A New Approach to
Sartre’s Theory of Emotions

glen a. mazis

The emotions continue to be casual-
ties of ontological presumptions that
legislate against appreciating their cog-
nitive and expressive significance.
When possibilities of emotional disclo-
sure are covered over by misunderstand-
ing, the emotions cannot be appropri-
ated with their full potentiality, The
misunderstanding of emotion is not only
true of everyday preconceptions of self
and world, but also of philosophical in-
vestigations and of particular interest
here, even of existential phenomenologi-
cal interpretations of emotions. This
failure is particularly striking, since one
of this tradition’s founders, Jean-Paul
Sartre, wrote a seminal work on the
emotions which his successors have still
failed to appreciate adequately,

It has been 45 years since Sartre
wrote Esquisse d'une théorie des émo-
tions (transiated as Emotions: Outline
of o Theory),* and yet its potential to
break ground has been continuously
buried under stereotyped apprcaches
to Sartre’s philosphy that persist in see-
ing him as a dualist or an idealist. The
striking ending of this treatise has been
so consistently ignored, one almost won-
ders if it had been mistakenly printed
without its final sections. Sartre’s use

PHILOSOPHY TODAY

of a Husserlian phenomenological anal-

yeis of varyving in free play various

possible presentations of the phenome-
non under study has been repeatedly
overlooked and misunderstood.

In this paper I will offer an inter-
pretation of Sartre’s work on the emo-
tions which is radically different from
the assessment of Fell, Solomon and
Strasser, three commentators whosge
misunderstanding of Sartre’s theory
is embedded in thei rown book-length
work on the subject. My interpretation
will suggest that Sartre’s work on the
emotions points toward an articulation
of a non-dualistic intertwining of con-
sciousness and world and gives a sur-
prising meaning to lx magie (magic)
which calls for a “transcendence of the
ego” in considering human being and
how this being’s world is revealed fo it.
Sartre has given us both a broader no-
tion of the structures of experience and
of what can be revealed to conscious-
ness ahout that experience, Although
only an outline of a direction to be fol-
lowed, as Sartre has warned us with his
title, this direction goes beyond not only
traditional categories but also the work
of other phenomenologists. My sugges-
tion will be that it is not Sartre who

FALL 1983

183

N




is the neo-Cartesian, but that his read-
ers have often failed to follow Sartre’s
thinking beyond the dominion of the
Cartesian ego.?

I. The Problem of Emetions: A Charade
and Flight from me»._mmué

The person trying to create stabil-
ity and order may condemn the emo-
tions as a “disturbance.” A person who
experiences life ag stagnant and emo-
tionless. trying to break the spell of
monctony hails the emotions as a sav-
jor. Both have their eyes on the most
striking aspect of the world of emotion:
change. When change is feared or de-
sired, emotion will become a focus of
concern, because change is the hallmark
of emotion, However, it is this dynamic
quality of emotion that has led to the
doubt about the cognitive worth of emo-
tion.

Discussions of emotion often focus
on how dislike or love for a person
seems to distort interpersonal percep-
tion, which then can alter rapidly. At
one time, one looks at another with
hate, and that person appears in a cer-
tain way. Later, under a loving regard,
the same characteristics of this person
appear in another manner. Similarly,
if one looks with a distrust for the sen-
suousness of the world, it appears in
one way, whereas with appreciation, it
appears in another. The fact that emo-
tions change so swiftly and with them
the meanings they give voice to, has
led to the questioning of whether such
apprehensions are not merely a reflec-
tion of one’s own “state”, for it seems
questionable that the object, event or
state of affairs that is the locus of ap-
prehension can be so changeahle, There-~
fore, the question arises whether one is
perpetrating some charade before the
world in order to arrive at these abrupt
new meanings or is one suffering from
some “disturbance’”; either being a
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change within the subject. For the pre-
vailing view of the world is one in which
change is ordered and intelligible, that
there is a determinate world when the
“merely human” is subtracted from it,
or what Husserl referred to as “the
thesis of the natural attitude.”®

Sartre, in The Emotions: Outline
of a Theory, examines during the
lengthy first part of the book what it
means to take the emotions as a mere
“subjective coloring” of the world.
Looked at one way, the emotions and
their change in the world’s meaning
can be regarded as one’s “changing”
the world to suit some purpose:

Thus, through a change of in-
tention, as in a change of behav-
ior we apprehend a new object, or
an old object in a new way.*

The change in the meaning of the world
revealed by emotion according to this
notion would be a change of meaning
that would “change’ the world to suit
our needs, whether this was recognized
explicitly or not. The fact that now one
hates this woman and sees many hate-
ful things about her, feels the hateful-
ness of this woman, suits whatever in-
tentions one has, and this is the reason
for the new apprehension of meaning.
This view of emotion also contains
within it an intimation that it is when
the world of fact as apprehended by our
usual reasoning is intolerable one flees
to the plane of emotion:

At present, we can conceive of
what an emotion is. It is a f{rans-
formation of the world. When the
paths traced out become too diffi-
cult, or when we see no path, we
can no longer live in so urgent and
difficult a world, All the ways are
barred. However, we must act. So
we try to change the world, that is,
to live as if the connection between
things and their potentialities were
not rules by deterministic processes
but by magic (lo maygie) .’




