when he argues that "the proponents of different theories are 
like the members of different language-culture communities" (Kuhn, 1970, page 205).  
 
Language: conclusions 

I have argued that language is an expression of objectifications of reality and that it is 
dependent on the world-view, or paradigm. The language contains in itself, both in content and 
structure, assumptions about reality. Thus, the old positivist dream of creating a neutral obser-
vation language is bound to fail with this perspective. I have also argued that the language 
influence the way we think, but I will restrict that conclusion to our explicit thinking as 
indicated above, i.e. the concrete and objectified thinking which we turn into speech or 
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writing, and which theories are described in. In chapter 5, however, I will argue that we can 
conceive of thinking in different layers, and not only in concrete but also in abstract and 
subliminal terms. These layers refer to those aspects of the thinking that transcends the 
ordinary (paradigm-bound) language, which is often associated with descriptions of inventions 
of new theories and "gestalt-switches". In order to escape the "prison of language" and its 
assumptions about reality, we need to transcend our ordinary thinking, which is in the grip of 
our language, to the more unbounded subliminal layers, a thinking more abstract and 
comprehensive. The need for transcendence as a means for progress in gaining knowledge is 
discussed in the final section of this chapter. 
 
Paradigmatic oppression 

We have seen in history of science how dominating paradigms have oppressed 
creative scientists and urging solutions to pressing problems. Kuhn actually argues several 
times that this is necessary for reasons of not being diverted from the main direction of the 
research in the pursuit of exploring more detail and more refinement. His model sometimes 
turns into a normative one, for which he has been criticized (see for example Feyerabend, 
1970, 1984). I agree with Kuhn's defending of that critique53, because if language is theory-
dependent and both language and theories have built-in assumptions regarding the nature of 
reality, descriptive theories are normative in themselves. But I have problems in agreeing with 
Kuhn's general conclusion that normal science must oppress new ideas and urging needs. How 
far must science in a specific paradigm go before it changes its activities and includes new 
ideas? What cost in economic, environmental, individual suffering, and in other areas, must 
we accept for the benefit of "detail" and "precision"?  
 
Case: Pirsig's Quality 

I will exemplify the problems of pardigmatic oppression with Robert Pirsig's (1974)54 
quest for Quality. The concept is ordinarily conceived of as existing in the object in terms of 
special features, durability, etc. If "quality" only existed in the object, it would imply that man 
would be a passive observer of all things. On the other hand, as quality is experienced differ-
ently by different individuals, it would suggest that quality instead is in the eye of the beholder 
- that quality would be a subjective phenomenon. But, Pirsig argues, Quality takes you out of 
yourself and makes you aware of the world around you. So Quality decreases and is opposed 
to subjectivity (page 239). Quality cannot be independently related with either the subject or 
the object, but can be found in the relationship of the two, the point where subject and object 
meet. So quality is not a thing, Pirsig argues, but an event, where the subject becomes aware of 
the object: 
 

"And because without objects there can be no subject - because the objects 
create the subject's awareness of himself - Quality is an event at which 
awareness of both subjects and objects is made possible" (page 239). 

 

                                                 
     53It is impossible to distinguish between "is" and "ought" in a theory proposed by a scientist 
because the "descriptive generalizations are evidence for the theory precisely because they can also 
be derived from it", Kuhn, 1970, page 208. 
     54All page references in this section relate to Pirsig (1974). 
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From this Pirsig argues that the Quality event is the cause of both subjects and objects which 
are then mistakenly presumed to be the cause of the Quality. 

The problem for Pirsig is when he wants to define the concept, because in the very 
act of defining it, it is objectified and given objectified qualities. Pirsig's Quality concept 
reflects a holistic world-view, similar to the ones illustrated in the language examples of the 
Hopi's and the ancient Hebrew. It is a conception of nature as an undivided flow of wholeness 
(c.f. Bohm, 1984), like the Thou Art That (Tat twam asi) of the Upanishads. This holistic 
concept of Quality, Pirsig argues, which might be called the One, must be the same as 
described in India as in Greece, for example by Plato in the Phaedo. But how to define it?  
 

"Since the One is the source of all things and includes all things in it, it 
cannot be defined in terms of those things, since no matter what thing you 
use to define it, the thing will always describe something less than the One 
itself. The One can only be described allegorically, through the use of 
analogy, of figures of imagination and speech" (page 387). 

 
Pirsig does not settle for the argument that the reality is just ambiguous and 

unfathomable and the only thing we can do is to use metaphors to describe it, which is the 
relativistic trap Morgan, Kuhn and others easily falls into. Pirsig argues that, yes, the only way 
to describe it is to use metaphors and allegories, but also that there is a reality behind them, 
Quality, or the One.  

His problems comes when he introduces the Quality concept in the academic world55, 
which is based on logical reasoning and a division between the subject and the object. The 
real university, he says, is a state of mind - a heritage of rational thought that has been brought 
down to us through the centuries, a body of reason itself. The legal university - its property, its 
employees, etc. - is a church building, a Church of Reason. The primary goal of the Church of 
Reason is the goal of truth, in its ever-changing form, as it's revealed by the process of 
rationality (page 150). 

When he gave an alternative interpretation at the university of the "Forms"56 in 
Plato's Phaedo from his holistic understanding, he was not able to define his concept of 
"qualities". When asked if the quality was in the object or subject, he knew that if he had 
answered "object", he must comply with the notion that quality is an objective thing found in 
certain features, which would put him in the objectivist box; if he, on the other hand, would 
answer "subject", he would have been placed in the solipsist box, denying all outer existence 
as mere projections of the mind. The "either - or", "subject - object" understanding of the 
world is a natural result of a paradigm which divides the subject and the object as two 
separately existing entities, and as Pirsig claimed that "Quality" was found in both, and also 
causes both, he could not simply answer the logical question of the university (or "Church of 
Reason", as he would call it): "subject or object?". He was tempted to give a mu answer, the 
Japanese response, meaning "no thing", and used when the context of the question is such that 
a "yes" or a "no" answer is in error or should not be given (page 320). The answer tells the 
person who asked the question to unask the question.  

                                                 
     55Pirsig was a university teacher of rhetoric and started his Ph.D. studies on his concept of 
Quality. 
     56The Forms are discussed in chapter 5, page 201. 
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"The dualistic mind tends to think of mu occurrences in nature as a kind of 
contextual cheating, or irrelevance, but mu is found throughout all 
scientific investigation, and nature doesn't cheat, and nature's answers are 
never irrelevant. It's a great mistake, a kind of dishonesty, to sweep nature's 
mu answers under the carpet. Recognition and valuation of these answers 
would do a lot to bring logical theory closer to experimental practice. 
Every laboratory scientist knows that very often his experimental results 
provide mu answers to the yes-no questions the experiments were designed 
for ... It's told the scientist that the context of his question is too small for 
nature's answer and that he must enlarge the context of the question ... 
(S)cience grows by its mu answers more than by its yes and no answers. 
Yes or no confirms or denies a hypothesis. Mu says the answer is beyond 
the hypothesis" (page 321). 

 
But Pirsig was not able to discuss the Phaedo or other philosophical questions from 

his perspective with the professors at the university. To use the terms of Kuhn: while he was 
talking ducks, the professors were talking rabbits. He fell into a personal crisis, gave up all his 
revolutionary ideas, and started writing technical handbooks instead. His conclusion is that "it 
would take quite a University to accept a doctoral thesis in which the candidate refused to 
define his central term" (page 335). 

The example illustrates the problems encountered by a person trying to challenge the 
fundamental values in the reigning paradigm, in this case philosophy (as a matter of fact it was 
on an interdisciplinary program). The interpretations of Pirsig, based on a different paradigm 
with different fundamental beliefs, could have yielded new and fresh insights into philosophy 
as well as in other sciences, but the state of normal science oppressed these attempts. Perhaps 
it would not have been possible at all to pursue such a project at a university with a well-
established paradigm: following Kuhn's incommensurability thesis no communication is 
possible between paradigms. And this leads to the question if such knowledge should be 
wasted and ignored just because it is incommensurable with the existing paradigm? Where is 
the university which can simultaneously conduct normal science research with adequate detail 
and precision, and simultaneously give room to the knowledge challenging the very basis of its 
conduct, without creating chaos and confusion? 
 
Science as the Church of Reason 

Pirsig's quest for quality also highlights the responsibility of the scientist for the 
society. For, as Pirsig points out, there are an infinite number of "facts" about the reality, and 
the right ones "don't just dance up and introduce themselves" (op.cit., page 281). We must look 
for the facts we really need, which means that there must be a subliminal choice of what facts 
we observe. That choice is a question of responsibility on the part of the scientist - the 
preselected choice of facts is an ethical question, at least in the paradigm which regards the 
reality as an undivided flow of wholeness; the facts must satisfy the wholeness of Quality 
(ibid). 

The paradigm-guided selection of facts and of ordering the reality in science has 
implications on the society. I will briefly discuss some criticism on how the present, 
"cartesian", paradigm shape the society. Kuhn (1970) claims that the scientific community is 
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perhaps the most isolated in society, it is one of the few official communities which judges the 
results of its activities by itself. But even though isolated, the ordering of the world which is 
implicit in the scientific conceptions of reality influences to a large extent the ordering of 
society. Polanyi (1951), for example, argues that the prevailing (at that time) positivist 
paradigm in science, especially in sociology, reduces man to a system responding regularly to 
a certain range of stimuli. This is a threat, he argues, to the society and to liberty: 
 

" ... the freedom of science cannot be defended today on the basis of a 
positivist conception of science, which involves a positivist program for 
the ordering of society. The true fulfillment of such a program is the 
destruction of the free society and the establishment of totalitarianism" 
(op.cit., page 28). 

 
Stafford Beer (in Maturana & Varela, 1980) criticizes the way we organize 

knowledge today because it is in large part useless to the needs of mankind. This is due to the 
fact that the scholastic system only serves its own goals, and not the needs of mankind (c.f. 
Pirsig above): 
 

"True churchmen('s) ... primary goal (is) never to serve the community 
ahead of everything else. Their primary goal is to serve, through reason, the 
goal of truth" (op.cit., 1980, page 151). 

 
The problem, Beer argues, is in the division of reality into categories "as if we know 

that God knew the difference between physics and chemistry" (op.cit., page 64). Analysis and 
categorization have fragmented the world, relations between the different subjects have been 
lost, and synthesis "is relegated to poetry and mysticism" (op.cit.). The contemporary 
university, he claims, is trapped within this structure, just because it is a satisfactory and 
secure situation: 
 

"A man who can lay claim to knowledge about some categorized bit of the 
world, however tiny, which is greater than anyone else's knowledge of that 
bit, is safe for life: reputation grows, paranoia deepens. The number of 
papers increases exponentially, knowledge grows by infinitesimals, but 
understanding of the world actually recedes, because the world is really an 
interacting system" (op.cit., page 64). 

 
Beer's solution to the problem is not an interdisciplinary approach, which is only a 

juxtaposition of the categories in the present structure, but a meta-systemic approach, which 
"is not about analysis, but synthesis" and "does not interrelate disciplines; it transcends them" 
(op.cit., page 65): 
 

"If we are to understand a newer and still evolving world; if we are to 
educate people to live in that world; if we are to legislate for that world; if 
we are to abandon categories and institutions that belongs to a vanished 
world, as it is well-nigh desperate that we should; then knowledge has to 
be rewritten" (op.cit., pp. 65-66). 
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In a discussion on pardigmatic oppression one must mention the scientific anarchist 

Paul Feyerabend. He claims that science as enterprise rests on basic assumptions of the "basic 
scientific wisdom" (op.cit., 1975, page 205) and that this basic belief is used to judge scientific 
knowledge as superior to other forms of knowledge, even without adequately investigating 
those other forms. The custodians of science take the basic scientific wisdom for granted, and 
"do not show that it is better than the "basic wisdom" of witches and warlocks" (op.cit.). In 
this respect, Feyerabend argues, science is no better than religious oppression of the past, and 
what we need to do is to "free society from the strangling hold of an ideologically petrified 
science just as our ancestors freed us from the strangling hold of the One True Religion!" 
(op.cit., page 307). In order to free the citizens from the religious oppression, the state and the 
church was separated in the US. But, Feyerabend argues, "an American ... is still not permitted 
to demand that his children learn magic rather than science at school" (op.cit., page 299). 
Feyerabend thus argues that there should be a separation of the state and science as well, as 
one oppression of values is no better than another. Feyerabend's arguments is further 
developed by Chalmers (1988), who is pointing out the dangers of that-thing-we-call-science 
which is worshipped and held as superior, but which nobody really can define what it is: 
 

"The false assumption that there is a universal scientific method to which 
all forms of knowledge should conform plays a detrimental role in our 
society here and now, especially in the light of the fact that the version of 
the scientific method usually appealed to is some crude empiricist or 
inductivist one. This is especially true in the domain of social theory, when 
theories that serve to manipulate aspects of our society at a superficial level 
(market research, behaviorist psychology), rather than serving to 
understand it and helping us to change it at some deeper level, are 
defended in the name of science" (op.cit., page 141). 

 
Although Feyerabend discusses science in general, he is pointing to the authoritative 

role of the taken-for-granted assumptions which directs science in the period of "normal 
science"; or stated in other terms, paradigmatic oppression. I consider his analysis well suited 
in the discussion of how dominant world-views oppress new and/or alternative thinking. 

The same could be said of another illuminating example of this problem given by 
Næss (1982): the so called Velikovski "affair". He was a humanist who proposed some highly 
unconventional hypotheses in astronomy. The hypotheses were rejected by the astronomers, 
who even threatened a publisher to stop him from publishing a book on the subject: 
 

"This affair shows a narrow, dogmatic, well established (institution) strug-
gling against a researcher ... (whose) theories are rejected instinctively and 
not with distinct arguments" (op.cit., page 130, my transl.). 

 
This example supports Feyerabend's claim that science can oppress other forms of 

knowledge in society merely on the ground of its belief in its own infallibility, not even being 
able to use its own standards of selection of theories. Science is believed to be the superior 
source of knowledge, and other forms of knowledge can be rejected as "metaphysical" or 
"unfounded" without further investigation.  
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Paradigmatic oppression: Conclusions - South Indian Monkey Trap 

These problems briefly discussed above must be balanced against the necessity of 
paradigms, discussed earlier. The value of a tradition to work within giving structure, 
direction, and goal for the scientific work, must not be underestimated. Also, the avoidance of 
confusion and relativism, which the work within a paradigm secures, is also of great value. 
Still, the paradigmatic conservatism oppressing new ideas and urging needs emphasizes the 
need to transcend the paradigm. This paradox can be illustrated by the South Indian Monkey 
Trap which shows that the value rigidity (which is the basis of the how the trap works) in 
normal science which is necessary for its effectiveness, is also necessary to transcend (see 

Textbox 4). 
Transcending - key to progress in science? 

I have repeatedly suggested the need to transcend the taken-for-granted world and the 
taken-for-granted language in order to escape the prison that has caught us in the framework of 
our theories, expectations, past experiences, and language (Popper, 1984, page 56). As the 
Gestalt psychologists argues: 
 

"Becoming fixated on one hypothesis or one function of an object - often 
without realizing it - is the chief obstacle to insight. When people let go of 
implicit assumptions their understanding of a problem is sometimes 
dramatically reorganized, enabling them suddenly to 'see' the solution, 
complete with the accompanying 'aha!' experience" (Rock & Palmer, 1990, 
page 60). 

  
Scientific revolutions and transcending 

I have also pointed out that paradigms are necessary - we have to chose some base to 
investigate the ambiguous reality from. But even Kuhn, who emphasizes the need for normal 
science, says that the purpose of his work The Structure of Scientific Revolutions is to tran-
scend the taken-for-granted-world: "... my most fundamental objective is to urge a change in 
the perception and evaluation of familiar data" (Kuhn, 1970, page ix). Despite his emphasis on 
normal science, where the bulk of the scientific work is being done, he is also emphasizing the 
periods of scientific revolutions, where the old paradigm is transcended, in order for science to 

The trap consists of a hollow-out coconut chained to a stake. The coconut has some rice inside which 
can be grabbed through a small hole. The hole is big enough so that the monkey's hand can go in, but too small 
for his fist with rice in it to come out. The monkey reaches in and is suddenly trapped - by nothing more than 
his own value rigidity. He can't revalue the rice. He cannot see that freedom is more valuable than capture with 
it.  

... What general advice would you give the poor monkey in circumstances like this? There is a fact this monkey 
should know: if he opens his hand he's free. But how is he going to discover this fact? By removing the  value 
rigidity that rates rice above freedom. 
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progress.  
Kuhn (1984a) argues that the falsification of theories belong to the "occasional 

revolutionary episodes" (op.cit., page 19) of the scientific work. If a theory is falsified, the 
ground for the scientific activity would disappear. Popper (1984) agrees to the argument that 
falsification occurs only in periods of "extra-ordinarily science", i.e. scientific revolutions. But 
Popper, who recognizes that paradigms exist, pity this phenomenon: 
 

"'Normal science', in Kuhn's sense, exists. It is the activity of the non-
revolutionary, or more precisely, the not-too-critical professional: of the 
science student who accepts the ruling dogma of the day; who does not 
wish to challenge it; and who accepts a new revolutionary theory only if 
almost everybody else is ready to accept it - if it becomes fashionable by a 
kind of bandwagon effect. To resist a new fashion needs perhaps as much 
courage as was needed to bring it about ... (W)hat Kuhn has described does 
exist, and that it must be taken into account by historians of science. ... (I)t 
is a phenomenon which I dislike (because I regard it as a danger to science) 
while he apparently does not dislike it (because he regards it as 'normal') ... 
In my view the normal scientist, as Kuhn describes him, is a person one 
ought to be sorry for. ... I believe, and so do many others, that all teaching 
at the University level (and if possible below) should be training and 
encouragement in critical thinking. The 'normal' scientist, as described by 
Kuhn, has been badly taught. He has been taught in a dogmatic spirit: he is 
a victim of indoctrination. He has learned a technique which can be 
applied without asking for the reason why ..." (op.cit., pp. 52-53). 

 
Criticism and transcending 

Popper, though, gives some credit to the point made by Kuhn that normal science is 
necessary (see page 86 above), but he wouldn't agree on the term "normal science"; rather he, 
as a believer in voluntarism and in the piecemeal progression of science, considers science to 
be in a constant "revolutionary" phase: 
 

"I believe that science is essentially critical; that it consists of bold conjec-
tures controlled by criticism, and that it may, therefore, be described as 
revolutionary" (op.cit., page 55). 

 
The question may once again be raised what Popper puts into the concept of 

"revolution" - it does not seem to be the same as the one Kuhn is describing. This is 
particularly obvious if we consider Popper's description of "World 3", the more or less 
autonomous world of scientific theories and human knowledge. This world is never really 
challenged as a whole, which Kuhn's revolutions implies, it's framework is never transcended. 
It is rather an evolutionary world, in which theories are added or subtracted by way of 
criticism in a piecemeal fashion. 

A similar perspective is held by Feyerabend (1975), who is arguing for a constant, 
anarchistic attitude toward science. Feyerabend's position is motivated by the failure of all the 
proposed methodologies to be successful, as he is claiming to show in the history of physics. 
Thus, his conclusion is that "the only 'rule' that survives is 'anything goes'" (op.cit., page 296). 
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Feyerabend's position is extremely individualistic as he claims that everyone may follow his 
inclinations (Feyerabend, 1984, page 210), and that criticism plays a significant role in this 
process: it will nourish tenacity in the sense that it would develop a higher level of articulation 
of one's ideas "and thereby to raise their defence to a higher level of consciousness" (op.cit., 
page 210). Feyerabend's arguments for criticism is rather to strengthen the scientist in his 
theory, once he has adopted it, not transcend it. Feyerabend's version of "a higher level of 
consciousness" thus appears to be one of "higher level of defence consciousness". 

Popper's emphasis on criticism as a way to transcend our taken-for-granted world has 
strong similarities with anti-reifying methods (critique) of Marx and critical theory (see chapter 
2, page 34). Popper, in his 1968 paper, developed the theme of transcending by criticism in a 
process he calls imaginative criticism: 
 

"This is how we transcend our local and temporal environment by trying to 
think of circumstances beyond our experience: by criticizing the universali-
ty, or the structural necessity, of what may, to us, appear (or what philoso-
phers may describe) as the 'given' or 'habit'; by trying to find, construct, 
invent, new situations - that is, test situations, critical situations; and by 
trying to locate, detect and challenge our prejudices and habitual assump-
tions" (Popper, 1968, page 370). 

 
Popper's approach to transcend "our conceptual prison" is a rational one. If our 

thinking is guided by our theories, by the inherited and learned objectifications, how could we 
think beyond our thinking? Can criticism really transcend the taken-for-granted world, or does 
it merely create an anti-world?  Again, we are confronted with the problems of language and 
built-in assumptions of reality. C.f. Einstein's description of new ideas and logic above (see 
page 68). Kuhn addresses this problem in response to Popper's rational model of scientific 
revolutions: 
 

"In particular, he has sought to solve the problem of theory choice during 
revolutions by logical criteria that are applicable in full only when a theory 
can already be presupposed" (Kuhn, 1984a, page 19). 

 
As a way of transcending the paradigm, criticism cannot remove the "scales from our 

eyes". But, as Kuhn points out, criticism in the sciences is a prerequisite for revolution: 
"without constant criticism and the proliferation of new modes of practice there would be no 
revolutions" (Kuhn, 1984b, page 244). 

Ford (1975) argues that transcending a paradigm is to move beyond it and engage in 
an "encounter with the 'unthinkable'" (op.cit., page 73). Drawing on Kuhn's review of how 
scientists describe their new vision (see page 69 above), she claims that the experience is an 
altered state of consciousness: 
 

"Those who have achieved transcendence have not merely reinterpreted the 
elements of the paradigm which they have left behind, rather they have 
been awakened from thoughts-already-thought to some vision of a world 
beyond its limits ... Imagination is not reason and yet not unreasonable. In 
imagination sense and nonsense are one" (op.cit., pp. 73 & 74). 
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The analysis suggests that the transcending experience cannot be reached by reason 

or logical thought. It is necessary to go beyond our thinking, beyond the taken-for-granted 
pictures of reality that are rooted in our consciousness (which is what transcending means: "to 
go beyond the limits of", Websters). In the remainder of this section I will discuss some 
methods for transcending. 
 

Humor and transcending 
Humor may provide a means in transcending our taken-for-granted world. Humor 

can make us realize the shortcomings of our objectifications of reality, often by pointing out 
absurdities as in the joke above (used by Freud, 1957, in his work on humor and the uncon-
scious). Especially in the field of linguistic limitations, humor, notably puns, can suddenly 
change the meaning-sense of a word, which makes us view things from another framework 
(Minsky, 1984). This unexpected frame-substitution is the most common element in all the 
different kinds of humor: one scene is first described from one view-point and then suddenly - 
typically by a single word - we are made to view all the scene-elements in another, quite 
different way (ibid, page 185). Such shift-effects of the humor can, of course, be insightful. 
Minsky also suggests that laughter might have a releasing effect on the mind when we are 
discovering logical absurdities and the limits of reason: 
 

"The laughter reaction is so distracting as to keep the mind from 
proceeding further along the prohibited or ridiculous path it has started. 
Whatever the line of thought, the disruption prevents you from 'taking it 
seriously', from acting upon it or considering its further consequences" 
(op.cit., page 189). 
The laughter can also have the effect of illuminating the logical absurdity, putting it 

in sharp focus. 
So from this perspective we can argue that humor can shift the meanings of language 

and make us see things from a different perspective, and also make us realize absurdities in 
our logical reasoning. But it can be argued that humor also has the opposite effect. Freud 
(1957) suggested that jokes can transcend the censors in our minds which forbids us to think 
"forbidden" thoughts. Minsky (1984) develops this theme further and suggests that humor 
actually becomes a substitute for the logical inconsistencies in our thoughts. Humor becomes a 
way to avoid "some vaguely understood cognitive harm" and "inconsistencies of 
commonsense logic" (op.cit., page 178). The functioning of humor in the evolution of 
language would be some support-function for the shortcomings of our language, he argues, so 
that the expressiveness of the symbols, which are always a simplification of reality, does not 
lose its power. Humor, from this perspective, functions as "censor memories" (op.cit., page 
190), overcoming the inadequacies of the symbols. This leads Minsky to the conclusion that 
"jokes are not funny at all, but reflect the most serious of concerns; the pursuit of sobriety 
through the suppression of the absurd" (op.cit., page 193). 

A man at the dinner table dipped his hands in the mayonnaise and then ran them through his hair. When his 
neighbor looked astonished, the man apologized: "I'm so sorry. I thought it was the spinach." 
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Minsky's analysis illustrates the ambiguous role of humor in the context of 
transcending the taken-for-granted world. Humor can have a framework-transcending effect 
(even though he tends to downplay that function in his conclusion); but humor can also have 
the opposite effect - conserving our pictures of reality by letting the humor "take care of" the 
inconsistencies in them. 
 
Transcending language 

If our thinking is in the grip of our language and if reason, logic, and criticism cannot 
transcend that grip, how can our language be transcended? That was the question raised by the 
late Ludwig Wittgenstein. He was in the early years a devoted positivist, and at that time he 
divided the language, according to the notions of the positivists, into sense (those statements 
that could be verified by experiment, representing "facts") and nonsense (tautologies, showing 
logical constraints which delimit the possible facts and thus what can be said) (ibid, 1961). 
Yet, as time passed, he found that language has a tendency toward nonsense. Language has a 
tendency to drift toward its own limits, trying to say what is really beyond words. Wittgenstein 
claimed that we are as if held captive by the picture painted by language. He asserted that the 
true task of philosophy is to free the mind from the bewitchment of language. For whenever 
we make any statement, we paint a picture of the world, and that picture is linguistically 
bound. If we want to say something beyond the world, like in ethics (e.g. "the absolute good"), 
we will run into the boundaries of language. "This running against the walls of our cage is 
perfectly, absolute hopeless" (op.cit., 1965, page 12). 

He developed methods of transcending the grip of language which he called "lan-
guage-games". Examples could be like this: "What color is the number three?" and "Can a 
machine have a toothache?". The aim of this method was not to solve philosophical problems, 
but to dissolve them by demonstrating their linguisticality and absurdity. The language-games 
thus transcends the language captivity of the mind by creating confusion.  

Wittgenstein's method of creating confusion in the mind in order for the mind to 
transcend the taken-for-granted world was influenced by Zen Buddhism and their koans

57. 
Some Buddhist traditions claim themselves to be beyond all scriptures, independent of words 
and letters. Their tradition aims at liberating the human mind and to attain Buddhahood 
(Buddha = The Awakened). For the Buddhists, language in itself is an illusory force binding 
us to our distorted view of reality. Yet, of the methods they use to attain Buddhahood, 
language plays an important part. In the Zen Buddhism (a Japanese Buddhist tradition) the use 
of riddles, or koans, is a means for the intellect to transcend the ordinary taken-for-granted 
thinking and come closer to the mind's own nature. The idea is to make the mind completely 
confused, so that it cannot hold on to the notions, truths, beliefs etc. it has had previously 
(determined by the predominating world-view). Having been forced by confusion to slip out of 
the grip the notions etc. are holding on the intellect, the mind is now free to transcend to a 
more abstract level of consciousness. 
 
Meditation and transcending 

Implicit in the Zen Buddhist method of transcending is the notion of "attacking" the 
taken-for-granted understanding of reality in order to transcend them. This is done by creating 
confusion in for example confusing riddles, as illustrated above. A different approach is the 

                                                 
     57The section on Zen Buddhism and quoted examples are taken from Kapleau, 1967. 
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meditation methods, often originating from traditions in India. The most well-known in the 
west is perhaps the Transcendental Meditation (TM) technique of Maharishi Mahesh Yogi, 
coming from the Shankaracharya-tradition of India. His notion of consciousness and 
meditation will be discussed in more detail in chapter 5 (see page 162). 

The principle of the TM-technique is to utilize a sound (mantra) and thereby 
gradually let the mind experience subtler and more abstract levels of consciousness, until "it 
transcends the subtlest state of relative experience and arrives at the transcendental Being, the 
state of pure consciousness or self-awareness." (Maharishi 1966, page 55). The idea is that the 
practitioner's thinking transcends the previous level and he could be said to spontaneously 
think on a more "expanded" level. By settling down the activity in our consciousness, the 
practitioner is claimed to gain a more holistic perspective of reality: 

 
"When the mind proceeds to experience subtler states of thought and 
transcendental Being, its full potentiality unfolds and automatically 
becomes available for use in daily activities. By this process one begins to 
make use of one's full potential in the fields of the senses, body and 
surroundings, and one lives life in completeness" (op.cit., page 94). 

 
The claim that meditation can give a more holistic perspective of reality receives 

support from physiological research. In this connection, one finding is the increased 
integration, or coherence, between different parts of the brain during the practice of the 
technique. This coherence has a tendency to stabilize in the brain with regular practice. The 
growing coherence in the brain has been interpreted as the spontaneous ability to think in a 
wider context, i.e. more expanded thinking (see chapter 5, page 162 for references). I have 
studied the TM-technique in my own research, which will be discussed in chapter 7. One of 
my findings suggest an increased holistic thinking in a top management team (see also 
Gustavsson, 1990). 

This is an example how to individually transcend the binding influence of the pre-
dominating world-view in order to achieve a faster progress in science. Still more interesting, I 
think, are the claims that this individually transcending can create a macroscopic effect on the 
society. I have discussed collectively held beliefs in chapter 2, and the paradigm concept 
discussed in this chapter is also a typical collective phenomenon. These collective unconscious 
beliefs, whether in science or in society in general - especially the cartesian world-view 
dividing subject and object - are claimed as an important factor for many of the problems of 
today: 
 

"Collectively held unconscious beliefs are the most fundamental cause of 
the dilemmas that beset the world today" (Harman & Rheingold, 1984, 
page 209). 

 
In chapter 5, in the section on notions of collective consciousness (see page 184), I 

will discuss the ontology of this claim and discuss evidence suggesting changes in the 
collective consciousness induced by meditation. My own research on management teams and 
on a company as a whole may suggest similar effects (see chapter 7). At present, this would 
suggest that it is possible to change the world-view held by the society and influencing the 
thinking of the citizens of the society - to accomplish a shift in paradigm.  
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Transcending: conclusions 

I have briefly discussed the need to transcend the taken-for-granted notions of reality 
and various methods of doing so. Of course, my discussion does not cover all, or perhaps not 
even a fraction of, methods for transcending.  

The main points I have raised concern if and how we can go beyond our basic 
assumptions of reality. As discussed in previous sections, these are deeply ingrained in the 
unconscious. I concluded, therefore, that methods which are bound by the prevailing language 
and logic, such as criticism and perhaps also the kind of imagination as described by Ford 
(1975), cannot really transcend our taken-for-granted pictures of the world. They might 
perhaps give us alternative views within the given framework, similar to metaphor's relation to 
paradigms as discussed above (see page 82). 

Methods aimed at creating confusion which would loosen the grip of the taken-for-
granted notions on the mind leads to the question: what will come instead? A new and equally 
good/bad objectification which becomes taken-for-granted? Wouldn't the result be relativism 
in that case, and what would be gained from that? It seems like this is the position of Kuhn, 
and perhaps also of Wittgenstein. The need to continuously transcend, by means of confusion, 
the objectifications would in that case leave one in a permanent state of confusion (which 
Kuhn is warning for). 

The "confusion-methods" of Zen Buddhism speak of an ontologically different 
result: the confusion would "liberate the mind from its distorted view of reality" so it can come 
closer to the "mind's real nature". This is also apparent with the TM-technique of Maharishi: 
the mind would settle down in a "state of pure consciousness or self-awareness" so that one 
could "think spontaneously on a more expanded level". Transcending in this sense apparently 
means a simultaneous going beyond the taken-for-granted conceptions of the world into 
something else: a more holistic perspective of reality. Transcending the paradigms in this way 
would thus not be a relativistic transcending into a new and equally good/bad objectification 
of reality; it would imply a progress of knowledge toward a more comprehensive and holistic 
knowledge.  

Changes in the macro-behavior of groups of people, as suggested by Maharishi, 
might also have implications for collectively held beliefs, i.e paradigms. This is indicated in 
my studies of management groups and of a company as a whole. If conclusions from such 
studies can be translated in terms of scientific paradigms is questionable, though, due to the 
great difficulty of studying paradigms empirically at all.  
 

Paradigm-conclusions:  
Eat the cake and still keep it  
 

My discussion on paradigms raised several questions on the nature and developing of 
knowledge. Historians of science, notably the natural sciences, like Kuhn, Popper, Lakatos, 
Quine, and others, agree that there is such a thing as collectively held notions of fundamental 
assumptions of reality which are never, or very rarely, questioned. Kuhn suggests that the 
establishment of these frameworks in the scientific communities arise from "scientific 
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achievements". In the social sciences it is more difficult to identify paradigms due to many 
more rival theories. If paradigms are taken as collectively held beliefs, not necessarily emanat-
ing from scientific achievements, I have suggested that the concept can be used in the social 
sciences as well. I have followed Ford's (1975) attempt to apply the concept to the social 
sciences, emphasizing how meanings are applied to situations and how they eventually 
become collectively held. In my analysis I have assumed that the collectively held meanings of 
an ambiguous reality can be seen as the core of the paradigm concept, which enable an 
analysis on a general level comprising all scientific communities. Paradigms as collectively 
held beliefs also bridge the gulf to common-sense knowledge, such as the epistemology of 
organization of the organization members. Thus, the analysis in chapter 2 on objectification of 
reality has many common elements with the analysis of paradigms. 

I have argued that paradigms are deeply ingrained in our unconscious and that it is 
difficult to conceive of a conscious and easy shift of paradigm (in the sense of fundamental 
beliefs of reality). The arguments that our language, our perception and understanding of 
reality are theory-bound is convincing, and attempts to refute those arguments, such as those 
by Popper, have been weak and in some cases self-contradictory. However, the subject is 
complex: we do shift perspectives continuously - but how much is done within the framework 
given by the paradigm and how often do we completely change even the framework? Due to 
the unconscious nature of the fundamental beliefs which constitute a paradigm, I have argued 
that most shifts are within the frameworks, such as Popper's "Pickwickian" shifts or Morgan's 
"metaphors". But it is difficult to give precise definitions of the relation between metaphors 
and paradigms. It is difficult to judge when a metaphor has become so fundamental and taken-
for-granted that it exhibits the same properties as a paradigm. This distinction may be a matter 
of categorizing an elusive phenomenon, which has not been my purpose in this chapter. My 
purpose has rather been to point out the existence of the categorizations and how they are 
related to consciousness.  
 
Hold on to the paradigm and transcend it 

The conclusion, though, is paradoxical: paradigms are necessary and should be 

transcended. I have argued that they are necessary for reasons of avoiding paralysis in the 
scientific work due to confusion and relativism (c.f. my conclusion on objectification and 
action in chapter 2, page 25). Not holding on to some values is dangerous, as Polanyi (1951) 
argues: 

 
"People who cannot rid themselves of the feeling that they are 'play-acting' 
become incapable of holding convictions. The result is not a superior 
degree of detachment, but an impotent nihilism" (op.cit., page 25). 

 
Thus, I disagree with Feyerabend, at least on a philosophical level, that "anarchism ... 

is certainly excellent medicine for epistemology" (Feyerabend, 1975, page 19) and that every 
scientist should follow his own research program. As Kuhn has pointed out, the value of 
tradition is necessary in order to reach the heights of knowledge, if only to find that the 
tradition is not the answer. Because, on the other hand, I have argued that such grips of the 
mind of certain values must be transcended, otherwise new ideas are oppressed and we are 
threatening the progress of science.  

This conclusion leaves us in a state of confusion: how can both "holding on to" and 
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"going beyond" be achieved? Are we as caught in a fox trap and cannot go anywhere? We just 
simply cannot eat the cake and still keep it! Polanyi's solution to this problem is to hold on to 
the values of the paradigm and at the same time be aware of its "own conceivable fallibility" 
(op.cit., page 24). But such a conclusion is easier said than done - it merely identifies the 
problems of both eating and keeping the cake. The difficulty is to hold on to one conviction 
(or paradigm) and to simultaneously keep an awareness of its own fallibility. As pointed out 
earlier, a paradigm defines our perception and it would not be possible from within a paradigm 
to conceive of other values. If there would be such a possibility, it would invalidate the 
paradigm concept and we will arrive at a conception similar to that of Popper. 
 
Horizontal and vertical extensions of knowledge 

My suggested solution to this dead end street might be found in the discussion on 
transcending the taken-for-granted reality. Some hold that transcending of one paradigm 
simply lead to another, no better, no worse, objectification of the reality; like Kuhn's "duck-
rabbit" or Morgan's "six blind men and the elephant" analogy. Transcending the taken-for-
granted reality in this sense simply means a substitution of one world for another, with no 
progress in science or knowledge, and with relativistic implications. On the other hand, those 
notions which claim that transcending is to transcend to a level of more comprehension, to a 
more expanded level of "thinking"58, suggest that transcending means a progress in 
knowledge/science. This might lead to the conclusion that transcending in this latter sense is a 
mere solipsistic notion, i.e. that the "reality" as such does not exist, but is only a projection of 
our own minds. I will argue that this need not be so, but that such an increased comprehension 
in thinking is not in contrast to objectifications of the reality, which must exist. Increased 
comprehension of thinking is an increased awareness, or expanded consciousness, of reality, 
and not an alternative awareness.  

This way of perceiving the reality might be illustrated in a simplified manner as in 
Figure 16, where we can speak of horizontal extension of knowledge with alternative 
objectifications of reality. Transcending to an increased comprehension would represent a 
vertical extension of knowledge, representing a direction toward a holistic, but abstract, state 
of knowledge, e.g. "Quality" of Pirsig, "the Other" of Cooper, "Being" of Maharishi, or "the 
One".  

                                                 
     58I am reluctant to use the word "thinking" in this connection as the word usually denotes one 
special type of thinking, namely logical and rational thinking. Thinking on a more comprehensive 
level would rather be equivalent to "intuition". 
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The horizontal extension of knowledge is illustrated in the traditional Western 
division of reality in categories, represented by for example departments in a university. The 
emphasis in the horizontal extension of knowledge is on specialization, detail, and precision in 
order to explore the particular objectification to its limits. The benefits of this approach is that 
such detailed understanding gives us knowledge to utilize nature in many ways, e.g. 
technological innovations (such as the computer which this work is written on); medicine 
giving relief to many diseases plaguing mankind (such as antibiotics); techniques and methods 
used in companies (such as accounting systems, logistics). The problems of this approach were 
discussed above (see page 98): fragmentation, "paradigmatic blindness", exponential growth 
of specialized knowledge with seemingly no interrelation, relativism, a predominant emphasis 
on the physical reality, i.e. materialism; an exponential growth of scientific papers ("paper-
knowledge"); etc.  
 
The vertical extension 

The vertical extension of knowledge is often associated with Eastern traditions, 
where holistic ideas have been mostly expressed (although we find those ideas in the western 
tradition as well, see chapter 5). The emphasis in the vertical extension of knowledge is to gain 
holistic knowledge from within. It implies that the consciousness, soul, spirit, or mind of the 
human being is a source of "knowledge", which has holistic signatures.  

The emphasis of the extended vertical knowledge will be on a more holistic 
understanding with less "side-effects"; unity and "belonging to" instead of "apart from" with a 
corresponding development of humbleness for others and the environment. The preselected 
choice of "facts" will more satisfy the wholeness of reality (or "Quality", in Pirsig's terms), and 
thus the scientific process will gradually transcend the narrow categories that make much of 
the scientific process a self-serving community, and instead be more close to societal needs. 
The vertical extension will also expand the contemporary narrow definition of science and 
break down the demarcation lines against knowledge today classified as "mysticism" (c.f. 
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Stafford Beer, page 98). From my analysis above I'm arguing that the subliminal abstract 
"knowledge" is less mystical than clinging on to objectifications of that knowledge and claim 
that it is "objective" and "scientific", often with a tacit understanding that it is "real". Such 
arguments disregard the fact that all objectifications have their roots in the "mystical" level of 
knowledge, and it is bizarre to claim that the very basis of the "scientific" knowledge belongs 
to another, "mystical" world (c.f. Kuhn's remark on page 72). In fact, there is a great need for 
exploring the vertical extension, as I will show in chapter 4, and the understanding of the 
objectifications themselves will be enhanced by gaining more understanding of their roots (e.g. 
understanding the elementary particles as resonant modes of the underlying unified field, 
instead of as a particle, in order to have a fuller understanding of physics). Finally, the claims 
that microscopic expansion of awareness in the individual can create a macroscopic effect on 
the society (a topic which will be discussed in more detail in chapter 5 and in the empirical 
section) indicate that the vertical extension of knowledge can have an impact on the 
"epistemological frames"59 in society. In terms of paradigms, this would suggest that the 
vertical extension of knowledge would shift the frames toward a more all-inclusive, or 
"holistic", knowledge on the collective level of society.  

This scenario of the benefits of a vertical extension of knowledge may seem 
idealistic. But as I will try to illustrate in chapter 4, the need for and discussions about a 
vertical extension of knowledge in science has been going on for some time.  
 
Horizontal or vertical? Mu! 

Asked which of the two extensions one should follow, my conclusion would be a mu 

answer. Both are necessary. The most urging needs for western science today, though, is the 
vertical extension of knowledge. Bergström (1976), for example, discusses this problem and 
wants more awareness in the individual researcher, which he believes is very low. But he is 
doubtful that an increased awareness is practically achievable, perhaps to a certain extent, but 
the individual researcher must decide "if an increased degree of awareness is worth the effort" 
(op.cit., page 40, my transl.). As I interpret Bergström, he is not discussing the kind of 
expanded awareness I have described as the vertical extension of knowledge, rather an 
increased awareness in the horizontal extension, in terms of being aware of more objectifica-
tions of reality as alternatives60. The vertical extension I am suggesting is to transcend the 
objectifications to a level of more "expanded" and "comprehensive" consciousness. Perhaps 
this is the extension Næss (1982, page 156) aims at when he is equating science with man's 
fundamental search for insights of himself, his environment, and the wholeness. The 
possibility of such extension of knowledge presupposes a notion of an all-embracing reality 
related to consciousness, which is a topic I will discuss in the next two chapters. Chapter 4 
discusses paradigm-shifts and consciousness in physics, and chapter 5 notions of conscious-
ness and collective consciousness. 
 

Cognition of theories from our 
                                                 

     59The term "epistemological frames" is a paraphrase for "collectively shared basic beliefs" 
which is my extended definition of Kuhn's "paradigm". 
     60I am not doing full justice to Bergström's arguments, as he is also discussing the problem of 
unconscious values etc. that influence the scientist.    
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consciousness 
Another conclusion from this chapter on epistemology is the question of how 

knowledge arises. A popular notion is the inductive stance of deriving reliable knowledge 
from objective "facts". Statements such as "Einstein started from facts"61 are mostly myths (see 
above page 70). The observation of "facts" are theory-bound by our concepts and language, as 
argued above. Another popular myth is that Galileo performed experiments in mechanics when 
developing his theories. In reality, he performed few experiments, many of them were thought 
experiments he performed while articulating his theory (Chalmers, 1988, page 78): 
 

"This is a paradoxical fact for those empiricists who think that new 
theories are derived from facts in some way, but is quite comprehensible 
when it is realized that precise experimentation can only be carried out if 
one has a precise theory capable of yielding predictions in the form of 
observation statements" (op.cit.). 

 
The question asked on page 70 how a theory can be "cognized", and work, cannot be 

answered by the inductive approach. There are no objective facts we can rely on in the forming 
of theories. We must instead draw our attention to the human consciousness and ask how a 
theory can be cognized without outer objective "facts"? My conclusion is that there are two 
possible explanations. Firstly, the human cognitions and ideas form the reality. What we think 
of the world, so the world will be. If we think that light will bend in gravitational fields, this 
will happen. If we think that people are born with an natural tendency to be subordinated, this 
will happen. In its extreme form, this explanation is a solipsistic one: reality does not exist per 
se, but is a mere projection of our own images. This explanation has some validity: our 
conscious processes do influence the surrounding environment, even subatomic processes (as 
will be shown in chapter 4). But in its extreme form it is difficult to conceive of, such as the 
bending of light would emanate from our thinking of the bending of light (not many scientists 
believed in this theory until it was first supported by experiment in 192962). And every time I 
run into a lamppost I thought was not there, I consider the extreme version of the solipsist 
explanation disqualified. 

The second explanation to the forming of theories in the consciousness of man is that 
there is knowledge of the "reality" available in the human consciousness. This explanation 
raises questions of the relationship between consciousness and reality, a discussion which 
started in chapter 2 and will continue in the following chapters. 

                                                 
     61Lord William Beveridge, quoted from the preface to Lipsey and Steiner, 1972. 
     62Not considering the accidental support in 1919 by a British team, whose measurements turned 
out to be sheer luck (Hawking, 1988). 
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 4 
  
 PHYSICS AND  
 CONSCIOUSNESS 
 

 

 
"The discovery of a unified field of consciousness  

at the foundation of conscious experience has prompted the proposal  
that this unified field of consciousness and the unified field  

of modern theoretical physics are identical,  
providing a possible framwork for a completely unified understanding  

of both subjective and objective experience"63 
 

I have so far devoted my arguments at showing how concepts, such as organization, 
are related to and constructed by humans and how these concepts easily can be taken-for-
granted to such extent that they become reified. My argument was that there is a need to 
transcend the concepts, and that consciousness plays an important role in this transcending 
process. It is not too difficult to accept such line of reasoning - that concepts really are not real 
- but it still leaves us with the idea that consciousness and the outer reality live in two separate 
worlds. In this chapter I want to challenge this notion and argue that consciousness and matter 
are fused on a fundamental level. I am using physics for this purpose to understand 
fundamental aspects of reality and consciousness, which in turn influence the way we 
understand reality and consciousness in organizations. The reason I am discussing physics is 
because it is that part of science which deals with the "outer", material, reality, and that 
physics is an influential science in many ways for the other sciences, including the social 
sciences, both with respect to the epistemology and ontology of nature. I believe a discussion 
on physics and consciousness is necessary for the understanding of consciousness and 
collective consciousness, which will be discussed in the next chapter, and how it is used in the 
model of the Transcendent Organization in chapter 6.  

The organization of the chapter follows the themes I have discussed before: firstly, 
the necessity and problems in transcending the old objects and concepts in physics, and 
secondly, when transcending the concepts one ultimately ends up with the question of 
consciousness. The chapter is not intended to give a state of the art account of the physical 
science. Again, my purpose is to apply my epistemological discussion in the previous chapters 

                                                 
     63Hagelin (1987), page 56. 



 
 

122 

and raise questions on the ontology of consciousness. I have used principles from physics in 
my general discourse, but I am not a physics student and I have consequently no ability nor 
intention in making any contribution to physics. For an overview of physics, I recommend for 
example Hagelin, 1987, or Hawking, 1988. 
 

Physics and transcending of concepts 
 

The discussion in the previous chapters has shown the problems of describing "the 
reality" in scientific theories, even in such cases when we are able to observe the phenomenon 
under investigation. The conclusion was that we must "see" the reality through theories. The 
problem is perhaps even greater when we are investigating the invisible part of the reality. The 
invisible part of reality is described in imaginary symbols and language, perhaps most evident 
in physics where models of the invisible reality are made of mathematical equations. From the 
intellectual constructions predictions are made, and a good theory in physics is considered to 
be able to generate predictions and at the same time be able to "describe a large class of 
observations on the basis of a model that contains only a few arbitrary elements" (Hawking, 
1988, page 10). These mathematical theories can give an impression that physics is only 
dealing with a neutral theory language in which the reality is objectively described, and that 
physics is a purely objective science. This notion is of course an illusory one, based on the 
hope of eradicating the unreliable subjective element in science. "Science is made by men, a 
self-evident fact that is far too often forgotten" (Heisenberg, 1972, page vii); "(A theory) exists 
only in our minds and does not have any other reality" (Hawking, 1988, page 10). Theories in 
physics, the mathematical descriptions, and the observations (e.g. a Feynman graph) must be 
interpreted in order to make sense:  
 

"Science rests on experiments; its results are attained through talks among 
those who work in it and who consult one another about the interpretation 
of these experiments" (Heisenberg, 1972, page vii). 

 
These interpretations are based on the commonly agreed taken-for-granted basic 

assumptions about reality, unless someone comes up with a totally new basic understanding: I 
mentioned earlier the classical Newtonian understanding of gravity and Einstein's new 
conception of gravity as a curvature in the space-time pattern. In the following pages I will 
illustrate how new understandings of the reality in physics require new language to describe 
the understanding, and how new concepts are developed to describe old familiar phenomena. I 
will discuss some topics (e.g. the concepts of an atom and time) briefly in order to show the 
inapplicability of classical concepts to a new understanding of more fundamental and abstract 
levels of the reality. I continue the discussion with two new theories in physics: unified field 
theory and chaos theory64 and how these theories develop new concepts and a new under-
standing of reality. The section is concluded with a discussion of some implications of the 
changed perception of nature on scientific approach and method. 

                                                 
     64Chaos theory is not actually a physical theory but is mathematically describing dynamical 
physical systems, even human beings (e.g. how human brains can be understood in the light of 
chaos theory, see Freeman, 1991). 
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What is an atom? 

The idea of an atom as an indivisible basic unit, as envisaged by Democritus (approx. 
400 BC), is not an appropriate description in quantum physics. Classical physics, based on 
Newton, regarded the atom as a planetary system, where the atom is the planet and the electron 
is an orbiting moon. But the classical concepts was not applicable to many of the properties of 
the atom, such as the interior of the atom and the discontinuous emission of energy from the 
atomic system65. The finding that a particle could be described as either a wave or a particle, 
and both were correct descriptions, were interpreted in classical terms as a dualistic description 
of nature. The classical understanding was in terms of either - or, and if it was both, the 
understanding was dualistic. But for a quantum physicist like Niels Bohr the answer was more 
of a mu-kind (see chapter 3, page 97): 
 

"... all those who have truly understood quantum theory would never dream 
of calling it dualistic. They look upon it as a unified description of atomic 
phenomena, even though it has to wear different faces when it is applied to 
experiment and has to be translated into everyday language" (in Heisen-
berg, 1972, pp. 209-210)66. 

 
The wave-particle paradox gave rise to Bohr's complementary principle of quantum 

physics which says that both the wave and the particle interpretation are valid interpretations 
of the same phenomenon.  Bohr's complementary principle can be interpreted as a paradox and 
even justify a materialistic interpretation of reality. The relativistic interpretation which Bohr's 
complementary principle implies could perhaps have been the way to handle a new, and 
seemingly ambiguous, level of understanding, and physicists accepted the "both" interpretation 
of the particle and wave67. Later development of quantum field theory describes elementary 
particles as discrete, or stable, vibrational states called energy eigenstates of a quantum field, 
which make them appear as particles. This interpretation is responsible for the classical 
understanding of the universe as composed of particles (Hagelin, 1989). But the actual 
situation is, according to Hagelin68, that the wave function, or state vector in Hilbert space, is 
more fundamental, it is transcendental and abstract. The particle is more superficial. Particles 
will behave like particles if we are making superficial measurements, but particles will behave 
like waves if we are making more profound measurements, asking more profound questions, 
or allowing the particle to evolve on its own, because the particles satisfy a wave equation. If 
the particle behaves like a wave, its not a particle, its a wave. The equations of motion are all 
wave equations, Hagelin says, they are all quantum mechanical equations, which is why 

                                                 
     65The name "quantum" physics comes from the discovery of Max Planck that the energy of the 
atomic system, such as in a photon of light, can only take on discrete values called light quanta. In 
classical physics the energy level could take on any value (Hagelin, 1987). The stability in the 
discrete energy levels in quantum physics could describe the stability of matter which the classical 
concepts could not.   
     66The quotes of other persons than Heisenberg himself in Heisenberg (1972) are not exact 
quotations, as Heisenberg reconstructed his conversations with Bohr, Einstein and others decades 
afterward. Heisenberg claims that the broader picture in the conversations are accurate.  
     67Hagelin, private communication. 
     68Private communication. 
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quantum mechanics were invented. The deeper, truer, and more fundamental reality is 
certainly the wave.  
 

"The particle is just nature's accommodating property. If we ask a question 
'where is the particle', nature will respond to whatever extent possible to 
give us an answer to that question. I encourage my students to actually 
abandon the notion of particle and deal exclusively with quantum fields. 
Quantum field is the more fundamental reality. If the reality doesn't behave 
like a particle, if the equations are wave equations, then we are talking 
about waves, not particles. If we put a Geiger-counter in there, certainly we 
will get a click, because that is all the Geiger counter can do. And so we 
say 'ah, yeah, I've found a particle', but we have really created that particle, 
we have 'brutalized' nature to that extent" (op.cit.). 

 
Thus, according to quantum physics the atom, or more precisely, the components of 

the atom, the elementary particles, are not the smallest components in the physical creation. 
They can be understood as nothing but fluctuations of a fundamental field out of which they 
are created. Moreover, as will be discussed in more detail below, an atom is also dependent on 
the observer and the instruments of observing, which leads Bohm (1984) to define an atom as 
a poorly defined cloud, dependent for its particular form on the whole environment, including 
the observing instrument (ibid, page 9). The mechanistic order in classical physics viewing a 
particle as independently existing, a smallest building block of creation, does not hold as the 
ultimate explanation: "Thus, a basic assumption underlying the generally accepted form of 
mechanism in physics has been shown to be untenable" (op.cit., page 173). 
 
The uncertainty principle 

The uncertainty principle is one of the cornerstones in quantum mechanics. 
Formulated by Werner Heisenberg in 1926 it says that we cannot at the same time measure 
both the position and speed of a particle. The particle interpretation of the principle says that 
our act of measurement interfere with the thing measured, and that we can never gain full 
knowledge of both position and velocity. The measurement of a particle is done by shining 
light on it and some waves of light will be scattered by the particle which indicates its position. 
The light will at the same time disturb the particle and change its velocity in a way that cannot 
be predicted. Also, the more accurately one tries to measure the position, the higher energy 
will be needed in the light and hence the velocity will be disturbed by a larger amount. The 
uncertainty principle is not dependent on the way one tries to measure the position or velocity, 
or on the type of particle. The uncertainty principle is a fundamental inescapable property of 
the world (Hawking, 1988). 

The uncertainty principle has given rise to the notion that we cannot gain complete 
knowledge of the particles, we can only know the probability of their position/momentum. 
This can be interpreted as that there is a basic uncertainty at the basis of creation, that creation 
arises out of chance and that we can only know the statistical probabilities for events to 
happen. Einstein, who never accepted the uncertainty principle, often said: "God does not 
throw dice" in the discussions. To which Niels Bohr only could counter with: "Nor is it our 
business to prescribe to God how He should run the world" (Heisenberg, 1972, page 81).  

If the principle is interpreted from the standpoint of a particle as a wave function
69 
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the uncertainty principle can be seen as natures mu answer: the uncertainty principle does not 
necessarily mean that quantum-mechanical knowledge is incomplete. Rather, it is the familiar 
concepts we are using in our classical understanding (on macroscopic scales) which are 
inappropriate and simply not valid as a description on a more fundamental level of reality (at 
microscopic scales). "The quantum mechanical dynamics is fully deterministic on its own 
level, i.e. on the level of the evolution of the wave function. The idea of uncertainty arises 
when the wave function is then further interpreted in terms of classical measurements"70. 
Because the particle is represented by a wave function, the properties of position and velocity 
do not commute with each other, they are quantum-mechanically incompatible, and thus it is 
meaningless to speak of both properties separately (Hagelin, 1987): 
 

"The theory of quantum mechanics is based on an entirely new type of 
mathematics that no longer describes the real world in terms of particles 
and waves; it is only the observations of the world that may be described in 
those terms" (Hawking, 1988, page 61). 

 
It is important to emphasize that the uncertainty principle does not merely say that 

the uncertainty of knowledge of quantum behavior is due to the inference of the experimental 
conditions (as the shining of light on an electron). The uncertainty principle shows that the 
experimental conditions are always inseparable from what we call the observed object in the 
"quantum" context (Bohm, 1984). The uncertainty principle therefore indicates a holistic unity 
at the microscopic level, which also challenges the concept of objectivity we are used to in 
science. The holistic feature and the challenged objectivity are discussed in more detail below 
("On scientific approach", see page 127). 
 

Superposition 
It has been known since long in quantum physics that a particle does not exist in a 

definite physical state until it has been observed. The unobserved particle has an endless 
number of options: it is said to exist in a superposition of states, which is described by a wave 
function that defines the probability of finding the particle in that state. The particle can be 
said to coexist in all possible places at once. The act of observation "collapses" the 
superposition, fixing the particle in a single position in space and time. Hence, physicists came 
to the conclusion that (at least on the atomic level) the act of observation serves to create the 
reality. This finding has recently been verified to be valid also for macro-levels of particles 
(Scientific American, 1985; Hagelin, 1987). 

                                                                                                                      
     69In nonrelativistic quantum theory the particle is treated as a wave function which evolves 
according to Schrödinger's wave equation (Hagelin, 1987). 
     70Hagelin, private communication. 
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The idea of a state of superposition of all possible options at once in a quantum 

system again illustrates how the old classical concepts which are used on a macrolevel of 
reality are inappropriate on a more fundamental level, which physicists call the microlevel. On 
the classical level of description of the atomic reality the particle exits in a "concrete" state, 

whereas on the quantum level it exists in all possible states. This rather bizarre result of 
quantum physics led Erwin Schrödinger, who created the quantum mechanical wave equation, 
to dramatize the consequences of such quantum level reality in our ordinary life by a thought 
experiment (see Textbox 6, "Quantum Cats"). Schrödinger's quantum cats could also be 
interpreted as the invalidity of the "either - or" position; instead we must accept that both the 
point value (the classical interpretation) and the superposition value are equally valid; it is a 
matter of level of description.  

The finding that the quantum behavior also applies to at least one macroscopic 
variable, such as Schrödinger's quantum cats (even though it is a long way from the electronic 
phase difference studied in the experiment and the world of everyday objects), might lead to 
that we must change our taken-for-granted concepts and "get used to the idea of living dead 

cats" (Scientific American, 1985, page 64, italics added). 
 
What is time? 
 

"Time.. time... what is time? Swiss manufacture it, French hoard it, Italians 
squander it, Americans say it's money, hindues say it doesn't exist. You 
know what I say? Time is a crook!"71 

 
The concept of time might seem unproblematic for most of us (but time as such can 

be a great problem!). One philosopher who questioned the concept of time was Ludwig 
Wittgenstein. He realized that our concept of time is related to the orbiting of the earth around 
the sun, so he asked the question: "What time is it on the sun?". How can we conceive of time 
if we did not have day and night, seasons etc? Well, that would be hard to imagine. But we 
would still notice ageing and changes in our environment that we could relate to time. When 
Einstein presented his relativity theory and claimed that time is relative and dependent on the 
motion of the observer, things became more complicated and challenged our, particularly the 

                                                 
     71Line of the scoundrel O'Hara in the film "Beat the Devil", 1954, directed by John Houston. 

Imagine a sealed box containing a cat, a vial of poison gas, a piece of radioactive material and a 
radioactive-particle detector. The device is rigged so that the detection of a radioactive particle triggers the 
release of the poison and the death of the cat. Although it is impossible to predict when a radioactive atom will 
decay and emit a particle, one can calculate the probability that a decay will occur in a given time period. The 
detector is switched on just long enough for it to have a 50 percent chance of registering a particle, and so the 
cat has a 50 percent chance of surviving. According to the dominant interpretation of quantum mechanics (the 
Copenhagen interpretation), it is meaningless to say, before the box has been opened, that the cat must be either 
alive or dead. Rather, it exists in a superposition of states: it is both alive and dead. The quantum weirdness of 
Schrödinger's cat is unobservable; if someone were to look at the cat, one of its two superposed states would 
instantly crystallize into reality. 
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scientists, notion that time was absolute. Today physicists cannot give an answer to the 
question "what is time?". 
 
Time is relative 

 The relativity theory postulates that the laws of science should be the same for all 
freely moving observers irrespective of their speed. This was also true for the speed of light: 
all observers would agree on the same speed. In the Newtonian theory, time was absolute but 
space was not. The speed of light is the distance it has travelled divided by the time it has 
taken. In the Newtonian theory, different observers would thus measure different speeds of the 
light. In Einstein's relativity theory, however, all observers must agree on the speed of light, 
but they don't agree on the distance the light has travelled, so they will disagree over the time it 
has taken. In other words, the relativity theory put an end to the idea of absolute time. Every 
observer would as if have their own measure of time, for example as recorded by a clock 
carried with him. The relativity theory says that identical clocks carried by different observers 

would not necessarily agree (Hawking, 1988). 
Einstein reached his conclusions on the relative time by a number of thought 

experiments. The thought experiment in Textbox 7 may help to conceive of the difficult 
concept of relative time.   Another famous thought experiment of Einstein is the twin para-
dox. Suppose one of two twins went for a long trip in a spaceship at nearly the speed of light. 
When he returned, he would be much younger than the one who stayed on earth. The 
difference in age would actually also be true if one of the twins would go to live at a top of a 
mountain, and the other twin goes to live at the sea level. The twin at the top of the mountain 
would age faster than the one at the sea level. The difference would in the last case be very 
small, but there would be a difference. This is because the relativity theory predicts that time 
would appear to run slower near a massive body like the earth72. The phenomenon has been 
tested and verified and has considerable practical importance, for example in highly accurate 

                                                 
     72It is explained technically that there is a relation between the energy of light and its frequency: 
the greater the energy, the higher the frequency. As light travels upward in the earth's gravitational 
field, it loses energy, and so its frequency goes down. To someone high up, it would appear that 
everything down below was taking longer to happen (Hawking, 1988, page 35). 

An observer standing next to a railroad embankment sees two bolts of lightning strike the tracks at 
the same time and he concludes that they occurred simultaneously, one far to the east, the other equal to the 
west. Just as the bolts hit, a second observer passes directly in front of him on a train moving at high speed from 
east to west. To the second observer, the bolts do not seem to strike simultaneously. Reason: because he is 
moving away from the bolt in the east, its light takes slightly longer time to reach him. Similarly, because he is 
moving toward the bolt in the west, its light reaches him earlier. Thus what the stationary observer sees as 
simultaneous lightning strikes, the moving observer sees as a flash in the west followed by one in the east. If, on 
the other hand, the bolts had struck at different times, it could well have been the moving observer who saw 
them simultaneously and the man along the tracks who thought that they did not occur at the same time.  

In any case, the question remains: Which of these views is wrong? Neither, said Einstein. Measurements 
of time depend on the choice of the reference frame - in this case, the train or the point along the tracks. 
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satellite navigation. If the predictions from the relativity theory was ignored, the position that 
one calculated would be wrong by several miles (Hawking, 1988). 

The taken-for-granted concept of absolute time had to be abandoned when Einstein 
introduced the concept of observers at different velocities in the relativity theory. The twin 
paradoxes are only paradoxes if one has an idea of absolute time, but in the relativity theory 
there is no unique time. Instead each individual has his own measure of time which depends 
on where he is and how he is moving (Hawking, 1988).  
 
Time and simultaneity 

The relativity of time also makes it difficult to use the concept "simultaneous", as 
Einstein's thought experiment in Textbox 7 illustrates. If two events are supposed to take place 
simultaneously at great distances (as the two lightening bolts), we run into trouble when we 
should determine the simultaneity of the events and how this can be verified: 
 

"... nature herself informs us that the answers are not at all clear-cut but 
depend on the observer's state of motion. Space and time are therefore not 
independent of each other, as we previously believed" (Heisenberg, 1972, 
page 21). 

 
Thus, physicists today argue that the concept of simultaneity does not exist, or at 

least that it is very problematic and cannot be verified. 
 
 
 
Time and causality 

In the Newtonian theory of gravity it was said that two bodies attracted each other 
with a force that depended on the distance between them. If one moved one of the objects, the 
force of the other would change instantaneously, i.e. gravitational effects should travel with 
infinite velocity and the effect would be instantaneous. This effect would contradict the 
postulate of the relativity theory, which says that nothing can travel faster than the speed of 
light. The causality in the framework of the special relativity theory must be within the so 
called future light cone of an event. Imagine, for example, that the sun would cease to shine in 
this very moment. This would not affect things on the earth at the present time because it takes 
about eight minutes for the light to get to the earth from the sun. Only then would events on 
the earth lie in the future light cone of the event at which the sun went out (see Figure 17). 
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Because the speed of light represents the ultimate velocity for the transmission of 
information in special relativity, event A (the death of the sun) can causally influence B (the 
Earth) if and only if B lies in the future light cone of A. If B lies outside the future light cone 
of A, it becomes impossible to specify whether the event A or event B occurs first, for this will 
now depend on the motion of the observer. In such a case, where neither event lies within the 
other's future light cone, the events are said to be "space-like separated" and no causal 

relationship or influence between the two events is possible. Thus, in special relativity we find 
that two events must lie within each others future light cones in order for us to attribute a well-
defined causal sequence (Hagelin, 1987). 

The causal sequence in relativity theory was challenged by later developments in 
quantum gravity, which raised questions about the structure of space-time and causality. In 
quantum gravity theory space-time itself cannot have a definite shape, but instead exists as a 
quantum-mechanical superposition of shapes. In terms of causality and future light cones, 
quantum gravity have an intrinsic uncertainty in the definition of time and distance, and it is 
generally not possible to specify with certainty whether one event lies within the future light 
cone of another. Again, we find that our ordinary concepts and language falls short when we 
are trying to understand fundamental levels of reality. In this case, in the question of time and 
causality in quantum gravity, 
 

"... it becomes difficult to assign cause and effect relationships, and there is 
little reason to believe that the familiar concepts of space, time, and causa-
tion have meaning at the Planck scale73" (Hagelin, 1987, page 49). 

 
Beginning and end of time? 

We can also see that the concept of time is given by philosophical/religious 

                                                 
     73The most fundamental level in quantum physics. 
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assumption about the creation of the universe. Eastern concepts of time, for example the Vedic 
tradition, conceive of time as eternal Being; for them eternity is the basic field of time. If this 
concept is translated into measurable units as we see them, we will arrive at a circular concept 
of time, where the greatest circle ("Divine Mother") is a life-span of about 1,5x1023 years, 
whereas the shortest cosmological time unit ("Kali-Yuga") "only" consists of the equivalent of 
432 000 years. "The eternity of eternal life of absolute Being is conceived in terms of 
innumerable lives of the Divine Mother" (Maharishi, 1969, page 253). 

The Western tradition is based on a time-concept with a beginning and an end, which 
is influenced by the Jewish/Christian/Muslim tradition. According to this cosmology, the 
universe started at a finite time in the past, not very long time ago (e.g. the Jewish beginning of 
time started 3761 B.C.). A beginning of time is a prerequisite for causality: 
 

"One argument for such a beginning was the feeling that it was necessary 
to have 'First Cause' to explain the existence of the universe. Within the 
universe you always explained one event as being caused by some earlier 
event, but the existence of the universe itself could be explained only if it 
had some beginning" (Hawking, 1988, page 8). 

 
The currently most accepted model of the universe, the Big Bang, assumes a "first 

cause" and a beginning of time, possible also an end. The beginning is supposed to have 
occurred between 1010 and 2x1010 years ago (ibid, page 50). Most people would of course ask 
what happened before the beginning. The physicist's answer is that because mathematics 
cannot handle infinity and infinite numbers, the theory will predict a point in the universe 
where the theory itself breaks down74, a point mathematicians call singularity. At the Big Bang 
singularity, the curvature of space-time was infinite, which means that events occurring before 
the Big Bang could not be used to predict what would happen afterwards: 
 

"As far as we are concerned, events before the Big Bang can have no 
consequences, so they should not form part of a scientific model of the 
universe. We should therefore cut them out of the model and say that time 

had a beginning at the Big Bang" (op.cit., page 50, italics added). 
 

Hawking himself (together with Roger Penrose) proved in 1970 that there must have 
been a Big Bang singularity and a beginning of time provided that the general relativity and 
the observed amount of matter in the universe was correct. However, in the attempts to formu-
late a theory of quantum gravity (see above, page 118), he changed his mind and he is now 
arguing that there was no singularity at the beginning of the universe. Because of the intrinsic 
uncertainty of the shape of the space-time pattern in quantum gravity, there would be no 
boundary to space-time, and there would be no singularities at which the laws of science 
breaks down, and no edge of space-time  
 

"... at which one have to appeal to God or some new law to set the bound-
ary conditions for space-time. One could say: 'The boundary condition of 
the universe is that there is no boundary.' The universe would be 

                                                 
     74Assuming the Friedmann interpretation of the general theory of relativity (Hawking, 1988). 



 
 

131 

completely self-contained and not affected by anything outside itself. It 
would neither be created nor destroyed. It would just BE" (op.cit., page 
144). 

 
Again we might say that Hawking's change of opinion regarding time eternal or a 

beginning of time started when the reality was described at more fundamental levels, in this 
case by the quantum gravity theory. The concept of a beginning and end of time may not be a 
meaningful description at that level. 
 
Real or imaginary time? 

In quantum gravity theory the ordinary concept of time has to be transcended for 
mathematical/technical reasons in order to solve the problem of determining a probability for a 
particle to pass through some particular point. Quantum mechanics does not regard a particle 
in a classical sense, but rather as a superposition of states (see above, page 115). The concept 
of imaginary time was introduced, which means that one is measuring time in imaginary 
numbers instead of real ones (an imaginary number is one which gives a negative value when 
multiplied by itself). In the quantum gravity theory it has the effect that the distinction between 
space and time in the space-time pattern disappears completely. For example, in Figure 17 
(future light cone, page 118), in real time all points at the time direction lies inside the light 
cone, and the points in the space direction lies outside it (ibid). In quantum gravity, as 
concluded before, using imaginary time, such a distinction disappears. 

The only way to avoid a conclusion of a singularity with a start in the Big Bang is to 
introduce imaginary time. If the universe is in a quantum state without singularities and 
boundaries, we cannot use real time, because then there appears to be singularities: 
 

"This might suggest that the so-called imaginary time is really the real 
time, and that what we call real time is just a figment of our imaginations. 
In real time, the universe has a beginning and an end at singularities that 
form a boundary to space-time and at which the laws of science break 
down. But in imaginary time, there are no singularities or boundaries. So 

maybe what we call imaginary time is really more basic, and what we call 

real is just an idea that we invent to help us describe what we think the 

universe is like. But ... a scientific theory ... exists only in our minds. So it 
is meaningless to ask: what is real: 'real' or 'imaginary' time? It is simply a 
matter of which is the more useful description" (op.cit., pp. 147-148, italics 
added). 

 
Thus, in order to avoid the consequences of a beginning and end in time in quantum 

gravity, we have to abandon our ordinary concepts of time get used to concepts like imaginary 
time! 
 
 
The arrow of time 

Imaginary time was, as we saw, indistinguishable from directions in space, which 
means that one would also be able to go in any direction in time, forward as well as backward. 
However, Hawking (1988) argues that there are at least three "arrows of time" that points to a 
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forward direction of time rather than the backward. The first one is the thermodynamic arrow, 
which is a result of the second law of thermodynamics, saying that entropy (disorder) tends to 
increase with time in a system. The models of the universe used today roughly says that the 
universe will either expand, and "the present evidence ... suggest that the universe will 
probably expand forever" (op.cit., page 49), or it will come to a halt and start contracting 
toward the proposed initial state ("the Big Crunch"). In the expanding phase of the universe, 
entropy will increase continuously, which would be an indication of a forward direction of 
time.  

The second arrow of time is the psychological arrow, where we always tend to 
remember the past, and not the future, which is another indication of the forward direction of 
time. The cosmological arrow, however, could in principle go in any direction. What if the 
universe stopped expanding and started to contract? Would this mean that entropy would 
decrease and that the arrow of time would also be reversed, resulting in phenomena like we 
would die before we were born and live our lives backward and get younger all the time; a 
broken cup on the floor would gather itself together and jump up on the table again; and we 
would remember tomorrow's prices on the stock market and make a fortune? Hawking argues 
that this cannot be the case, at least if we want to be there and witness it. He claims that a 
strong thermodynamic arrow of time is necessary for intelligent life to exist. In order to survive 
human beings have to consume food, which is an ordered form of energy, and convert it into 
heat, which is a disordered form of energy. Thus, human life requires an increase in entropy, 
which would not be possible in a contracting universe (which would mean that we would eat 
disordered energy and convert it into ordered energy). So, the conditions suitable for 
intelligent life causes disorder to increase and this we will find only in the expanding phase of 
the universe. 
 
What is time? Conclusions. 

In this brief discussion on the concept of time, I have tried to show how our ordinary 
and taken-for-granted assumptions of time has been challenged from different angles as new 
theories in physics develop. This was particularly evident when theories of more fundamental 
levels of physics were developed, such as quantum gravity. We found that time is relative, 
depending on the velocity of the observer or how close we were to a massive body; that 
concepts such as simultaneity and causality are not very meaningful on microscopic scales; 
that if time has a beginning, it is meaningless to understand what happened before the 
beginning, and, after the introduction of quantum gravity, that it is not relevant to talk of a 
beginning or end of time;  that the only real time that is real is really the imaginary time; and 
that the arrow of time is forward (at least something familiar!). So, "time, time ... what is 
time?" is obviously a relevant question, and nobody seems to be able to give a definite answer 
to it. Perhaps it is not worthwhile to try to define it, but resort to the practical aspect of time, 
like Feynman (in Feynman et al., 1965): "What really matters anyway is not how we define 
time, but how we measure it." 
 
Conclusions: what happened to our old world-view? 

For centuries we have believed that physics provides us with a solid, material, and 
concrete foundation to understand the reality from. But as I have shown, progress in physics 
forced scientists to transcend the old assumptions and formulate theories which are more 
comprehensive and more abstract. The new concepts and theories are simply not only new 
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labels on old phenomena, they are rather new concepts on new phenomena (or in many cases - 
old concepts forced on new phenomena). The transcended concepts and their implications 
indicate a vertical extension of knowledge, as illustrated in fig. Figure 16 in chapter 3 (page 
108). The vertical extension of knowledge necessitates us to comprehend more aspects of 
reality in our awareness, sometimes paradoxical from our previous understanding, and requires 
an expansion of our consciousness in order to comprehend more abstract levels of reality. 

I have illustrated this principle above by showing that some of our most taken-for-
granted concepts (which emanate from physics) cannot be taken-for-granted and cannot be 
understood from the old classical view-point only. The atom and the elementary particles are 
no longer the solid material foundation of reality; instead we have a new "solid" foundation: 
the quantum field. The uncertainty principle illustrates that the observer and the observed are 
inseparable at the quantum level. The old concept of separate observer and observed is not 
applicable on that level. If we are using the old concepts, this is interpreted as nature's basic 
uncertainty at fundamental scales, but using the new and expanded understanding there is no 
uncertainty - only a new level where observer and observed are inseparable. The particle is not 
an object in a definite place - it is "everywhere" and becomes fixed when we observe it. Our 
observation creates it. And time - does it exist? 

The new understanding requires new theories. These theories do not take the 
Democritian paradigm for granted, and they must challenge such concepts as reductionism and 
objectivity. This will be the topics for the next two sections. 
 
 

New theories for a new understanding 
 
 "The classical mechanistic theories are either dead or dying"75 
 
Unified field theories 

                                                 
     75Edgar D. Mitchell, private communication. 

Einstein had a dream he worked hard on, but which was never fulfilled during his 
life-time: a unified understanding of creation. Today, two main theories describe the physical 
universe: the relativity theory and quantum mechanics. But they have not been unified to a 
single whole theory, as quantum mechanics has not as yet been able to properly incorporate 
gravity and the large-scale structure of the universe (Hawking, 1988). There have been many 
attempts to reformulate Einstein's general theory of relativity as a quantum theory of gravity, as 
described above, but they have been largely unsuccessful and 
 

"... many years of research in quantum gravity ... has led to a consensus 
among theorists that general relativity as a quantum theory is 
fundamentally inconsistent" (Hagelin, 1987, page 50). 
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A step toward this unified theory was the grand unified theories (GUTs). These 
theories attempted to unify three of the four basic forces: electromagnetism, weak-, and strong 
nuclear interaction; gravity was not included in these theories. The problems with the theories, 
though, is that many of their predictions require particle acceleration machines as big as the 
Solar System to confirm! (Hawking, 1988)76. Another prediction that has been as difficult to 
verify as the giant accelerator is the proton decay. The proton is an extremely stable particle, 
with an estimated lifetime of 1026 - 1032 years (Hagelin, 1987). The GUTs predict the proton to 
be unstable, that is, it will decay. Considering the vast amount of protons available, the 
probability to detect a proton decay should not be insurmountable. But the experiments with 
deep underground pools of water or massive iron detectors have so far been unsuccessful, 
which has raised the estimate of the minimum lifetime of the proton to 2x1032 years (ibid). 

An early candidate for unifying gravity into quantum mechanics was the theory of 
extended supergravity. But the theory generated fundamental problems with infinities (ibid) 
(physicists don't like infinities), and in recent years the most promising unified field theory is 
the heterotic string (or "superstring") theory. It is an extension of the framework of quantum 
field theory which 
 

"... may provide both an elegant framework for the unification of all the 
fundamental particles and forces and a quantum theory of gravity that is 
completely free of infinities" (op.cit., page 53). 

 
The superstring theory provides another example of how new concepts are replacing 

old fundamental assumptions in order to understand reality. I will briefly discuss a few of 
them, but I must remind the reader that my description is no attempt to give a full description 
of the superstring theory. According to Hagelin77, the basic framework of the superstring 
theory is as follows: 

                                                 
     76As Hawking puts it: "(Such a machine) would be unlikely to be funded in the present 
economical climate" (op.cit., page 79). 
     77Personal conversation. 