In this view, emotion is a flight from
reality, a confusion, an appeal to a mis-
taken, wishful plane of meaning that is
childish in its inability to face up to
facts and consequences. To return to
the above example one can imagine that
although this woman had mmmmﬁm& one
due to circumstandes beyond her con-
trol, nevertheless one now sees her as
hateful. To feel this way is a choice
to understand the situation in a way
that is less challenging by avoiding the
anxious recognition of the limits of
one’s situation which are recalcitrant.
Even more to the point, perhaps she
is faithful, but one fears eventually fail-
ing her in some way, so now she is seen
as hateful. One’s love turns to hate,
in order to avoid another type of chal-
lenge to oneself: to remain commitied
to one's free choice in the face of one’s
finitude, to keep choosing one’s choice
repeatedly,

Implied in this presentation of
emotion as a charade-like flight from
reality is the bankruptey of emotion,
for our Western tradition places a high
value on understanding that leads fto
productive action. Acecording to the
view previously expressed, emotion
would be the opposite of such a produc-
tive grasp of the world:

But the emotive behavior is
not on the same plane as other be-
haviors; it is not effective. Its end
is not to act upon the object as
such through the agency of partic-
ular means. It seeks by itself to
confer upon the object, and without
modifying it in its actual structure,
another quality, a lesser existence
(or a greater existence, ete.). In
short, in emotion it is the body
which changes its relations with
the world in order that the world
may change its qualities. If emo-
tion is a joke (un jew), it is a joke
that we believe in.®

Emotion seen this way is a flight from
reality, a way of concealing the truth

of the situation and a way of paralyzing
oneself to meaningful action: a joke
that one believes in or a wishful game.
In this sense emotion would be a form
of “magic” (la magie) in the perjora-
tive sense such as used by psychologists
to refer to a client who indulges in
“magical thinking,” or flees from reali-
ty because of an unwillingness to adapt
intention to one's situation,

We can all cite examples of times
we have allowed ourselves to use emo-
tions to cover over our inability to deal
with our situation. One can flee by
focusing on one possible feeling about
the exam that I “worked myself into”
(as one says in that case). This was a
flight from a host of other meanings.
One can use emotions in this way, and
abuse their potential as distinctive acts
of consciousness. However, it is equally
apparent that one can also abuse ration-
al thought in similar ways, elaborately
and logically focusing upon an aspect
of a situation or one possible argument
and reforming the situation in such a
way as to avoid reality, and not to
reveal it. In fact, we as individuals and
as a tradition of thought have often
been guilty of such rationalization.

Since this pattern of flight, of tail-
oring one’s grasp of the situation to suit
an intention is not distinctive of emo-
tional experience, it appears to be a
poor way to characterize it, and Sartre
recognizes this, although his commen-
tators usually fail {o notice this Iater
position of Sartre. ¥He points out how
implausible this characterization of
emotion is when one realizes both that
emotions are in fact seldom used in
this way, and furthermore are less li-
able to this sort of manipulation than
other modes of cognition:

The purifying reflection of
consciousness can perceive the
emotion insofar as it constitutes
the world in a magical form. ‘I
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find it hateful because I am angry.’
But this reflection is rare and ne-
cessitates special motivations. Or-
dinarily, we direct upon the emo-
tive consciousness as consciolisness
but insofar as it is motivated by
the object: T am angry begause it
is hateful’™ ,

It is not the case that the flight into
self-deception, or at least manipulation
of meaning, is distinctive of emotion.
As Sartre rightly points out, this is
quite rare. To make this the paradigm
of what emotions are and conclude that
emotions do not reveal the nature of
experience is a mistake.

Emotion iz not a distanced consid-
eration which uses emotion, but rather
an immediate feeling within the situa-
tion: “Emotional consciousness is, at
first, unreflective, and on this plane it
can only be conscious of itself in the
nonpositional mode. Emotional con-
sciousness is, at first, consciousness of
the world.”® The fact that emotional
consciousness is at first unreflective
and usually remains on the level of the
unreflective and that insofar as it does,
it remains emotional, means that the
chance of the kind of reflective manipu-
lation just described is less apt to oc-
cur with emotional consciousness than
with the other modes of cognition
which are more reflective. In fact, it
is exactly this lack of reflective inter-
vention in emotional consciousness that
is most distinctive of this mode of cog-
nition. It was this quality of emotional
consciousness that undoubtedly struck
those who have considered the emo-
tions to be “passions”, that is to say,
as bombardments by the world of the
passively receptive subject. This no-
tion conveys the lack of reflective or
willful intervention in the experienc-
ing of emotions. However, in atiempt-
ing to explain this characteristic of
emotions, this notion overlooks that in-
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deed a choice is made in feeling emo-
tions, as for example — psychiatric pa-
tients demonstrate in the extreme, in
their dissociation from revealing emo-
tion, often through avoidance of painful
choices, disabling emotional life. There
is an intentional structure to emotions,
but not one that is reflective or simply
willful. As intentional, the feeling of
emotions presupposes an openness on
the part of the subject, and furthermore
is an art which can be developed. We
are faced with the paradox that may
see the emotions as the product of a
totally active projection of meaning by
the subject and many as a totally pas-
sive reception of a movement by the
world into the subject. These opposite
attributions stem from a failure to re-
think the ontological presuppositions
that underly many traditional notions
of self and world.