In classical physics a particle was a point-like object with a definite position in space. 
In string theories, however, there are many "strings" filling the universe, and each string is, or 
behaves like, a particle. In that sense the strings are particles. Which particle - electron, 
proton, quark, gluon - depends upon what the string is doing. The concept of particles are 
replaced by elementary strings, so there is a single quantum field theory of elementary strings, 
and the fundamental excitations of this string field are strings, rather than particles. This 
provides a profound unifying framework because the nature of this particular string created, 
and particularly its internal vibrational state, determines what particle that string appears to be. 
From a distance we cannot see, because the strings are so small, the finite size of the string and 
they behave like point particles for all laboratory purposes. One field can give rise to 
essentially one type of excitation or vibration, but due to the stringy nature of these excitations 
each contain their own internal vibrational activity. Depending on the nature and direction of 
that vibrational activity, that particular string will appear as that particular type of particle. It 
provides a single framework in which to understand the emergence of all the different particles 
of nature from a single field.  

The string field is a different type of quantum field. For the old type of quantum 
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field, the waves of vibration could be interpreted as particles. In the new type of quantum 
string field, the waves of the string field, instead of looking like little particles, look like little 
strings. Because the little strings have their own internal vibrational possibilities, we have the 
possibility of variety coming out, of variety of different elementary particles. 

The string theories seem to be consistent only if space-time has either ten or twenty-
six dimensions, instead of the usual four (Hawking, 1988). The extra dimensions might be real 
physical dimensions of space-time, or they may simply represent a formal construction 
invented to simplify the theory. According to Hagelin (1987), there is a growing theoretical 
preference to regard these extra dimensions as real. The question comes to mind why we don't 
notice all these extra dimensions if they are really there? Why do we see only three space- and 
one time dimension? The answer, says Hagelin, lies in space-time compactification, which is a 
process where the extra dimensions for dynamical reasons "get spindled into tubes of such 
small radius that they are unobservable" (op.cit., page 52). Hawking (1988) makes the analogy 
of the surface of an orange: at close look we see the bumps and the wrinkles, but on a distance 
the surface appears to be smooth. The same principle would go for the extra space-time 
dimensions: on a very small scale it is (at least) ten-dimensional and highly curved, but on 
bigger scales we don't see the curvature or the extra dimensions. 

But that still raises the question why there are only some, but not all, of the 
dimensions that get spindled into unobservable tubes? Hawking again argues that if there 
weren't three space-time dimensions and one time dimension, we wouldn't be able to be there 
and witness it78: 
 

"It seems clear ... that life, at least as we know it, can only exist in regions 
of space-time in which one time and three space dimensions are not curled 
up small.  ... There may well be other regions of the universe, or other 
universes (whatever that may mean), in which all the dimensions are 
curled up small or in which more than four dimensions are nearly flat, but 
there would be no intelligent beings in such regions to observe the 
different number of effective dimensions" (op.cit., page 175). 

 
There is great optimism among physicists that the string theory is indeed the long 

sought-after theory of a complete understanding of physics. Many problems must be solved, 
but many theorists believe that the heterotic string theory may ultimately provide the 
fulfillment of Einstein's quest for a completely unified understanding of the fundamental 
particles and forces of nature (Hagelin, 1987). 
 
Chaos theory 

                                                 
     78This is referred to as the anthropic principle. 

If the string theories turns out to be a "theory of everything" it will still be difficult to 
apply those laws to any but the simplest of systems: 
 

"Predictability is one thing in a cloud chamber where two particles collide 
at the end of a race around an accelerator. It is something else altogether in 
the simplest tub of roiling fluid, or in the earth's weather, or in the human 
brain" (Gleick, 1988, page 7). 
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Hawking (1988) admits that even though we find a complete set of basic natural 

laws, it'll be a long way before we can make useful predictions of the probable outcomes in 
complicated and realistic situations. To many scientists the chaos theory promises a 
complementary picture of reality which "provides a mechanism that allows for free will within 
a world governed by deterministic laws" (Crutchfield et al., 1986, page 49). The chaos theory 
is exploring that side of nature which classical physics tended to ignore: the irregular, 
discontinuous, and erratic side, which has been considered as puzzling, or even monstrous, by 
physicists.  

The study of dynamical and non-linear systems instead of inert matter gave life to 
mathematics (chaos theory is basically a mathematical science) and some say it has brought 
mathematics back to the real world: "It's the paradigm-shift of paradigm-shifts" (Ralph 
Abraham, in Gleick, 1988, page 52). Even though the chaos theory is perhaps formally not a 
physical science I will discuss some features of it as it challenges many concepts that 
physicists and many of us take for granted. As before, my discussion is not intended as an 
overview of the field; for more information I recommend for example Crutchfield et al. (1986) 
and Gleick (1988). 

The chaos research has given rise to a new understanding of complex systems. 
Before, the old principles were: simple systems behave in simple ways; complex behavior 
implies complex causes; and different systems behave differently. The new principles brought 
to light by the chaos theory are the reverse: simple systems give rise to complex behavior; 
complex systems give rise to simple behavior; the laws of complexity hold universally, "caring 
not at all for the details of a system's constituent atoms" (Gleick, 1988, page 304). It was 
previously thought that an apparently random system, such as the weather, was random 
because the scientist could not see a clear relation between cause and effect. It was believed 
that it was just a matter of gathering more information about the system and it would in 
principle be possible to make precise predictions about the system. But a striking discovery 
altered that view: it was found that simple deterministic systems with only a few elements can 
generate random behavior, and gathering more information about the system did not make the 
randomness go away. But it was also discovered, paradoxically, that chaos is deterministic, 
generated by fixed rules that do not themselves involve any randomness. Thus, chaos theory 
turns scientific modeling upside down: on the one hand it says that there are limits to the 
predictions science can make in certain systems; while on the other hand that random systems 
are more predictable than previously thought (Crutchfield et al., 1986). 

Perhaps the most challenging idea is that of order in chaos. Chaos is, for most of us, 
a concept which denotes the contrary: disorder. But the chaos research has found that a deep 
hidden order exists in random, or chaotic, systems as well. It has led scientists to see a 
common element of order throughout nature in various dynamical systems: "Chaos allows 
order to be found in such diverse systems as the atmosphere, dripping faucets, and the heart" 
(op.cit., page 38). Nobel laureate Ilya Prigogine actually claims that order in living systems 
arises from chaos, or from non-equilibrium thermodynamical processes: "... non-equilibrium is 
the source of order. Non-equilibrium brings 'order out of chaos'" (Prigogine & Stengers, 1986, 
page 287). 

Another paradoxical aspect of the chaos theory is the finding of wholeness in 
dynamical systems. Physics is attempting to create a united understanding, a holistic picture, of 
the most fundamental level of reality. But can wholeness be found on a macroscopic level 
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such as dynamical, non-linear systems79 as well? In a sense, one could say that there is such a 
wholeness. The so called Butterfly Effect could be said to be an example of how very small 
changes can influence the whole system. The effect, technically known as sensitive 
dependence on initial conditions, was discovered by a meteorologist by serendipity80, Edward 
Lorentz. While trying to find mathematical equations that could make more reliable forecasts 
in the weather, he discovered by accident that a tiny change in the input data led to huge 
divergences from the previous patterns. Lorentz was convinced that his finding captured the 
essence of the real weather: tiny changes anywhere in the weather system could add up and 
change the whole behavior of the weather. This is where the Butterfly Effect name came from: 
half-jokingly one could say that a butterfly stirring the air today in Peking can transform storm 
systems next month in New York. The effect means that in a chaotic non-linear system like the 
weather, sensitive dependence on initial conditions is an inescapable consequence of the way 
small scales intertwined with large (Gleick, 1988). 

Perhaps a better illustration of wholeness in chaos theory is the fractals. Fractal, to 
break, "is a way of seeing infinity" (op.cit., page 98). Fractal geometry has more space 
dimensions than the usual three in order to describe scaling in an object. A fractal dimension 
is a way of measuring qualities that otherwise have no clear definition: the degree of 
roughness or brokenness or irregularity in an object. It is attributed to Benoit Mandelbrot, a 
mathematician at the IBM laboratories. For example, he claimed that the coastline of, say 

Sweden, is infinitely long! The claim was a result of scaling: if the scale of measurement 
becomes smaller, the measured length of a coastline rises without limit, bays and peninsulas 
revealing ever-smaller subbays and subpeninsulas etc. This paradoxical result was first 
described by a Swedish mathematician, Helge von Koch, who described a geometrical figure 
with a finite area surrounded by an infinite long line. The idea is rather simple: to construct a 
Koch curve, we begin with a triangle with sides of length 1 (Figure 18). At the middle of each 
side, we add a new triangle one-third the size; and so on. The length of the boundary will be 3 
x 4/3 x 4/3 ... 4. Each transformation adds a little to the inside of the curve, but the total area 
remains finite. If we drew a circle around the original triangle, the Koch curve would never 
extend beyond it. Thus an infinitely long line surrounds a finite area! (ibid) 

                                                 
     79Non-linear systems express relationships which are not strictly proportional. As opposed to 
linear systems, which can be taken apart and put together again and the pieces add up, non-linear 
systems generally cannot be solved and cannot be added together (Gleick, 1988). 
     80Serendipity is an accidental fortunate discovery in the research process not planned for, 
named after the Persian tale the Three Princes of Serendip. 

Fractal descriptions found an immediate use in a series of practical applications and 
was also taken up by scientists from many disciplines. Fractal geometry is a way of describing, 
calculating, and thinking about shapes that are irregular and fragmented. A fractal curve 
implies an organizing structure that lies hidden among the hideous complication of shapes in 
nature, such as snowflakes and dust of galaxies. The fractal geometry implies self-similarity, 
i.e. symmetry across scale, pattern inside pattern. Chaos theory is perhaps most known for the 
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beauty of the shapes that have been constructed, e.g. the Mandelbrot set (Figure 19), which 
look exactly the same even if they are magnified a million times (like Figure 19). 

The notion of self-similarity is a notion of wholeness, like William Blake expressed 
that we could see the world in a grain of sand (see chapter 2, page 53). Fractal geometry can be 
seen as a model of the hidden forms in nature, for example the striking universality of forms 
biologists find, which has led some to compare the invisible "templates" behind the particular 
and visible shapes of matter with the Forms described by Plato (see chapter 5) (ibid). At the 
same time, the ordered forms as expressed by fractal geometry is responsible for chaos: the 
complicated dynamical, and unpredictable behavior. 

Why haven't this geometry been discovered before? Chaos researches claim that 
chaos cannot be understood in the reductionistic way of approaching science by breaking 
down a system in its parts and study each piece. Chaotic systems, such as self-similarity, 
cannot be studied that way, they claim. It is a question of studying much greater levels of 
complexity, a matter of looking at the whole (Crutchfield et al., 1986; Gleick, 1988). 
 
Chaos: conclusions 

Chaos theory is a young, developing branch of science that challenges at least the 
classical understanding of determinism in nature. Some claim that it is a major paradigm-shift, 
like Abraham above, or like Gustafsson (1989), who argues that chaos theory is on the brink of 
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giving us a new world-view. Whether the chaos theory is a competing paradigm to the present 
quantum and superstring theories is beyond my capacity to judge - to me the chaos theory 
seems like an appreciated complement to the present physics. Chaos theory has forced us to 
look at nature from new angles: e.g. the notion of order in chaos and fractal dimensions of 
reality, and many scientists had to abandon old concepts of for example determinism in nature. 
Chaos theory might also be seen as an area of science which was previously beyond the 
research horizon because we lacked concepts and tools to approach non-linear and dynamical 
systems in a meaningful way. Such an interpretation would lead to the conclusion that chaos 
theory has invented new mathematical concepts which enable us to study an area which was 
previously, using the old concepts, not explorable. 
 

On scientific approach 
 

Many of the concepts and the language in classical physics were not appropriate for a 
description of the quantum level, as we have seen. This problem has important implications on 
how physicists are investigating reality and how they understand creation. Two concepts that 
have been fundamental for physics for a long time are being challenged by quantum physics 
and the chaos theory, namely the reductionistic approach to science and the notion of absolute 
objectivity. 
 
Reductionism 

Chaos theory is the most recent example of challenges to the taken-for-granted 
notions of scientific observation. The very existence of chaos theory rests on the idea of 
investigating the wholeness of the phenomenon under study - else the hidden order, self-
similarity, attractors etc. wouldn't be found. 
 

"Chaos brings a new challenge to the reductionistic view that a system can 
be understood by breaking it down and studying each piece. This view has 
been prevalent in science in part because there are so many systems for 
which the behavior of the whole is indeed the sum of its parts. Chaos 
demonstrates, however, that a system can have complicated behavior that 
emerges as a consequence of simple, non-linear interaction of only a few 
components" (Crutchfield et al., 1986, page 48). 

 
The reductionistic approach is obviously insufficient in dynamical, non-linear 

systems at the macro-level. This approach has proven its efficiency in certain systems, but 
when it comes to examining holistic features in an apparently chaotic system, the reduc-

tionistic approach (if taken-for-granted as the method of science) obstructs rather than sup-

ports new knowledge and understanding of nature.  
This has also become apparent for the quantum physicists when trying to understand 

the finest micro-levels of nature. It seems obvious that we must come out of the spell of 
Democritus' fundamental assumption that nature has an indivisible, lifeless basic component 
which we can reduce our knowledge to and thereby come to an understanding about life. 
Perhaps it is all wrong to look at nature as a jigsaw puzzle which can be broken up and put 
together. Earlier progress in physics rested on that notion: we thought we could divide the 
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problem into bits and develop partial theories for each bit. For example, on the classical level 
it was possible for Newton to describe the gravitational force between two bodies depending 
only on their mass, but otherwise independent of what the bodies are made of. Thus one does 
not need to have a theory of the structure and constitution of the sun and the planets in order to 
calculate their orbits (Hawking, 1988). But if we want to develop a unified theory of the 
universe at microscopic scales, we must include all parts of the universe, including ourselves. 
 

"It may be that this approach (partial theories) is completely wrong. If 
everything in the universe depends on everything else in a fundamental 
way, it might be impossible to get close to a full solution by investigating 
parts of the problem in isolation" (op.cit., page 12). 

 
The denial of the reductionistic scientific approach in quantum physics has been a 

sour apple for many physicists. Most are aware of the problem, but most are also quiet about 
it. The attachment to Democritus paradigm, if I may call his atomic idea so, is still strong 
among physicists. Heisenberg (1973) calls the atomistic approach "prejudices" because 
physicists have during 200 years based their language on the concept of the elementary parti-
cle: "Of what does this object consist and what is the geometrical or dynamical configuration 
of the smaller particles in the bigger object?" (op.cit., page 273). This is, says Heisenberg, the 
wrong question to ask nature. But, he also adds, it is difficult to avoid such questions as they 
are a part of our language, and therefore physicists will continue to look for really elementary 
particles, which he believes to be an error (ibid). Examples of the, according to Heisenberg 
erroneous, search for fundamental particles are common, see for example Cline (1988). 
Heisenberg's remarks illustrate the power of concepts, or, to express it differently, the power of 
dominating thoughts, in a paradigm which guide scientific research, and how difficult it is to 
change those concepts (Heisenberg introduced the uncertainty principle as early as in the 
1920's). 

 The French physicist Bernard d'Espagnat (1973) not only points out the irreducible 
nature of quantum systems, the "non-separable reality", and the falseness of the Democritian 
atomism, but he also emphasizes the dangers of the atomistic and reductionistic thinking. It is 
we, he argues, who have assigned definite properties to the atoms (we have "painted the 
distinct atoms on the canvas of non-separable reality", to use his own words). This is a false 
view of nature, he argues: 
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"Here we are in a circle. To state it loosely but vividly: 'the atoms make us, 
but we make the atoms'. ... this is just the problems of the hen and the egg. 

But the tragedy, in a way, is this: as it is popularized, and even as it is 
taught, science vigorously propagates the view that it goes only one way. 
That it is the egg that causes the hen, I mean the multiplicity of atoms that 
causes us and everything, in some absolute, irreversible way. To say it 
differently, elementary scientific teaching implicitly propagates the view 
(A) that a kind of naive realism is true; (B) that the ultimate reality is 
essentially constituted of an immense number of small elements each pos-
sessing a fixed number of definite properties, and (C) that the local and the 
causal interactions of these elements lead to combinations that account for 
the complexity of the actual world. On the question that such a view of the 
world is but a crude model tailored to specific purposes of ours, an 
absolute silence is nearly always kept. This mutilation of the truth throws 
undue discredit of the concept of unity, and is therefore a really serious 
one, culturally I mean. Moreover, it is a falsehood recognized as such by ... 
a vast majority of the participants of this symposium81 ... And falsehoods 
should not be spread. ... For if nothing is done we may fear that science 

                                                 
     81"Symposium on the development of the Physicist's Conception of Nature in the twentieth 
century", held at the International Center for Theoretical Physics, Miramere, Trieste, Italy, 18-25 
September, 1972. 
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will become associated, in the public mind, with a very poor and obsolete 
natural philosophy with which it has really nothing in common" (op.cit., 
pp. 734-735, cartoon added). 

 
The reductionistic scientific approach, which rests on the Democritian notion of 

fundamental building blocks of nature, is thus challenged on the macroscopic (if we assign 
chaos theory as a physical science) as well as the microscopic levels of physics. The 
irreducibility of the quantum system not only question the reductionistic scientific approach, it 
also raises questions in physics regarding the notion of some absolute objectivity. 
 
Objectivity 
 

"... I feel that the objectivity of classical physics is some sort of half-truth.  
It is a very good thing, a very good achievement,  

but somehow it makes it more difficult than it would have seemed before  
to understand the fullness of reality."82 

 
The classical view was that the only "objective" description is the description of the 

system as it is, independent of the choice of how it is observed. But the early quantum 
physicists, like Heisenberg, realized that it is no longer possible to have a sharp distinction 
between the subject and the object in quantum theory (von Weizäcker, 1973b). von Weizäcker 
even calls such a distinction "nonsense" (op.cit., page 744). Because of the non-separability 
between subject, object, and measurement, quantum physicists have been forced to develop a 
new concept of measurement, where the quantum-mechanical system and the measurement 
apparatus are formally treated as one system. 
 

"From this viewpoint, the separation between the observer and the 
observed is seen as a rather artificial construction from a mathematical 
standpoint. Thus, the clear separation between the observer and the 
observed, which is the cornerstone of modern empiricist thinking, is 
ultimately a conception whose utility may be limited to the classical 
domain" (Hagelin, 1987, page 59). 

 
How can a physicist handle such a situation where everything is included? Well, says 

Haag (1973), we must admit that no system (apart from the whole universe) and no event can 
be completely "objective", because when we are isolating it and thus assign a independent 
individuality to it, "we (subjectively) introduce some falsification of the real world" (op.cit., 
page 691). Does this mean the end of science and objectivity? No, that is not necessary, says 
Haag, because we can "under suitable circumstances" consider a system as real, i.e. objectively 
existing, as an approximation, which means that we are approximately giving parts of the 
wholeness objective characteristics. It is, in other words, an example of an objectification 
process in the physical sciences, which can take the form of reification if the physicist does not 
realize that the objectification is an approximation (c.f. the discussions on objectification and 
reification in chapters 2 and 3, see also Hagelin's remark on energy eigenstates which appear 

                                                 
     82C.F. von Weizäcker, 1973b, page 738. 



 
 

143 

as particles on page 113 above). 
The objectification of individual parts of the quantum system exemplifies the 

shortcomings of our language. It is only the quantum phenomenon as a whole, including the 
measurement interaction, that can be observed and measured. This means that we are always 
making a choice when physicists are studying quantum physical systems, a choice of language 
and macroscopic experimental device. And in that way the answer, the result of the 
measurement, does not give us access to a given reality (Prigogine & Stengers, 1988). This 
means that language cannot describe a quantum system: 
 

"We can still use the objectifying language of classical physics to make 
statements about observable facts. ... But we can say nothing about the 
atoms themselves. And what predictions we base on such findings depend 
on the way the we pose our experimental question, and here the observer 
has freedom of choice" (Bohr, in Heisenberg, 1972, page 88). 

 
This led Bohr to his complementary principle, which says that no objectification of 

the quantum reality, no theoretical language, can exhaust the physical content of the system. 
Various possible languages and points of view about the system may be complementary and 
deal with the same reality, but it is impossible to reduce them to a single description (Prigogine 
& Stengers, 1988)83. 

In this situation, when the classical language and concepts failed, and the situation 
had to be considered as a whole, the early quantum physicists like Niels Bohr realized that 
they had to learn more about "understanding", and that they could not just take observation for 
granted. The need for knowledge about the epistemological process was urgent in the forming 
of the new paradigm in physics. The emphasis in classical physics was on the taken-for-
granted "objective" phenomenon under study. But as von Weizäcker (1973a) says: 
 

"Classical physics speaks of the things known, but not of the way we know 
them ... That paradise of ignorance has been lost for quantum theory. We 
must reflect now upon our way of knowing the things that we know" 
(op.cit., page 656). 

 
Such ideas were not popular among classical physicists, because such questions 

would (and did) challenge their fundamental assumptions about the reality, on which their 
entire research program were based. Bohr, for example, was dissatisfied with the positivists' 
ban on discussing the wider issues and universals. He claimed that the prohibition of the 
positivists of discussing the wider issues would prevent an understanding of quantum theory.  

The problem of the classical distinction between the observer and the observed is 
perhaps especially apparent to the unified field theories, which are supposed to represent a 
unified understanding of the most fundamental level of creation in physics: the unified field 
cannot be separated from the observer and thus cannot be isolated or observed. At the 
superunified level of nature there is by definition only one entity that exists, and that is the 
unified field. At that level of physics no separation between observer and observed is possible 

                                                 
     83C.f. the metaphor of the six blind men and the elephant in chapter two. The six blind men 
represent the different languages used to give a partial description of the inexhaustible reality. 
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(see also footnote 86, page 133). The unified field cannot therefore be considered to be an 
objective system, it is as much a field of subjectivity as objectivity (Hagelin, 1987). 
 

"The use of a purely objective language in relation to the unified field 
might therefore appear somewhat artificial, and to some extent can be 
viewed as an historical artifact" (op.cit., page 77). 

 
The quantum principle thus calls for a new description of reality which does not 

imply the separability of the "object" and the "observer". Or as David Bohm argues: 
 

"... (we) need to look on the world as an undivided whole, in which all 
parts of the universe, including the observer and his instruments, merge 
and unite in one totality" (Bohm, 1984, page 11). 

 
Bohm is an example of physicists who are trying to develop a new language for 

understanding the quantum "reality". Some of his ideas were related in chapter 3 (page 92). 
His main purpose is to create a language, or rather a new mode of language, which, instead of 
treating parts in reality as autonomously existing, corresponds to the undivided flow of 
wholeness, which Bohm sees as a basic quality of reality. He calls his language, or mode of 
language, the rheomode ("to flow", see Bohm, 1984).  

If everything is an "undivided whole" it might be, as Hawking remarks (see above 
page 128), impossible to reach a "full solution" to a unified understanding of nature by using 
the partial approach. This has been argued by for example Wheeler (1973), who claims that all 
of the laws of physics have been transcended in the progress of the physical science: "there is 
no constant of physics that is not transcended; or, in one word, mutability is a law of nature" 
(op.cit., page 202). The only thing that remains, according to Wheeler, is the quantum 
principle, which has destroyed the concept of a world "sitting out there" (op.cit., page 244) 
with an observer separated from it. The quantum principle in which the observer influences 
what he is observing has the consequence that "the universe will never afterwards be the same" 
(op.cit., page 244), which makes the very word "observer" obsolete and should instead be 
replaced by the word "participator": "In some strange sense the universe is a participatory 
universe" (op.cit., page 244). 

To summarize, objectivity in quantum physics has been seriously threatened, reduced 
to an approximate objectification at the macroscopic level. At the quantum level the subject is 
inevitably a part of the object he is studying.  
 
 

Transcending of concepts in physics: conclusions 
 

I have briefly discussed some paradigm-shifts in physics, the theory of relativity, 
quantum mechanics, and chaos theory, and described some of the consequences these theories 
have had on scientists' way of looking at nature. I'm arguing that in general the old level of 
description and understanding as expressed in the concepts and language we use had to be 
transcended in favor of more comprehensive concepts and language. I have also showed that 
the old concepts are not inaccurate as concepts per se, but they were not appropriate on more 
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comprehensive levels. I have also tried to show that the habit of using the old concepts has in 
many cases obstructed a new understanding, as for example Democritus notion of an atom and 
the notion of reductionism. This conclusion supports the conclusion in chapter 3 on the 
necessity to transcend the taken-for-granted world in the epistemological process. 

I have also discussed the discovery of the holistic features in physics, particularly the 
notion of inseparability between the observer and the observed. This has rejected the notion of 
objectivity, i.e. that the subject is separate from and can unobtrusively observe a separate 
object; at least on the quantum level. The quantum mechanical notion of the subject as being a 
part of the quantum mechanical system under study (as a "participator" instead of "observer") 
raises the question of the role of the subject in physics, which is the topic of the next section.  
 
 
 

Physics and consciousness 
 

"Many eminent physicists feel that the final and  
most important scientific frontier is consciousness"84 

 
"I regard consciousness as fundamental.  

I regard matter as derivative from consciousness"85  
 

The discoveries in quantum physics suggest that the objective qualities of nature are 
becoming gradually replaced by more subjective ones, as physicists are investigating subtler 
and subtler levels of nature. Thus one could argue that as certain subjective characteristics 
become more dominant, the concrete and objective nature of existence starts to become more 
tenuous at fundamental scales (Hagelin, 1987, page 59). This "discovery" has led many 
physicists to contemplate on the relationship between consciousness and matter. As we shall 
see in chapter 5 this is an age old problem, and one can argue that this problem has found a 
renaissance in the conclusions of the modern physicists. In this section I will discuss some of 
the notions put forward by quantum physicists on the role of consciousness in quantum 
physics. 
 
Subjective approach needed 

                                                 
     84Hagelin, 1987, page 82. 
     85Max Planck, quoted from Klein, 1984, p.ii. 
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Understanding of the role of consciousness in physics is important, so important that 
some physicists argue that a subjective approach in quantum physics is needed. Wheeler 
(1973) argues that "no approach to physics that deals only with physics will ever explain 
physics" (op.cit., page 244), and that the greatest discoveries in the future will be in the area of 
the mind, the universe, and the quantum (Wheeler, 1974). Hagelin (1987) argues that a 
subjective approach is needed both in principle and in practice: in principle because of the 
inseparability between the subject and the object at fundamental scales, which can lead to the 
conclusion that the object and subject are united at that level86. In practice because the current 
focus of modern theoretical physics in grand unification and superunification lies far beyond 
experimental accessibility by any conceivable particle technology. As mentioned above, to 
experimentally verify aspects of the GUT theories would require accelerators of the size of the 
Solar System, and the same applies at the level of the unified field. This means that physicists 
have to rely increasingly on their analytic and intuitive abilities, the subjective competency of 
their own consciousness, as exemplified earlier by the thought experiments by famous 
scientists. 

Hagelin (1987) also argues that the present extremely inert and mechanistic view of 
nature is a product of more than three centuries of scientific investigation dedicated almost 
entirely to the analysis of macroscopic, inert matter. He claims that the subjective aspects of 
science in general and physics in particular have been excluded largely because the term 
consciousness has been too vague and indefinite to lend itself to scientific discussion, and that 
consciousness per se cannot be the object of sensory experience and thus cannot be objectively 
studied. The mechanistic paradigm also precludes an understanding of a possibility that nature 
could possess in any fundamental sense the lively and dynamical characteristics that we 
normally associate with consciousness. But, Hagelin claims, such a view that precludes an 
imputation of conscious characteristics to nature is only one among many and is one which is 
not well supported by facts. Within the inert and mechanistic view of nature "there has been 
essentially no progress in the development of a consistent interpretation of the quantum theory 
in the last half century" (op.cit., page 58). A more fundamental conception of consciousness in 
nature is thus needed for the progress of physics, Hagelin claims.  
 
Correspondence between human and nature's intelligence 

If the object and subject is united, or at least inseparable, at the basic level of 
physics, it suggests that man can gain knowledge about the mechanics of nature from his own 
inner intelligence. The correspondence between the intelligence of the scientist and the 
intelligence in nature (i.e. the law-like consistent patterns in nature) has puzzled many 
scientists. Einstein, for example, thought that the human mind's ability to comprehend the 
universe was an eternal mystery (Hagelin, 1989). The structure of human intelligence, as 
codified in mathematical formulas, has a parallel to the intelligence in nature, because the 
mathematical formulas correspond to "the subtle structures of intelligence displayed in nature" 
(op.cit., page 6). Nobel laureate Eugene Wigner referred to this connection as "the 
unreasonable effectiveness of mathematics in the physical sciences" (quoted from Hagelin, 
1989, page 6). Wheeler (1974), who argued above that we are participators in the universe 

                                                 
     86"... since by assumption there is only one dynamical degree of freedom at the scale of super-
unification (the unified field), a subject-object relationship might be difficult to sustain." (Hagelin, 
1989, page 8).  
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rather than observers, argues that a concept he calls "the Leibniz logic loop" says that our 
conscious minds are tied through the observation act, which is in effect a participation, with 
the physical world. Our analysis of the physical world will, therefore, ultimately lead back to 
man himself, as we are in a "partnership in the foundation of the universe" (op.cit., page 689). 
We cannot, he argues, write off the power of observation, because that would "seem to fly 
against experience" (op.cit.). 

This is one indication that consciousness may possess a fundamental position in our 
conception of nature. But this also requires an expansion of our ordinary definition of 
consciousness of a highly individualized use of the term of everyday experience to a universal 
field of consciousness. Different notions of consciousness will be discussed in the next 
chapter, and in this section I will give examples of scientists who have been relating the 
physical science with consciousness. 
  
Implicate order 

David Bohm, a renowned physicist who has developed a particular interest for the 
questions on the relationship between consciousness and matter, has been struck by the order 
and wholeness in nature and how man's thoughts seems to be a part of that wholeness. In order 
to understand reality, he argues, we must get a better understanding of consciousness and how 
consciousness is related to reality: 
 

"To meet the challenge before us our notions of cosmology87 and of the 
general nature of reality must have room in them to permit a consistent 
account of consciousness. Vice versa, our notions of consciousness must 
have room in them to understand what it means for its content to be 'reality 
as a whole'. The two sets of notions together should then be such as to 
allow for an understanding of how reality and consciousness are related" 
(Bohm, 1984, page x). 

 
Bohm argues from the wholeness of the quantum principle, where the subject and 

object are inseparable, that there must be an implicate order in nature. The implicate order is 
distinct from the explicate order, e.g. rows of objects or a series of events in time. The 
implicate order is an order which is implicit but not visible in nature. An example of an 
implicate order is the television broadcast, which image is carried by a radio wave. The points 
in the visual image are not necessarily near each other in the radio wave, and we can therefore 
say that the wave is carrying the image in an implicate order. The function of the television 
receiver is to make this order explicate, to unfold it into a visual image again. 

Both matter and consciousness can be understood in terms of the implicate order, 
Bohm claims. We know that physical processes can affect the content of our consciousness in 
many ways and, vice versa, the content of consciousness can affect the physical state (e.g. I 
have a thought to lift my hand and various physical processes start, culminating in the lifting 
of my hand). This connection between mind and body is generally interpreted that mind and 
body are existing separately, and have some kind of interaction. Such an interpretation is not, 
Bohm argues, compatible with the implicate order: 
 

                                                 
     87Our notions concerning the total order of the universe (my remark). 
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"In the implicate order we have to say that mind enfolds matter in general 
and therefore the body in particular. Similarly, the body enfolds not only 
the mind but also in some sense the entire material universe" (op.cit., page 
209). 

 
The atoms of the body are structures that are enfolded in principle throughout all space, which 
is why Bohm argues that the body "enfolds the entire universe".  

Bohm suggests that a higher dimensional reality (the implicate order) projects into 
the lower dimensional reality (e.g. mind and body), which give them a non-local and non-
causal relationship, but also the mutual enfoldment of mind and body. Mind and body do not 
therefore causally affect each other, "but rather that the movements of both are the outcome of 
related projections of a common higher dimensional ground" (op.cit., page 209). The common 
ground of matter and consciousness also leads Bohm to conclude that it is misleading and 
wrong to suppose that "each human being is an independent actuality who interacts with other 
human beings and with nature. Rather, all these are projections of a single totality" (op.cit., 
page 210).  
 
Physics and Plato's Forms 

Bohm's idea about the implicate order as the common source out of which 
consciousness and matter arise has a close parallel in ancient philosophies, where it is 
sometimes claimed that the creation has a spiritual (subjective) basis, from where the 
consciousness and matter arises. Such a fundamental assumption about the ontology of 
creation has for many physicists found a modern counterpart in quantum physics. 

Werner Heisenberg (1972) found a parallel between Plato's Forms (see chapter 5) 
and elementary particles. Instead of looking at the elementary particles as objects, we can see 
them as symmetries representative of the central order, which the unified field theories 
describes. The elementary particles, Heisenberg says, embody symmetries, the simplest 
representation of the central order, an original form which determine subsequent events. They 
are the original ideas, the ideas of matter, which is close to Plato's description of the divine 
Forms, the fundamental hidden blueprint which determines all subsequent development. 

Plato's Forms represent the world's soul, the basic reality in the world, of which the 
human soul is a part. This is the reason, von Weizäcker (1973b) claims, why we are able to 
understand nature and our sensations: because we are parts of that very soul which is on the 
basis of all that we see. This unity in nature, which Plato describes and which unified field 
theories are aiming at, cannot be expressed; "we can just lead people to understand that this is 
so" (op.cit., page 746)88. So when we start to develop our understanding of the differences in 
nature, the plurality, we will never reach the ultimate truth; it is the way in which we are able 
to express ourselves in order to understand the details. "That we are able to understand all 
these things is rooted in the fact that all these things are, to use a neo-Platonic phrase, 
emanations of the One" (op.cit.). 

Plato's ideas of the Forms have thus found counterparts in the modern physical 
sciences, where various phenomena are compared with his Forms: the fractals in chaos theory 

                                                 
     88von Weizäcker seems influenced by Schelling in this statement. Schelling claimed that it is 
not possible to understand or describe this level, the Spirit in its pure Being must be experienced an 
sich (Schulte, 1984). This theme will be further explored in chapter 5. 
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(see above page 126) as invisible templates, Heisenberg's comparison of elementary particles 
as symmetries, and von Weizäcker's comparisons of ideas of the physicist - all are expressions 
of hidden unity in nature. This idea has also been predominant in the ancient philosophies of 
the East, and there are some physicists and philosophers who have made comparisons between 
modern quantum physics and ancient Eastern philosophy. 
 
Physics and Eastern philosophy 

In the Eastern philosophical and religious traditions one often finds a description of a 
fundamental state which is common to subject and object. Physicists like Bohm (1984), 
Hagelin (1987, 1989), Capra (1979), Domash (1976), and others like Zukav (1980) have been 
fascinated by the resemblance between the descriptions in the Eastern philosophies and 
quantum physics. A general feature of these philosophies is that the common source of mind 
and matter can be experienced in our consciousness. The Chinese word for physics, for 
example, is "Wu Li", which also means a number of other things like "patterns of organic 
energy", "nonsense", and "enlightenment" (Zukav, 1980). The word has its influence from 
Taoism, the ancient Chinese philosophy, and indicates that physics is ambiguous ("nonsense"), 
physical ("patterns of organic energy"), and mental ("enlightenment"). 

The emphasis on experience in the Eastern traditions has been the means to "fathom" 
or "understand" the ultimate reality. As discussed above, classical language is not enough to 
describe the quantum reality, and similarly language have not been considered sufficient to 
describe the common source in the Eastern traditions: "The Tao that can be told is not the 
eternal Tao" (Lao Tsu, 1972, no page numbering). This problem is familiar to the reader, as I 
have discussed the shortcomings of language and concepts in chapters 2, 3, and above. To try 
to describe, or express, the reality at the most fundamental quantum level is, as Weizäcker 
argued above (see page 136), not possible. We can only use symbols and language to objectify 
that level. But there is a danger in using those symbols, as they are easily reified, and we are 
confronted with Plato's Cave again (see chapter 2, page 51): 
 

"Getting lost in the interaction of symbols is analogous to mistaking the 
shadows on the wall of the cave for the real world outside (which is direct 
experience)" (Zukav, 1980, page 262). 

 
The problem was recognized by Heisenberg (1974) who claimed that concepts used 

to abstract complex situations or experiences acquired a life of their own, i.e. they were reified. 
Physics is, in other words, also restricted in their epistemology by language, including 
mathematics, which is also a language89. And, as discussed in chapter 3 and above, the 
language follows a certain logic, we can call it the classical logic, which can not describe the 
quantum level, the quantum logic. An experience does not follow the classical logic, and 
according to the Eastern traditions, the experience allows the mind to "escape the confines of 
the symbolic" (Zukav, 1980, page 310) and transcend to that which is, often called pure 
consciousness (Maharishi, 1969), the experience of "the 'suchness' of reality" (Zukav, 1980, 
page 310). Enlightenment is, in one sense according to many Eastern traditions, "casting off 
the bonds of concept ('veils of ignorance') in order to perceive directly the inexpressible" 

                                                 
     89Although it is claimed that mathematics is a far more abstract language and can handle more 
abstract phenomena. 
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(op.cit., page 255), i.e. to transcend the objectifications of the inexpressible reality and "see" it 
"as it is". In the Indian tradition, Veda, there is a concept maya, often translated as "illusion" 
(Capra, 1979), which in this respect can be equated with "reification": it is an illusion to 
believe that the objectifications of the inexpressible reality is the real reality90.  

An argument often used from the standpoint of modern science to support the idea 
that the common source of mind and matter can be experienced in our consciousness, is the 
finding that our brain has the capacity of experiencing quantum mechanical activity. A 
completely dark-adapted eye can respond to two, and even one, single quanta, or photon, of 
green light (Bouman, 1961), and the human olfactory sense is sensitive to a single molecule of 
stimulant chemical (DeVries & Stuvien, 1961). Such sensitivity is an indication that our 
sensory awareness is functioning on the finest activity of nature and respond to quantum 
activity. Domash (1976) concludes that if our sensory awareness regularly functions at the 
ultimate limit of single quantum sensitivity,  

                                                 
     90The maya concept stretches the consequences of the inexpressible reality to its limits and also 
includes objects that we are able to perceive, such as people and things. There are therefore many 
interpretations of the concept and strange understandings can occur, such as "this tree does not exist, 
it is just an illusion". If we apply Bohr's complementary principle such an interpretation is valid, it is 
a matter of description, even though most of us wouldn't agree, especially if we run our car into the 
tree. But in one sense the illusion interpretation is valid and that is if we believe that the tree is the 
"real" reality, which it isn't, because it is a representation of the inexpressible pure consciousness. In 
our everyday life, though, the tree as an approximate objectification is good enough for our 
understanding and there is no need to transcend the classical description. 

"... then it seems difficult to escape the conclusion that consciousness in 
itself (which persists even beyond the lower limit of sensory detection) 
depends essentially on single quantum processes and therefore is 
essentially and manifestly wave mechanical in its nature" (op.cit., page 
658). 

 
The idea of an inherently quantum mechanical functioning of the thinking processes 

is not new to physicists - Niels Bohr suggested that the small energies involved in the thinking 
process must be governed by quantum processes; and David Bohm suggested that the thinking 
behaves subjectively according to the uncertainty principle (ibid). The refined sensory 
awareness argument is thus supporting the notion of the common source as subjective in its 
nature, and that it is possible to experience. 
 
Hagelin's comparison between physics and Veda 

The Vedic tradition describes consciousness as an essential core of life which gives 
rise to and pervades all manifest phenomena (Maharishi, 1969; Radakrishnan, 1953; see also 
chapter 5). Such a description resembles that of quantum physics, with the exception that in 
quantum physics this unified state is inaccessible to human experience (with traditional 
methods, as described above), whereas in the Vedic tradition all knowledge of this level is 
achieved by experience in the refined nervous systems of "scientists of consciousness", so 
called rishis. These ancient sages are said to have discovered the silent levels of their own 
awareness, a unified field where all the laws of nature are found together in a state of 
wholeness. This unity of nature was directly experienced to be a self-interacting field of 
consciousness. The expression of this knowledge, and the techniques by which it is gained, has 
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been passed on over thousands of years, known as the Vedic tradition, which is mainly an oral 
tradition, but has an extensive written recording and interpretation of the rishis' experiences.  

John S. Hagelin (1987, 1989), a field theorist91, has developed particular interest in 
the connection between consciousness, as described by the Vedic tradition, and modern 
quantum physics. He argues that the interpretation and reformulation of the theoretical basis of 
Vedic knowledge by Maharishi Mahesh Yogi (1985) in a scientific framework has made the 
subjective approach to science accessible and empirically testable through meditation methods 
(see chapter 5, page 162, for further details). Hagelin (1989) has made an elaborated 
comparison of quantum field theory and corresponding concepts in the ancient Vedic 
knowledge (see Figure 21), where he starts with the most fundamental properties of the reality 
and continues to describe the sequential enfoldment of the creation, as described by quantum 
field theory and ancient Vedic knowledge as interpreted by Maharishi Mahesh Yogi. The 
concepts below the line in Figure 21 called "Planck Scale" represent the unified field/pure 
consciousness; and the concepts above represent the sequential enfoldment of matter/mind. I 
will not go into further detail of Hagelin's comparison between quantum physics and the Veda 
as it requires advanced technical explanations which will take up too much space. I'm letting 
Figure 21 represent his comparison and refer interested readers to his article "Structure of a 
Unified Quantum Field" (Hagelin, 1989). 

                                                 
     91Hagelin is one of the scientists who has contributed to the superstring theory. One of his 
contributions is the supersymmetric flipped SU(5)xU(1) theory, which facilitates an interpretation of 
the elementary particles as the natural resonant modes of the unified field, which thereby connect the 
elementary particles and the forces of nature to their unified source, the unified field (Hagelin, 
1989). Dr. Hagelin is currently professor of physics at Maharishi International University, Fairfield, 
Iowa. 

Hagelin's restructuring of physics from the Veda 
Hagelin has not only suggested a close correspondence in the descriptions between 

modern quantum physics and the Vedic interpretation of Maharishi Mahesh Yogi, but he is 
also suggesting an actual restructuring of physics, based directly on the unified field. He 
claims that a more natural labeling of all aspects of physics in terms of the unified field 
provides a natural order and organization to physics, which was not possible before when its 
unified foundation was hidden from view. For example, the elementary particles and forces of 
nature ought to be named after the understanding provided by the superstring theory. Instead 
of their currently random and/or historical names, they ought to be named according to the 
specific resonant modes of the unified field: 
 

"... and thus be named for their specific vibrational states they correspond 
to: periodic, antiperiodic, etc. revealing their rightful place in the internal 
structure and dynamics of the unified field" (op.cit., page 30). 

 
Hagelin also argues for a better correspondence between name and form in quantum 

physics, based on the understanding of pure consciousness in the Veda. The interpretation 
given by the superstring theory that the elementary particles and the forces of nature 
correspond to specific "sounds" or resonant patterns of the unified field, has a close parallel in 
the Veda. The Veda describes an intimate relationship between sound and meaning, or name 
and form at the unified level of nature's functioning: nama (name) becomes identified with 
rupa (form). This close correspondence between name and form, which is also seen in the 
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context of the superstring, suggests a profound terminology which is both novel and natural. 
Hagelin argues that all objects, or expressions of the unified field, ought to be named after the 
real "sound", or vibration, of the field which that object corresponds to. This is exactly what 
the names of the tanmatras (akasha etc., see Figure 21) is said to represent - they are actual 
"sounds", or vibrational patterns of the unified field which are associated with those 
fundamental objects. The spoken words (akasha etc.) directly reflect these fundamental 
sounds, which are amplified, translated in frequency, and articulated on the level of speech. 

This would be the reason, says Hagelin, why the ancient sages of the Vedic tradition 
could discover the most basic structures of the reality, the common source of objectivity and 
subjectivity (see above page 138): the vibrational patterns, the "sounds", were "heard" by them 
in their most silent and settled state of awareness. These "primordial sounds", or mechanics of 
nature's functioning, were recorded and preserved in the form of speech. This is the reason 
why the most basic works of the Vedic literature is known as shruti ("heard"), which reflects 
the manner in which the Veda was cognized. It also explains why the Veda is primarily an oral 
tradition, and why Rig Veda, the most fundamental aspect of Veda, is not an intellectual 
commentary of the mechanics of nature, but an acoustic record of the total structure of the 
unified field and its self-interacting dynamics. 

Hagelin's suggestion is to restructure physics after those principles, so that name and 
form (nama and rupa) correspond. Such a system, he says, will necessarily include the use of 
Vedic terms, since they are the actual sounds corresponding to the fundamental objects studied 
by physics. The use of these expressions in Figure 21 was not because of comparative 
purposes, but mainly because of correspondence between name and form. 
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Hagelin also claims that these levels of pure consciousness/unified field are available 
for any human being by meditation methods, making the highly abstract discipline of physics 
an experiential living reality in our own consciousness. He practices meditation himself and 
encourages his students to meditate, among other things in order to have an experience of that 
level which cannot be described. This illustrates the necessity to expand the consciousness in 
order to grasp modern physics. Zukav (1980) therefore speculates that the "physics curricula of 
the twenty-first century could include classes of meditation" (op.cit., page 310), but in 
Hagelin's case it is already happening. 
 
Physics and Eastern philosophy: conclusions 

The resemblance between the descriptions of the most fundamental levels of nature 
in the Eastern traditions and modern quantum physics is striking. Physicists' comparisons of 
the two appear to have built a bridge between the Western/objective approach to reality and 
the Eastern/subjective way, just like the unified field/pure consciousness appears to bridge the 
gulf between mind and matter. I have mainly discussed Hagelin's work, as it is the most up-to-
date version of modern physics, and also the most in-depth and systematic analysis of the 
topic. The study of physics in the light of Eastern philosophy (here represented by the Veda) 
has been made possible by the latest developments in the superstring theory, which is the first 
completely unified field theory of all the elementary particles and forces (Hagelin, 1989). Thus 
it has become possible to study physics from its fundamental level, instead of studying the 
fundamental level from the objectified (classical) levels. As the unified field level is beyond 
any conceivable technology of studying and concept of understanding, the Vedic tradition may 
offer the physicists an understanding from the unified field itself, and also let them experience 
that inconceivable level in their own consciousness.    
 
Critique of the subjective approach to physics 

The subjective approach to physics represents a major paradigmatic split compared to 
centuries of objective approaches. As discussed in chapter 3, discussions between paradigms 
are often like speaking about two completely different worlds, and thus an interchange of 
understanding can be very difficult. A critique of the inseparability of the subject from the 
object and the role of consciousness in physics is therefore like the duck-rabbit paradox 
described by Kuhn (see chapter 3, page 79). Many physicists, even today, have difficulties in 
understanding the concept of consciousness in physics, as they simply don't have any frame of 
reference to understand it from. The main "critique" of the subjective approach to physics is, 
according to Hagelin92, of the type "How can consciousness extend to fundamental scales, 
when it is assumed to be a purely superficial emergent macroscopic property of the brain?"93. 
This is not really a critique but a different paradigmatic position with a materialistic approach 
to reality and a materialistic/evolutionary notion of consciousness (see chapter 5 for various 
notions of consciousness). Following the materialistic/evolutionary notion of consciousness, 
many physicists consider the parallels between modern physics and ancient Vedic knowledge 
as "numerological coincidences" because they don't think that the fine impulses of conscious-
ness could have any correspondence in terms of fundamental physics, as fundamental physics 
is considered fundamental and the other phenomena are superficial. According to Hagelin's 

                                                 
     92Private communication. 
     93Critique by physicist Mats Roos, Finland, to Hagelin's work; private communication. 
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experiences of discussing physics and consciousness94, most physicists only have an 
experience of the waking state of consciousness, i.e. consciousness as the content of its 
experience (which Kant calls "empirical" consciousness, see chapter 5), and 
 

"When you talk to them about the fact there is an aspect of consciousness 
which is the liveliness of consciousness itself, which is the self, the expe-
riencer, which is pure life - that is abstract to them. It is only when you 
remove the conscious experience in waking consciousness by transcending 
and are left with the state of consciousness without content, only then 
really does consciousness assume any subjective reality. So they don't have 
that experience, they can only relate to waking experience, and waking 
experiences are by nature bound: time-bound, space-bound, concrete. To 
talk about an attribute-less, abstract, universal field of pure subjectivity, 
which is the liveliness of their own consciousness, is quite abstract. 
Without the experiential aspect it is hard for them to understand the deeper 
aspect of subjectivity" (op.cit.). 

 
The critique against the subjective approach to physics is thus of paradigmatic 

character. The fundamental objections raised by physicists are based on an assumption about 
the nature of consciousness which belongs to a materialistic/evolutionary paradigm, while the 
subjective approach conceives of consciousness as having a fundamental ontological 
character, a notion I have called the transcendental view of consciousness (see chapter 5). The 
materialistic/evolutionary view of consciousness is dominating in the physicists' society today, 
and the theoretical parallels between modern physics and ancient subjective knowledge, as 
well as empirical findings of consciousness as possessing field qualities (see chapter 5), will 
be considered "anomalous".  
 
 

Physics and consciousness: conclusions 
 

The subject seems to be an inescapable part of the quantum mechanical reality. The 
uncertainty principle has shown that the subject and object are inseparable at the quantum 
level. Not only is the role of the observer a simple fact in quantum physics, physicists are also 
arguing that exploring the subjective aspect of physics is a necessity if physics is to make 
further progress. This is partly due to the inaccessibility of the traditional classical methods 
used to study the quantum mechanical reality. More important is perhaps that the emphasis in 
the approach needs to be shifted toward looking at physics from the standpoint of that level 
where the subject and object are inseparable, i.e. the unified field. Such an approach was 
exemplified by Hagelin's restructuring of physics from the angle of the ancient Vedic tradition.  

The increasing realization of the role and need of consciousness in physics also leads 
to the conclusion that we are a part of the reality as scientists, rather than mere spectators. John 
Wheeler expresses that conclusion beautifully in a poem he dedicated to Copernicus and his 
pioneering discoveries at his time: 

                                                 
     94Private communication. 
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"... Remind us each day of the greatest mystery of all, 
Why there is something rather than nothing. 
You used numbers to test ideas. 
Tell us that some day magic mathematics 
Will unveil the central mystery of the universe 
And we will see all things, great and small, 
Glittering with new light and meaning. 
Remind us that there is no other universe 
Than the universe of mind and man, 
The universe that is our home"95  

 
This "new" picture of physics as fundamentally subjective leads Gustafsson (1989) to 

the conclusion that "we are (perhaps) on the threshold to a new romantic natural science?". 
Romantic perhaps in the sense of lively and participatory, but not in the sense of a return to the 
state of physics 400 years ago. There has been considerable progress in physics since that time, 
but the end result may be the same. We might say a romantic natural science on a new level of 
development.  
 
 

Summary and conclusions 
 

I have attempted to illustrate the ontological and epistemological problems in 
transcending concepts (paradigm-shifts) in physics. The challenge of fundamental assumptions 
in physics, which the relativity theories and quantum physics brought about, was serious, but 
in the case of quantum physics, Bohr's complementarity principle has become a refuge for the 
followers of the atomistic paradigm of Democritus. Both the particle and the wave 
interpretation of elementary particles were valid, they were different valid aspects of the same 
reality. However, later developments in quantum physics have shown that the wave is really 
more fundamental. In spite of this and even though the inseparability of the object and the 
subject was early discovered in quantum physics 70 years ago in the uncertainty principle, 
most physicists have continued the Democritian search for the "basic material building blocks 
of nature". One explanation for this paradoxical conclusion might consist of the lack of 
relevant language, concepts, and measuring tools to use in the new paradigm (i.e. Kuhn's 
"research program"). Physicists were forced to describe and handle the new understanding 
with classical concepts, which cannot handle such phenomena as superposition, the 
inseparability of the subject with the object under study etc. 

                                                 
     95Wheeler, 1974, page 691. 

The approach of studying the role of consciousness in physics, which some 
physicists believe is an unexplored and important phenomenon, might resolve the above 
paradox in the "uncompleted" quantum paradigm. The approach here is to study the reality 
based directly on the unified field and consciousness and see the "objective" reality as resonant 
modes of the unified field, instead of the classical way to study the reality as something 
objective and from that platform make deductions of the unified field. From this viewpoint the 



 
 

157 

Eastern traditions and the Veda in particular, which has an understanding of reality based on 
the unified field, might be of great value for the further development of physics. Such 
development might also lead to a completely different understanding of the human being and 
his consciousness: as a "participatory" subject rather than a detached "observer" of the reality. 
This would perhaps be the next great paradigm-shift in physics! 

My summary of the conclusions from my discussions on physics, and the contribu-
tion this discussion has to the work in general, is as follows: 
 

* Concepts in physics transcended; the language, concepts, and logic had 
to be transcended in order to understand and comprehend new levels of the 
physical reality: 

 
* The reductionistic approach challenged; both quantum physics and 
chaos theory had to abandon the traditional reductionistic approach in 
order to unfold new knowledge based on the whole; 

 
* Objectivity rejected; on the quantum level the observer - observed 
relationship is meaningless - subject and object are inseparable, and objec-
tivity can be regarded as an approximation valid at the classical level; 

 
* Consciousness fundamental; the understanding and role of consciousness 
may play a key element in the development of physics. 

 
The conclusions are, of course, not shared by all members of the physicists 

community. Some would ignore them and continue their work in the state of "normal science"; 
some would call the conclusions speculations; some would acknowledge the difficult 
conclusions, but don't know what to do with them. My purpose was not to reflect the current 
majority attitude among physicists, but to discuss aspects of the current paradigm-shift in 
physics. The changes outlined above challenges very fundamental assumptions about reality 
for physicists, and thereby for many other scientists and laymen implicitly. If these changes in 
perception of reality gain ground on a more widespread basis, it will have strong implications 
for our general view of reality. This will also affect the way organization theorists and 
practitioners perceive the organization. I will discuss the organizational implications in chapter 
6. 
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 5 
  
 CONSCIOUSNESS 
  
 
 

"Now is the time for scientists to investigate  
into the total reality without excluding consciousness.  

Today, those who exclude consciousness are not with the times,  
they are far behind."96 

 
 

I have in the previous chapters indicated the role of consciousness and the need to 
understand this concept. In chapter 2 ("What is an organization?") my conclusion was that 
organizations are human concepts and exist in the minds of humans, both individually and 
collectively, and that consciousness is the intangible, "undecidable", level of organization we 
are creating concrete objectifications from - relative approximations of the undecidable. In 
chapter 3 ("Paradigm") the conclusion was that the collective taken-for-granted notions of 
fundamental beliefs in the consciousness of scientists must be transcended in order for the 
progress of science, especially the need for more comprehensive and less fragmented knowl-
edge, and here consciousness plays an important role. In chapter 4 ("Physics and conscious-
ness") these problems were illustrated in physics. It was shown that concepts such as particles 
have validity on the classical level only, whereas on the more fundamental quantum level its 
material ontology is replaced by wave-functions. The non-material basis of the physical 
creation has given rise to suggestions that this level is the common source of mind and matter, 
and I illustrated the non-separability between the subject and object in quantum physics. 

The purpose of the present chapter is to give an introduction to consciousness, and 
discuss different notions of consciousness. As the purpose of this work as a whole is to under-
stand the transcendent organization, or consciousness in organizations, my primary focus is on 
notions of group consciousness. However, in order to understand group consciousness it is 
necessary to discuss the concept of consciousness, as the understanding of various notions of 
group consciousness is based on the various ontological meanings of consciousness. The 
perspective of consciousness I follow is the transcendent notion, and I have therefore devoted 
most space to this notion, particularly the philosophy of Maharishi Mahesh Yogi as I have 
been applying much of his philosophy and methods in my empirical work. 

                                                 
     96Maharishi Mahesh Yogi, 1986b, page 28. 

The concept of consciousness has, as we shall see, various meanings. The concept 
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cannot be ascribed to any particular discipline of science, it is a truly interdisciplinary field, 
and I'm arguing that the only way to understand the concept of consciousness is from an 
interdisciplinary perspective. I will therefore discuss consciousness using such approach, 
including philosophy, Western and Eastern, ancient and more recent; psychology; physiology, 
medicine, and biology; philosophy of science; sociology; anthropology; and even in music. In 
order to structure my discussion, I will suggest a categorization of these different notions. As 
before, the purpose is not to give an exhaustive coverage of the area. For deeper and more 
detailed studies of the subject, I recommend the reference literature and other writings in the 
huge body of literature on consciousness. The chapter is divided into two main sections: the 
first section discussing conceptual similarities and differences of the ontology of (individual) 
consciousness, and the second section discussing notions of group consciousness. 
 
What is this thing called consciousness? 
 

What is mind? 
It doesn't matter. 
What is matter? 

I don't mind! 
 

The word "consciousness" can easily create confusion. One reason for this is that the 
word denotes something abstract and intangible. Consciousness is central to us as humans, but 
consciousness is also central from an epistemological point of view. Being abstract and 
intangible in nature we could expect to find many different names; sometimes there are 
conceptual differences to the different names, sometimes different names denote the same 
concept. Also, consciousness is used as a concept outside our brains, as we shall see, and here 
too we find different names for the same concept and the same name for different concepts.  

Example of this is that different functions of our inner mental activity can have the 
same name (e.g. consciousness can sometimes denote "to be conscious", sometimes "to be 
aware of", but can also denote the whole inner activity of the mind). Some names also include 
one or several others (e.g. consciousness can include everything from individual conscious-
ness, with the specific nouns like intellect, mind etc. - to a universal, all-including conscious-
ness). 

There are many different opinions what consciousness is and what it is not. One way 
of categorizing consciousness is to view consciousness in relation to matter and the brain. 
Mind and matter is one of the classical problems in philosophy, which has implications for the 
other sciences as well. The question has been: is matter the origin of consciousness or vice 
versa?  

 In German philosophy in the 18th and 19th century the question of the primacy of 
the subject, or consciousness, was lively. There are, says for example Hegel, two possible 
ways in which one may represent the relation of consciousness to the things and their charac-
ters which are its object. One may envisage the world of things as ready-made, complete and 
"on its own", something external, alien and totally independent of consciousness. That is 
realism. Alternatively, since consciousness is essential to knowing, we can think of conscious-
ness as positing or establishing a world of its own, and by its own activity wholly or in part 
producing or modifying the characters of that world; that which is usually called idealism 
(Mure, 1965). 
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I have organized my discussion from this standpoint of consciousness and its relation 
to matter, and clustered various notions into the following categorizations: 
 
1. Those who believe that consciousness is generated from matter (materialism, realism), and 
2. Those who believe that consciousness is fundamental to matter including the brain (the 
transcendent view, idealism). 
 
Between those two "extremes" we can place the view of consciousness as separate from and 
independent of matter, and matter as independent of consciousness. Thus, the third main 
school of thought would be 
 
3. Those who view consciousness and the brain as two separate phenomena (dualism). 
 

This categorization is, as with all categorizations, not exhaustive or precise. Within 
the idealistic approach there are varieties of notions, often depending on which question one 
asks. The following quote illustrates one such problem: 
 

"The basic problem of the world-view is the question of the relation 
between thinking and being, between the mind and nature. What is the 
original, the primary: nature (being, matter) or mind (intellect, conscious-
ness, idea)? In other words: which is first: matter or consciousness? Does 
the being, matter, determine thinking, or is it the other way around?"97 

 
The question by Konstantinow is asked on the assumption that there is an opposition between 
matter and consciousness and that either one of them must be considered to be the "first cause" 
(a problem similar to the egg-or-hen paradox). Such a notion is rejected by some philosophers 
within idealism (notably Schelling) and by Eastern traditions (notably Maharishi Mahesh 
Yogi). Also, the dualistic categorization could include some philosophers from idealism, as 
they claimed that the absolute essence of reality, the pure consciousness, is inaccessible to 
human experience and understanding, and therefore is existing in a separate world (notably 
Kant and Fichte).  

In the continued discussion these topics will be dealt with in more detail. I will start 
the discussion with the materialistic notion, continue with the dualistic notion, and conclude 
with the transcendent notion. 
 
 

The materialistic view of consciousness 
 

According to Eccles (1980) the materialistic view of consciousness is by far the most 
widely held among scientists. The materialists claim that consciousness, instead of being 
autonomous and original, is something derived, or a function of non-subjective structures, 
entities, or systems (Schulte, 1984). I will here present some arguments for this view, starting 
from a philosophical point of view and continuing with modern biological notions. 

                                                 
     97F.W. Konstantinow, quoted from Schulte, 1984. 
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Consciousness as the content of experience 
 
 "Cogito ergo sum"98 
 

Consciousness can be understood from the standpoint of the contents of the 
conscious experience, i.e. to be conscious of something, or that so-and-so. The expressions 
"conscious of" and "conscious that" are generally replaceable by "aware of" and "aware that". 
The use of consciousness in this way could, according to Armstrong & Malcolm (1984), be 
called a transitive use of the word consciousness, or transitive consciousness. Hence, the noun 
consciousness in the transitive sense could generally be replaced by awareness. Such a 
consciousness was according to Kant not related to my self in any way, because if my self-con-
sciousness was only related to the representations that the consciousness creates in the 
experience, I would have as many representations of myself as I have in the experiences 
(Schulte, 1984). Kant thus called the consciousness that represents an experience the empirical 
consciousness, as opposed to the self-consciousness, or transcendental subject (see below, 
page 156). 

The problem, as has been discussed earlier and will be discussed in more detail 
below, is to establish the validity of something else than an empirical or transitive 
consciousness. It has become a sort of dogma in modern philosophy and psychology that 
consciousness is in its nature always a consciousness of objects. Consciousness is the 
experiences we have, it is the thoughts, the objects. This notion is in line with Descartes' "I 
think, therefore I am" - I am the object of my thoughts, which is the approach to consciousness 
the empiricist's have. The transcendental unity which holds the manifold of experiences and 
thoughts of the stream of consciousness together was denied by Hume and is denied by most 
modern empiricists. Hume, for example, said: 
 

"... when I enter the most intimately into what I call myself, I always 
stumble on some particular perception or other, of heat or cold, light or 
shade, love or hatred, pain or pleasure. I never can catch myself at any time 
without a perception, and never can observe anything but the perception. 
When my perceptions are removed for any time, as by sound sleep, so long 
am I insensible of myself, and may truly be said not to exist" (quoted from 
Schulte, 1984, page 185). 

 
What Hume is saying is that the only thing I am experiencing is separate perceptions - take 
away my perceptions and you take away me. Without my perceptions I am a "non-entity". 
Hume can therefore be said to represent an example of a complete identification of 
consciousness with its content. Consciousness is, for Hume and the empiricists, a function of 
its content and has no ontological status of its own. 

                                                 
     98"I think, therefore I am" (Descartes). 

An example of a common notion of consciousness as the contents of its thoughts is 
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for example Lukács' proletarian and class consciousness, or Gramski's political consciousness 
(Burrell & Morgan, 1979). The proletarian consciousness was thought by Lukács as a way to 
become conscious of the true reality of capitalism and the proletariat's ability to overthrow it, 
instead of them being victims of outer ideas which were reified in their consciousness. For 
Gramsci, "consciousness was not treated as being abstract and spiritual; it was a concrete force 
for a political end" (op.cit., page 289). The power of the content of Marxian political ideas, 
which was one objectification of reality, was to be the object of consciousness, and hence 
equated with consciousness itself. 
 
Consciousness as a metaphor 

Some modern conceptions of consciousness view consciousness as a metaphor 
generated by the activities in the brain. The neurobiologist Julian Jaynes' (1982) theory, for 
example, is an aspect of the notion of consciousness as a metaphor. But Jaynes goes one step 
further: he calls the consciousness a metaphrand being generated by the "paraphrands" of our 
verbal expressions. A metaphrand is defined as a metaphor that we wish to designate a par-
ticular aspect of a thing or for which words are not available; the thing designated is the 
metaphrand. The paraphrand is various associations or attributes at the bottom of most 
complex metaphors that projects back in the metaphrand. Thus, consciousness is the work of a 
lexical metaphor, according to Jaynes. 

Similar findings of consciousness as a metaphor are found in the exposé of many of 
the important ideas of recent intellectual history by Hofstadter (1980). Being a professor in 
computer science, mathematician and advocate of artificial intelligence he conceives of 
consciousness as the workings of symbols in the neural activity in the brain: 
 

"Awareness is here a direct effect of the complex hardware and software 
we have described. Still, despite its earthly origin, this way of describing 
awareness - as the monitoring of brain activity by a subsystem of the brain 
itself - seems to resemble the nearly indescribable sensation which we all 
know and call 'consciousness'" (op.cit., page 388). 

 
Hofstadter cannot accept the notion of consciousness as a self-referral phenomenon, 

i.e. having an existence of its own: 
 

"For we would then be compelled to look for an explanation of the mecha-
nism which does the perceiving of all the active symbols ... Of course, a 
'soulist' would not have to look any further - he would merely assert that 
the perceiver of all this neural action is the soul, which cannot be 

described in physical terms, and that is that. However, we shall try to give 
a 'non-soulist' explanation of where consciousness arises" (op.cit., page 
384, my italics). 

 
Hofstadter addresses the problem explicitly and also his position: there must be a 

material explanation to consciousness. 
 
Consciousness as an emergent property of the brain 
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Jaynes and Hofstadter are influenced by the most commonly held notion of 
consciousness among biologists which says that consciousness is generated by the brain. 
Nobel laureate, neurologist Roger Sperry defines consciousness as a "dynamic emergent 
property of cerebral excitation" (quoted from Aron & Aron 1986, page 31), or in simpler 
terms, consciousness is the product of the overall functioning of the nervous system as a 
whole. This assumption is also shared by the contemporary behaviorist school of psychology 
as formulated by John Watson and B.F. Skinner.  

The notion of consciousness as an emergent property of matter is said to emanate 
from the traditional evolutionary-biological history of consciousness which has its beginning 
in the Big Bang. After the Big Bang, the universe evolved, which in time produced living 
matter that evolves, through random mutations and natural selection, to higher and higher 
forms, culminating eventually in the creation of consciousness in human beings (Harman & 
Rheingold, 1984). According to the evolutionary view, mind is seen as an adaptive response to 
external pressures (Delbrück, 1986). The basic assumption of the evolutionary-biological view 
is that when a certain order of complexity in the organization of organic material has been 
established, it can exhibit properties like "consciousness". 

As evidence for the materialistic notion, physiologists have long pointed to the 
evidence that damage to the brain causes certain functions to drop out, such as speech and 
hearing, and vital functions such as the heart beat or respiration. In surgery one can stimulate 
certain parts of the brain and produce actual thoughts, compulsions to act, images, spoken 
words, or the movement of a particular body part. This is claimed to be evidence for the 
argument that all our mental and motor life is in the brain. And doing away with the brain 
function altogether erases the mind completely, it is assumed, as after prolonged anoxia or 
severe trauma (Dossey, 1989a).   

The materialistic view that consciousness is a function of the body can be traced far 
back in history. In Socrates' dialogue with his disciple Simmias in Plato's Phaedo (1955), for 
example, Simmias criticizes Socrates for his argument that the soul is immortal and is gov-
erning the body. Simmias is illustrating his point with an analogy of a lyre, where the lyre 
represents the mortal, material, or the body, and the attunement of the lyre represents the soul; 
and he is arguing that the attunement cannot exist after the lyre has been broken or ceased to 
exist. Socrates' answer is related below (see page 154). 

The problem with this material approach is to find a corresponding precise and 
material explanation to consciousness. As Ashby (1952) notes, the model does not really 
specify the conditions under which this spontaneous generation of consciousness will occur. 
Sperry, for example, talks of "the holistic conscious properties ... of the brain process ... (will) 
once they have been discovered and understood ... be best conceived of as being different from 
and more than the neural events of which they are composed" (quoted from Eccles, 1980, page 
23). But he does not define what this holistic consciousness could be. Eccles speculates that 
they are composed of neural events of a lower order. Another example is David Ingvar, 
neurologist from Lund, who defines consciousness in intentional terms: as a creation of the 
brain in the brain's activity searching for meaning in all impressions etc. (Ingvar & Sandberg, 
1986, page 39). 

The lack of conditions specifying the emergence of consciousness leads to a variety 
of definition problems for the materialists as well. What is consciousness and what is it not? 
Does a stone exhibit enough complexity to create "consciousness"? Perhaps, but probably not, 
a materialist would say. If we focus on living beings - does a dog have consciousness? 
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Probably, but what is the difference from human consciousness? Is it the learning ability, the 
ability of introspection, or what?99  
 
The materialistic notion of consciousness: conclusions 

                                                 
     99Questions discussed by dr. Peter Århem in his lecture "Mind from matter? A biologist's view" 
at Karolinska Institutet, April 24, 1991. 

The opposition to the primacy of consciousness, as the materialists represents, is not 
automatically solved by claiming that consciousness arises out of complex organized organic 
material. Such a notion creates its own problems, as I have tried to show. To the author, the 
claim that consciousness arises out of matter is an assumption far more mystical than Kant's 
transcendental subject. It is hard for me to conceive of how inert matter can have, or acquire, 
the ability to know itself - a question asked by Schelling in 1794 (Schulte, 1984). A materia-
list's answer to that argument could go as follows: 
 

"But the general point is clear: some modification of the same brain pro-
cesses that constitute (consciousness in the sense that one sees) can be 
identified with (consciousness of the actions and perceptions of oneself). 
Which is to say that a material system can be conscious of itself" (C. Wade 
Savage, in Globus et al., 1976, page 139). 

 
An idealist's answer to that argument would be that the material processes in the brain are 
representations of activities in consciousness, so "a material system" must have a subjective 
(consciousness) component in it for this self-awareness to take place. Inert materia does not 
have that property, otherwise it would be born out of spirit, as Schelling says (Schulte, 1984). 

Another question which follows from the evolutionary view is that consciousness 
itself must have an evolutionary history, as everything else in the universe after the Big Bang. 
From a transcendental view of consciousness an evolutionary history of consciousness cannot 
be conceived of, as "pure consciousness" is supposed to be the primordial level out of which 
the material existence, including an assumed Big Bang, emerges. An evolution of 
consciousness in the individual, though, can be conceived of in terms of his ability to reflect, 
or fathom, higher degrees of pure consciousness in his nervous system. See the discussion 
below on the transcendental view of consciousness and the model of the Transcendent 
Organization in chapter 6. 
 
 

The dualistic view of consciousness 
 

The dualistic view of consciousness views consciousness as separated from the brain 
- they live in two worlds and consequently have separate ontological status. Consciousness is, 
according to this view, independent of matter and matter has not consciousness as its basis, i.e. 
matter is independent of consciousness. This is an opinion which is held by most psycholo-
gists, which use the term consciousness in reference to the surface level of mental phenomena 
(e.g. Klein, 1984), even though they do not philosophize so much about the origin of 
consciousness and its relation to matter and the brain. Freud claimed that the components 
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which make up the psyche should not be considered to have "exact anatomical reference" 
(Fancher, 1973, page 121). However, as the completely dualistic view is difficult to maintain 
(for example the understanding of psycho-somatic diseases indicates a connection between the 
two), the contemporary understanding is more in terms of a compromise (although the 
dualistic element is not completely deserted): 
 

"Many 19th century philosophers and psychologists conceived of human 
beings dualistically, that is in terms of independent mental and bodily 
functions. Once enterprises in scientific psychology began to function ... 
during the latter part of the 19th century, it became clear that the dualistic 
philosophy was a hindrance to scientific progress. It was rejected so vio-
lently in some quarters that the concept of the mind itself was thrown away 
as illegitimate and non-scientific. Contemporary psychology has accepted a 
more middle-of-the-road position, assuming unity, a cohesion, and a conti-
nuity of behavior, involving both symbolic activity (mind) and bodily 
movements" (Bourne et al., 1979, page 13). 

 
A concept similar to this contemporary common dualistic notion in psychology, that 

the mind interacts with the body, is also found in the dualist-interactive relationship between 
consciousness and the brain suggested by Nobel laureate, neurophysiologist John C. Eccles 
and the philosopher of science Karl R. Popper (Popper & Eccles, 1981). Popper and Eccles 
strongly reject the materialistic theories of consciousness (in the sense that the brain is given 
complete mastery). In these theories, they claim, the self-conscious mind (i.e. knowing that 
one knows; I think, therefore I am) is completely in the passive role of brain action, without 
any effective action on the brain. Their own theory, the dualist-interaction theory, is based on a 
three-fold categorization of the world. World 1 consists of all material or physical world 
including brains; World 2 is all the subjective or mental states. World 1 can be further broken 
down into World 1p which is all the material world that is without mental states; and World 
1m that is that minute fraction of the material world with associated mental states. The third 
world (World 3) is Popper's collective world of objective ideas and theories, which will be 
discussed further in the next section (see page 189). 
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"The essential feature of these theories is that mind and brain are indepen-
dent entities, the brain being in World 1 and the mind in World 2, and that 
they somehow interact, as illustrated in the figure (see Figure 22). Thus 
there is a frontier ... and across this frontier there is interaction in both 
directions, which can be conceived as a flow of information, not of energy. 
Thus we have the extra-ordinary doctrine that the world of matter-energy 
(World 1) is not completely sealed, which is a fundamental tenet of phys-
ics100, but that there are small 'apertures' in what is otherwise the complete-
ly closed World 1. (The) closedness of World 1 has been safeguarded with 
great ingenuity in all materialist theories of the mind" (Eccles, 1980, pp. 
18-19). 

 
Eccles argues that all materialist theories are in conflict with biological evolution, a 

statement that is in complete opposition against the views referred to by the evolution-
ary/materialist view above. He also argues that the materialist theories  
 

"... are all confronted with the impossible task of deriving a mental world 
out of a material world of neuronal circuits" (op.cit., page 49). 

 
When Eccles discusses the origin of the World 2, he discusses the unique personal 

essence of human being as the necessity of "divine creation" (op.cit., page 240). Thus, he 
relies on the notion of the soul as a divine creation and apart from the matter and brain: 
 

"... I must insist that the World 2 (the soul or psyche) must not be blended 
with the brain and body of World 1" (op.cit., page 241). 

                                                 
     100This is, however, not the opinion of many quantum physicists, see chapter 4. 
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Dualistic theories of mind and matter are in opposition to the materialist's view, and 

solve the problem by giving both separate ontological status. Complete separation between the 
two is not possible, and the dualists solve that problem by introducing an "interface" of 
interaction between the two. The "cause" of consciousness is either not discussed, or, as 
Eccles, ascribed to God, which resembles of Spinoza's philosophy (Schulte, 1984). In this 
respect the dualists have much in common with Kant and idealism, which claimed that the 
basis of consciousness, the "I an sich" is inaccessible to knowledge and experience and seems 
to exist in a separate world101. This theme is discussed in the next section.  

A problem for the dualists is their more or less sharp distinction between mind and 
matter (as expressed by Eccles above). Such a distinction is contradicted by quantum physics 
(see chapter 4), which instead indicates an inseparability of subject and object on levels below 
the Planck scale. 
 
 

The transcendental view of consciousness 
 

"When soul and body are conjoined,  
Nature prescribes that the latter should be slave and subject,  

                                                 
     101There are many dissimilarities between for example Eccles as a representative of the dualists 
and the idealists. Eccles places all mental phenomena in this separate world and does not discuss or 
even mention the major concern of the idealists, namely the concept of "pure consciousness", which 
is the idealists' "separate world", as will be discussed in the next section. However, this division of 
the pure consciousness living in a separate world was, we might say, an unintentional consequence 
of their analysis, which is the reason why I have not considered the idealists as "dualists". 
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the former master and ruler."102 
 

The category I have called the transcendental view of consciousness has roots in the 
Western as well as in the Eastern philosophies. What it basically says is that there is a level of 
consciousness, fundamental to our "ordinary", "transitive", or "empirical" consciousness (see 
above, page 148), which is beyond words or descriptions; hence the noun "transcendental". It 
is this aspect of the descriptions of consciousness that the various philosophers have in 
common, otherwise this is a heterogenous group of philosophies. For example, the separation 
between mind and matter, subject and object, discussed in the previous paragraphs, can be 
interpreted to be found in the transcendental view as well. However, it is the postulation of a 
transcendental "consciousness" (or ontologically equivalent concept) which have qualified 
them to this category. It is also not absolutely evident if all philosophies considers 
transcendental consciousness fundamental to matter and the creation at large. This question 
can be a matter of interpretation. There are also notions in the transcendental group which 
denies the opposition between mind and matter, ideal and real, or subject and object, and 
instead claim that they are originally united at the transcendent level (similar to descriptions 
made by quantum physicists, c.f. chapter 4)103. And finally, there are also descriptions in these 
philosophies of the fine details at the fundamental levels of consciousness which is beyond the 
ambition of my analysis, and consequently not discussed. 

Despite the heterogenous nature of the transcendental group, I have classified them 
into two main subgroups. My influence to this categorization mainly comes from Schulte's 
(1984) work on the significance of experience in transcendental philosophies. The first group I 
have called transcendental by logical deduction and has mainly its roots in Western 
philosophy. The second group I have called emphasis on experience and is mostly found in 
Eastern philosophy. The difference between the two is that the first has logically derived a 
transcendental state of consciousness, while the second puts emphasis on experience of this 
state. 

There are as usual a number of reservations one must include when making such 
sweeping generalizations. In the first group (logical deduction) it might be argued that the 
element of experience might have been there for the authors, otherwise they would not be able 
or interested in devoting most of their lifetime to their intellectual work. Such an argument 
might be valid for the authors' own flashes of intuition when they originally started their work 
(c.f. chapter 3 and the birth of new theories), even if we don't know much about it. But in their 
work they are either explicitly denying a possibility of experience, or does not discuss the 
question at all. One can also question why I chose experience as criterion for categorization of 
the transcendental philosophies of consciousness. It might be considered as just one aspect, 
not very significant, that is different between the philosophies. But as will be argued, that 
difference can be the difference that makes all the difference. 