II. Beyond Egology to Emetion

Let us turn to Sartre’s work on the
nature of the ego. By 1934, Sartre had
written Transcendence of the Ego, In
that work, he argued that conscious-
ness was a spontaneous upsurge into
the world that creafes the ego in re-
flecting upon itself® In Being and
Nothingness in 1943, Sartre detailed
how the construction of the ego was
part of the “project to be” of human
reality fleeing from finitude and its
ground in a situation it never chose.
Sartre described how faced with this fi-
nite freedom, human consciousness for
the most part was the choice of avoid-
ing its gemuine (finite) choices in order
to vainly attempt to achieve a God-
like freedom that would first choose its
situation and then choose again on the
basis of being its own source or founda-
tion.” Unable to accept not being this
source of itself, of its situation with its
history and material dimensions, hu-
man freedom freely chooses flight from




the (limited) freedom it is. This flight
takes the form of vainly pursuing the
chimera of an absolute freedom, a
source of this consciousness that can
reflect and will, the ego. For Sartre,
however, human freedom is an un-
grounded upsurge, inseparablefrom the
totality, its situation, its context. For
Sartre, the flight from the situatedness
of human existence, attempted through
belief in an empirical ego as an abso-
lute foundation is only reinforced by
the philosopher’s theorizing of a tran-
scendental ego as agent of conscious-
ness.”* Such theories are more sophis-
ticated means of flight.

The rejection of change as unreal,
as untrustworthy,’? and the rejection of
the cognitive worth of emotion are
forms of the same distrust, distrust of
our situatedness, our finitude. Both
seek to undercut experience for the
sake of a stable ideal. Both are part
of the history of our Western civiliza-
tion and its “ill will against time” as
Nietzsche called it,*® or our “bad faith,”
as Sartre called it, which is equally an
ongoing war with real change, emotion,
embodiment, engagement, imagination
and ambiguity — all of which are mani-
festations of a certain level of being
we have adamantly tried to deny. For
time, space, possibilities for action,
and structures of significance can ap-
pear differently for different ways of
being-in-the-world.®* To recognize this
unstable level of experience as real,
perhaps primary, is to undercut the ab-
solute division between self and world.
For Sartre, this dualism is seen as one’s
constant reflective attempt to restruc-
ture experietice so as to avoid the anx-
iety of responsibility for choices one
must malke, but still cannot control as
to their outcome.

Clinging to this dualism, we avoid
recognition of this lived level of ex-
perience by being caught up in the

world of things and techniques. With
this stance, egos remain intact, and
our philosophical theories bolster this

allegiance to the illusion of the tran-

scendental nature of ego as agent. Log-
ic remains the way to grasp experience
on the level of technique. However,
this flight cannot obliterate other ways
in which the world can appear, and
other ways in which it is revealed. Pri-
mary among other avenues of revela-
tion are emotions:

This aspect of the world is en-
- tirely coherent; it is the magical
world. We shall call emation an
abrupt drop info the magical (ma-
gique). Or if one prefers, there is
emotion when the world of instru-
ments abruptly vanishes and the
magical world appears in its place.
Therefore, it is not necessary to see
emotion as a passive disorder of the
organism and mind which comes
from the outside to disturb the
psychic life. On the contrary, it is
the return of consciousness to the
magical attitude, one of the great
attitudes which are essential to it,
with the appearance of the correla-
tive world, the magical . world.
Emotion is not an accident. It is
a mode of existence of conscious-
ness, one of the ways in which it
understands (in the Heideggerian
sense of “verstehen’) its ‘being-in-
the-world."s

There is this world of the magical —
the world of emotion. It is not acciden-
tal, but rather an essential dimension
of existence. Here, the world appears
differently, all things are in a differ-
ent way, the person exists differently,
and intersubjectivity takes on a new
meaning:

There is, in effect, a world of
emotion. All emotions have this
in common, that they make a same
world appear, a world which is
cruel, terrible, gloomy, joyful, ete,,
but one in which the relationship
of things to consciousness is always
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and exclusively magical. It is nec-

essary to speak of a world of emo-

tions as one speaks of a world of

dreams or of worlds of madness,

that is, a world of individual syn-

theses maintaining connections

among themselves and possessing

gualities.?® , _ ¢
The world as revealed by emotion is a
certain level of significance. We have
frequently covered over this aspect of
the world in the way we conceive our
experience, and then used this concep-
tion for projects of bad faith. We have
often given a unitary map of the know-
able and intelligible world, when to be
truthful one would have to cast forth
an image of a beehive world of many
levels and faces, as Sarire suggests
here, .

The world in which we commonly
dwell as egos involved in projects to
achieve some measure of heing is the
world of certain daily tasks where
everything is grasped essentially as
something to be used. This world is ar-
rayed around usg such that each being
lies at a certain distance proper to its
place in our projects. This is the world
described by Heidegger in Being and
Time in the mode of existing he called
“concern” (besorgen) — a concern for
our daily tasks” When we stop to re-
flectively take stock of this world,
which wusually occurs when we are
thwarted in our projects, we place this
world at a remove where our fellow
beings are objects over and against us
with certain properties to be reckoned
with. This is the world as objective,
what Heidegger called vorkanden -—
the present-at-hand. The means of in-
tercourse between the person and the
world in this daily mode of task orien-
tation is the one so aptly described by
science in its chains of cause and effect,
where one obiect influences another as
beings in a deferminate space of pre-
dictable relations.
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Man is the greater effecter — as
the doer — uses this world to set in mo-
tion these chains of relations to do his
bidding. Here all beings, whether a
table, a tree, the waters of the globe,
its wildlife or the energy of the atom,
are captives for doing one’s bidding, and
are reckoned upon and caleulated. This
common Heideggerian theme is also
explicated by Sartre by way of con-
trast 1o the world revealed by emo-
tion:

Thus consciousness can ‘be-in-
the-world’ in two different ways.
The world can appear to be as a
complex of instruments so organ-
ized that if one wished to produce
a determined effect it would be
necessary to act upon the defer-
mined elements of the complex, In
this case, each instrument refers
io other instruments and to the to-
tality of instruments.s

In this mode of secure immersion in
tasks or detached objectifying reflec-
tion the fiction of ego as separate and
self-determining and objective world is
maintained. However, the well-ordered
plan of this dominated world is unstable
and easily disintegrates:

But the world can also appear
to it as a non-instrumental total-
ity, that is, modifiable by large
masses and without intermediary.
In this case, the categories of the
world will act upon consciousness
immediately. They are present to
it withowt distance . . . it is the
magical world.”®

There is always present next to the
skin, tugging at the body, moving
through us, these imperatives we call
feelings or emotions. When we allow
ourselves to be immersed in them, we
experience the world within a spatiali-
zation which undercuts the usual dis-
tances of objective space. This spatial-
ization of immediate interconnection is




the essence of ‘‘the magical,” according
to Sartre, This is not the same closeness
as the taken-for-granted-everything-is-
in-its-place of our familiarity with
things taken as tools as detailed by Hei-
degger. Far from being tranquilized as
one often is in everyday doings ig tak-
ing the role of anyone attempting such
and such task, in emotional conscious-
ness one is alerted to the uniqueness of
one’s situation. This apprehension is
achieved in the moment of experienced
interconnection: what it means to feel
sad about something or to feel happy
about something else is to be flooded
by the significance of a part of the
world: one is happy or sad. Instead of
casting out the net of thought or vision
of the eyes at something, for the mo-
ment one lives the meaning of some
aspect of the world. Ag in Sartre’s ex-
ample of being terrified at the face in
the window, one does not apprehend the
face in the world of instruments where
it would have to go through the steps
of the world of instruments, opening
the window, stepping on the floor, ete,,
in order to feel frightened. The face
is immediately lived as terrifying, ex-
perienced as this terror, which pierces
distances and the ordered relations of
the instrumental world.*

This is the magical: the apprehen-
sion that comes alive in us, in our be-
ing, while keeping brilliant and strange
the spark of otherness, an immediate
acting at a distance that, contra-logical-
ly, is not ot oll distant. In order to al-
Iow this kind of magic to appear, one
has to forsake the control, the distance,
and the self-aggrandizement of other
ways of understanding and being. The
world of emotion is uniquely magical,
because in this realm the distinctions
between activity and passivity, the sen-
sical and the non-sensical, are super-
ceded by a meaning outside such dicho-
tomies. A means of interceding in al-

ternate unfoldings of the world’s mean-
ing is born, or rather rediscovered. This
is & medium of significance laced as a
spiderweb between differences, and as
delicate. We are struck by the magical
as fantastical, because our civilization
is based on man’s claimed priority as
the rational animal, the being graced
with the gift of speech, and therefore
the one given the responsibility for ar-
ticulating a fundamental logos of reason
and category. In the magical world of
emotion, our pride in that role, the ego
fortified by that pride, and even the
world constructed as support for that
ego, are challenged by other voices.
Suddenly, one discovers that merely be-
cause man speaks this does not indi-
cate that his wordg are the source for
the world’s eloguence, but rather “in-
direct voices” of the world speak
through the silences of language®
Rather than giving original voice
t0 meaning, one finds that in many
ways man is non-discursive mean.
ing’s child, already having forgot-
ten his birthplace and the nourish-
ing gift of the world as magical,
as speaking through emotion of areas
of the world where man is not at the
center, but is decentered.

One must be careful to caution that
what is magical is not a coincidence
with the world., To be coincident is to
be unaware, unmoved, and we are
not even coincident with ourselves
as aware beings?* The dream of
coincidence presupposes the distance
of alienation that longs for a re-
turn on its own terms of either/
or mentality: opposed or coincident.
In the world of magic one dwells
prior to this separation invoked by re-
flection, the distance of the ego con-
fronting its objectifiable world.

As essential element of this change
of apprehension, of access, is the ab-
dication of the stance of doing. At the

SARTRE'S THEORY OF EMOTIONS . ° .

189



moment one . feels, allowing oneself to
be given over to emotion, one no longer
acts in the usual sense of that word.
One is not the perpetrator, but rather
is the partaker, and one becomes the
particular locus in which the signifi-
cance of an emotion comes to be. One
is not “merely passive” — for¥to feel
takes great energy, resolve, a movement
of the self to openness, and yet it is an
act of opening in order to be receptive,
in order to become a place of emer-
gence. It is this which so clearly satur-
ates the world of emotion: the tran-
scendence of the distinction between ac-
tivity and passivity. It is at this sur-
passing of this traditional distinction
that we find the gate to genuine change,
a transformation of the ego, and a dif-
ferent source of significance and truth.
The compulsion to produce is an im-
perative to bolster the self as an ego
apart, yet influencing the world and
causing the person to swing between ac-
tivity and passivity in a constant strug.
gle with the world as resistant, as ob-
ject.

The realm of experience which con-
tinuously breaks through the rigidly or-
dered and dichotomous explanations of
a detached reason is the interpersonal
Although the interpersonal is the most
compelling and meaning-laden strata of
existence in everyday existence, it has
been the region of experience that phi-
losophy has most consistently avoided
exploring or taking account of when de-
seribing modes of cognition. Sartre
realizes that this lack of comprehensive-
ness avoids a challenge to our usual
ways of understanding:

Thus man is always a wizard to
man, and the social world is at
first magical. It is not impossible
to take a deterministic view of the
interpsychological world nor to
build rational superstructures upon
this magical world. But this time
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it is they which are ephemeral and
without equilibrium; it is they
which cave in when the magical
aspects of faces, of gestures, and
of human situations is too strong.
What happens, then, when the su-
perstructures laboriously built by
reason cave in and man finds him-
self once again plunged into the
original magic? It is easy to guess:
consciousness seizes upon the magi-
cal as magical; it forcibly lives it
as such.#

Sartre has rightly claimed here that
one cannot discover the reality of one’s
personal situation through a purely log-
ical understanding that overlooks the
emotions, since one’s situation is inter-
personal, and the interpersonal is the
magical that is uncovered in emotion.
Similarly, as phiicsophers we cannct
comprehensively understand the nature
of existence, which is indissolubly inter-
personal, through a merely intellectual
reason.”* As Sartre has pointed out, the
weight of the interpersonal alone is
enough to make any understanding that
does not include our emotional appre-
hensions collapse from its lack of
ground in the situation.