                                                 
     102Plato, Phaedo, 80A. 
     103Such a notion might be the solution to the egg-and-the-hen paradox, referred to earlier. The 
paradox may be reformulated as in Samuel Butler's jest that the hen is the egg's way of making 
another egg (from Bateson, 1979, 1988). But this is at the same time an example of the limitations 
of our language to describe paradoxes at fundamental levels of existence, as it might as well be ar-
gued that the egg is the hen's way of making another hen, which takes us back to the paradox of the 
hen-and-the-egg: which comes first - the egg's way of making another egg, or the hen's way of 
making another hen? 
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In the finale of the section on transcendental consciousness I have included a 
discussion from a practical and empirically oriented group, physicians. They were classified 
above as materialists, but in this section I will discuss some who are challenging the taken-for-
granted notion of consciousness in medicine, and are arguing for the existence of a tran-
scendental consciousness. The ideas of a "transcendental medicine" originate mainly from 
experiences in the physicians practices and from research findings which to some extent 
cannot be incorporated with the materialistic notion. Philosophically, these physicians are 
probably influenced, if at all, from both of the main schools I have classified above, the 
logically deduced and the experiential. The section on medicine can be seen as a practical 
illustration of the notion of transcendental consciousness. 
 
The logically deduced transcendental consciousness 

This category of transcendental consciousness is found in the West as far back as in 
the ancient Greek philosophy, but it is perhaps mostly associated with Kant and German 
idealism. Logically deduced systems of transcendental consciousness are also found in 
philosophies that emphasize experience, for example the Yoga-philosophy of India. In this 
section I will briefly discuss some systems which are mainly preoccupied with the intellectual 
understanding of transcendental consciousness. 
 
The "pure knowledge" of Plato 

Plato describes a state in his dialogues which may be called a transcendental state of 
consciousness, also ontologically described as fundamental to all other things. For Plato, the 
body and soul were in opposition to each other, or at least the body was in opposition to the 
soul's real freedom. For example, as a reply to Simmias materialistic critique above (see page 
150), Socrates (in Phaedo) argues that the body and soul can act in opposition to each other. 
When the body feels thirst or hunger, the soul can pull him away from eating and drinking.  

The body was for Socrates the obstacle to "the truth". The way for the soul to attain 
the truth was  
 

"... when none of (the) senses intrudes to trouble the soul, neither hearing 
nor sight nor pain nor pleasure; when it is, so far as may be, alone by itself, 
taking leave of the body, and having as little communion and contact as 
possible therewith while it reaches out after the reality" (Phaedo, 65B, my 
italics). 

 
To reach the truth through the body and its senses was not possible as the soul 

becomes a "veritable prisoner" (op.cit., 82D) and that "... instead of investigating the reality by 
itself and through itself it is compelled to peer through the bars of its prison, wallowing in 
utter ignorance" (op.cit.), and, he adds, when the soul is released from its prison it shows how 
"utterly deceitful" (op.cit., 82E) the senses are. 

Socrates finds that when one gets rid of the empirical world, the world of objects as 
apprehended by our senses (the empirical world is represented by the body for Socrates), then 
the soul "will possess truth and intelligence" (op.cit., 66B). This can be interpreted as a 
description of a dualistic view. However, Socrates asks later in the Phaedo how we can find 
that "the Mind arranges all things in order and causes all things"? (op.cit., 97C). This passage 
suggests an ontological primacy to the Mind, or soul. But is it possible to get knowledge of the 
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Mind's fundamental status in the reality? The empirical world and the senses are blinding us, 
Socrates says, just like the fate that take place for those who are studying the eclipse of the 
sun: they can become blind. Thus, to study the empirical world directly as it is apprehended by 
the senses can blind one in the study of truth.  

Plato does not openly say that the soul can be experienced "alone by itself". In 
Republica he speaks of the necessity for "the soul to contemplate the real essence" (Plato, 
19xx, page 209), and in Phaedo Socrates at several places gives an ambiguous picture of that 
possibility. He says that as far as possible the philosopher should approach the Forms (see 
below, page 201) "by thought, and thought alone" (65D) and of "thought pure and simple" 
(65E); and to urge the soul to withdraw from the senses "so far as that is possible" (83A) in 
order to gain true knowledge. Plato seems to indicate that it is not possible to reach that state 
of pure knowledge as he is describing in his dialogues. Rather, he emphasizes the opposition 
between the body and the soul so that it is the separation between the body and the soul which 
can give the soul freedom to be "alone by itself". Thus, the true philosophers' activity should 
be "training themselves for dying and being dead" (64A): 
 

"... if we are to have clear knowledge of anything, we must get rid of the 
body, and let the soul by itself behold objects by themselves. And one day, 
we may suppose, that intelligence which we desire and whose lovers we 
claim to be will be ours: not while we yet live, as our argument shows, but 
when we have died. For if we cannot come clearly to know anything when 
united to the body, there are only two alternatives: either the attainment of 

knowledge is altogether impossible for us, or it can be ours after death; for 
then and only then, will our souls be by themselves, apart from our bodies. 
While we are alive we shall, it would seem, come nearest to knowledge if 
we have as little as possible to do with the body, if we limit our association 
therewith to absolute necessities, keeping ourselves pure and free from 
bodily infection until such time as God himself shall release us. And being 
thus made pure and rid of the body's follies we may expect to join the 
company of the purified, and have direct knowledge of all truth 
unobscured" (66E-67B, my italics). 

 
Socrates' arguments indicate that the true knowledge actually can be experienced (or 

lived), but only to a certain extent. Full knowledge can not be achieved until after death. It 
might thus be argued that Plato actually is describing a state of transcendental consciousness 
which is capable of being experienced. His statements that it (during the lifetime) is possible 
as far as possible to gain knowledge from the "soul itself", indicate that such an experience is 
possible to a certain degree

104. But for total knowledge, when the soul is "alone by itself", 
which might be called enlightenment, is only possible for Plato when the soul has separated 
from the body: in death. His experiential emphasis can in other words be said to be pretty fatal, 
leaving us (at least as living humans) with an intellectual understanding of the transcendental 
consciousness.  

                                                 
     104Practices for education of philosophers are described in the Republica, see page 193. 
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Conclusion: Plato describes a soul, or transcendental consciousness, which is the 
source of pure knowledge in its state of "being alone with itself", i.e beyond the transitive 
consciousness. Plato also claims this soul to be a fundamental level of the reality. But Plato's 
description of the ability to know the state is ambiguous; if one "practice philosophy" one can 
know it to a certain extent, but full knowledge is only possible in death. This interpretation is 
literal though. It may be that "death" and "training themselves for dying" are allegorical for 
methods and practices of experience that have fallen into oblivion105. But since we don't know 
of such methods in Greece at that time, I have chosen the literal interpretation. 
 
Kant and German idealism 

For Kant all human experience was limited106. Thus our thoughts are, according to 
Kant, limited objects (a priori given). As mentioned above, the problem was for Kant that 
there must be a condition preceding all experience, all the objects of thought in the "flood of 
internal phenomena", which enables all experience and unites the various elements of experi-
ence. Kant points to the junction, the highest synthesis, in our experience, the I, without which 
no knowledge can take place in us, no unity in the various elements of our knowledge can 
occur. This pure, original, and unchangeable consciousness Kant calls the transcendental ap-

perception, which is a "pure" consciousness, pure in the sense that it is not consciousness of 
any objects, it has no content except itself. The content of objects in our thoughts is the 
empirical consciousness, which is constantly changing. It is through these representations of 
our self-consciousness (which we might call objectifications) that we know ourselves, but the 
representations must come from one self-consciousness, otherwise our self would be as many-
colored as our representations. Thus there must be, according to Kant an "original connection" 
of all representations. 

Kant describes a transcendental consciousness which constitutes the junction, or 
connection, of all our thoughts. Thoughts are to Kant objects, limited representations (ob-
jectifications), while the transcendental consciousness is an empty representation. But as all 
thoughts have form, we can never know the pure I, the transcendental subject, as we only can 
know ourselves through the thoughts. The I in itself ("an sich") is separated from its thoughts 
and experiences, and we can never have the slightest idea of the I, Kant says. 

With Kant's emphasis on the I as the absolute synthesis of all knowledge, Kant paved 
the way to idealism. His philosophy remains within the realm of thinking, as we can never 
have a knowledge of the I an sich. The transcendental perception was a logically deduced 
concept, of which we can have no direct knowledge or experience of, only indirect via the 
thoughts (representations) that the I has.  

                                                 
     105"Death" can also be interpreted, as Schelling did, as the "death" of all finite aspects in the 
purificatory process, which Schelling calls "the gateway to the eternal freedom and the true life" 
(Schulte, 1984, page 127). Schelling thus interprets "death" as a possible experience of the "an 
sich". 
     106The section on Kant and Fichte is influenced by Schulte (1984) unless otherwise stated. 

Fichte links up with Kant's ideas about an "absolute subject" which lies at the basis 
of all consciousness. As such it cannot become an object of consciousness and no direct con-
sciousness (in the transitive sense) of the I as a pure consciousness is possible. Theoretically, 
though, Fichte says that if all the objective is done away with, what is left is the I, or the 
Subject. This ability to transcend all objects Fichte calls "Vernunft", reason, which denotes the 
absolute abstraction-ability, a knowing free from all objectivity, a knowing of the Subject by 
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itself. But this is theoretical as we can only think about the absolute subject, and thus it be-
comes a product of the empirical consciousness. This was a contradictory circle Fichte got 
caught in, and he thus denied any possibility of experience of the absolute subject, and his 
philosophy remained within the realm of thinking. In this way, Schulte (1984) argues, Fichte's 
philosophy was a disaster from an empirical point of view. But the logical paradox of Fichte 
could be solved if the Absolute can be known by itself as a unity of pure consciousness, which 
was an argument of Schelling. Schelling's ideas are briefly discussed below in the experiential 
category, as he claimed during some periods of his writings that the subject could be 
experienced. 

Hegel's ideas of a transcendental consciousness is a lineal descendant of the Kantian 
"transcendental unity of self-consciousness" and of the "absolute ego" of Fichte and Schelling 
(Findley, in Hegel, 1971). Hegel saw the mind (Geist) in its pure form as "the infinite Idea" 
(op.cit., page 22), a transcendental, absolute and infinite unity comprising all that there is: 
 

"In thought I rise myself to the absolute, transcending all that is finite. I am 
therefore an infinite consciousness, and at the same time I am finite con-
sciousness of myself in my whole empirical make-up" (Philosophy of Reli-
gion, quoted from Mure, 1965, pp. 49-50). 

 
As such, it inherits the absolute law of creation, the Notion, and the aim of our minds 

is that this Notion should be recognized in all and everything: 
 

"... it belongs to the nature of mind to cognize its Notion. Consequently, 
the summons to the Greeks of the Delphic Apollo, Know thyself, does not 
have the meaning of a law externally imposed on the human mind by an 
alien power; on the contrary, the god who impels to self-knowledge is none 
other than the absolute law of mind itself. Mind is, therefore, in its every 
act only apprehending itself, and the aim of all genuine science is just this, 
that mind shall recognize itself in everything in heaven and on earth" 
(Hegel, 1971, page 1). 

 
Hegel could here be said to be a follower of Plato's Socrates, who in the Phaedo set out for the 
quest of studying the expressions of Mind everywhere in nature. This will be discussed in 
more detail in chapter 7. 

Hegel remained in thinking, in the empirical consciousness, and emphasized the need 
for our finite mind to become aware of the illusions of the finite world and "realize and 
become conscious of freedom as its (the mind) very being" (op.cit., page 22). However, he 
criticizes the "abstract logician" who stops his analysis in the finite world in order to treat the 
world as fixed and objective. No, says Hegel, we must go further in thought, in what the 
logicians would call "audacity, if not insanity, of thought" (op.cit.) in order to show "that the 
finite is not, i.e. is not the truth, but merely a transition and an emergence to something higher" 
(op.cit., page 23). Hegel does not really state if this infinite is realizable as such, but only that 
it is realizable in the understanding that there must exist an infinite Idea, an absolute Spirit 
which is "intelligent unity" and "implicit Eternal" (op.cit.). Hegel even describes such 
realization by the finite mind as wickedness when the mind "has reached its extreme 
immersion in its subjectivity and its most central contradiction" (op.cit.).  
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Hegel's philosophy is mostly of interest for this work as he was explicit about the 
mind's universal character, and how the universal mind was shared and expressed by all 
citizens of a society. He even claims that the individuals only can "find their true nature, the 
free development of their personality, in the State" (Mure, 1965, page 52). Hegel's descriptions 
of group consciousness will be discussed below (see page 193). 
 
Logically deduced transcendental consciousness: conclusions 

The deduction of a transcendental consciousness as a unity of the objectifications 
held by our transitive consciousness and ontologically fundamental to everything else, as 
found in the Greek philosophy and the German idealism, is an intellectual impressive achieve-
ment. It is of such magnitude that one might speculate whether the philosophers must not have 
had an intuitive flash, i.e. experience, of the level they were describing. Shelling, for example 
claims that Spinoza must have had an experience of the Absolute, which was interpreted 
(wrongly, according to Schelling) in his works (Schulte, 1984).  

The problem for the "logical transcendentalists" was that the transcendental con-
sciousness could not be described or understood by the intellect, as it would become a 
separated object for the intellect. Thus they could only speak of something which couldn't be 
ascertained by knowledge or experience. Instead, they referred to "death" (with a literal 
interpretation of Plato), or denied any possibility of experiencing it. This is a serious draw-
back for idealism Schulte (1984) claims, because 
 

"The transcendental, idealistic philosophy in this form lacks an empirical-
scientific basis, and made it uninteresting and even odious to people 
oriented towards experience and practical life. Thus it repeatedly became 
the target of fierce, anti-metaphysical attacks" (op.cit., page 2). 

 
An exception in the idealistic school was Schelling, who tried to show that 

experience was possible, but ended up with the same conclusions as Fichte and Kant. I will 
now discuss the transcendental approach which emphasizes experience, starting with Schelling 
and then turning our attention to the East and the Veda, which has had a long tradition in the 
experiential approach. 
 
Transcendental approach emphasizing experience 
 

A student says to the master:  
"Look, master, the flag moves!"  

The master answers: 
"Your consciousness moves."107 

 
The conclusion of the "logical approach" to transcendental consciousness is that 

there must be a cosnciousness beyond the content of conscious experience, but still we can 
never know it. I speculated above (page 154), however, that the philosophers themselves 
anyhow might have had some experience of that state. As was discussed in chapter 3, Kuhn 

                                                 
     107Old Zen-anecdote. 
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speaks of "intuitive flashes" (see page 69), and Popper speaks of "'metaphysical or irrational 
creative intuition" (see page 68) in the birth of new theories. Einstein denied the possibility of 
reaching those abstract levels by logic, "they can only be reached by intuition" (see page 68). 
Thus, it is not too far-fetched to speculate that philosophers like Plato, Kant, Fichte, and Hegel 

might have had similar experiences. 
Descriptions of experiences of a state of consciousness which transcends the 

"empirical" object-related awareness are not uncommon. They are often related to artists, 
writers, and religious persons and is mostly referred to as "mystical". However, there is 
sociological and psychological research indicating that many "ordinary" persons have had 
"mystical" experiences which can be similar to transcending the empirical consciousness, see 
for example Geels (1991). An example of such experience is found in Textbox 8. Experiences 
like that may help in, or is perhaps a prerequisite for, the understanding of what is referred to 
as "transcendental consciousness". Globus (in Globus et al., 1976), for example, defends the 
notion of the claim that there is a "mind" intrinsic to all systems and argues that "mystical 
insight contributes to the resolution of the mind-brain puzzle" (op.cit., page 292). I will now 
discuss some notions which emphasize the importance of experience of the transcendental 
consciousness for understanding of that state, and being described as fundamental to all other 
states of consciousness, also important for all understanding, including the empirical reality. 
 
Shelling 

An example from Western philosophy of an experiential approach is Friedrich von 
Schelling108. Schelling deduced, like the other idealists, a common ground for knowledge:  
 

"There must be something in which and through which everything that 
exists achieves existence, all that is thought gains reality and thinking itself 
attains the form of Unity and immutability. This something ... must be that 
which completes the whole system of human knowledge, everywhere - in 
the whole cosmos of our knowing - it must reign as the primal ground of 
all reality" (from On the Self, page 30). 

 

                                                 
     108The section on Schelling is influenced by Schulte (1984), unless otherwise stated. Page num-
bers are references to Schulte. 

He also concluded that the absolute only could be known by itself, as it would be an object if it 
was perceived by something outside itself: "The Absolute can only be given by the Absolute, 

"Suddenly at church, or in a company, or when I was reading, and always, I think, when my muscles were at 
rest, I felt the approach of the mood. Irresistibly it took possession of my mind and will, lasted what seemed 
an eternity, and disappeared in a series of rapid sensations which resembled the awakening from anaesthetic 
influence. One reason why I disliked this kind of trance was that I could not describe it to myself. I cannot 
even now find words to render it intelligible. It consisted in a gradual but swiftly progressive obliteration of 
space, time, sensation, and the multitudinous factors of experience which seem to qualify what we are 
pleased to call our Self. In proportion as these conditions of ordinary consciousness were subtracted, the 
sense of an underlying or essential consciousness acquired intensity. At last nothing remained but a pure, 
absolute, abstract Self. The universe became without form and void of content." 
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indeed, for it to be absolute, it must precede all thinking and representing, and can therefore 
only be realized by itself" (page 31). The problem for philosophy, he says, is that philosophers 
are working on solving the problem of the existence of the world, the Absolute, and put it into 
different expressions and words. Objectification was in other words the problem in Schelling's 
analysis. But no system can bridge that gap, he says, no system can realize the transition from 
the Infinite to the finite. All objectifications of the Infinite are doomed to be finite (this was 
eventually to become the problem of his own analysis). He does think, though, that it is possi-
ble to go in the other direction: from the finite to the Infinite, which he considers to be the 
highest state of knowledge, the "pure intellectual perception of the infinite attributes of 
absolute Substance". He maintained that all people have the ability to withdraw from the em-
pirical consciousness to within: 
 

"In us all dwells a secret, marvelous power to retire ... into our innermost 
Self, stripped of all that which was added from outside, and there to per-
ceive the Eternal under the form of unchangeability. This perception at first 
convinces us that anything at all is in the true sense, whereas everything 
else only appears..." (from the Letters, page 49). 

 
Schelling calls this "intellectual perception" an experience, our innermost and most 

private experience. This is what distinguishes Schelling from Kant and Fichte. Although he too 
deduces the "I" logically, he also maintains that it is possible to verify the outcome of this 
deduction in an experience, something Schulte calls an "expanded empiricism". 

It is from experience that our knowledge must come, Schelling argues. Knowledge 
that is directed toward objects (in empirical consciousness) is mediated by objects, but our 
knowledge must come from a direct experience which produces itself and is independent of 
any objective causality. The only such knowledge that is completely immediate and not 
mediated by objects, is the experience in which the subject and object are no longer different; 
in which the Self knows itself. No other element but the Self, the knower, is then needed for 
knowledge. The transcendent freedom from objects within us can be the only principle of all 
our knowing, because it alone goes beyond that knowing, Schelling says109. 

Schelling claims that there is no opposition between the subject and the object. When 
one transcends all the finite, the relative opposition between the two, subject and object, or 
ideal and real, is removed and in the Absolute one gets to the total identity of both. The 
difference between Self and Being disappears and absolute idealism is necessarily absolute 
realism and vice versa. Mind is not prior to "nature", nor is it the other way around; mind and 
nature are, Schelling says, originally united. Schelling called his philosophy of identity be-
tween the real and the ideal real-idealism (Real-Idealismus)110. 

                                                 
     109C.f. Wheeler's statement in chapter 4 that in order to know physics we must go beyond it, see 
page 133. 
     110C.f. chapter 4 and the arguments of the principle of non-separability between subject and 
object in quantum physics, see page 130. 

Schelling's arguments in his earlier works that the Absolute could be experienced, led 
him in his logical analysis of the consequences of that statement in his later works into 
problems. The problem lies in the assumptions that the individuality always lies in the finite, 
the objective, and the Absolute lies in the infinity, i.e. they are two different worlds (in this 
respect we might classify Schelling as a "dualist"). So when we are experiencing the infinite 
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and Absolute, we are in the process dissolving the finite, and the individual subject is lost in 
the Absolute Subject. If all knowledge is in the Absolute freedom, then in order for us to know 
it, we must make it an object and then the absolute freedom is lost. He developed a theory in 
which he called the experience of the Absolute "ecstasy", which literally means "stand out(si-
de)", because in order for the subject to know the Absolute it had to "go out". The ecstasy 
could not, according to Schelling, be maintained when thinking rose again. Thus, the Absolute 
could not be known. He could not resolve this contradiction in his works, and one might 
conclude that he ended up in the same logical "dead-end street" as the other idealists, with the 
important difference that he pointed out a possibility for experience. Schulte points to a 
solution to the logical paradox. Instead of treating the Absolute as outside the individual 
subject, it could be treated  
 

"... 'from within', which requires the maintenance of the faculty to think in 
the Absolute, and which, in our view, would have constituted a genuine 
step forward, the only one possible with regard to the ecstasy-philosophy 
... But such a state, of the Absolute being 'with it' (bei sich), was and 
remained out of human reach, Schelling thought" (page 161). 

 
This ability of the Absolute to co-exist with the finite, the bei sich of the Absolute, is 

a feature which is frequently described in the Veda, to which my discussion now turns. 
 
The Veda 

As indicated in chapter 4 (see page 140) there is an emphasis on experience in the 
Eastern traditions, especially the ancient so called Vedic literature. Descriptions of a state of 
absolute Being, common source of mind and nature, are for example found in abundance in 
the principle Upanishads (800-500 B.C.). The following description is taken from the 
Mandukya Upanishad (7:th verse), where the "fourth state of consciousness" (transcendental 
consciousness) is described as 
 

"... not that which cognises the internal objects, not that which cognises the 
external objects, not what cognises both of them, not a mass of cognition, 
not cognitive, not non-cognitive. It is unseen, incapable of being spoken 
of, ungraspable, without any distinctive marks, unthinkable, unnameable, 
the essence of the knowledge of the one self, that into which the world is 
resolved, the peaceful, the benign, the non-dual ... " (Radhakrishnan, 1953, 
page 698). 

 
In the Indian philosophical systems Vedanta and Yoga of the Vedas111, one can find 

philosophical/logical deductions of this state. The Yoga-philosophy, which is ascribed to 
Maharishi Patanjali who is generally thought to have lived 300 B.C. (Patanjali, 1912), is 
especially directed at experiences of the transcendent state of consciousness. The Yoga Sutras 

                                                 
     111I have referred these systems to the "Veda" somewhat casually; an Indology scholar would 
probably only refer the basic scriptures to the Veda: the Rig-, Sama-, Atharva-, and Yajorveda, the 
Upanishads etc. The six Indian philosophical systems, for example the Vedanta and Yoga, and such 
works as the Bhagavad-Gita, are later works, influenced by the basic Veda literature, which is the 
reason why I have referred to them as "Vedic literature". 
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(Aphorisms on Yoga) opens with three aphorisms explaining the relationships between the 
Absolute and finite subject: 
 

Sutra 2: "Yoga is the restraint of mental modifications." 
Sutra 3: "Then the seer stands in is own nature." 
Sutra 4: "Identification with modifications elsewhere." (Patanjali, 1912, 
pp. 5, 9, & 10) 
 
I interpret these sutras in the following way: when the empirical conscious-

ness has been transcended (sutra 2), the one who experiences the Absolute 
consciousness experiences the Absolute by itself (sutra 3), which is the basis of 
empirical consciousness, where consciousness identifies itself with the object of 
experience (sutra 4). This description has similarities with the descriptions of the 
idealists above, but the important difference here is "the seer". Yoga Sutras presumes 
that there is an experiencing subject beholding the state of objectless consciousness, 
the subject an sich

112. 
 
Maharishi Mahesh Yogi 

The approach of experiencing the transcendental consciousness has many proponents 
from India. Well-known in the West are for example Krishnamurti (1969), Ramakrishna 
(1986), Vivekananda (1962), and Aurobindo (1972). Perhaps the most well-known representa-
tive of the Eastern approach in the West is Maharishi Mahesh Yogi, who comes from a Vedic 
tradition called the Shankaracharya tradition. He is mostly known for his meditation 
technique, the Transcendental Meditation (TM) technique, which he started to teach in India in 
the middle of the 1950's (Russell, 1978). 

Maharishi claims that there is a source of all existence in the creation which he calls 
Being: 
 

"As the omnipresent, essential constituent of creation, Being lies at the root 
of everything, beyond all relative existence, beyond all forms and phenom-
ena. Because It has Its pure and full status in the Transcendent, It lies 
beyond the realm of time, space and causation, the boundaries of the ever-
changing, phenomenal field of creation. ... Being is like the limitless 
ocean, silent and ever the same. The different aspects of creation, all forms 
and phenomena and the ever-changing states of life in the world are as 
ripples and waves, having their basis in this vast ocean" (Maharishi, 1963, 
1966, page 31). 

 
Maharishi thus says that Being is the common absolute source of mind and nature 

from where everything else in creation arises. Maharishi's favorite analogy to clarify this 
notion is the "flower and the sap": the invisible colorless sap in the flower manifests itself in 

                                                 
     112The state of Yoga is usually interpreted that every subject experiences his own Absolute 
subject, i.e. he is not necessarily experiencing a level common to all individual subjects. Descrip-
tions of the unifying and eternal aspect of the Absolute is found in the Vedanta philosophy. 
Maharishi Mahesh Yogi (1980) calls the Vedanta "the ground state of Yoga". 
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different forms in the flower - as stem, branches, leaves, and petals. The colorless sap in itself 
is not the flower, but it contains all the characteristics of a flower in seed-form (or rather "sap-
form"); we can say that the totality of the flower is contained in an unmanifest manner in the 
colorless sap. In a similar manner, the transcendental pure consciousness contains the totality 
of the creation in an unmanifest seed-form (ibid). 

He often equates the two concepts Being and consciousness, and claims that con-
sciousness is present everywhere - the most fundamental field of life. The reason why he 
equates these two concepts and calls the basic field consciousness, is the description how this 
fundamental creation process goes about. The creating process, he says, is a lively interaction 
of a knower, a known, and the process of knowing between them (see also chapter 4, page 
138). Without any awareness resulting from a knower being aware of a known, nothing can be 
created. This is an eternal, self-referral process taking place in the abstract transcendental 
Being: 
 

"Imagine a mass of deep silence. If it could become aware of itself, what it 
would find would be silence. According to the laws of quantum mechan-
ics113, in becoming aware of itself the observer - (silence) - observing itself 
- (silence) - should have done something to itself. What will have hap-
pened is that the moment the awareness realizes, 'I am silence', an observer 
and an object of observation is created, and in this process space, time, and 
motion are generated. The unmanifest (Being) provides the impetus for 
creation just by becoming aware of itself. ... When the silent, non-created 
field of consciousness becomes aware within itself, the unmanifest value 
of the whole creation (unmanifest space, time, motion, direction, mind, 
intellect, ego) are all created. In the unmanifest field of consciousness, 
itself immortal, omnipresent, absolute, non-changing, and eternal, the 
entire story of creation is contained. Thus the home of the entire creation is 
the pure field of consciousness, the unmanifest Self" (op.cit., 1976a, page 
111). 

 

                                                 
     113See chapter 4. 
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The Vedic terms Maharishi ascribes to this process are Rishi (knower), Devata 

(process of knowing), and Chhandas (known). Consciousness in its pure state, fully open to 

itself alone, experiences itself as this self-interacting reality of nature. He calls this the field of 
pure knowledge, where consciousness knows itself to be the knower, the known, and the 
process of gaining knowledge - all three values in one. The three-in-one structure is called 
samhita, togetherness. The creation process of pure consciousness according to Maharishi is 
summarized in  Figure 23, where reference to the basic Vedic literature is given for details of 
each step (ibid, 1986b). 
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Maharishi argues that human awareness can identify itself with this most basic, self-
referral value of consciousness in the state of Samadhi, or transcendental consciousness. This 
is done in an easy and systematic manner through meditation, he says. He applies the ocean 
metaphor on the mind in order to explain this experience of "pure Being" through the TM-
technique: as in the ocean, the surface layers of the mind functions actively while the deeper 
levels remain silent (see Figure 23). When the conscious mind transcends the subtlest level of 

thought, the mind has transcended the subtlest relative experience and experiences "the tran-
scendental Being, the state of pure consciousness or self-awareness." (op.cit., 1966, page 55). 
  Maharishi's notion of consciousness could thus be described in terms of different 
levels, from quiet, transcendental state (pure consciousness), to increasingly more excited and 
concrete levels. The pure consciousness level is described as the level common to all and 
everything in creation. The thoughts are illustrated in Figure 23 by an analogy of bubbles 
rising from the pure consciousness to a conscious thought. The smaller the bubble, the subtler 
the thought. In the transcendental Being, even the subtlest thought has been transcended, and 
there is no object of thought at all, however subtle. 

The transcendental Being is an objectless experience for the mind, where the mind in 
meditation has transcended "the whole field of objective experience and coming to the field of 
pure subjectivity, the field of pure state of Being" (op.cit., 1968, page 179), where "pure con-
sciousness is the pure state of the Self" (op.cit.,1969, page 347). Maharishi's description of the 
transcendental Being is similar to the ones of the idealists, with two major exceptions: firstly, 
the mind's ability to experience it (which corresponds to Schelling's thesis) and a method for 
bringing people to that experience (which Schelling lacked); and secondly, the mind's ability to 
think in the Absolute, the bei sich of the Absolute. 
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The problem, Maharishi argues, is that in our experiences our self identifies with the 
object of experience and "objectivity overtakes subjectivity completely" (op.cit., 1968). It is 
not that the transcendental, pure consciousness disappears - rather it is overshadowed114. 
Maharishi (1966) uses the analogy of a film screen to illustrate the identification process: the 
transparent film screen does not contain any qualities itself, only those qualities which are 
displayed on it with the film. The moment the film is projected on the screen, the screen disap-
pears. The identification that naturally takes place misleads the perceiver to conclude that the 
self is nothing but the objects that are projected on it, like the film on the screen. This is what 
Maharishi calls the roots of ignorance of one's own nature, or the mistake of the intellect 
("praghya aparadh") (Maharishi, 1980). He claims that the identification is not an 
unavoidable phenomenon but that it is possible for the transcendent level to co-exist with the 
finite thoughts in mind. The transcendent level, or Being, is thus not lost in ordinary activity. 
He claims that "a state of mind must be cultivated so that the mind, engaged with outer things, 
does not allow the pure state of Being to be overshadowed" (op.cit., 1966, page 238). But such 
a state cannot be achieved only by thinking of Being or trying to develop an attitude of detach-
ment toward all outer activity in order to prevent the Being from being lost and identified with 
the objects of experience. 
 

"If one thinks about Being, it is only a thought of Being and not the state of 
Being. For Being to be established in the very nature of the mind so that ... 
(it) is not obstructed or overshadowed, it is necessary for the mind to be 
transformed into the nature of Being" (op.cit.).  

 
Through regular experience of the transcendental state of Being (through meditation), 

it will become steadfast to such an extent that it can never be overshadowed by any 
experience. This is called enlightenment

115 by Maharishi. He claims that the human nervous 
system has the capacity of maintaining two states, the infinite Being and the finite awareness 
of the objective reality, simultaneously. 
 

                                                 
     114This problem was exemplified in chapter 2 (page 30) by the Chinese man who was afraid of 
identifying his "soul" with his tools. 
     115More precisely, Maharishi calls this state the first level of enlightenment, or cosmic con-

sciousness. He is also describing two additional levels, or higher states of consciousness (see for 
example Campbell, 1973, 1980). See also the brief description in chapter 6, page 226. 

"... (the Enlightened man) ... has two types of status and both are in his 
person: one status is that of an individual bound by time and space and 
causation, behaving in the field of multiplicity; (the) other ... simultaneous 
status is that of the Universal Being, unbounded by time and space and 
causation, remaining, maintaining in the field of unity, maintaining unity 
of universal existence. These two go together for the realized man. ... And 
this is integrated life. All values of the inner life are linked along with 
those of the outer, hand in hand" (op.cit., 1968, pp. 122-123). 

 
By regularly allowing the mind to experience the transcendental Being in meditation, 

the senses become accustomed to subtler experiences and develop, or "regain", as Maharishi 
would put it, the faculty of having subtler experiences. We are only used to gross experiences 
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through our senses: eyes, nose, ears, etc.: 
 

"And experiencing the gross for a long time, the capacity for subtle experi-
ence is rusted, the machinery is not used. ... Meditation is just oiling the 
machinery and making the unused parts come into use. Refining the faculty 
of experience" (op.cit., page 102)116. 

 
The traditional idea that renouncing outer life and living like a recluse is the only 

way of not overshadowing Being - which is common in India - is rejected by Maharishi as a 
"misrepresentation" by commentators of the Vedic texts, and is responsible for the "spiritual 
decadence" in modern society. "They seem to have missed the central part of spiritual life - 
transcendental consciousness and the direct way to its realization" (op.cit., 1969, page 153). 
The transcendental state is "easily attained by anyone who knows how to meditate and 
transcend relativity, whether he be recluse or householder, whether he meditate in a palace or a 
cave" (op.cit., page 152). 

                                                 
     116For reasons of space and the purpose of this work, I have omitted descriptions of stress and 
its neutralization in this process, which is a central theme in Maharishi's meditation. See for ex-
ample Russell, 1978.  
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Maharishi's conception of consciousness thus emphasizes unity between the 
incompatible transcendental consciousness and the empirical (transitive, relative) con-
sciousness by claiming that they are experienced and lived as non-paradoxical. Also, he is 
claiming that there is no separation between the physical body and consciousness; he claims 
that the mental activity has its correspondence in the physiology (ibid, 1966). Physiological 
research has indicated that this correspondence is actually found during the meditation. Thus, 
modern methods support his claims that the transcendental consciousness is not necessarily 
always separate from the body, but actually has an intimate correlation and can be developed. 
The effects of the proposed contact with the state of pure consciousness have been studied 
from many angles. Physiological measures during the practice of Transcendental Meditation 
have for example shown lower breath rate (Wallace, 1970b), even natural suspension of breath 
(Farrow & Herbert, 1982), reduced oxygen consumption (Wallace, 1970b), reduced cortisol (a 
"stress-hormone") (Jevning et al., 1978), and greater orderliness in brain functioning as 
indicated by EEG coherence117 (Banquet & Sailhan, 1974; Dillbeck & Bronson, 1981). 
Refined methodology has been able to distinguish the various phases during the meditation 
and isolate those periods in which the subjects were actually experiencing the state of pure 
consciousness (e.g. Farrow & Herbert, 1982). The significantly reduced activity during the 
meditation is interpreted as a physiological response to the settling down of awareness to its 
least excited state, the transcendental consciousness. The changes has been found to differ 
from sleep, relaxation, and arousal, indicating a distinctive state where the body is deeply 
rested while the mind is alert, a "fourth major state of consciousness" (Wallace, 1970a), and a 
"unique state of least excitation of consciousness" (Banquet & Sailhan, 1974). 

A number of measures have been made of effects following the practice of the TM-
technique in the activity, indicating the growth of co-existence of the transcendental 
consciousness with active states of consciousness. Such indications are for example found in 
EEG trait effects: the EEG coherence observed during meditation seems to account for 
changes characteristic of long-term development in the physiology (Wallace, 1987). The EEG 
coherence has been found to correlate with a number of different cognitive, physiological, and 
affective variables, e.g. creativity (Orme-Johnson & Haynes, 1981) and concept learning (Dill-
beck et al., 1981b). This has been interpreted as to reflect a greater expression of mental poten-
tial. Examples of other measures indicating a growth of pure consciousness are increased field 
independence - indicating less object-guided perception and more reliance on internal stimuli 
(Pelletier, 1974), and improved physical health (e.g. Orme-Johnson, 1987). 

Subjective descriptions of the experience of pure consciousness during meditation 
varies considerable due to several reasons, such as different clarity of experiences of pure 
consciousness, ability to describe the most abstract experience one can have etc. Moreover, 
when the person experiences the pure consciousness (usually lasting a few seconds [Wallace, 

                                                 
     117EEG (electroencephalogram) is the surface recording of the human brain wave patterns, clas-
sified broadly according to the frequency of the electrical wave: beta waves (18-30Hz) - associated 
with wakefulness, activity, and eyes open; alpha (8-12Hz) - awake, relaxed, and eyes closed; theta 
(5-7Hz) - awake, in children; and delta (.5-4Hz) - asleep (from Wallace, 1987). Coherence in EEG 
is measured by placing two electrodes on different locations on the scalp and calculating the corre-
lation between them. Coherence provides a measure of the correlation between the two EEG records 
for each frequency and attains a high value at a given frequency if the phase relationship between 
the two channels is nearly constant over a specified time interval (ibid). EEG coherence is thought to 
be strongly related to the transfer of information between cerebral systems and reflect an important 
property of functional brain organization (Haynes, et al., 1976). 



 
 

184 

1987]), he does not have any thoughts - it is an contentless experience. It is afterwards, when 
he is thinking thoughts in his waking state of consciousness (empirical consciousness) again, 
that he can be aware that he has had the experience. His description will then inevitably be 
colored by his own personality and his previous experiences and understanding. The following 
experience is from a meditator who has regular and clear experiences of the pure conscious-
ness during meditation, and is able to relate the experiences into words: 
 

"One of the most regular experiences in my meditation is of expanded 
awareness, of no longer being confined to the inside of my head, but being 
as infinite or more infinite than the universe. Sometimes I feel the bound-
aries of the mind being pushed out, like the ever-widening circumference 
of a circle, until the circle disappears and only infinity remains. It is a 
feeling of great freedom, but also one of naturalness, far more real and 
natural than being confined to such a small space. Sometimes the sense of 
infinity is so strong that I lose the sensation of body or matter - just 
infinite, unbounded awareness, an eternal, never-changing continuum of 
consciousness" (quoted from Chopra, 1989, page 233). 

 
The experience above is an example of pure consciousness being experienced as 

separate from the "body or matter". I would like to conclude Maharishi's conception of 
consciousness by relating an experience of the pure consciousness being experienced as co-
existent with waking state of consciousness. This is an example of a person approaching the 
state Maharishi called "the Enlightened Man" above (see page 165). As above, such descrip-
tions varies considerable from person to person, but the usual common denominator in their 
descriptions is a "silent awareness" present parallel with empirical consciousness and activity: 
 

"After having meditated for six years, I've noticed that everything inside of 
me has become so much calmer ... I used to have so much inner noise, 
either emotional turmoil or intense thinking that I wasn't able to appreciate 
the larger developments taking shape all around me. As a result, I feel my 
participation in life now is more an appreciation of what happens in and 
around my life, instead of trying to make this or that happen. I call it 
'participatory alertness'. You find you're maintaining a balance between 
keeping up active participation to the fullest possible extent and having 
this continual alertness to a larger awareness of developing situations and 
patterns so that you aren't caught up in trivia, you aren't forcing things to 
happen, but you're able to see more clearly at every moment what you can 
be doing that's most significant" (quoted from Bloomfield et al., 1976, 
page 175).  

  
To summarize Maharishi's notion of consciousness, we could say that he is repre-

senting a transcendental view of consciousness, where he conceives the transcendental 
consciousness as a common source of mind and matter, a state of Being where mind and 
matter are united. The Being is consciousness because the creation process consists in Being 
becoming conscious of itself. The transcendental consciousness can be experienced, most 
easily by meditation, and cultured to co-exist with the object-related consciousness. Several 
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research studies have studied the neurophysiological correlates of the transcendental 
consciousness, which is facilitating a better understanding of it. 

Some argue that the transcendental consciousness is limited to those who experience 
it through the TM-technique, and that it is not a common state of consciousness, but one 
induced by the technique. This argument may be valid and understandable. However, there are 
theoretical and empirical arguments to answer this critique. The theoretical is that the descrip-
tions of the transcendental consciousness are similar from different philosophical schools. The 
difference between Maharishi's description and the Western philosophical descriptions is 
Maharishis emphasis on experience. In the Eastern philosophical systems most argue that the 
transcendental consciousness can be experienced by various methods. Another theoretical 
argument is that Maharishi claims that his meditation technique is the easiest and most 
systematic way of experiencing it, not the only way. In fact, he is claiming that all people are 
transcending, for example in the transition between two states of consciousness (e.g. waking - 
sleep), and that many people have experiences of spontaneous transcending (e.g. Symond's 
experience above, page 159) which are similar to Maharishi's description of pure 
consciousness. Empirically, physiological studies of for example experienced Zen monks 
indicate similar findings of a unique physiological state (Kasumatsu & Hirai, 1966; Sugi & 
Akutsu, 1968), suggesting that the transcendental state of consciousness is experienced 
through their system of meditation. Also, the transitional state between waking and sleeping 
(the "hypnagogic" state; Schacter, 1976) shows strong similarities to the transcendental state 
during TM (Travis, 1990). 

Maharishi's description of pure consciousness is the foundation of and is important 
for understanding of collective consciousness, which will be discussed in the next section, and 
which is also the foundation for the transcendent organization, discussed in chapter 6. 

 
Medicine and transcendental consciousness 
 

"The brain is the interpreter of consciousness ...  
to consciousness the brain is the messenger"118 

 
The basic assumption regarding consciousness in the medical/biological sciences that 

consciousness arises as an emergent property of the complexity of the brain (see above, page 
149), is a well-established paradigm: 
 

"The dominant model of disease today is biomedical, with molecular 
biology its basic scientific discipline. It assumes disease to be fully ac-
counted for by deviations from the norm of measurable biological 
(somatic) variables. It leaves no room within its framework for the social, 
psychological, and behavioral dimensions of illness. ... It assumes that the 
language of chemistry and physics will ultimately suffice to explain 
biological phenomena" (Engel, 1977, page 130). 

 
There are few people within those disciplines questioning this basic assumption. In 

                                                 
     118Hippocrates (approx. 400 B.C.) 
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connection with my deeper studies of the subject of consciousness and the brain, I attended a 
lecture series at the Karolinska Institute in Stockholm119 on the subject "Mind from Matter?" in 
1991, where most of the roughly 100 people in the audience consisted of young doctoral stu-
dents in medicine and biology. In one of the lectures the lecturer started by saying: "In the 
following lecture I take for granted the premise that consciousness is an emergent property of 
the brain. If anyone disagrees with this assumption, please raise your hand!", and not a single 
person had a different view. The example may serve as a reflection of the unquestioned taken-
for-granted view of consciousness in the medical/biological sciences.  

                                                 
     119Physiological research institution (also selecting the Nobel Prize in physiology/medicine each 
year). 

This illustration of the strong materialistic paradigm in medicine is reinforced by a 
recent survey of the American Medical Association, AMA, where 90 % of their members in 
1990 did not believe in the "mind-body" connection, i.e. that illness is connected to a person's 
emotions, beliefs, and expectations (Chopra, 1991). There are, however, several physicians 
and physiologists who lately have been challenging the traditional materialistic view of con-
sciousness in medicine like for example Chopra (1988, 1989, 1990, 1991), Dossey (1985, 
1989a,b), Grip (1990), Ornstein & Sobel (1988) and Wallace (1987, 1988). From various 
research findings and experiences in their practice, they claim that the materialistic conception 
of consciousness as the only model of consciousness does not hold. 
 
The shortcomings of the materialistic notion 
 

"To suppose that consciousness or the mind has localization  
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is a failure to understand neurophysiology"120 
 

The traditional materialistic notion of consciousness in medicine rests on the 
assumption that sickness - and health - can be reduced to a material cause in the body. Mind 
becomes, with this perspective, a fiction in medical terms. If one thinks that the mind for some 
reason is sick, what is really considered sick is the brain. Classical mental disorders - like de-
pression and schizophrenia - are actually thought to be brain disorders. This logic, Chopra 
(1989) argues, has obvious inadequacies: it is like saying that car wrecks should be blamed on 
automobiles. But the brain, being a physical organ that can be weighted and dissected, makes 
medicine feel more secure than the mind, which has proved impossible to define after many 
centuries of introspection and analysis. "Doctors are quite happy not to be called upon as 
philosophers" (op.cit., page 34). Dossey (1989a) claims that the material notion of the mind is 
not based on reason but on what he calls spiritual agoraphobia: like people suffering from the 
psychological affliction of agoraphobics - fear of open places - the spiritual agoraphobics are 
fearing vast expanses: the infiniteness in time and space as suggested by a notion of 
transcendental consciousness.  

One can question the scientific and logical base for the assumption that our bodies 
have a material basis and work like mechanistic machines. The findings in quantum physics 
are contrary to such view. Of course, in theory it does not follow that human beings and other 
biological organisms would not be like machines. As the physicist David Bohm (1987) argues: 
 

"... there's no way to exclude the possibility that organisms have a mecha-
nistic base in their supposed constituent particles. But if we say that the 
particles themselves haven't got a mechanistic base, then why should the 
organisms have it? It would be peculiar to say that the particles of physics 
are not mechanistic, but as soon as they make organisms they are mecha-
nistic" (op.cit., page 21). 

 
The mechanistic assumption can, as was argued in chapters 2, 3, and 4, be regarded 

as an approximate objectivity, perhaps guided by what I have called the paradigm of 
Democritus (see chapter 4, pp. 128, 143), i.e. the "safe and secure" notion of an objective 
indivisible basic constituent of matter. But on reflection this notion is difficult to sustain, espe-
cially from the background of quantum physics. For want of a theory which includes the 
transcendental consciousness, and for purposes of practical and concrete action, physicians 
perhaps adhere to the materialistic notion as an approximate objectivity. Even if one clings to 
that notion, like for example Popper, it is difficult to explain the benefits of such metaphysical 
assumption: 
 

                                                 
     120Wilder Penfield, quoted from Klein, 1984, page ii. 

"From an evolutionary point of view I regard the self-conscious mind as an 
emergent property of the brain ... (But) I want to emphasize how little is 
said by saying that the mind is an emergent product of the brain. It has 
practically no explanatory value, and it hardly amounts to more than putt-
ing a question mark in a certain place in human evolution" (Popper, in 
Popper & Eccles, 1981, page 554). 
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On the contrary, some physicians are arguing that this notion has detrimental effects 

on the medical science. Dossey (1989a) argues that because of this attempt to function 
completely objectively, modern medicine has become careless, and that its power to heal has 
degenerated. "Without the catalyst of love and caring, medicine becomes a mere manipulation 
of tissue, an orchestration of chemistry" (op.cit., page 71). The body-as-a-machine paradigm in 
medicine makes us believe, Dossey says, that the genesis of illness is a one-way process from 
outside on our body and that our mind has no part in this process: 
 

"There is no give and take between ourselves and the world. It is the 
'things' that are 'out there' that eventually do us in: viruses, bacteria, auto 
accidents. Even those that come from inside us - heart attacks, e.g., or 
strokes or cancers - are really external processes, not really us, but some-
thing essentially foreign which do not belong to us: invaders or hostile 
events. This way of thinking has engendered the idea that the human body 
is essentially an outpost in a foreign territory and that it will eventually be 
overrun by the enemy" (Dossey, 1989b, page 108). 

 
Dossey argues that instead of seeing an illness as an expression of hidden messages 

and meanings, doctors in their fancied objectivity only make a "quick scan" of the fact of the 
illness as such. The "problem" and "cure" become juxtaposed in a one-to-one ratio; for 
example the cure for a strep throat is penicillin; a hopelessly damaged heart can be fixed with 
by a cardiac transplant. He also points to the spiritual side of conceiving our mind as an 
emergent, local, phenomenon. The reason for developing non-local theories of mind, i.e. tran-
scendental consciousness, is mainly spiritual: 
 

"Local theories of the mind are not only incomplete, they are destructive. 
They create the illusion of death and aloneness ... They foster existential 
oppression and hopelessness by giving us an utterly false idea of our basic 
nature, advising us that we are contracted, limited, and mortal creatures 
locked inside our bodies and drifting inexorably toward the end of time. 
This local scenario is ghastly, and it is regrettable that it continues to 
dominate the picture put forward by most of our best psychologists and 
bioscientists" (op.cit., 1989a, page 7). 

 
Death becomes, in the materialistic view of consciousness, the final annihilation and 

loss of control and rationality for the individual. Thus, death, being one of the most natural 
phenomena for the human being, is one of the most frightening and distressing events for 
many people in the Western culture, whereas in cultures with a different view of conscious-
ness, like the Eastern, death is more accepted (Pelletier, 1985; Dossey, 1989a). Death is almost 
an anomaly in the materialistic view of consciousness. 
 
Anomalies in practice and research 

The questioning of the current paradigm in medicine is based on experiences and 
research findings that does not comply with the materialistic notion. In the terms of Kuhn's 
paradigm theory, we can talk of anomalies in the state of normal science. The anomalies have 
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been mostly disregarded as deviances which can be explained by modifications in the basically 
materialistic theory, but at present these attempted modifications have met with great 
difficulties in incorporating many of the anomalies. Perhaps we are at present witnessing a 
crisis and revolution in the medical science in the wake of the scientific revolution that is 
taking place in physics121. In this section I will give some illustrations of experiences in 
practice and research which are challenging the materialistic notion. The illustrations are 
mainly taken from the two authorities on mind-body medicine, Deepak Chopra and Larry 
Dossey, both practicing physicians in internal medicine; Chopra in Boston and Dossey in 
Dallas. 
 

"As a physician, I have had many experiences over the years that have led 
me to conclude that the world of clinical medicine is truly bizarre and 
unpredictable, a territory where almost anything is possible. Most of my 
colleagues, I feel, agree, for almost all physicians possess a lavish laundry 
list of strange happenings unexplainable by normal science. A tally of 
these events would demonstrate, I am convinced, that medical science has 
not only not had the last word, it has hardly had the first on how the world 
works - especially when the mind is involved" (Dossey, 1989a, page 63). 

 

                                                 
     121An attempt to apply Kuhn's thinking on medicine and identify medicinal anomalies is found 
in McWhinney (1983). 

One of those "bizarre and unpredictable" experiences in medical practice which 
involves consciousness is the unconscious state in anesthesia during surgery. Surgeons 
assumed for decades that the patient was unconscious and not influenced by what was 
happening in the operating room. Then it was discovered (by hypnotizing postoperative 
patients) that in fact the "unconscious" mind heard every word that was uttered during the 

procedure (Chopra, 1989). Even more strange is the "near death experiences" ("NDE", Grip, 
1990) anesthesiologists are occasionally confronted with. Dossey (1989a) relates one case (see 
Textbox 9) which indicates that the mind is not confined to the body, i.e. a "non-local" mind, 
and which also can be seen as a counter-argument to the materialist's claim that if you take 
away the brain function then you take away all our mental and motor functions (see page 149 
above). 

A blind patient during anesthesia in a gall bladder operation suddenly had a cardiac arrest. She was 
recovered within one minute, but afterwards she could, to the amazement of the surgery team, recall the 
frantic conversation of the team during the cardiac arrest; the layout of the operating room; even the 
names of the surgeons down the corridor waiting for her case to be concluded; and perhaps most curious, 
colors of the sheets covering the operating table, the hairstyle of a nurse, and the fact that the anesthesiol-
ogist that day was wearing unmatched socks. And this in spite of the patient being blind! Dossey says that 
these experiences are not uncommon, but the doctors don't want to talk about them. As for the patient in 
this case, the experience was stunning for her, and she realized that the world worked differently than 
anyone supposed. Her vision cannot, she concluded, be completely in her body, eyes, or brain, because 
when her body was least functional during the cardiac arrest, her senses were most functional. 
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The influence of the mind on the body in medicine, which is a more or less 
commonly recognized but yet unexplained fact in the materialistic paradigm, has many 
examples in the practice of physicians. One well-known influence of the mind on the body is 
the so called placebo (latin, "I will please"; Kaada, 1989) response, or the "sugar pill" effect, 
i.e. from a medicinal view-point ineffective medicines in reality have radical effects even on 
organic diseases like malignant tumors (Edström, 1990)122. In the materialistic medicine 
paradigm this effect is unwanted because it is somehow unreal. The "real" response would 
have been the effect of the medication itself, according to this view.  
 

"The guiding assumption has been that any response on the patient's part 
that is due to the placebo effect is evidence that the problem being treated 
was somehow not real. It existed in the patient's imagination and did not 
occupy true importance in his overall health. Otherwise, it is said, it would 
not have responded to the placebo. What can be cured by the mind must 
only exist in the mind" (Dossey, 1985, page 211). 

 
Dossey argues that the placebo effect on the contrary may represent clinical evidence of a non-
objective reality which is determined by the interplay of consciousness with the physical 
world.  

Recently the placebo-term was inverted into a new term, nocebo ("I will hurt", 
Kaada, 1989)123 to describe the negative effects of a doctor's opinion, i.e. the doctor gives the 
patient a viable drug, but the patient doesn't respond, because the doctor has signaled that the 
drug isn't going to work (Chopra, 1989). Chopra recalls a lung-cancer patient he once had, 
who lived with his coin-sized lesion comfortably for five years. The patient did not suspect 
cancer and the lesion was growing slowly. But as soon as Chopra told him that the lesion 
might be cancer, he became terribly agitated, and within three months he was dead. "This 
patient could live with his tumor, but he couldn't live with his diagnosis" (op.cit., page 33). 
The case suggests the powerful influence the mind has over the illness and health. It also indi-
cates the physicians responsibility due to the placebo and nocebo responses. Chopra's con-
clusion is that the worst thing a doctor can say to his patient is that he is sick, because the mind 
of the patient, which is the basis of the body, has a crucial influence on the illness process. 

                                                 
     122During an international flight a couple of years ago, I was seated together with an Danish 
medical researcher on her way to an international cardiac conference. When I mentioned the sug-
gestions that some had of the mind's power over the body, she said that several studies had shown 
that the effectiveness of a drug was a function of how it was delivered by the physician; i.e. the drug 
worked much better if the physician was optimistic and enthusiastic when he gave the patient the 
prescription. 
     123For an overview of research conducted on the placebo and nocebo responses, see Kaada 
(1989). Kaada is also trying to explain "the structural and biochemical foundations" for the two 
responses, i.e. trying to explain them from a materialistic perspective. 
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The nocebo effect, Chopra and Dossey argues, is built into the very practice of the 
present medical training and practice. The "natural cause of the disease" is a popular term, 
which is based on historic statistics of all diseases, and used by physicians to foresee the 
course of the patient's disease. Dossey calls the term "a wastebasket term" (op.cit., 1985, page 
212), because it is a statistical term that does not take into account the wide spectrum of 
different responses by the individual patients. Ignoring that, the term has little explanatory 
power, Dossey argues. And more important, he says, such terms indeed influence the actual 
outcome in the light of the possibility that the patients can actually influence the course of 
their own illness as well as their response to therapy through the impact of their consciousness 
on the physical world. Chopra (1989) relates a case when this was actually happening, where a 
patient suffering from breast and bone marrow cancer had responded well from treatment 
focusing on consciousness. When she returned to her ordinary doctor he told her that her 
recovery was all in her head - she had received no orthodox therapy that could have relieved 
her symptoms. Within one day the patient got worse again. This shows, Chopra argues, how 
the doctors' conceptions of a predictable outcome of a disease push patients into predictable 
results all the time, even though it was not the intent of the doctor. He wanted to be "realistic" 
in his appraisal, and seeing an unexpected result, his medical training made him try to push her 
back into the range of the predictable (ibid, page 160)124. This fact has been known for long 
time, but has been mostly ignored by medicine. For example Scheff (1965), in discussing the 
role of iatrogenic (physician-induced) diseases, concludes that  
 

"... causation probably lies not in the patient but in medical procedures. 
Most people, perhaps, if they actually have the disease signs, and are told 
by an authority (the physician) that they are ill, will obligingly come up 
with appropriate symptoms" (op.cit., page 74).   

 
On a more general level, one can argue that these examples illustrates the power of the objecti-
fications of reality discussed in chapters 2 and 3. 

The nocebo response is mainly a response of the unconscious, or subtler levels of 
consciousness. This was one of the findings of the unconscious recordings by the patients 
under anesthesia of what was going on during surgery (see above, page 172). When the 
surgeons said aloud that a condition was more serious than they had thought or had little 
chance of cure, the patients tended to play out those gloomy predictions by not recovering. As 
a result of these findings, it is now standard practice not to make negative remarks during 
surgery (Chopra, 1989). 

                                                 
     124This case included a deliberate program to start healing processes from the level of 
consciousness ("Ayurvedic" treatment, see below page 179). In those cases where there is no such 
deliberate effort, the self-healing cures for diagnosed cancer, so called spontaneous remissions, are 
quite rare; estimated once in every twenty thousand cases, but no one knows for sure (Chopra, 
1989). Pelletier (1985) studied this phenomenon and found over 2,000 well-documented cases of 
remissions from terminal prognoses, "which point toward an extremely important facet of self-
healing and personal growth" (op.cit., page 184). 

The materialist notion focuses on consciousness as an emergent property of the 
brain, i.e that the mind is confined to the head. The understanding has been that intelligence of 
the mind is situated in the brain, and is communicated in the nervous system by means of elec-
trical and chemical processes to a life-less, in the sense of unintelligent, machine, i.e. the body. 
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This confinement of mental qualities to the brain is criticized for many reasons. Dossey (1985) 
points out that such notions vary in different cultures, where the sense of the "I" can be located 
to for example the heart or the central abdomen (which is reflected in our own culture when 
we speak of "gut feeling"). Physiologically the notion of mental qualities restricted to the brain 
is also challenged. Dossey (ibid) argues that the findings of Roger Sperry on surgical 
interruption of communication between the brain's left and right hemispheres on schizophrenic 
patients (for which he received the Nobel Prize), create a curious problem. One of Sperry's 
findings was that he was able to show that the right brain hemisphere could process stimuli 
and respond in highly complex and intelligent ways in an intuitive, nonverbal mode, i.e. 
without the occurrence of any conscious awareness. Now, Dossey asks, if an entire cerebral 
hemisphere can function outside of our awareness, how can we be sure that other organs of 
our body that also function without any input into our conscious experience do not also think? 
He relates several examples of bodily functions that we may ascribe a mental quality to, for 
example the basic functional unit of the kidney, the nephron. It is usually conceived as a 
passive filter through which our blood flows, where metabolic wastes are cleansed from the 
filtered blood and excreted into the urine. Though this process seems apparently simple, the 
nephron's physiological feats are of astonishing complexity. It responds to an array of ever-
changing signals with silent precision. Hormonal, neural, and osmotic events bring 
homeostatic mechanisms into play within the kidney without triggering even a glimmer of 
conscious awareness. What is the difference, Dossey asks, between the behavior of the 
nephron and the right cerebral hemisphere in the brain? We are conscious of neither, and both 
process information beneath our threshold of awareness. Why do we ascribe a mental quality 
to the brain and not to the kidney? 
 

"Our concept of our brain as the center of thought may be utterly spurious, 
a kind of chauvinistic cerebralism which will not bear the scrutiny of our 
new knowledge. Far better, perhaps, to regard the entire body as a brain - if 
by brain we mean the site of human thought" (op.cit., page 217). 

 
Dossey's suggestion gains support from the research on thoughts and signals of the 

brain and the corresponding chemicals. The messages that are sent, according to the 
materialistic model, from the brain through the nervous system to the body was in the past 
thought to be conveyed electrically. In the 1970's it was discovered that the messages consisted 
of tiny chemicals called neuro-transmitters, which acted as communicator molecules whereby 
neurons in the brain could communicate with the rest of the body. The neuro-transmitters 
would thus race to and from the brain, telling every organ inside us of our emotions, desires, 
memories, intuitions, and dreams (Chopra, 1989). Numerous of different neuro-transmitters 
were discovered by the scientists, each one apparently with a different message to deliver. By 
the mid-1980's more than fifty such neuro-transmitters were known, and new one's continue to 
be discovered at a fast rate. In the early 1980's it was discovered that receptors for neuro-
transmitters were found in the monocytes (white blood cells, which is part of the immune 
system). This indicated that the brain does not just send signals in straight lines down the 
axons, or trunks, of the neurons; it indicates that the brain freely circulates intelligence 
throughout the body's inner space. The immune system thus has a vocabulary which enables it 
to send and receive messages as complex and diverse as the nervous system (ibid).  

With this discovery the concept of an intelligent cell became a reality, according to 
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Chopra. Earlier, intelligence outside the brain was only ascribed to the DNA-molecules, but 
now it was found that "intelligent" chemicals were not only made by the brain, whose function 
is to think, but also by the immune system, whose primary function is to protect us from 
disease. The latest discoveries are that other organs such as the intestines, kidneys, stomach, 
and heart also can produce identical chemicals found in the brain, and there is every 
expectation of finding them elsewhere, too. This means, Chopra (ibid) argues, that our kidneys 
can "think" in the sense that they can produce the same "thought-chemicals" as the brain. And 
if we had the dictionary of the language of the chemical universe, we would find that every 
cell speaks as fluently as we do.  
 

"Just by itself, a single gland like the thyroid has so much to say to the 
brain, to its fellow endocrine glands, and through them to all the body, that 
its cascade of conversation influences dozens of vital functions, such as the 
growth, metabolic rate, and much more. How fast you think, how tall you 
are, and the dimensions of your eyes, for example, all depend in part on 
advice from the thyroid. We can safely conclude, then, that mind is not 
confined to the brain by some neat division set up for our own conve-
nience. Mind is projected everywhere in inner space" (op.cit., page 70, my 
italics). 

 
Every cell has an endless number of messages it can send and receive, but only a 

small fraction are activated at the same time. But then comes the question: who or what 
controls the messages? Medicine has traditionally ignored this problem and analyzed one 
chemical reaction with another. But the cell in the body has thousands of chemicals to choose 
from, mix, and analyze the results. And moreover, it has to create the chemical in the first 
place, finding thousands of ways to create new molecules out of a handful elements such as 
carbon, oxygen, and nitrogen. To do that, Chopra argues, requires a mind. This is an explosive 
question as we have ultimately arrived at a dramatic shift in world-view: 
 

"Before this, science declared that we are physical machines that have 
somehow learned to think. Now it dawns that we are thoughts that have 
learned to create a physical machine" (op.cit., page 76). 

 
The intelligent mind which governs and coordinates the body is called the quantum 

mechanical body by Chopra (see below, page 178). He calls it a network of intelligence, the 
collected know-how not just of the brain but of the other 50 trillion cells of the body. The 
network of intelligence is not localized to any part of the body; it responds immediately to our 
slightest thought and emotion (Chopra, 1990).  
 

"Because there is intelligence in every cell, the mind and body meet every-
where, not just in the brain. In fact, once you strip off its physical mask, a 
cell is really a junction point between matter and consciousness, a station 
where the quantum mechanical body and the outside world intersect" 
(op.cit., page 142). 

 
The "omnipresence" of mind in the body can also be understood from the under-
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standing of the ever-changing body. "You cannot step into the river in the same place twice" is 
the famous expression of Heraclitus, illustrating that the river is constantly changing by the 
new water that is rushing in. The expression is also applicable to the body, according to 
Chopra (1989, 1990), because if you could see the body as it really is, you would never see it 
the same way twice. Chopra refers to theoretical calculations and studies at the Oak Ridge 
laboratory in California which says that fully 98 percent of the total number of atoms in the 
body are replaced every year. It is the atoms that build up the cells in the body that change all 
the time, and the flow of oxygen, carbon, hydrogen, and nitrogen is so fast that the body would 
be renewed in a matter of weeks - it is only the heavier atoms of iron, magnesium, copper, etc. 
that slow down the process. For example, he claims that the atoms in our fat cells are 
exchanged in every three weeks125, the stomach linings every five days, the skin every five 
weeks, and the seemingly solid and rigid skeleton every three months. Even within the brain, 
he claims, whose cells are not replaced once they die, the content of carbon, nitrogen, oxygen, 
etc. is totally different today from one year ago (ibid). As Chopra wittingly says, if one wants 
to identify oneself with one's material body, one must decide which body: yesterday's, last 
week's, or which?! 

The materialistic approach of medicine, at least the hard-nosed one, focuses entirely 
on the material aspect of the body, that aspect which is, as argued by Chopra, replaced 
continually. In the light of Chopra's perspective, it approaches that part which changes all the 
time, and not on the "network of intelligence" which governs the change. But it is under-
standable from the point of view that the body seems solid and stable, like a "frozen 
sculpture", which is the reality that is given to us by our senses. One must ask why the body - 
with its strengths and weaknesses - appears to be the same, in spite of the continuous replace-
ment, as Chopra claims? The answer, he claims, is the "intelligence" which guides the rapid 
and enormous exchange of atoms every second, which is controlled at the quantum level of the 
mind-body system. And the reason why it constantly creates the same body with the same 
cells, healthy or sick, is because of memory, he argues:  
 

"The only reason we are all not perfectly healthy today is that we are 
constantly taking these infinite new bricks and putting them in the same 
old slots. Why do we do that? Ultimately it is a matter of awareness, of 
how we see ourselves. If you look closely at your own life, you will realize 
that you are sending signals to your body that repeat the same old beliefs, 
the same old fears and wishes, the same old habits of yesterday and the day 
before126. That is why you are stuck with the same old body" (op.cit., 1990, 
page 310). 

 
Memory, in this sense according to Chopra, is of central importance. At any point in 

the mind-body two things come together: a bit of information and a bit of matter. Of the two, 
the information has a longer life span than the solid matter it is matched with. For example, all 

                                                 
     125"If you 'pinch an inch' around your waist, the fat you are squeezing between your fingers is 
not the same as it was last month" (Chopra, 1990, page 12). 
     126Chopra claims that we are thinking 60 000 thoughts per day and that 95 % are the same 
thoughts as yesterday. "As an old Indian saying goes: 'If you want to see what your thoughts were 
like yesterday, look at your body today. If you want to see what your body will be tomorrow, look at 
your thoughts today'" (op.cit., 1990, page 109). 
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3 billion genomes in the DNA (the bits of information in the DNA) remember exactly where 
the vast swirl of atoms that pass through the DNA should fit in its precise structure. Memory is 
then, Chopra argues, more permanent than matter, and a cell can be seen as memory that has 
built some matter around itself, forming a specific pattern: "Your body is just the place your 
memory calls home" (op.cit., 1989, page 87). Chopra exemplifies the power of the memory by 
an incident from his youth, when his family was flying to a town which had pollen his mother 
was allergic to. When they landed his mother immediately got the symptoms of red spots and 
heavy efforts of breathing. But they were uninformed that they should make a first stop in a 
town before their final destination, and as soon as his mother received that information the 
symptoms disappeared. It was only the mere thought of the town that made her memory create 
the illness. 

Chopra argues that the implications of this insight is stubbornly resisted by medicine. 
For example all cases of addiction - to alcohol, cigarettes, drugs - are said to have a "chemical 
addiction". But if one looks at the body's chemistry, one finds that heroin or nicotine fits into 
the same receptors on the cell walls that everyone has. An addict does not have receptors that 
exhibit abnormal cravings. The problem is instead in the "memory". If an addict is detoxicated 
and kept away from drugs for several years, the old cells that are "chemically addicted" are 
totally gone. Yet the memory persists, and if he gives it a chance, the memory will hook him to 
the substance again (ibid). This could explain why alcoholics who have been able to overcome 
their drinking, call themselves "sober alcoholics", because they are sensing the forces of the 
"memory" inside them. 

The anomalies I have related here is just a small selection of indications that the 
materialistic notion of the body and consciousness in medicine cannot incorporate many 
"curious" experiences (such as NDE:s and placebo), and some of the latest research findings. 
The old notion of medicine (which has had enormous success in many fields) must apparently 
be put into a new framework in order to understand and to incorporate the growing body of 
"medicinal anomalies". In the following sections I will briefly discuss some attempts in this 
direction. 
 
New theories for consciousness in medicine 

I want to emphasize that neither Chopra nor Dossey denies the success of the 
materialistic approach to medicine. Dossey (1985), for example, honors and admires the 
traditions and accomplishments of modern medicine. But, he says, 
 

"... the history of our profession is the history of change; that we have 
always drawn from the advances of other disciplines; that as powerful as 
our models might be, they, like all scientific models, have always been 
imperfect; and that an insular, parochial defensiveness has always worked 
toward our impoverishment. ... Modern medicine has learned to look to the 
hard sciences as models, hoping to embody the precision and exactness 
demonstrated most notably by classical physics. Believing we have actually 
found that precision, we in medicine refuse to listen to the message that 
has come from physics for over half a century: the exactness never really 

existed" (op.cit., pp. xiv & xii). 
 

It is the one-sided emphasis on the "object", or "the known", that is criticized by 
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these physicians and physiologists. Robert K. Wallace, the first physiologist to propose a 
physiological correlate to a fourth major state of consciousness (transcendental consciousness) 
(Wallace, 1970a), claims that the present approach in neuroscience is similar to the classical 
approach of physics: all the attention is on the more manifest levels of localized excited states 
or parts, and very little attention has been placed (and very little progress has taken place) in 
understanding the lesser excited and more integrated states of brain functioning. Pure 
consciousness, he argues, can only be known by itself, by consciousness aware of its own 
nature. Modern science has by its very emphasis on the object excluded itself from its 
investigation of the subject (the knower) and the process of knowing. Wallace therefore wants 
models that can include all three components - the knower, known, and process of knowing - 
in order for physiology to come closer to a more complete understanding. This would not 
invalidate the materialistic models, but it would complement them in order to understand the 
quantum level of consciousness (ibid, 1987). 

Physicists have attempted to make models which incorporate quantum physics and 
consciousness (see chapter 4). David Bohm (1989) suggests a closer relationship than the term 
"psychosomatic" indicates; this term suggests that the mind and body are separate. Instead he 
introduces the term soma-significant to indicate that when the mind influences the body127, and 
signa-somatic to indicate when the mind's influence on the body in turn gives rise to further 
bodily activity. Thus Bohm emphasizes the inseparability of the activities of the mind on the 
body and the further activities it triggers off. 

There are several attempts to understand the connection between the brain and 
consciousness by developing holographic and quantum mechanical models of the brain 
(Pelletier, 1985). The holographic model, developed by Karl Pribham, is based on the brain's 
method of storing vast amounts of information in infinitesimal layers, with each bit of 
information being retrievable. The principle is that the whole can be stored in each part of the 
brain, and each part is capable of generating the whole (c.f. Blake's poem on the universe in a 
grain of sand, page 53). The holographic principle also points to the quantum level of the brain 
where mind and matter, observer and observed, are united (ibid). Many consider activities in 
the synapses of the nerves as important in the understanding of the connection to the quantum 
levels. Some of these activities, or rather potentials, are in the order of quantum events and 
give many researches a key to which the mind is operational in the brain (ibid). Although there 
is considerable difference among researches in the question of ontology of consciousness, 
some ascribe a more fundamental importance to consciousness rather than being a passive role 
in the activities of the brain: 
 

"Now it has become necessary to postulate consciousness as an active, 
organizing principle that coordinates the divergent functions of the 
physical brain in a focused and purposive manner and operates at the 
quantum level where mind and matter are in extricable interaction" (op.cit., 
page 141). 

  
Chopra (1988) describes the connection between the body and pure consciousness by 

                                                 
     127Bohm actually takes a more general level of abstraction and includes all non-manifest inform-
ation (which has meaning), in this case the mind, and its influence on any matter (in this case the 
body). I have related his theory only in terms of mind/body to stay in the context of this section.  
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drawing a line: 

 
Medicine has as a starting point the material body, the most expressed, grossest end in nature, 
where the reality of the senses is the only reality. Pure consciousness, on the other opposite 
extreme, is where the reality is completely unmanifest, "a field of infinite possibilities that 
exist in pure potential" (op.cit., page 65). In the middle there is a gap where matter breaks off 
and the level of abstract potentiality begins. This is a gap which the objective science cannot 
cross. We can use our senses and various delicate measurement instruments to take us to finer 
and finer levels of matter, but eventually there is nothing to measure. In the gap Chopra has 
placed quantum mechanical body because it deals with the shadow zone between the world we 
see and the world that lies beyond our senses. The shadow zone marks the transition between 
the manifest and the unmanifest aspects of creation. The quantum mechanical body is not a 
physical artifact but a layer of intelligence where the body as a whole is organized and 
correlated.  

Chopra argues that it is from the pure consciousness and the quantum mechanical 
body that the healing process starts from. He is practicing the ancient Vedic mind/body 
medicine called Ayurveda along with his practice as endocrinologist. Ayurveda has 
consciousness as starting point, and a tradition of knowledge of processes of the transition of 
consciousness into matter. A number of approaches are used; from meditation128 to various 
therapies, all aiming at correcting imbalances in the quantum mechanical body (see Chopra, 
1990).  

A hierarchical model based on the notion of equating consciousness and the unified 
field of quantum physics has been worked out by Wallace et al. (1988). The model starts in the 
continuous creation process in pure consciousness in the dynamical process where con-
sciousness becomes aware of itself (see above, page 163), which gives rise to the fundamental 
force- and matter fields of quantum physics which is expressed through the DNA, "the 
material expression of the Unified Field governing the flow of biological intelligence" (op.cit., 
page 10). Further up in the physiological hierarchy we find progressively more complex 
structures, culminating in the individual body. Thus, we might say that Wallace et al. give a 
detailed description and are trying to visualize a interconnection between pure consciousness 
and the individual body and consciousness.  
 
Non-local mind - implications for medicine: Era III medicine 

                                                 
     128To Chopra meditation is a way to detach the mind from its fixed level and allow it to exist, if 
only for a moment, without any level at all. After it has transcended, the mind returns to its usual 
level of consciousness, but it has acquired a little freedom to move. This can allow the body to get 
unstuck from an old level of consciousness which sustained a disease or addiction (ibid, 1989). 
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Dossey (1989) characterizes the history of medicine into certain periods or eras. The 
first, Era I, he calls "materialistic medicine", where the emphasis is on the material body which 
was viewed mainly as a complex machine. About two decades ago another unique period 
began to take shape, the Era II, or "mind-body medicine", described above. The Era II 
medicine attributes a causal power to the mind, which is lacking in Era I. But they have one 
aspect in common: they are both local in nature. It is most evident in Era I, where the body is 
considered as a machine, occupying a local place in time and space. But also in Era II, Dossey 
claims, the approach is local: it emphasizes the consciousness of the individual person 
operating on the individual body - all within the space-time framework of Era I. Dossey takes 
the consequences of the notion of transcendental consciousness as a common source of all 
beings, unlimited in space and time, omnipresent, and immortal. He envisions a more 
advanced stage in medicine: the Era III or "non-local medicine". Like Era II, it emphasizes the 
causal power of consciousness, but in Era III health and healing are not just a personal but also 
a collective affair.  

Chopra also takes this consequence:  
 

"At the quantum mechanical level there is no sharp boundary dividing you 
from the rest of the universe. Each of us is balanced between the infinite 
and the infinitesimal. The same protons found in the hearts of stars, which 
have lived at least 5 billion years, take up residence inside us. ... You are a 
flowing river of atoms and molecules collected from every corner of 
cosmos. ... The idea that the universe is a living, breathing, thinking organ-
ism, which would have been ridiculed a generation ago, may prove to be 
the first principle of a new science" (Chopra, 1990, page 313). 

 
The Era III vision forces us to expand our sometimes narrow perspective of ourselves 

and our relation and responsibility to our environment. That narrow perspective has been 
forwarded to us in the world-view which says that we are like isolated marbles in an empty 
space. The Era III vision reminds us that we are part of a bigger reality, even though we cannot 
directly perceive it. But it will have the consequence that my own health will contribute to the 
common health in society, and if I fall sick it will influence the common level in an unhealthy 
manner. This insight has been found since ancient times: Plato, in the Republica, had a similar 
vision: a man's hurting finger, or another's grief, would in the ideal society be felt by all 
citizens in the society (see below, page 192). Chopra (1990) quotes the ancient Vedic literature 
which in a verse says: "It is our duty to the rest of mankind to be perfectly healthy, because we 
are ripples in the ocean of consciousness, and when we are sick, even a little, we disrupt the 
cosmic harmony" (op.cit., page 313). 

The Era III medicine is not just an utopian vision. Dossey points to scientific data 
that already indicates its existence. One example is the "prayer study" by Byrd (1988), which 
indicates that praying groups could influence the course of cardiac disease on patients who 
were unaware that they were "prayed for". The prayer groups were scattered all over the US 
and were not in contact with the patients. Dossey also points to the Maharishi Effect (see 
below, page 196), which shows how entire environments, cities, and countries can be healed 
through the non-local action of the mind (meditation). This effect, Wallace et al. (1988) 
argues, offers science an opportunity not only to understand the relationships between 
physiology and consciousness, but more importantly provides a methodology for improving 
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the quality of life on all levels. 
The Era III medicine also have direct consequences on each therapeutic act, 

according to Dossey's vision. Taking the example of morphogenetic fields (see below, page 
205), a collective learning field unlimited by space and time (or, to use Chopra's terms, a 
collective "memory"), he suggests that physicians in the healing act can draw on the abilities 
on countless healers in the past. Healing will therefore not be the lonely business it seems, for 
each healer operates within a greater context and so brings the patient back into a large, 
interconnected community of the consciousness.  
 

"This should come as a comfort to the patient. Each time a patient has an 
encounter with a physician, a thousand, a million consultants are instantly 
summoned to the case. The physician stands shoulder to shoulder with 
these predecessor-consultants - everywhere and every moment - through 
their morphogenetic fields. If patients were really aware that this healing 
power could come to bear on their illness, this might generate a powerful 
expectation of getting well. Such an expectation would generate a healing 
force that would not be trivial, as it has been shown that expectation can 
change the body in dramatic ways" (Dossey, 1989, page 273). 

  The Era III medicine takes us to the concept of group consciousness, which is the 
purport of discussion in the next main section of this chapter. 
 