However, it is meaning in general,
including the meaning of facts, even
the general meaning of “fact” as a mere
fact, that is part of a larger context
which is comprehended through emo-
tion. As Merleau-Ponty articulated this
point:

A meaning develops, a meaning
which is neither a thing nor an
idea, in spite of this famous dicho-
tomy, because it is a modulation of
our coexistence.*

For Merleau-Ponty, these significations
“are in a social, cultural or symbolic
space which is no less real than physi-
cal space ., . This context of mean-
ings and its spatiality is the setting in
which there can be facts at all that
claim us, that are significant:




QOur experience of the true, when
it is not immediately reducible to
that of the thing we see, is at first
not distinct from the tensions that
arise between others and ourselves,
and from their resolution. As the
thing, as the other, the true dawns
through an emotional and almost
carnal experience, where the ‘idegs’
— the other's and our own — are
rather traits of his physiognomy
and of our own, are less understood
than welcomed or spurned in love
or hatred.”

The experience of the true is discovered
in its significance as an upsurge that
affects us, that is welcomed or spurned,
that confronts us as a face, a face of the
world or of another, which is Sartre’s
paradigm of la magie, of action at a dis-
tance. Given this intertwining of fact
and meaning, and the original allowing
to emerge in significance afforded by
emotion, Merleau-Ponty elsewhere con-
cludes: “In sum, the intellectual elabor-
ation of our experience of the world is
constantly supported by the affective
elaboration of our inter-human rela-
tions.”*® Sartre and Merleau-Ponty are
in agreement on this point. The objec-
tifiable, determinate discriminations of
world, although having validity, do not
exhaust the situation of human being
and world: they occur within a context
of pre-egological or non-egological life
in which the magical structuring of
emotion first situates them.

Both Sartre and Merleau-Ponty, in
his similar {and scattered comments),
are elaborating themes that Heidegger
had encountered. Sartre, of the three,
has developed a phenomenclogy of the
emotions most completely. Heidegger
had similarly criticized the dismissal of
emotions as either active, willful pro-
jection or passive “disturbance’:

Our “feelings’ as we call them, are
not just the fleeting concomitant of
our mental or volitional behavior,

nor are they simply the cause and
occasion of such behavior, not yeta
state that is merely ‘there’ and in
which we are to come to some
kind of understanding with our-
selves.®

Heidegger understood that emotions in
their distinctive possibility for reveal-
ing undercut these oppositions between
mind and will, and between activity and
passivity. Heidegger saw that emo-
tions were one’s way of comprehending
the world as that totality, that more
embracing context than the cobjective,
in which the world first comes to mean
anything for us:

Because of these moods in which,
as we say, we ‘are’ this or that
(i.e., bored, happy, etc.}) we find
ourselves in the midst of what-is-
in-totality, wholly pervaded by it.
The affective state in which we
find ourselves, not only discloses,
according to the mood we are in,
what-is-in-totality, but this disclo-
sure is at the same time far from
being a mere chance occurrence
and is the ground phenomenon of
our Dasein.®

Heidegger’s understanding of Befind-
lichkeit, of mood, disposition, attune-
ment, which is revealed in emotion, is
given its role as revealing what-is-in-
totality, as a ground phenomenon of hu-
man being in Being and Time when he
inquires into “fundamental ontology.”
Note that in the passage cited previous-
ly in which Sartre first introduces “the
magical attitude” of consciousness and
“the correlative world, the magical
world” he refers to Heidegger and to
Being and Time. In calling lo magigue
an essential mode of consciousness and
“one of the ways it understands,” Sar-
tre states it is “in the Heideggerian
sense of ‘werstehen’ and its object is
(the Heideggerian) “its ‘being-in-the-
world,” "'s*

Heidegger had made it possible to
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speak of both understanding in a more
comprehensive sense than intellection
of objective relations, and of “the
world” and Being as not exhausted by
any objective sense of “Reality.” Hei-
degger had painstakingly mumwowm»mg
the context of involvement and signifi-
cance, of pre-reflective meaning, that
made it possible for Sartre and Merleau-
Ponty to speak of more primordial ap-
prehension of, meaning and manifesta-
tions of the world than reflective know-
ing and objective relations. Heidegger
had concluded:

According to this analytic, know-
ing is a founded mode of access to
the Real, the Real is essentially ac-
cessible only as entities within-the-
world. All access to such entities
is founded ontologically upon the
basic state of Dasein, Being-in-the-
world, and this in turn has care as
its even more primordial state of
Being .. . #

Traditional notions of knowing, as a
grasp of the “objective Reality” of ex-
istence, were situated by Heidegger, as
retaining validity but not exhausting
possibilities of a wider sense of under-
standing, and “ ‘consciousness of Real-
itey’ is itself a way of Being-in-the-
World.”®* Seen in this larger context,
entities, human being and world appear
in other ways than as ohjective, and are
understood as such; therefore, Reality
does not exhaust Being:

From this there arises the insight
that among the modes of Being of
entities with-the-world, Reality has
no priority, and that Reality is a
kind of Being which cannot even
characterize anything like the
world or Dasein in a way which is
ontologically appropriate®

These initial statements about the lack
of priority both of Reality considered

as the objective and of its ego-centered:

knowing rationality started Heidegger
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on his path of exploring other modes of
thought and understanding embodied
in poetry, art, philosophy and other
areas where what he termed a “letting-
be"” (gelossenheit) could be achieved —
an understanding “beyond the distinec-
tion beyond activity and passivity’’® —
a thinking that was more than the intel-
lection of objective relations.

What is important for us to see
here, however, is that Sartre, struggling
like Heidegger to expand Husserl’s orig-
inal phenomenology toward new on-
tological horizons, develops an outline
of the emotions that takes us also be-
yond the traditional ego of the cogito
into a decentered ontology, one that
overcomes Cartesian dualism. It is re-
vealing and helpful to consider Sartre’s
Outline of @ Theory of Emotions and
his break with Cartesianism in terms
of his important philosophical work
which preceeded it, Transcendence of
the Ego. Written in 1934 (although not
published until 1936), summing up his
year in Berlin studying Husserl, Sartre
sets forth a new direction for his inter-
pretation of phenomenology, one which
breaks with Husserl and opens the
ground for exploring a non-egological
dimension of understanding, expression
and Being. Sartre denies the self-pos-
session of experience, its apparent reap-
propriation in knowing and its original
ground in categorization, and places
consciousness in the world, as dispersed
and temporal, situated, and as under-
mining all traditional dualisms:

But, in addition, we must bear in
mind that from this point of view
my emotions and my states, my
ego, itself, cease to be my exclusive
property. To be precise: up to now
a radical distinction has been made
between the objectivity of a spatio-
temporal thing or of an external
truth, and the subjectivity of psy-
sical ‘states’.®




In giving credence to an overcoming of
these traditional dichotomies, Sartre
appeals pointedly teo the emotions not
only in the passage cited but repeated-
Iy throughout, as particularly exempli-
fying human beings muuumsmsmwos of
self and world in a unitary, decentered
upsurge, It would appear to be more
than fortuitous, that this work is fol-
followed by that on the emotions,

Sartre labors to give us a picture of
human being that is radical, that goes
beyond the clinging to an “I” or agency
of consciousness as foundational:

The ego is not the owner of con-
sciousness; it is the object of con-
sciousness. To be sure, we consti-
tute spontaneously our states and
actions as productions of the ego.
But our states and actions are also
objects. We never have a direct
intuition of the spontaneity of an
instantaneous consciousness as pro-
duced by the.ego . .. on this level
the ego and the consciousness are
indicated emptily . . .»

At the level of initiator, our intention-
ality is projected emptily, as the open-
ness to this upsurge or unfolding.®® Sar-
tre recognizes the primacy of this situ-
atedness of human being, but he also
realizes the meaning of this condition
to the being who can never escape this
upsurge and become its source:

There is something distressing for
each of us to catch in the act of
tireless creation of existence of
which we are not the creators. At
this level man has the impression
of ceaselessly escaping from him-
self, of overflowing himself, of be-
ing surprised by riches which are
always unexpected.?®

This constant overflow which means
man and world are equally implicated,
intertwined, Sartre realizes, is distress-
ing, as being irremediably ambiguous
to a being capable of clear and distinct

categorizations in some areas of exper-
ience, and Sartre spends much energy
detailing this being’s attempted escape
from this distress into an egoism of
idealism or a self-objectification of real-
ism (in Being and Nothingness, hig lit-
erary work and elsewhere). This does
not mean that Sartre loses sight of his
initial insights, merely that he is en-
gaged in other projects of phenomen-
ology: the phenomenoclogy of various
states of alienation.

Sartre’s celebrated emphasis on
freedom is usually mistaken because
it is taken as the freedom of the ego,
whereas for Sartre, this freedom is sit-
uated in a more primordial context, The
freedom of the ego is that cited by Sar-
tre in the study of emotions as that
which attempts to use the emotions to
carry forth its projects. Sartre de-
scribes how this life of the ego is cir-
cumscribed in the emotions by a more
primordial basis in the world revealed
as magical. For Sartre, there is a more
primordial sense of freedom which is
bound up with allowing the world to be
revealed in new significance by the
emotions, which appears to the egoistic
standpoint as nonfreedom, because in
it, the ego is decentered, not the agent:

Consciousness is frightened by its
own spontaneity because it senses
this spontaneity as beyond free- .
dom. This is clearly seen in an ex-
ample from Janet. A young bride
was in terror, when her husband
left her alone, of sitting at the win-
dow and summoning the passers-by
like a prostitute. Nothing in her
education, in her past, nor in her
character could serve as an expla-
nation of such a fear. It seems to
us simply that a negligible circum-
stance (reading, conversation, etc.)
had determined in her what one
might call “a vertigo of possibil-
ity.” She found herself monstrous-
ly free and this vertiginous free-
dom appeared to her at the oppor-
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tunity for this action which she
was afraid of doing. But this ver-
tigo is comprehensible only if con-
sciousness suddenly appeared to it-
self as infinitely overflowing in its
possibilities the I which ordinarily
serves as its unity.*

The emotion cited, fear# m:%mmq re-
veals the world in a new way, as being
constituted by other possibilities, which
could be then reflectively and objective=
ly elaborated, both about one’s environ-
ment and about other possibilities of
one’s own psyche. This initial freedom
to discover new meaning, to have the
world manifest (in new ways), is for
Sartre the most fundamental level of
freedom — one intimately bound up
with the emotion's power to reveal. In
this context, one might think ahead to
the passages in Being and Nothingness
in which love’s emotional and bodily ab-
sorption in desire suddenly reveals the
world in startling new ways - even on
the level of perception.# Whether in
that “world of desire” or here in the
bride’s “world of sudden dizzying fear”
or (in the work on the emotions} the
sudden “world of terror” (at the face
in the window) there is an upsurge, a
sponitaneity, that is both an original
manifestation of what is, and a new
revealing or comprehension.