Transcendental consciousness in medicine: conclusions 

The notion of a mind, spirit, or transcendental consciousness which governs the 
intelligence of the body, creating and coordinating the atoms, molecules, and cells, is, as 
Chopra says, an explosive question. It will turn the long behold concept of matter as 
constituent basis of the body upside down. But it is also evident that the present medical 
paradigm has reached and passed its zenith, and that its passed achievements cannot justify a 
continued hope and search for the "magic bullet", the pill that will eventually be discovered 
and cure all infections. The need for a new framework is obvious when we look at the growing 
illness rate in society, the more advanced technical/material approaches to solve the illnesses 
(for example by-pass surgery), and the galloping costs for health-care129 (or rather, treating 
illness). Moreover, it is estimated that a large proportion of the illnesses are created by 
medicine itself! One-third of the admissions to critical care units in the US are iatrogenic 
(physician-induced) diseases (Dossey, 1989a). This is not mainly because the physicians have 
made a bad job - on the contrary, the figure comes from the best hospitals in the US. Also, 
recent surveys in the US and UK have shown that as many as 80 percent of patients feel that 
their reason for going to the doctor was not satisfactorily resolved when they left his office 
(Chopra, 1989). These problems are not to be blamed on the physicians and health-care 
workers, it is to be blamed on the "system": the materialistic strong conceptual hold of the 
minds of people. 

The introduction of transcendental consciousness as a causative power in medicine 
will not eradicate the need for all health-care. We will always have sickness and accidents (at 
least in the foreseeable future). But it takes the healing process back to ourselves: it suggests 

                                                 
     129In 1991 the health-care costs amounted to 12 % of the US' gross national product (9 % of 
Sweden's). 
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that we can start the healing processes from the depths of our own consciousness. It will take 
our responsibility for our own health back to ourselves (in "Era III medicine" terms we also 
take responsibility for our neighbors), instead of considering us as victims of outside forces 
that "experts" (physicians) only can treat. Many (not all) of the problems the health-care faces 
today can be solved by a paradigm-shift in the medical/biological sciences. It is not a question 
of dumping all the knowledge generated in the materialistic paradigm overboard and start all 
over again. Similar to the quantum paradigm shift in physics, where the classical physics was 
not invalidated by quantum physics but restricted to the classical realm, it is a question of 
expanding the vision, rejecting the stubborn belief in objectivity on the quantum level of the 
body, and dare to see the problems from a new perspective. Thus, to paraphrase a favorite 
expression of materialistic physicians: "It's all in our heads" - the basic problem lies in a 
fundamental scientific (metaphysical) assumption that we are mechanical machines; or, as 
Engel (1977) argues, that the biomedical model has acquired the status of dogma.  
 
 

Consciousness: conclusions and a working definition 
 

As I have pointed out, I am not interested in or capable of giving a complete and fair 
description of the concept of consciousness. What I have aimed at is a reflection of the most 
common notions, which I have summarized in the material notion (consciousness is produced 
by matter, most notably the brain); the dualistic notion (consciousness, or most often, the 
mind, exists side-by-side with matter in two separate worlds); and the transcendental notion 
(consciousness is intrinsic in matter, fundamental to its activity). There may be several notions 
that we cannot fit into these boxes and many border schools and schools with one foot in each 
of two camps (for example "the emergent interactionism" proposed by Sperry; see Wimsatt in 
Globus et al., 1976). The transcendental view of consciousness interests me most and is basic 
to the understanding of "collective consciousness" which will be discussed in the next section. 
My "model" of the transcendent organization is based on the transcendental notion of 
consciousness (chapter 6), and it is also the concept I have used in my empirical studies (chap-
ter 7). I have thus tried to examine the notions surrounding the transcendental consciousness 
more thoroughly. 

Any attempt of defining consciousness "once and for all" will be doomed to fail, as 
perhaps is evident from my discussion. If I would try to define the empirical consciousness, I 
will have trouble in which qualities I should ascribe as "conscious". Such a definition can 
easily end up in an inexhaustible list of "conscious" qualities. I can also try to define which 
conditions an organism, or for that matter, any matter, must have in order for us to call it 
conscious. I will then end up in arbitrary distinctions, such as the evolutionary biologists: does 
a cat have consciousness? A stone? (see above, page 150) Or as the materialistic physiologists 
insisting in locating mental qualities to the brain only (se above, page 174). Such definitions of 
what constitute consciousness are merely for our own convenience and may be fruitful for 
limited purposes (medical, political, or otherwise). If I would try to define pure consciousness 
I will end up in silence ... . As soon as I ascribe a quality to the pure consciousness it is by 
definition an object of conscious thought, and pure consciousness is beyond thought, just 
Being. Such attempts will only end up in infinite regress. 

Instead of having pretentious ambitions of formulating an accurate definition of 
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consciousness, I will describe my way of seeing the phenomenon, and how I use it in this 
work. As a starting point I use the two concepts empirical and pure (or transcendental) 
consciousness. The empirical consciousness is consciousness aware of an object, and the pure 
consciousness is the non-material pure Being, analogous or equal to the quantum level of 
physics, unlimited in space and time, the cause of all manifest existence, which we can 
experience in our individual consciousness. The interconnection between the two, the empiri-
cal and the pure, is gradual rather than on-off. I am here following Maharishi's description (see 
Figure 23 above, page 173), where thoughts are conceived of as having various degrees of 
abstractness and subtlety, or to borrow a term from physics following Wallace above, thoughts 
are having different degrees of excitation. Thus our empirical consciousness has different 
degrees of excitation, and in high degrees of excitation we experience the content of thought 
concretely, while at lesser degrees of excitation the thought is more subtle, abstract, and all-
embracing. At the least excited state, we are transcending even the most subtle object of 
thought and are experiencing the pure consciousness. Thus, the interconnection between the 
empirical and the pure consciousness is a gradual process. However, in order to qualify by 
definition as "pure" consciousness even the subtlest thought must be transcended, so in fact 
the gradual process is all in the empirical consciousness. 

From this follows that the pure consciousness is reflected in the empirical con-
sciousness to a greater degree at lesser excited states and to lesser degree at higher excitation. 
Pure consciousness can never be fully reflected in the empirical consciousness, because as 
soon as it looses its infinite status in an objectification, however subtle, it is limited. From this 
also follows that, as pure consciousness is defined as underlying all of existence, perception at 
the lesser excited states of consciousness gives a greater range of comprehending the existence 
(I discussed this argument in chapter 3, summarized in Figure 16 on page 108). We can 
therefore say that a person's concept of himself and his environment is dependent on the 
quality of his inner perception. What he experiences indicates the range of his consciousness, 
and therefore the experience-level can also be called the consciousness-level. The experience 
will necessarily be different at different levels of consciousness, and therefore knowledge of 
oneself and one's environment will be different in different states of consciousness. It follows 
from this that when consciousness changes (the level of inner perception), the perspective 
changes and reality changes. 

An example of how the reality changes when the level of consciousness changes is 
the long-term meditator above (see page 167). Another example is Geels' studies of "mystical" 
experiences: 
 

"The mystical experience involves a 'deep feeling of unity'. It is my assess-
ment from historical mystics' written documents and now living peoples' 
accounts that a consequence from the deeply felt unity is that life is never 
the same after the experience" (Geels, 1991, page 22, my transl.). 

 
Geels concludes that the personality of these persons acquire a new center, they change their 
behavior, and gain a new perspective on life. Experience of the pure consciousness thus 
indicates an increased awareness of oneself and one's environment, which takes us back to the 
conclusion in chapter 3, where I argued that increased comprehension of thinking is an 
expanded consciousness and not an alternative awareness, i.e. a "vertical extension" of 
knowledge (see page 108). The term "knowledge" is perhaps not the most appropriate to use 
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here, as this term usually denotes concrete intellectual objectifications. In a broadened sense of 
the word, however, I prefer to use that word as I'm arguing that there is no way to define where 
it is "knowledge" in the classical sense, and "knowledge" in the broaden sense. The two go 
together in an intimate way and it is a matter of perspective to separate them (for example like 
separating the classical and quantum level of physics). 

This is my working definition, or rather description, of consciousness in this work. It 
leaves out, as the reader may notice, concepts like mind, ego, intellect, emotions, unconscious, 
pre-conscious, etc., simply because those concepts are of little value for this work, although 
they may have great value in other contexts. My emphasis is to understand the relationship 
between the pure and the empirical consciousness, particularly on the collective level, which is 
why I am not discussing the layers of the individual consciousness other than in general terms. 
Some of the terms are, however, appearing sometimes in the text, like "mind", "intelligence", 
"collective unconscious", but in those cases they are used as synonyms for consciousness, or 
particular functions of consciousness used in that context.  
 
 
 
 

GROUP CONSCIOUSNESS 
 

There are many philosophers and others who, throughout the ages, have described a 
level of reality that is "common" to all people and which is often described of in terms of 
consciousness. As before, the term consciousness is the term I use in this work, whereas the 
different authors have used a variety of terms, as we shall see: mind, spirit, and soul are the 
most frequently used. The notion of a group consciousness is ambiguous. It is difficult to get a 
clear picture what the different authors really mean when they are describing this phenomenon. 
This is, I believe, due to the subtleness and abstract nature of the subject. However, there are 
striking similarities and differences in their descriptions too, and I will here give my interpreta-
tion of different descriptions of group consciousness. 

It is quite obvious that there are two main notions about group consciousness: one 
who states that the phenomenon is only generated by the actors involved, with only 
"mechanical" mental contact that connects the actors; and one that states that there is a level 
that is common to all at the basis of the individual consciousness, and that communication 
between individual consciousnesses takes place at a transcendent level. 
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I will denote the first notion of group consciousness interactive consciousness, and 
the second collective consciousness. The former, the interactive consciousness, can be said to 
be the classical level of group consciousness; it does not rely on unseen "fields" of conscious-
ness, and could therefore be called "materialistic". It also follows that it is limited in space (to 
a physical group of people, or physical symbols), and time (only in the present). The latter 
group, the collective consciousness, can, following the terms I have used previously, be called 
the quantum level of group consciousness. This notion relies on a "consciousness" unbounded 

by space and time, and in general all of them have descriptions which is similar to the 
transcendental consciousness as the "transmitter" of the group consciousness. However, in this 
group there is a variety of notions and descriptions. The quality that unites them is some kind 
of field effect of consciousness. My attempt to classify the collective consciousness is in three 
categories, mainly following the categorization I made of consciousness above: Philosophical, 
Experiential, and Structural. The last category deals with special aspects of collective 
consciousness and is actually included in the other two, particularly the experiential. As 
before, the categorization is not exhaustive or precise; it reflects my organization of the 
discussion from my view-point. But I hope to have covered the most important notions in this 
area. Figure 26 summarizes my categorization of the different notions of group consciousness 
(the positions of the categories at the quantum level does not indicate internal positions within 
that level, see conclusion page 207). 
 
 

Interactive consciousness 
 

The interactive consciousness rests on the notion that it is the interaction among the 
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persons involved in a group that make up the group consciousness, or that the group 
consciousness is transmitted through physical and non-physical symbols. This notion was 
illustrated in Figure 4 on page 44 in chapter 2. There are mostly psychologists and sociologists 
who are explicitly discussing group consciousness in the interactive sense. We can therefore 
also call this approach a psychological, or sociological, explanation of the group cons-
ciousness phenomenon. This group will be represented by the psychologist McDougall, the 
sociologist Dürkheim, and a biologist's view of group consciousness. In this group I have also 
placed Popper's "World 3", although this is the most obscure description of a group 
consciousness. 

The symbolists do not usually refer to their perspective as group consciousness. But 
I'm arguing that their perspective in effect actually is a group consciousness, and I will discuss 
the cultural/symbolic perspective in those terms, which also includes Kuhn's description of 
paradigms. This discussion will be brief, as the cultural/symbolic perspective was discussed in 
greater detail in chapter 2, and paradigms in chapter 3.  

Also included in the interactive category are those notions of group consciousness 
which are inspired by marxian theory, for example Lukács and Gramski above (page 148), or 
Reich (1971): "As a mass phenomenon, consciousness is formed by the underlying economic 
and social conditions" (op.cit., page 15). Group consciousness is here formed by external 
"systems" or "structures". I will not go into further detail of the Marxian notions of interactive 
consciousness. 
 
The cultural/symbolic perspective and paradigms 

The cultural concept is a collective phenomenon, which cannot be approached as the 
sum of its parts. As the quote from Goodenough in chapter 2 claimed: culture is the form of 
things that people have in their mind (see page 36). The aspect of the cultural perspective that 
interest me here is how certain common features of the culture can be found in many peoples' 
minds? We have no consensus of opinion among cultural researchers here. Some claim that 
the cultural "transmission" actually involves a transcendent level of consciousness, like Lévi-
Strauss (below page 203), Berg, or Cooper (chapter 2, pp. 45 and 47). The majority, though, 
have a more interactive/"mechanistic" explanation of the transfer of values, meanings, etc., 
particularly many in the symbolic perspective. Symbols are the expressions of culture, for 
example the language, actions, and material things. These expressions are the carriers of the 
collective meanings to the minds of the people. The collective meanings are hence external 
objects which are transferred to the individuals in an interactive/mechanistic manner, and 
require interaction between individuals or symbolic expressions (like physical artifacts, e.g. a 
flag, texts in newspapers, and even symbolic meanings that have been attached to things like 
meadows, forests, New York City skyline). An illustration of this process is found in Figure 4 
in chapter 2 (page 44). Symbols have an important function in the group consciousness models 
of both McDougall and Dürkheim. 

Thomas Kuhn's explanation to how the basic assumptions in a paradigm, collectively 
agreed taken-for-granted basic assumptions about reality, are transferred will place him in the 
interactive consciousness category (see chapter 3). The paradigm is, to Kuhn, formed by 
scientific achievements (which are supposedly known to others though scientific magazines, 
conferences, hearsay etc.), and sustained by scientific textbooks, authority of teachers, and 
shared examples by doing science. Although Kuhn strongly emphasizes the subjectivity of 
science in many respects, this is on an individual and social level. The paradigm's collective 
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character is explained in terms of an interactive carrier, in many respects similar to the 
interactive symbolic perspective. 
 
The group mind model of McDougall 

One of the most detailed models of interactive group consciousness is the one by 
McDougall (1939), a psychologist interested in the behavior of groups and nations. His main 
message is that it is the mind of the individuals that constitute the group and the nation, where 
mind is defined as "an organized system of mental or purposive forces" (op.cit., page 9). Every 
organized human society may therefore, according to McDougall, be said to posses a collective 
mind. The collective actions of the society can only be described in terms of the mind, but not 
of the individual's mind - rather as systems of relations between the individual minds which 
are the units of the collective mind. Since the society, McDougall argues, has a collective 
mental life which is not only the sum of the individuals' minds, it can be contended that 
society "enjoys" a collective mind, or collective soul (ibid, page 7). 

But this group mind, according to McDougall, does not have an existence of its own, 
a collective consciousness: 
 

"... there is in the physical world no continuum, no continuous field of 
integrated forces which might be regarded as the physical aspect or corre-
late of the group mind. Putting aside the possibility of telepathic commu-
nication as not demonstrably important in social life, we must recognize 
that each individual mind remains separated from all others and com-

municates with those others only through the circumambient physical 

media in which they all move and have their being, like a flock of birds 
swinging through the air in orderly array with marvelous coordination of 
the movements of its members..." (op.cit., page xiv, my italics). 

 
McDougall is interested in the behavior of groups (especially nations) because one 

cannot foresee the behavior of the group from the knowledge of the individuals alone, as the 
mental activity and behavior of each individual of the group are very different from when the 
individuals "think and feel and act together" (op.cit., page 21). The behavior of the group can 
be foreseeable by looking at the level of organization of the group, according to McDougall. 
The lowest and most unorganized form of group is the crowd. He identifies several conditions 
of how to raise the mental collective life to a higher level than that of the unorganized crowd. 
There must be some degree of continuity of existence of the group; a self-consciousness of the 
group; interaction with other groups with different ideas to strengthen the group; traditions, 
habits, and customs in the group to determine the internal relations; and an organization of the 
group - differentiation and specialization (ibid, page 46). In addition to these conditions, 
McDougall later adds mental homogeneity, freedom of communication, and leaders "of more 
than average capacity" (op.cit., page 95) as conditions for a nation to raise its collective mental 
life. 

These ideas could be, and are, used in organizations as well, often under the label 
"corporate culture". If the ideas of McDougall could be implemented most effectively in an 
organization, he might envisage a model company in the same way he envisaged the model 
nation: 
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"The highest, most perfectly organized and effective nation is, then, not 
that in which the individuals are disposed of, their actions completely 
controlled, and their wills suppressed by the power of the State. It is, 
rather, one in which the self-consciousness and initiative and volition of 
individuals, personality in short, is developed to the highest degree, and in 
which the minds and wills of the members work harmoniously together 
under the guidance and pressure of the idea of the nation, rendered in the 
highest degree explicit and full and accurate" (op.cit., page 176).   

 
The conscience collective of Dürkheim 

Emile Dürkheim (1858 - 1917), by many considered to be the father of sociology, 
was the one who gave sociology its academic status. He is often ranked alongside Marx and 
Weber as the key figures who have had a very strong influence on the development of 
sociology. Like many sociologists, Dürkheim did not believe that sociology could be based on 
a theory which had the individual as the starting-point of analysis. It was the other way around: 
the individual was penetrated by society, "socialized". But all individuals shared a common 
consciousness or conscience ("conscience" in French has both meanings), which he called 
"conscience collective", and was defined as  
 

"The totality of beliefs and sentiments common to average citizens of the 
same society (which) forms a determinate system which has its own life" 
(The Division of Labour, quoted from Thompson, 1982, page 60). 

 
Dürkheim was convinced that 
 

"... there exists a social consciousness of which individual consciousnesses 
are, at least in part, only an emanation. How many ideas of sentiments are 
there which we obtain completely of our own? Very few. Each of us 
speaks a language which he has not himself created: we find it ready-ma-
de"  (op.cit., page 14). 

 
Like McDougall, Dürkheim denounced the existence of a common, transcendental 

consciousness. The communication in his "conscience collective" took place by the means of 
exchange of symbols. Hence, we can label Dürkheim's notions of group consciousness as 
interactive, although the interpretation of his notions are ambiguous. He has been interpreted, 
after all, as a believer in a collective consciousness, shared by all. Maybe the following 
statement came in response to the criticism he received on those points: 

"But how are we to conceive of this social consciousness? Is it a simple 
and transcendent being, soaring above society? The metaphysician is free 
to imagine such an indivisible essence deep within all things! It is certain 
that experience shows us nothing of the sort. The collective mind (l'esprit 
collectif) is only a composite of individual minds. But the latter are not 
mechanically juxtaposed and closed off from another. They are in per-
petual interaction through the exchange of symbols; they interpenetrate one 
another. They group themselves according to their natural affinities; they 
co-ordinate and systematize themselves" (op.cit., page 14). 
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Dürkheim's ideas of symbols as the means of communication in the "conscience 

collective" gave him the epithet "structural sociologist". However, it was not the kind of 
structuralism Lévi-Strauss propagated for, where fixed, absolute structures deep within the 
collective consciousness could be interpreted in different societies; rather, according to 
Thompson, Dürkheim's structures were socially generated, represented social concerns, had a 
structural correspondence with social organization, and once formed, they became relatively 
autonomous, and combine, separate, and are transformed, according to their own laws (ibid, 
page 62). A later philosopher, Ludwik Fleck, extended in many cases Dürkheim's ideas about a 
collective mind, which Fleck called denkkollectiv. See Douglas (1986) for an interesting 
comparison between Dürkheim and Fleck. Other followers to Dürkheim are for example 
Berger & Luckman (1966), even if they do not explicitly discuss a group consciousness, but 
only the symbolic transfer of the socially constructed reality (see chapter 2). 
 
Interactive consciousness seen from a biologist's perspective 

Biology studies organisms, and generally biologists are not professionally concerned 
with group consciousness. Recently, however, a neurobiologist in collaboration with a 
psychiatrist published a book on the group consciousness of organizations (Ingvar & 
Sandberg, 1985). I would like to briefly discuss their fundamental philosophical/scientific 
view of group consciousness as they are some of the few who have discussed this concept 
from a biological view-point.  

Using the seven hierarchical levels of Miller's (1978) general systems theory, Ingvar 
& Sandberg argue that groups of individuals, organizations, societies, and supranational 
systems are created when brains are collaborating: 
 

"The individual human builds up his own consciousness. In complex 
structures, in groups, organizations, societies etc., there is also a collective 
consciousness" (Ingvar & Sandberg, 1985, pp. 16-17, my transl.). 

 
Note that their use of terms differ from mine: their term "collective consciousness" 

refers more to an interactive consciousness, which is created when individual brains are jux-
taposed: 
 

"If one wants to, this book is a description of how the individual brain 
works and how groups of several brains work together, become conscious" 
(op.cit., pp. 18-19). 

 
The authors' main message is that the individual, as well as the group consciousness, 

has an awareness of past, present and future, and that success comes from handling these 
aspects skillfully in the corporation: 
 

"With adequate information of the present situation, and with good knowl-
edge of the past of the company, the futurum, the vision of the future, 
becomes easier to 'produce' within the company. The company is con-
scious" (op.cit., page 11). 
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Their model is a good example of an extension of the materialistic notion of 
consciousness into group consciousness, even though it sometimes hard to understand what 
they mean when they talk of "juxtaposition of brains" and how the "company" becomes 
"conscious" "with adequate information of the present situation". How is this information 
shared? Is it the optimal volume of "information" which determines group consciousness? Is it 
not shared values and meanings, which is fundamental in the cultural perspective, which they 
are referring to when they speak of "information"? "Information" is perhaps a materialistic 
objectification of the inexpressive, or subtler, processes? These are some questions which 
come to my mind when I'm trying to comprehend their work. 
 
The "World 3" of Popper 

Popper, the philosopher, proposes a special kind of "group consciousness", even 
though I doubt that Popper himself would characterize his World 3 as such. Anyway, by World 
3 Popper means 
 

" ... the world of products of the human mind, such as stories, explanatory 
myths, tools, scientific theories (whether true or false), scientific problems, 
social institutions, and the works of arts. World 3 objects are of our own 
making, although they are not always the result of planned production by 
individual men" (Popper & Eccles, 1981, page 38). 

 
The World 1, as described above (page 152), is the physical world, and the World 2 

is the mental world in the model of Popper & Eccles. The difference between World 2 and 
World 3 is that World 2 is the mind per se, while the World 3 is the world of contents of 
thought and the products of the human mind. Also, a book, a sculpture, a painting are 
examples of physical results of minds, and are in their physical aspect World 1 objects, but in 
their content they are World 3 objects. Another good example of physical products as 
embodying mental thoughts is given in Pirsig (1974): 
 

"That's all a motorcycle is, a system of concepts worked out in steel. 
There's no part in it, no shape in it, that is not out of someone's mind ... I've 
noticed that people who have never worked with steel have trouble seeing 
this - that the motorcycle is primarily a mental phenomenon" (op.cit., page 
102). 

 
World 3 can include both objects and non-physical entities such as myths etc. 

Another example of non-physical objects in World 3 is scientific theories, one of Popper's 
special interests. Once such a theory exists, it begins to have a "life of its own": it produces 
previously invisible consequences and new problems to solve. To Popper, it is the objective 
task of the scientist to discover the relevant logical consequences of the new theory, and to 
discuss them in the light of existing theories. In this way, argues Popper, problems may be 
discovered rather than invented, and thus establishes the objectivity of World 3, and its (pa-
rtial) autonomy. 

As I interpret Popper's World 3, it is a mixture of interactive and collective 
consciousness, a borderline case with the majority of weight in the interactive category (this is 
a good example of how categories always fail to include all notions!). It is interactive because 
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the World 3 objects are not given by Nature, but through a "learning process which is not 
natural but cultural and social" (op.cit., page 45). The World 3 objects are, in other words, 
transferred through interactive learning similar to Berger & Luckman's concept of a social 
construction of reality. Popper also denies Plato's concept of perceiving the truth by inner 
perception of the Forms (see below): "we learn, not by direct vision or contemplation, but by 
practice, by active participation, how to make World 3 objects, how to understand them, and 
how to 'see' them" (op.cit., page 46). In this respect there are no obscurities in Popper's World 
3. But the problem comes in his insistence in a partly autonomous world of ideas and theories 
etc. in World 3.  

As I interpret Popper, the autonomous aspect of World 3 which produces invisible 
consequences on new problems to solve, seems to be an eternal and universal structure 
(similar to the ones described by the "structuralists" below), which projects content on typical 
problems. One might say that if we pose a question (scientific theory) to Nature (World 3), 
Nature will provide content through its structures for a solution. In this latter aspect I interpret 
Popper as structuralist (even though he denies "mentalism" and other expressions of notions of 
transcendental consciousness), but as these structures are transferred by scientific theories 
interactively, similar to the symbolist perspective, I have placed him in the interactive 
category. The problems and objections I have against Popper's insistence of calling World 3 
objective was discussed in chapter 3 (page 69) Figure 27 summarizes the interconnection 
between Worlds 1, 2, and 3: 

 
Interactive consciousness: conclusions 

I have discussed how the interactionists are conceiving of a group consciousness 
which is "transmitted" by means of external things and processes, which in turn generate 
common beliefs, meanings etc. internally within each individual. The interactive con-
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sciousness is dependent of interaction of people and/or symbols. In theory, if the interaction 
somehow would be discontinued, the group consciousness would cease. However, in practice 
it would be impossible to conceive of no interaction between people and/or symbols (as 
virtually anything can acquire symbolic meaning). It is also unclear, as in the discussion of the 
logically deduced transcendental consciousness, whether the interactionist proponents are in 
fact excluding the possibility of the existence of a transcendental consciousness. Dürkheim 
was sometimes ambiguous on that point, and McDougall denied the existence of a common 
transcendent reality, but at the same time he did not very explicitly describe how the com-
munication takes place "through the circumambient physical media in which they all move and 
have their being". One might speculate that they were product of their times, and that their 
theories of group consciousness could only gain acceptance if they had some concrete basis. 
But such speculations are outside the scope of this work, and I have to interpret them literally, 
i.e. that interaction is the basis of their group consciousness. 
 
 

Collective consciousness 
 

This is the second main category of the idea of a group consciousness. It differs from 
the first in the respect that whereas the group consciousness in the interactive consciousness is 
supposed to be generated by the interaction between individuals and symbols, proponents of a 
collective consciousness argue that there exists a level of consciousness that we all share, at a 
transcendent level, and where some kind of "communication", transfer of information, 
coherence, or similar phenomena, takes place.  

This category includes a variety of ideas of collective consciousness and different 
aspects and functions of it. We can say that this section is a journey over subtle, abstract, bold, 
and visionary ideas. The journey starts with philosophical notions, going back many thousands 
of years to ancient philosophers and I have thus labeled this category philosophical. Their 
ideas and theories have one thing more or less in common: in order to implement them, 
changes in society, the educational system, etc. is prescribed. 

The next stop on the journey is at the "Eastern philosophy" and I will return to 
Maharishi Mahesh Yogi and his descriptions and notions of collective consciousness. What 
differs his ideas from the first category of philosophical ideas is that in order to implement 
these ideas, the individual can have experience of his individual transcendental consciousness, 
which also influences all other individuals on the transcendent level. Hence, I have called this 
category experiential.  

Then our journey stops at a specific aspect of collective consciousness, also ranging 
from very ancient times to modern thinkers in the field. I have labeled this category structural, 
because here we find ideas of transcendent forms, structures, archetypes etc. in the collective 
consciousness that are shared by all and that can be interpreted or used in different ways, 
which also include morphogenetic fields, i.e how forms in nature are transferred to other forms 
in time and space, including forms for learning and skills that are transferred between 
individuals' consciousnesses. 

The psychic aspect of telepathy, parapsychology and other phenomena are not dis-
cussed in this paper. Firstly, they are beyond my horizon of interest, secondly, they do not have 
any practical value within the range of my theoretical models, and thirdly, there is little 
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theoretical development and empirical evidence in those matters (see e.g. Irwing, 1989). 
 
The philosophical category of collective consciousness 

The philosophical tradition throughout the ages, in the East as well as in the West, 
has had many ideas and theories of a collective consciousness. They all have their own 
description of this reality, from different angles of interest, purpose, etc., but they also have 
strong similarities in their ideas, as I hope to show. I will discuss a few of all these 
philosophers briefly, the ones that are most known for explicitly discussing the aspect of 
collective consciousness. I will start with Plato and his work Republic, and then discuss 
Hegel's writings on the subject.  
 
Plato's Republic 

We have met Plato several times before in this work, as his ideas of consciousness, 
collective consciousness, and the Forms are often referred to when "the bigger questions" are 
discussed. We saw his ideas in the cave analogy used by Morgan in chapter 2, the fight 
between materialistic and transcendental interpretations of the Phaedo in Pirsig in chapter 3, 
and his Forms in chapter 4 (the forms will be discussed below, see page 201). 

Plato, considered by many as one of all times greatest philosophers in the West, 
made an attempt to intellectually create an ideal state in the Poleteia, or Republic, as it is 
usually translated. In a dialogue between his master Socrates and others, he expounds his 
ideas. It is a step-by-step argumentation in a dialectical form130 where the ideal state develops. 
Plato's ideas of the noblest form of life were best visible in the life of a community, because he 
said once that "the whole state is an imitation of the best and noblest life" (Plato, 19xx, page 
v). The idea that runs through the Republic is that the individual presents almost the same 
features and qualities as society, on a smaller scale. The individual is a copy of the society: 
 

"... The same species of principles as are in a city are in every individual, 
and to the same number ... Must it not, therefore, of necessity follow, that 
after what manner the city was wise ... in the same respect is the individual 
wise also ..." (op.cit., page 123). 

 
and the society is a copy of the individual: 
 

"... And in what respects, and after what manner, the individual is brave, in 
the same respect, and after the same manner, is a city brave" (op.cit.). 

 
Plato clearly considered these noble forms of life, such as wisdom, temperance, 

fortitude, and justice (ibid, page 113), as inborn in individuals, although he never explicitly 
discussed consciousness. But that there was such a concept as collective consciousness 
imbedded in his ideas is evident when he speaks of the ideal relation between the individual 
and the society:  
 

                                                 
     130The dialectical method is usually considered to be a method in order to successively reach the 
truth in a dialogue. 

"As when one of our fingers is anyhow hurt: the whole common feeling 
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spreads through the body to the soul, with one coordination of its gover-
ning part, perceives it, and the entire whole mourns along with the 
distressed part: and so we say that the man is distressed in his finger: and 
the reasoning is the same as to any other part of a man, both with respect to 
grief, when any part is in pain; or with respect to pleasure, when any part is 
at ease ... the city which comes nearest to this is governed in the best 
manner. Then when any one of the citizens receives any good or ill, such a 
city, I imagine, will most especially say, that she herself receives it, and the 
whole city rejoice or mourn together" (op.cit., page 143). 

 
Hence, individuals in this society must be in a state of instantaneous communication, 

some sort of highly coherent state of collective consciousness. This notion becomes clearer 
when Plato speaks of unity with "the real being" or "the real essence": 
 

"And thus the study which relates to unity would be of the class of those 
which lead, and turn the soul to the contemplation of the real being ... for 
we behold the same thing, at one and the same time. As one and as infinite 
multitude. And if this be the case with reference to unity, said I, will not 
every member be affected in the same manner?" (op.cit., page 208). 

 
If the unity of the individual with his innermost noble qualities which would reflect 

into the society as a whole, how would Plato achieve this ideal Republic? Several times in the 
Republic Plato argues that this society, although difficult of creation, could and should be 
founded by the means of careful education. Every philosopher should spend ten years out in 
the country, educating the youth into the art of philosophy. The leaders of the society should 
learn the art of dialectic, contemplate the "real essence", get experience of all fields of life: 
 

"And when they are of the age of fifty, such of them as are preserved, and 
as have excelled in all these things, in actions, and in the sciences, are now 
to be led to the end, and are to be obliged, uplifting the eye of the soul, to 
look toward that which imparts light to all things, and, when they have 
viewed the good itself, to use it as a paradigm, each of them, in their turn, 
in adorning both the city and private persons, and themselves, during the 
remainder of their life" (op.cit., page 224). 

 
Hegel's philosophy of mind 
 

"Hegel assumes that the universe is a single unity of coherent elements and 
that the function of philosophy ... is to make good that assumption by 
exhibiting this system in its coherence as process and result" (Mure, 1965, 
page 1). 

 
If Plato did not explicitly discuss the concept of a collective consciousness, Friedrich 

Hegel did. The development of the mind, as discussed above (page 157), goes from abstract 
universal to gradually more concrete particular, according to the Hegelian view. The 
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transcendent level called "the soul131 universal, described, it may be, as an anima mundi, a 
world-soul" (Hegel, 1830, 1971, page 35) by Hegel, is sequentially de-universalized into "the 
racial differences" (op.cit., page 46), then into "local or national minds" (op.cit.), and finally 
into "the individualized subject" (page 51). The society then, according to Hegel, is a 
reflection of the Notion (absolute law of creation), as it is expressed by the individuals in the 
society. This we can find in the constitution, says Hegel, which is an articulation of the 
"reasonable will" of the individuals in the society (ibid, page 265). To talk of making a 
constitution is false, Hegel says, because: 
 

"A constitution only develops from the national spirit identically with that 
spirit's own development ... It is the indwelling spirit and the history of the 
nation (and, be it added, the history is only that spirit's history) by which 
constitutions have been and are made ... The guarantee of a constitution 
(i.e. the necessity that the laws be reasonable, and their actualization 
secured) lies in the collective spirit of the nation..." (op.cit., pp. 268-269). 

 
Hegel equates, in other words, the constitution with "the development" of the national spirit, 
or, in my terms, collective consciousness. My interpretation of this passage is that the 
constitution is the reflection of how much of the "Notion" that has been realized by the 
individuals in society, or, in my terms, the constitution is a reflection of the level of collective 
consciousness in the society. This is a characteristic idealistic notion, as it regards 
consciousness as primary. The opposite notion, the materialistic (or realistic, in terms of 
idealism - realism), starts in the other end: for example "Land should be built by Law". The 
law, in this notion, represents the highest noble codified aspirations by man, and formulating 
them in a constitution will make the citizens rise their moral and spirit. Hegel turns this notion 
up-side down. To paraphrase the famous expression: "Law is built by Land (i.e. by the 
collective consciousness of the people)".  

Another characteristic of Hegel's ideas is that it is only in the society that the mind 
can realize itself (which was discussed in chapter 2, page 19): 
 

"... the realization of the Notion of objective mind, is achieved only in the 
State, in which mind develops its freedom into a world posited by mind 
itself, into the ethical world" (op.cit., page 22). 

 
It is not clear to me how this doctrine shall be interpreted. In the description of transcendental 
consciousness above (page 157) Hegel indicated that one could realize "the infinite Idea" as an 
individual. This should indicate that an individual could realize himself individually. But it is 
possible that Hegel points to the interdependence between the individual and the collective, 
and that actual realization of the infinite Idea is dependent on the state of the collective 

                                                 
     131The soul is defined by Hegel as a pre-existence to the mind: "Spirit (Mind) came into being 
as the truth of Nature. ... Mind, thus come into being, means therefore that Nature in its own self 
realizes its untruth and sets itself aside: it means that Mind presupposes itself no longer as the 
universality which in corporal individuality is always self-externalized, but as a universality which in 
its concretion and totality is one and simple. At such a stage it is not yet mind, but soul" (Hegel, 
1971, page 33). 
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consciousness. This is indicated when Hegel speaks about "the ideal state", which he says 
comes from "the liberation of the mind": 

"The self-consciousness of a particular nation is a vehicle for the con-
temporary development of the collective spirit in its actual existence: it is 
the objective actuality in which that spirit for the time invests its will" 
(op.cit., page 281). 

 
Thus, the level of the "liberation" of the collective spirit is the level at which the 

society works. The perhaps most plausible explanation to why the individual can only realize 
the Notion in the state, is the means Hegel provides for this realization. Like Plato, it is 
philosophy that will bring about the necessary changes: 
 

"The rational unity of life is in fact immanent. It is the task of philosophy 
to make sense of this finite multiplicity by revealing the indwelling unity 
and closing the gap between the one and the many" (quoted from Mure, 
1965, page 54). 

 
Thus, philosophy, i.e. the intellectual understanding of the relationship between the 
transcendental unity of the reality and the finite multiple expressions of that unity, is what 
would make the liberated society possible. This contrasts in part with Hegel's statement on 
page 157, where he indicated that he actually experienced the infinite Idea (transcendental 
consciousness). This raises a number of questions similar to the ones I raised in discussing the 
idealists above: had Hegel actually experience(s) of the transcendental consciousness, but was 
not able to provide it to others? Or was it a logically deduced transcendental state which he 
merely was thinking about? This was my conclusion above, and when it comes to collective 
consciousness the conclusion is the same (as for Plato): it is an intellectual understanding of a 
collective consciousness based on a transcendent level, and in order to realize it, philosophy 
should make people in the society aware of this fact. This is the reason why I have called this 
notion of collective consciousness philosophical. 
 
The experiential category of collective consciousness 

In contemporary notions of the concept of a collective consciousness the foremost 
advocate is Maharishi Mahesh Yogi. As described above (page 162) he is a proponent of a 
transcendental consciousness which he claims can be experienced by the individual's mind and 
cultured to co-exist with the empirical consciousness. Maharishi has also argued extensively 
that when the individuals in the transcending process are experiencing, or "contacting", the 
pure consciousness, this will have far-reaching influences on the population as a whole, as this 
level is common to all. His notion of the collective consciousness thus consists of individuals 
transcending the empirical consciousness which is enlivening the pure consciousness not only 
in themselves, but also to some degree in the whole population. Collective consciousness is 
understood as the degree to which pure consciousness is reflected in the whole population. 

In his earlier works he is not explicit about the mechanics of the collective 
consciousness, even though it is evident that such a concept existed very early, mostly in terms 
of world peace: 
 

"Mere talks of peace and fussing over it have no practical value in any field 
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of life. If one peaceless and miserable man of the world could be made 
peaceful and happy, it would mean something of value, positive and con-
crete for the suffering humanity132 ... The cause of all the world wars has 
been the tensions of individual life. The presidents of two countries seem 
to bee fighting, but the intellect of the leader of a nation is governed by the 
collective intellect of the nation, and to this each individual adds its part133 
... Enlivening (the inner Being) -level of consciousness ... enlivens (the) 
qualities (of) intelligence, power, creativity, and energy everywhere in 
creation, creating an especially life-supporting influence in the environ-
ment134 (Maharishi, 1986a, pp. 198-199, 305, & 550) ... If people every-
where would begin to meditate for a few minutes morning and evening the 
whole of social behavior would reach an ideal state, for contact with Being 
not only improves and satisfies the individual life but improves the atmo-
sphere, increases harmony and reduces fear, hatred, tension, cruelty and 
antagonism" (op.cit., 1966, page 186). 

 
Another claim by Maharishi is that it is sufficient with a small proportion of the 

population meditating, i.e. enlivening the pure consciousness, in order for the effect be to be 
noticeable. The early ideas of this notion was in terms of a more peaceful nation and world: 
 

"My calculation is that the day one-tenth of the adult population of the 
world begins to meditate a half-hour morning and evening and begins to 
emit an influence of peace and harmony from the deepest level of consci-
ousness - from that day, the atmosphere of the world, this negative at-
mosphere of the world, will be neutralized ... The difference is infinitely 
great between the power of the influence from the conscious level of the 
mind and the power from the deepest level of the mind, pure conscious-
ness. Even one percent of the adult population of the world will be able to 
neutralize this influence in the atmosphere, but for safety factor I've taken 
ten per cent"135 (op.cit., 1986a, page 430). 

 
The primary determinant of the quality of behavior in the society is, according to 

Maharishi (1978), the level of coherence in collective consciousness. In the same manner as 
the quality of the individual consciousness reflects the coherence, or functional integration, 
among the various parts in the nervous system, the quality of life in society is said to be 
reflected by the societal coherence, or the degree of cooperative or complementary interaction 
among the individuals in the society. Societal coherence is reflected in the spontaneous 
integration of the needs of the individual and of groups with the needs of society as a whole; 
while societal incoherence results in the frustration of individual and group needs, and hence 
in collective conflict and stress (op.cit., 1978). 
 

                                                 
     132From a speech in the state of Kerala, India, 1955. 
     133From a speech in Edinburgh, Scotland, 1960. 
     134From a speech in Chandigarh, India, 1964. 
     135From a speech in Hochgurgl, Austria, 1962. 
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The Maharishi Effect 
In recent years the mechanics of Maharishi's notion of collective consciousness have 

been described in more detail, especially after the first empirical test of Maharishi's predictions 
(Borland & Landrith, 1976). In the study they used a gross but easily accessible measure which 
according to the researchers would be an indication of "social coherence" in a city. They 
compared crime rate trends in 11 cities with populations over 25 000 with roughly 1 % of the 
population meditating TM136, with 13 matched cities of the same size, composition, etc., but 
with no or very few meditators. They found that the crime rate decreased on the average by 8.2 
% in the "1 %" cities, whereas the crime rate increased in the "non-1 %" cities. The results 
were later controlled in a covariance analysis for possible major third factors that could 
explain the results including police coverage, population, population density, residential 
mobility, per capita income, education, age distribution in the population, unemployment, and 
percentage of the population below poverty-level income. None of these factors could 
statistically explain the decrease in crime rate (Dillbeck et al., 1981a). The indicated effect of 
TM on the collective consciousness has been called the Maharishi Effect (Aron & Aron, 
1986). 

Maharishi goes on to claim that an advanced form of the TM-technique, the TM-
Sidhi program, if practiced in groups, could have an orderly phase-transition effect in the 
magnitude of the square root of 1 % of the population (Maharishi, 1986b)137. Calculated on the 

                                                 
     136The calculation of "1 %" comes from the phenomenon of "critical mass" in physics, where 
the square root of the elements in the system is required to be in coherence with each other in order 
to achieve a phase-transition in the entire system to a more orderly state. This coherence law in 
physics have been used to approximate the number of meditators required in a society to generate a 
phase-transition. The proportion of coherent elements needed =    

n

n
 

 
Each meditator is supposed to generate 2 x 15 minutes = a half-hour of brain-wave coherence a day. 
If there should be coherence the whole day, every meditator's brain-wave factor must be multiplied 
by 50 (i.e. there are 48 half-hours a day). Thus,  

n

n
50x  

 
will be the required number of meditators in order to start a phase-transition, which is roughly 1 % 
in a population of 25 millions (Russell, 1978).                       

This formula can only be applied to very large systems, such as electrons in physical 
systems. In the study of cities with only 25 000 citizens cited above, the "brain-wave factor" is only 
1,5 instead of 50. There could be several alternative explanations for this: 
1/ The formula is not applicable to small systems; 
2/ Meditators generate more brain-wave coherence than half an hour a day (studies indicate that 
coherence tends to "spill over" outside meditation after some time of regular meditation [see Levine 
et al., 1976]); 
3/ The coherence is more powerful than predicted by the "critical mass" formula in physics; 
4/ The formula is applicable to static systems only, whereas human systems are non-linear and 
sensible to initial conditions (see the discussion on chaos, chapter 4, page 124). 
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world's population it should be sufficient with a group of 7 000 persons practicing this 
advanced form of TM (Orme-Johnson & Dillbeck, 1987). 

                                                                                                                      
     137The  

100

n    formula is based on a field theoretic model utilizing a coherent superposition of 

amplitudes, in which the intensity of the effect generated is proportional to the square of the number 
of  participants (Hagelin, 1987). 
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These statements of Maharishi have been tested in a number of studies. Mostly the 
tests have concentrated on the effects on negative trends in society (such as crime rate, 
sickness rate, war intensity in troubled areas, health-related behavior, environment etc.) as in 
Borland & Landrith's study above. One of the most interesting is a study with experimental 
approach (Orme-Johnson et al., 1988). The researchers wanted to test if the Maharishi Effect 
could have any influence on a major trouble-spot area: the civil war in Lebanon. At the time of 
the study (1983), Israel was heavily involved in the Lebanon crisis with troops stationed deep 
inside Lebanon. The central prediction of the experiment was that if a sufficiently large group 
of TM-Sidhi practitioners could be created in Jerusalem, it would improve the quality of life in 
Jerusalem and Israel and generate an influence of coherence extending into Lebanon, resulting 
in a calming of the conflict. Before the experiment the research group designed a study 
measuring sociological parameters that were predicted to be influenced. The parameters, 
which were lodged by an independent review board of scientists in the U.S. and Israel in 
advance, included expected decreases in negative factors such as crime rate, traffic accidents, 
fires, and war deaths in Lebanon, and increases in positive factors such as national stock 
market and improvements in the national mood (measured with an content analysis method of 
newspapers). These measures were also combined into a composite index of life quality. The 
number of participants in the group varied during the study due to practical reasons, but this 
allowed the researchers to study how the changes in the variables and the life quality index 
varied with group size. There was a striking statistical covariation between the group of TM-
Sidhi participants and the quality of life index, and during periods of high numbers in the 
group there was a 34 % reduction in war intensity and 75 % reduction in war deaths in the 
Lebanon war (see Figure 28)138. 

The findings in this and other studies can be difficult to understand. The data indicate 
long-range and subtle effects, and quantum physical models have been used in order to explain 
the effects, particularly "field effects". The studies of the Maharishi Effect are indirect 
indicators of a "field effect" of consciousness, i.e. they did not measure effects on the peoples' 
consciousness directly in those populations that were supposed to be influenced by the field 
effect of consciousness. One study took a model of field effects of consciousness as starting 
point and attempted to measure the direct effects. The hypothesis in this study was that the 
field effects of consciousness stimulated by the group participation in the TM-Sidhi program 
could affect the EEG coherence between subjects even at a large distance. The researchers 
measured EEG on three subjects doing their regular TM-program during different times. In 
some of these periods, of which the subjects were unaware, there was a group of 2500 
individuals practicing the TM-Sidhi program 1000 miles away. After elaborate control 
measures and statistical processing, it was found that the EEG-coherence increased 
significantly in the three subjects during the group practice far away (Orme-Johnson et al., 
1982). This study has later been replicated and showed field-effects in the EEG-patterns 

                                                 
     138A number of methodological questions can be, and has been, raised for this study, see for 
example Duval (1988) and Schrodt (1990). One such issue is that of reverse causation, i.e. that the 
war intensity caused the size of the TM-Sidhi group to grow. Orme-Johnson et al. (1990) reply that 
the idea that the meditators would hear about decreased war intensity on the radio would cause them 
to run down to join the meditating group was highly unlikely. They also argue that statistically there 
was no indication on reverse causality, on the contrary, the statistics indicate for example that the 
group meditations had a time lag in relation to the war by several hours, i.e the meditation took place 
hours before the war intensity decreased. 
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between a single TM-Sidhi practitioner and five non-meditators (Travis & Orme-Johnson, 
1989). The studies are direct indications that enlivening of pure consciousness influences the 
consciousnesses of other people, in terms of increased brain-wave coherence, in a non-
interactive way, i.e. the persons were not in contact with each other. The effect is also 
extended in space, as the first study indicates139. 

The empirical research indicates both the existence of a collective consciousness and 
that an enlivening of the pure consciousness by meditation by sufficiently many people creates 
a collective effect. But how can we understand these effects? As mentioned, several attempts 
have been made to explain the effects with quantum physical models: 
 

                                                 
     139For further reading about the Maharishi Effect, see Reeves (1980), Oates (1985), Aron & 
Aron (1986), and Eriksson (1988). 

"Each level of collective consciousness may be thought of as a field that 
permeates the entire society ... The primary determinant of the quality of 
life in the society ... is the degree of coherence, or integration, in collective 
consciousness ... To understand how such a remarkably small group could 
influence an entire population we can consider analogous phenomena in 
physical systems. In systems governed by wavelike interactions, the 
strength of elements that are interacting coherently is proportional to the 
square of their number, while the influence of elements that are interacting 
incoherently is only proportional to their number. As a result, when a 
number proportional to the square root of the total elements are interacting 
coherently, then the coherent influence outweighs the incoherent influence 
of all the other elements in the system" (Orme-Johnson & Dillbeck, 1987, 
pp. 212 & 217-218). 

 
It is difficult, though, to explain the empirical data of the Maharishi Effect from 

conventional physics, Hagelin (1989) claims. It is more accurate to say that the Maharishi 
Effect constitutes evidence for "action at a distance" with respect to consciousness, rather than 
a "field effect" per se, he argues. But these two concepts have historically the same meaning in 
physics. If one tries to explain the Maharishi Effect as a field effect from conventional physics, 
the only known candidates that could account for such long-range interactions are 
electromagnetism and gravity. Both, however, appear to be unable to account for the observed 
phenomena, according to Hagelin. But, he says, 
 

"If conventional mechanisms are unable to account for the observed data, 
then some unconventional mechanism involving new physics is obviously 
needed ... One such framework is suggested by the structure of spacetime 
geometry at the scale of super-unification - the proposed domain of pure 
consciousness ... Therefore, one might expect that if the domain of con-
sciousness is fundamentally the super-unified scale, then phenomena of 
consciousness would include influences that are inherently non-local. The 
Maharishi Effect data can thus be viewed as evidence that individual 
consciousness can access the scale of super-unification, consistent with the 
proposed identity between pure consciousness and the unified field" 
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(op.cit., page 60). 
 

The means Maharishi proposes in order to implement a change in the collective 
consciousness, is, as have been shown, experience of pure consciousness by a sufficient 
number of people. Such a process, he claims, will create "life-supporting" influence in the 
society; more harmony, creativity, energy etc. His vision of the life in an ideal society is 
described as follows: 
 

"... a new era for a new humanity develop in all life's values - physical, 
mental material, and spiritual ... The peace and prosperity of people every-
where will be secured. Higher consciousness will guide the destiny of man. 
All will be established in the true values of life. Accomplishments will be 
great in the family, the society, the nation, and the world. And man will 
live naturally in fulfillment, generation after generation" (Maharishi, 1966, 
page 311). 

 
Philosophically there are no major differences in the descriptions of the collective 

consciousness between Plato/Hegel and Maharishi (although there are many differences in 
detail). What basically distinguishes Maharishi's description of collective consciousness is his 
emphasis on experience. This emphasis and the possibility of studying (changes in) the 
collective consciousness empirically, is the reason why I have called Maharishi's notion 
experiential. 

There remains a lot more in our understanding of the collective consciousness. Even 
though Hagelin suggests that consciousness can access the unified field, there are many 
questions unanswered in explaining the Maharishi Effect in terms of physics. Why, for 
instance, does the effect have a semi-local influence, i.e. a group in Jerusalem influences the 
area in the Middle East but not (noticeably) in Sweden? If pure consciousness equals the 
unified field and can account for the "action at a distance" effect, it ought to have infinite 
effects, i.e. the same everywhere and not stronger locally. The Maharishi Effect data obviously 
indicate more local fields, or local collective consciousnesses140, such as the gradual de-
universalization of the "world-soul" envisioned by Hegel above (page 193). Maharishi in fact 
speaks of various levels of collective consciousness: family consciousness, community 
consciousness, nation consciousness, and world consciousness (Maharishi, 1976b). Thus, 
there seems to be an infinite number of layers of collective consciousness, all of which are 
interdependent. The present explanation in quantum physics can obviously not fully account 
for "differentiated" field effects, i.e. field effects which interdependently operate on several 
layers, from infinite to local141. 
 
"Structural" notions of collective consciousness 

                                                 
     140The Lebanon study (Orme-Johnson et al., 1988) found that the Maharishi Effect was 
strongest in Jerusalem, and least influential in Lebanon. The strongest effect in Lebanon came when 
the TM-Sidhi group was biggest. 
     141At present there are attempts on explaining the effects that fall off with distance in terms of 
electromagnetism. The Maharishi Effect would in that case constitute a combination of 
electromagnetic and unified field effects, as explained in physical terms (Hagelin, private 
communication). 
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This category of collective consciousness is perhaps the most heterogeneous one. 
Generally, it does not describe collective consciousness per se, but is mainly dealing with 
special aspects of the collective consciousness. I have named this category after a modern 
thinker in the field, Claude Lévi-Strauss and his structural anthropology. I might as well have 
called it "archetypal" collective consciousness after Carl Jung's "archetypes"; or "form" 
collective consciousness after Plato's "Forms"; or "qualitative" after Patanjali's "qualities". The 
common denominator of these ideas are notions of transcendent forms, structures, archetypes 
etc. in the collective consciousness that are shared by all, or many, and that can be interpreted 
or used in different ways. The reason why I have classified them in the collective 
consciousness category is because they all, in spite of their different approaches, describe their 
"structures" etc. as occupying a common level to populations, and that they are not dependent 
of interaction between the members of the population. The "structures" etc. are, in other 
words, "mediated" on a transcendent level, or, in terms of physics, by means of a field effect. 

It is far beyond the scope of this paper to make an in-depth analysis of these ideas. I 
will try to show the similarities of these different ideas, and not focus so much on their 
differences. However, there is a difference between the authors which could divide them 
further into two sub-groups, pertaining to whether the "structures" are ontologically described 
as eternal and given by Nature or God, or if they are generated by experiences. I have 
presented the notions so that the first three (Plato, Patanjali, and Lévi-Strauss) are 
representatives of notions of eternal "structures", as illustrated in chapter 2 by Figure 6 on page 
47;  and the last two (Jung and Sheldrake) are representatives of structures generated by 
experiences and human activity, as illustrated in chapter 2 by Figure 5 on page 46. 
 
The Forms of Plato 

I am returning to Plato once again in this chapter. In Western thinking his Forms has 
been important for modern followers in various disciplines, as we have seen: in Chaos theory 
some biologists compare the invisible "templates" behind the particular and visible shapes of 
matter with the Forms (see chapter 4, page 126); Heisenberg conceived of elementary particles 
as symmetries, hidden blueprints determining subsequent development (chapter 4, page 135); 
and von Weizäcker claimed that our understanding emanates from the structures of the One, 
represented by the Forms (chapter 4, page 136).  

Plato's Theory of Forms says that the constituents of real being are not the transient 
mutable objects apprehended by our senses, but immaterial Forms, immutable and eternal, the 
objects of thought or reason, existing independently of any mind, and in some way participated 
in, or imperfectly imitated by, sensible objects. In apprehending these Forms, the soul finds its 
proper activity and its full satisfaction, but it cannot adequately apprehend them while 
obstructed and hampered by the body, hence the need for renunciation of the body's desires 
and pleasures, and the justification for what Socrates calls the "training for death", as dis-
cussed above (page 155) (Plato, 1955, page 5). Empirical knowledge, i.e. knowledge 
apprehended by the senses, was thus imperfect to Plato, and the only true knowledge was 
found in the Forms on a transcendent level of consciousness. 

Socrates gives several examples of Forms in the Phaedo: the "just itself", the 
"beautiful itself", the "good itself", "the holy itself"; or the being of any object, for example 
"greatness, strength and health". He asks his disciple Simmias if he has ever seen the "good 
itself" with his senses. No, Socrates argues, it is those who are trained to think "most fully and 
precisely" of the object itself which will come closest to knowing the reality of the object. 
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"Then the clearest knowledge will surely be attained by one who approach-
es the object so far as possible by thought, and thought alone, not permit-
ting sight or any other sense to intrude upon his thinking, not dragging in 
any sense as accompaniment to reason: one who sets himself to track down 
each constituent of reality purely and simply as it is by means of thought 
pure and simple: one who gets rid, so far as possible, of eyes and ears and, 
broadly speaking, of the body altogether, knowing that when the body is 
the soul's partner it confuses the soul and prevents it from coming to 
posses truth and intelligence" (Phaedo, 66A). 

 
In a passage of the Republic, Plato (in a dialogue on the imitations of artists, poets 

etc.) gives another, practical, example of the Forms, where he claims that carpenters making 
for example beds and tables are "looking towards the Form" (Plato, 19xx, page 281) of these 
furniture when they are produced, as if Forms were blueprints at the depth of consciousness of 
the carpenter. 

Plato held that these Forms were inborn knowledge in the minds - we are born with 
this knowledge in a latent, potential form; experience can activate these potentials, and it is 
these potentials which underlie all of our subsequent knowledge (Turnbull, 1978). He also 
claims that they are eternal and unchanging. It is the visible objects, he says, that are never 
constant, and when the soul makes use of the body and the senses to investigate ever-changing 
objects "it wanders in a sort of dizzy, drunken confusion" (Phaedo, 79C). The soul finds rest 
from this wandering if "it ever keeps close" to the unchanged and constant, i.e. the Forms 
(ibid, 79D). 

If we summarize this brief analysis of the Forms of Plato, he claimed that the "truth" 
is residing at a transcendent level of our consciousness, common to all, and that this truth is 
the "real thing", eternal, and inborn in our minds. We should train ourselves to come as far as 
possible away from the knowledge generated by the senses in order to know the Forms. Plato 
characterizes the method of gaining knowledge of the Forms as "the main theme" of philoso-
phy (Shear, 1981, page 75). This concept has resemblances in modern thinkers, but before dis-
cussing some of these, I will discuss similar ideas in Eastern thought, and also describe an 
"empirical" comparison between these ideas and Plato.  
 
The Qualities of Patanjali 

Maharishi Patanjali (Patanjali, 1912), the influential philosopher and author of the 
Yoga system of philosophy (see above, page 161), describes in one section of Yoga Sutras 
special "Qualities" of consciousness that can be experienced and activated. Many of these deal 
with abstract knowledge, but the "qualities" also consist of special performances that could be 
achieved at the depth of consciousness. These Qualities are supposed to be the same for every 
experiencer, i.e. they are thought to be open to intersubjective experience. Patanjali describes 
the principles how to practice a formula (or "sutra") at the depth of consciousness and derive 
an expected result.  

One of these sutras is supposed to give the practitioner "knowledge of the motion of 
the stars" (called the "Pole Star" sutra). This "quality" is similar to the structure of the universe 
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Plato described in The Myth of Er in the Phaedo and the Republic
142. Recently, there have 

been some interesting "empirical evidence" which indicate that these "qualities" of Patanjali or 
Forms of Plato actually do exist, and that they just did not exist in the fantasy of these philoso-
phers. Maharishi Mahesh Yogi has introduced the ancient knowledge of Patanjali and 
formulated them in advanced techniques called the TM-Sidhi program. During intensive 
courses with participants from all over the world, descriptions of experiences of the TM-Sidhi 
program were collected. The experiences of the Pole Star sutra as described by Patanjali, were 
compared by a researcher, Jonathan Shear (1981), with the descriptions of the structure of the 
universe by Plato. The Pole Star sutra of the TM-Sidhi program gave the same descriptions of 
the innate form of the structure of the universe as Plato described it. The participants in the 
experiment did not have any prior knowledge of Plato and his theories. This unusual143 
research indicates that innate knowledge exists in pure consciousness and is open to 
experience for everyone.  
 
 
The Structures of Lévi-Strauss 

The French anthropologist Claude Lévi-Strauss (1967) is arguing that there are 
certain general laws in the unconscious of individuals as well as in the collective that are the 
same for all and that can be interpreted in different cultures. In order to generalize in 
anthropological research, the clue has to be found in consciousness (the unconscious), where 
the unconscious imposes "forms upon content" (op.cit., page 21). As these forms are 
fundamentally the same for all minds it is "necessary and sufficient" to grasp the unconscious 
structure underlying any institution. 

                                                 
     142Phaedo, 109c-110b, Republic 611b-612a. 
     143In a note to Shear's paper (1981) the editor writes: "This is a very unusual article. It was read 
at a number of major universities in the United States (Dartmouth, Johns Hopkins, Emory 
University, and so on) where it was given a mixed, but generally positive, reception. Some 
considered it a major breakthrough in Plato scholarship, others a most unusual proposal, still others 
thought it a bit far-fetched, though well done. I leave it to the reader to decide for himself". 

The value of this analysis is to understand different cultures and societies (which is 
the object of anthropology): 
 

"We must analyze each dual society in order to discover, behind the chaos 
of rules and customs, a single structural scheme existing and operating in 
different spatial and temporal contexts" (op.cit., page 22). 

 
There is a close resemblance between Lévi-Strauss' ideas and the previous thinkers in 

the "structural" category of collective consciousness. Lévi-Strauss explains the functioning of 
the structures as operating in the unconscious, and not the pre-conscious, which is a reservoir 
of recollections and images amassed in the course of a life-time, and is merely an aspect of 
memory, Lévi-Strauss argues. Therefore, the pre-conscious has limitations, while the 
unconscious always is empty, or, as he puts it  
 

"... it is alien to mental images as is the stomach to the foods which pass 
through it. As the organ of a specific function, the unconscious merely 
imposes structural laws upon unarticulated elements which originate else-
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where - impulses, emotions, representations, and memories. We might say, 
therefore, that the preconscious is the individual lexicon where each of us 
accumulates the vocabulary of his personal history, but that this vocabulary 
becomes significant, for us and for others, only to the extent that the 
unconscious structures it according to its laws and thus transforms it into 
language. Since these laws are the same for all individuals and in all 
instances ... the vocabulary matters less than the structure...  But the struc-
ture remains the same, and through it the symbolic function is fulfilled" 
(op.cit., page 199). 

 
Lévi-Strauss also finds the structures in languages: 

 
"There are many languages, but very few structural laws which are valid 
for all languages. (The vast amount of tales and myths) can be reduced to a 
small number of simple types if we abstract, from among the diversity of 
characters, a few elementary functions" (op.cit., page 199). 

 
In summary, Lévi-Strauss views cultures, his domain of interest, as shared symbolic 

systems that are cumulative creations of consciousness, structures we all have in common on a 
"transcendent" level, and by which we all, consciously or, more probably, unconsciously, are 
guided by. He also describes them as the same in all cultures, primitive or civilized (universal 
character), as well as the same in ancient and modern times (eternal attributes). There have 
been attempts to apply Lévi-Strauss' ideas on organizational settings (Turner, 1983), as 
discussed in chapter 2 (page 46). 
 
The Archetypes of Jung 

The most famous proposer of a collective consciousness in psychology is Carl 
Gustav Jung. He called the phenomenon "collective unconscious", something that exists 
before any individual experience. His approach to the collective unconscious is almost that of 
a materialist - he says that the collective unconscious can only be determined if it has content: 

"Psychic experience can be recognized only by the presence of contents 
that are capable of consciousness. We can therefore only speak of an 
unconscious in so far as we are able to demonstrate its contents ... The 
contents of the collective unconscious ... are known as archetypes" (Jung, 
1954, 1990, page 4). 

 
The collective unconscious is called "collective" by Jung because it is a layer of the 

personal unconscious which it rests on, and which does not derive from personal experience. It 
is not individual, but universal, it has contents and modes of behavior that are more or less the 
same everywhere and in all individuals: "It is ... identical in all men and thus constitutes a 
common psychic substrate of a suprapersonal nature which is present in every one of us" 
(op.cit.). The content of the collective unconscious, the archetypes, has never, Jung says, been 
in consciousness, and does not develop individually but are inherited (ibid, 1936, 1990). He 
claims that they are unconscious images of instincts, not the instincts themselves, but "patterns 
of instinctual behavior" (op.cit., page 44). 

This concept resembles of the eternal forms or structures of Plato and Patanjali. 
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However, although Jung describes them as universal, he does not give them eternal attributes. 
He takes an evolutionary view-point in the forming of the archetypes; they are formed as a 
response to typical situations in life: 
 

"Endless repetition has engraved these experiences into our psychic consti-
tution, not in the form of images filled with content, but at first only as 
forms without content, representing merely the possibility of a certain type 
of perception and action. When a situation occurs which corresponds to a 
given archetype, that archetype becomes activated, and a compulsiveness 
appears, which, like an instinctual drive, gains its way against all reason 
and will ..." (op.cit., page 48). 

 
There are as many archetypes as there are typical situations, Jung claims. He gives 

three examples of archetypes: the shadow, the anima (the magical feminine being, or the 
archetype of life itself); and the wise old man (or the archetype of meaning) (ibid, 1954, 1990). 
These archetypes cannot be experienced in personified form - they are, as stated above, forms 
without content. When they are activated, they appear as active personalities in dreams or 
fantasies. The personification of the contentless archetypes is called archetypes of 

transformation by Jung, which are "true and genuine symbols" (op.cit., page 38) which cannot 
be exhaustively interpreted, because they are "ambiguous, full of half-glimpsed meanings, and 
in the last resort inexhaustible" (op.cit.). Thus, the collective unconscious expresses its content 
through pictures and symbols, which have similar motives and structures found in myths, 
legends, and religious phenomena. 

Jung is using the concept of archetypes for the purpose of helping individuals to 
evolve. We can here see a practical application of this concept in psychology. Jung claims that 
the archetypes are collective complexes, and can as such not be dissolved with analysis, but 
requires an adjustment from the conscious self by a transcendent experience of unity, 
wholeness and fullness (da Silva, 1986). 

Jung obviously held that there existed a collective (un)consciousness, which consists 
of common archetypes. He does not explicitly describe a level of consciousness which is 
transcendent (pure consciousness) as a "mediator" of the archetypes. However, he does not 
describe them as depending on interaction either, even though he speaks of symbols. But the 
symbols were for Jung the intermediate factor between the archetypal form and the triggering 
typical situation, and not a mediator of the archetype itself. Jung therefore describes some kind 
of transcendent, universal level of consciousness, common to all. But it is a level which has 
some content, the forms of typical situations, which is a description similar to Plato, Patanjali, 
Lévi-Strauss (below), and Sheldrake (below). Also, he is mainly interested in individuals as 
such, not complex structures of individuals, such as organizations, societies, and nations. 
 
The Morphogenetic Fields of Sheldrake 

A biologist, Rupert Sheldrake (1981), caused a debate amongst scientists in biology 
and elsewhere through his theories of formative causation and morphogenetic fields. He 
derives his theories from the field-concept in physics and proposes that every system has its 
own morphogenetic field because they have their own characteristic forms. Thus, there must 
be a morphogenetic field for protons, another for nitrogen atoms, still another for water 
molecules, crystals of sodium chloride, muscle cells of earthworms, kidneys of sheep, 
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elephants, etc. These fields are hierarchical in their structures, so that fields on a higher level 
coordinates and influences the morphogenetic fields on a lower level (ibid, pp. 72-73).  

He claims that the morphogenetic fields necessarily have to follow the laws for 
particles, bodies and waves in physics. The morphogenetic fields are either mass or energy: 
 

"(The formative resonance (that which communicates the forms)) does not 
necessarily have to become weaker due to distance either in space or time 
between systems that have similarities. It could act as strongly on a 
distance of thousand miles as one yard, and after one century as well as 
one hour" (op.cit., page 95). 

 
The forms Sheldrake discusses are not the "thing-in-itself", eternal Forms of Plato. 

Sheldrake claims that the form of a system, according to his hypothesis, depends on the 
accumulated formative causation from previous similar systems. The form of the morpho-
genetic field therefore depends on what happened before, so there is some built-in memory in 
them (ibid, 1989). He exemplifies this statement from the chemical industry, and with a 
common experience among chemists: 
 

"Let us look at a newly synthesized chemical substance which has never 
existed before. According to the hypothesis of formative causation, its 
crystalline form is not predictable and it does not exist a morphogenetic 
field for this form yet. But when it is crystallized for the first time, the 
form of its crystals will influence later crystallization through formative 
resonance, and the more it crystallizes, the stronger will this influence be. 
The first time the substance might not at all crystallize as easily, but at later 
occasions the crystallization should become easier because more and more 
earlier crystals contributes to the morphogenetic field" (op.cit., 1981, page 
103). 

 
Man's consciousness is also guided by the morphogenetic fields, although Sheldrake 

is somewhat unclear on this theoretical point. He follows Aristotle's notion of "psyche", which 
says that there is a mind not only in man's consciousness, but in animals, plants, molecules, 
and atoms as well (ibid, 1989). The morphogenetic fields are obviously considered to operate 
at the level of the "mind", and hence it is guiding man and his consciousness as well. 

Sheldrake is empirically minded and he has tested his hypothesis on the learning 
skills on rats etc., but also if the morphogenetic fields work on humans. He conducted a test in 
television on humans144, where he displayed pictures, very hard to interpret, in European TV, 
and afterwards made a survey among the viewers how many of them that could correctly see 
what the picture represented. As expected, very few could give a correct interpretation, just a 
few percentages. He repeated his test outside Europe, with a minimum risk that persons could 
have seen the pictures in Europe. The result of his survey outside Europe yielded that more 
than twice as many could interpret the picture correctly. Sheldrake's conclusion is that this test 
fits his hypothesis of morphogenetic fields. In the first test there did not exist a morphogenetic 

                                                 
     144This experiment was described in Swedish television, channel 1: "Ny vetenskap" (New 
science), August 11, 1986.  
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field for that specific form (the pictures), but when these had been correctly interpreted by a 
few in the first test, it was easier for the second audience to interpret them due to the formative 
resonance - the form of the picture was utilized by the second audience, and hence there were 
more people that could give a correct interpretation. 

A similar finding is found in Keyes (1982). The author claims that experiments were 
conducted 30 years ago on monkeys on an island outside Japan. The scientists gave the 
monkeys sweet potatoes, and they observed that a few monkeys learned to wash the dirt off the 
potatoes before eating them. This skill was spread from the younger monkeys to their parents 
gradually. But at a certain level, suddenly all monkeys started to adopt the new skill, and this 
skill was also somehow adopted by monkeys on other islands, far away from the original one. 
The results of this experiment could be explained with Sheldrake's hypothesis in the following 
way: when the new skill was learned, the new "form" influenced later formations (ability to 
learn to wash the potato). The more it formed (the more monkeys that learned the skill), the 
stronger the influence on the new formations. At a certain threshold, the influence became so 
strong that every monkey learned the skill. This experiment has been criticized and some doubt 
that it has even been conducted. The particular monkey-experiment have been used by the anti-
nuclear movement to inspire as many as possible in "anti-nuclear awareness" in order to create 
a sudden anti-nuclear awareness among all people on earth. If this experiment is true, it is one 
more empirical indication on the validity of Sheldrake's theories. 

Sheldrake's morphogenetic fields deal with forms, similar to Plato's Forms, because 
both forms consist of knowledge. Sheldrake's fields are different in the sense that they are not 
eternal, but created by evolution and influence forthcoming similar forms, not limited by time 
(in the forward direction) or space. The forms are also valid for mental activities, that can be 
transmitted to other individuals and groups of individuals without physical or any other 
apparent contact. Sheldrake thus describes a non-interactive, "transcendent", form of learning, 
which is more or less universal but mutable in a constant evolution. 
 
Structural category of collective consciousness: conclusions 

In this section I have tried to give a picture of notions of structures in the collective 
consciousness that are supposed to either be a source of knowledge, ready to be tapped (Plato 
and Patanjali), or a set-up of laws that are guiding the individual and collective life (Jung, 
Lévi-Strauss, and Sheldrake). We find these ideas in several other disciplines as well; for 
example Lévi-Strauss' claim above that universal and eternal structures are found in language 
(page 203), and in music where the American composer Terry Riley speaks of "... musical 
archetypes, i.e. melodies and sounds inherited in the collective consciousness of man"145. 
These authors acknowledge the existence of a collective consciousness, existing beyond our 
individual consciousness, but their main interest are in the special aspects of the collective 
consciousness. I have in my analysis not been able to do full justice to the various authors, but 
focused on a few characteristics in their descriptions: whether their structures are dependent on 
interaction or mediated as in a field; whether they are universal or local; and whether they are 
constant or mutable. To summarize this scheme of analysis, all in the structural category are 
non-interactive and presuppose a field, or transcendental consciousness as "mediator"146 (with 

                                                 
     145Musikdramatik, no. 1, 1986, page 24 (my transl.). 
     146The term "mediator" is not the most appropriate, as it may imply a transportation of 
information etc. from one point to another. Field effects do not involve such transportation - they act 
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a possible addition of Popper's "World 3", which has flavors of structural contents, but Popper 
is very obscure on that point). All describe their structures as universal, with the exception of 
Sheldrake who has a hierarchical structure of local to universal fields. Plato, Patanjali, Lévi-
Strauss describe infinite structures, i.e. given by Nature or God, and not subject to change; 
whereas Jung and Sheldrake describe structures that are formed by experience and learning 
and which are mutable, although Jung's archetypes are slowly changing and Sheldrake's 
morphogenetic fields are to a great extent constantly changing. 
 
 

Group Consciousness: conclusions and definition 
 

We have been on a journey of ideas and experiences over time and space. Notions 
about a group consciousness that we all take part of. The problem is how we can understand 
all these different notions. Are they all complementary descriptions of the same phenomenon, 
or are they all describing ontologically different phenomena? In my analysis I have had the 
approach of finding similarities in the different notions and pointing out what I have found to 
be the major differences. My conclusion is that there are striking similarities in many of the 
notions, and therefore I consider them as complementary descriptions of the same 
phenomenon, at least to a great extent. But on the other hand, this is an area with relatively 
little scientific research and theoretical development, and there is an infinite amount of work to 
be done. Hopefully, the developments in quantum physics, the anomalies in medicine, the 
subjective perspectives in organizational theory (for example cultural/symbolic) and elsewhere 
can generate more attention and theoretical, conceptual, and empirical development. My point 
is that there is very little understanding in most of these notions and therefore one has to be 
careful when making comparisons. 

                                                                                                                      
instantaneously everywhere within the field's range. Lack of better word has made me use 
"mediator" anyhow. 

In my analysis, I found one dividing line in the notions I was not able to bridge: 
between the interactive and the collective consciousness. They consist of two incompatible 
notions which belongs to two different worlds, or paradigms. I illustrated this "incommen-
surability" in Figure 26 on page 184, where I denoted the interactive notion of group con-
sciousness as belonging to the "classical" domain, i.e. there is a mechanical carrier to the 
group consciousness; whereas I denoted the collective notion the "quantum" domain, 
indicating the inseparability of the individual consciousnesses, and consequently the group 
consciousness is mediated on this quantum level as instantaneous and unlimited by space and 
time. 

In spite of the incommensurability of descriptions (incommensurable at least in one 
direction, namely the denial of the existence of a transcendental consciousness by the 
interactionists; the "collectivists" are not, at least not all of them, denying an interactive 
consciousness), I don't consider them mutually exclusive. If I were a firm believer in the 
collective consciousness notion (which I am), I cannot deny the existence of an interactive 
consciousness. We all have the experience of being influenced by the group atmosphere in a 
the crowd to a football game, or in the audience of a meeting, or the atmosphere in a group in 
a company, or at a party. We also know the influence (at least on reflection) of symbols: the 
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atmosphere when putting on the party suit, the feeling when seeing the flag etc., but we know 
that these "group effects" are limited to the football arena, party, or the flag, and thus we can 
assess the local and interactive nature of the group consciousness. However, we cannot use the 
same common-sense reasoning when discussing the collective consciousness, because its 
domain is in the invisible, the unconscious. Therefore the collective consciousness is denied 
by the interactionists: it cannot be apprehended by the senses. In other words, the 
interactionists have a materialistic view: it is only the "objective", the known, which exists, 
because that is the only thing we can measure by our senses. If one has such fundamental 
assumption regarding knowledge, the interactionists will never bridge the gap between the 
measurable and the invisible. The collective consciousness will be completely out of sight, 
obscured by a materialistic assumption, an assumption only. 

There is hope, though, for the "collectivists" because lately evidence of a collective 
consciousness has been presented with conventional methods, particularly the Maharishi 
Effect. As usual in normal science, these anomalies are, and will be, disregarded as "random", 
"far-fetched" etc., but with the conventional approach used in demonstrating the Maharishi 
Effect, nothing can be blamed other than their own methods147. If one wants to deny the 
concept of collective consciousness, one is forced to introduce something else even more 
mystical and far-fetched. 

My conclusion is that these two aspects of group consciousness exist simultaneously, 
but on different levels: the interactive on the "classical" level and the collective on the 
"quantum" level. Following that conclusion, the interactive consciousness will always be 
determined by the collective consciousness, like the degree to which the pure consciousness 
(Maharishi) or the Notion (Hegel) is reflected in the population. We may speak of different 
levels of collective consciousness which will be reflected on all levels of society. We may also 
speak of "local" collective consciousness - even though it is by definition infinite and 
universal, it has layers of more local influence. We may even speak of a collective 
consciousness in such small units as an organization, and even in sub-units of an organization, 
though the smaller the unit the more difficult to separate interactive and collective 
consciousness . 

                                                 
     147An interesting contemplation over this problem is made by one of the reviewers to Orme-
Johnson et al.'s study (1988) of the Maharishi Effect on the Lebanon war, see Duval (1988). 

What about the structural notions - how can we understand them and where do they 
fit this discussion? This is a far more complicated and heterogenous field. In general, one can 
see them as belonging to the "grey zone" between the completely abstract and quality-less 
transcendental consciousness and the empirical consciousness, analogous to the unmanifest 
activity and vibrational modes of the superstring field in quantum physics (see chapter 4). A 
speculation would thus be that the various structures (Forms, Qualities, Archetypes, Structures, 
Morphogenetic Fields) are expressions of such unmanifest activity in transcendental 
consciousness. How can the notions which claim that the Archetypes and Morphogenetic 
Fields are created by man or experiences be understood? One might, of course, conceive of 
hierarchical levels of the transcendent consciousness, where the top levels can be influenced 
and formed, like a collective memory (c.f. Chopra's ideas about memories which direct the 
quantum mechanical body on page 176, and Lévi-Strauss' ideas about the preconscious as a 
reservoir of memories on page 203). This has similarities with Dossey's Era III medicine. It is a 
field wide-open for research and theoretical development and I will tentatively incorporate the 
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structural level in my model of the Transcendent Organization in chapter 6. However, my 
primary interest in this work is the general concept of collective consciousness and its relation 
to the interactive consciousness.  

To summarize my use of the terms and their relations: Group consciousness consists 
of both interactive and collective consciousness, i.e. a collective consciousness is created by 
individuals expressing the transcendental consciousness, which could be said to be a 
continuous field connecting all the humans at the most abstract level of creation. The level of 
collective consciousness is the degree to which the individuals reflect the pure consciousness. 
Interactive consciousness is created when people act in, or in any way belong to, a group. Both 
types of group consciousness exist simultaneously, where the interactive one is limited to the 
interaction of people and symbols, and the collective is fundamental to the interactive (in a 
similar way as the transcendental consciousness is fundamental to the different aspects of 
empirical consciousness).  
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 6 
  
 THE TRANSCENDENT 
 ORGANIZATION 
 

 

 
 
 "Men live and men die, but the cavalry lives on - it has an immortal soul"148 
 
 

I started in chapter 2 by asking the question: "What is an organization?". I concluded 
that it really depends on the perspective from which we look at the phenomenon, or through 
which objectification we look. The organization is what we make of it, individually and 
collectively. And yet I was dissatisfied by the relativistic implications of this approach. Should 
we accept that an organization is only the metaphors we invent for our own convenience? Are 
we doomed to identify the organization, like Hume and the empiricists, with the contents of 
our experiences - ever changing and with no ontological status of its own? Or can we, like 
Kant, conceive of a condition preceding all experience, all the objects of thought in the "flood 
of internal phenomena", which enables all experience and unites the various elements of 
experience? 

To answer these questions I set out on a journey endeavoring to find a unifying 
principle. I investigated how our knowledge is generated, in science and in everyday life. I did 
not find a unifying principle there, but I concluded that my search had to go in the vertical 
extension of knowledge. We have to transcend the collective objectifications in order to come 
to more comprehensive and inclusive layers of understanding. I examined physics to find that 
the concrete expressions of nature are found at the classical level, but that their foundation is 
found at the intangible, quantum level. Here I found the inseparability between the observer 
and the observed and suggestions that the quantum level is really the junction point of mind 
and matter. Thus I went on to investigate consciousness and concluded that pure conscious-

ness could account for the unifying principle I set out to find, particularly the collective 
expressions of pure consciousness. 
 
The consciousness paradigm 

                                                 
     148Errol Flynn from the film "They died with their boots on" from 1941. 
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Now it is time to return to business, to merge the ideas of the journey into the 
melting pot called organization theory, and take the consequences of the notions of "collective 
objectifications", "pure consciousness", "quantum level inseparability of observer and 
observed", "group consciousness", "field-effects of consciousness" etc. as discussed in the 
previous chapters. In the present chapter I will therefore try to outline a theory of organizations 
based on "pure consciousness" and its expressions in the various aspects of group 
consciousness. The theory presupposes a paradigm which puts primacy to consciousness in 
creation, i.e. consciousness in the sense of common ground for mind and matter. I have in the 
previous chapters attempted to lay the foundation for that paradigm, and to distinguish it from, 
for example, extreme subjectivistic notions like solipsism. I have also attempted to show that 
the paradigm is not only founded on utopian ideas, but that it does have a ground in theories 
and research conducted in other disciplines, e.g. quantum physics, medicine, and the field 
effects of consciousness.  

The main characteristics of the consciousness paradigm in this context are: 
Y pure consciousness (or equivalent term) is the non-material basis of creation, mind and 
matter; 
Y pure consciousness has the unmanifest potential of creation in seed-form, like the sap in a 
flower contains the whole flower in unmanifest form; 
Y pure consciousness is non-local - it extends infinitely in space and time (and possible 
additional dimensions); 
Y pure consciousness is present in every human and can be experienced, and the experience 
enlivens more or less the entire field of pure consciousness through its non-local character. 

Pure consciousness being the basis of matter is of less interest for us here, as I will 
discuss the interactions of people in organized settings. Pure consciousness being infinite in 
time and space is also of less interest for us here - the main aspect drawn from this feature is 
non-locality, a common ground where all the actors are tied together. The infinite aspect 
shows that we are part of our entire environment and not separate from it, as the very word 
"environment" suggests. 

Having given some characteristics of the consciousness paradigm does not imply that 
I have managed to define it. To define a paradigm in terms of a few concepts is very difficult - 
see the discussion in chapter 3. The above characteristics are rather objectifications of the 
"undecidable" - objectifications which we make in science which serve our different purposes 
at our convenience, and which enable us to identify the phenomena. A difference of my 
objectifications from many others, however, is that we cannot exclude the subject, the human 
consciousness, from our models, and that we cannot treat the model as independently existing 
from the environment. The uniting principle of pure consciousness gives us a suggestion how 
to integrate the subject and environment in my model. 

A paradigm has to do with very basic assumptions we make about the reality which 
we are not often aware of. These assumptions can have different origins, as I discussed in 
chapter 3. Kuhn (1970) claims that they originate from "scientific achievements", and limits 
the use of the concept to the natural sciences. I claimed that paradigms exist in the social 
sciences as well, but they originate from meanings applied to events, following Ford's (1975) 
suggestion. Thus, meanings that people apply to events form the paradigms in the social 
sciences. But how do meanings originate and how do they become a property of a collective? 
This question takes us to the role of consciousness and collective consciousness in our 
understanding of reality, in this case organizational reality. 
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Why Transcendent Organization? 

This chapter is called the Transcendent149 Organization because it is based on a 
perspective beyond the relative objectifications of that-thing-we-call-organization. It is to 

emphasize the uniting feature of pure consciousness, which, in the consciousness paradigm, is 
the ultimate reality when all objectifications have been transcended. The perspective is from 
pure consciousness toward the gradual manifestations and objectifications, i.e. from the 
abstract to the concrete. Returning to Figure 16 in chapter 3 (page 108) I'm attempting to base 
my analysis from "the bottom" of the figure and work my way "upward", instead of starting 
from the objectifications and work myself "downward" (or, like e.g. Kuhn,  Morgan, and 
Johansson, work "sideways", i.e. take a relativistic stance). I have illustrated the perspective of 
my analysis in this chapter in Figure 29, which is a modified version of Figure 16 in chapter 3. 
The analysis will, however, deal with many more aspects than pure consciousness. In fact, most 
of the analysis will discuss various aspects which lie above the level of pure consciousness, 
such as culture and leadership. As I'm outlining a model to understand group consciousness in 

                                                 
     149I have used the adjective "transcendent" instead of "transcendental" as transcendent denotes, 
according to Webster's and Longman's, "lying beyond the limits of ordinary experience", while 
"transcendental" is more referring to experiences in the mind. The difference is subtle and I have 
chosen to use "transcendent" as signifying a state rather than "transcendental" which can be 
interpreted as a transcendent movement.  
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various aspects of organizational life, a more proper term for my model would perhaps be 
consciousness in organizations, or to use a more selling expression: corporate consciousness. 
But I have chosen to call it the Transcendent Organization because I want to emphasize the 
starting-point of my analysis, and that the Transcendent Organization is the organization which 
lies beyond the relative objectifications of an organization. Another reason why I have denoted 
my model the Transcendent Organization is because the word "consciousness" has so many 
different meanings for different persons, as discussed in chapter 5, that I don't want this chapter 
to be read with a biased understanding just because of one word. 

It has to be emphasized that the model of the Transcendent Organization is far from 
complete and is not a "model of everything" (c.f. quantum physics in chapter 4). The model is 
rather to be understood as a draft of ideas based on personal experiences, ancient and modern 
philosophical and scientific ideas, anomalies in the current prevailing science including 
business as well as the natural sciences (which have, unfortunately, dominated the thinking in 
the social sciences for too long, and given the impression of an absolute objective reality that 
cannot be challenged), and empirical findings, my own and others, of a perspective based on 
pure consciousness. 

The chapter is organized in the following way: the first section discusses the ontology 
of the Transcendent Organization and its basis in pure consciousness; next I discuss the 
epistemology of the Transcendent Organization (how do we understand it?), and it is suggested 
that the ontology of the Transcendent Organization is actually found in the epistemology of it; 
moving over to discuss the Transcendent Organization in terms of more "traditional" 
organizational concepts, I apply the perspective of my model on "that-thing-we-call-culture" 
and discuss topics like cultural/organizational change and manipulation; finally I apply the 
model to leadership and discuss some implications of my perspective on leadership such as 
whether the leader is an exponent of the organization or imposes the organizational experience 
for the members. Finally, in the conclusions I discuss some theoretical critiques against a 
perspective like mine, and I speculate on some grand visions implied by the Transcendent 
Organization. 
 
What is the Transcendent Organization? 

In order to describe a model of organization based on the Transcendent Organization 
we have to introduce a simple, but very important, ontological concept: the notion of levels of 
organizational reality. I have argued that that-thing-we-call-organization does not have an 
ontological status of its own - it exists as an objectification in the minds of people. The 
different levels of the organizational reality are thus the levels of abstraction in people's minds 
from the "grossest" (in terms of most concrete) materialization of the organizational 
objectification (e.g. organization charts), to the objectifications' ultimate source in pure 
consciousness. Conceived in this way, pure consciousness is the most fundamental level of 
organizational reality, followed by successive levels of less abstraction of consciousness and 
consequently less fundamental levels. For example, the most concrete materialization of 
organizational objectifications, the organization chart, has little or no influence on the 
individuals' conception of the organization, whereas more fundamental levels of conception in 
the unconscious has far more influence. This way of conceiving the organization is similar to 
the systems approach - the idea that the reality is organized in a hierarchy of levels of 
"systems", where the "higher" levels are made of "systems" of "lower" levels (see for example 
Miller, 1978). 
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A model 

The Transcendent Organization starts at the level of pure consciousness. At this level 
we cannot, theoretically speaking, conceive of any organization as this level implies no 
boundaries at all. Pure consciousness is, as defined in chapter 5, the completely abstract and 
unlimited basis of everything. Pure consciousness is of interest for us here because it is also at 
the basis of all individuals' consciousnesses and thus at the basis of all potential objectifications 
of organizations.  

When we consider groups of people, as we do when studying organizations, the pure 
consciousness is expressed through the individuals as collective consciousness. 
 
The collective consciousness is the "quantum level" aspect of group consciousness, as we may 
recall from chapter 5; it is the degree to which pure consciousness (Maharishi) or the Notion 
(Hegel) is reflected in the individuals of the population, i.e. the members150 of the organization. 
We may thus speak of different levels of collective consciousness in the organization. Note that 
collective "consciousness" in this context does not signify a collectively held content of 

                                                 
     150To define the "members" of the organization is a question how far one wants to extent the 
boundaries of the organization (discussed in more detail on page 56). The primary "members" 
would include management and employees, but it is difficult to exclude the stakeholders: owners, 
customers, suppliers, citizens, etc. For convenience I have chosen to define only the primary 
members, management and employees, as "members" of the organization, but the principles can be 
expanded to include other stakeholders as well. 
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experience. Pure consciousness is, as we showed earlier, a content-less experience. The level of 
collective consciousness, which is the degree of pure consciousness made lively by the 
organizational members, is rather the degree of the basic wakefulness that is a precondition to 
any experience (see also Herriott, 1989).  

One aspect of the collective consciousness in the organization is the structure of pure 
consciousness itself as it is manifest through the individuals in the collective consciousness. If 
we were to "magnify" pure consciousness we would discover a coexistence of an unmanifest 
activity and silence - a state of Being and a process of Becoming - as I have illustrated by 
putting a magnifying glass to pure consciousness (see Figure 30). As suggested in the 
conclusions to chapter 5, pure consciousness can be conceived of in a hierarchical manner, 
where the most basic level is the samhita-process as described by Maharishi (see chapter 5, 
page 163), which would correspond to the unitary string dynamics of the unified quantum field 
(see chapter 4, page 139). This is a completely abstract and quality-less field of consciousness. 
It is this aspect of pure consciousness as reflected in the collective consciousness that is of 
primary interest for me in my analysis of the Transcendent Organization. 

Further up in the hierarchy, we'll find the absolute "structures" in the pure con-
sciousness - absolute in the sense that they are not subject to change, but are given by Nature or 
God. Thus, this would be the level of the Forms (Plato), Qualities (Patanjali), and Structures 
(Lévi-Strauss). An example of organizational analysis which starts from this level is the Lévi-
Strauss influenced analysis by Turner (1983), who tried to "read" the organization in terms of 
ordering principles, which are reflections of the underlying structure in the unconscious of the 
actors. Another example of organizational analysis which starts from this level is Cooper 
(1983), who argues that "the Other" would be that transcendent structure which mediates the 
differences in an organization. Turner's and Cooper's approaches were discussed in detail in 
chapter 2.  
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At the "top" level of pure consciousness we may conceive of a transcendent structure, 
shared by groups of people in the collective consciousness, where meanings, apprehensions, 
skills etc. are "stored" as structures. This is what I have called "relative and non-local 
structures" (see chapter 2, page 45), which indicates that this level of pure consciousness can be 
influenced and formed, and that this influence is not necessarily universal - it can be confined 
to certain groups of people. We may call this level a "collective memory" which is influencing 
many or all people in their interpretation of reality, a memory that changes when meanings, 
apprehensions, skills etc. change. This "top" level of pure consciousness may in itself be 
conceived of in levels: from universal "memories" to individual; from slowly changing 
"memories" to rapidly changing. Examples of these different levels would be Jung's 
Archetypes, which are on the border to absolute structures and are slowly changing and 
universal; Sheldrake's Morphogenetic Fields, which are relatively quickly changing and more 
limited to certain populations; Chopra's Quantum Mechanical Body, which is a memory for the 
individual's material body (although Chopra points out that the individual's quantum 
mechanical body is connected to the collective quantum mechanical body, c.f. Dossey's Era III 
medicine). An example of organizational analysis which starts from this level is Berg (1985), 
who describes a "symbolic field" which stores the commonly shared stock of symbolization of 
reality in the form of conditions for communicating meanings, but the symbolic field does not 
contain any meaning in itself (see chapter 2, page 45). 

The next level in the analysis of the Transcendent Organization is the interactive 

consciousness. As the reader may recall from chapter 5 interactive consciousness was defined 
as a group consciousness which was generated by interaction of people and/or symbols. It is the 
tangible and expressed aspects of group consciousness which are not visible and generated 

until people interact. We may also call this level of group consciousness the classical level, as it 
has material carriers of the group consciousness. It is on the level of interactive consciousness 
we find the intersubjective objectifications of reality and organizations in language, symbols, 
etc. As I suggested in the conclusions to chapter 5, the interactive consciousness is existing 
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simultaneously with the collective consciousness (the "quantum level" of group consciousness), 
but is restricted to the interaction of people and/or symbols. The hierarchical analysis of levels 
of group consciousness indicates that the interactive consciousness is determined by the level 
of collective consciousness (the degree to which pure consciousness is reflected). We may thus 
suggest that the collective consciousness sets the frame for the interactive consciousness (see 
also the discussion below, page 222). There are many researchers who use interactive 
consciousness as the starting point of their analysis. Berger & Luckman (1966) are among the 
more prominent, and we have a number of researchers with a cultural and symbolic 
perspective, most of them (but not all) adhering to an interactive understanding of group 
consciousness. In chapter 3 we also found that paradigms are "transmitted" on the interactive 
level according to Kuhn's (1970) model. 

As concluded in chapter 5 the organization's group consciousness consists of both 
collective and interactive consciousness. I have argued that the analysis must not stop at the 
interactive, "classical", level, because it can lead to reification and relativism. The theoretical 
and empirical evidence of collective consciousness must be included in order to transcend the 
objectifications on the interactive level. Thus, the model assumes that both the interactive and 
collective consciousness are present simultaneously, but on different levels of abstraction, i.e. 
that the actors in an organization are both generating an interactive consciousness by their 
being together for any reason in an organization, and, simultaneously, are connected on a more 
abstract level of consciousness on a transcendent level.  

A concept closely related to the interactive consciousness is the group climate, which 
is the "top" level of the model of the Transcendent Organization. There is no clear consensus of 
what distinguishes climate from for example culture (which in most cases is defined as 
interactive consciousness according to my model). Alvesson & Berg (1988, 1992) suggest that 
the difference between the two concepts consists of a focus in cultural studies on the 
underlying mechanisms behind the organization's collective world-views, whereas in climate 

studies the interest consists of how the culture of the organization is experienced. The climate 
would therefore represent an expression of the things on the surface of all organizational and 
psychological processes. The climate also easily reacts to outer changes and is partly 
determined by the culture (Alvesson, 1989). Every individual organization member perceives 
the climate and can describe it on the basis of his own perceptions. The climate of an 
organization can therefore be studied by way of these perceptions, but it is not the same as 
saying that the climate is the perceptions (Ekvall, 1987). The group climate is the most tangible 
and concrete aspect of the group consciousness151 in an organization and it is therefore also the 
most local. As the climate is dependent on concrete interactions between people and its near 
environment, the organization creates subclimates (ibid) which are most meaningful to study152. 
Group climate is the smallest unit of organizational group consciousness and I have therefore 
positioned it at the "top" of my model of the Transcendent Organization. For further details and 
operationalization of the climate concept see chapter 7, page 274.   

                                                 
     151The way of perceiving climate as a manifestation of a deeper underlying collective 
functioning is similar to the notion held by Dandridge et al. (1980). They argue that the "deeper 
underlying organizational symbolism suggests new and unexplored sources of data for measuring 
climate" (op.cit., page 78). 
     152Ekvall, private communication. 
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Figure 31 summarizes graphically the outline to a model of the Transcendent 

Organization. Not shown in the figure is the concept of organization chart, which was above 
(page 213) referred to as the most concrete materialization of organizational objectification. 
From the perspective of the Transcendent Organization the formal chart can be seen as a 
reflection of the group consciousness in the organization - a crude representation of the 
dynamic interplay of consciousness in a specific setting. It can also, as discussed below, be 
seen as a symbol - an instrumental attempt at directing the group consciousness of the 
organization. The instrumental value of the chart is dependent of its representation of the group 
consciousness; if the chart is not mirroring the level and particular characteristics of the group 
consciousness in the organization its instrumental power will decrease - a fact many managers 
has realized: "Here's last week's organization chart, but it's not accurate any more" (Gray et al., 
1985). The charts are therefore often seen as meaningless and fall into oblivion. The 
organization chart is, in other words, not an automatic product of the group consciousness - it is 
in many cases not necessary - and I have therefore not included this concept in my model. 
 
The holistic approach 

The problem of boundaries of an organization was discussed in chapter 2, where for 
example Buckley (page 55) argued that as a social system is made up of information exchange 
rather than physical individuals - and information is non-localizible - the boundaries of the 
organization are really without limit. This problem becomes even more complicated when 
introducing a "holistic" approach such as collective consciousness. One problem raises the 
question if it is relevant to speak of collective consciousness in an organization. The 
organization has its basis in pure consciousness which was, as we defined it, boundless and 
infinite. Members of an organization are thus united at the level of pure consciousness. Can we 
speak of a collective consciousness in a limited group of people as an organization implies? 
Would not the pure consciousness perspective preclude an understanding of organizations as a 
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unique system, leading to questions such as "do organizations exist?" (see Herriott, 1988b)?153 
As argued in chapter 5 (page 200), Maharishi speaks of different levels of collective 
consciousness (family consciousness, community consciousness etc.), Hegel speaks of the 
gradual de-universalization of the world soul (racial differences, national and local minds etc.), 
which indicate a more local collective consciousness. The data on the Maharishi Effect also 
indicate a "local non-local phenomenon", or as I sometimes refers to it, a semi-local 
phenomenon.  

Another problem in this regard is that if there are more local levels of collective 
consciousness, how can we speak of a collective consciousness as confined to a particular 
organizational setting and not purely a function of geographical distance? This argument was 
raised by Schrodt (1990) as a critique to the study of the Maharishi Effect in Israel and 
Lebanon by Orme-Johnson et al. (1988). Orme-Johnson et al. (1990) outlines, in their response 
to the critique, a refined theoretical understanding of semi-local field effects of collective 
consciousness. They argue that an uneven spread of quantum field effects are not unusual, it is 
seen in everyday field effects as for example transmission of radio waves, which are affected by 
local conditions such as weather, the terrain, electromagnetic sources such as power lines. Thus 
collective consciousness would in a similar manner follow for example political units, which 
reflect greater homogeneity, closer personal ties, more frequent interactions, and stronger 
internal lines of influence such as cultural, emotional, economic, and political. According to 
this line of reasoning we may therefore conceive of a local collective consciousness in the 
context of an organization.  

                                                 
     153From another perspective this is an old question: Coase (1937) asks why there are firms in a 
market economy when the price mechanism (the "invisible hand") is the integrating force on the 
market. His answer is in terms of transactions costs: a firm exists because it can perform certain 
transactions to a lower cost than the invisible hand. One may interpret the "invisible hand" in terms 
of a consciousness perspective and assume that the "invisible hand" is group consciousness at work 
and analyze the dynamics of group consciousness in the market context. An alternative to consider 
the "invisible hand" as an external force is, according to me, a reified understanding of human 
interaction. This analysis is, however, outside the context of the present work. 
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The Transcendent Organization in Figure 30 is portrayed as a gradual manifestation of 
a continuous field of pure consciousness, where the particular organization is formed out of 
group consciousness, which in turn is gradually manifested in layers of collective 
consciousness, interactive consciousness, and group climate. Following the arguments of an 
uneven spread of quantum field effects above, I'm suggesting that the "condensation" of the 

pure consciousness into a "local" collective consciousness obey the apprehended meanings of 

the organization's members - the collective objectifications - particularly the instrumentality of 
the organization (seen from a multi-level approach such as I outlined in chapter 2), expressed in 
the language and culture (symbols) of the organization. I will discuss these points in more 
detail below ("Culture and the Transcendent Organization", see page 235). To use an metaphor 
from Einstein's general relativity: the organization (gravity) is like a curvature in the field of 
pure consciousness (space-time pattern). Once a hot summer day I illustrated this perspective of 
looking at an organization from pure consciousness. The closest metaphor I could think of that 
day was that of a unbounded sea of ice-cream with ice-cream cones turned up-side down (see 
Figure 32). The melted ice-cream at the bottom flowing out in all directions represent the pure 
consciousness, unbounded by space and time, connecting all the cones. The ice-cream within 
the cones represents the local collective consciousness of the organization. The cone itself 
represents the "glue" which maintain the ice-cream in the cone: the goals. As with any 
metaphor, the ice-cream cone metaphor must not be taken too literally154 - space-time patterns 
should not induce one to believe that there is an actual spider's web "out there", as little as seas 
of ice-cream should not equate pure consciousness with ice-cream. Metaphors are "for our eyes 
only" but the understanding that they purport to convey is not possible to express fully in any 
concrete way (see the discussion on metaphors and objectifications in chapters 2 and 3). 

Cooper (1990) argues that we can only know the "undecidable" at the organizational 
boundaries (see chapter 2, page 47). The perspective of the Transcendent Organization argues 
that the only boundary of an organization that exists is our own limits we project upon it in our 
objectification of the "undecidable", or pure consciousness. Transcending the objectification in 
our consciousness would then be to transcend the organizational boundary and thus arrive at 
the "undecidable", pure consciousness. Unlike Cooper, though, I'm arguing that it is possible to 
experience this state, and that it not "exist only in certain privileged states of suspension (such 
as the mathematically pure world of measurement and the condition of the "sacred" in 
religion)" (op.cit., page 218). 
 
Endogenous and exogenous factors 

                                                 
     154I want to emphasize that the ice cream metaphor is an analogy for good reasons. In a review 
of a book that used my metaphor, professor David Ingvar (1991) interpreted the metaphor literally 
and used it to ridicule the concept of collective consciousness. To use a literal interpretation of the 
analogy to support his argument is, of course, ridiculous and not serious. 
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The direction of the arrows in the model of the Transcendent Organization in Figure 
30 indicates that all influence is endogenous ("inside out") and that all levels in the 
organization are nothing but manifestations of pure consciousness. This is in sharp contrast to 
exogenous ("outside in") theories which view organizations as almost completely determined 
by the "environment", e.g. contingency theory. I will argue that the difference is a difference in 
perspective. In a paradigm which puts primacy to consciousness (labeled the "consciousness 
paradigm" above), pure consciousness is the basis of both subject and object. From a pure pure 
consciousness perspective, then, all levels are seen as the dynamic play of the self-referral pure 
consciousness at various levels of manifestation. What would be external with such 
perspective? (c.f. Maturana & Varela's arguments of autopoiesis in chapter 2, page 59). It 
would be up to the observer's ability to comprehend the wholeness whether an organization is 
seen as endogenous or exogenous. In a state of enlightenment (see chapter 5 for different 
visions of enlightenment), where the pure consciousness is fully lively in the observer and is 
perceived in the observed, all processes are seen as endogenous155. At the present state, though, 
such a perspective may seem pretty far-fetched. "Enlightened" persons with such perspective 
are rare, and most of us comprehend just a part of the "dynamic play of the self-referral pure 
consciousness at various levels of manifestation", and we consider the incomprehensible 
aspects as exogenous. Thus, the question of endogenous and exogenous is a question of ability 
to comprehend, or level of consciousness (defined as degree to which the pure consciousness is 
present) in the consciousness paradigm. It is a question of how we understand the organization 
and the reality, i.e. the epistemology of the organization, and that is a theme I will discuss 
further below. 

Taking a more middle-of-the-road position in the endogenous-exogenous issue we 
might consider certain aspects in the model of the Transcendent Organization as exogenous as 
an approximate hypothesis. With the less pure perspective in mind, we can argue that the more 
manifest the level of consciousness, the more it is influenced by exogenous factors. I have 
already indicated this perspective in the model by drawing a boundary for exogenous influence 
somewhere in the middle levels of pure consciousness. In discussing structural notions of 
collective consciousness, I argued that one level of structures in pure consciousness was given 
by Nature ("absolute structures"), and at a more manifest level we would find structures 
generated by humans in their apprehension of meanings, invention of skills etc.; and that this 
level in turn consisted of levels in terms of how fast they were generated and how widespread 
they were. At still more manifest levels, at the interactive level, the influence can be seen as 
almost entirely exogenous to the pure consciousness as the influence is limited to the 
interaction of the group and/or symbols only. I have illustrated the endogenous/exogenous 
influence in Figure 30 by adding a horizontal line representing the border of exogenous 
influence, and arrows, representing the influence of the exogenous and endogenous influences 
(see Figure 33). Using the approximate assumption of an exogenous influence, its range is from 
"outer" factors such as geographic and climatical conditions, the nature of the industry the 
organization operates within (e.g. banking), the nature of performing a work task (e.g. 
craftsman), material conditions (buildings, equipment, interior design etc.), and interactive 
consciousness. According to this model its utmost influence reaches the collective 

                                                 
     155See for example Alexander & Langer (1990) who argue that in the growth of human 
development there is basically a move from object-referral (exogenous) to subject-referral 
(endogenous) factors. It can be argued that a similar pattern would emerge in the group 
consciousness of an organization following a growth process in the collective consciousness. 
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consciousness at the level of "relative and non-local structures"156. The endogenous influence, 
on the other hand, rises from pure consciousness and its utmost influence is determined by the 
observer. 

                                                 
     156To be more precise, the exogenous influence reaches the relative and non-local structures in 
terms of changing the structures, such as Berg's symbolic fields. But the exogenous influence 
actually reaches the absolute structures as well in terms of activating them, such as Patanjali's 
Qualities. In the text I am only discussing influence in terms of changing, which is also shown in 
Figure 32. 

The middle-of-the-road argument in making the approximate assumption of an 
exogenous influence is a self-contradictory argument in the pure consciousness paradigm. As 
argued above, if pure consciousness is the fundamental basis of mind and matter, what could be 
exogenous to it? The factors outlined above as exogenous could instead, in the pure 
perspective, be seen as the self-referral dynamic interplay of pure consciousness at the manifest 
levels. In a practical way I once illustrated (Gustavsson, 1979) the self-referral of pure 
consciousness seen from the perspective that the evolution of the individual begins and ends in 
consciousness (see Figure 34). The evolution starts with a thought, idea, or desire, concrete or 
more abstract. As suggested in chapter 5 (page 173), the thought has its basis in pure 
consciousness. On the basis of the thought we perform action: we speak, write, perform 
physical movements etc. All actions we perform sooner or later result in an outcome - good, 
acceptable, or bad, which give us fulfillment or unfulfillment if we are not satisfied with the 
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outcome. The fulfillment/unfulfillment experience influences our consciousness and is stored 
there for future influence on our thoughts, ideas, and desires. In this simple way we can get an 
illustration of the abstract concept of self-referral of pure consciousness - from thought to 
thought, from consciousness to consciousness. 

The pure perspective is far more inclusive and abstract than the simple illustration 
above: it conceives of everything as reverberations of pure consciousness, which is one's own 
innermost being. However, from a pragmatic view-point, because the limitations in our 
perceptions, it is better to accept the approximate notion of exogenous influence. It requires 
quite some comprehension to handle a pure model where everything influence everything else 
without cause and effect. For our convenience it is better to handle the reality in terms of 
exogenous assumptions, factors that are out of our influence, and assume a "classical" level of 
organizations, where we can speak of an approximate independence of factors and an 
approximate cause and effect, but which in reality are fluctuations of the underlying field of 
pure consciousness157. It is up to the observer how far he wants to push that assumption. So I'm 
interrupting this discussion here (it can literally go on for ever) and conclude that the main 
contribution of the model of the Transcendent Organization is the perspective of pure 
consciousness as the basis of organizations, the "quantum" level, and the approximations at the 
"classical" level of isolated independence among units. 
 
The level and direction of group consciousness 

The model of the Transcendent Organization implies that the group consciousness is 
never "given" or absolute. As has been argued, the group consciousness, being a reflection of 
the pure consciousness, can be conceived of in terms of the degree to which the collective 
consciousness reflects pure consciousness. Another way of expressing this is the level of 
collective consciousness. As stated above, the level of collective consciousness sets the frame 
for the interactive consciousness and thus for the organization's behavior. One may therefore 
conclude that the level of collective consciousness controls the potential behavior of the 
organization. A higher level of collective consciousness indicates an ability of the organization 
members to incorporate greater wholeness in their everyday objectifications of the organization 
and its "environment". The level of collective consciousness will also determine the symbolic 
level in the culture of the organization on which the interactive consciousness operates, i.e. on 
higher levels of collective consciousness the symbols will be more transparent and less reifying 
among the members of the organization and also encompass more of the wholeness of the 
environment which the organization belongs to, whereas lower levels of collective 
consciousness will generate more reifying symbols which focus on short-term, limited and 
materialistic aspects.  

                                                 
     157This is similar to the understanding of matter in quantum physics which approximately can 
be seen as "matter" for our convenience, but which really consists of discrete levels of the unified 
field (see chapter 4). 

The level of collective consciousness can also be conceived of in terms of the degree 
to which it reflects the "transcendent evolutionary order" of pure consciousness. It is difficult to 
find an appropriate word for "order" at the level of pure consciousness. "Order" is usually 
conceived of as strict rules, rigid procedures etc., i.e. an external control of the individual 
behavior, and usually denotes that the individual is subdued in favor of the collective (this was 
for example one interpretation of Hegel). By "transcendent evolutionary order" is meant an 
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integrating principle spontaneously reflected in the individual and the collective which does 
not presume (and is not in opposition to) an external order. It is "transcendent" because it is not 
imposed from outside, but intrinsic; it is "evolutionary" because it is not a static order, but 
dynamic and evolving; it is "order" because it is integrating the multitude variety of creation. 
The idea of a transcendent evolutionary order is found in many places. The structuralist notion 
of collective consciousness are all describing such phenomena, i.e. the Forms of Plato, the 
Structures of Lévi-Strauss where the unconscious is imposing structural laws upon 
unarticulated elements etc. Maharishi (1976a) calls this principle "creative intelligence", Hegel 
(1971) calls it the Notion, "the absolute law of creation", and David Bohm (1984) calls it 
"implicate order". Researchers on the Maharishi Effect use the word "coherence" to denote this 
transcendent order. Another example of the integrating principle would be the ordering 
principles in chaos theory (see chapter 4), particularly the theories of Prigogine who claims that 
"nonequilibrium is the source of order (and) brings 'order out of chaos'" (Prigogine & Stengers, 
1986, page 287). 
 
Rises in the level of collective consciousness 

 A rise of the level of collective consciousness in the organization would therefore 
expand the organization's potential in terms of greater ability to comprehend wholeness, less 
reifying understanding of organizational objectifications, and in enhancing the transcendent 
evolutionary order of pure consciousness. This would entail a rise in the organization's 
members' reflection of pure consciousness and could be achieved by meditation methods, 
which is has been the subject of study in my empirical work (see chapter 7). As the pure 
consciousness is suggested to equate the quantum level of reality (see chapter 4), changes in the 
level to which it is reflected on the classical levels are supposed to exhibit a quantum behavior. 
The researchers on the Maharishi Effect used predictions from physics and quantum physics to 
predict the discontinuous fashion with which changes in coherence in the society took place 
(see chapter 5, page 196). The levels to which the collective consciousness reflects pure 
consciousness are thus supposed to exhibit a discrete behavior and change in a discontinuous 
fashion when certain threshold values have been reached. This theme of a behavior in 
discontinuous levels of evolution of organizations have been studied in other contexts by for 
example Greiner (1972) and Miller & Friesen (1984), where it is concluded that organizations 
typically exhibit periods of steady growth interrupted by revolutionary periods. The quantum 
behavior of a rise in the collective consciousness is somewhat different as it suggests that an 
induced endogenous change by for example meditation methods will change the macrobehavior 
of the organization at certain thresholds. The similarity to the descriptive studies by Greiner and 
Miller & Friesen is the discontinuous behavior in a quantum manner when changes occur. 

In chapter 5 I discussed the implications of threshold values in the discontinuous 
behavior and their application to social systems in general and small social systems in particular 
(see page 196). Such formulas are difficult to establish in an organizational setting, as they are 
derived from systems with large number of units. In a small organizational setting it is difficult 
to distinguish between interactive and collective consciousness because of the close interaction 
in smaller units and thus to distinguish the quantum effects of pure consciousness from the 
interactive effect resulting from direct behavioral influences. Generally, the smaller the unit, the 
closer is the interaction and hence the more difficult to distinguish if the group consciousness is 
"transmitted" in an interactive manner or through a field-effect (or both). If one wants to study 
collective consciousness in an organization, however, one always have to include the 
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interactive effect. Quantum effects take place in thresholds, i.e. some multiple of the number of 
people raising the level of their reflection of pure consciousness, while interactive effects are 
supposed to be only additive, i.e. linear (see the discussion of Orme-Johnson and Dillbeck in 
chapter 3, page 199). Herriott (1989) suggests that more complex field-theoretic effects should 
be studied at a corporate level of a company, especially those of greater size and with divisions 
spread out across the nation and the world. In conclusions of this discussion, an exact 
prediction of the critical threshold number of people in the organization needed to create a 
quantum jump in the level of consciousness is difficult to calculate, but the point is here that 
such threshold effects can be expected. 

To summarize my discussion of the level of group consciousness, I have argued that 
the level of collective consciousness sets the frame for the interactive consciousness, and that 
to raise the level of collective consciousness would expand the organization's potential in terms 
of intrinsic order, wholeness, and less reifying understanding. At each discrete level of 
collective consciousness it is directed in the interactive consciousness through goals and 
"culture" (symbols). Directing the group consciousness will be successful only to the extent to 
which the new direction is in harmony with the "exogenous" factors in the "environment", or, 
to use the pure pure consciousness perspective, to which it is in harmony with the total 
collective consciousness. But there will be no lasting adjustment to the "environment" in a 
spontaneous manner among the members of the organization, no continuous revision in 
interpretations of meanings of situations, no intrinsic adjustment of the organization to the 
"exogenous" factors, only by directing the group consciousness. This can only be achieved by 
raising the level of consciousness so that the members can have a more holistic comprehension 
and reflect more of the transcendent evolutionary order. I will below ("Culture and the 
Transcendent Organization" and "Leadership and the Transcendent Organization) apply this 
way of reasoning in more familiar terms of corporate culture and leadership, and thereby 
hopefully be able to make my arguments more concrete.  
 
Knowing the Transcendent Organization 

In this section I am discussing the epistemology of an organization. From the previous 
section on the ontology of the organization it was suggested that the organization actually does 
not have a unique ontological status, as it exists in the individual and collective consciousness 
of people. In this way we can say that the ontology of the organization consists of the 
epistemological process of which the organization is known. I have argued that it is up to the 
observer to comprehend the organization and that the level of collective consciousness of the 
organization sets the frames for the comprehension of it. At several places I have argued that it 
has been a common practice for us to take that-thing-we-call-organization for granted and give 
it an objective status, i.e. that it has an existence of its own, i.e. we have attributed an 
ontological status to the phenomenon. Such understanding/analysis is perhaps a reflection of 
the materialistic paradigm, or, as I have called it, the Democritus paradigm (see chapter 4, pp. 
128, 143), which presumes a materialistic base for the reality. As a consequence, science tends 
to investigate only "material" aspects of reality, the field of the known. In the Democritus 
paradigm the non-material existence (such as consciousness) has its emergence from matter, 
and somehow or another it is reducible to its constituent parts, matter. We then have a tendency 
to make a non-material phenomenon as an organization into an independent entity with life of 
its own - we have made it material. This is what has been called reification and was discussed 
in chapters 2 and 3 and is thoroughly analyzed by for example Johansson (1990). The heavy 
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emphasis on the known, the object, or the tangible and concrete aspects of reality, leaves us 
blindfolded in the name of science for most knowledge of reality. In chapter 3 I made an 
analogy of this one-sided search for knowledge by the drunkard who was looking for his lost 
keys under the street-lamp because it was the only place where it was light. 

I don't intend to swing the pendulum to the other extreme and argue for an extreme 
individual subjectivism. Such approach would be no better than the approaches in the 
Democritus paradigm. Instead I'm aspiring at expanding the field of investigation and integrate 
all elements in the epistemological process: the known (object), the knower (subject), and the 
process of knowing. I will attempt to outline an analysis of organization from the principles 
outlined in the previous chapters and above, starting from the junction point of subject and 
object - in pure consciousness.  
 
The Three-in-one analysis of organization 

In chapter 2 I discussed the problems of categorizing the organization as subjective or 
objective and suggested an analysis which would include all elements in the epistemological 
process called three-in-one (see page 52). The term refers to Maharishi Mahesh Yogi's 
description of togetherness, or unity, of the observer, observation, and the observed in the 
unmanifest activity of the pure consciousness, the samhita, as described in chapter 5 (page 
163). The purpose of this section is to apply this principle of samhita in the epistemological 
process of organization - how we know the organization.  
 
The loss of ourselves in the object 

As I argued in the introduction to this section a problem that the western science has 
had is the one-sided emphasis on the observed, or the known. In the consciousness paradigm 
this problem is related to the identification of consciousness with its content, or, expressed 
differently, the knower identifies with the known. For Hume and others this is the true state of 
consciousness, as they did not consider any state of consciousness without content (see chapter 
5, page 148). For Maharishi "the Self, in its real nature, is only the silent witness of everything" 
(op.cit., 1969, page 98), and when the Self loses it witnessing ability and merges with the 
object of experience, Maharishi (chapter 5, page 165) calls this loss of pure consciousness 
identification with the objects of awareness, or praghya aparadh, the mistake of the intellect. 
The problem was illustrated by a film screen where the screen itself disappears when pictures 
are projected upon it. It is like when we see a rose: pure consciousness as if takes on the quality 
of the rose and loses its unqualified and transcendent status.  

In ordinary waking-state consciousness, the reality of the unity of pure consciousness, 
underlying the diversity of experience, is lost. When pure consciousness identifies with the 
objects of experience, the knower could be said to be identified with the known - the knower is 
outside of himself. According to Maharishi, when pure consciousness is lively in one's 
awareness (described as the first stage of enlightenment in chapter 5, see page 165), the object 
of experience does not overshadow the unqualified status of pure consciousness and the 
knower remains within the self, while the known is perceived as outside, separate, from the 
self. Through further development, the senses can be trained to appreciate the object as 
emanating from pure consciousness, i.e. from oneself. This state is described as unity 

consciousness by Maharishi (ibid, 1986a,b; Campbell, 1980). Here no objects are external, they 
are perceived as reverberations of ones own self, and unity of creation is a constant experience 
(this was referred to as the pure pure consciousness perspective above). This state of con-
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sciousness is described in the Vedic literature and was referred to in chapter 3 (see pp. 93, 96) 
as Tat Twam Asi ("I am That, Thou art That, all this is That"). 

The epistemological consequences of this perspective is that when a person perceives 
something, the situation can be analyzed into three components: the one who perceives (the 
subject, the knower, or in Vedic terms, the "rishi"); the perception process (the perception, the 
process of knowing, the "devata"); and the thing perceived (the object, the known, the "chhan-
das").  
 
Where does the organization exist? 

In the light of this three-fold way of analyzing the knowledge process, we can return 
to the different approaches to science, as discussed in chapter 2 and 3, and analyze different 
approaches' emphasis on different components in the process. 
 
In the observation? 

One branch of the objectivists (often referred to as positivists) could be said to live in 
a two-piece world: the subject and the object are living in two separate worlds. The object has a 
status of its own and it can be observed in the same way and in the same manner by any 
observer. The result of the observation will be the same for all observers, given that the object 
is not obtruded by the observation. The subject is viewed as a black box in its own world, and 
he gains knowledge about the object in some way or another ("the context of discovery"), 
which is not a field of inquiry and subsequently not of interest for the positivist (see for 
example Popper, chapter 3, page 68). The knowledge thus gained, formulated into hypotheses, 
is examined against the object, "the real world". The positivists are therefore focusing on 
verification of knowledge, or on the process of observation, creating rigorous measuring 
methods in order to connect the "black box subject" with the given object. 
 
In the object? 

Another branch of the objectivists are those researchers that use induction as their 
main method. The inductionists also treat the object as given and with a status of its own, but 
the subject is considered as an empty container that needs to be filled with data. The direction 
of the epistemological process is from the object to the subject. The main focus of the 
inductionists is the object, as they argue that data derived from the object is absolute, i.e. given 
(see for example Glaser & Strauss, 1967). The inductivist's emphasis is thus on creating 
knowledge from given data in an object with absolute status. 
 
In the subject? 

The subjectivists, on the other hand, do not consider data as given, nor do they view 
the object as with a status of its own. The object have different values for different observers. 
In the most extreme sense, solipsism, the objective world does not exist, but is merely our 
individual mental projections of it. The object of inquiry must be interpreted in order to become 
meaningful. The emphasis for the subjectivist is on the subject, the observer, rather than on 
explicit procedure and expressed account of working procedure and that the empirical reality is 
always colored by the researcher himself, the theories, metaphors etc. that he is more or less 
consciously influenced by (Alvesson, 1989). 
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Or where? 
A graphical representation of the different emphasizes with relation to the subject, the 

process of observation, and the object in the epistemological process is shown in Figure 35. 

These different approaches of gaining knowledge all have their different underlying 
assumptions about the ontology of the reality. The difference might not always be clear-cut and 
expressed as my description may indicate, so the categorizations I have made above rather 
reflects tendencies of different approaches. When studying various research strategies, I have 
often found that they are focusing on one, at most two, elements in the epistemological process. 
If one is focusing on only one (or two) elements, problems will arise such as that of relativism 
(for the subjectivists), the influence of the researcher on the object (for the positivists), and the 
absolute status given to the object (for the inductivists). From this standpoint I have found the 
notion of consciousness as a helpful theoretical framework for including all elements in the 
epistemological process. As related above, this notion claims that all three elements are 
included in the process: the observer, the process, and the observed. All are but different 
aspects of the underlying pure consciousness. When all elements are included in the process, 
we can call it a three-in-one analysis. Is there a way to formulate a research strategy from the 
three-in-one perspective? 
 
In the three-in-one of observer, observation, and observed! 

Ramirez' (1987) attempt to include aesthetics in the theory of social organization is an 
example of a direction toward such a strategy. Ramirez claims that he is following a Kantian 
and neo-Kantian tradition. Kant's famous "das ding an sich" plays an important part, because, 
according to Kant, "the thing-in-itself" must exist because it is a necessary component of ex-
perience, but the precise components of the object cannot be determined by a single perceiver 
(see also chapter 5, page 156). The experience thus becomes a relativistic one, implying a 
meeting of the undecidable "thing itself" and the individual subject.  

Ramirez interprets Kant as acknowledging a separate, but relative, existence of the 
outer world158. Things have an existence of their own, but this existence is related to the 

                                                 
     158Ramirez' interpretation of Kant is slightly different from mine (he considers Kant to have a 
dualistic notion of consciousness, whereas I interpreted him as having a "logically deduced 
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interpreter, the knower, or observer ("rishi"). In this way he claims that an experience of a 
phenomenon is neither entirely subjectivistic (or solipsistic), nor entirely objectivistic (or a-
subjectivistic). One prerequisite for an aesthetic experience159, according to Ramirez, is that all 
elements in the experiential process are involved. In other words, we cannot consider an 
experience complete until all elements in the process are involved. We cannot, as the 
objectivists do, consider only the object in the experience. On the other hand, neither can only 
the subject, like the subjectivist's do, be considered.  

The experience can be illustrated as follows: In the first stage we consider all three 
components as separate. The subject is there, the experience, and that which we call the object 
(the "thing-in-itself"): 

 
An objectivist would replace the epithet "given thing-in-itself" and use the word "object" 
instead. He would claim that the quality sought for is found in the object as such, independent 
of the subject and the experience. 

The next step would be the experience of the subject, irrespective of an object. We 
can call that the fusion of subject and experience: 
  This would be a solipsist's perspective: the experience is not dependent of the object, because 
all experiences of the world are projected from one's subject ("there is no world, just mental 

                                                                                                                       
transcendental" approach). For the main part of Ramirez' analysis this difference is not important. 
     159At this general stage of Ramirez' analysis we can include any experience, not necessarily the 
aesthetic one. Thus, I have excluded the aesthetic aspect from the analysis here.   
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images of it"). 
In the next step the subject's experience with the "thing-in-itself" takes place. It is not 

until the subject experiences the "thing-in-itself" that it becomes an object of experience. 
Before the subject's experience of the "thing-in-itself", this did not have a status of its own, 
according to the Kantian tradition as Ramirez interprets it. It is not until the subject and his ex-
perience of it takes place that an object is formed in the consciousness of the subject: 

 
This would be the "three-in-one" of an experience, the unity of knower, process of knowing, 
and the known. The conclusion we can make is that an experience of a phenomenon is the 
dynamic process of the knower, process of knowing, and known, and that nothing is given or 
absolute in this process. If we apply this general analysis to the epistemology of organizations, 
we can conclude that the three-in-one perspective includes the observer, the experience, as well 
as the observed. This calls for a few comments. 
 
Knowledge is different in different states of consciousness 

The three-in-one of an experience is dependent of the consciousness of the observer. 
The consciousness of the observer is not often discussed when research is being presented. The 
positivists believe that the subject is irrelevant in the research process - it is the observational 
methods which is of importance - and hence there is seldom any discussion regarding the 
observer, his personality, experiences, convictions etc. Rigorous methods will eliminate mental 
influences and gain objective data from the object. Even though such things are sometimes 
extensively discussed when an interpretative study is being presented, there is seldom or ever 
any discussion about the consciousness of the researcher. Consciousness is a very important 
part in the research process, according to the three-in-one perspective. Knowledge is different 
in different states of consciousness; this was a statement I made in chapter 5 (page 183), and 
we also know that from our everyday experience. Days when we are tired we perceive the 
environment in a different manner compared to days when we a rested and alert. It depends on 
the level of consciousness (the degree to which pure consciousness is lively in our awareness) 
how we perceive the object and how much wholeness and abstraction we can have in that 
perception. This is also a key element in the aesthetic experience of an organization, according 
to my analysis of Ramirez work. Ramirez uses Bateson's definition of an aesthetic experience: 
"By aesthetic I mean responsive to the pattern that connects" (Bateson, 1988, page 17). As I 
interpret Bateson's "pattern" as the underlying field of pure consciousness, I'm arguing that in 
order to be "responsive" to this "pattern"/pure consciousness, it must be lively in one's aware-
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ness. If pure consciousness is not lively in the awareness of the observer, it becomes more or 
less identified with the object of experience, as discussed above. Thus, the subject and the 

consciousness of the subject can not be treated as a black box in the knowledge process. It is 

really a question of development of consciousness in order for the subject to have a broader 

frame of reference in his perception. 
 
The object is not really objective 

When discussing organizations as the objects of an experience, we are dealing with a 
far more complex and immanent "thing-in-itself" than a particular object, such as a painting, a 
flower etc. When discussing organizations we are talking about unspecific "forms". The "form" 
of an organization, as I have argued, is the objectification of that-thing-we-call-organization; 
the apprehended meanings we apply to it. This is different from the form of a physical object in 
that the "form" of the organization is intangible, complex, and can be different for different 
observers.  

Ramirez (1987) claims that an experience of the "form" of an object is important. He 
refers to the perceptual theories of Langer (1953), when he claims that the first thing we 
register in our perception of a "thing-in-itself", is the form. The form of a thing is a sense of 
wholeness, or presentational symbol, which means that the apparent, outer aspects of the thing 
are fused with all meanings, feelings, sense of belonging to that the thing symbolizes. I.e. in 
presentational symbolism the symbol and the symbolized are fused and non-separable. The 
moment we start to analyze or explain our experience, the wholeness gets lost and we enter the 
discursive symbolism mode. Here we are dealing with the parts and their interactions. For an 
unspecific "form" such as organization, the outer and apparent aspects are not as perceptible as 
in many other objects. It is more difficult to grasp the "form" of the organization. Even though 
we are discussing an unspecific object when we are dealing with organizations, the problem is 
not in principle different from the most tangible objects, such as a stone, as discussed in 
chapter 4. A stone may include many different forms for different observers, and it can be 
perceived as discrete states of vibrations of the unified field. It is a matter of perspective. This 
leaves us with the conclusion that the object, in our case the organization, can have many faces, 
depending on perspective. When the objectivist says that the "structure" is the organization he 
is right, but also wrong if he claims that it is the whole truth. And if someone claims that 
organizations do not exist, such as Herriott, he is also right, but only in a partial sense. Obvi-
ously the object, the organization, has different "lives" depending on which level of 
manifestation one is focusing on. When we as subjects have been trained to identify with the 
outer reality of an object only, we have been perceiving only the objectified aspect of the 
organization. This brings us to the third element in the process, the observation process. 
 
Culture as collective perception of organizations 

My analysis has so far been on an individual level, i.e. how the individual perceives 
the object. The process of observation in the epistemological process is influenced by many 
sources such as language, context, the observer's background and previous experiences etc. 
This is an important factor which can result in many different perceptions of an organization. 
And yet, on the collective level the experience of the members of the organization is often 
pretty similar (see for example Ekvall et al., 1987). With a very general concept this 
phenomenon has been called corporate, or organizational, culture. The concept may incite one 
to understand "culture" as being single and homogenous, which clearly is not the case. There 
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are many "cultures", i.e. collective perceptions, in an organization, e.g. professional, functional, 
and social cultures (Alvesson & Berg, 1988, 1992). The problem in defining the overall and the 
sub-cultures has led many researchers to abandon the overall concept and instead focus on the 
symbolic perspective (see for example Alvesson & Berg, 1988, 1992). Alvesson (1989) argues 
that symbols have the function of reminding the employees of for example the goals, the 
company identity, and the image of the organization (see chapter 2, page 13). I have therefore 
suggested that the symbolic aspect of culture serves as a direction of the collective 
consciousness of the organization. Thus, corporate culture is the collective perception of an 

organization. The collective perception is the collective meanings that the members apply to 
that-thing-we-call-organization and we can therefore say it is the collective "form" of the 
organization which the members experience. The collective perception of the organization 
through symbols such as leadership, language, ritual actions (for example strategic plans), 
artifacts, etc. acts as a direction of the collective consciousness in the experience, and will be 
discussed in more detail below (page 235). 
 
The three-in-one of organization 

The non-specific "form" of an organization requires more wholeness in the 
consciousness of the observer than other forms in order to have a "full" experience of the 
organization (whatever a "full" experience of an organization means). This could be an 
understanding of why different categorizations limit the perspective to either the object (e.g. 
"structure") or the subject (e.g. emotions). 

The "form" is a necessary element in the three-in-one of the experience. If no "form" 
is perceived, the experience will not be able to respond to the pattern that connects. Experi-
ences of organization in terms of alienation, or apart from, can be understood from this 
perspective, and also attempts to overcome the feeling of alienation that many people have of 
the organizations they are members of. For the object component in the three-in-one analysis, 
one way of achieving less alienation is by decentralizing decisions, at least in some cultures160. 
In that way it is easier for the subject to comprehend the "form" of the smaller organizational 
unit he belongs to. In other words, by delimiting the object, the smaller "form" of the 
organization can facilitate an experience of "belonging to", or three-in-one experience, for the 
organizational members. Attempts at making the employees fathom the "form" of the 
organization on the objective side could also be seen in intentions of strengthening the 
organizational culture, for example by a deliberate use of symbols (see for example Alvesson, 
1989). From my perspective this is an attempt at forming the collective perception of the 
organization in order for the members to make sense out of it, to perceive a "form", to get a 
meaning. I will return to this theme later and discuss it in terms of "manipulation", "embodying 
collective meanings", etc. 

                                                 
     160Hofstede (1980b) argues that theories on motivation, management, and organization have to 
be considered in relation to the cultural context they have sprung from and applied to, respectively. 
For example, semi-autonomous groups might work well in the Swedish culture, but might be a 
disaster in more autocratic cultures like the French.  
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For the observer component in the three-in-one analysis, the subject, attempts are 
often made to try to increase the subject's ability to have a broader comprehension of the 
organization. The employers are sending their managers and employees to all kinds of 
education at an increasing rate161. Increasing the intellectual knowledge among the organization 
members can increase the ability to experience more expanded "forms" of the organization. 
However, following the perceptual theories of Langer, perception of "form" is not on the level 
of discursive symbolism (discrimination of the parts and their interactions), the "form" is a 
matter of presentational symbolism (the wholeness of the experience), which is beyond the 
intellect. The broaden intellectual understanding is a broaden understanding of the known, the 
observed, or the object - a horizontal extension of knowledge in Figure 16 (page 108) - which 
may be a necessary but not a sufficient condition for broader comprehension of the "form" of 
the organization. The problem is that we are still in the realm of objectifications of organization 
with the dangers of reification and relativism connected to it. In order to integrate all 
components of the three-in-one experience we need to transcend the object(ification), as argued 
in chapter 3. In other words, intellectual understanding as a means to broader comprehension 
has, in this perspective, its limitations as we are not only dealing with objectified contents of 
experience (empirical consciousness) in the three-in-one experience, but, to use Bateson's 
expression, a "response to the pattern that connects". If we translate the concept of "form" of 
the organization in the terms of the Transcendent Organization, the "form" would constitute the 
(collective) apprehended meanings we apply to it. Broaden ability of comprehension is then a 
matter of expanding the consciousness of the individuals in order to comprehend subtler and 
more broaden levels of pure consciousness, which, according to the consciousness paradigm, is 
the source of all objectifications of the organization. The ultimate three-in-one experience of 
the organization would be an individual in unity consciousness, where the objectification of the 
organization is perceived as reverberations of the same source, pure consciousness, from which 
one's own subject springs. I will return to this question of broaden comprehension of the 
organization in more detail and with practical experiences below and in chapter 7, where I 
found some indications of increased comprehension and thus increased ability to perceive a 
broader "form" in my empirical studies on meditating managers (see also Gustavsson, 1990). 

My conclusion is that the nature and understanding of organization require a 
consideration of the interaction between the subject and the object, and also the process of 
observation. The one-sided focus on the known, the actual objectification of the organization, 
separates it from not only ourselves, but also creates a boundary toward the environment. The 
understanding of the organization in this way occurs at the expense of the observer and the 
observation. It can be argued that it is a necessary process in the man-made creation of an 
organization in order to make it comprehendible and manageable, which, of course, is 
undeniable. However, attaching ourselves to the object-side of the epistemological process 
always runs the risk of reification and relativism. Also, as Polanyi (1951) argues, to accept a 
taken-for-granted world creates a commitment to this world (the objectification) and the future 
and goals it reveals. I'm arguing that the need to transcend the objectifications is greater than 
the necessity to be attached to them. But an extreme subjectivism, or atomistic approach to 
understanding organization, is hardly preferable as an organization must be comprehensive and 
manageable. All components in the understanding of organization, which is at the same time 

                                                 
     161See for example Ledarskap - Ekonomen, no. 1-2, 1986: "Friskare folk, fräschare företag 
(Healthier people - Fresher Company)". 



 
 

255 

the ontology of organization, must be included. The three-in-one analysis is an attempt to 
include all elements based on pure consciousness as the integrating medium. 
 
 
Three-in-one analysis or experience? 

The three-in-one analysis is at the same time the three-in-one experience. I have 
deliberately oscillated between the two concepts in my discussion above because in reality they 
are difficult to separate. This is because the nature of the three-in-one is the unity of the 
observer, observation, and observed. The term "three-in-one analysis" is, strictly speaking, a 
self-contradictory term as an analysis only can examine the observed, while "three-in-one" 
denotes all three together at once. The emphasis is thus on the experience of all three 
components, as shown above. It is in other words in the three-in-one experience that we know 
the organization. In order to analyze the organization, we can only study the "supplementary 
production" (Cooper, 1990) of the three-in-one experience - the Transcendent Organization. In 
a less strict sense we can use the concept three-in-one analysis to denote the understanding of 
the importance of all three components in the epistemological process. 
 
Lay and scientific knowledge 

The three-in-one experience/analysis raises the question of the difference between lay 
and scientific knowledge of the organization. My model of the Transcendent Organization says 
that the "local" collective consciousness constitutes the basis for the organization. The 
collective consciousness is directed by and forms the apprehended meanings of the members of 
the organization (see page 219). The forming of the organization takes place in the 
consciousness of the member of the organization through the collective consciousness which 
"obeys" the apprehended meanings the members apply to it and is expressed in language, 
symbols, etc. A full understanding of the organization would with this perspective demand full 
participation in it. The three-in-one requires observer, observation, and observed in an 
"undivided flow of wholeness" (to use Bohm's expression, see page 132), which is a holistic 

experience. A researcher, not being a member of the organization and not being part 
(contributes to/being influenced by) of the collective consciousness, cannot obtain the three-in-
one experience of the organization. Being an outsider, he can study the expressions, the known, 
of the collective consciousness, for example symbols, and try to interpret the full experience. 
He can, as Cooper claims, study the "supplementary production" of the three-in-one experience. 
He can try to understand how meanings are created and how they are influenced by the 
collective meanings instead of taking the object as given, and thus study "accounts of 
organization" (Silverman, 1975) instead of the "frozen sculptures" (to use Chopra's expression, 
see page 176) of an organization taken-for-granted. But this would still be a "supplementary 
production" of the three-in-one experience. The possibilities for an external researcher to grasp 
the three-in-one experience in its entirety is limited, even in those cases where he, like the 
anthropologists, joins the organization for an extended time. This problem was discussed in 
chapter 2 (see page 41). 

Understanding organizations from the consciousness paradigm as "condensed" 
collective consciousness following the apprehended meanings of the members of the 
organization has similarities to Ford's (1975) theory of how paradigms in the social sciences are 
formed (see chapter 3, page 83). The collective understanding, according to Ford, emanates 
from the laymen's "first-order meanings" they apply to ordinary events, which become 
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collective common-sense understanding. Ford claims that the researcher, in her case the 
sociologist, can only deal with "second-order" meanings which are "mimicked" from the 
laymen's first-order meanings. Social paradigms are thus formed by the laymen's collective 
meanings and are only represented, like a "supplementary production", in the social theories. 
Using my terminology, the three-in-one experience itself can only be represented, or 
approximated, by the researcher and his theories, but the experience itself can only be found in 
the dynamic interplay between the knower, the process of knowing, and the known in the three-
in-one experience. 
 
The three-in-one of the layman 

This leads us to the question of the layman's understanding of the organization in the 
three-in-one experience. The model of the Transcendent Organization above suggests levels of 
"organizational reality", i.e. levels of comprehension in the collective objectification of that-
thing-we-call-organization. According to this perspective the individual is to a large extent 
determined by and contributes to the collective consciousness of the organization, which 
determines the degree of comprehension of wholeness in the objectification of the organization 
(including language and symbols). An individual layman's understanding of the organization is 
thus dependent of his own and the collective level of consciousness. The level of consciousness 
would, as suggested above, determine the ability to comprehend wholeness (for example in 
terms of "us - environment"), the degree of reification in the understanding of organizational 
objectifications, and in the degree of "transcendent evolutionary order" of pure consciousness. 
In the Transcendent Organization model we are part of a dynamic field of consciousness 
connecting ourselves with our environment. We are therefore co-producers of the organization 
and its "environment" (the term is relative as it depends on the observer where he sets the 
border, see page 220), and to understand the organization and its "environment" we must know 

ourselves, as I concluded in chapter 2 (page 63). To know ourselves better would imply an 
expanded comprehension of that-thing-we-call-organization - an expanded consciousness of 
the observer leads to an expanded comprehension of the observed. I have argued that the 
relation between the individual consciousness and the collective consciousness is reciprocal162, 
and that a rise in the level is exhibiting quantum behavior in a discontinuous fashion (page 
223). An expanded level of the individual layman's three-in-one experience would therefore 
contribute to the collective three-in-one experience to a certain degree, but would not be clearly 
noticeable until a sufficient number of individuals expand their consciousness. In small 
organizational settings the mechanics are complex, as discussed above, but the point is that the 
individual three-in-one experience of the organization is determined and produced by the 
collective three-in-one experience, and the more the knower component in the three-in-one 
experience knows himself, the more comprehended will the known component be in the total 
three-in-one experience. 
 
Pure and less pure three-in-one experiences 

The discussion of levels of the three-in-one experience and expanded consciousness 
(ability of broader comprehension) also brings up the point of reification and three-in-one. The 
problem of reification is, as I have argued, the problem with the identification of consciousness 
with its content of experience, or the object (see page 225). Without taking into consideration 

                                                 
     162Collective consciousness is the degree to which the individuals reflects pure consciousness. 
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the identification problem, the use of the word three-in-one in its pure sense is somewhat 
casual. The three-in-one experience of organization was the unity between observer, 
observation, and observed, but if the observer (subject) identifies to a certain degree with the 
observed (object), there will be imbalance in the three-in-one experience at the expense of the 
subject. Thus, the three-in-one experience is dependent on the level of consciousness, and the 
pure three-in-one of organization will only be found in the state of unity consciousness (page 
226). The pure three-in-one is a utopian vision, but I still consider the term appropriate in the 
less ideal state most three-in-one experiences probably are. We can always consider a certain 
degree of three-in-one experience of organization, as a complete identification with the known 
in the individual and collective consciousness is hard to conceive of. 
 
The three-in-one analysis: conclusions 

The point of introducing the three-in-one analysis of organization is to demonstrate 
the interdependence between all components in the epistemological process of knowing and 
perceiving the organization. It shows how levels of consciousness determine boundaries of the 
organization and the tendency of reifying that-thing-we-call-organization. It also shows how we 
are co-producers of the knowledge of the object-we-call-organization. The three-in-one analysis 
in addition has a normative consideration as it claims that it is necessary to transcend the 
reifying objectifications of the organization and expand the level of consciousness in the 
individuals of the organization and thus raise the level of collective consciousness. Expanding 

consciousness, i.e. increasing the degree of pure consciousness in the individuals and hence in 
the collective, is the three-in-one recommendation as an anti-reifying measure, instead of the 
atomistic approach (e.g. Johansson) and/or the relativistic implications in appointing the same 
value to different objectifications (metaphors) on a horizontal plane (e.g. Morgan). 
 
 
 
Culture and the Transcendent Organization 
 
 "In society, the basic carrier of meaning is culture"163 
 

I have argued that the goals in the model of the Transcendent Organization 
"condensates" the collective consciousness into a local collective consciousness of the 
organization, which is expressed in the-thing-we-call-corporate-culture (including symbols); 
that the group consciousness (both interactive and collective) is "directed" by the goals, and 
that this "direction" determines the collective experience or "form" of the organization. The 
purpose of this section is to extend the analysis in chapter 2 on goals, culture, and symbols and 
discuss some aspects of that-thing-we-call-culture in the light of the Transcendent 
Organization.  
 
Goals as "condensing" collective consciousness 

My analysis has shown that the goals of the organization play an important role in the 
forming of meanings into what constitutes an organization. The issue is complex, however, as 

                                                 
     163David Bohm, 1989, page 60. 
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my discussion in chapter 2 on instrumentality demonstrated. I concluded there that the concept 
of goals (or visions, missions, purposes, aims etc.) should be approached from a standpoint of 
multiform levels, i.e. the goal is not a given thing for everyone at all times in the organization, 
but can vary from very concrete and practical goals to "high-level" goals such as the purpose of 
life, and that these different levels of goals can be interwoven into each other so that one lower-
level serves as input to a higher-level. The emphasis of the goals of the organization was 
concluded to be a "complex web of goals". The complexity in the goal discussion has its basis 
in the complicated processes in the individual and what he projects into the complex web of 
goals that the organization supplies. The meanings of the individual projected into the "goal-
web" is what is of significance for my discussion here, as I'm arguing that it is the meanings of 
the individuals projected into the goals that form the local collective consciousness which 
constitutes the organization. 

Goals, or particularly visions, are claimed to have a integrating power by many 
authors. Broekstra (1990) refers to Bohm's (1984) interpretation of Aristotle when he claims 
that a vision is a formative cause. In Bohm's interpretation of Aristotle a formative cause is an 
endogenous ordered and structured movement "that is essential to what things are" (op.cit., 
page 12). For an individual to see the reason for something is, according to Bohm, an act 
similar to artistic perception when a wide range of factors that apparently do not fit together, in 
a sudden flash of understanding are related as aspects of one totality. Such acts of perception 
cannot, Bohm says, properly be given a detailed analysis of description, but are to be 
considered as aspects of the forming activity of the mind. Broekstra translates this principle of 
Aristotle and Bohm into the role of a vision in organizations, which is a "wholemaking 
principle that gives direction and shapes order" (Broekstra, 1990, page 598). He also claims 
that the vision must take into account "the legitimate long-term interests of the parties 
involved" (op.cit., page 595). A vision would in this way be a collective perception of reason, 
or meaning, of an unrelated, or chaotic, reality which is more or less common to the members 
of the organization. Of course, for the vision to be effective, it must conform to a greater extent 
of many members' perception of reason of the reality. In chapter 2 Bennis & Nanus (1985) 
claimed that for the vision to be reliable for the members of the organizational members it must 
formulate a realistic and attractive future state for the organization, and Karlöf & Söderberg 
(1989) maintained that leaders must succeed in relating the goals to an interesting reality for 
those the leaders are concerned with.  

Being a formative cause, it is important to emphasize the endogenous character of the 
vision, i.e. the vision must correspond to the meanings coming from within the members of the 
organization, otherwise the vision will be meaningless to the members. I will return to this 
question below in more detail. It is also important to emphasize, as Bohm and Broekstra do, 
that the vision is a reflection of a holistic perception of reality, an act of perception which 
cannot be analyzed in detail (similar to Langer's "presentational symbol", see page 230). It is 
not enough to discuss goals and visions in terms of an explicit purpose - it is the creation of 
purpose that is important. "Meaning is purpose and as meaning develops creatively, purpose 
also develops ... in this flow of meaning, purpose transforms constantly" (Bohm, 1989, page 
85). We may therefore conclude that the vision is a reflection of meanings of a collective, 
which gives them a sense of wholeness of the ambiguous reality. The vision must also be 
understood from the multi-level approach I discussed earlier in terms of different levels of 
concreteness. As a number of individuals are projecting their meanings in this complex web of 
goals, a local collective consciousness is formed, constituting the collective consciousness of 
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the organization. 
 
Corporate culture as collective perception 

Gray et al. (1985) consider meanings to be the basis of existence for an organization. 
They argue that "the greater the coincidence among these tacit value systems (of the 
organizational members), the deeper and more socially binding are the meanings that arise" 
(op.cit., page 88). Organizations, therefore, are functions of the meanings of their members, or 
as they express it: "organizations can be conceived of as a continua along which meaning varies 
according to its degree of coincidence" (op.cit., page 91). Meanings are the essential glue that 
hold organizations together, and instead of seeing organizations as static structures they 
propose that organizations are better understood as "dynamic, conscious, and subconscious 
processes through which meanings are constructed and destroyed" (op.cit., page 83).  

In my model of the Transcendent Organization I suggested above (page 219) that the 
collective consciousness "condensates" into a local collective of the organization following the 
collective objectifications, particularly the goals, which are expressed in the "culture" of the 
organization. In reality it is difficult and even meaningless to separate the goals and culture in 
the analysis. The concept "culture" has no clear consensus, as we shall see, and it may be 
possible to consider the forming of the goals as I discussed above as a symbolic expression of 
the organization, i.e. an aspect of the culture. Below (page 239) I will discuss the symbolic 
perspective in terms of "directing" the collective consciousness, i.e. that the symbols are similar 
expressions of the collective consciousness as the goals. Linda Smircich (1983b), for example, 
claims that organizations can be seen as networks of meaning, which indicate the same role as 
in the forming of goals. But Smircich adds another dimension to this network of meaning - the 
individual is not only creating meaning (expressed in goals/culture), but  the individual's 
perception is also always colored by the cultural influence, i.e. the collective:  
 

"The emergence of social organization depends on the emergence of shared 
interpretive schemes, expressed in language and other symbolic construc-
tions that develop through social interaction. Such schemes provide the 
basis for shared systems of meaning that allow day-to-day activities to 
become routinized or taken for granted ... Human actors do not know or 
perceive the world, but know and perceive their world, through the medium 
of culturally specific frames of reference ... All forms of human organi-
zation, though apparently concrete and real, are in actuality constantly being 
enacted in this way" (op.cit., pp. 160 & 161). 

 
An organization is thus dependent on the collective objectification, or network of 

meaning, which facilitates the daily activities. The ambiguous, complex, incomprehensible, and 
chaotic reality does not have to be defined anew every time (see the detailed discussion in 
chapter 2). The world of organization is, as I have argued, not an ontologically concrete world, 
but a world defined by our meanings attached to it, or, stated differently, a world formed in the 
epistemological process of that-thing-we-call-organization. These meanings develop in the 
interactive consciousness ("through social interaction") and at the same time are they guiding 
our understandings/perceptions of the organization. The organization is in other words both 
created by us and at the same time guides our perceptions of it. This system of socially 
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produced collective perceptions is what is usually defined as "corporate culture"164. 
 
What is corporate culture? 

In chapter 2 I discussed corporate culture in terms of instrumentality and subjectivity. 
It was concluded that the term "culture" is a concept we have applied to a phenomenon in order 
to grasp an unseen reality, and that the concept can, as any other concept, be reified and given 
absolute ontological status. I also argued that whether the concept was conceived as an 
objective variable or as a subjective root metaphor is depending on which level of abstraction 
one is studying it from (summarized in Figure 3, page 42).  

                                                 
     164For convenience I am using the term "corporate culture" in this section to include all forms of 
culture in organizations. 

The  cultural concept was borrowed from anthropology and applied to organizations 
in an attempt to describe the informal organization. In anthropology, the classical definition of 
culture was that of Tylor (1871, page 1): "that complex whole which includes knowledge, 
belief, art, morals, law, custom, and other capabilities and habits acquired by man as a member 
of society". When this concept of culture was interpreted in terms of people in organizations, it 
rapidly became popular. Martin Bower in Deal & Kennedy (1982, page 18) describes corporate 
culture as a non-tangible feature of the organization that governs its actions and success (or 
failure), "how we do things in our company". Deal & Kennedy were some of the first who 
made this concept popular, asserting the importance of the phenomenon called culture: "We are 
beginning anew to emphasize the culture of organizations as the prime mover instead of 
focusing on structure, strategy, or politics" (Deal & Kennedy, 1983, page 500).  

Most scholars in the field agree that culture is a collective phenomenon (e.g. Ehn & 
Löfgren, 1982; Alvesson & Berg, 1988, 1992), and that the collective aspect is one of the 
strengths of the concept. This means that culture cannot be reduced to an aggregate of 
individual variables (Weick, 1985). The research on corporate cultures and other similar 
phenomena cannot be said to have led to a unified understanding of the concept. This is partly 
because of the concept of culture itself as something subjective rather than objective and hence 
difficult to define in a precise way. Researches like Linda Smircich find that the cultural 
analysis helps us to transcend often reified understandings of organizational assumptions taken-
for-granted (ibid, 1983), but this realization ends up with an even more complex understanding 
of the proposed underlying patterns of organizational life. Alvesson & Berg (1988, 1992) 
claims that this is due to many reasons: the area has expanded (too) fast, leading to many 
unclear definitions and imprudent statements; the confusion regarding concepts due to vague 
definitions; and the mixing up of the concept in its use as an object or phenomenon (something 
an organization has, "culture-as-a-variable"), or a symbolic or cultural perspective on 
organizations (a way of perceiving the organization, "culture-as-a-root-metaphor") (ibid, page 
29). 

From my perspective the different definitions and approaches to culture emanates 
from the level of abstraction which is used. The question of whether one is studying culture-as-
a-variable or culture-as-a-root-metaphor was analyzed in chapter 2, and it was concluded that 
one is studying two different sides of the same coin, but the interpretations can be completely 
different depending on one's assumptions. 
 
Corporate culture and the Transcendent Organization 
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The heterogeneous definitions of the concept of culture make it difficult to categorize 
culture in a certain way and give it a distinct position in my model. As I have argued that the 
organization is a product of the collective consciousness of its members, producing and being 
guided by its interactive meanings found in the goals, symbols etc., my perspective has a close 
resemblance to the "root metaphor" perspective of culture. But I have also argued that the 
difference between culture-as-a-root-metaphor and culture-as-a-variable is an illusion, as the 
two are studying different levels of abstraction of the cultural phenomenon. In the 
Transcendent Organization culture-as-a-variable is a manifestation of the underlying field of 
collective consciousness and is therefore not in opposition to or apart from the culture-as-a-
root-metaphor perspective. Culture-as-a-variable represents the "known", or "chhandas" aspect 
of culture and the opposition and isolation between the two perspectives emerge in the observer 
whenever he gives separate ontological status to the concept and treats it like a reified variable 
along with other reified variables of the organization. This is not to say that the culture-as-a-
root-metaphor is consciousness. It is a perspective which considers that-thing-we-call-culture 
as manifestations of human consciousness. Cultural manifestations are generated on the 
interactive level of group consciousness as meanings attributed to happenings, and expressed in 
symbols including language, rites, and artifacts.  
 
Exogenous and endogenous cultural factors 

In the language of the Transcendent Organization the cultural manifestations are 
generated at the level of the interactive consciousness but determined by the collective 
consciousness. If we limit the perspective and do not consider the pure pure consciousness 
perspective above165, but temporary objectifies the-thing-we-call-organization, we can use the 
analytic tool exogenous and endogenous factors in understanding the generation of culture. 
Exogenous cultural factors would be geographical, climatical, political, and economic 
conditions, the industry the organization belongs to, the work group the individuals belong to, 
etc. This is what Van Maanen & Barley (1985) would call "ecological context" and "differential 
interaction": structural substrates in reference to the collective understandings that develop in a 
group. The reason I denote these factors "exogenous" is because it is a collective pattern that 
develops from "outer" conditions. It is a repetitive way of doing, thinking and functioning in 
relation to a "given" thing or situation, such as weather climate, the nature of an industry 
market (e.g. banking), the nature of performing a work task (e.g. craftsman), etc. The general 
ways of doing, thinking, and functioning become tacit, standard ways and are spread to others. 
Endogenous cultural factors are those who are connected with how groups of people perceive 
and experience their world. These factors deal with how meanings, symbols, beliefs, emotions, 
cognitions, archetypes etc., are created from within the individuals and the collective.  

The collective consciousness is that abstract level of the collective which sets the 
frames and conditions for the endogenous and exogenous cultural factors. This aspect is not 
commonly discussed in the literature, but sometimes it is categorized as "culture cognitivism" 
(Alvesson & Berg, 1988, 1992), even though this category sometimes resembles a trash can 
where all notions of fundamental aspects/cognitions of consciousness are placed. In terms of 
exogenous cultural factors, the collective consciousness gives the main prerequisites for 
interpreting and forming a culture around "given" outer factors. Changes in the collective 

                                                 
     165In which there are no boundaries of the system - everything is the self-referral dynamic 
interplay of pure consciousness: see page 220. 
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consciousness will change the prerequisites for this forming, but the outer factors will still 
determine general elements of the culture. The collective consciousness is the determining 
endogenous cultural factor, as changes in the collective consciousness will determine the way 
the group interpret and is influenced by symbols, how meaning is created, etc.  
 
Symbols as directing group consciousness 

The interactive consciousness has, according to my model, mainly a function of 
directing or channeling the group consciousness of the organization. This is a common theme 
among researchers on organizational culture. As mentioned in chapter 2 (page 14) Weick 
(1985) discusses in general terms the functions of strategy and culture in an organization: "... 
both may serve a common function (which) is imposing coherence, order and meaning" 
(op.cit., page 384). The symbolic perspective of culture plays an important role in directing 
group consciousness. The symbol has a substitute or representative function, i.e. it always 
represents something else or wider than itself (Alvesson & Berg, 1988, 1992). Most authors 
discuss the characteristics of the symbol in terms of joining different elements into a wholeness 
(ibid, page 45). Thus, the symbols can be seen as instruments to create order and meaning out 
of chaos (ibid, page 45), like for example visions as discussed above (page 235). Other 
functions the symbol has been suggested to have is that "people need something to project 
toward, an image that inspires hope" (Dandridge, 1985, page 144); or that "the force of the 
symbols give a completely different power to the actions" (Ehn & Löfgren, 1982, page 89, my 
transl.). Broms & Gamberg (1983) exemplify this aspect of culture by studying the role of 
strategic plans in organizations. Among other things they claim that the strategic plan serves as 
a symbol and has a purpose of focusing the mind, goal seeking and generating enthusiasm for 
an organization. 

We could say that the manifested functions of corporate culture serve the purpose of 
directing the group consciousness toward certain objectives, such as increasing the order or 
coherence of the functioning of the group; creating meaning out of chaos; creating inspiration 
and hope for the future; or whatever the direction it serves. The symbols and cultural factors 
could be both endogenous and exogenous, i.e. they could be induced from within or from 
outside. At this level it is not possible to discuss in terms of "either-or", as the influence is 
often mixed between exo- and endogenous factors. The effect is often an interaction between 
the factors. 