In looking at la magie in Ouiline
of a Theory, we saw that a key to un-
derstanding what is distinctive about
emotion is the transcendence of the dis-
tinction between activity and passivity.
I claimed that implicit in Sartre's de-
scriptions of this power of la magie
was the abandonment of the stance of
the ego, an aspect of Sartre’s work that
many of his commentators fail to ap-
preciate, such as those cited earlier, For
a philosophy that can look beyond ego-
logy to a notion of spontaneous unfold-
ing of what is, dimensions of meaning
such as la magie and emotion become
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significant, and conversely for a phi-
losophy that takes the most distinctive
possibilities of emotion seriously, an
ontology that overcomes the priority
of the ego and other subject/object
dichotomies becomes imperative:

But perhaps the essential role of
the ego is to mask from conscious-
ness its very spontaniety. A phe-
nomenological description of spon-
taneity would show, indeed, that
spontaneity renders impossible any
distinction between action and pas-
sion, or any conception of an auto-
nomy of the will.*

This locus of evolving being and mean-
ing is the ground Sartre opened, work- .
ing through similar problems as Hei-
degger (and Merleau-Ponty), and forms
the background for his work (even
through the Oritique**), and particular-
ly for his work on the emotions. If is
true that Sartre soon abandons this
area of research, to investigate phe-
nomena in which human being does as-
strme adamantly an identification with
ego, for reasons Sartre will detail, of
various psychological, social, political
and economic alienations.*® These latter
modes of existing and knowing, how-
ever, assume possibilities already ex-
plored in Sartre’s early work on the
status of the ego:

Everything happens, therefore, as
if consciousness constituted the ego
as a false representation of itself,
as if consciousness hypnotized it-
self before this ego which it has
constituted, absorbing itself in the
ego as if to make this ego its guar-
dian and its law. It is thanks to
the ego, indeed, that a distinction
can be made between the possible
and the real, between appearance
and being, between the willed and
the undergone.¢

The categorizations of the reflective
stance of the ego then are one possible
stance that allow the world to be mani-




fest in its deterministic aspect, whose
distinctions such as active/passive,
cause/effect, possible/real, can be ap-
plied, both as a defense that uses the
intentionality of consciousness to re-
main at the alienated distance of bad
faith, and as a means of truly coming
to know the world and be transformed
by that knowledge. Similarly, to return
to emotion, one can wse emotion to
maintain a distance of charade that
preserves the ego intact in bad faith
or it can become an allowing of the
world to become manifest in new sig-
nificance: :

Thus, there are two forms of emo-
tion, according to whether it is we
who constitute the magic of the
world to replace a deterministic
activity which cannot be realized,
or whether it is the world itself
which abruptly reveals itself as be-
ing magical.t”

It is when this revelation occurs that
we allow emotion its due and return to
“The behavior which gives its meaning
as no longer ours; it is the expression of
the face, the movements of the body
of the other person which come to form
a synthetic whole . . . The first magic
and the signification of the emotion
come from the world, not from one-
self.”® In emotion, we have the para-
doxical opening out onto, intending
(emptily in part), that which reveals
itself to us.

It is here in emotion, then, that we
find a privileged avenue of apprehen-
sion that Sartre (Heidegger and Mer-
leau-Ponty) sought beyond the ideal-
ist/realist, active/passive opposition,
the legacy of Husserl's attempt to give
meaning to the “passive genesis” of
intentionality. Structuring, meaning
projecting  consciousness is  over-
whelmed or rather reciprocally acted
upon in the non-categorical play of the
totality of its sens revealed in emotion:

Butf there is a reciprocal action:
this world itself sometimes reveals
itself to consciousness as magical
instead of determined., Indeed, we
need not believe that the magical
is an ephemeral quality which we
impose upon the world as our
moods dictate. Here is an existen-
tial structure of the world which
is magiecal . . . The magical, as
Alain says, is ‘the mind dragging
among things,’ that is, an irrational
synthesis of spontaneity and pas-
sivity, it is inert activity, a con-
sciousness rendered passives?
For Sartre, in its most distinctive
possibility, emotion is an unfolding,
where meaning emerges outside of
habitual acquisitions, where the world
speaks through consciousness in a
parallel manner to that which Mer-
leau-Ponty attempted to discover in
Cézanna’s descriptions of how the
landscape painted itself through him
through an auto-organization.®™® Al-
so, similar to Merleau-Ponty, is Sar-
tre’'s recognition in the work on
emotion that it is not ‘“conscious-
ness” which is being alluded to here
by emotion, but the human being as a
comprehending “lved body”: “He (the
face) is in immediate connection on
the other side of the window, with our
body, we live and undergo his signifi-
cation, and it is with our own flesh that
we establish it. But at the same time
it obtrudes itself, it denies the distance
and enters into us. Consciousness,
plunged into this magical world draws
the body along with it . . .”% Immersed
in situation, and one might say drawn
to another level of existing the situa-
tion as Sartre says of the effect of de-
gire on the embodied conscicusness in
Being and Nothingness, new signifi-
cances organize themselves through the
{ived body. Comprehension ag emotional
is ‘bodily, not as psycho-physiological,
but as an inhabiting of a situation.
What clearly emerges is that for Sartre,
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there are possibilities of existence, and
emotion is distinctive among them, in
which the being of human being and
the manifestation of being in a larger
sense, are intertwined, ongoing, decen-
tered, beyond the grasp of the organi-
zation of the ego or the amﬁmwBEm_o&. of
the objective world: “the behavior
which gives emotion its meaning is no
longer ours; it is the expression of the
face, the movements of the body of the
other person which come to form a syn-
thetic whole with the disturbance of our
organism.”* Through these disturb-
ances, these gaps in intention, new
meanings emerge which form them-
selves into new significations that
transform the possibilities of the per-
son to whom they are manifest.