Symbols are often regarded as structures imposing meaning, order etc. to a collective 
of people. As argued in chapter 2, the range of the symbols in time and space differs from 
different researchers. The symbols can vary from private to universal (Morgan, ed., 1983), and 
from relative to absolute (Van Maanen & Barley, 1985; Berg, 1985; Turner, 1983). In the 
structural category of collective consciousness in chapter 5 I juxtaposed various notions 
regarding structures, forms, archetypes etc. Some of these are universal and absolute (Plato, 
Patanjali, Lévi-Strauss), whereas others are relative (Dürkheim, Popper, Jung), and sometimes 
local. We can find a similar thinking in the symbolic research papers. Turner (1983) is arguing 
that it is possible to "read" organizations and locate universal and absolute structures, following 
the thinking of Lévi-Strauss. Berg (1985) discusses symbols in terms of "fields" - "the 
structural dimension of corporate culture" (op.cit., page 285). From the model of the 
Transcendent Organization I would argue that the question of absolute - relative, or structuralist 
- interactionalist, is a question of level of abstraction. We will find the absolute structures, or 
forms, on an abstract, transcendent level of consciousness, reflecting, as it were, the absolute, 
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or in the words of Plato, the divine, laws or tendencies of the creation. On a more excited and 
concrete level, yet still in the "unconscious" domains of the collective consciousness, we find 
the level of symbols, which are socially generated and subject to change over time. This area is 
little explored and it would be interesting to see the future research on symbols on different 
levels. 
 
Changing and manipulating culture? 

There are a few topics often discussed in relation to corporate culture, which I would 
like to address briefly with the perspective of consciousness. It is the question of whether it is 
possible to change a corporate culture, and attached to this issue, the ethical question of 
"manipulating" a culture. In a separate main section I will also discuss the issue of leadership in 
terms of the Transcendent Organization, where culture and symbols play an important role. 

Since the beginning of the popularity of corporate culture, many researchers and 
practitioners have enthusiastically viewed culture as a variable that could be altered and/or 
manipulated. Dandridge (1985) seems to believe that it is possible to change the culture and 
that it is quite legitimate to do so. This question does not have an empirical/practical 
foundation, though. Alvesson & Berg (1988, 1992) claim that we as today have very little 
research describing what happens (and if it happens) when one consciously tries to change the 
culture of an organization.  

The ability to change culture by means of face-lifting operations is rejected by 
Gummesson (1987). He argues from the experiences of the implementation of "the quality 
program" at Ericsson in Sweden: 
 

"Traditional ways of reaching out - using internal PM and magazines, 
meetings, training courses, and more recently video- and computer tech-
niques - leave a lot to be desired. Changing a culture is more than 'shooting 
off' a communications program" (op.cit., page 24). 

 
Gummesson argues that the "culture" can be changed through experience of the results the 
planned program is intended to have. In the case of Ericsson: to let the persons involved 
experience what the new concept of quality really means in terms of relations to customers etc. 
- a "learning by doing" approach. 

Many researchers and especially practitioners, admit that the culture is crucial when 
considering any planned change in the organizational operations. Louis (1985) argues that 
 

"There is a solid documentation that overlooking organizational culture has 
impeded efforts to change organizational functioning ... So, although the 
aim may not be to change the culture per se, practitioners intending to 
introduce change in various aspects of the organizational functioning are 
well advised to anticipate fallout due to potential conflicts between the 
proposed change and the existing culture" (op.cit., page 86). 

 
Applying the consciousness paradigm to this topic, I'm arguing that there is no 

wonder that cultures are both crucial and reluctant to change. In a given situation, the collective 
consciousness of the organization sets the frames, which are usually very difficult to change. 
On the level of interactive group consciousness, habits, patterns, ways of doing and interpreting 
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things have been done so for an extended period of time, and they have become a "fixated" part 
of the "symbolic field" (Berg, 1985). We also might say that morphogenetic fields have been 
created and guide the understanding (Sheldrake, 1981). Buzan (1982) claims that the physical 
brain literally creates channels in the synapses in our repetitive ways of doing things, thinking 
the same things166, behaving in the same ways, which is preventing other channels to appear. 
We may speculate that on the collective level this is revealed in the culture: the group 
consciousness passes through the worked up channels of the brains and the channels become 
fixated. In my terminology, the group consciousness has been directed into certain patterns over 
time. Another way of analyzing this problem in terms of the Transcendent Organization is to 
consider it from the point of view of objectification. The Transcendent Organization is held 
together by the collective objectification in terms of meanings expressed in the culture. When 
these objectifications become too strong (reified), firm boundaries are created against the 
organization's "environment" which it is both co-producing and dependent of. Too strong 
objectifications will then confine the direction or channels of the collective consciousness so 
that it comes out of tune with its natural holistic environment. 
 
Change through exogenous factors 

                                                 
     166C.f. Chopra's claim that 95 % of our thoughts are the same as yesterday, chapter 5, page 177. 
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This frame and channel pattern in the group consciousness is difficult to change with 
surface means. The group consciousness sets the frames and gives the direction for the 
organization. But change is possible. The most common way a culture changes is when the 
exogenous cultural factors change. When the old ways of handling and understanding a thing or 
situation are no longer relevant, new patterns, new ways, new interpretations are necessary. 
This forces new, more purposeful, patterns of channels in the group consciousness to arise. We 
might find many examples of how changing exogenous factors change the culture. Companies 
in crisis (due to changes in market, technology etc.) are interesting examples of changes in 
cultures (often very painful, see for example Berg, 1981; Pettigrew, 1985). Some researches 
even suggest that "critical situations" should deliberately be created in order to change the 
culture (Lundberg, 1985)167. But the opposite situation can also be true: the success of a 
situation or a company generates a new experience and creates a new channel-pattern in the 
group consciousness. This is the strategy Gummesson (1987) favors: let the actors experience 
the change, and a new "culture" will develop. 

To change the exogenous factors is of course difficult to be effective in changing the 
culture; it is not as easy as it appears in my analysis. But the main principle remains: a change 
in the exogenous factors can create a change in the interactive consciousness and hence in the 
culture. 
 
Change through endogenous factors? 

This leaves us with the question of a change in the endogenous cultural factors. Is this 
possible? Could the frame in the group consciousness be altered? Can the collective meanings 
apprehended by the organization's members be changed from within? This was my argument 
above: to direct the group consciousness is successful only to the extent to which the new 
channels coincide with the "environment", and to realize an intrinsic spontaneous adjustment 
will require a rise in the level of consciousness, i.e. a change in the endogenous cultural factors. 
Normann (1977) claims that this is necessary if the change is to be stabilized: 
 

"The only way to bring about lasting change and to foster an ability to deal 
with new situations is by influencing the conditions that determine the 
interpretation of situations and the regulation of ideas" (op.cit., page 161). 

 

                                                 
     167Buzan (1982) suggests that the individual should create new channels in the brain by doing 
something unexpected and unusual, for example by dressing backwards. Translating this advice to 
the organizational level in the spirit of Lundberg, one might force the members of the organization 
to act in new ways to create more purposeful "channels" in the culture. The most common way to do 
this is by re-organizing, i.e. by forcing members to develop new patterns of habits. Re-organizing, 
however, has both theoretical and practical apparent limitations. 
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A popular approach of the 1960's and 70's to try to create a change in the individuals' 
perception of situations was organizational development (OD). OD is a combined concept that 
covers many different approaches stemming from psychology, psychiatry, sociology, and social 
psychology (Gummesson, 1991). The most popular method in the 60's and 70's were the so 
called "T-groups" or "sensitivity training". OD seeks organizational change through a change in 
"people" variables such as values, attitudes, interpersonal relations, and organizational climate, 
in contrast to mechanistic approaches dealing with structure, technology, and physical 
environment (Bennis, 1969). One of the characteristic ideas about OD was to remove 
psychological barriers in order for the organizational members to solve problems on their own, 
e.g. communications problems, organizational effectiveness (ibid). Thus, OD:s approach is 
endogenous, "people variable oriented". The outcome of OD interventions have been mixed: 
Lieberman et al. (1973) found that of the individuals participating in T-groups one third 
benefited, while one third suffered negative consequences168. Franklin (1976) and Pettigrew 
(1985) found that organizations already open to and involved in adjusting to change were more 
likely to be successful in their OD effort than more stable and status-quo oriented 
organizations; Porras & Berg (1978) found that outcome variables (performance variables, e.g. 
profits, sales, production costs) generally changed at a higher rate as a result of the OD 
intervention than did process variables (e.g. trust, leadership, organizational climate), which 
runs counter to the OD-theory which asserts that process changes lead to outcome changes. 

The problem with the research on OD-practices, though, is their lack of context and 
theoretical foundation. Pettigrew (1985) calls the research "ahistorical, acontextual, and 
aprocessual" (op.cit., page 15). It is doubtful that OD and sensitivity training create a rise in the 
level of collective consciousness in the organization through the individuals. There is certainly 
no such theoretical background to the practices. Rather, the purpose seems like a "way for 
improvements of his or his own behavior and interaction with others" (Wieland & Ulrich, 1976, 
page 482). The emphasis is on interactive behavior rather than expanding consciousness169. The 
alleged negative effects of T-groups for some people, the experienced mismatch between the 
employees' external training and the domestic company reality, and for other reasons, made the 
T-groups more or less disappear from the company education programs, although some of the 
principles are still used in relational training etc. Nevertheless, in this context the basic OD 
ideas were in contrast to the mechanistic ideas in organizational change, as they put primacy to 
changing the individuals and groups of individuals in the organization, instead of dealing with 
"variables" such as structure. This recognition is from my point of view important, as it 
considers the endogenous factors in the organizational life as fundamental. Even though the 
theory is weak and the methods may be questionable, the direction in the developmental work 
and some of the experiences present an opportunity for a possible endogenous development of 
the organization. 

                                                 
     168The Swedish National Health Board (Socialstyrelsen, 1975) investigated in 1975 potentially 
profound influences on the individual following "group oriented training", mainly sensitivity 
training. All psychiatric hospital admissions during that year (335,000) were investigated and 30 had 
the training as a causative factor. The Board, however, considered the causative factors so complex 
that no definite conclusions were possible. 
     169Becoming more aware of one's own and others' behavior could of course be called an 
expansion of the awareness, which is not necessarily in opposition to, but different from, "expanding 
consciousness". By expanding consciousness I am referring to my earlier definition in terms of pure 
consciousness (see page 232). 
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Attempts at directly raising the level of group consciousness in the organization 
would have the explicit purpose of expanding the individuals' consciousness and hence 
transcend old meanings and interpretations of the situations. Such attempts represent a 
profound endogenous cultural development, going beyond controlling the behavior and emo-
tions and instead increasing the degree to which the pure consciousness is "made lively" on the 
surface level which could be said to be the "level" of collective consciousness in the organi-
zation (described in the model of the Transcendent Organization above). There is evidence that 
meditation can enhance the level of collective consciousness as described in chapter 5. In my 
empirical research I have found indications of such "cultural changes" as a result of a supposed 
change in the collective consciousness (see chapter 7 and Gustavsson, 1990). There are also 
practical reports of changes in organizational performance following practice of meditation in 
the organizations, where for example Raul Montgomery, CEO of a small Detroit-based 
chemical manufacturing company, claims that "there is greater cooperation among the 
employees and greater insight into the problems facing our industry and how to solve them" 
(Age of Enlightenment News, 1985). 
 
Manipulating culture? 

Following the discussion above, the culture is pretty hard to change and thus hard to 
manipulate. The ethical question is also raised whether it is desirable and legitimate to try to 
change a culture. Alvesson (1990) seems to admit that it is possible to change a culture, or at 
least he is very critical to the very possibility in trying to do so, because 
 

"... (the ambiguity of the reality increases), thus increasing the difficulties in 
getting a reasonable accurate overview of the world. And the world in itself 
is complicated and difficult enough to understand without corporations and 
mass media trying to transform work activity into a matter of images, 
pseudo-events, management of minds and face-lifting operations of organi-
zations" (op.cit., page 392).  

 
From the perspective of the Transcendent Organization I believe that the ability to 

"manipulate" is connected to the level of collective consciousness of the organization. My 
hypothesis is that the higher the level of collective consciousness in the organization, the less 
attached and hence less credulous are the members of the organization to attempts to 
manipulate symbols etc. for a single individual's suspicious purposes, such as strive for power. 
When discussing symbols in terms of instrumentality in chapter 2 (page 30), I illustrated this 
problem by using the term "collective reification". Symbols and metaphors are inevitable and 
necessary parts of the organizational life, as I have argued. The problem and danger is when 
they become reified and some persons tend to utilize the reified understanding to impose a 
definition of the situation upon others and thus "manipulate" the culture. This way of looking at 
the problem is similar to Morgan's (1980) "psychic prison" (see chapter 2, page 16), or 
Foucault's metaphor of Panopticon (prison-like building) of organizations (Burrell, 1988). 
Unlike Morgan and Foucault, though, I consider the main problem not to be the persons 
utilizing the reified understanding for purposes of domination, but the very fact of reification. 
As long as our interpretations of situations become reified, some persons will always utilize 
this tendency for their own purposes. Counteracting the reifying tendencies will therefore 
remove the source to manipulating the culture. Or, stated differently, there will be no legiti-
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mization for imposing ones definition of the situation among the organization's members. In the 
consciousness paradigm reification occurs due to the identification with the known or object 
(see above, page 225) and the higher the degree of pure three-in-one experience (the higher the 
level of collective consciousness) of the organization, the lower the risk of manipulating the 
culture. The psychic prison, or Panopticon, are residing in the consciousness of the actors, or to 
use Foucault's metaphor: we are all imprisoned within a field of bio-power even as we sit alone 
(Burrell, 1988). Releasing the "prisoner" from the bondage of imposed definitions consists of 
freeing his mind from the tendency to identify with the object, which does not involve 
exchanging the definition with another one, but by enlivening pure consciousness in his 
awareness. This is a good illustration of Kant and his definition of enlightenment: man's 
withdrawal from his self-inflicted minority. 
 
Conclusions 

The whole question of change in the culture as such, and by means of a change in the 
collective consciousness in particular, is of course a speculative and tentative issue. My 
perspective of culture resembles that of the culture-as-a-root-metaphor perspective, i.e. that 
culture is a manifestation of human consciousness. Understanding culture differently would be 
to adhere to a materialistic understanding of reality: if culture is a variable along with other 
variables, what is its ontological status? How does it emanate? Is the cultural variable hovering 
around like a marble in an empty space together with other variables like "structure" and size? 
These are questions that the materialist cannot answer because he reifies the concepts and stops 
the analysis at an arbitrary point (c.f. my discussion in chapter 3). If the materialist would be 
forced to penetrate the question deeper, he will eventually end up with the culture-as-a-root-
metaphor perspective. We may study culture at different levels, but we must not suppress its 
origin in human consciousness. 

Extending this logic in the consciousness paradigm we cannot in the "grand analysis" 
make assumptions about exogenous and endogenous cultural factors, which I temporarily made 
on page 238. On the other hand, if we did not make the delimiting objectification we would not 
be able to analyze culture in relation to consciousness and other concepts. We would in that 
case end up in the same situation as when trying to define pure consciousness in chapter 5: 
silence... The point, though, is to be aware that cultural factors are not really exo- or 
endogenous. They are exo- and endogenous to the extent of the comprehending ability of the 
observer in an analysis. In the consciousness paradigm they are united at the level of pure 
consciousness and culture is thus the endless expressions of pure consciousness on manifested 
levels, the dynamic interplay without borders of the self-referral pure consciousness. This 
extended analysis should not be understood as an utopian vision without relevance to the 
ordinary reality of the researcher and the practitioner. It says that a change in the culture in one 
organization is at the same time influencing other organizations and vice versa, and that we 
cannot treat the organization as an isolated unit from other organizations or from the rest of the 
"environment". 
 
 

Leadership and theTranscendent Organization 
 

There are various perspectives that can be applied to management. What is the nature 
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of management/leadership? What is the role leaders play in the cultural generating/maintaining 
process? These are questions that have been discussed extensively the last few years. The book-
shops have been flooded with books on leadership where we get advises for how leadership 
should be executed, and there are even several books on the market teaching the "science" of 
leadership. The purpose of this section is to discuss some aspects of management/leadership 
from the perspective of the Transcendent Organization. I will not review the literature in the 
search for an answer to the question "What is leadership?". I will instead suggest some 
elements of the role of leadership in organizations in relation to the consciousness paradigm. 

I have above emphasized the symbolic role of leadership, i.e. leaders as exponents and 
determinants for collective meanings of the members of the organization. In chapter 2 the role 
of the leader in the organization was discussed from different perspectives, particularly in 
relation to goals. 
 
Craftsmanship or symbolic leadership? 

The attention on management in organizations during the last few years gives the 
impression that the leadership is crucial for the whereabouts of the organization's fate. From the 
point of view of the Transcendent Organization this is true - not mainly of the leader as an 

individual craftsman, but in his symbolic role. The symbolic leadership is a leadership where 
the leader acts as a symbol to direct the interactive consciousness of the organization. Seen in 
this way, the leader is an instrument for directing people's inner values, emotions, meanings, 
etc. This aspect of the leadership is important, and the symbolic function increases with the size 
of the organization, i.e. in a small organization the leader (or rather "manager") as a craftsman 
is more important: he must perform practical aspects such as financing, marketing, production 
etc., but as the organization grows, the symbolic aspects become more important. One may 
conceive of the craftsmanship/symbolic leadership in terms of a scale similar to the one of 
Alvesson (1989), inspired by Daft (1983), of the "substantial" and "symbolic" content of rites 
in an organization and translate it into the concept of leadership (see Figure 36). 

The figure portrays the idea that the symbolic value of leadership increases with the 
size of the organization. It also points out that the symbolic leadership is present even in the 
smallest organizations and that the "craftsmanship" or "substantial" leadership is present even 
in very big organizations, i.e. practical activities which have no or very little symbolic value. 
Otherwise the figure should not be interpreted as a linear relationship between size and 
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leadership content - such relationship has no theoretical or empirical justification. 
The symbolic leadership is expressed in the actions, visions, achievements, authority, 

etc. of the leader and this aspect is described in detail in the management literature. From the 
point of view of consciousness, its purpose is to direct the collective consciousness of the 
organization in the sense that the symbols convey the meanings of the members of the 
organization, otherwise the apprehended meanings by the members and the management will 
not coincide and the direction of consciousness would be poor. From this point of view the 
symbolic management is of great importance as I argued that the actual organization exists in 
the collective meanings produced and directed by the goals and the "culture" of the 
organization. The dependence of the organizational members in the symbolic meaning have 
been recognized among many and for long time. In chapter 2 I discussed Barnard's inducement 
model which supposed that sharing of the visions could be bought by the employees; Simon's 
claim that the goals of the organization must change in order to harmonize with the interest 
groups of the organization; and in the later management literature the importance of the 
employees sharing the visions are emphasized (e.g. Peters & Waterman, 1982). Kouzes & 
Posner (1987) argues that 
 

"Leaders breathe life into visions: they make them come alive to others. 
Others can share the vision, the dream, as their own only when they can 
imagine themselves living in it. Commitment cannot be commanded. It can 
only be inspired" (op.cit., page 52). 

 
Kouzes and Posner's arguments can be interpreted from a management perspective in 

that the managers should impose a definition of the situation upon their employees and thus 
create Morgan's psychic prison. They just have to be smart in doing it and speak a language that 
the employees understand. That perspective is probably used to a great extent in the 
management literature, but I am arguing that the leader's ability in imposing the definition is 
dependent on the level of collective consciousness of the organization, as discussed above 
(page 243). Further, the definition of the situation of the organization by the management also 
decides the level of comprehension of the members, a point that will be discussed below. This 
leads to the question whether leaders and their actions are exponents of the collective 
consciousness of the organization, or if the leaders are imposing a definition of the situation 
and thus define the level of collective consciousness in the organization. 
 
Leaders as exponents of collective meanings 

An implication of model of the Transcendent Organization is that leadership in the 
organization is a reflection of the consciousness of the organization and that the leaders cannot 
do more in an organization than the level of consciousness allows. Grove (1983) notices this 
problem and claims that all people in an organization are co-producers - that we are all 
dependent on each other like links in a chain. One's own performance can never be evaluated 
on its own merits, and therefore the manager's performance equals the organization's 
performance. Or put more simply, a boss can never be better than his co-workers (ibid), which 
is to say that every corporation get the leader(s) it deserves.  

On the societal level one can argue that much of the leadership is a reflection of the 
collective consciousness, or apprehended collective meanings of the citizens. This aspect of the 
leadership of societies is noticed by Edelman (1988) who claims that the attitudes and expecta-
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tions of the people often strongly determine the leaders' choice of action. The leaders 
conceivably fulfill the important task of personifying the inevitable and impersonal processes170 
in the society which gives an impression that the evolution is in, or at least can be brought into, 
someone's control. To illustrate this point we can take the example of Ronald Reagan, the 
former president of the USA. He was the most popular president in a very long time in spite of 
his many affairs, his poor ability to balance the finances, that he was one of the laziest and least 
prepared presidents ever in the White House, etc. We might say he was a poor craftsman as a 
president. But obviously, he could talk to the Americans in their way, he could serve for a big 
part of the population as a symbol for their inner values, meanings, emotions, and longings for 
coherence in a chaotic world:  
 

                                                 
     170I would not call the processes impersonal, as it gives the impression of that they are 
exogenous. I would instead rephrase Edelman's analysis and say that the processes are experienced 
as impersonal. 
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"Behind Ronald Reagan's well directed and cozily paternal shows in televi-
sion was, as a matter of fact, a concealed desire for leadership, increased 
self-respect, and hope for the future of a whole nation"171 

 
The perspective of the leader as an exponent of the collective meanings of the 

collective consciousness of the organization is discussed at great length in Treutiger (1990). He 
holds that the leader expresses the "mean value" of the collective consciousness and he does 
not act as an individual but as a representative of a collective. The group he is representing 
influences him more in his role as a leader than the influence of other individuals and groups. 
Treutiger argues that if a person does not express the collective consciousness of the particular 
group, he will not be a representative and will subsequently not gain the confidence as a leader 
for the group. As a representative the leader cannot do what he desires, but only what the 
collective consciousness allows him to do. It is the collective consciousness that determines his 
actions and not his own intentions. Changes in the collective consciousness, which is naturally 
occurring all the time, thus require a humbleness from the part of the leader to the collective 
streams of the organization if he wants to safeguard his leadership. Treutiger claims that the 
correspondence between a leader and the collective consciousness which he represents can be 
seen as the ultimate reason for all changes of leadership: 
 

"If the developmental process in a company has arrived at a point where the 
leadership no longer represents the employees' needs, demands, and capaci-
ty, then the leadership will inevitably be replaced. ... The same ... is also 
true for all other personnel. Employees who do not sense that their needs, 
demands, and competence are provided for will seek other assignments ..." 
(op.cit., page 82, my transl.). 

 
Treutiger claims, from the leadership-as-expression-of-collective-consciousness 

perspective, that the transformation of Scandinavian Airlines (SAS), from a company on the 
slope to a successful winner in the 1980's, was not the efforts of the new CEO Jan Carlzon or 
the consultants as such, but rather that the changed collective consciousness in the organization 
prompted new measures which Carlzon could embody. Edström et al. (1989) have similar ideas 
and claim that the SAS turnaround actually consisted of a shift in the dominant sphere of 
personalities in the company, i.e. an awakening for certain qualities of personalities within the 
existing framework. Similar findings were made in a study in Italy which showed that in five 
"successful" cultural revolutions the CEO and at least 10 % of the top management had been 
replaced (Alvesson & Berg, 1988, 1992). It is possible to argue that a shift in the management 
would suffice to create a change in the culture/collective consciousness. This is, however, a 
common experience that it is not enough. A study of the Swedish company Luxor showed that 
even if the CEO and most of the top management team were replaced, the corporate culture did 
not entirely change (ibid). Such experiences would support the argument of leadership-as-
expression-of-collective-consciousness, where there is a correspondence between the change in 
collective consciousness and the leadership, and where the leader is determined by the con-
sciousness of the organization. 

                                                 
     171Editorial in Expressen, January 14, 1989, my translation from Swedish. 

The leadership-as-expression-of-collective-consciousness perspective thus gives the 
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leader primarily a symbolic role. His craftsmanship (concrete measures for the organization and 
the means to realize them) will, in this perspective, be dependent on the collective consciou-
sness and the demands in it. This should not be interpreted as the leader being a simple, 
powerless, residual puppet-on-a-string which just anyone can embody. The demands on the 
leader is, in addition to responsibilities toward the "environment" (strategies, legal, etc.), to 
respond to the demands of the members of the organization (which usually are not and cannot 
be made explicit), be humble to the streams of collective consciousness, and to formulate the 
demands and changes in symbolic actions in order to direct the collective consciousness. These 
demands are perhaps greater than the demands usually required by a leader. The leader always 
has a certain degree of freedom in his choices, irrespective of level of consciousness, although 
he will have less response from the organization at lower levels of consciousness, and thus he 
is not completely determined in his choices. When the level of collective consciousness is 
rising, however, he will have more degrees of freedom and more options at his disposal. 

The leadership-as-expression-of-collective-consciousness perspective says that 
achievements of an organization are the achievements of a successful match of collective 
consciousness and leadership, and a skillful way of the leader to respond to the streams of 
consciousness and direct it by means of symbols which correspond to the collective 
consciousness in the organization. In this way the leader deserves credit if an organization has 
been successful, but it is mainly the credit of the collective consciousness of the organization, 
i.e. each member172. The opposite situation is also true with this perspective: in times of failures 
of the organization it is not only the leader who should be blamed. The blame goes to the whole 
collective of the organization: everyone contributes to it through the collective consciousness. 

The leader-as-expression-of-collective-consciousness becomes the symbol of the 
whole organization, and he personifies the values of the organization in one individual. We 
could say that the collective consciousness is focused on the leader as a representation of the 
values of the consciousness of the organization. The leader acts as a symbol, transcending his 
individual values and embodies the collective consciousness of the organization. The symbol, 
as stated above, always represents something wider than itself (following Alvesson & Berg's, 
1988, 1992, definition), and the leader as a symbol transcends his individual personality as he 
is a symbol of the collective consciousness of the organization. The focus of the leader as a 
symbol of the collective consciousness also makes him sensitive to changes in the collective 
consciousness: "the leadership of government is more sensitive to changes in collective 
consciousness than individual members of society" (Orme-Johnson et al., 1988, page 798). The 
researchers of the Maharishi Effect in Lebanon argues that the validity of this hypothesis was 
indicated by a stronger effect on the government-related variables than on the individual-related 
variables in their study. If the same principle for the leadership is valid at the organizational 
level, his symbolic role will be sensitive for the changes in consciousness of the organization 
than for its individual members.  
 
Leaders as imposing collective meanings 

                                                 
     172Assuming a limited definition of who makes up the organization; see footnote 150. 

At the opposite extreme end of the foregoing discussion we will find leaders as 
imposing a definition of the situation ("the privilege of problem formulating") upon the 
members of the organization which is the interpretation of reality they follow. As I have 
discussed above, this situation will occur due to the tendency of the observer to identify with 
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the object, i.e. when reification takes place. In the organization we then talk of collective 
reification when a leader succeeds in imposing exogenous meanings of the organization on its 
members. This is the case when Smircich & Morgan (1982) claim that leaders often try to enact 
a particular form of organizational experience to the members in the organization by defining 
interpretations and meanings so that the members' actions are guided by a common definition 
of the situation. This is exemplified by the approach of Barnard (1938) and Peters & Waterman 
(1982) who argues that an organization will be successful if it succeeds in creating a value-
system among the employees which coincides with the intention of the managers or founders 
(see chapter 2). 

From the perspective of the Transcendent Organization this situation will occur when 
collective reification takes place, which will always happen to a greater or lesser degree in the 
absence of a pure collective three-in-one experience of the organization (see page 234), i.e. in 
virtually all organizations at the present state. Taking this situation for granted, the goals of the 
organization were considered as a definition of the complex reality that the organization 
members adheres to. The organization thus formed around the definition (a local collective 
consciousness is condensed in the collective meanings among the members), will accordingly 
only attract members which have a comprehension that do not deviate from the definition to a 
great extent. With the leaders-as-imposing-collective-meanings perspective the level of 

consciousness in the organization will therefore be determined by the definition. Individuals 
with broader comprehension cannot share it, and hence not become a part of it. For individuals 
with lesser comprehension the definition will be unaccountable. The definition will not be 
meaningful - the definition represents meanings applied to events, and meanings are different at 
different levels of consciousness (see chapter 3, page 183). 

This takes us back to the discussion of goals above. I argued that the goals and visions 
are expressed values of the meanings of the members of the organization. As long as a certain 
degree of reification is present, i.e. the members identify with the known, in this case those 
objectifications of the meanings provided by the leaders (or someone else), the visions and 
goals will determine the level of collective consciousness of the organization, according to my 
argument. The visions and goals of the organization must, in other words, be harmonized with 
the level of consciousness in the organization, or, seen from another angle, they will only 
attract a certain level of consciousness in order to be meaningful. 
 
Exogenous changes of imposed definition 

Changes in the definition of the reality in visions and goals can be difficult for several 
reasons. Changes in the definition are required by the "reality" itself: the "environment" 
changes and the organization (i.e. collective meanings objectified by a group of people) can 
isolate itself from those changes only by strengthening their own objectification by putting up 
"ring-walls" against it, i.e. reinforcing the reification process. Given a certain level of tendency 
of reification of the collective consciousness in the organization, changing the definition of the 
reality will be laborious and meaningless unless a corresponding change in the level of 
collective consciousness occurs which determines the meanings. This could account for the 
difficulty many organizational leaders experience in trying to make a new definition of the 
situation of the company. Treutiger (1990) mentions a number of examples of change programs 
in Swedish companies which have failed due to, he argues, the inability to change the 
organizational consciousness in a corresponding degree.  

We might say that, given the reification factor, changing the definition abolishes the 
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foundations for the organization. Simon's (1964) illustration of the bricklayers may serve as an 
illustration of this problem (see chapter 2, page 17). Supposing that it is possible to change the 
definition of the situation from "laying bricks" to "erecting a wall" to "building a cathedral". 
The motivation and holistic thinking of the bricklayers would then increase and the 
organization would be able to better conceive of its role in the "environment". Jan Carlzon 
(1986, 1987), the CEO of Scandinavian Airlines, uses this allegory as one of the explanations 
why he succeeded in the turnaround of the company - by expanding the visions and allowing 
the members to think in bigger terms. The problem is that if the meanings connected to the new 
vision or definition is not corresponding to a new, expanded level of consciousness the 
meaning for the members of the organization will not be significant. It may last for a short 
while on the intellectual level, but the cognition of the new three-in-one experience induced by 
the new definition will fail and the bricklayers will soon go back to the reality of "laying 
bricks" again. Thus, as concluded in chapter 2 (page 17), the goal level has to be chosen with 
respect to the level of consciousness of the organization, and it would be bizarre to chose 
exceedingly grand visions (like Plato's "unity with the real essence") or a delimiting narrow 
vision (like "laying bricks") if they don't respond to corresponding meanings held by the 
organizational members.  
 
Endogenous changes of imposed definition 

In the discussion above I assumed a given level of consciousness with a given 
tendency of reification, which is an assumption only for the convenience of analysis. In reality, 
such a fixed level of collective consciousness will never occur: the collective consciousness of 
the organization is always influenced by the collective consciousness of the society; there is 
always a change of members of the organization (reality also demands that we include the 
stakeholders as members) which will bring about a change in the collective consciousness; and 
individuals in the organization are developing and changing their level of consciousness all the 
time. Nevertheless, conformity to reified definitions will take place and there will be imposed 
definitions from the leadership. The ever-changing streams of consciousness imply that the 
meanings will be ever-changing to the definition imposed by management. In order for the 
imposement to still be effective, the leader can assure its truth by various methods (a situation 
we could call pro-reifying methods which will not be discussed here). From the perspective of 
the Transcendent Organization clinging to a specific objectification of reality as the only true 
one will be fruitless and doomed to fail. It will be an attempt to confine the collective 
consciousness of its members and restrain its development. Sooner or later the meanings 
conveyed by the definition will be outdated and have no correspondence at all among its 
members, and they will either leave the organization or create a "revolution" from within. The 
more reified definition, the more painful will the "revolution" be, in many cases it will mean 
the extinction of the organization. Programs for expanding the consciousness of the members, 
as the one I studied in my empirical work, thus create the need for expanded meanings in terms 
of goals and visions. The changes in meanings will in such cases be endogenous and prompt 
new definitions as formulated by management.  
 
Leadership in the Transcendent Organization: conclusions 

I have argued that leadership is more symbolic the greater the organization, and I have 
discussed two possible functions the symbolic leadership can have as two endpoints on a scale: 
leaders-as-exponents-of-collective-meanings and leaders-as-imposing-collective-meanings. As 
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usual, it is not a question of either-or but rather that the functions are there simultaneously. The 
pure leader-as-exponent-of-collective-meanings perspective is present when the collective 
consciousness have a pure three-in-one experience of the organization, i.e. when the collective 
meanings do not identify to any degree with the object (such as a particular interpretation of the 
situation of the organization by the management), but is seen as a lively interplay between 
subject, process of knowing, and object. Even in this utopian situation we can argue that the 
leader is still imposing a collective meaning, but the conclusion is that it is not the meaning of 
the leader as an individual, but the leader as a representation of the values of the consciousness 
of the organization. The analysis also showed that as long as there is a tendency of collective 
reification, there will always be a propensity for the leader's individual imposement of the 
collective meanings. At the other end of the scale, the leader-as-imposing-collective-meanings 
(as an individual) it was concluded that the definition will only attract individuals corre-
sponding to the level of consciousness the definition implies.  

Changes in the collective meanings, which are inevitable, are automatic in the pure 
collective three-in-one experience of the organization, as there is no identification with the 
object (the definition of the situation) by the members of the organization. In all other cases, it 
was concluded that, firstly, one can desperately cling to the old meaning by pro-reification 
methods, which will eventually lead to the extinction of the organization. Secondly, it was 
concluded that changes in the imposed definition challenges the very basis of the organizational 
existence. Externally imposed new meanings will fail unless they are accompanied by the 
corresponding change in the collective level of consciousness. Endogenous changes in the 
collective consciousness in the organization with accompanying new collective meanings 
require, on the other hand, new definitions by the leaders corresponding to the new level of 
collective consciousness. Hence, the analysis takes us to the conclusion that the leaders can 
only sustain imposed collective meanings in a status-quo situation. As soon as changes occur, 
which are natural and unavoidable, he is commanded by the collective consciousness of the 
organization. 

If one accept that the leader is able to impose a collective meaning of the organization 
(which I do under the assumption of a tendency of collective reification), one must discuss the 
question of legitimization by the organizational members for the imposement by the leader. The 
leader cannot impose a collective meaning unless the collective agrees to his doing so (I am 
disregarding the situations close to slavery exemplified by Silverman in chapter 2).  
 

"Prevailing systems of meaning sanctioned by powerful organizational 
leaders will be accepted only as long as they are perceived to be legitimate, 
that is, as long as they create meanings which are consistent with and 
supportive of the tacit values to which the organizational members sub-
scribe" (Gray et al., 1985, page 89). 

 
Critiques of management, like Smircich & Morgan above, must explain how the leader is able 
to enact his definition of the situation on the members of the organization. If we don't consider 
the members of the organization as empty and unintelligent objects necessary to fill with 
directions (resembling the analogy of man as a computer that has to be added software in order 
to function - a highly materialistic conception of the human being), one must discuss the 
legitimization by the organizational members of the imposement of the definition by 
management. From the perspective of the Transcendent Organization, the only thing that binds 
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the organizational members to the definition is the identification of themselves with it, i.e. their 
reification of the definition. From this perspective it is the identification/reification which is the 
legitimating factor of the imposement by the leaders of collective meanings. 

The discussion of the leadership also takes us to the conclusion of the leader himself 
and his consciousness. The management of the wholeness of the complex and ever-changing 
organization is an intuitive leadership. Barnard (1938) recognized the non-rational dimensions 
of the executive process and lately Peters & Waterman (1982) emphasized the need for "gut 
feeling" for the Gestalt of the business. The leader's consciousness is important, and "to 
become a leader an important and central emphasis has to be placed on the development of 
consciousness, a subject that has been traditionally avoided by management education" 
(Broekstra, 1990, page 599). I argued above that the leader has to be able to formulate visions 
which correspond to the meanings in the collective consciousness of the organization in order 
for the vision to be effective. Parikh173 argues that developing the intuition as a leader is 
important in the formulation of visions, and that intuition can be developed by meditation, 
which ultimate objective is pure consciousness, "nonjudgemental choiceless awareness - just 
'is-ness'" (Parikh, 1991). To be able to access the deeper level of consciousness enables the 
manager to manage into a more "proactive level" leading to a "management by detached 
involvement", i.e. being able to manage without becoming attached, or identified, to the 
activities one is performing: 
 

"In your work and life, you remain fully interested and involved in all your 
pursuits, without being addicted or imprisoned by them. You control or 
manage that from which you are detached, whereas you become managed or 
controlled by that to which or with which you are attached or identified!" 
(op.cit., page 115). 

  
   

Conclusions, critique, and visions 
 

The quest of this chapter was to suggest an alternative to prevailing understandings of 
organizations which can be summarized in the classical dichotomy "objectivism - relativism", 
where an analysis which transcends the objective assumption ends up with a relativistic stance 
instead (see for example Bernstein, 1983). In the previous chapters I have analyzed the illogical 
position of objectivism in general and when it comes to organizations in particular. I have 
expressed dissatisfaction with a relativistic stance in understanding organizations so popular in 
organization theory today and questioned the legitimacy of such a position. As an alternative to 
objectivism and relativism I have outlined a theory of organizations based on pure 
consciousness. I have argued that the organization consists of a localized collective 
consciousness formed in the meanings conveyed by the goals of the organization. This is 
basically an endogenous process, i.e. the meanings stem from the inner sense of wholeness 
perceived by the members of the organization which the goals represent on various levels. Due 
to the tendency of identifying with the known, legitimacy for more or less imposed meanings 
gain ground.  

                                                 
     173In Ledelse, no. 8, 1988, pp. 52-53. 
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I have argued that the organization as such does not have an ontological status, but it 
is found in the epistemological process in understanding the organization. I introduced the term 
three-in-one in order to analyze the epistemology of organization where all elements in the 
process are included: the observer, the observation, and the observed. The ontology of the 
organization is suggested to exist in the collective three-in-one experience of that-thing-we-
call-organization, which consists of a lively interplay between all components in the three-in-
one. One consequence of this perspective is that the three-in-one of the organization takes place 
among those who are parts of the collective consciousness, i.e. it is primarily a layman 
experience. We can also talk of a pure three-in-one experience in which the subject and object 
are inseparable, similar to the inseparability principle in quantum physics. The inseparability 
between the subject and object ("that-thing-we-call-organization") takes place at the quantum 
level of the organization, i.e. at the level of pure consciousness. The separation between the 
subject and object takes place at the "classical" level, and if the quantum level (pure 
consciousness) is not lively in the collective consciousness, the subject (the collective three-in-
one experience) will more or less identify with the object (objectification of the organization in 
the goals and culture). The collective three-in-one experience is then characterized by praghya 

aparadh, the mistake of the intellect, which results in reification of organizational 
objectifications.  

I have also suggested that the-thing-we-call-corporate-culture represents the collective 
meanings and perception of the organization. As the goals represent meanings, it is difficult to 
distinguish between "culture" and goals. I analyzed the leadership in an organization and 
concluded that the leaders are always exponents of the organizational consciousness (i.e. its 
members), even if we apply the perspective that leaders can impose a meaning of reality for the 
members of the organization. Such an imposement can temporarily exist only in an status-quo 
situation, which is contrary to the assumption of an organization as a going concern and to the 
dynamics of reality. 

The meanings reflected in the goals and culture of the organization (which, according 
to my analysis belong to the interactive consciousness, see chapter 5) have been said to 
"condensate" the collective consciousness into a "localized" collective consciousness. I have 
used other terms for this circumstance in suggesting that the interactive consciousness directs 
the collective consciousness, and seen from a consciousness perspective the collective 
consciousness is directed and can be changed to reflect more or less of the pure consciousness, 
the ultimate source of organizational reality. The normative perspective of the Transcendent 
Organization claims that the collective consciousness can be directed and/or raised. My 
conclusion is that the two are inseparable. The direction of collective consciousness consists, as 
I have demonstrated, of endogenous meanings held by the members. Directing the collective 
consciousness by imposing definitions of reality in visions and "planned cultural change" must 
correspond to an equivalent change in the meanings in order to be effective. The direction and 
level of the collective consciousness thus corresponds, and we can conclude that the direction 
of the collective consciousness is the self-referral dynamics of pure consciousness. One can 
also examine the problem from the perspective of a leader who has been able to direct the 
collective consciousness in a successful manner. I concluded above that such instances are 
reflections of the collective consciousness prompting new meanings in visions etc., and when 
there is a match between the leader's visions and actions and the prompted meanings of the 
organization, the outcome will be successful. In this way we can say that the direction of 
consciousness allowed the collective consciousness to be raised. 
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Critique and response 
 

The perspective of the Transcendent Organization can, of course, be criticized from 
many angles. Much of the differences in view which can lead to the criticism is a difference in 

view, i.e. of paradigmatic nature. The critique depends to a large extent of which basic assump-
tions one is holding about the nature of things. This is not to say that all of the critique is of 
paradigmatic nature. There is certainly many viewpoints which are justified, and I cannot, of 
course, foresee them all and discuss them here. What I will discuss are a few common themes 
of criticism which can be raised against the model I am suggesting that I have encountered 
during the course of my work. 
 
Questions about consciousness 

As I have indicated before, the word "consciousness" has different meanings to 
different people. This is mainly the reason why I have devoted a lengthy chapter in attempting 
to clarify my use of the concept. There are, however, some questions which I have met 
regarding consciousness which can be seen as a criticism, mostly of paradigmatic nature. 
 
Why use an undefinable concept? 

The first question is something like this: "What is pure consciousness more 

precisely?". Why am I introducing a concept which does not have a "precise" definition? C.f. 
Pirsig's remarks in connection to his notion of Quality in chapter 3 (page 97). The critique is 
that by using a concept such as pure consciousness with its all-embracing and imprecise 
character, a meaningful and well-defined analysis is difficult, and the scientific contribution 
will be sweeping and difficult to apply to the real world. In the backyard of this critique is a 
hint of Popper's falsification standard, i.e. "sweeping" concepts cannot be falsified as they 
include any possible outcome. 

This is a critique I partly agree with. It is like when analyzing social problems one 
always get the answer "love is the solution to all problems". This statement can be "proved" in 
all cases of social problems, but what is its meaningfulness as a concept in social research? 
This problem shows somewhat of the paradox of science today. "Love" is not a precise and 
well-defined concept, and as such not much of use, but the proponents of statements like "love 
is the solution" are probably right. But due to the sweeping character and imprecise meaning, 
science cannot investigate into the area of love174. Again we join the drunkard under the street-
lamp looking for his lost keys: science can only investigate the things we can see and define, 
other things are "relegated to poetry and mysticism" (Beer, in Maturana & Varela, 1980, page 
64). The need for precision and well-defined concepts is great in many sciences, but one must 
be aware of that reducing one's concept is at the same time reducing reality. The act of 
reduction actually creates a reduced reality (c.f. the creation of particles in a Geiger-counter in 
chapter 4, page 114).  

So we have a problem here. The need for precision and clearly defined concepts is 

                                                 
     174There are of course enthusiastic reductionists who define love in terms of the hormones in 
the body love generates, or with particular behavior love gives rise to, and then they are claiming 
that the objectified definitions created by the researcher and measurement is the "cause" of love. 
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creating an illusionary objective world and disregards other, often very important, aspects of 
the world that is hard to define. One can of course live in a vain hope that the "metaphysical" 
concepts will one day "settle down from the metaphysical regions into the testable layers of 
science" (Popper in chapter 3, page 88). But I believe it is more a question of shift in the basic 
assumptions, i.e. a paradigmatic question, than creating a vision of scientific progress in the 
reductionistic paradigm.  

The Transcendent Organization does not solve this problem and cannot answer this 
critique properly. However, there are three reasons which I believe justifies my model. Firstly, 
the dissatisfaction with objectivism and relativism that an over-emphasis on precision 
ultimately ends up in. Excluding the subject (or knower) and the process of knowing leaves us 
in an epistemological vacuum, where the "known" is the only reality. Introducing the notions of 
"pure consciousness" is an attempt to restore the subject's role and integrate it into the 
epistemological process without excluding the object, thus outlining a theory of organizations 
as a dynamic interplay between the knower, process of knowing, and known. Secondly, there is 
enough theoretical and empirical evidence of the concept of pure consciousness to make it 
interesting for analysis and discussion. Theoretically it is a topic that has interested great 
thinkers for ages, both ancient and modern, as I described in chapters 4 and 5, and empirically 
there is research conducted in the prevailing paradigm which cannot be disregarded as mere 
anomalies (see chapter 5). Thirdly, my model is not a creation of new concepts just for the sake 
of explaining old phenomena in new light (like the new clothes of the emperor). I am actually 
arguing that the model is based on an ontologically existing phenomenon, pure consciousness, 
as described in ancient and modern times, which is not only a concept invented for the 
convenience of integrating the object and subject, and that one of the purposes of this work is 
to develop concepts and understanding in order to handle this elusive thing. It is certainly not a 
final or complete model, but an attempt in conceptualizing pure consciousness in organization 
theory.  

In addition to these three reasons, there are practical considerations to the notion of 
pure consciousness: it is conceived as a source of "transcendent evolutionary order" from 
which the classical organizational level derives its integrating function. I also related some 
empirical research of effects of this "transcendent evolutionary order" when it was enlivened in 
the individual and in groups of people. Understanding of the Transcendent Organization as a 
source of "order", or natural law, is of considerable importance to a practical "science" like 
business administration, management, marketing etc. 
 
Why use an "esoteric" concept? 

Another question about consciousness in connection to the preceding paragraph is 
why it is necessary to use a concept that some people believe is connected to various 
metaphysical, even strange and esoteric, things. Such things do not have a place in science, it is 
argued. There are also questions about some of the ideas I have used in this work and their 
oriental origin, like pure consciousness, Maharishi Mahesh Yogi, meditation, etc. Some critics 
claim that such knowledge is supernatural and ethereal and does not have anything to do with 
science. At best, the critics of this sort say that wisdom (of the east) is wisdom, and science (of 
the west) is science and that one should not mix the two. "Let such wisdom belong to the area 
of wisdom - many things are not suitable for scientific research", someone once told me. 

My response to such criticism is that it is mostly of paradigmatic nature. If one holds 
an absolute conception of "science" as the investigation of the known only, then the critique is 
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understandable. However, I do not share that assumption of science, as I have argued 
extensively in this work. It takes us to the drunkard under the street-lamp again. I'm in favor of 
an approach which includes all elements in the epistemological process: knower, process of 
knowing, and known. Also, the criticism sometimes mirrors an ethnocentrism or even 
parochialism (see e.g. Adler, 1986) with respect to the superiority of the western way of 
gaining knowledge by emphasizing the known. Even if I am acknowledging the success of the 
western science in liberating people in many ways (as for example from repressive dogmas of 
the church centuries ago) and enhancing our material welfare, I am not at all convinced that the 
kind of science which obliterates the knower in the epistemological process will take us to 
further successes. Perhaps it is typical that new approaches to knowledge are discussed in 
various business and management settings: 
 

"That business people now openly discuss so-called existential and cultural 
ideas does not altogether fit in with the biases and social boundaries of our 
present society. But in reality this should not be at all surprising. Histori-
cally, trade has always been a significant carrier of cultural renewal. And 
for obvious reasons, business people are more open to fresh impulses and 
phenomena than most other citizens."175  

 
It is also difficult to understand epithets like "mystical" and "esoteric" in attempts 

which are trying to incorporate the unseen. This topic was discussed in chapter 3 (page 108) 
and I will here only briefly discuss it with relation to organization theory. It might well be 
argued that common assumptions in science are more "mystical" than assumptions of pure 
consciousness. An example is the endogenous and exogenous factors. If the exogenous factors 
are not treated as approximations of reality, I find it very esoteric to adhere to an assumption of 
exogenous factors. Where would they come from? From outer space? There are a number of 
such assumptions which, with reflection, are highly mysterious. Even if we must make 
assumptions in order to handle any model of reality, we also must be aware and discuss those 
things we left out, and not treat them as external forces. This, I think, is what science is waking 
up to today (in many respects led by the findings in quantum physics): it is uncomfortable to 
realize that the objectifications we made for the convenience of our limited ability to 
comprehend the reality does not hold anymore. That we are forced to begin to treat the external, 
the environment, the "big questions", as parts of our models. 

On one point I agree with the critique of mysticism: it is a great danger that accepting 
the unseen can lead to a variety of "truths", one more fancy than another, with the scientific 
world being dominated by various charlatans. This is not a direction I favor, I am arguing for a 
integration of the subjective component in the current framework. That may involve many 
revolutions in the basic assumptions of the science, but it does not require us to abandon the 
skill science has acquired in handling the known component. We may call it an integration of 
the subject in the objective science, or with a more common cliché: a dialogue between east 
and west. 
 
Questions about holistic approach 

                                                 
     175Sven Erik Ragnar in the opening speech to the conference "The Future of Business" in 
Stockholm, Dec. 2, 1987. 
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There are some arguments against a holistic approach in organization theory which 
my model of the Transcendent Organization implies. These arguments deal with assumptions of 
how knowledge and understanding of reality takes place, and are therefore also questions of 
consciousness. I will discuss two of these arguments I have encountered in my work: David 
Silverman's (1970) and March & Simon's (1958).  
 
Silverman's self-defeating argument 

Silverman criticize holistic theories of organization (see chapter 2, page 60) because 
he claims that as everything is related to everything else, nothing can be understood without 
comprehending the whole of which it is a part. This, says Silverman, makes holistic theories 
self-defeating as knowledge of the whole presumes certain knowledge of the parts. The validity 
of this argument depends completely on which perspective one employs when discussing "the 
whole" and "parts" of knowledge. If one conceives of the whole as a collection of all the parts, 
as Silverman appears to do, the self-defeating argument is valid. This position would 
correspond to the horizontal extension of knowledge in Figure 16 in chapter 3 (page 108). The 
Transcendent Organization has another perspective, namely the vertical extension of 
knowledge, which argues that pure consciousness has the wholeness of knowledge in an 
abstract seed-form. The wholeness, according to this perspective, is thus contained in each part 
and it is up to the knower's ability of comprehending the wholeness in his consciousness which 
determines the wholeness. Silverman's critique is similar to March and Simon's (1958) 
principle of bounded rationality. 
 
March & Simon's principle of bounded rationality 

March & Simon deny the classical thesis in economics of perfect information, as they 
claim that the cognitive ability of man is limited. Rational choices are not made by the actors in 
the marketplace on the basis of perfect information, but on bounded rationality by the adminis-

trative man on limited information. The administrative man leads to, in spite of March & 
Simon's critique of the mechanical view of man, to such view of man: as pretty much without a 
will of his own who reacts to outer stimuli. An understanding of man, as March & Simon's, 
which has only limited capacity for understanding and handling his world inevitably leads to an 
atomistic view of him. Limited capacity of cognition may be true for most of us, but a theory of 
man and organization based on such assumption will be deterministic and atomistic. It may also 
only deal with information on a gross level, neglecting intuitive knowledge where man could 
have "all" knowledge, or more of the holistic knowledge, at deeper level of his own 
consciousness. Perhaps this is the level Adam Smith was referring to when he discussed perfect 
information and the "economic man". In the model of the Transcendent Organization man is 
conceived of as having in principle all "knowledge" available at the source of his own 
consciousness, in pure consciousness. Man is in this model not limited in his potential to gain 
knowledge, but with two important reservations: the "knowledge" is not of "information" type, 
but rather on a intuitive and subtle level; and man has the potential of gaining more of these 
levels, as discussed earlier. I am not contradicting the observation that man has limited 
cognitive capabilities, but theories like March & Simon's, which are based on that observation, 
predestine man to a life in boundaries. The Transcendent Organization points to the unlimited 
potentials of man and thereby the organization, even if the access to deeper level of 
consciousness varies between people. But my model also shows that it can be developed, which 
is indicated by for example my empirical studies. 
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Visions of the Transcendent Organization 
 

On several places in this work I have indicated visions of possibilities implied by the 
model of the Transcendent Organization. The visions are basically founded on the 
consciousness paradigm, which was given a few characteristics in the beginning of this chapter. 
The Transcendent Organization asserts that organizations exist in the collective consciousness 
of the individuals, and the collective consciousness is mediated by pure consciousness, which 
is the non-local, unmanifest potential of creation. Even though this reality seems utopian and 
both the individual and the organization are experienced as limited (according to my model due 
to the identification with the known), the model envisions individuals and organizations with 
an unlimited potential at their foundations. This is the perspective I will employ when outlining 
enlightened individuals, enlightened-, and future organizations. 
 
Enlightened humans 

I have repeatedly emphasized that organizations exist in individuals, or collectives of 
individuals and that the quality (in terms of comprehension) of our perceptions determine the 
quality of organizational life. Extending this argument we can argue that the best quality of 
perceptions of the individuals would consist in the most comprehensive perception. One could 
say that I am envisioning enlightened individuals in the organization.  

The word enlightened usually denotes different things to different people in different 
cultures. The one-sided emphasis on the known in the western science is also reflected in our 
ordinary conception of an enlightened individual. For the western man enlightenment often 
equals informed, i.e. a knowledge of a vast number of objects and objectifications, which is an 
extension in horizontal direction in Figure 16 (page 108) in chapter 3, whereas in other 
traditions and at other times enlightenment includes wider and often spiritual perspectives, 
often connected to a transcendental view of consciousness. Plato envisions a "unity with the 
real essence" (chapter 5, page 193); Kant and the idealists considered the ultimate source of 
knowledge (Absolute Being) to exist beyond thinking, not in it, but they doubted that the two 
could co-exist (the bei sich of the Absolute), although Kant defined a state of enlightenment as 
"man's withdrawal from his self-inflicted minority" (chapter 2, page 30); Hegel indicated that it 
was possible to realize the "infinite Idea" (chapter 5, page 157); Maharishi Mahesh Yogi 
describes a state of enlightenment he calls Cosmic Consciousness where pure consciousness 
co-exists with empirical consciousness, where "all values of the inner life are linked along with 
those of the outer, hand in hand" (chapter 5, page 165); the Chinese use the phrase "Wu Li" to 
denote enlightenment, which at the same time denotes "physics" and "patterns of organic 
energy" (chapter 4, page 136); Zukav calls enlightenment "casting off the bonds of concept 
("veils of ignorance") in order to perceive directly the inexpressible" (chapter 4, page 137); and 
for the Buddhists it is a matter of "Buddhahood", to be awakened, and be "liberated from our 
distorted view of reality" (chapter 3, page 104). The list of conceptions of enlightenment can be 
made much longer, but a common theme in them is that enlightenment means living a state 
where one does not identify with the object of our perceptions, i.e. to transcend the empirical 
consciousness and ideally to fully reflect pure consciousness in the empirical world (on this last 
point the descriptions differ). 
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There is no necessary contradiction in the informed and spiritual perspectives of 
enlightenment in terms of reflection of pure consciousness. The difference consists of that 
while the informed only investigates the observed, the enlightened (in terms of enlivening of 
pure consciousness) lives the source of the process observer-observation-observed. In an 
organization, the informed apprehends the manifest aspects of the organization and uses 
analogies and metaphors in order to understand non-observable phenomena. But the problem is 
that the metaphors become the reality and that this leads to a number of undesired effects for 
laymen and researchers alike. The enlightened transcends the object(ification) in his 
consciousness and considers it as an approximation of reality. He enjoys the vertical extension 
of knowledge, as in Figure 16 (page 108) in chapter 3, which gives him a better ability to 
assimilate, and gain perspective on, the horizontal extension, i.e. the objectifications of 
organization. Enlightened individuals do not buy objectifications (visions, symbols) that do not 
correspond to their own meanings and do not fall prey to manipulative attempts in imposing a 
definition of reality from management or others - they have "withdrawn from their self-inflicted 
minority" (Kant), and they realize that "limitations are deceptive conclusions" (see Weick's 
commentary in chapter 2, page 62). Enlightened individuals lives the infinite dynamism of pure 
consciousness in their daily lives, and they have an unbounded reservoir of creativity and 
energy accessible in the depth of their consciousness at all times. Enlightened individuals in 
unity consciousness (see above, page 226) have a pure three-in-one experience of the 
organization, a state of complete freedom as the organizational objectifications do not imprison 
them, and the organization is not conceived to have any limits; indeed, it is seen as a dynamic 
part of the whole ("environment") which is at the same time reverberations of one's own inner 
being.  

The enlightened human is a vision, yes, but the model points to the potential of 
human beings; it points to the fact that we are already living certain degrees of "enlightenment" 
(we do reflect different degrees of pure consciousness); and it points to the fact that we can 
develop more of enlightenment in our lives. And the model says that it is enlightened 
individuals which lay the foundation for the enlightened organization. 
 
The Enlightened Organization 

The Enlightened Organization is the organization which can handle both the classical 
and the quantum levels simultaneously in a frictionless manner. It is the organization which can 
stick to the paradigm and at the same time give room for challenges (see the rhetorical question 
in chapter 3, page 97). Objectifications are, as I have argued, necessary for understanding and 
handling the ambiguous reality, but when the collective consciousness does not identify with 
them they are continuously transcended: it is not a question of either subduing to them or 
transcending them - the answer is mu: both are existing simultaneously. The paradoxes of either 
objectifications or not are in the awareness of individuals of praghya aparadh, the mistake of 
the intellect, which identifies with the object. For enlightened individuals in the Enlightened 
Organization the paradox is simply non-existing: both are seen to be naturally co-existing. 

Thus, chaos is not necessarily a disordered state of the organization, it is a natural 
dynamism of nature. It must be understood and handled, however, and the way we have done 
that is traditionally by making objectifications of that-thing-we-call-organization as the reality, 
and by imposing strict rules of conduct in terms of organization charts, job descriptions, etc. 
which often leads to inflexibility, apathy, alienation, etc. This is a necessity in the praghya 

aparadh organization, but problem should instead be solved by enlivening the Transcendent 
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Organization, the transcendent evolutionary order within, allowing for order in the chaotic 
dynamism. This would be the distinctive feature of the Enlightened Organization: order does 
not have to be structured in rigid ways on the surface levels for handling the reality; order is 
lived from within the individuals in the collective consciousness. The "implicate order" of 
Bohm is simultaneously lived with the chaotic outer reality, allowing the Enlightened 
Organization to creatively manage the chaos instead of confining chaos within rigid 
boundaries. 

The Enlightened Organization allows the "streams" of the "environment" in the 
collective consciousness to flow freely and uninterrupted, and they are not confined by reified 
objectifications of the organization and the "environment". This means that the Enlightened 
Organization is instantly reacting to changes in the "environment", or to use the term of Parikh 
(1991), it is proacting as it is a part of the "environment" and is actually a co-producer of it. 
One may even discuss if the term "environment" exists in the Enlightened Organization... 

To realize the Enlightened Organization the members of the organization are fully 
reflecting the level of pure consciousness in their own awarenesses. Ingvar & Sandberg (1985) 
suggested that the organization should engage in a corporate meditation in order to realize its 
self-identity: to calm down, look into one's inner world, try to understand and to bring clarity to 
one's life-situation (see chapter 2, page 61). Douglas (1986), in an attempt to come out of the 
grip of the objectifications the organizations hold on our minds, suggests that we should 
classify the various objectifications different organizations use. This "would be a challenge to 
the sovereignty of our own institutionalized thought style" (op.cit., pp. 108-109). But to realize 
the Enlightened Organization it is not sufficient to contemplate the organizational 
objectifications; what is needed is to transcend them. The corporate meditation would then 
consist of the members sitting down, transcending the empirical consciousness and allowing 
the foundation of the organizational reality, pure consciousness, to more freely flow in their 
own and in the collective consciousness of the organization. Like the top management team I 
studied (Gustavsson, 1990) who started their meetings with 20 minutes of Transcendental 
Meditation before going through their agenda. 
 
The Future Organization 

I would like to conclude the chapter on the Transcendent Organization with an 
alternative way to predict the future of the organization. Normally we objectify the future by 
means of scenarios and statistical projections176. I would like to propose a visionary way of 
looking into the future from the perspective of consciousness based on the old saying in India 
on the relationship between mind and body (see chapter 5, page 176): 
 
 If you want to know how the collective consciousness  

 of the organization was yesterday  

 - look at the organization today;  

 if you want to know how the organization will look tomorrow  

 - look at the collective consciousness today! 
 

                                                 
     176Which, one of my teachers in statistics once said, is like driving a car forward by only 
looking in the rear mirror. 
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 7 
  
 EMPIRICAL STUDIES 
 

 

 
 

I have so far held the treatise mostly on a theoretical level. I believe this is necessary 
for many reasons: there is little or no theory of consciousness in organizations and conducting 
empirical studies on consciousness without a foundation in theory and a development of 
concepts is like fishing with line and sinker without a hook. Without the appropriate conceptual 
and theoretical tools we will not be able to get any nutritional catch, and the findings in the 
empirical work must also "hook" on to our old or our newly developed concepts in order to be 
intelligible. Also, conducting empirical studies without theoretical basis is to give the empirical 
world (the reality out there) a superior ontological status. It can even be questioned from a 
consciousness perspective if empirical studies are necessary. Consciousness is the generator 
and beholder of all knowledge, and accepting the notion of pure consciousness also means that 
knowledge of the entire empirical world is available in seed-form at the depth of every man's 
consciousness. Why is it then necessary to explore the empirical world which really is a world 
of concepts we have invented for our own convenience? I have chosen not to adopt the last 
perspective in its entirety. In this chapter I will discuss the empirical work I have done, and I 
have attempted to balance between the formal rules of empirical work and the purpose of this 
work to interpret and conceptualize the findings in a framework of consciousness. 

Studying consciousness may involve special problems. The chapter starts with a 
discussion on empirical issues in connection to consciousness and a suggested research 
strategy. The discussion then turns to the empirical cases I have studied: which strategy I have 
chosen and a description of the methods and the results in three cases. The findings are 
discussed in the following section from a broader framework of the theoretical discussions in 
the previous chapters. The chapter is concluded with two sections on methodological problems 
and alternative interpretations. 
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Can consciousness be measured? 
 

"Any attempt to scientifically measure a subjective experience  
is like trying to find the square root of a sonnet"177 

 
The three-in-one analysis in the preceding chapter criticizes the one-sided emphasis 

on the object (the known, or in sanskrit terms, chhandas) in the western approach to science. 
Applying methods for measuring the object to measure the subject (the knower, or rishi) as 
such, particularly "scientifically" (i.e. predominantly methods used in the natural sciences) 
becomes meaningless, as Eddington so eloquently expressed the problem. At best we can 
measure the chhandas-aspect of the subject, i.e. how the subject is expressed in the known, but 
to measure the subject, consciousness, and collective consciousness per se is pointless with 
these methods. It is even more difficult to measure all components in the three-in-one of an 
organization: the subject, object, and observation.  

The empirical approach of western science is of course paradigm-bound, founded on 
a basic assumption of an absolute ontological status of the known, which I have called the 
Democritus paradigm (see chapter 3). The methods in the paradigm are derived from this basic 
assumption and the result they produce will "prove" the very same assumption! Any empirical 
study in the Democritus paradigm is founded on an unproved thesis that the known, chhandas, 
is absolute and that the subject and consciousness, the originator and beholder of all 
knowledge, is perishable and unreliable. Any new knowledge and idea must, according to the 
Democritus paradigm, be tested against "the reality" in the known, where implicitly the "truth" 
resides, in order to determine whether the knowledge or ideas are "true" or not. Methods 
designed in the Democritus paradigm cannot study consciousness, at best its expressed values. 
The paradigm often denies consciousness as metaphysical and superstitious. 

Even so called "qualitative methods" (Glaser & Strauss, 1967; Taylor & Bogdan, 
1984; Yin, 1984; Gummesson, 1991) suffer from the problem of giving absolute status to the 
known, although there is an awareness among some of the authors about this problem. From 
the viewpoint of not giving absolute status to the known, the interpretive approach used by 
anthropologists and others (Ehn & Löfgren, 1982; Hannertz et al., 1982; Ödman, 1986; 
Gummesson, 1991) is the best one. Our understanding of the world, says Heidegger, is 
intimately connected with our existence. Our world is that wholeness and that understanding by 
which man discloses and fathoms the continuously apparent wholeness (Ödman, 1986). 
Interpretive approaches thus aim at disclosing meanings connected to things and events, and 
they can even be used for connecting individual meanings and experiences to the group 
consciousness (in the sense of collective meanings, i.e. "culture") they are part of (see e.g. Ehn 
& Löfgren, 1982). 

                                                 
     177Sir Arthur Eddington, quoted from Chopra, 1991, page 179. 

Even though the interpretive approach is subjectively oriented, it cannot measure 
consciousness as such, no less pure consciousness or collective consciousness (which was 
defined as the degree to which pure consciousness is reflected by the collective). As we may 
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recall from chapter 5 (page 182), any qualification or objectification of pure consciousness will 
make it lose its unqualified holistic status, and any measurement or interpretation of it will 
always be, to use an analogy from quantum physics ("superposition", see chapter 4, page 115), 
a collapse of the wave function (pure consciousness) to a point value (chhandas). The 
subjective approach can study the individual empirical consciousness and the meanings 
connected to it, and the interactive consciousness, i.e. the collective meanings of a group. From 
the pure consciousness perspective the interpretive approach thus studies the known as much as 
the traditional methods do, although they do not give absolute ontological status to it. This is a 
problem for the subjective approaches which I have discussed several times in chapters 2 and 3: 
they easily give rise to relativistic understandings of the world. 

As I argued in chapter 6 that the Transcendent Organization must be understood from 
a three-in-one perspective where all elements in the epistemological process must be included, 
it seems difficult from my brief analysis to find any research strategy which will be able to 
study it. I will in the following section attempt to outline some elements in the approach at 
studying the Transcendent Organization. 
 
 

The three-in-one research strategy 
 

Can we talk of a specific research strategy with the three-in-one perspective on 
organizations? I want to emphasize from the beginning that I don't have a clear answer to this 
question, and I must admit that I was even more bewildered before I started my empirical 
research. However, there are certain elements in the research which the three-in-one perspective 
implies which have grown in my understanding by both doing the research and by entering 
more deeply into the theoretical studies.  
 
Gno'thi seauton' (Know Thyself)! 

 
Richo Akshare Parame Vyoman  

Yasmin Deva Adhivishve Nisheduh  
Yastanna Veda Kimricha Karishyati 

Ya Ittadvidus Ta Ime Samasate 
 

"The sounds of the Veda are generated 
by the collapse of unity within itself,  
in which reside all the dynamical impulses of natural law  
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responsible for the whole universe.  
He whose awareness is not open to this field,  
what can the sounds of the Veda accomplish for him?  
Those who know this level of consciousness  
are established in unity, wholeness of life."178 

 
Socrates, in the Phaedo (Plato, 1955), was dissatisfied by the knowledge gained by 

the senses. He wanted to show the immortality of the soul which could not be perceived by the 
senses, but "I failed to discover it and I couldn't learn it from others" (op.cit., 99C). Instead he 
wanted to use "the second-best method" (99C), namely by using propositions: 
 

"Well, at that point, when I had wearied of my investigations, I felt that I 
must be careful not to meet the fate which befalls those who observe and 
investigate an eclipse of the sun; sometimes, I believe, they ruin their 
eyesight, unless they look at its image in water or some other medium. I had 
the same sort of idea: I was afraid I might be completely blinded in my 
mind if I looked at things with my eyes and attempted to apprehend them 
with one or other of my senses; so I decided I must take refuge in proposi-
tions, and study the truth of things in them." 

 
The method of propositions consists of directing the mental vision inward and 

gradually finding the truth in relation to the Forms. What the Veda and Plato suggest is 
therefore that knowledge of the wholeness of creation is gained at the deeper layers of the 
mind, or as Rig Veda says, at the transcendental field, unobstructed by the binding influence of 
the objects, the knowledge gained through the senses. 

This research strategy is the main implication of the three-in-one perspective and the 
most fundamental strategy, as concluded on page 234. It is based on the assumption that pure 
consciousness is the common basis for all of creation, including our mind. By developing our 
consciousness to fathom greater ranges of inner wholeness, the less alien will the "outer" be 
and the more we will recognize in terms of ourselves. The inner and outer reality is nothing but 
the same. This is the vertical extension of knowledge I discussed in chapter 3, illustrated in 
Figure 16 on page 108. 

Know Thyself! Develop your intuitive understanding! Meditate! This will give us a 
subtle but fundamental "understanding" or intuitive feeling for the "object" under investigation 
(which in reality is not an object, it could be said to be an extension of ourselves). Many of the 
ground-breaking ideas in science have had their basis on a deep and intuitive level of 
consciousness, as illustrated in chapter 3 on page 69.  

Morgan (1980) takes a similar stance in the epistemological process, but the other 
way around - by knowing the outer world we come to know ourselves: 
 

"... the process of knowing involves a process of forming and transforming, and that 
in knowing our world, we also form and transform ourselves. Approached in this 
way, the diversity of social research practice presents itself as a realm of choice of 
central importance to the way we make and remake ourselves, both individually and 

                                                 
     178Rig Veda I 164 39, translated and interpreted by Maharishi Mahesh Yogi (Hagelin, 1989). 
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collectively" (op.cit., page 405). 
 
The principle is basically the same principle as I am proposing: that the inner and outer worlds 
are different aspects of the same reality. But I am surprised by the emphasis Morgan is putting 
on the outer world, especially as he considers himself a "radical humanist" (Burrell & Morgan, 
1979), which basically have a subjective approach to science. 

The Know Thyself strategy is a necessary but not sufficient condition in the research 
process. It gives us a better179 basis for understanding the outer world, but the details of that 
outer world must be studied as well. We might use Bateson's terms and say that knowing 
ourself puts us in tune with the pattern that connects. The basis of this idea has also been called 
the holographic universe metaphor (Morgan, 1980). The details of the outer world, the known 
or chhandas, is still where consciousness expresses itself. We cannot therefore ignore the 
known. It is not necessary to abandon the sophisticated methods developed to study the known 
in the Democritus paradigm. The Know Thyself strategy emphasizes the need to be more in 
tune with pure consciousness, identifying less with the known and thereby gaining more 
knowledge of it. We can say that it is a strategy to resolve the paradox outlined in chapter 3 
(page 106): we can both keep the cake and still eat it (hold on to the paradigm and transcend 
it), and to resolve the paradox of the bei sich of the absolute (chapter 5, page 165) where the 
pure consciousness co-exists with empirical consciousness (being aware of objectifications 
without losing the status of the unqualified pure consciousness). The Know Thyself strategy 
acknowledges the existence of the known, but aims at not identifying with it.  

The inseparability between the observer and the observed at the quantum level, which 
the consciousness paradigm presupposes, will ultimately have consequences for any researcher. 
The problems for the natural sciences were discussed in chapter 4 and in the social sciences the 
problem is the same. Cooper (1983) argues that "we become the methods we use to understand 
what is 'out there' ... so that social scientists are already included in the very methods of their 
discipline" (op.cit., page 218). Contrary to Cooper, I don't see this as a great problem. He is 
himself advocating self-reflection for the researcher, and I would like to extend his suggestion 
by arguing that the common source of knowledge is actually found deep in any researcher's 
mind - in pure consciousness. The Know Thyself strategy will in this manner resolve the 
paradox of the artificial division between the knower and the known - the observer and the 
observed.  

The question of how we are to approach the "outer reality" from the three-in-one 
perspective and which methods should be used would from this perspective be: 
 
Anything goes! 

                                                 
     179To know oneself is a process, rather than an either - or situation. We already (with individual 
differences) have a certain degree of ability to fathom deeper levels of consciousness. Maharishi 
(1986b) claims that we can have full availability to the "knowledge from within" in the state of 
enlightenment, whereas Plato seems to waver on the question whether full knowledge can be gained 
in life (according to Hackforth's, 1955, interpretation). 

This is the famous conclusion of Feyerabend in his work "Against Method" (1975). 
As discussed in chapter 3 (page 98), Paul Feyerabend is one of the strongest critics of modern 
science, and proposes almost complete anarchism for the scientist in his choice of methods. 
Otherwise, he argues, the scientist will get trapped within the framework of present structure of 
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thinking. He maintains that this is an absolute necessity for the growth of knowledge. There is 
not a single rule in the history of science that is not violated at some time or another. Thus, the 
rules would have been an obstacle to progress if they had not been violated, which leads him to 
the conclusion that "the only 'rule' that survives is 'anything goes'" (op.cit., page 296). The 
process of creativity says Feyerabend, is not guided by a well-defined program, but rather by a 
vague urge, by a passion. And here the scientist must be free to develop his vague impulses 
without the destructive influence of rational methods. 

On this methodological point I fully agree with Feyerabend, but not with the on-
tological implications that his ideas are said to have as discussed in chapter 3. In my 
discussions on the inherent dangers of relativism in the interpretive approach to knowledge, the 
relativism is on the ontological level, not epistemological. I.e the interpretative approach 
indicates that the reality is in the eyes of the beholder (ontology), which is a notion I'm not in 
favor of. On the other hand, the way to know the reality (epistemology) can vary indefinitely, 
which is the part of Feyerabent's approach that I agree with. I believe that the ontology of the 
three-in-one approach is not a relativistic one. 

The reason why I favor Feyerabend's approach is the same reason as his: method 
should not be an obstacle to knowledge. By stating that, I am not arguing that method is always 
an obstacle. Method is also an important way of gaining knowledge. That is why we can use 
traditional positivistic and induction measures to gain knowledge of the outer aspects of the 
object in the three-in-one of organization. That is also why we can use interpretive approaches 
to understand the object from a subjective level. Questionnaires, interviews, participant-
observation and laboratory studies all have their strengths and limitations. We can actually use 
any method, as long as we are aware of benefits, limitations and ontological assumptions. The 
fruitfulness of any method is structured by the degree of sophistication with which it is handled 
and its appropriateness to the task at hand. A mixture of measures is actually preferred, as the 
picture of our results will be richer and more fruitful, an approach favored by for example 
Gummesson (1991), described as triangulation. 

With all these different methods we can better understand the totality of the subject, 
the process of observation, and the object; the wholeness of the understanding, the three-in-one 
of organization. And the three-in-one is formed when the pure consciousness is lively in the 
awareness of the observer. 
 
Studying group consciousness 

Studying pure consciousness itself is, according to my perspective, only possible by 
experiencing it, as I argued in chapter 5 and as reflected in the Know Thyself strategy. But how 
can group consciousness be studied? I am here advocating an "experimental" approach to 
studying collective consciousness in organizations, i.e. changes in the collective consciousness. 
This is for several reasons. Descriptive studies of collective consciousness suffers from many 
drawbacks: even if one succeeds in making such descriptions (which I doubt is possible), it is 
difficult to make any comparison between the collective consciousness in different 
organizations, as descriptive research studies the expressed values of the collective 
consciousness. The expressed values of collective consciousness are different in different 
environments and situations, and comparisons will therefore be like comparing apples with 
oranges. If the descriptive study has the object of understanding the collective consciousness, I 
have argued that the main approach is the Know Thyself strategy (see above). As argued in 
chapter 6 (page 232), to understand the collective consciousness requires participation in it, and 
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even if this difficult task could be achieved by the researcher (by some kind of participatory 
research), he must still describe it, or expressed differently - objectify it, and then he is faced 
with the problems of linking the objectifications to various qualities of collective 
consciousness. I will discuss this below in terms of changes in the cultural values studied by 
anthropologists, but the problems remains in that descriptions of the collective consciousness 
are really objectifications of the "undecidable" and we do not really know what we are 
describing. I am therefore arguing for an approach well-known in action science, usually 
ascribed to Kurt Lewin: "The best way of understanding a system is by trying to change it".  
 
Changes in collective consciousness 

As the research on the Maharishi Effect suggests (chapter 5, page 196), changes in 
collective consciousness are predicted to exhibit a quantum behavior (chapter 6, page 223) and 
change in a discontinuous manner. The predictions have been studied on a societal level either 
retrospectively by using various official statistics (Aron & Aron, 1986), or experimentally by 
predicting change variables a priori and measuring changes after an intervention of enlivening 
the collective consciousness, as for example in the Lebanon study (Orme-Johnson et al., 1988). 
This approach has been used to study rises in the level of collective consciousness180 brought 
about by the Transcendental Meditation and TM-Sidhi program181. They also demonstrate 
changes in the reverse direction, i.e. a "lowering" of collective consciousness after 
interventions of enlivening the collective consciousness were terminated, as for example 
displayed in the correlation between the size of the "coherence creating group" and the quality 
of life index in the Lebanon study (see Figure 28 on page 197). These "rises" and "lowerings" 
of collective consciousness have also been studied by moving a small "coherence creating 
group" from area to area in Atlanta, USA (Aron & Aron, 1981, 1986). 

As discussed in chapters 5 and 6 one can expect threshold effects when studying 
changes in the collective consciousness in large social systems. These predictions of the 
thresholds derived from quantum physics seem to correspond with the empirical findings of the 
Maharishi Effect (see Orme-Johnson et al., 1988, 1990; Schrodt, 1990). In smaller systems, 
such as an organization, it can be more difficult to use the quantum physics predictions as 
discussed in chapter 6 (page 223). The threshold effect is supposed to be influenced by a 
complex web of factors in small systems, and the threshold may be difficult to perceive, and if 
so, difficult to predict. The effect may have to be determined empirically as some German 
consultants have attempted182. 