We can see how Sartre’s earlier
work, The Transcendence of the Ego,
is vital to understanding his work on
the emotions. In this earlier work, Sar-
tre had promised us that:

The phenomenologists have plunged
man back into the world; they
have given full measure to man’s
agonies and sufferings, and also to
his rebellions. Unfortunately, as
long as the I remains a structure
of absolute consciousness, one will
still be able to reproach phenomen-
ology for being an escapist doc-
trine, for again pulling a part of
man out of the world and, in that
way, turning our attention from
the real problems. It seems to us
that this reproach no longer has
any justification if one makes the
me an existent, strictly contempor-
aneous with the world, whose ex-
igtence has the same essential char-
acteristics of the world.”

Sartre’s initial philosophical work stated
that phenomenology would, in bringing
the human into the world, back from
its transcendental isolation, reveal the
full measure of “man’s agonies and suf-
ferings” suggesting that emotion would
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be an essential theme. However, for
Sartre this is only possible when the
construct of the ego is surpassed, and
a phenomenology emerges which cap-
tures the contemporaneity of man and
world, undercutting traditional dicho-
tomies. This phenomenology uncovers
a “historical materialism” — an on-
going emergence of meaning and free-
dom through the lived body in which
there are no atemporal structures af-
fording the possibility of experience,
nor an objective reality that stands as
foundational and all-emcompassing. Sar-
tre’s comumentators on his theory of
emotions have largely failed to realize
this, and instead have clung to what
Sartre would see as a “myth of the
ego.” More importantly, phenomenolo-
gy has not articulated the rich field of
inquiry a phenomenology of the emo-
tions would provide, once an ego-cen-
tered standpoint was transcended. Such
an inquiry, outlined by Sartre, is found-
ed upon a decentered or nonlogocentric
ontology, and also further articulates
what is meant by this ontology by its
descriptions. Rather than Sartre being
an idealist, a dogmatic materialist, or a
dualist, charges that all have been lev-
elled at him, he has written a philoso-
phy that articulates a temporal, histor-
ical and nondualistic becoming, which
also describes various possibilities of
self-denial, distraction, alienation, in
addition to genuine comprehension. Sar-
tre's sensitivities to the various tortu-
ous possibilities of existing, doing and
knowing should not blind us to his orig-
inal inspiration:

It is enough that the me be con-
temporaneous with the World, and
that the subject-object duality,
which is purely logical disappear
from philosophical precccupations.
The World has not created the me:
the me has not created the world.*
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understandings elaborated in his early work
on the emotions, See my “The Third: De-
velopment in Sartre's Characterization of the
Self’s Relation to Others,” Philosophy Today,
Fall 1980, pp. 249-61.

Whereas Merleau-Ponty and Heidegger con-
tinue to articulate an ontology which would
do justice to these initial insights they shared.

46. Sartre, Transcendence of the Ego, D, 101
47, Sartre, The Emotions, p. 83,

48.
40,

50.,

51,
52,
53.
54.

Ibid., p. 86.

Ibid., pp. 83-4,

As Merlean-Ponty understood Cezanne's pro-
ject: “He did not want to separaic the stable
things which we see and the shifting way in
which they appear; he wanted to depict
matter as it takes on form, the birth of order
through spontaneous organization ., . . The
picture took on fullness and density; it grew
in structure and halance; it came to maturity
all at once, “The landscape thinks itself in
me,” he said, “and I am its consciousness.”

(“Cezanne’s Doubt,” Sense and Non-Sense,
trans. Hubert and Patricia Dreyfus [Evan-
ston: Northwestern, 19641, pp. 13, 17.) Mer-
leau-Ponty, too, is attempting to give a phe-
nomenology of those experiences which re-
vealed a dimension of ontological unfolding
prior to the activity/passivity distinction.
Sartre, The Emotions, p. 8,

Ibid,

Sartre, Transcendence of the Ego, b 105.
Ibid., pp. 105-6. A recent article which ap-
pears on the surface to be taken the same
position as this paper is L. Richard Barrett's
“The Rational and the Emotional: A Defence
of Sartre’s Theory of the Emotions,” J, Brif.
Soc. Phenom. 13, 33-44, ja. 82. However,
Barrett follows earlier commentators by con-
sidering only the first sense of “magic” em-
ployed by Sartre in the Qutline, and therefore
considers Sartre's theory of emotion to De
limited to considering emotions as a flight
in the face of difficulty to a “non-rational
world”, where such difficulties are avoided.
As I have attempted to demonstrate in this
paper, this is not Sartre’s final position on
the emotions, nor does such an interpretation
of Sartre do justice to the nonegological de-
scription of experience Sartre articulates.
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