As there is no theoretical or empirical prediction on other techniques or the like on 
measurable changes in the collective consciousness, I am only capable of discussing the 
phenomenon from the standpoint of the experiences from the TM- and TM-Sidhi program. In 
theory, any technique or activity enlivening the pure consciousness of a significant number of 

                                                 
     180Defined as the degree to which pure consciousness is reflected in the individuals comprising 
the group to which the collective consciousness is ascribed. 
     181To my knowledge there is no research on changes in the collective consciousness by means 
of other techniques or the like (see below, page 273).  
     182Private communication. The consultants claim that the number of TM-meditators needed for 
a threshold effect were 5 % in organizations with more than 1000 employees, 20 % with 100 
employees, 40 % with 50 employees, and 50-100 % with 10 or less employees. The consultants 
emphasize that their calculations are unscientific and only made on performance variables such as 
profit. 
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individuals in a group should create a discontinuous change in the collective consciousness of 
that group. In practice, this has to do with whether the activity is "just a thought of (pure 
consciousness) and not the state of (pure consciousness)" (Maharishi, 1966, page 238, my 
italics), i.e. if it is really enlivening the pure consciousness or just mere thinking about it. The 
size of the threshold effect also has to do with the efficiency of the activity in enlivening pure 
consciousness, i.e. some enlivenment with small efficiency will have a greater threshold, while 
stronger enlivenment with greater efficiency will have smaller threshold. The efficiency 
problem is discussed in greater detail below (page 272). 

Another aspect of studying changes in collective consciousness is the quality of the 
changes. The changes in collective consciousness are revealed in the known, or chhandas, and 
this raises the question of which chhandas variables to study. Some variables might change 
differently than others when the collective consciousness changes. This question brings us to 
the second feature of studying group consciousness, the quality of group consciousness. Group 
consciousness was defined earlier as consisting of collective consciousness and interactive 
consciousness. I will start the discussion of studying the quality of group consciousness with 
the collective consciousness. 
 
The quality of collective consciousness 

One approach to determining the quality of collective consciousness and its 
expression in the chhandas values is to study the visions of an enlightened society provided by 
Maharishi (page 199), Plato (page 192), Hegel (page 194), and others. These visions can be 
supposed to describe a society where the pure consciousness is fully, or to a great extent, 
reflected in the collective consciousness. From this one can derive variables that are likely to be 
influenced in changes in the collective consciousness. Even though different societies can be 
expected to reflect different degrees of pure consciousness and hence different variables are 
more likely to change, one can get an idea from this approach by comparing the present state of 
the society with the visionary state to discover deviant parameters which are likely to change. 
Consequently, the researchers on the Maharishi Effect (chapter 5, page 196) defined crime, 
accidents, etc. as "collective stress", "lack of societal coherence", and "societal entropy" and 
predicted that these would be the first to change if a quantum jump would occur in the level of 
the "transcendent evolutionary order", following the quantum physics analogy. These 
parameters are generally thought to be negative for the society and therefore most likely to 
change first. Another practical aspect for researchers on the societal level is that these 
parameters are the ones which are most readily available in the official statistics of most 
societies. There have also been attempts at studying "positive" parameters in threshold effects 
of collective consciousness. Some have had practical aspects of availability, such as effects on 
stock markets (which are supposed to reflect the collective economic expectations of the future) 
(e.g. Orme-Johnson et al., 1988); others have been studied directly, such as the national mood 
as reflected in the daily newspapers (ibid). 

One can see in these studies that different variables are more sensitive to change than 
others when the collective consciousness changes. As discussed in chapter 6 (page 248) 
chhandas variables connected to leadership seem to be more sensitive to change than variables 
related to individual behavior. This is perhaps the reason why economic variables of the 
society, i.e. the activity of individuals resulting in economic activity, are typically changing 
with 4 to 8 months lag when threshold effects have been reached, and varies with the intensity 
of the enlivening of pure consciousness (shorter lag with greater intensity and vice versa) (see 
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Cavanaugh & King, 1988; Cavanaugh et al., 1989; Cavanaugh et al., 1990). 
The quality of the changes in collective consciousness at the organizational level is 

more difficult to assess. Following my own vision of the Enlightened Organization in chapter 6 
(page 257) we can predict changes in the collective perceptions of organizational 
objectifications, signs of being better in tune with "the environment", signs of simultaneous 
dynamism and coherence in the organization, etc. From the empirical experiences of the 
researchers of the Maharishi Effect on the society we can also predict that variables connected 
to "organizational entropy" are likely to change first, and that variables connected to leadership 
are more sensitive than individual variables in the organization. Some of these variables will be 
discussed in my own empirical findings below (see page 300).  

The experiences of threshold effects in organizations are rarely studied, and most of 
them are in terms of performance variables, as the experiences of the German consultants 
above (see footnote 182). Empirical predictions like those are problematic in the sense that they 
are not well-founded in a theoretical framework. The changes might have arisen from other 
sources of influence, and performance variables are highly sensitive to other factors, such as 
business cycles. On the other hand, adhering to the "Anything Goes!" strategy above, empirical 
predictions like those may give the researcher an input for more refined theoretical 
understanding. Performance variables may for example be an expression of a combined 
increased dynamism, more in tune with the "environment", and transcended reified 
organizational objectifications. It may even be the case that performance variables are actually 
reflecting the increased co-production of the "environment", or Parikh's (1991) proactivity, 
rather than falling victim to it, for example through business cycles.  

Another way of determining the quality of the changes in the collective consciousness 
of the organization is to study changes in meanings attached to events, i.e. using an interpretive 
approach. This is a strategy which has not been used in the studies of the Maharishi Effect, 
probably because it is very difficult to study those changes in large systems. However, it should 
be feasible on the organizational level. When we are discussing the generation of meanings and 
how they are expressed in the group consciousness, we are discussing the level of group 
consciousness I have called interactive consciousness. 
 
The quality of interactive consciousness 

In chapter 6 I argued that on the interactive level cultural manifestations are generated 
as meanings attributed to happenings, and expressed in symbols including language, rites, and 
artifacts. As I have argued that the collective consciousness sets the frame for the interactive 
consciousness, we can predict a change in these meanings if the collective consciousness 
changes. In chapter 6 I predicted that a rise in the level of collective consciousness would 
change the "symbolic level" of the culture of the organization and that the symbols would be 
more transparent and less reifying among the members of the organization and also encompass 
more of the wholeness of the environment which the organization belongs to; whereas a 
"lowering" of the level of collective consciousness would generate more reifying symbols 
which focuses on short-term, limited and materialistic aspects. Such changes should be possible 
to study by an interpretive approach in a similar manner that the social anthropologists analyze 
culture, although the anthropologists usually do not study cultural changes in the short run. 
Nevertheless, social anthropologists aim at disclosing the unconscious of the individuals in 
order "to find that the individual's 'private' experiences have a more collective, cultural, 
meaning. It is the task of the cultural analysis to verbalize those cognitive categories through 
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which peoples' experiences are organized" (Ehn & Löfgren, 1982, page 103, my transl.). Using 
the anthropologists' approach opens a possibility in studying possible changes in the meanings 
the organizational members attach to events following a change in the level of collective 
consciousness. 
 
 

The art of studying consciousness: conclusions   
 

I have argued that the only way of studying pure consciousness is to experience it 
directly in the depth of one's own consciousness. There we will find the three-in-one of nature, 
the coming together of the observer, the observed, and the observation. But we will not find the 
three-in-one of a particular organization by the basic three-in-one research strategy: Know 
Thyself. The Know Thyself strategy enables us to understand the object we are studying by 
firstly transcending the binding influence of the object; secondly by fathoming the holistic 
processes of the collective consciousness in the organization we are studying (although we 
cannot know the collective consciousness without being a part of it, see chapter 6, page 232); 
and thirdly by realizing that the research method used equals the researcher's own person. The 
last point made me conclude that the study of the expressions of collective consciousness in 
organizations, the chhandas values, can be done by virtually any method, as long as there is an 
awareness of its benefits, limitations and ontological assumptions.  

In the actual study of the chhandas values of collective consciousness in an 
organization I concluded that changes are at present the best way of studying the "undecidable". 
Studying theoretically predicted variables is the most reliable approach, although empirically 
determined changes can be valuable in refining the theory. I also emphasized the value of using 
an anthropological approach in order to study changes in meanings applied to events (culture) 
when the collective consciousness changes. 

In my empirical cases in the next section I have followed some of the ideas outlined 
here on the three-in-one research strategy and I will continue to discuss the issue in connection 
to the cases. In the cases I will also describe how I used some of the ideas in practice.  
 
 
 

Empirical cases 
 
 Theories of collective consciousness  
 will not have a major influence on mainstream social sciences  
 until such theories are empirically testable183 
 

In the traditional scientific endeavor the theoretical and the empirical phases are 
supposed to live in different worlds, and the empirical phase is supposed to "verify" the "truth" 
of the theoretical ideas. This is a division I have criticized because of the one-sided emphasis 
on the known. If we believe that the realization of our thoughts only occurs in the known, we 

                                                 
     183William McDougall (1939). 



 
 

296 

would end up with Hume's empiricism, leading to a complete identification with the known, as 
discussed in chapter 5. Research in the consciousness paradigm makes the distinct separation 
between theory and empirical studies more problematic. It is true that the consciousness 
paradigm assumes that the known is the expressed value (chhandas) of pure consciousness, but 
studying it without taking the knower and the process of knowing into consideration would be 
ill-founded. 
 
The three-in-one research strategy 

I have aimed at studying collective consciousness in three cases in two different 
organizations. In these cases I have followed the change, or action science, strategy of 
collective consciousness induced by meditation (TM). My methods were quite conventional in 
these studies, using various kinds of questionnaires and interviews, but I also used some less 
conventional ways in order to understand the changes better. These methods cover mostly the 
known, or chhandas, aspect of the collective consciousness, but the results were in many cases 
puzzling to me and did not fit with my own intuitive understanding. The theoretical 
development of consciousness in organizations that I have described in the previous chapters 
helped me to better formulate this understanding, although it is far from complete. This would 
correspond to the knower, or rishi, aspect of my research, which also includes the important 
interpretation of the "data". For the final aspect in the three-in-one analysis, the process of 
knowing, or devata, I have been trying to cope with the problems of the discrepancy of the 
taken-for-granted meanings as projected by the researcher (me and the constructors of the 
questionnaires I used) in his questions and the meanings the interviewed persons projected into 
them. This discrepancy was obvious several times during my empirical studies and I will 
elaborate more in detail below on the way I tried to handle the problem. 

On the whole I have tried to emphasize the knower and the process of knowing along 
with the known in my research. The known is of course dominating, which is a fate all 
empirical researchers must face. Empirical research is the study of the known. If we want to 
transcend the known completely, our alternative is to cognize the knowledge from the depths of 
our consciousness184. This last aspect is represented by the theoretical part of this work, but the 
present section is a description of the empirical studies, the known, and hence this aspect will 
necessarily dominate. What I would like to study more in future (see chapter 8) is the 
interpretive approach to collective consciousness. But this requires more knowledge of this 
approach and also more knowledge of the subtle aspects of collective consciousness, which 
was unsatisfactorily developed in me by the time the empirical research was made. 
 
The action approach 

The action approach usually presupposes that the researcher and the change agent is 
the same person, for example by acting as a consultant (Gummesson, 1991). From this 

                                                 
     184Perhaps it is possible in a very advanced stage to cognize the particulars of an organization 
from the depth of one's consciousness. There are no real theoretical restraints for doing this, which 
may correspond to the structural (absolute and relative) levels of pure consciousness in the model of 
the Transcendent Organization. If it is possible to cognize the structure of the universe from the 
depth of one's consciousness as Shear claims (see chapter 5, page 202), then it suggests a possibility 
of cognizing organizational structures from the standpoint of collective consciousness also in 
practice. 
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perspective my research is not of a strict action approach, as I was not the change agent myself 
in any of the cases. However, I did study the process of change in collaboration with the change 
agents in all cases. I realize that a lot of important understanding can be lost when I don't have 
to confront the problems in creating change, but on the other hand I was working closely with 
those who acted as change agents and in that way had access to at least some of those 
problems. 

The focus in the cases is to study possible changes in individual and collective 
consciousness after the introduction of a meditation technique, TM. The prime interest for me, 
however, is the changes in the collective consciousness. The idea of the research "design" is 
that the meditation technique will enliven pure consciousness in the awareness of the members 
of the organization, and thus have a potential influence on the collective consciousness. I thus 
tried to predict variables a priori which were likely to change from a rise in the collective 
consciousness, but the research turned out to generate many surprises which required further 
analysis and reflection in order to be understood.  

The cases have not been studied with descriptive intentions. The action approach has 
as its purpose to study change. Pettigrew (1985) argues that research on change improperly 
focuses on a change episode, without proper consideration to the history, context, and process. 
From my perspective I want primarily to study the endogenous and not exogenous change 
factors, as I argued in chapter 6 (page 220). If one wants to study endogenous factors such as 
OD, I believe it to be out of proportion to present 500 pages with emphasis on the exogenous 
variables as Pettigrew did in his study of ICI in England185. In my model of the Transcendent 
Organization it is true that exogenous factors such as the context definitely influence the group 
consciousness and that changes in those factors also change the group consciousness. Taken to 
the extreme, this way of perceiving the group consciousness and the organization indicates that 
it will completely be determined by the environment, and the approach to change will be in a 
contingency spirit - adjustment to the environment, similar to the organism metaphor. But as I 
argued in chapter 6 this is a matter of perspective. One might as well consider all influences as 
the self-referral dynamic play of pure consciousness, or, taking a more moderate stance, 
consider some factors as exogenous approximately. My purpose is to study the endogenous 
change factors and I have therefore not described the exogenous factors, such as the history of 
the organizations, or made a contextual analysis.  

Further, I have also been restricted in making a contextual analysis by the request 
from the organizations to preserve their anonymity. A detailed contextual analysis would 
jeopardize their anonymity. But I don't consider this to be a great problem, unless I had the 
purpose of conducting a general study of change in the organization. It should not be inferred 
from this that I have completely omitted the context and history in my research. These aspects 
have been studied thoroughly in the cases in order to "control" for rival explanations to the 
actual change that occurred in my cases, but I have not made a detailed account of that part of 
the work here. 
 
Transcendental Meditation (TM) 

                                                 
     185It is not completely fair by me to criticize Pettigrew on this point as he has a more general 
interest of the change processes in his study. But it is still unclear to me why he had a particular 
interest in study the OD change program and at the same time put so much emphasis on exogenous 
change factors. 
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I have studied the TM-technique as the activity which presumably enlivens pure 
consciousness in the collective consciousness and starts an endogenous change. The theoretical 
descriptions of the technique are found in chapter 5 (page 162 and forward), and courses in TM 
in general and in the cases I have studied in particular are described in Figure 12. The are 
several reasons why I have only studied the TM-technique in this process: 
 

1. Preunderstanding. Gummesson (1991) describes positive and negative aspects of 
preunderstanding, and I will here discuss the positive aspects of my preunderstanding of TM in 
my research. The negative aspects are discussed below (page 316). As portrayed in chapter 1 I 
have an extended experience of this technique, both in my own personal life and by teaching 
the technique to many others. This acquaintance with the processes involved in such evolution, 
both experientially and theoretically, gives me an advantage compared to researchers unknown 
to the technique in terms of understanding and interpreting the experiences and processes in the 
changes. My preunderstanding also gives me an interest in these types of processes, which is 
necessary if one wants to penetrate deep into the subject. I believe Feyerabend and others have 
a highly relevant point when they describe the research process as a passion. 

2. Access. My involvement in TM have given me contacts and information on 
possible cases to study. Gummesson (1991) argues that the change agent has a unique role in 
access to change processes. Although I did not act as a change agent myself in these cases, I 
worked close to my contacts and could thus get a good access to the change process connected 
to the TM activities. 

3. Uniqueness. Studies on similar endogenous change activities are rare, and TM is, to 
my knowledge, the only technique or activity explicitly used to influence the collective 
consciousness. It can be argued that the OD-activities are endogenous change activities, but as I 
discussed in chapter 6 (page 242) I am doubtful whether OD and sensitivity training creates a 
rise in the level of collective consciousness in the organization through the individuals. The 
studies of the organizational effects of OD are inconsistent on this point and there is no explicit 
theoretical foundation for OD influencing the collective consciousness. 
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4. Efficiency.  Similarly, TM is, to my knowledge, the only documented activity with 
collective non-local effects186. Its collective effects are highly efficient if one considers the size 
of the activity in proportion to the effect achieved, as indicated by the research on the societal 
level (see chapter 5, page 196, and footnotes 136 and 137, pp. 196 and 197). As a technique to 
enliven the pure consciousness of the individual, TM seems to be more efficient than other 
techniques. In advanced statistical meta-analyses TM had twice the statistical effect size 

compared to rest in producing physiological relaxation (Dillbeck & Orme-Johnson, 1987), 
significantly larger effect size compared to other forms of meditation and relaxation in reducing 
trait anxiety (Eppley et al., 1989), and three times the effect size as that of other forms of 
meditation and relaxation on overall self-actualization (Alexander et al., 1991). Thus, if one 
wants to study endogenous change processes from a consciousness perspective, TM appears to 
be an efficient technique of generating an effect in enlivening the pure consciousness of the 
individuals in the organization. 
 
Previous research on and experiences of TM and other techniques 

In chapter 5 (pp. 166 and 196) I described some of the research on individual and 

                                                 
     186The prayer study by Byrd (1988) is a non-local effect, but its effects are individual. In the 
traditional research paradigm, the study also needs to be replicated in order to make the results more 
reliable. 

The Transcendental Meditation technique of Maharishi Mahesh Yogi is taught in a 
standardized way all over the world by authorized TM-teachers. The general course consists of seven 
steps: 

1. General information about the technique and its effects presented at a lecture for about 12 
hours. 

2. More specific information about the technique in about 1 hour for those who have attended 
the first information lecture. Those interested in learning the technique apply to the teacher at the end of 
the lecture. Steps 1 and 2 are usually held on separate occations but can, as an exception, be given in 
consecutive steps at the same time. 

3. Those who have applied to learn the technique meet the teacher for a 5-10 minute individual 
interview in order for the teacher to get acquainted with the applicant and to give practical information as 
a preparation for the actual teaching of the technique. 

4. Individual teaching of the technique is held on a separate day and takes 1-12 hours. Here 
the person learns the technique and has his first experiences of the technique. The teaching follows the 
custom of the tradition it comes from with a short ceremony. The main purpose of this step is experiential: 
to let the person experience the effects of the technique, usually experienced as deep rest. The person is 
asked to meditate twice a day for 15-20 minutes. 

5-7. The following steps consist of group meetings on 3 consecutive days where those who 
learned the technique at the same occasion meet for about 2 hours and discuss experiences of their 
meditations. The teacher explains the practice of the technique in more detail on the basis of the persons' 
experiences, corrects wrong notions of the practice, and explains experiences in terms of practical 
arrangements (when to do it etc.), release of stress and fatigue, and visions of the development through the 
technique. The persons are asked to meditate regularly twice a day, at home, at work, or wherever 
suitably, alone or together with others.  

Usually there are two or three more meetings with two to six weeks intervals where 
accumulated and long-run experiences are discussed. In addition, the technique is usually "checked" 
individually by the teacher in order to ensure correct practice. The purpose of the follow-up meetings is to 
facilitate an integration of TM with the daily activity and to inspire the course participants to regular 
practice of the technique. 

The core of this general course scheme is also used by those teaching the technique in 
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collective effects of TM. For a more comprehensive account, see the compiled collective papers 
of TM research (Orme-Johnson & Farrow, 1976; Chalmers et al., 1989a,b,&c). Research on 
TM in organizational settings is more rare. There are reports on improved self-reported 
productivity and interpersonal relationships in American employees (Frew, 1974), self-reported 
efficiency in Swedish employees (Jonsson, 1975), changes in work attitudes and behavior in 
American employees (Friend, 1975), stress-reduction and job performance in American 
workers (Alexander et al., 1990), and self-reported improvements in health and behavior in a 
large study of Japanese workers by Haratini & Henmi (1990a&b). There are no actual studies 
of threshold effects of TM in organizations, although there are reports of experiences on 
variables such as profit, sales, and quality of life, which are claimed to be an effect of the TM-
activities in companies such as Automotive Chemicals in Detroit, U.S. (Swanson & Oates, 
1989); Nationwide Mutual Funds, U.S. (ibid.); and Sumitomo Heavy Industries, Japan (Times, 
1990) (see also footnote 182 above). 

Apart from the extensive research on OD-interventions in organizations (discussed in 
chapter 6, page 242) the research on efforts to influence organizational behavior with other 
meditation techniques are also rare. In one study with progressive relaxation, Benson's "one-
technique", and a version of the latter (the CSM-technique) in the New York Telephone 
Company, decreased mental and psychosomatic symptoms were found, although the control 
group decreased their values as much during the experiment period (McGeveran, 1981). In 
another study with a technique similar to the CSM-technique employed to a group of MBA 
students, faster solving of group problems and less tension in group work were found (Kindler, 
1979). 
 
 

Describing the cases 
 

In this section I will give an overview of the three cases I have studied. The 
description consists of a brief summary of each case, its methods, results and interpretations. In 
the following section, "Themes in the empirical findings" (page 300), I will go into more detail 
of the results from the cases to discuss some of the findings in light of the previous theoretical 
discussions and the concepts I have suggested. Even though there are many effects suggested 
from the intervention of the meditation, these cases cannot be taken as an attempt to 
consolidate the effects. For such a purpose more research is needed. The cases should be 
regarded as studies of effects of enlivening pure consciousness in an organization and how to 
interpret and understand these phenomena. 

All cases studied interventions with TM, as explained above. The first case consisted 
of the top management team of a division of a large Swedish company (Company X) where 
research was conducted four times over a period from February 1987 to October, 1989. The 
second case was a top management team in a county (County Y) in the middle of Sweden, 
which was studied once in June 1988. The third case consisted of the entire division of 
Company X, where we did testing twice plus feedback communication of the results from 
January 1989 to March 1990. An overview of the chronological order of the research is found 
in Textbox 8. 
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Case 1: Top Management Team Company X 
In connection with a course in TM for the top management team at Company X 

offered by a educational consulting company led by Jonas Philipson, I was invited to do 
research on the project. The invitation came as a result of my communication with a network of 
consultants offering these services. The research had two, not necessarily conflicting, purposes: 
to evaluate the effects for the top management team of the investment in the development of 
consciousness of the individuals and the group; and for my own research purposes to better 
understand the processes in development of consciousness in organizations. The research 
design had to be decided upon in a great hurry because of the short time between the decision 
to start the educational program and its implementation. In my efforts to find criteria for 
evaluation of performances of top management teams I consulted five international data-bases, 
where 11 papers were found on top management teams, but none discussed evaluation of them. 
My approach came out as a compromise between the evaluation and research purposes, but the 
two turned out to yield valuable complementary information. In this chapter I will 
predominantly discuss the findings from the perspective of my research purpose of 
understanding changes in group consciousness. I also had an opportunity to do some follow-up 
studies of the top management team in connection with the research project on the entire 
division (see Case 3) at two occations. 

The discussion is organized so that I will first describe the methods used in this case 
and second the results they yielded (in research jargon so called "hard facts", which, as I have 
discussed earlier and also which I discovered in these cases, are more "soft" than "hard"). Some 
of these methods were also used in the other cases. This case is described in more detail in 
Gustavsson, 1990. 
Methods 

The management team consisted of eight managers, where six decided to learn TM 
and two did not. In addition there were two managers who learned the technique but were not 
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members of the management team, plus one manager who did not learn the technique and did 
not belong to the group. I studied both the group as a whole and the individual members of the 
top management team. All eight managers belonging to the management group (six meditating 
and 2 did not) were tested in the same manner on the group measures, while on the individual 
measures all eight meditating managers served as "experimental group" and the three that did 
not acted as "controls". 

For the group as a whole I used three tests and for the individual measures I used 
three questionnaires. These measures were employed just before the managers learned the TM-
technique and about seven months later. In the post-test I also had open interview questions 
about the managers' experiences of their own personal development and about changes in the 
group. 
 

Creative climate 

 In chapter 6 climate was defined as the individual's perception of cultural values in 
the organization or how the organizational culture is experienced. Prior to the study of the 
management group in Company X I anticipated that the creativity in the group would increase 
reflecting an increased creativity in the individuals, which is a common finding in research on 
TM (e.g. Haynes et al., 1976; Orme-Johnson & Haynes, 1981). In order to understand and 
fathom a climate in a genuine way, one has to participate in the life of the organization during 
some time, as discussed above. As it was not possible for me to participate in the group, one 
can instead use the second-best method of letting the interview persons themselves evaluate the 
climate on the basis of their own experiences. I used a scale developed by professor Göran 
Ekvall at the University of Lund and FA-rådet in Stockholm (Ekvall et al., 1982a, 1983, 1987). 
The concept is borrowed from meteorology, where climate denotes something which over an 
extended period of time is stable for an area. It is not a question of "weather", which is 
changeable and varies from day to day, but of "weather conditions" which are about the same 
from year to year in the area. The analogy is used by Ekvall for the organization: there is a 
climate which is more or less stable over time. A climate is defined as the interaction between 
the people in an organization and the organizational environment, such as the rules, strategies, 
leadership styles, localities (places where people work) and machines they are using, etc. Ekvall 
argues that the people in the organization are of central importance for the climate that 
develops but that the organization gives the prerequisites and sets the limits for the climate that 
is developing.  

From empirical experiences and statistical factor-analysis Ekvall et al. (ibid) 
determined which properties ("dimensions") a creative climate  in an organization is 
characterized by. A creative climate should be characterized by a large amount of challenge (a 
spirit of commitment, hope, and tension); freedom (ability to make decisions on your own, 
freedom to make contacts to discuss ideas and propositions); support for ideas (people listen to 
each other's ideas and propositions, idea-giving is encouraged); trust/openness (people trust 
each other, critique is given and taken in a straightforward manner, conflicts are treated 
forthrightly and are solved); liveliness/dynamism (eventful activity, things are happening all the 
time); playfulness/humor (fun and a lot of jokes, people are often happy and witty, a distinct 
feature of playfulness in the atmosphere); debate (manifold opinions, often discussions); risk-

taking (one dares to take risks, no complete analysis before starting); and idea-time (one takes 
time to think of new ideas, idea generation is seen as an important part of work). Ekvall claims 
that experience has shown that conflicts also are common in creative organizations, i.e. mutual 
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dislike, intrigues, prestige battles, personal tensions. Conflicts do not support creativity, Ekvall 
argues, but seem to be present in spite of a company being innovative, not due to the conflicts. 
The ideal would be, according to Ekvall, a great deal of debate but few conflicts. 

The scale measures these 10 dimensions of the creative climate, divided into 50 
statements regarding the psycho-social situation in the organization, which the subject rates on 
a scale from 0 ("nothing of the quality asked for") to 3 ("maximum of the quality asked for"). 
The scale was distributed four times: at the pretest, post-test, follow-up 1 two years later, and 
follow-up 2 another nine months later. There was also feedback of the results to the group as a 
whole and to individuals which had great changes in their rating from pre- to post-test. 
 

Group spirit 

 The second questionnaire on the climate in the management group consisted of an 
inventory with simple questions with fixed answer alternatives about group spirit, mutual care, 
loyalty to the group, the group's loyalty to the individual, and how the work was led in the 
office. This was another attempt to let the group members rate their experiences of the culture 
in the group, or, put in another way, the expressed values of the collective consciousness. Prior 
to the study I anticipated that the group spirit, mutual care, and the mutual loyalty would 
improve following many experiences of a development of such values from meditators. The 
inventory was distributed in the same manner as the inventory on creative climate: at pre- and 
post-test, and at follow-up 1 and 2, and the results were fed back to the group and to some 
individuals. 
 
Holistic thinking 

The Transcendent Organization predicts that as the collective consciousness is 
expanded in a group the ability to include more of one's environment increases (see chapter 6). 
In order to have an indication of a group effect of this phenomenon I invented a way to 
operationalize it, based on an analogy from general systems theory. The theory claims that there 
is a relationship between information and entropy (disorder), so that in an ordered system one 
can find more information about the whole system by looking at its parts than in a disordered 
system (Miller, 1978). The idea is that the enlivening of pure consciousness from the practice 
of TM (interpreted as more "transcendent evolutionary order") would spread to the group as a 
whole and create more of this quality in the collective consciousness. In translating the 
principle to the specific case of a top management team, I expected to find more information 
regarding the holistic view of the situation of the organization from the individual members of 
the group after the rise in the collective consciousness than before the intervention. The testing 
consisted of a number of questions answered orally and recorded by a tape-recorder for 
transcription later. The questions dealt with topics on the wholeness of the company (so called 
"big" topics187) on two levels of the company: for the company as a whole (the corporation) and 
for the division. The questions were altered in the post-test in order to reduce the recognition 
effect.  

                                                 
     187Example of questions are, "Which goals and business areas do you think the corporation put 
the highest priority on today?"; "What are the most important environmental factors for the division 
today?". 

The anonymous transcripts of the answers concerning the division were evaluated and 
rated by the CEO of the division, and the answers concerning the corporation as a whole were 
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evaluated by the vice president of strategic planning at the headquarters of the corporation. 
They were asked to rate the holistic thinking in the answers on a five point scale, in which five 
equals complete understanding of the wholeness, and zero equals no understanding of the who-
leness. They were asked to rate in three steps: every individuals' answer on each question; the 
whole group's answer on each question; and a general judgement of the holistic thinking of the 
whole group on all questions. Thus, "holistic thinking" was defined as "holistic thinking as 
perceived by the chief executive". The chief executive, through his position, has (is supposed to 
have) a broader and more holistic perspective of the enterprise and could consequently serve as 
a measuring rod for the holistic thinking. 

The test was performed in the pre- and post-testing in 1987. The results were fed back 
to the group for comments.  
 

Managements' cognitive styles 

 The individual testing aimed at studying possible changes in the individuals following 
the intervention of the meditation technique. The tests were concerned with occupational 
related issues. One was a scale measuring problem-solving and decision-making styles 
constructed by Ekvall and based on the cognitive theories of the American organization theorist 
D.A. Kolb regarding decision- and learning processes in the human being. The model assumes 
the learning to be a process in three main dimensions: theoretical versus practical, analytical 

vs. intuitive, and dynamic action vs. reflection. The extreme ends in these dimensions are oppo-
site/dialectic (Ekvall & Arvonen, 1982b). The subject's position in these dimensions is 
measured by a semantical differential scale consisting of 15 pairs of opposite adjectives. 
Ekvall's factor analysis of the scale revealed that two pairs of adjectives introvert vs. extrovert 
and emotional vs. restrained had to be separated from the main dimensions and form their own 
independent poles. 

This inventory was used in the pre-, post-, and follow-up 1 test. Two groups were 
tested: the eight managers who learned TM, which constituted the "experimental" group, and 
the three managers who did not learn TM, which constituted the "control" group. 
 
 

Other methods 

 Other measures used in the individual testing included a scale measuring individual 
effects related to different self-evaluated occupational related measures of efficiency, based on 
Jonsson's (1975) six hypotheses relating to the effects of TM on individuals, essential for 
organizational development (OD). The hypotheses include statements like: "meditators, 
compared to non-meditators, are more alert and active, can manage more work, and can easier 
collaborate with others and respect others' opinions". Jonsson found support for his hypotheses 
in his study. The scale consisted of 18 statements, three for each hypothesis, which was rated 
by the subject. This scale was used in the pre- and post-test. 

Another test consisted of three questions asking the TM-participants of experiences in 
various fields of life. These questions were given to the TM-participants only in the post-test. 
The first question was: "For which of the following characteristics would you say that TM have 
had a positive effect on you personally?". The answering alternatives were "Yes", "To some 
extent", and "No". 

In addition to these tests I conducted unstructured and structured interviews with all 
subjects in the pretest and in the following post-tests and follow-ups. In the pretest I asked the 
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members of the management group of their expectations of effects on the group and on 
themselves (those who were to learn TM). In the post-test I asked them if their expectations 
were fulfilled. I also asked for other experiences including negative experiences. 
 
Results at face value 

In this section I present the results of the study of Case 1 without interpretation. Some 
of the findings in this and the following two cases relevant to this work will be interpreted in 
the following section ("Themes in the empirical findings", page 300). For a detailed account of 
the results in Case 1, see Gustavsson (1990). 
 

Creative climate 

 There were no dramatic changes in the subjects' rating of the creative climate from 
pre- to post-test. The original anticipation of mine that the creative climate should improve was 
not met in the data. Rather, there was a slight trend on some of the dimensions in the opposite 
direction. The pattern is different in follow-up 1: here the trend is in the direction of 
improvement, on some of the dimensions a sharp change. 

There are two versions of the results. The first consists of creative climate measured 
on the original members of the management group in pre-, post-, and follow-up 1 tests. The 
group was pretty consistent over the two years interval when this testing occurred, and only two 
members were replaced over this time. The data in Table 1 show the remaining six members 
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and their rating. Statistical testing for significance was performed188 and most changes were not 
significant unless otherwise indicated in the figure.  

The second version of the data consists of four test sessions, where the follow-up 2 
has been added. The last follow-up was motivated by great changes in the group after the 
follow-up 1 test: there was a new CEO and only two of the original members were still in the 
group. The data in Table 1 show the entire group at the time of each test. Thus, the staples for 
follow-up 1 includes other group members than that of the pre- and post-test; and that of 
follow-up 2 include others than that of follow-up 1. For this reason there is no statistical testing 
of the data in the two follow-ups. The main changes in the climate in follow-up 2 are in the 
negative direction; the dynamic aspects decreased markedly and the relations continued to show 
a decline: conflicts showed a quite large increase, and trust continued to decrease. 
 

Group spirit 

                                                 
     188Two-tailed t-test from pre- to post-test, and one factor repeated measures analysis of 
variance, ANOVA, tested over three sessions in the follow-up test. I'm grateful to Henry Ahlström 
who helped me with all of the ANOVA testing in my empirical work. 
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 The questions on group spirit showed a change partly in accordance with my a priori 
anticipations from pre- to post-test. The changes were not dramatic and not statistically 
significant189 but the trend in the data was an improvement of the care and the group spirit, and 
less confidence for the group leadership and the experienced group loyalty toward oneself. In 
the follow-up tests two years later these results are stabilized, with slight worsening of the 
group spirit in follow-up 2 with the new members and the new CEO. The difference between 
the original members and the new ones was not big, although the original members generally 
rated the questions in a slightly more favorable direction. 

The data on group spirit are shown in Table 2. The table shows the questions, the 

extreme answering alternatives and their numerical values, and the computed mean values from 
pre- to post-test. The figures in pre- and post-test are the ratings of the original group members, 
and in the follow-up test they consisted of the members at the time of the test. There was no 
statistical testing for significance in the follow-up tests. 
 

Holistic thinking 

                                                 
     189Sign-Test and Wilcoxon Signed-Ranks Test. 

 The rating of the answers on the "big" questions in this test was done on a five point 
scale, where 5 equals complete understanding of the wholeness and 0 equals no understanding 
of the wholeness. The rating was done on division and corporate level respectively in three 
steps: each individual's answer, a judgement of the group's answer on each question, and a 
general judgement of the whole group's answers on all questions. As measured in this manner, 
the holistic thinking increased in terms of increased awareness of the wholeness of the 
company's situation. This corresponds to all three steps in the judgement process. The 
improvement was particularly strong in the holistic thinking of corporate business. Separate 
analysis of the TM and non-TM participants showed no differences between them. The results 

   
 
 Question 

 
Answering 
alternat:s 
Numerical 

values 

 
Pretest 

 
Post-test 

 
Follow-up 

1 

 
Follow-up 

2 

 
1. Do they care 

about you? 

 
2 = yes 
1 = no 

 
1.75 

 
2.00 

 
2.00 

 
2.00 

 
2. How is the work 

led? 

 
4 = very efficient 

1 = not at all 
efficient 

 
3.50 

 
3.37 

 
3.12 

 
3.00 

 
3. How is the group 

spirit? 

 
4 = very good 
1 = very bad 

 
3.12 

 
3.50 

 
3.50 

 
3.28 

 
4. Are you loyal to 

the group? 

 
3 = very loyal 

1 = not so loyal 

 
3.00 

 
3.00 

 
3.00 

 
3.00 

 
5. Is the group loyal 

to you? 

 
3 = very loyal 

1 = not so loyal 

 
2.87 

 
2.50 

 
2.37 

 
2.57 
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indicate that the holistic thinking was a group effect. Thus, the hypothesis that enlivening of the 
"transcendent evolutionary order" in a group of people generates more information on the 
totality of the system from each part, receives support from this study. There were no dramatic 
changes in the organization or the organization's environment which could account for a 
sudden change in the managers thinking about the "big questions". The CEO had plans to 
discuss these matters on the management team's meetings during the test period, but he agreed 
to postpone these discussions until the test was completed. Both the CEO of the division (who 
was aware and involved in this test) and the vice president of strategic planning in the HQ (who 
was neither aware nor involved in the test) rated the group higher in the post-test compared to 

the pretest. The results of the scoring are found in Table 2. 
 

Management's cognitive styles 

 The results from the scale from pre- to post-test show that the meditators (n=8) 
changed in the direction of more active than reflective, more intuitive than analytical, and more 
emotional than cool. The control group (n=3) showed changes in the direction of more 
reflective than active, more extrovert than introvert, and more cool than emotional. 
The data were statistically tested for significance in two ways: two-tailed t-test was used for the 
TM-group as a whole (n=8), regular meditators (those who practiced the TM-technique more 
than 10 times/week; n=3), and non-meditators (n=3). One-factor ANCOVA was used to test 
significant changes between groups (experimental, n=8; control, n=3). The t-tests showed 
significant changes for regular meditators in the direction of more active than reflective 
(p<.05), and for the control group in the direction of more reflective than active (p<.05). 
Statistical tendencies were shown for meditators in the direction of more intuitive than 
analytical thinking (p<.10), and for the control group in the direction of more cool than 
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emotional. The ANCOVA test for differences between groups showed significant change for 
meditators over the control group in the direction of more emotional than cool (p=.047). Also, 
a statistical tendency was shown for meditators over controls for more active than reflective 
(p=.08). The sharp change in the control group from pre- to post-test in the direction of more 
cool than emotional is most probably explained by a subject's error in checking the scale. One 
person's misunderstanding can have a big impact on the results when there are few participants 
in the group being tested.  

The inventory was again distributed in follow-up 1. The results indicate a stabilization 
of two of the dimensions: the meditators tend to be more actively oriented than reflective; and 
more emotional than cool. However, on the dimension analytical/intuitive the meditators seem 
to have returned to the same value they had in the pretest 1987 - i.e. a return from more 
intuitive to more analytical. The results were statistically tested (one factor repeated measures 
analysis of variance, ANOVA, tested over three sessions) and none of the changes in the 
follow-up were significant. 
 

The other measures 

 The results of Jonsson's occupational related questions of efficiency showed a few 
significant changes190 for the experimental group, including, "I'm worrying less what other 
people think about me" (p<.025); "It is less difficult for me to collaborate with others" (p<.05). 
Otherwise the results from Jonsson's scale are unclear. 

The results from the questions in the "meditating experiences" questionnaire give 
support for the hypothesis that meditators are more alert and active, and that meditators can 
manage more work. A separate analysis of the regular (those who practiced more than 10 
times/week) TM-participants shows that these two effects are more profound. On the average, 
the meditators experienced that they had "pretty great" benefits from TM in their work. The 
regular TM-participants had "considerable" benefits. The group thought it could be "valuable" 
for the company if more employees learned the technique. The mean was 3.0 (of 4 possible). 
The mean for the regular meditators was 3.3. These answers must, however, be seen in the light 
of the question that was asked: it asked for positive answers and hence the answers may be a 
reflection of the question than the result itself. 
 
Case 2: Top Management Team County Y 

The second case I studied was a top management team of a county in the middle of 
Sweden. The group of managers consisted of 17 department chief officials, each responsible 
for one part of the county's administration, such as schools, social security, fire-brigade, 
immigrations, etc., with a number of subordinated staff ranging from 0 to 2000. The group was 
created four years prior to the study in order to have a central arena to discuss overall problems 
in the county, and to create more coherence between the county's separate departments. The 
group met once a month. All 17 department officials in the county administration decided to 
participate in a TM-project offered by the educational consultant Ulla Sjögren. The director of 
organization- and staff development was also participating in the project, although he was not a 
member of the group, making the number of managers studied in this project 18. The 

                                                 
     190Two-tailed t-test: both the experimental group (TM, n=8) and the control group (non-TM, 
n=3) were tested from pre- to post-test. No testing was performed between the experimental and 
control group. 
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instruction of the managers took place on January 18, 1988. The managers could not agree to 
testing before they learned TM, but it was decided that I could test them afterwards. For my 
research purposes this was not an ideal situation as I could not study the change myself or the 
changed meanings that the meditation was supposed to generate. I decided to make the best of 
the situation and instead let the managers reveal their experienced changes in the top 
management team and individually retrospectively. Although this case from a methodological 
point of view has limited value, the findings may support other empirical findings. For a more 
detailed account of this case, see Gustavsson (1990). 
 
 
Methods 

The research design consisted of a questionnaire, composed of different scales on 
individual and group effects, and interview questions answered orally. The interviews took 
place on June 14-21, 1988, after the managers had about five months of experience of the 
meditation. The questionnaire included a scale on the stress-level in various parts of one's life, 
where the subjects were asked to rate changes in the stress-level during the last five months in 
the areas: mental, physical, family, responsibilities at work, relationships at work, work-
environment, and the entire organization. There were also questions regarding the subjects' 
consumption of alcohol, tobacco, and coffee prior to TM and at present. The health-section of 
the questionnaire asked the subjects to rate the experienced changes in their mental and 

physical health, and their energy level. They were also asked to rate changes in their sleep-

patterns, such as the number of minutes taken to fall asleep, number of nights they slept 
without waking up, and number of mornings they woke up fresh and rested. The section on 
work consisted of a composite index of a number of questions dealing with efficiency and 

productivity, anxiety and pressure, and relations at work and at home. The subjects were asked 
to rate any change during the last five months on a seven-point scale. There were also questions 
on the group spirit used earlier in Case 1 (see above, page 275); and the questions on the 
perceived value of TM at work and for the organization also used earlier in Case 1, changed to 
fit the post-test and to be relevant for County Y. The questions were formulated as headings 
where the subjects considered if there had been any change under each heading. The interviews 
served, as in the study in Case 1, as a control of the quantitative part and as a way to try to 
uncover experiences not revealed by other parts of the study. Thus, the interview questions 
were questions on "exemplifying" effects in the subjects personal lives and in the work; reason 
to why they thought TM would be valuable for the county administration (the same as in Case 
1); other experiences and negative experiences. 
 
Results at face value 

In most of the questionnaires the subjects were asked to rate their experienced 
changes since starting TM. "No change" was in the center of the scale, with -3 ("much 
worse/less") and +3 ("much better/more") as extreme ends. Those parts of the questionnaire 
where the "negative changes-no changes-positive changes" pattern was not used, were 
converted to this pattern. The results on the quantitative parts are presented in summary in 
Figure 40.  

The strongest effects the managers experienced were on the group measures. The 
group spirit was experienced as improved. Of the sub-scales in the group spirit test, the scale 
asking for changes in the group spirit was the strongest change observed (+1.8). Another strong 
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effect was the improvement in collaboration (+1.3). The other factors also showed an improve-
ment according to the managers' experiences. The improvement in the group spirit was also 
clearly reflected in the interviews, where many commented on the change. The results also 
indicate an improvement in the occupational relations, measured in two ways: first of all as a 
direct question on the occupational relations ("occ. relations" in Figure 39), and secondly as a 
reduction in the stress-level in occupational relations (included in "stress" in Figure 39). The 
improvement was not strong in the scales, but more emphasized in the interviews. The results 
also show a small but evident effect in the TM-participants experiences on improved personal 

relationships ("pers. relations" in Figure 40) and reduced stress in the family life (included in 

"stress" in Figure 40). This effect stands out more clearly in the interviews, where several of the 
subjects pointed out effects in the family. There was one subject who had a divergent view.  

On the individual measures, there was an overall experienced reduction in the stress-

level on all factors. The major reductions were found in occupational relations, physical stress, 
and occupational responsibility. There were also substantial reductions in family relations, 
mental stress, and work environment. There was also a small reduction in the perceived stress-
level of the organization as a whole. As before, the accounts of reduced stress-level were more 
evident in the interviews than in the scales. The main effect was the increased calmness the 
subjects experienced.  

On the sub-scale on experienced changes in health, the strongest change was in 
improved mental health (+0.7). In the sleep-section of the questionnaire, the average reduction 
in the time taken to fall asleep was 13%. There was also a slight increase in the number of 
mornings they woke up rested. The questions on life-style showed a reduction in the consump-
tion of alcohol and tobacco. The greatest reduction in the subjects' present consumption pattern 
compared to before TM, was found in the consumption of liquor, a decrease by 50%, even 
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though the initial consumption was pretty low. The consumption of wine decreased by 36%, 
and beer, low alcoholic beer (lättöl) not included, dropped by 33%. The lowest reduction was 
the consumption of coffee, -14%. There was a 36% decrease in the use of tobacco. However, 
there were only three who used tobacco initially and the average decrease in the consumption 
comes from one smoker who quit. The level of anxiety and pressure ("anxiety" in Figure 40) 
was reduced, even though the reduction was fairly small. The managers' self-evaluation of their 
efficiency and productivity show a small increase in this study. 

In the questionnaire asking for favorable benefits from TM, the most outstanding 
results were the experienced increased alertness and endurance. Many managers said they 
experienced these effects but some of them hesitated to ascribe the effects to the TM-practice. 
Nevertheless, the experience was quite evident and it appeared during the period they practiced 
TM, and hence they ascribed the effect to TM. The hypothesis of Jonsson (1975) regarding 
alertness receives support from the experiences of the managers at County Y. On the question 
whether TM had had any beneficial effects for the managers in their work, many managers in 
County Y noticed changes during their first five months of TM-practice, but could not ascribe 
these changes to TM. Consequently, the positive changes are shown in the inquiry, but on the 
explicit question whether they experienced TM as beneficial for their work, the answers were 
restrained. All of the 18 managers experienced some benefit from TM in their work.  

The managers in County Y were also more restrained in the questionnaire when asked 
to give their opinion to the value of TM for the organization. This is most clearly seen in the 
"don't know"-answers in County Y. However, they were more optimistic in the interviews. 
When I asked the subjects for negative experiences, their answers could be identified into three 
categories: negative experiences from the practice of TM, problems of finding time to integrate 
the practice in the daily routine, and reactions on the eastern origin of TM.  
 
Case 3: Company X 

Company X, as mentioned above, is a division of a larger corporation, and has about 
270 employees at their main site. The great majority of the employees are white-collar workers. 
The top management team of Company X decided in 1989 to offer the TM-program to all of 
the employees who were interested. The same educational consultant company as in Case 1 
were responsible for the project. I asked the consultants and the CEO if I could continue my 
studies and also expand it for this project, and it was agreed that the purpose should as before 
be to evaluate the effects of the investment in the development of consciousness of the 
individuals and the group, and for my own research purpose of better understanding the 
processes in development of consciousness in organizations. A significant event occurred 
during the period of study in the company. The old CEO was promoted to the headquarters of 
the corporation, and a new CEO was installed in June 1989. At first this change created a lot of 
concern for me in this project, as possible changes due to the intervention might be more 
difficult to establish191. But as it turned out, the change gave a richer spectrum of 
interpretations and understanding of the different change processes in the organizational life. 

My approach in this project was to study the connection between the individual 
development of consciousness and the development of the group consciousness, schematically 
illustrated by Figure 41. The idea which is illustrated in Figure 41 assumes an effect like 

                                                 
     191Apart from the concern if we could finalize the project as planned, but the new CEO had no 
objections. 



 
 

313 

throwing a pebble in a pond: when pure consciousness is enlivened by the individual its effects 
will have repercussions in the individual's own consciousness ("mind") and physiology 
("body"), and further to the near environment of the individual ("relations"), which will have an 
effect on the atmosphere in the near environment ("climate"), and eventually on the collective 
consciousness in the whole organization ("culture"). The design thus aimed at studying 
individual consciousness, interactive consciousness, and collective consciousness. As discussed 
above collective consciousness itself cannot be studied, only its disclosure in interactive 
consciousness. Changes in collective consciousness may occur at different levels of 
aggregation, but at more local levels it is more difficult to distinguish from interactive 
consciousness (see chapter 6, page 224). What I primarily hoped to study was a "quantum-

jump" in the variables connected to the outer circle in the figure, "culture". 
To be able to study the two innermost circles I contacted a psychology Ph.D. student, 

Henry Ahlström, and a physician, Sven Wåhlin, to carry out the testing on mind and body.  
The presentation of methods and results will be slightly different from the two 

preceding cases, as this case has not been officially presented before. The methods and results 
will be presented in the reverse order compared to Case 1 and 2, describing the individual 
measures first and group measures last. The reason for this is to follow the structure of the 
pebble-in-the-pond research approach. The results are also presented in a slightly different way, 
not only with "hard facts", but also with some interpretations. However, the presentation will 
be as brief as possible from the huge amount of "data" that was generated from this case. 
 
Methods 

The research design aimed at studying changes in individual and group consciousness. 
The instruction into TM started on January 23 and continued to March 7. The pretesting 
occurred prior to the instruction into TM for those who had applied and for the control group 
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from January 18 to March 7, 1989. Due to the large number of people we tested and the 
number of tests we performed, the testing time was lengthy and priority was given to those who 
were to be instructed into TM (the "experimental group") and those units of the company where 
TM were introduced and where I studied climate. The post-testing took place from October 16 
to November 20, 1989.  
 

Subjects 

 About 150 persons were involved in the study. In the individual measures we asked 
those who applied to start TM if they wanted to participate in a study of the "relationship 
between the individual and the organization". 48 individuals learned TM and 40 agreed to 
participate in our study. Of those who participated some declined to participate in parts of the 
testing, particularly the physiological tests, and some had to be excluded for various reasons in 
various tests. The arithmetical mean age was 41 years in the experimental group (median mean 
age 43) with a standard deviation of 11 years, 58 % were women and 42 % men, and 30 % had 
a management position (lower or middle management). A clustered control group were selected 
randomly to match the experimental group in age, sex, and occupation. 63 controls volunteered 
and the arithmetical mean age was 42 years (median mean age 44) with a standard deviation of 
11,5 years, 54 % were women, 46 % men, and 30 % had a management position. 

In four "offices" (the smallest organizational unit) where TM was introduced we 
asked all individuals, irrespective if they learned TM or not, to participate in the climate tests. 
The idea was to study possible changes in the climate of the whole unit after the TM-
intervention. A total of 32 persons volunteered and participated in pre- and post-test from these 
units, called "experimental offices". The climate testing in the pretest took place before the 
individuals were instructed into TM. Two "control offices" were chosen: one office inside the 
building, which had no TM-activities at all, and one office in another division of the 
corporation located a few kilometers away. A total of 28 persons volunteered and participated 
in pre- and post-test from the two control offices.  

A holistic and non-local phenomenon as the Maharishi Effect presents special 
problems for the researcher. The traditional way of controlling changes by using control groups 
would be ineffective if a Maharishi Effect would take place. In the design of our study in Case 
3 we tried to control for a possible Maharishi Effect by using controls for the individual tests 
and control offices for the climate studies at another division within the same corporation a few 
kilometers away.  
 

Mind 

 I have argued that experience of pure consciousness enables the individual to 
"expand" his awareness by developing the bei sich of the Absolute (see chapter 5), and that TM 
is a way to accomplish this. In the part of this study which investigated the effects of TM on the 
mind, Henry Ahlström (1990, 1991) used three tests: DMTm, SIMm, and SAT. The tests were 
chosen on the findings that meditators as they evolve (supposedly reflecting more of pure 
consciousness, or the bei sich of the absolute), exhibited a tendency toward a "cognitive set 
oriented toward more positive values" (Gelderloos et al., 1987, page 1003), i.e. an indication of 
changes in meanings that they apply to the events around them. 

DMTm is a test measuring the defense or adaptive mechanisms in an individual. This 
test is based on Freud's concept of defense - that the human mind through defense mechanisms 
keeps painful thoughts and feelings hidden from conscious awareness by a distortion of reality. 
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Defense mechanisms in the psyche of an individual are said to have a decisive role for how he 
handles his anxiety and feelings, particularly in critical situations. A test to measure those 
mechanisms was developed by Kragh (1959, 1960) at the University of Lund, and a version of 
that test has since long been used by the Swedish Air Force on its pilots. Pilots must be able to 
react in the complicated man-machine interaction without letting the defense mechanisms 
distort the reality. The Air Force has found a positive correlation between favorable scores at 
the DMT and less plane crashes (Johansson, 1978). DMT has also been used in business when 
recruiting managers. 

The defense mechanisms have been considered to have a close relationship to stress 
and so called degree of neuroticism, and it has been thought that it is very difficult to reduce 
the degree of neuroticism in a person. However, earlier research at FOA (military research 
institution) has indicated that TM has been able to reduce the degree of neuroticism 
considerably (ibid). 

The version used by Ahlström in our study is developed by Alf Andersson at the 
University of Lund and is called DMTm ("m" for "modified") (Andersson & Bengtsson, 1985). 
The modified version "involves an interpretation of the results in a larger theoretical frame of 
human growth" (Ahlström, 1991, page 82) and was considered more suitable for testing of 
expansion of consciousness than the test used by the Air Force. Later ideas about defense 
mechanisms describe them as a means to enhance psychological well-being rather than Freud's 
simple concept in avoiding anxiety or guilt. Thus defenses are now often discussed in terms of 
their adaptive functioning to promote growth. In light of our research task in this case, 
Ahlström goes one step further than simply emphasizing the adaptive functioning of defense 
mechanisms. He studies mechanisms that are more effectively adaptive than defense 
mechanisms - mechanisms that do not imply a distortion of reality, but are concomitant with 
veridical

192 perception: "I propose that in growth toward high levels of psychological health, 
defense or adaptation mechanisms are possibly replaced by adaptive mechanisms which do not 
involve distortion of reality" (op.cit., page 7), and that the orientation toward positive values by 
meditators indicates an increased capacity for experience as opposed to distortion of 
experience (ibid). 

The DMT test is a "projective" test, which means that the person is exposed to a 
subliminal perceptual threat which is induced by a short exposure of a picture with a 
threatening motive. This is thought to create subliminal anxiety, which in turn activates 
defensive response. The description of the picture by the person is then supposed to reflect the 
adaptive mechanisms of that person. Due to the projective nature of this test, Ahlström did not 
consider it appropriate to test the persons twice as they might remember the pictures in the 
second test. Ahlström instead used a test called SAT (Spiral After-effect Technique), which is 
another projective test considered to be meaningfully and significantly related to DMT and 
DMTm (please refer to Ahlström, 1991 and Andersson & Bengtsson, 1985 for more details of 
SAT and the relationship to DMT). The SAT was used in the pretest to match the experimental 
and control groups on adaptive mechanisms, and the 22 experimentals and 22 matched controls 
which participated in this test showed no differences in adaptive mechanisms in the pretest. 

In order to control for that the changes in the adaptive mechanisms also correspond to 
changes in the mental health of the individuals, a modified version of a standardized 
psychological test called Herman's Self-investigating Questionnaire (HSQ) was used in both 

                                                 
     192To see the reality "as it is", in this case to see the exposed picture without distortions. 
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pre- and post-test. The modified version is called the Self-Investigation Method (SIMm). The 
test measures a person's well-being based on his evaluation of what is important in his life, like 
home, family, work, interests, future plans, etc. This is supposed to be a significant expression 
of the individual's personality as these matters are very intimate to him (Ahlström, 1991). The 
test measures the main features of mental health as described by psychologists like Maslow, 
Jung, Rogers, and Frankl (Hermans, 1976). Ahlström and colleagues modified Herman's 
method evaluating the main features of the mental health by adding three dimensions: Unifying 
represents a person's harmony with himself, with others, with his work, etc., and an ability for 
holistic perspective; Autonomy represents the individual's self-sufficiency, independence, and 
control of his situation; and Creativity represents the individual's creativity, freedom, growth, 
and dynamism. The test consists of a semi-structured interview with open-ended questions 
allowing the individual to depict his own unique phenomenal world (Ahlström, 1991). 

In addition, two less sophisticated measures were made on mental health. The stress 
inventory in Case 2 was again used in Case 3, and in it there was a seven point scale on mental 
stress. Another question asked for experienced anxiety and strain in the work. A questionnaire 
on self-rated anxiety and strain was also used. The subjects were asked to rate their agreement 
to 21 statements related to anxiety and strain on a seven-point scale from "newer" to 
"always"193. 93 subjects participated in pre- and post-test, where 34 were experimentals (20 
regular meditators and 14 irregular) and 59 controls. 

Also, we tested the cognitive styles on all managers as in Case 1 above (see page 
276). 29 managers participated in pre- and post-test, where 12 were experimentals (7 regular 
and 5 irregular meditators) and 17 controls. 
 

Body 

 The purpose of the physiological research was to study possible changes in the 
physiology as the growth of pure consciousness is supposedly reflected in the physiology. 
There are numerous studies indicating improved physiological functioning following TM-
practice (see chapter 5, page 166). The measures consisted primarily of a standard laboratory 
blood test, mainly measuring biochemical parameters connected to pathological states. 
Cardiovascular risk factors were measured through cholesterol, triglyceride, blood-pressure, 
body weight, and smoking; the iron status of the blood through haemoglobin, serum iron, total 
iron binding capacity, and saturation of transferrin; the liver function through the liver enzymes 
SGTP, SGOT, alkaline phosphatase, and GGT; the kidney function through uric acid, 
creatinine, and albumin; the glucose metabolism through glucose and fructosamine; and finally 
we measured general signs of sickness through the sedimentation rate. In addition to these 
measures we asked the subjects to approximately rate the time it took for them to fall asleep, 
their exercising habits, and their perceived bodily stress.  

Our aspiration was to measure parameters considered to have a direct relationship to 
the purpose of our study. Serotonin, for example, is one of the strongest candidates for a 
neurochemical related to the experience of pure consciousness (Walton, 1987), and has been 
observed to increase not only in individuals practicing the TM and TM-Sidhi program, but also 
in individuals in the near vicinity of group practice of the TM-Sidhi program (Pugh et al., 
1988). Serotonin is also believed to be associated with leadership behavior (Brammer et al., 

                                                 
     193For example, "You have felt content over the way you have performed your work during the 
last month". 
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1987; Madsen, 1986). However, due to practical and financial reasons we could not include 
serotonin testing in our study. 

In addition to the tests above, all subjects answered a question in the stress-inventory, 
as mentioned above, regarding their experienced physical stress. 

The physiological study was supervised by a physician, Sven Wåhlin, and the actual 
testing performed by nurses at the health premises of the corporation. 83 subjects participated 
in pre- and post-test, of which 20 were categorized as regular meditators, 13 as irregular, and 
50 as controls. The nurses were not aware of which subjects belonged to which category, nor 
were they aware of the actual purpose of the research project. Some subjects were excluded 
from the post-testing as they showed pathological values in the pretest and were asked to 
contact a physician for treatment. The experimental and control groups were equal in the pretest 
on all parameters (p<.01)194 except for haptoglobin195, where the experimental group had higher 
values. The experimental group also had a longer time to fall asleep: on the average it took 27 
minutes for the regular meditators, 23 minutes the irregular meditators, and 13 minutes for the 
controls in the pretest. The regular meditators had the lowest absenteeism rate in the pretest, 
whereas the irregular meditators had the highest absenteeism rate. On all other factors 
(including the adaptive mechanisms, sex, age, and occupation; see above) the two groups were 
equal. 
 

Relations 

 The third ring in our research approach considered relations. Relations are an obvious 
part of the interactive consciousness of small groups of people, such as the everyday interaction 
with the fellow employees in an office. The relations we measured here cannot be considered a 
group measure, although it deals with an important aspect of groups. In this part of the study I 
asked for how the individual perceived changes in his relations, and not particularly asking for 
how he perceives relations in a group in general. I used an inventory (the CMR-inventory) with 
a number of statements dealing with personal relations and work relations, where the subjects 
were asked to rate their agreement on a seven-point scale from "always" to "never"196. In the 
stress-inventory mentioned above, I asked the persons to rate their experienced stress in terms 
of work relations and personal relations. Important information regarding the relations came 
out of the unstructured interview questions I asked all subjects in the post-test, where I did not 
specifically ask for their perception on relations, but more generally asked if they thought that 
the meaning of their work, or in life in general, had changed since the pretest. Of the answers I 
acquired in this way many contained experiences regarding relations. 93 subjects participated in 
pre- and post-test, where 34 were experimentals (20 regular meditators and 14 irregular) and 59 
controls. 
 

Climate 

 The creative climate test of Ekvall (see above, page 274) and the group spirit 
questionnaire (page 275) were used in four experimental offices and two control offices (see 
above, page 286). As in Case 1, the results from each office were presented to them and 
discussed. A substantial amount of valuable information was compiled from these feedback 

                                                 
     194ANOVA test for differences between groups. We are grateful for the help of Jan Johansson 
for the statistical testing in the physiological part of the study. 
     195A parameter related to inflammation. 
     196For example, "You have had a very good cooperation with your colleagues the last month". 
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sessions. 
 

Culture 

 The heading of this part of the work is misleading as we did not conduct an 
appropriate "cultural" study in Case 3. The actual cultural analysis will be made in the section 
called "Cultural revolution?" (page 307). I have called this part of the study "culture" to 
distinguish it from "climate", as we used a questionnaire trying to grasp the overall impressions 
of the entire company (the division). The questionnaire was developed and used by Ekvall et al. 
(1987) for the purpose of measuring "the structural characteristics of an organization" (op.cit., 
page 97, my transl.), and deals with how the people in the organization experience the clarity of 
the goals, the formal structures, and the structural stability. The last two variables have to do 
with the plans of the company - the clarity of the decision system and the clarity in the work 
appointments. The questionnaire also asked for other overreaching questions of an 
organization, such as the demand for performance and how the subjects perceived the level of 
decentralization. There were in all 27 statements the subjects had to rate on a four point scale 
from "Agree to a little extent" to "Agree to a great extent". 

124 persons participated in the pre- and post-test in this part of the study, 95 from the 
division I was studying and 29 from another division of the corporation, serving as "control 
company". The results were presented along with the climate tests in the small offices for their 
commentaries. 
 

Qualitative questions on changes in meaning 

 As mentioned before, I asked all the participants in the individual and climate tests in 
the post-test if they thought that the meaning of their work, or in life in general, had changed 
since the pretest. The purpose of this question was an attempt to reveal information on the 
subjects' perception of changes in meanings of their work and life in general that was not 
covered by the questionnaires. It also allowed the subjects to express possible changes in their 
own manner, and not be confined by the meanings the researcher projects into the 
questionnaire (se "Meanings" below, page 312). The answers from this question were highly 
helpful when interpreting the results from the questionnaires. 
 
Results 
 

Mind 

 The DMTm results (the descriptions of the subliminal perception by the individuals) 
were statistically analyzed197 and showed that the meditators had a significantly higher degree 
of adaptive mechanisms (p=.03), and more alertness to the stressful content in the test (p=.03). 
The SIMm results showed that the meditators significantly198 improved their values on two 
dimensions, unifying (p=.027) and creativity (p=.008), and showed a statistical trend in the 
third, autonomy (p=.067). Combining the two results, Ahlström (1991) argues that they are 
"most accurately understood as an expression of an orientation toward positive values" (op.cit., 
page 115). He also argues that the "practice of the TM-technique has made the TM subjects 
increasingly aware of the dynamics of their own internal information processing. They are not 

                                                 
     197Fisher's Exact Test. 
     198One-Factorial ANCOVA, with two levels of the factor (experimental and control group). 
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only aware of the static, concrete expressions of information processing, but also to a greater 
extent aware of the subtler aspects of this process" (op.cit., pp. 118 & 120). The orientation 
toward positive values of the meditators is suggested to reflect a disposition toward well-being 
and integrity of functioning and that  
 

"... this integration implies that the individual's motivation of deficiency-
needs such as need for security, become less dominant in the growth toward 
self-actualization. This would mean a reduction of behavior motivated by 
anxiety. Instead a motivation toward being-needs, such as motivation 
toward seeing the beauty, perfection and goodness in creation becomes of 
greater importance" (op.cit., pp. 122-123).  

 
Ahlström's overall conclusion is that "the practice of the TM-technique generally 

increases psychological health as it enhances individual's awareness of stressful stimuli and 
spontaneously shifts the individual's attention toward positive values suggesting an increased 
adaptive capacity in challenging situations" (op.cit., pp. 123-124). Ahlström's study of the mind 
in Case 3 thus supports the argument that contact with pure consciousness, as acquired by the 
TM-technique, expands the awareness of the individual and also changes the meanings the 
individual applies to events. I will discuss this interpretation in more detail below ("Themes in 
the empirical findings", page 300). 

In the questionnaire on mental stress, there was a strong decrease of the experienced 
mental stress for the regular meditators, statistically significant (p<.02)199. The irregular 
meditators and the control group had a slight increase in their experienced mental stress. The 
results are in conjunction with the main test on the mind, Ahlström's DMTm and SIMm, and 
show that the effect on the mind was strong for those practicing the technique regularly. 
However, the results from the questionnaire asking for experienced anxiety and stress at work 
showed no change. This might be due to the general influence of a change of the CEO during 
the experimental period. I will discuss this issue below in more detail. 

In the inventory we used to depict the managers' presumed change in their cognitive 
styles there was essentially no change from pre- to post-test. There was one significant200 
change in the regular meditators shift from "emotional" to "cool" in their decision-making and 
problem-solving styles. The results contradicts the results in Case 1, where there was a shift in 
the other direction from pre- to post-test. The confusing results in Case 1 and here led me to 
suspect that the inventory was not appropriate to measure changes in personal growth, 
presumably due to Kolb's basic polarized assumptions of personal characteristics. I will discuss 
this problem in more detail below ("Meanings", page 312). 
 

Body 

 The greatest changes in the physiological test occurred in the self-reported time to fall 

asleep where both regular and irregular meditators decreased the time by approximately 50 %. 
The changes were statistically significant201 (p<.005 and p<.001 respectively). These results are 
concurrent with, but stronger than, the retrospectively reported change in sleep-patterns in Case 

                                                 
     199Two-tailed t-test. 
     200Two-tailed t-test. 
     201Two-tailed t-test, as in all of the following statistical testing in the physiological study. 
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2. The control group did not change. The results should, however, be seen in the light that the 
experimental group in the pretest reported twice as long time to fall asleep on the average as the 
control group, and that the time in the post-test is equal between the groups. On the other hand, 
the results must also bee seen in the light of the reduction in anxiety and self-reported mental 
stress, where it can be assumed that it is easier for a mind with less tensions and stress to fall 
asleep. 

In the study of cardiovascular risk factors, a positive effect from TM can be traced in 
the cholesterol and blood pressure parameters. In the other parameters (triglycerides and 
weight) no positive effect can be established statistically. A concluding estimation could be that 
the risk for cardiovascular disease should have decreased in the experimental group compared 
to the control group as there are several non-significant improvements in some parameters and 
no significant change for the worse in any parameter.  

In the other factors we found results more difficult to interpret. In the iron status of 

the blood all groups changed for the worse, where the meditators' change was the smallest and 
non-significant, and the control group had significant changes on three out of four parameters. 
All results were basically normal, i.e. healthy. But the changes are difficult to explain in 
existing medical terms. 

The same interpretation problem is present in the result of the kidney function. There 
were no significant changes in the groups concerning uric acid and albumin. The creatinine, 
however, decreased significantly in both of the meditator groups. For the regular meditators the 
significance was p<.01, and for the irregulars p<.001. There was no change in the control 
group. Increased values in creatinine is present when the kidneys do not function at full 
capacity. The values do not indicate any sickness and they are well within the normal values. 
But the striking results for the meditators are unclear. One might speculate in an improved 
kidney function. 

The glucose metabolism displayed the same interpretation problem. No pathological 
(signs of sickness) test results were noticed. The glucose values decreased in the control group 
significantly: p<.01, while they increased in the meditator group. Fructosamine increased 
significantly, p<.05 for the regular meditators, and p<.01 for the irregular meditators. Increased 
glucose is usually associated with diabetes. As in our case we are dealing with healthy people, 
the increased values cannot be explained in terms of diabetes. The samples were taken in the 
morning after at least 12 hours of fasting when the glucose in the blood is decreasing, and one 
might therefore speculate that the results indicate a less tendency to a low blood glucose after 
fasting (in medical terms called "tendency of hypoglycemia") among the meditators.  

We also noted that the sedimentation rate of the blood increased in all the groups in 
the post-test. For the irregular meditators and the control group the increase was significant, 
p<.05. The cause is probably that there was a lot of flu going around in the company when the 
post-test was made. The tendency, however, is that the regular meditators did not have 
noteworthy changes in their values while the other two groups' values changed for the worse. 
One might therefore speculate that the regular meditators had a somewhat better resistance to 
the flu, which is supported by the statistics on the absenteeism (see below). 

In the liver function the results show that the regular meditators improved their liver 
values on all variables. Among them, one was statistically significant. The irregular meditators 
had non-significant improvements on two of the values, no change on one, and worsening on 
one. The control group had no changes on two values, and non-significant change for the worse 
on two. These results indicate an improved liver functioning among the meditators, particularly 
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the regular meditators, which can come from a decrease in alcohol consumption. But when we 
asked about the alcohol consumption in the questionnaire, the regular meditators answered that 
they increased their beer and wine consumption, while the control group answered that they 
had decreased their consumption of beer, wine, and liquors. There was a 30-40% attrition rate 
on the questions on alcoholic consumption, so the answers from the questionnaire are not 
reliable. But the contradicting results show that the regular meditators reported an increase in 
alcohol consumption, while the physiological indicators suggested a decrease. The reverse can 
be said for the control group. An interpretation of the puzzling answers can be that the 
meditators' answers in the questionnaire reflect a greater awareness about alcohol consumption 
than an actual increase, which would be in light of the results of DMTm. Some statements of 
the meditators in the interviews support this interpretation, for example: "I am more aware of 
my health than earlier". 

In the questionnaire asking for experienced physical stress, the tendency showed that 
the regular meditators decreased their physical stress, whereas the irregular meditators and the 
control group increased their physical stress. The changes were not statistically significant. 

We also studied the company's internal statistics of absenteeism due to sickness. The 
statistics available only allowed us to compare 1989 (the year when the TM intervention 
occurred) with the previous year. The statistics showed that of the experimental group the 
regular meditators had least absenteeism during 1988 and did not change their absenteeism-
rate. The irregular meditators had the highest absenteeism during 1988 and decreased their 
absenteeism-rate by 28 % after they learned TM. If both meditator groups are combined the 
experimental group as a whole decreased their absenteeism by 14 % compared to previous year. 
The control group increased their absenteeism during the same period by 26 %. The large 
increase in the control group could be influenced by one person who had a long-term sick 
leave. It would have been preferable to have longer reference time to compare the trends in the 
statistics and to make a follow up in the results in order to control for temporary fluctuations in 
the statistics or to determine if the results reflect real trends. Our conclusion at this point is that 
the improved mental and physical health of the meditators is reflected in the decreased 
absenteeism. 

In conclusion of the physiological test there are some striking tendencies, for example 
the time to fall asleep, the improved liver function, and the improved absenteeism-rate. There 
are also results that are difficult to interpret within the existing medical paradigm. However, on 
the whole there are no dramatic changes in the physiology of the experimental group in this 
study. This might be due to normal random fluctuations reflected in the statistical analysis. Or 
there may simply be no connection between development of consciousness and physiological 
change. This argument, however, is in opposition to the theoretical and empirical research as 
shown in chapter 5. We are more inclined to blame the weak research design itself in this part. 
In the beginning of this section I explained that for practical and economical reasons we could 
not test the parameters we wanted in light of this study of personal growth and development of 
consciousness. I indicated in chapter 5 (page 166) that studying consciousness requires refined 
methodology and discrimination (which, for that matter, should be present in any research 
situation). In this study we measured parameters usually employed to indicate pathological 
states, and we used these parameters on a basically healthy population. One cannot, therefore, 
expect to find dramatic changes in these parameters, unless one is studying them on a unhealthy 
population. If changes would occur one can only interpret them in terms of changes to and from 
a pathological state. Growth of consciousness supposedly induces other changes in the 
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physiology which require other measures and interpretations. Even if there are changes in the 
traditional parameters, they cannot be interpreted in terms of "higher" health, as the medical 
research paradigm for these parameters does not give room for such interpretations. This is the 
problem we encountered in some of the results above (for example the kidney function).  
 

Relations 

 The CMR-inventory with statements regarding personal and work relations showed 
that the work relations, according to the questionnaire, changed somewhat to the worse for all 
groups. The results were significant at the 5% level202. The most plausible explanation to this 
result emerged from the unstructured interviews, where many individuals felt insecure about 
the future during a period following a change in the CEO of the company in June 1989: "There 
is a sense of depression at work: are we going to stay or not?"; "There is a great uncertainty 
about the future due to the change of CEO". 

Another response pattern emerged from the stress-inventory, where we asked the 
persons to judge their experienced stress in terms of work relations. Here the regular meditators 
experienced a certain decrease in the stress-related work relations, while the other groups 
experienced an increase from pre- to post-test. The changes were not significant.  

                                                 
     202Two-tailed t-test. 

In the personal relations, as opposed to work relationships, the CMR-inventory 
showed that the regular meditators experienced an improvement (not significant), while the 
other groups did not experience any change. In the stress-inventory the experience of stress in 
connection to personal relations displays the same pattern: a certain decrease for the regular 
meditators and an increase of the experienced stress for the personal relations for the irregular 
meditators and for the control group. In the control group the increase was strong and 
statistically significant: p<.01. It is difficult to interpret the change in the control group. One 
can speculate that a worsening of the relations at work could have generated a lot of stress and 
that they brought this stress home with them. With such an interpretation it seems that the TM 
group, especially the regular meditators, managed to cope with that stress much better, which 
would be an interpretation in line with Ahlström's conclusion in the DMTm test that the 
meditators developed "an increased adaptive capacity in challenging situations" (see above, 
page 290). 

The unstructured oral questions were open-ended and did not specifically ask for 
relations. However, about half of the persons in the TM groups spontaneously mentioned that 
their relations had in some way been improved. In the control group it was about 15% who 
mentioned relations and of those 75% had experienced some positive changes and 25% 
negative. Here are some common experiences the meditator groups had in their relations: 
 

"I am probably more tolerant than earlier"; "In situations of crisis I don't 
react so emotionally as before with anger"; "I can listen much better to 
others than before"; "I'm not at all as sensitive"; "The meditation makes me 
more harmonious and confident - I can give better answers, more straight, 
maybe the harmony is spread to others"; "I'm trying to understand people 
better"; "I'm more open and I dare to talk and protest more, I'm not as 
cowardly as before": "The relations in the work-group have improved. They 
are more open and the communication is more straight"; "I probably accept 
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better than before that people are different". 
 

Those in the control group who mentioned changes in the relations had personal 
reasons as to why their relations had changed. They had changed their jobs or they had changed 
their family situation. Some of the individuals in the control group who worked in an 
experimental office, spontaneously mentioned that the relations in their office had improved.  

The TM groups experienced an improvement in their interaction in their environment, 
especially that they can listen better to others. In some of the experiment offices, where TM had 
been introduced, relations seemed to have improved in general. We also noticed other factors 
that influenced the relations, as mentioned earlier, the insecurity which lasted for a while in 
connection with the change of the CEO of the division seemed to have influenced the relations 
in a negative manner. In one of the control offices we observed an improvement in the relations 
during this time, probably due to a successful reorganization of the office. Thus, the results 
probably demonstrate different change factors in the relations: an endogenous factor 
(meditation) and two exogenous (change of CEO and successful reorganization).  
 

Climate 

 The results from questionnaire concerning the group spirit in the office were mixed. 
One experimental office showed a clear improvement on those questions that had to do with 
the group spirit. In another experimental office there was a small but negligible change to the 
worse in the questions on group spirit, while a third experimental office had a more marked 
change to the worse of their group spirit in their answers. In one of the control offices there was 
a clear improvement in the group spirit according to the questionnaire, while the second control 
had a negligible change to the worse in the group spirit. 

In the results from the creative climate inventory by Ekvall, all of the experimental 
offices changed their values to the worse in all dimensions of the creative climate, in some 
cases significantly, except for the "conflict" dimension which improved in all experimental 
offices203. Of the control offices, one improved on many of the dimensions significantly, while 
the other control office changed their values pretty strongly to the worse, in many cases 
significantly. I have summarized all the experimental offices in Figure 42. Even though the 
climate cannot be compared between units, I have combined the four experimental offices into 
one graph as the trends in all of them were strikingly similar. The control offices, on the other 
hand, displayed diametrically dissimilar directions in their results and therefore it would be 
meaningless to add them together. 

                                                 
     203Some might argue that a decrease in conflicts is a change to the worse, but I have followed 
Ekvall's interpretation (see page 275). 
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The results from the two climate studies are paradoxical and unexpected. The 
individual effects of TM indicate that the climate in reality ought to have improved, both 
concerning the spirit and care, and creativity in the light of the development of the mental 
health in the direction of more holistic thinking and creativity. In the open interview questions, 
the answers indicated that the climate really had improved in those offices where TM was 
introduced, but the questionnaires still show the contrary in many cases. 

The climate is a rather stable property in a work group and does not change easily. 
From Case 1 I found two phases in the change in climate. I found that the individuals changed 
in the direction toward more creative behavior, but that it took time before this creative 
behavior was reflected in the climate. The answers on the questionnaire reflect in the beginning 
a difference between the individual's experience of how the climate ought to be, but is not 
present in the climate yet. The resulting answer is a worsening of the climate in the 
questionnaire without any corresponding worsening of the climate in reality. The worsening is 
then an expression for the increased demands on the creative climate. When I did follow-ups of 
the climate (see Case 1), the climate later corresponds to the demands and a clear improvement 
can be seen in the questionnaires. This trend is striking in the experimental offices in this study 
too. I interpret the questionnaire as an expression of increased demands for creative activity.  

Many valuable opinions were expressed in my feedback of the results to the different 
offices. In the group spirit questionnaire one can say that of the experimental offices one was 
homogeneous in the sense that people were working together with close interaction. In this 
office a real improvement of the group spirit occurred, both in the group spirit questionnaire 
and from the commentaries in the feedback session. In the other offices people worked more 
separately and there was only marginal interaction between the people. Here the questionnaire 
displayed a worsening of the group spirit, but in the feedback the people did not agree to the 
trend in the questionnaire. There was no change to the worse, according to them. In the control 
office that showed an improvement in the group spirit, the improvement was probably real 
according to their commentaries. In the pretest the office had just gone through a reorganization 
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and been merged with other units. The results from the pretest probably reflect the confusion 
people experienced at the time, while the results from the post-test displayed a more mature 
climate. 

The comments on the feedback of the results on the creative climate demonstrated 
that the aforementioned control office's improvement of the creative climate probably also were 
real. The same reason was given as an explanation: the office had found its forms and the 
climate had matured. In the second control office where the climate had changed to the worse 
according to the questionnaire, the change probably also corresponded to real changes. The 
reasons were partly a move of the office to a new building, which was not appreciated by the 
employees, and partly that many of the people had worked with innovative projects in the 
pretest, but they were doing the ordinary routine work in the post-test. This could explain the 
lower scoring in the post-test according to the members of this control office. For the 
experimental offices one office agreed to that the change to the worse in the creative climate 
corresponded with reality. There had been some unpopular reorganizations which, according to 
the members of this office, had had some influence on the creative climate. The other 
experimental offices had not experienced any general change to the worse in the creative 
climate, rather the contrary, according to their opinions. 

It is, in other words, difficult to make distinctive conclusions in the climate tests. The 
climate is formed by both the people and organization processes. We have seen both types of 
influence on the climate in this study - how change of jobs, localities, and reorganizing, which 
are expressions of outer or organization variables, and how TM, which is an expression of the 
development of the collective consciousness, influence the climate.  
 
Culture 

The reason I called the outermost ring in our research approach "culture" is because I 
wanted to study possible changes in variables that were related to the whole company. The 
climate studies are local phenomena, as seen in how they change differently due to different 
influence processes. I only studied these changes at the company level with a questionnaire, but 
the results and the discussions I had with the different groups contributed substantially to a 
better understanding of different change processes in the organization. 

The results showed distinct decrease on two of the dimensions in the questionnaire, 
the clarity of goals/holistic picture of the company, and the structure/stability. Both changes 
were statistically significant. The quantitative results are shown in Figure 43 (comparison 
Company X and control company). The question is if this decrease reflects a real worsening of 
the dimensions, or if it reflects, as in some of the climate studies, a higher demand. Concerning 
clarity of goals and holistic picture, it is clear that the change of CEO and the period of 
insecurity that many people in the company experienced has influenced the result. This was 
apparent in the feedback of the results to the units. The last CEO had been in the company for 
nine years and many had during that long time followed the old CEO's goals and visions. But 
now a new CEO came and he had not presented his goals or visions for the employees when 
the post-testing took place. In other words, many experienced a real decrease of the clarity of 
goals and holistic picture. This can also be the cause of the worsening in the structure and 
stability dimension of the questionnaire. The new leadership situation led to insecurity 
concerning future plans and stability in the operations. This interpretation would mean that the 
results reflected a real worsening in the circumstances, but that need not be so, at least not 
completely. It could also be an influence of TM in the organization. A closer analysis of the 
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results of the cultural questionnaire showed that it was mainly in the experimental offices that 
the strongest decrease occurred (see Figure 43). This follows the same pattern as in the climate 

tests. 
 

I therefore conclude that there is a higher demand for clarity of the goals and holistic 
picture from the TM groups and that this possibly has spread to the other persons in their 
offices. This interpretation of increased demands is supported by other results, all of them 
statistically significant from the cultural questionnaire. The experimental offices wanted more 
change in their jobs or tasks, they had higher demands on performances, and they wanted more 
decentralized decision making. All of these results have to do with higher demands.  

If the meditators have gained improved holistic picture and autonomy, which the 
psychological tests show, one can conceive that they search or demand more wholeness in their 
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work situation and they want to make more decisions in their work. This can be the reason for 
the increased demands that the results from the cultural questionnaire show. My conclusion 
from the cultural questionnaire is that the results probably reflect two events in the company - 
the change of leadership which created a vacuum for a while concerning the goals in the 
company, which also influenced the experience in a negative direction of the clarity of the 
goals and holistic picture, possibly also the structure and stability. At the same time, a demand 
for increased holistic thinking has developed in the offices where TM was introduced which 
has led to a higher demand on holistic picture and the clarity of goals. The reason why the 
results were so strong on the cultural questionnaire might be due to that the two processes 
occurred simultaneously. 
 
Conclusions from the cases 

What did I learn from the three empirical cases about presumed development of 
individual and collective consciousness? I will try to relate my learning experience from these 
cases in sequential steps. In this section I will first outline some general conclusions I have 
made from the cases. In the next section, "Themes in the empirical findings" I will discuss my 
"findings" in the light of the theoretical discussion from previous chapters. Finally, in the end 
of the chapter I will apply some "critical" perspectives and discuss my findings in the light of 
methodological considerations and alternative interpretations. 
 
General conclusions 

The general theoretical framework of this study assumes that an enlivening of pure 
consciousness in the individual enables him to proceed in a direction of transcending the 
reifying influence of the organizational objectifications and to reflect more of the "transcendent 
evolutionary order". This process will influence the collective consciousness in the same 
direction and at some threshold the influence will be visible. I am arguing from the findings in 
the cases that these development processes can be traced, even though the methodological 
problems can confuse the interpretation. I want to emphasize that all results in these cases were 
not distinct and unambiguous. Several of the results have been striking, particularly the 
psychological studies. But I have not had the ambition of only presenting unambiguous facts. 
Research is, like life in general, not black or white. In the throng of "data" from the complex 
"reality" I have studied I have mainly tried hard to see trends and patterns in the material. The 
conclusions I have made are based on these patterns. 

There seems to be a trend in the results in all cases of a development process, 
presumably from an expansion of consciousness following practice of meditation in the 
individual in most of the various tests that we used. This process was evident in the most 
rigorous study done by Ahlström in Case 3 on defense/adaptive mechanisms and mental health, 
but also found in a number of other findings such as experienced decrease in the mental stress 
in Case 1 and 2, decrease in anxiety in Case 2 and 3, alertness and energy in Case 1 and 3, 
improved relations in Case 2 and 3, improved relations in Case 1 and 2 and probably in Case 3, 
and signs of physiological improvement in Case 3. A developmental process seems to have 
occurred in the managers' cognitive styles in Case 1 and 3, but we cannot make any conclusions 
as to what this process consists of (see "Methodological considerations" below).  

There are also trends in the results of developmental processes in group consciousness 
presumably due to a rise in the level of collective consciousness. The most evident effect was 
the increased holistic thinking of the whole group of managers in Case 1. There is also a 
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striking trend in the development of the creative climate, which is supposed to be a perception 
of specific characteristics of collective consciousness of a group. The trends are confusing in 
that the quantitative measures show a change to the worse, i.e. a climate with less creative 
elements, while the qualitative studies point in the other direction. My interpretation that these 
findings reflect increased demands on the climate, or new meanings applied to the concepts 
describing the climate in the questionnaire, are discussed in more detail below ("Transcending 
organizational objectifications", page 304; "Methodological considerations", page 310). This 
interpretation indicates that a cultural change has occurred, which is a theme I am developing 
below (see page 307). There is also a trend in the group spirit in all cases, where an 
improvement is generally found in the qualitative studies in groups where TM were introduced 
and which had a close interaction. In other groups the effect is more difficult to assess. Similar 
confusing results are found in the difference between some of the quantitative measures and the 
qualitative studies. Particularly the change of perception of leadership and one's colleagues in 
the group shows a change to the worse, which I have interpreted as increased demands, similar 
to the changes in the creative climate. The same striking trend was found in the total perception 
of the company in Case 3, where I tried to demonstrate the different factors of influence in the 
perceptions of general cultural/structural factors. Again, the conclusion was that the meditators 
had higher demands, which had possibly spread to the whole unit where they where working.  

I am arguing that these various effects come from the "intervention of pure 
consciousness". We found other effects in various directions which can be related to outer 
factors including change of leadership, reorganization, change of localities, change of work 
tasks, and infectious diseases (flu). These factors probably influenced the mental stress level, 
the relations, the physiology, the climate, and the general cultural/structural factors. The 
analysis indicated that the effects from these other factors had an impact on the populations but 
cannot be attributed to the meditators' developmental processes. Indeed, the meditators seemed 
to have been less influenced by them compared to the control group in several cases. This leads 
me to the conclusion that there has occurred a development from within, an endogenous 
development, from the practice of meditation. This theme is further explored below. It can, 
however, be argued that meditation is not the endogenous change factor. I will give some 
alternative interpretations below and discuss this argument further (see page 315). It can also be 
claimed that even if the meditation is the change factor, as I am arguing, it does not show that 
pure consciousness has been enlivened or involved in the change process. I will contend that 
there are three main arguments supporting the interpretation that the results reflect an 
enlivenment of pure consciousness: 

1. The theoretical foundation of TM rests on the notion of pure consciousness (see 
chapter 5), and if TM is an endogenous change factor in the above three cases it can be 
theoretically inferred that pure consciousness is involved; 

2. The empirical studies of TM have strongly indicated that there is a field-effect 
connected to the practice of TM (see chapter 5), which is supporting the notion of pure 
consciousness, or consciousness as a field, and that TM enlivens this field; 

3. The results in my own empirical findings can be analyzed in terms of the 
consequences on organizations of a pure consciousness perspective as I outlined in chapter six. 
This analysis is found below (see page 300) and from the broader perspective one can argue, at 
least partly, that the findings involve an expansion of consciousness, i.e. an enlivenment of 
pure consciousness. 
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Themes in the empirical findings 
 

Under this heading I will combine some of the theoretical themes I have pursued in 
this work, particularly in chapter 6, with general findings in my empirical studies. It is, I 
believe, both desirable and necessary to reflect on empirical findings and put them into a 
broader theoretical perspective. The themes consist of different factors and perspectives derived 
from the model of the Transcendent Organization and the different themes cover in many cases 
the same findings, i.e. they overlap each other. 
 
Endogenous and exogenous influences 

In chapter 6 I discussed the terms endogenous and exogenous influence of collective 
consciousness (page 220 and forward). It was suggested that from a quantum perspective of 
organizations nothing is coming from without (exogenous), but I also argued that we on the 
classical organization level can assume an approximate exogenous influence on the group 
consciousness and the organization. In my studies of the three cases above I have supposed that 
an endogenous influence is created by enlivening of pure consciousness by the organization 
members practicing TM, which creates an evolution of their individual consciousness and has 
repercussions on the collective consciousness. I could also notice how "exogenous" influences 
had effects on both individuals and the group climates. 
 
Individual endogenous effects 

The endogenous change process coming from within the individual by the practice of 
meditation is found in many places in my empirical work, most clearly in Ahlström's studies in 
Case 3. His studies indicate that the practice of TM develops the individual in the direction of 
improved mental health and personal growth, where there is a shift in his attention from 
behavior motivated by anxiety to behavior motivated by "being-needs" and positive values in 
the growth toward self-actualization. He also concluded that the individual became more aware 
of inner subtler information processes, i.e. an expanded awareness. We also found that the 
meditators in Case 3 experienced less mental stress, which was a trend in Case 1 and 2 also.  

There were many self-reports on this inner development as expressed from various 
experiences by the meditators in the three cases. Some experienced that they had a better 
contact with their inner self, as expressed by a manager in Case 2 as an "expanded ego": "I have 
been able to restrain myself better in conflict-situations. I'm thinking of a specific situation 
when I afterwards thought that TM possibly had made me more clear and less narrow-minded - 
I could be my 'adult-ego'". Others expressed the increased contact with their inner self in terms 
of more self-confidence: "I believe I've gained a self-value - that I'm after all significant and 
have done something significant in this world" (Case 3), and that this self-confidence made 
them interact better with the environment: "I've gained more self-confidence, I don't get 
nervous every time somebody asks me about something" (Case 3); "I have trained the ability to 
dismiss the environment and be able to trust my inner being. It is possible that's the reason why 
I can talk more unrestrained to other people" (Case 2); "I feel more harmonic. I believe I've 
become more humble, more understanding" (Case 1); "I think I'm functioning differently in my 
group of managers at my department. I probably raised my voice more earlier than I do today 
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when a decision should be made" (Case 2). The findings in the quantitative parts of the study 
that the meditators decreased their mental stress and were oriented toward more positive values, 
were often expressed in terms of less worry and more happiness and positivity: "I feel more 
alert and happier, one thing follows the other. I feel I am more tolerant, I don't bother so much 
about trivial things in the same way as before" (Case 1); "I can take things more as they come" 
(Case 3); "I'm more positive" (Case 3); "I'm more positive - I don't worry as much for my 
cancer as before" (Case 3). 

These various personal experiences can give an idea of how the endogenous 
development is expressed in and experienced by the individuals.  
 
Exogenous individual influences 

We also found a number of exogenous factors influencing the individual, most 
notably in Case 3. In the quantitative part we found a number of factors which influenced many 
individuals in a negative direction, for example the change in leadership, which caused 
frustration and stress for many people, for example "I experience the change of CEO as very 
negative. I have less faith in the top managers and difficulties in pursuing my work tasks". 
These factors also had an impact on the climate, which will be discussed below. In the 
qualitative parts I found some individuals who experienced changes caused by different private 
factors. The most frequent causes where changes in their personal lives, such as one who said 
"my whole life has changed" after falling in love; another who said that "the work is not the 
most important in my life anymore" after she broke up with her boy-friend; another who said he 
gained "more respect from my colleagues, I'm conceived as more mature and settled" after he 
had become a father; and another who could hardly manage her work after a divorce. 

There were also positive experiences from one person who changed his work, and one 
who was released from his burden of being a lower-level manager: "I used to be boss in my 
work group and disliked it because I'm not competent for the job to bear the responsibility. I 
used to look at my watch to see if the day wasn't over; I woke up at nights etc. It's much better 
now, I'm not boss anymore, and I'm mastering the job which has made me more harmonious at 
home." There were several other examples of individual factors at work which made the 
individuals change in their attitude to work.  

These exogenous change factors come from either a general factor changing, such as 
the leadership, or from individual sources, such as changes in personal life or changes in work. 
I have called these sources "exogenous" because they all emanate outside the individual and 
have had an effect on perception and behavior at work. 
 
Endogenous group effects 

The endogenous factor I studied, TM, had as I have argued above, an influence on the 
group in different ways. In the study of holistic thinking I argued that the increased awareness 
of the surrounding processes and influences of the organization's environment came from 
within the individuals consciousness, and that it spread to the entire group, including those that 
did not meditate. In the creative climate studies the trend was almost unambiguous in Case 1 
and 3 toward higher demands on the creative characteristics on the climate. "The bar has been 
raised", as one manager in Case 1 commented on the feedback of the results of my findings.  

The influence on the group was also visible in the questions regarding group spirit 
etc. In most of the groups where TM was introduced the results from the questionnaire showed 
that group spirit and care actually had improved in the climate. In the one office in Case 3 
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where the results indicated a slight change to the worse, the group members did not agree that 
there actually had been a change to the worse. This may be interpreted as an increased demand 
on the climate, but that the actual climate had not changed. The improved group spirit was also 
the most prominent result in the management team in Case 2. This group had been formed a 
few years earlier with the explicit purpose of improving the communication and understanding 
between the chief officials. It is possible that the purpose was achieved to a certain extent by 
the forming of this group (I did not study the group until much later), but when the managers 
started a endogenous development they noticed an obvious change in the group spirit. "I think 
that the cooperative spirit in the top management team has improved significantly" was one of 
many comments the managers made in Case 2 on the change. I am therefore arguing that the 
improvement in the group spirit was not only an effect of the managers being together to 
discuss mutual problems, but mainly an effect of the endogenous change created by the 
enlivenment of pure consciousness. The effect on the group spirit was also one of the most 
frequent experiences mentioned in the unstructured questions on change I asked all participants 
in Case 3, particularly changes in the openness of communication: "The relations in the work 
group has changed in a positive manner - we have a more open and forthright communication. I 
believe that we started TM together caused it"; and "When the group meditated last spring an 
increased openness came about, we could talk more openly with each other". This change was 
also noticed by some of the non-meditators who worked in the groups: "The climate is more 
open now on the office. It's not as much bullshit as before and people don't accept anything 
uncritically now". 

There was also a striking trend in the questionnaire on group spirit in the question on 
how the group members perceived the leadership of the group. In Case 1 the scorings on that 
question continued to change to the worse during two years of the same leadership, and in Case 
3 the scorings in the experimental offices also showed a trend of a slight change to the worse. It 
is unclear to me what this change consists of as I couldn't interpret the change from the 
feedback answers from the groups (see below, page 306). 

The endogenous change was also evident in the perception of variables related to the 
whole company, although these results were influenced by an exogenous factor (change of 
CEO). However, in the experimental offices the perception of the clarity of the goals and 
holistic picture were stronger than in the control offices. Therefore I concluded that the 
endogenous change in the experimental groups either consisted of an increased demand for 
holistic thinking, corresponding to the findings in Case 1 of increased holistic thinking, and 
Case 3 of the individuals' growing holistic perspective (Alström's finding on the SIMm 
inventory); or that the experimental offices reacted more strongly to the lack of information 
from the new CEO's intentions with the company. In any case the stronger change in the 
perception in the experimental offices indicates an endogenous development which has 
influenced the group. 
 
Exogenous group influences 

In the control offices in Case 3 I found changes in the climate of the groups which 
were related to exogenous factors. In one office there was a distinct trend of better creative 
climate and group spirit, a trend the members of the office agreed to in the feedback sessions. 
The reason for the change, it was argued, was because of a successful reorganization. This 
explanation is perhaps not completely accurate, as it is more likely that the scorings in the 
pretest were low because of the newly implemented reorganization with confusion and 
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frustration as a result. The scorings in the post-test reflects a situation where the office 
members have gotten used to the changes and therefore score higher than in the pretest. The 
changes in the climate that the results from the inventories show may therefore more reflect a 
change from frustration to normal, than from normal to real improvements as a result of the 
reorganization. In the second control office there was a marked change to the worse in the 
climate, which the office members agreed to in the feedback sessions. The reason for these 
changes was said to come from a change of localities and from a change of work tasks. The 
explanation may in this case also be a result of a contrast effect. The pretest was made in the 
old localities for the office, where the score reflected a normal satisfaction/dissatisfaction with 
the localities. The post-test was made on the new premises and reflected their initial 
dissatisfaction with the new localities. One might suspect that the climate would have changed 
back to "normal" again after an elapsed time period where the members have gotten used to the 
localities. The same can be said about the work-tasks: in the pretest the scorings reflected the 
creative and inspiring new works tasks in a special project, and in the post-test the scorings 
reflected a "back-to-normal-contrast-effect". Nevertheless, the changes illustrated by the two 
control offices demonstrate how exogenous factors influence the climate in different ways. 
 
 
 
 
Endogenous and exogenous conclusions 

I have tried to illustrate different factors which influence the group consciousness of 
an organization as reflected in the different findings of our studies. I'm arguing that some of the 
changes found in the material from my three cases emanate from an increased liveliness of pure 
consciousness, following the practice of TM. I have called these changes endogenous, as they 
originate from within the individuals in the organization. There are other change factors too 
which I have called exogenous, which originate from "outside" and influence the perception of 
the individuals in the organization. I have illustrated the changes in Figure 45, where the 
endogenous changes have been generated by TM in this case, and I have also given some 
examples of exogenous change factors found in my material. The figure illustrates the research 
approach of Case 3 (see Figure 41, page 298), the "pebble-in-the-pond" approach, and how the 
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different factors influence the mind, body, relations, climate, and culture. The endogenous 
factors were strongest in the center, i.e. the mind had the most visible effects of the endogenous 
changes, whereas the effects on the subsequent rings were noticeable but not as strong. The 
order of the rings in the figure may not be in precise relation to the effects noticed in our 
studies, i.e. the effects on the body was for example weaker than that on the relations. But 
whether that is a misconception of the processes in the figure or if it relates to the methods used 
is an open question. The exogenous factors also influence all rings in the figure. However, the 
exogenous change direction is not that these factors influence the outer rings first and lastly the 
mind. It is clear from my discussion above that the exogenous factors come from without, 
influence the mind, which in turn influence the outer rings. This process is difficult to illustrate 
in a figure, but the reason the exogenous factors are located outside the outer ring is because it 
is an influence that originates outside consciousness which influences the mind and subsequent 
rings. The process does not start from within consciousness itself, as the endogenous influence 
illustrates. 

Again, one can ask what is endogenous and what is exogenous as I have discussed 
several times earlier. For convenience I have assumed an approximate exogenous influence 
here, as my studies did not aim at answering this question.   

In terms of the Transcendent Organization I argued in chapter 6 that interactive 
consciousness was determined by the collective consciousness and was influenced by outer 
factors. Figure 45 demonstrates the exogenous influence on the interactive consciousness and 
how the climate was influenced by things like localities, reorganization etc.  
 
Transcending organizational objectifications 

Throughout this work I have emphasized the necessity of transcending the 
objectifications of organizations in order to avoid reification, or, as I have called it in various 
places in this work, praghya aparadh (the mistake of the intellect), the binding influence of the 
object, psychic prison, or Panopticon. In chapter 3 I also emphasized the need to not remain on 
the objectifications, or horizontal knowledge, of reality, but also to culture the vertical 
knowledge, a strategy that was formulated in more detail in the beginning of this chapter (the 
three-in-one research strategy). The very essence of the Transcendent Organization lies in the 
ability to transcend the binding influence of the organizational objectifications and yet act in 
the world. Or as this principle is described in the Bhagadvad-Gita: established in unity, perform 
action204.  
 
On the individual level 

The principle of transcending organizational and other objectifications are present in 
many places in the empirical material. It was most aptly and clearly described by a meditating 
low-level manager who, in response to my question if he had noticed any changes in his 
perception of work or life in general, responded: 
 

"My conception of the world has changed, something I did not expect. 
Things that were solid reference points before aren't as solid anymore and 
have not been replaced by new solid reference points. In the beginning it 

                                                 
     204Yogastah Kuru Karmani, verse 2:48 (Maharishi, 1969). 
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meant a certain chaos, but now I have got used to questioning things which 
everybody takes for granted ... I'm less worried in the work and I have more 
distance to it. But I am more engaged than ever" (Case 3). 

 
This person appears to have noticed how his perception of the world-taken-for-

granted started to vanish after his mind had started to transcend in the meditation process, and 
that the safe and unquestioned objectifications of the social reality became transparent. This 
meant that the unquestioned reality on which his understanding was built, started to fall apart 
from within himself. Where was he to attach his world-view now that it started to vanish? In 
other words, he had become less attached to the object, he had started to transcend the binding 
influence of the known, and he couldn't find new reference points in the known. This meant a 
certain metamorphosis as his mind probably was struggling to find new reference points, but 
only found the same transparency in all objectifications. But as he got used to his new situation 
of seeing the transparency in the objectifications, he relied on himself and his inner being and 
accepted that he could just not take the objectifications for granted anymore. But what he is 
also expressing is that the transcending of the objectifications did not make him passive 
because of some feeling of meaninglessness now when the objectifications did not have a hold 
on him anymore. On the contrary, he is expressing a feeling of relief ("I'm less worried") of 
gaining distance to his work, and at the same time he finds more pleasure in engaging in the 
activity. 

There were several other personal experiences among the meditators of effects of the 
transcending of objectifications and how this led to changes in perception of other people: "I've 
got another view on many things, including the human being" (Case 1); "I'm not angry anymore 
just because they're not like me" (Case 3); or one's attachment to the work: "I've got a 
perspective on myself and my role in work-life" (Case 1); "I've been able to release certain 
positions, to dare to confess that I have certain faults and imperfections" (Case 2); "I don't take 
things at work as personal as before. I realize that it is not me as a person that troubles my 
subordinates, but me as a boss, which makes me sleep better at nights. But I'm even more 
engaged in the work than before" (Case 3). The last quote expresses the same experience as the 
quote above of more pleasure in engaging in the activity. These experiences illustrate the mu 
principle of both transcending the objectification and still hold on to it. There were other 
experiences expressing the mu principle more clearly: "I experience the 'little things' as more 
important now than before, when I just passed by them. I'm more involved in my work than 
ever, but yet I've gained a distance to the work" (Case 3). But everybody does not accept the 
things they are just because they have started to transcend the binding influence of the work. 
Some wanted more of their work and tried to change their situation: "I don't think the work is 
challenging anymore. I have got the guts to do something about my situation and to protest" 
(Case 3). 
 
Collective indicators 

The transcending of organizational objectifications were also present in the 
quantitative parts. I have argued that the paradoxical results from the climate studies is an effect 
from changed meanings that the respondents attach to the different items in the questionnaires, 
which represent various objectifications of the social life in the organization. If these 
objectifications become more transparent and changed in their meanings, as the experiences 
from the individuals above indicate, then their perceptions of the objectifications will be 
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different over time. When I did the post-testing after nine months the results from the climate 
studies in the experimental offices indicated a change in climate for the worse. But the 
members of the offices generally did not agree to that change, so what has changed must be the 
meanings the respondents attach to the items defining the creative climate in the inventory. 
Such changes in meanings present special problems for a researcher, which is an issue I will 
discuss in more detail below (page 312). 

The tendency in the material shows that the meanings of the non-meditating members 
of the experimental offices change in the same direction as the meditating members. This 
indicates a collective perception of changed meanings of the creative climate, although there 
were few of the non-meditating members who related changes in their perceptions of the 
objectifications individually. This point needs further clarification - how does the individual 
perception change when they are subject to a supposedly collective effect of consciousness? 
Their individual perceptions are not at least as explicitly changed as their fellow members who 
are meditating, but their perceptions of the characteristics of the group appear to have changed. 
I have no solution to suggest to this paradox. Nevertheless, the changed meanings in the 
objectifications of the creative climate can have resulted from the meditators' experience of 
transcending the objectifications, leaving them with different meanings (as I suggested: 
"increased demands") which can have influenced the entire group. 

The same tendency emerged in the inventory I used to represent variables connected 

to the entire company ("culture"). The results from this inventory seem to represent partly a 
"real" change in some variables (goal clarity/holistic view, structure) due to the change of CEO 
and the following insecurity of his intentions, and at the same time a shift in the meanings in 
the same variables, particularly in the experimental offices due to the transcending of 
objectifications. What did the new meanings consist of in the experimental offices? Perhaps 
they reflected increased demands, as I have interpreted the results in the creative climate, so 
that they reacted more strongly to the lack of goals from the new CEO. Or they could reflect an 
increased holistic thinking, in correspondence with the study in Case 1, so that the new 
meanings required more holistic goals than before. Or the new meanings reflected a stronger 
tendency to react against a situation which was experienced as uncomfortable by most members 
of the organization. Whatever the new meanings consisted of is difficult to assess without an 
in-depth study of the meanings which I outlined above (page 268), but there appears to have 
been a shift in the meanings in the experimental offices. 

As I mentioned above (page 302) there was a trend in the material of different 
perception of the leadership of the groups. In chapter 6 I discussed leadership from the 
standpoint of the consciousness paradigm (page 244). I outlined two perspectives on this issue: 
leadership as imposing a definition of the situation on the members of the organization, and 
leadership as representing the meanings of the collective consciousness of the members of the 
organization. I argued that the leader can only impose a situation of the situation to the extent 
that the members identify with it, i.e that they identify with the known. The leadership-as-an-
expression-of-collective-meanings perspective claims that the leader holds primarily a symbolic 
function, and that the leader must represent the meanings of the group, otherwise he will lose 
the group's confidence. 

My studies of the perception of the leadership is limited to a questionnaire with a 
question asking for how they thought the group they participated in was led. But even though 
the empirical basis of this question is limited (and needs further clarification) the trend in the 
material was striking (and surprising to me). It is possible that the decrease in the confidence of 
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the leader of the experimental groups reflected different tendencies, as the group in Case 1 
represented the top management team which was led by the CEO, and the leaders in the other 
groups in Case 3 were low-level office managers. The CEO is supposed to represent the entire 
company and is to a great extent a symbol for the collective meanings, according to the 
leadership-as-an-expression-of-collective-meanings perspective. The low-level managers 
represent more of a managerial craftsmanship, as they are mostly involved in practical day-to-
day activities of the group.  

The decrease in the confidence of the leadership in both Case 1 and 3 can be 
interpreted from both leadership perspectives I outlined above. The meditators' transcending of 
the known would include the imposed definition by the manager, according to the first 
perspective. This would result in a decreased confidence of the leader as the meditators (and 
possible the whole group) transcend his definition of the situation and instead develop new 
meanings that do not coincide with the manager's. From the perspective of the leadership as a 
symbol the results can indicate that as the symbolic value becomes more transparent when the 
known is transcended (a characteristic of the model of the Transcendent Organization in 
chapter 6, page 223), the meanings in the symbol embodied by the leader may not correspond 
with the new meanings developed by the groups. Both these processes can be reflected in both 
Case 1 and 3, as the CEO probably both represented symbolic value and imposed definitions, 
and the low-level managers also have some symbolic value. I cannot determine exactly what 
the changes of meanings in connection to the leadership consisted of from the limited material I 
have at hand, but I have suggested an interpretation consistent with the Transcendent 
Organization. But for further clarification of the new meanings an in-depth study of the 
meanings which I outlined above (page 268) is needed. 
 
 
Cultural revolution? 

All discussions about "cultural" values and changes in organizations are problematic 
as there is no consensus on what "culture" really denotes (see chapter 6). It is in the broadest 
sense a term that is applied in order to grasp an unseen reality. I have argued that one cannot 
treat the term culture like a variable among other variables, such as size, because one commits 
the mistake of reifying a concept which relate to human conceptualization of social life. This is 
the reason why I defined culture as collective meanings of groups of people, and thus the study 
of meanings is the study of consciousness and collective consciousness. I went on to define 
culture as the expressed values of collective consciousness, and emphasized that culture is not 
collective consciousness itself, as I have defined the term (collective reflection of pure 
consciousness).  

In my empirical studies I have not had the explicit purpose of conducting a "cultural" 
study, but many of the findings and my interpretations of them relates closely to so called 
"cultural" values, particularly meanings and changes in meanings.  

The answer to the question in the heading is no - there has not been a cultural 
revolution in Company X as a whole. I cannot conclude that meanings have changed in the 
company as a whole and that these meanings have been made a collective property. In chapter 6 
I argued that cultural change factors can be exogenous and endogenous. It is difficult to 
conclude, at least from the material I have gathered, that the endogenous influence caused by 
the TM intervention should have created some noticeable change in the collective meanings of 
all or most of the members of the organization. This was not the general trend in the 
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quantitative parts of the study, and in the qualitative parts there were no apparent expressions 
of change among all members of the organization.  

There was one significant exogenous change factor during the study of Company X -
the change of CEO. The lack of goals and the insecurity that lasted for a few months challenged 
many members' taken-for-granted concepts of the organization, but it is an exaggeration to 
speak of a cultural change in this respect. If the CEO had presented a revolutionary program for 
the company (which he did not do) it might have created new patterns of meaning and thus a 
cultural change. This did not happen, but the illustration indicates that the culture of an 
organization can be vulnerable to lack of direction and goals. 

I'm arguing that a seed to a cultural revolution has been planted and that there might 
have been sub-cultural revolutions in the company. The seed consists of the endogenous 
changes of meanings in the meditators as expressed individually and to some extent in their 
offices. The reason for me to make that conclusion is the individuals' reported experiences of 
how they perceive organizational objectifications differently, and the change of meanings as 
expressed by the meditators and many of their office colleagues in how they perceive for 
example climate and leadership. This change of perception indicates a change of meaning, 
which is the basis for a "cultural" change. But in order to reach the "cultural" status, the 
meanings must firstly be collective, which they were not, at least not for the whole company, 
but possibly for local offices. Secondly, the meanings have to become a stabilized property 
over time, a thing-taken-for-granted, and it is not possible for me to make any conclusion about 
this cultural feature from the limited time I studied Company X. 

As I have pointed out earlier, I have not been able to study the meanings themselves 
and exactly what the new meanings consist of, which has not been a purpose of my study. I 
have studied the change itself and I can only limit my conclusions to this aspect of the cultural 
change. It has, for example, not been possible for me to understand the indicated new meanings 
connected to leadership in the experimental offices, I could only observe a trend of change of 
the perception of the leadership. 
 
Transcended conclusions 

The conclusion that the transcending of the mind's objectifications in the meditators 
led to less identification with the object, brought out an old wisdom - the Yogastah Kuru 

Karmani of the Bhagadvad-Gita. The binding grip of the known over the mind leads to 
passivity, and when the grip is released by transcending, the mind can feel a relief, gain a 
distance to the work and at the same time engage more in it - the mu principle of the art of 
eating the cake and still keep it. The transcending also develops new meanings to 
organizational events, here shown at the individual level and in the small groups. New 
meanings to old events indicate a cultural change, which started in the individual and small 
groups, but was not strong enough to reveal a cultural change of the entire company. This leads 
us to the question of Maharishi Effects in organizations. 
 
The Maharishi Effect 

The Maharishi Effect is described as a discontinuous "quantum jump" in certain 
chhandas parameters at certain thresholds as a result of a sufficient number of individuals 
enlivening pure consciousness. The main feature of the Maharishi Effect is its field-like 
character, i.e. it is assumed to be an effect rising from within the individuals in the population 
which is not triggered by interaction between the individuals. The question is if this 
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phenomenon is applicable to organizations and if I have found signs of the Maharishi Effect in 
my studies. As argued above, there are difficulties in establishing a Maharishi Effect in small 
units of populations, such as organizations, as it is difficult to distinguish between effects 
generated by the interaction of people and effects attributable to changes in the level of 
collective consciousness. 

From the material I have at hand I cannot conclude that a Maharishi Effect has taken 
place in Company X as a whole at the time of my study in Case 3. The reason for this 
conclusion is that in the chhandas values (parameters) I was studying there was no apparent 
"quantum jump" visible for variables related to the whole company. The most convenient way 
of studying quantum jump changes in company related variables would be to study the 
performance variables. I did not do so in my studies, the only "hard fact" statistics I studied was 
absenteeism, which did not indicate any sign of Maharishi Effect (see above, page 292). If a 
Maharishi Effect would have taken place it is predicted that the absenteeism-rate would drop 
for all groups, not just the meditator group. For those parts of my studies that used control 
groups within the same company, one would at least theoretically not expect big differences 
between the experimental and control groups, or at least a development in the same direction 
for the groups, with the difference that the meditators exhibit a more evident change205. One 
might argue that such a pattern was found in the "culture" study (see page 296), where the 
experimental offices exhibit the same direction in their changes, but stronger than the control 
offices. This may perhaps be true and the results may reflect a Maharishi Effect, but 
unfortunately (for the ability of studying one change factor at a time) there is a rival explanatory 
exogenous factor for the results (the new CEO) which is a more likely candidate for the 
changes in perceptions of both experimental and control offices. Also, as I concluded above 
there were no apparent changes in the meanings of the controls in Company X, which made me 
conclude that we could not suggest a cultural revolution in the company and thus not an 
apparent quantum jump in the meanings in the whole company. However, this may also be a 
result of the methods used; as I've been pointing out, a better and more in-depth study of the 
meanings and their change is needed to ascertain a change/no change situation. 
 
 
Calculation of the effect 

The calculations of the Maharishi Effect on the societal level are not appropriate in 
small scale, as concluded in chapter 6 (page 223).  According to these calculations Company X 
had 29 % of their members who had learned TM over the period 1987 - 1989 in the entire 
division (79 persons who learned TM out of 270 employees). If the figure is calculated on those 
working in the main building only, 34 % had learned TM during this period (49 persons out of 
145 employees). The only reference point I know of in calculating threshold effects in 
organizations, is the experiential calculations by the German consultants (see footnote 182, 
page 266). According to their experiences, an effect should have occurred in Company X, at 
least in performance variables that they measured. Our different approaches to measuring the 
effect may account for the difference in findings. As discussed earlier, different variables may 
be more sensitive to threshold effects. Perhaps also a contextual analysis is necessary when 
comparing experiences on small-scale effects, in order to find out whether the context in terms 
of which type of market the organization is operating in, the degree of agreement to the official 

                                                 
     205There was no apparent sign of differences between the controls at the various locations. 
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goals of the organization, the type and size of ownership etc. The specific contextual elements 
in Company X may require a larger proportion meditators in order to generate an effect. On the 
societal level a contextual analysis has not been necessary to demonstrate the Maharishi Effect, 
but in a small-scale context the interactions may play a greater role than on the macro-level, 
where interactive effects are are more likely to cancel each other out. Finally, the lack of 
threshold effect for the whole company may simply reflect the fact that the Maharishi Effect is 
not applicable on the organizational level. This is, however, partly contradictory to my 
arguments of a field-effect in the smallest groups in Company X. 
 
Field-effects in small groups 

I am arguing that there are indications of a field-effect in the local groups. The group 
effect in the climate studies may account for a field-effect, i.e. the change of meanings applied 
to organizational objectifications for the group as a whole have come from a rise in the level of 
collective consciousness in all group participants, not only the meditators. However, it is 
difficult to neglect the interactive effect in the climate studies, i.e. the group participants meet, 
speak, discuss, etc. together and changes in climate can have its source from these interactions. 
In one of the group measures I employed, the holistic thinking in Case 1, the group effect is 
difficult to explain as a result of interaction. If the method I used really reflects the increased 
holistic thinking of all the group participants, including the two non-meditators, the results 
suggest that the effect is a field-effect. There were no activities during the test period 
discussing holistic aspects of the corporation and division. In their interactions in the 
management team there were no unusual issues which were related to holistic questions. Thus, 
my conclusion is that the increased holistic thinking in the management team was a field-effect 
which was transmitted to the non-meditators in the group. Reservations must of course be made 
to the method used, but the result is in correspondence with the findings of Travis & Orme-
Johnson (1989) which demonstrated field-effects in the EEG-patterns between a single TM-
Sidhi practitioner and five non-meditators.  
 
Maharishi Effect conclusions 

The analysis on the Maharishi Effect is parallel to the analysis on culture above. I can 
not demonstrate a Maharishi Effect for the whole company in Case 3, but I'm arguing that there 
are field-effects of consciousness evident on the office level, perhaps in the climate studies, but 
most notably in the study of holistic thinking in Case 1. The conclusion is therefore the same as 
for cultural effects: there is no effect for the entire company, but on the local levels processes 
have started which may result in a threshold effect later. This conclusion is based on the 
material I have gathered; however, I may have arrived at another conclusion if different 
variables had been studied, or if other measures had been employed. 
 
Theme conclusions and more 

The discussion on the themes above illustrates how empirical findings can be 
analyzed from a consciousness paradigm. There are more themes which could by analyzed in 
this manner, for example the "transcendent evolutionary order". This principle could be found 
in the holistic thinking in Case 1, and in several of the experiences of the meditators, for 
example experiences that were related to a different mode of thinking: "I think it is easier for 
me to structure my thoughts, I noticed that pretty quickly" (Case 1); "If you have a ball of yarn, 
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after you've meditated it feels like all the strings have been straightened out. It's strange, but I 
think I can manage my thoughts better in various situations" (Case 1); "It is easier to be 
purposeful" (Case 3). There were a few remarks of increased holistic thinking which involved 
more of the environment: "I think I have a better perspective on things, my line of thought have 
expanded somehow" (Case 1); "I have more balance in my work and I am more sensitive to 
signals from the environment" (Case 3). The experiences can serve as an illustration of the 
transcendent evolutionary order which, according to the model of the Transcendent 
Organization, rises from within as the pure consciousness is enlivened. 

The analysis of the themes could be improved if we had better conceptual tools, 
research approaches, and understanding of the processes of changes in consciousness in 
organizations and how these changes are expressed in different variables. The analysis above 
should therefore be viewed as an attempt to employ the concepts I have tried to develop in the 
theoretical section. The main conclusion from this exercise is how to use the conceptual tools 
and at the same time how to apply them in studies in order to be more discriminate in the 
research. 
 
 

Methodological considerations 
 

There are several aspects to discuss in connection to the methodology I have used in 
this work. I will here briefly discuss some general methodological considerations connected to 
my approach and some specific problems I encountered during the empirical work and analysis. 
 
Sampling 
 

"The change agent works with cases ...  
conventional research methods are scarcely applicable  

to studies of ... change in companies"206 
 

The methodological approach used in my three cases is really a mix (some would 
probably say a mess) of various approaches, following the Anything Goes! of the Three-in-one 
Research Strategy (see page 269). On the one hand I have used the case study approach in the 
study of the change processes following the TM intervention. Case study approaches generate a 
number of questions: Can the results be generalized from the limited number of cases I have 
studied? Are the three cases in the two organizations typical or would the results and 
conclusions come out differently from other cases? Are the case studies exploratory, 
descriptive, explanatory, to generate theory, or for initiating change? (Yin, 1984; Gummesson, 
1991)  

The question of generalizing the results from a limited number of cases depends much 
on which perspective on research one is adhering to. If one wants statements from the cases 
that are statistically generalizable, the answer is no: we cannot generalize from these three 
cases. In this research paradigm cases must be chosen by statistical random methods, which in 

                                                 
     206Gummesson (1991) pp. 73 & 77. 
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fact makes most of the case study research impossible207. The problem is that the change agent 
has a unique access to the processes of change which is lost in traditional sampling of cases. 
Gummesson (1991) doubts that the traditional demand for generalization is relevant for 
studying processes of change. As an example he says that differences in pricing policies 
between various industries will require a large number of cases, as the pricing policy will vary 
markedly between the various industries. On the other hand, very few, or even one, case(s) is 
(are) needed to establish that the interaction between the customer and the representative of a 
service company will have a decisive impact on the way the customer perceives the quality of 
the service. In my cases I have no reason to suspect that there would be any intrinsic difference 
in the general conclusions between my two organizations (where the processes exhibited a 
similar pattern) and other cases in different contexts. Therefore I believe that the theoretical 
saturation (Glaser & Strauss, 1967) is probably high, i.e. the theoretical contribution of another 
case will probably be marginal for those aspects I have studied. There are of course many other 
aspects that other cases can contribute a substantial understanding with, for example studies of 
the Maharishi Effect in other contexts and/or with other methods. 

On the question whether my cases are of exploratory, descriptive, etc. character, my 
answer is mu (see chapter 3, page 97). I am as unhappy with the categorizations of type of case 
strategy as Gummesson (1991, page 75), as these categorizations often force readers into 
prejudices of what they read out of the case, as for example ranking of scientific excellence, 
which Gummesson (ibid) mentions. My case study approach has many of the ingredients of all 
types of case studies, with an exception for the descriptive type (as discussed on page 270): it is 
theory generating, exploratory, theory testing, explanatory, and also initiating change. All these 
aspects have gone hand in hand, as I have tried to explain in the previous chapters. I have had 
the purpose of having a holistic view of the change processes, which is an important advantage 
in case study research (ibid). In trying to understand the consciousness perspective in 
organizations I have used a mix of approaches in order to grasp the holistic picture. 

                                                 
     207My study of the two management groups (Gustavsson, 1990) were rejected from publication 
by the reviewers in the Scandinavian Journal of Management mainly because the non-random 
sampling of the cases. 

On the other hand, I have not only used case studies, but also to a great extent 
traditional measurements and statistical analysis within the cases. The reason for this was to 
gather a large material of meanings of the individuals and to study the changes in the meanings. 
Quantitative measures have the advantage for accomplishing large data bases. For this reason I 
have used statistical analyses of significance, control groups, and in Case 3 a random 
(clustered) selection of control groups. Following this research perspective, the results from the 
sub-studies which used these methods cannot be generalized between cases. A problem with 
quantitative data is also the difficulty in interpreting them at face value only. I have mentioned 
the problems of, on the one hand, difference in meanings between the researcher and the 
interview person projected into the questionnaires, and on the other hand the changes in 
meanings involved in the change process, particularly in development of consciousness (a point 
will be discussed further below). Again a mix of approaches is not only recommendable, but 
also highly necessary in order to understand the process, which is why I have used qualitative 
methods and an interpretative approach in different phases of the work. In this way the methods 
were used as a way to generate understanding of the change processes and in the final analysis 
of the cases these methods are included together with qualitative methods. I am therefore 
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arguing that the total conclusions from the cases are generalizable.  
 
Meanings 

I have several times mentioned the problems of meanings and changes in meanings 
that individuals project into the objectified outer world. This was particularly obvious in my 
cases in connection to the meanings the TM group projected into the questionnaires. Silverman 
(1970) discusses this problem in connection to his AFR208 approach:  
 

"If Sociology derives its data from the meanings which men attach to social 
life, it is by no means obvious how these meanings can be ascertained. 
Meanings are complex ... and usually difficult for the actors to verbalize 
since they are often unconsciously adhered to" (op.cit., page 226). 

 
Silverman refers to Cicourel who claims that the typifications and shared stock of 

knowledge through which social interaction proceeds are difficult to determine. They are the 
unstated conditions of social life and are rarely paid much attention to or questioned by those 
who use them, including the sociologist in his participation in the social world. It is thus easy 
for the observer to assume that his subjects employ the same basic meaning structures as his 
own. Therefore research instruments are constructed which take as non-problematic the way in 
which the respondents will perceive for example job satisfaction or promotion opportunities. 
However, this is to make the assumption of a world-taken-for-granted by both subject and 
experimenter which may be far from the empirical reality. Moreover, Silverman argues, such an 
approach directs attention away from the issues created by the character of social life. It is 
inappropriate and often misleading to look for relationships between variables defined in terms 
of the sociologist's world-taken-for-granted. 
 
Taken-for-granted cognitive styles 

                                                 
     208Action Frame of Reference. 

This problem becomes even greater when the concepts in the research instruments are 
transcended and changed in connection to personal growth and development of consciousness. 
To me this was obvious in a number of instruments I used. The inventory depicting the 
managers' cognitive styles (decision-making and problem-solving styles) was developed by the 
organization theorist Kolb (Ekvall & Arvonen, 1982b), who took for granted that certain 
personality traits were opposite/dialectical, i.e. polarized. For example, if a manager displayed a 
high degree of intuitive style, he would automatically have less analytic ability. The conclusion 
from Case 1 and 3 is that meditation developed the personalities of the managers and 
consequently changed their decision-making and problem-solving styles. The theory on 
decision and learning, as developed by Kolb, does not seem to be relevant from the perspective 
of developing of consciousness by meditation. The results of the longitudinal study in Case 1 
point more in the direction of developing both intuition and analytic thinking, instead of going 
from one end to the other on an opposite/dialectical scale. None of the managers reported in the 
interviews that they had become less analytical in the case they experienced more intuition in 
their decision making, and this was also true for those who developed more analytical thinking: 
it was not at the expense of intuition. The results from the managers in Case 3 points in the 
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same direction. Thus, the results indicate that the theories of Kolb might be too static in the 
case of development of the personality. It would probably be better to have independent 
dimensions for the personality traits, not only for analytic/intuition, but for the others as well 
(for example, why is it necessary when a person develops his personality that he must become 
either more theoretical or more practical? Why not more of both?). My results point to the need 
for new theories and methods for measuring such a change to be more dynamic and able to 
account for simultaneous developments of seemingly opposite qualities of the personality. 
Again we might conclude that the question of either (for example intuitive) or (for example 
analytic) can only be answered by mu. 
 
Changed meanings in climate 

A similar problem of changed meanings appeared in the various climate scales. The 
problem here was not of a theorist's conceptualization of opposite/dialectical characteristics of 
the climate, but of the changed meanings that the interview persons projected into the various 
statements in the inventories. This is sometimes referred to as a gamma change instead of a 
"real" change (Zmud & Armenakis, 1978). A gamma change occurs when the subjects over 
time change their understanding of the criterion being measured. In the climate studies I could 
see "real" changes for better and for worse in the climate from a number of factors: the 
meditation, change of CEO, localities, work tasks, and reorganizations. When asking the 
participants of the groups if they agreed with the changes, they both agreed and disagreed. 
Particularly the results in the experimental offices of a decrease in the creative climate and 
group spirit was not agreed upon by both meditators and "non-meditators". I made the 
conclusion that this reflected changed meanings of the items in the inventory and that they had 
increased their demands for a better climate. This would correspond to a gamma change 
without any corresponding real change in the climate. For Zmud & Armenakis, though, the 
gamma change is a "fake" change and can therefore be disregarded as unreal, whereas for me 
the gamma change represents one of the most interesting changes, as it indicates changed 
meanings of the objectifications of reality, which is at the basis of a cultural change (see page 
304). 
 
Changed meanings in leadership 

A striking trend in the changed meanings of the climate is the perception of 
leadership, which consistently got worse respectively was subject to higher demands in the top 
management team in Case 1 (see Table 2, page 279) and also in the experimental offices in 
Case 3. This trend is concurrent with the notion discussed in chapter 6 of the leader as an 
exponent of collective meanings (see page 246) and the prediction above (page 267) that 
variables connected to leadership are likely to be sensitive to changes in the collective 
consciousness and hence the collective meanings. I was not able to detect exactly what this 
change of perception of the leadership consisted of, i.e. in what manner the meanings changed. 
Perhaps they were a reflection of the increased demands as displayed in the creative climate. 
 
Insufficient interpretation framework 

Another problem connected to meanings is the meanings of the researcher when he is 
to interpret his empirical data. This was a problem we encountered in the physiological study, 
where we (in a situation far from ideal) used parameters associated with pathological states of 
the physiology. The growth of consciousness presumably influenced the physiology resulting in 
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trends in the material we could not interpret from the existing medical paradigm. Were the 
trends signs of a direction of physiological functioning toward "higher" health? Or were they 
signs of unusual pathological states?209 We can also learn from the experience that methods are 
an important vehicle for increased understanding and that they should be chosen with 
discrimination, or as Pirsig claims (see page 97): facts just don't dance up and introduce 
themselves - we must look for the facts we really need. 
 
Meanings conclusions 

The conclusions from the methodological discussion on meanings are somewhat 
paradoxical. In the problems concerning the different meanings projected by the researcher and 
interview person respectively, and in the problem of changed meanings by the individuals 
studied, a mixed methodological approach is necessary. Otherwise we may fall into the 
numbers trap where we compute figures which we don't really know the meanings behind. We 
must also expect surprises ("serendipity", see page 125) in our work when our own meanings 
differ from those we are interviewing (in the highest degree also applicable to qualitative 
approaches), and when the meanings are changing when we are studying personal growth. Thus 
a flexible approach is necessary, both with respect to methods and interpretation of the various 
findings. But as I discussed in relation to our physiological findings, methods must also be used 
with discrimination and attention so that they cover those aspects of the change process we can 
anticipate and also interpret. This is applicable to quantitative methods (as in my example) as 
well as qualitative methods.  
  
Other methodological problems 

I will here discuss some specific problems for my cases. This discussion will continue 
in the next section on alternative interpretations. 
 
Expectation and repressive effects 

                                                 
     209Apart from the ever present possibility that the results were just random fluctuations. 



 
 

345 

A number of sources of error are connected to the testing, which I call the expectation 

effect. The expectation effect can occur when subjects engage in some activity and believe they 
have achieved results without any corresponding real change210. It is also connected to 
expectations the subjects have of the researcher and what kind of answers he is believed to 
prefer. However, there is also an effect I have not seen mentioned often in the literature. I call it 
the repressive effect. The repressive effect is in many ways the opposite effect of the 
expectation effect: real changes have occurred, but the subjects don't want to, or cannot, report 
them because they either repress them or don't pay attention to them. One way of controlling 
for these errors is to use control groups. This was partly done in Case 1 (a few individuals acted 
as controls) and more frequently in Case 3 (clustered random selection of controls on all 
individual measures, control offices on the climate measures). Another way I used was to have 
the combination quantitative, standardized inventories with qualitative, interview questions. As 
discussed above, this strategy revealed many inconsistencies in the answers and allowed a 
deeper understanding of the subjects' experiences, and thereby gave a better and more confident 
basis for interpretation of the material. In Case 2 I also asked the subjects to exemplify the 
changes they reported. In that way they should be forced to recall real changes. Most subjects 
did so, and I believe that their examples have contributed substantially to a more reliable 
interpretation of their experiences. 

My judgement is that the studies in both Company X and County Y suffers from 
expectation- and repressive effects. The subjects in Case 1 and 2 were highly qualified and 
aware of the expectation effect in particular. In Case 3 there was a slightly higher tendency of 
expectation effects, but I don't believe that the total result suffers from major expectation 
errors. On the contrary, my judgement is that the results are more distorted by the repressive 
effect than the expectation effect. In some cases, especially in Case 2, this was obvious: some 
subjects declared, before filling in the questionnaire or answering the interview questions, that 
they did not have any experiences at all, and I noticed that the subjects in some cases did not 
really read the question, but just checked the "no change" box. During the interviews, though, 
they related several experiences. 
 
 

Alternative interpretations 
 

There are a number of other more or less well-founded interpretations one can make 
of a change process in a case. I will here discuss some of those briefly and I will also argue why 
I don't agree with that interpretation. 
 
No effect 

The no effect argument can be raised from different perspectives. One is that of the 
findings accounted for, the results are not at all impressive and can be disregarded as natural 
evolution that occurs in any organization anyhow, or that pure consciousness cannot be 
measured so what we have measured are in fact other change processes; or that "scientific 
methods", such as random assignment of cases and control cases with random assignment of 

                                                 
     210This is not equivalent to the placebo-effect (see chapter 5, page 172). The placebo-effect 
creates real change but with the "wrong" cause, the mind instead of the drug.  
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individuals in experimental and control groups, have not been used and hence we cannot 
control for random changes or self-selection or unforeseen factors causing the change. The 
natural evolution argument will be discussed below; and for the "scientific method" argument I 
have no answer other than I have given before: if science is restricted to search for knowledge 
only in the light under the light-post we would be very poorly off. 
 
Time-factor 

Zmud & Armenakis (1978) discuss the time factor as a competing source of change. It 
could have been the passage of time and the maturity of the organization that could account for 
the results, instead of the intervention with TM. This factor can never be ignored, and one way 
of controlling for it is by using control groups, which was possible only to some extent in my 
cases. On the other hand, many of the results appeared after a few months in both Company X 
and County Y, and some of them were stabilized after a few years. This circumstance increases 
the probability that the intervention has had effect. 
 
Hawthorne effect 

The Hawthorne effect comes from the classical studies in the 1920:s where the 
experiments with social inventions and the research itself created a positive effect on the 
employees working in the factory (Mabon, 1971). The argument can therefore be raised that the 
very fact that I gave the respondents quite a lot of attention during the three cases could account 
for the change processes I found. The argument can also be extended to the three-in-one 
research approach: can any research be done without a lively interplay between the knower, 
known, and the process of knowing? The most obvious answer to the question is the traditional 
use of experimental and control groups. If both were given the same attention from the 
researchers side, why did the two groups in several cases behave differently? The experimental 
groups may be more inclined to display signs of change in what they felt would be a favorable 
direction from my point of view, which is the expectation effect argument that I discussed 
above. If the two groups behave differently and if the expectation effect cannot account for that 
change, then the likelihood is great that the TM intervention influenced the change processes. 
As for the three-in-one argument in its pure form no research can be conducted without taking 
into account the knower. In a quantum system the observer and the observed are inseparable 
(see chapter 4). But as we are studying the classical level of the Transcendent Organization we 
can at least approximately assume that there is a separation between the two. If, on the other 
hand, one persists in giving me as a researcher all the credit for the changes, my answer is that 
one has exaggerated my psychic powers tremendously!  

One can also argue that it was not TM which initiated the changes, but the very fact 
that the education consultant gave the individuals attention and that they discussed personal 
questions in relation to the TM education. This argument has some validity and some of the 
influence on change can probably be found in the group dynamic effect. There are on the other 
hand several factors speaking against that argument. First, group dynamic activities usually 
have an influence on the attitudes of the individuals involved, and can at best create some 
lasting influence on the individual, but most commonly lasts only through the duration of the 
group dynamic activity itself (see my discussion on OD in chapter 6, page 242). The changes I 
have studied are supposedly induced by a daily practice of meditation, and the findings in the 
research extends from 4 months to two years after the individuals went through the intensive 



 
 

347 

part of the TM course (see description above, page 271). Second, it is unlikely that the group 
dynamics would create a change in the subliminal perception as found by Ahlström in our study 
in Case 3. Changes in subliminal perception are considered difficult to accomplish, and if so 
after long periods of intensive treatment and training (Johansson, 1978). The changes in 
subliminal perception occurred after only nine months and favor an interpretation that the TM 
intervention can account for the most substantial part of the change process. 

In a traditional design this should have been controlled for by giving groups different 
forms of treatment (e.g. rest, T-groups, relational training) and then compare them. In a real life 
situation in studying changes in an organization this is almost impossible to achieve, and I also 
doubt its marginal theoretical contribution. But to satisfy the most stringent of traditional 
designs, it is a weakness of the present work.   
Preunderstanding effect 

Above I discussed the positive effects of preunderstanding. It can be argued that the 
results and the interpretation of the results are an effect of my own preunderstanding and not 
"real" results. This argument is perfectly true. I have argued extensively throughout this work, 
and particularly in chapter 3, that nobody escapes the fundamental subjective element in 
science. I am even arguing that to do so is nothing but sheer hypocrisy! The three-in-one 
research strategy also has the researchers' development of consciousness as its main 
component. The preunderstanding of a researcher is an asset and not a burden (why would we 
otherwise invest so heavily in the preunderstanding in the education of our doctoral students?). 
The problem here is what Gummesson (1991) calls blocked preunderstanding: 
 

"... knowledge and approaches which are extremely selective since they are 
closely associated with a specific paradigm and the theories, models, check-
lists, and so on, that emanate from this paradigm. Knowledge may be 
detailed and comprehensive but still function as a prejudice; one continues 
to dig in the same hole, one becomes an expert ad absurdum. In trying to 
force reality into concepts and theory, reality becomes distorted rather than 
explained" (op.cit., page 54). 

 
Preconceived categories that all knowledge is squeezed into led Åredal (1986) to talk 

of categories as "Procrustes' bed", following the Greek myth about the charming robber 
Procrustes, who always forced his victims to fit his bed. If they were too tall, he cut their feet 
off, if they were too short, he had them stretched. A blocked preunderstanding leading to 
Procrustean science is, from my perspective, best alleviated by transcending the scientific 
objectifications (reifications) and pointing to the importance of development of consciousness 
of the researcher. I have also tried to declare factors that have influenced my preunderstanding 
and tried to be open about it throughout the work. I have also had great help in attacking this 
problem by all the people who have been criticizing my work from different perspectives (see 
Preface for some of those who I'm most grateful to, but the list could be much longer if I would 
include all people who have left opinions on my work). Then it is up to the reader to decide 
whether my preunderstanding has mostly been an asset or if it has led me to give a distorted 
view of reality.  
 
Alternatives suggested by the respondents 
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There were some candidates for alternative causes of the change brought forward by 
some individuals in the three cases themselves. One such candidate is the maturity factor, 
discussed above. "Well, I am five months older", or "I am more accustomed to my job and 
responsibilities". The "grown old" argument is usually not a valid argument for having more 
energy, etc. The greatest deficiency of that argument, though, is the short term changes in all 
three cases. This is probably also true for the "accustomed" argument. Another factor against 
that argument is that there are no differences between individuals that are new in their positions 
and those that have had their positions for longer periods.  
 
Negative effects 

The underlying theme in my interpretation of the changes from the TM-intervention 
has been in terms of "expansion", "more", "increased", "improved", "better", etc. Is it 
necessarily an improvement that occurs at both the individual and collective levels when there 
is an expansion of consciousness, i.e. an enlivenment of pure consciousness? Or, as somebody 
once said, is consciousness good for the company? This question requires a discussion about 
what is "good" or "bad", a discussion which touches questions of ethics and morale. But I will 
not cover the complicated issue of ethics and consciousness here, although it is interesting and 
could be discussed in a separate work. I will restrict the discussion on negative effects to a few 
brief comments. 

The first approach to answer the negative effects question is to ask the members of the 
organization for negative effects of TM for those who learned to meditate and for those who 
worked together with them. Very few negative experiences were related when I asked the 
respondents in Case 2 and 3. On the contrary, there were mostly effects reported which were 
experienced as positive from mainly the meditators, but also from others. From this standpoint 
it is difficult to assess negative effects from the TM-intervention as experienced by the 
members of the organization. 

From another perspective one can ask if the changes in meanings are positive or 
negative. This question is a question from which perspective one looks at it. I have tried to 
analyze the findings in terms of a "holistic" perspective, as outlined in the previous chapters 
and particularly in chapter 6. From this analysis I have emphasized the need for transcending 
the organizational objectifications and for a holistic thinking. Such changes can in practice, 
from a short-term perspective, be painful, as exemplified by the individual experiencing chaos 
for a while above (see page 304). It can also be painful for managers who may see their power 
diminish due to the diminishing binding influence their imposed definitions of the situation 
have on the members of the organization. This can of course be perceived as a negative effect 
from a narrow ego-perspective of management, but from a holistic perspective of the 
organization and its being in tune with the "environment" the effect is undoubtedly positive. A 
more enlightened management perspective acknowledges such transcending of organizational 
objectifications, as for example Björn Svedberg, chairman of Ericsson, who complained over 
the "opposition inertia" in lower management as a great problem in the change process of 
Ericsson in the 80's, because it was difficult to decentralize the decision processes which was 
believed to be a major recipe to Ericsson's problems at that time211. There are managers I have 
met who want their employees to start TM so that they will be more adaptable to the ideas of 

                                                 
     211From a lecture at Ericsson's headquarters in Stockholm called "Ericsson - stock market 
winner", November 11, 1989. 
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the manager. I have told those managers that they have a high probability of getting 
disappointed, and asked them to reflect a bit on the real essence of how an organization should 
function. The findings in this work of more autonomy in the psychological function and 
increased demands point to a direction where the meanings are changed and that if the 
leadership does not respond to the changed meanings it can be perceived as a negative effect 
from the management. See also my discussion of this point in chapter 6, page 244 and forward. 

Another aspect on negative experiences of consciousness in organizations is the 
bottom-line argument: does it improve the profits (or equivalent performance variable for non-
profit organizations) or do the changes go in the other direction? This work does not answer 
this question. I have studied process variables and not performance variables. I related some 
practical experiences above which indicate changes toward improvements in performance 
variables. One "performance" variable I studied was the absenteeism rate indicating a favorable 
development. But the bottom-line argument must really be seen in a contextual analysis: for 
example, if the meanings and holistic thinking change in companies which profit on producing 
highly polluting and environmental hazardous products it is not likely that "consciousness is 
good for the company". This is a difficult analysis, though, as it is difficult to determine what is 
a good and life-supporting activity and what is not.  
 
 

Conclusions: what's the catch? 
 

The main conclusion drawn from my empirical fishing-hike is that there is not enough 
theory! I argued in the beginning that it is necessary to have a developed theoretical and 
conceptual foundation (or a sharp hook) when one enters that-thing-we-call-empirical-reality if 
one wants the empirical studies to contribute to one's understanding (a nutritional catch). In this 
chapter I continuously ended up with questions like "we need better understanding to interpret 
these findings", or "the world-taken-for-granted by the researcher differs from the empirical 
reality", or "these methods are not really appropriate for my research purpose". The traditional 
conclusion of "more research is necessary" will only solve a part of the problem.  

This conclusion is particularly relevant for studying consciousness empirically. In the 
beginning of the chapter I discussed the special problems of studying consciousness and 
outlined the three-in-one research strategy, which aims at putting emphasis on all elements in 
the research process: the knower, the process of knowing, and the known. My conclusion thus 
urges more emphasis on the knower and the process of knowing. More studies with emphasis 
on the known will probably make the same findings as I have done: enlivenment of pure 
consciousness (through TM) makes individuals more alert, less anxious, more creative, gives 
them a better capacity for experiencing, more holistic thinking, less binding influence of the 
object of perception, etc., etc.; and that groups where individuals enliven pure consciousness 
will change in a similar direction as the individuals do. But the main problem is: how can we 
study these changes (process of knowing), and how can we understand them (knower)? 

For lack of tools to study consciousness and changes of consciousness in organiza-
tions I mainly used methods and procedures developed from other theoretical perspectives than 
mine. Most of these came up with confusing results, e.g. managements' cognitive styles and 
creative climate. Perhaps the most interesting, and in my opinion the best, study was the one I 
consequently derived from my own theoretical starting points: the holistic thinking study in 



 
 

350 

Case 1. Another good example in this work is Ahlström's study of adaptive mechanisms, which 
is a more appropriate angle to study the phenomenon from than defense mechanisms in 
connection with development of consciousness. On the other hand, the Anything Goes! strategy 
is a good supplementary strategy to use, as it is better to try to study changes in consciousness 
with any method than refrain from doing so because of lack of sharp hooks! The mixture of 
methods have, as I have shown, given many interesting alternative interpretations, insights, and 
serendipity findings which could be difficult to recognize a priori ashore in the hamlet. But 
using Anything Goes! without a theoretical foundation will, in my opinion, make the empirical 
fishing-boat get lost on the endless ocean of relativism. 

However, the process of knowing (the methods) is still not the main problem, it can 
be solved with creativity and discrimination. The main catch (problem) is the knower, on which 
any method is dependent anyway, both in design and in interpretation of the findings of the 
method. I have put the attention in this work mainly on the knower, as the theoretical 
discussion in previous chapters suggests. It helped me to understand and interpret my findings 
better, but I still don't consider it enough. Nevertheless, I have from my theoretical journey 
suggested some main interpretations of my empirical findings which I called "Themes" above: 

Transcended organizational objectifications: transcending thought in the meditation 
process started a process of transcending the binding influence of the known, which is 
detrimental to both individual and organization. By transcending it, new meanings are created, 
the passivity induced by the identification starts to vanish, imposed definitions by leaders are 
questioned (if they are not in harmony with the inner meanings of the individuals), and more 
self-sufficiency is gained. These processes are also reflected in the group consciousness, where 
old meanings may not be meaningful anymore. We may therefore speculate in a cultural change 
([r]evolution) generated by the transcending of the organizational objectifications. 

Endogenous and exogenous change factors: the change processes come both from 
within and from without, indeed, from a grand perspective there are no exogenous factors. The 
human being are not confined only by socially conditioned factors, but can from the level of 
pure consciousness understand and handle "external" phenomena. This is in sharp contrast to 
the empiricists and contingency theorists who see the human being and organizations as victims 
of exogenous processes. 

Transcendent evolutionary order: There exists within man a capacity for enlarged 
experience, holistic thinking, creativity, and energy which is reflected into the organizational 
consciousness provided sufficiently many individuals explore their inner source. This study 
failed to establish that the transcendent evolutionary order found in the meditating individuals 
was reflected in the entire organization, it was demonstrated only in individuals and sub-units. 

These are my main conclusions from the empirical fishing. In the final chapter, I will 
develop the discussion on my dissatisfaction with the knower and how I would like to continue 
on my fishing trip with better and sharper hooks. 
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 CONCLUDING REMARKS 
 

 

 
 
 

"To believe your own thought, 
to believe what is true to you  

in your private heart 
is true for all men 
- that is genius"212 

 
 

We have reached the end of the journey of ideas, notions, arguments, and empirical 
findings in this treatise on consciousness in organizations. Or is it just the beginning? I will in 
this concluding chapter briefly reflect on my work and the possible contributions it has made to 
the existing theoretical and empirical body of knowledge, and also say a few words of how this 
work can be continued. 
 
 

Main contributions 
 

Hopefully the main contribution of this work has been the mere fact that I have tried 
to systematically discuss a "difficult" subject from an interdisciplinary approach with emphasis 
on the experiential part of the knowledge. What I hope to have achieved is thus a theoretical 
framework to understand consciousness in general and in organizations in particular, and the 
application of that perspective in practice. I also hope to have achieved a conceptual 
development in this area so that the concept of consciousness is not forever bound to be 
relegated to the metaphysical sphere by the scientific community, or confined to highly 
specialized notions of separate disciplines like psychology and physiology. I have argued that 
consciousness transcends these artificial labels constructed by men and concerns everybody -
scientists and laymen - and business and organizations. The extent to which I have succeeded in 
my aspirations to make a contribution to conceptual development in this area is dependent of 
whether I have succeeded in the quest of transcending much of the taken-for-granted concepts 

                                                 
     212Emerson, from Essays: Self-Reliance. 
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that have been used before to denote consciousness. This is not an easy task, but I hope by the 
sheer volume (and hopefully power) of arguments from many different angles to have achieved 
at least a crack in the walls of taken-for-granted notions of consciousness. 
More specific contributions 

More specifically I hope that my contribution of applying a consciousness perspective 
to organizations consists of the following: 
 
1. The necessity to transcend organizational objectifications. 

I have argued extensively that it is necessary to transcend the objectifications of that-
thing-we-call-organization for many reasons. For practical reasons because taking these 
objectifications for granted lead to reification and subsequently to passivity, determinism, being 
victim of imposed definitions, confinement to narrow thinking etc. For epistemological reasons 
because of the objectifications' relativistic implications and one-sided emphasis on the known 
in the epistemological process. 
 
2. Transcending does not mean getting lost in the kingdom of relativism. 

I have argued that to transcend the organizational objectification does not necessarily 
mean a shift to another objectification, and that the transcending merely indicates an extreme 
relativistic notion. I argued for a notion of levels of organizational reality, where the 
transcending process implicates a vertical extension of knowledge toward more abstract and 
holistic knowledge, as opposed to the relativistic horizontal extension of knowledge. 
 
3. Consciousness plays a decisive role in this process.  

I have argued that the transcending of organizational objectifications in the vertical 
extension is a transcending process in consciousness, and that consciousness in its pure sense 
holds a fundamental ontological and epistemological position in reality. Consciousness is the 
originator and beholder of all knowledge and I have argued that assumptions of a reality with a 
ontological status of its own which does not include consciousness (materialism) is a difficult 
and mysterious assumption for our convenience only. I also argued that consciousness is not 
only an individual property, but, being reflection of an underlying "field", also generates a 
collective consciousness of which we are dependent on and contribute to.  
 
4. Experience of pure consciousness is necessary.  

I have argued that it is necessary to experience the abstract and fundamental field of 
consciousness in this process, and not merely think of consciousness, otherwise it would create 
another objectification. Experience of pure consciousness is the experience of the ultimate 
Transcendent Organization, the opposite to the Reified Organization, and the experience gives 
rise to a endogenous evolution in the individual and in the collective consciousness, an 
evolution which is opposite to the reification process. The endogenous evolution generates 
more holistic thinking, creativity, and harmony and culminates in a visionary state in the 
Enlightened Organization. 
 
5. Illustration of the transcending processes in organizations. 

I have also illustrated the transcending processes in my empirical studies, bringing to 
light the nature of the process and the specific problems of studying consciousness in 
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organizations. 
 
Some other contributions 

There are a number of contributions a perspective on consciousness can have to our 
understanding of organizations. I have mentioned some of them in the previous chapters, and I 
will only briefly mention some more here, mostly for the purpose of illustrating some of the 
theoretical and practical consequences a consciousness perspective can generate. 
 
6. Corporate culture => corporate consciousness 

One can for example ask if the concept of culture is a successful concept in fathoming 
the unseen processes in organizational life. Indeed, one can also ask whether this concept has 
brought more clarity to these processes, or if it has made them more obscure, or even if the 
cultural concept has been an excuse for reifying expressions of human thought and behavior. In 
the light of my discourse I therefore argue that it is more meaningful to use collective 

consciousness as a conceptual tool than culture. Collective consciousness connects the 
phenomenon to its origin, consciousness, in a more meaningful way than culture, which is 
often reified and given an exogenous status. Collective consciousness also emphasizes the 
direction of generation of that-thing-we-call-culture: the endogenous nature of the 
phenomenon. Even though it is influenced by "exogenous" factors it is in consciousness and 
the collective consciousness that "culture" is created. Culture in its present status has a 
tendency to be treated as a variable among other variables, and thus again we expel a 
phenomenon of human consciousness into the realms of a materialistic assumptions. 
 
7. Organizations as chaotic stable states 

Another example is the consequence a consciousness perspective can have on the fact 
that most organizations are perfect examples of rigid command economies. Why are we 
organizing for stable states when change is the most common feature of organizational life? 
Stable states are organized in the consciousness of individuals and collective consciousness, i.e. 
we impose that illusion in our very organization act into the consciousness of the members of 
the organization, and thus the members will act accordingly. Instead, we ought to organize for 
continuous change in the consciousness of the individuals, which means that they must 
transcend the reifying and binding influence of the organizational objectifications. Order is a 
necessity in organizational life, but order in the form of rigidity kills the dynamics of change. 
Chaos must be a prominent feature of an organization but not at the expense of order. I'm 
arguing that by transcending the illusion of an external order and instead letting the inner 
evolutionary order develop, an organization can thrive on chaos (to use Tom Peters' expression) 
without ending up in complete disorder. 
 
8. Know Thyself to know the organization! 

The consciousness perspective also has epistemological consequences. Traditionally 
we give an otologically absolute status to the outer reality, or the known. In the three-in-one 
research strategy I emphasized all elements in the process, including the knower and process of 
knowing. A consciousness perspective does not necessarily ascertain that the "truth" is only 
found in the known, as illustrated in the problems in my own empirical studies. In fact, it is 
necessary to put more emphasis on the knower in order to understand organizations better. 
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Organizations are constructs of human consciousness and we must understand human 
consciousness better in order to understand its constructs. Studying only the expressed values 
of organizations, the objectifications, will not take us any closer to that objective. Thus, the 
notion that theory and empirical studies live separably in different worlds is a notion which is 
challenged by the consciousness perspective. 
 
 
 

My continuation 
 

It is customary to end a work like this by discussing the continuation of the work one 
has done, and I will not deviate from that tradition. Personally I feel that the field is wide open 
for development and work. I would like to conclude this treatise on consciousness in 
organizations by briefly sharing my thoughts of my future development in the field, and I 
welcome anyone who may feel inspired to collaborate in the work, or who wants to do his own 
work in the field. I believe all work in this field is badly needed. 
 
Development of the knower - enlightenment 

In the conclusion to the last chapter on empirical studies I expressed dissatisfaction 
with the understanding of the empirical findings and favored a development of the knower. My 
intention is to continue to know myself better by continue to meditate and accelerate the 
process toward enlightenment in any possible way. As I have argued in this work it is necessary 
to experience consciousness in order to know it - intellectual understanding about 
consciousness is good but not sufficient, as a thought about consciousness is an objectification 
of it and can not do justice to the unqualified status of pure consciousness. As we say in 
Sweden: one experience says more than a thousand words. Or as Rig Veda says, "Richo 
Akshare..." (see page 262): if I don't have experience of pure consciousness, how can I know 
it? 

The notion of collective consciousness as brought forward in this work argues that the 
collective consciousness sets the frames of experience and understanding for groups, 
organizations, nations, and the world. If the empirical studies of the Maharishi Effect 
correspond to real changes in the collective consciousness of people, it promises a bright future 
potential for mankind. When writing this, it just came to my knowledge that a group of 7 000 
people practicing TM and the TM-Sidhi program together twice a day has been established on a 
permanent basis in Maharishi Nagar, New Dehli in India. This number is supposed to be just 
enough to have a visible influence on the whole world (see chapter 5, pages 196 and 197, for 
details of the theory and calculations of figures). From the perspective of this work, a global 
Maharishi Effect would imply a direction of less identification with the known on a global 
scale (whatever the expressions this would take). From the perspective of the Maharishi Effect 
it would also imply less violence and crime, more peace, prosperity, and bliss in the world's 
collective consciousness. It is my intention to contribute to such endeavors by contributing to 
the forming of more groups and by examining the theoretical and empirical foundations for the 
Maharishi Effect. 

I also want to develop the intellectual understanding about consciousness, particularly 
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the tradition I have studied and been influenced by: the Veda as interpreted by Maharishi 
Mahesh Yogi. The Veda consists of highly abstract and compact descriptions of the principles 
of pure consciousness which require an enlightened awareness to fully comprehend. Along 
with the experiential development of consciousness I would like to plunge deeper into the 
descriptions of the Veda and try to apply that knowledge to consciousness in organizations. 
 
Development of the known - empirical studies 

As I argued in the conclusion to chapter 7 I don't consider the most urgent need to 
conduct many more empirical studies of consciousness in organizations. However, there are a 
few points that I would like to develop. Firstly, I would like to use some methods other than the 
ones I used in my cases, and replicate others, most notably the study of holistic thinking. The 
methods I would like to apply are better in-depth qualitative studies of changes in meanings as 
the collective consciousness changes (outlined on page 268), than the ones I used earlier. 
Secondly, I would like to study performance variables more than I have done. Porras & Berg 
(1978), for example, found somewhat surprisingly that the effects of OD-interventions was 
higher on performance variables than on the expected process variables. Perhaps the same 
relationship is associated to TM and enlivening of pure consciousness. Even though there are 
problems of relating performance variables to changes in the collective consciousness they 
represent a measure of the collective behavior of the organization and can therefore give 
complementary information. Finally, it would be interesting to have studies done on other 
techniques or activities aiming at enlivening pure consciousness. I have limited my studies to 
TM for reasons given in chapter 7, and I am probably not the right person to conduct studies on 
other techniques - it would be preferable to have a person with better preunderstanding of, and 
access to, those activities than I have. If it is possible to conduct studies on other techniques, it 
could enhance the empirical basis of consciousness in organizations and also enable 
comparison between different techniques. 
 
Marketing consciousness, economics consciousness etc. 

Stafford Beer argues that if we want a synthesis of knowledge which really 
interrelates disciplines, "then knowledge has to be rewritten" (see page 98). This is an area I 
would like to develop and apply the consciousness perspective to other business related fields, 
like marketing, management, economics etc. The theoretical works and textbooks used in 
teaching are almost entirely written with a perspective which gives predominance to the known. 
For example, marketing is taught in the spirit of "structural variables" which can explain 
interactions on the market, while the processes which governs the market, individual 
consciousness and collective consciousness, is at best treated on an individual psychological 
basis. I would like to develop a perspective on marketing where the knower and the collective 
processes in consciousness is predominant.  

There are many other fields which I feel have a great potential for development if a 
consciousness perspective is applied. But I don't intend to spend the rest of my life writing 
textbooks - writing this treatise has been more than enough! 
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