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ABSTRACT

In this paper I discuss the nature of art or the aesthetic view of life, by examining the thoughts on this subject of several respected authorities in different branches of the humanities.  First, I survey those who recommend an aesthetic attitude to life as a guide to conduct.  These writers all tend to subsume the ethical attitude to the aesthetic.  By and large they argue that it not only leads towards experience of beauty, but also to wholeness.  I then take up Jung’s argument, which I support with that of Sri Aurobindo’s, that the aesthetic way is not enough, but that a strong moral effort is required to give sustaining power to life.  I conclude by arguing that individuation requires a broad perspective, the psychological, in order to integrate all the different noble instincts of the psyche.  The way of art, still valid, then, becomes subordinated to the art of life.

THE WAY OF ART: THE AESTHETIC VIEW OF LIFE AND INDIVIDUATI0N
Introduction

Joseph Campbell (1986) extols the way of art, drawing a parallel between it and the path of the mystic or yoga.  Indeed, a case can be made that Campbell’s ultimate message is directly related to this path.  Following one’s bliss, seeking experience of life rather than meaning of life (Campbell as reported in Gulick, 1990 and Miller, 1990), the search for beauty, the aesthetic life and the way of art are a single path.  The aesthetic attitude to life is essentially one that is non-judgementally open to experience (Henderson, 1984).  The artist, and an artistic life, simply exemplifies a path that is open to “ordinary” people as the way of art.

In this paper, I examine the way of art or the aesthetic path and its strengths and shortcomings for the process of individuation.  As Miller (1990) observes, there is a distinct difference between Campbell’s message and that of Jung’s.  Whereas Jung’s path is concerned with the question of meaning and meaninglessness, Campbell stresses openness to the “rapture…associated with being alive(p. 117).”  Moreover, whereas Jung’s path has to do with individuation, that is becoming the unique individual one essentially is, which not only includes the incarnation of the Self, but also increased differentiation of one’s nature, Campbell (1986) sees individuation in terms of distinguishing individual differences as an illusion.  He supports his line of thinking with a quote from Shopenhauer that “individuation is but an appearance in a field of space and time (pp. 112-113).”
First, I argue the case for the aesthetic life and the path of art and beauty.  I enlist some heavy artillery; in addition to Campbell himself, I refer to the arguments of two eminent contemporary psychologists Rollo May and James Hillman, art educator Frances Wilson and Romantic dramatist and poet Frederich Schiller.  To give further support to the aesthetic attitude, I also refer to a poem by Canadian poet Irving Layton.  I then argue Jung’s case: that the aesthetic path alone is not up to the difficult task of individuation.  In the process, I enlist the support of Sri Aurobindo, a supreme poet and master yogi.  I conclude by showing how the way of art can be integrated to serve the process of individuation as Jung defines it.

On the Defence of the Aesthetic Attitude

Joseph Campbell (1986) writes compellingly about the way of art, arguing that the artist and the mystic are exposed to the same reality, which artists reflect in their master works.  For Sri Aurobindo (1972), the primary intention of art is the unveiling of beauty.  Campbell argues that art normally aspires to beauty and “to the sensuous glorification of life (p. 122),” although, he writes, it can move “beyond perception [to] the purely conceptual, apprehensible by the intellect [alone] (p. 122).”
Although art aspires towards beauty, there is, Campbell is quick to add, a need to distinguish proper art from improper art.  He does so based on a classification borrowed from James Joyce.  True to the meaning of the word aesthetic, from the Greek aisthetikos “perceptive,” and aisthanesthai, “to perceive, to feel (p. 123),” proper art, Campbell argues, requires disinterested perception, apprehension and feeling.  Indeed, the adjective aesthetic refers to appreciating the beautiful accordingly while the noun refers to the philosophy of art and of the beautiful.  Improper art, on the other hand, is not disinterested and serves commercial, ethical, sociological, or political or other forces.  It can be either didactic at the service of propaganda or pornographic, exciting, desire, loathing or fear.  Whereas improper art is kinetic and encourages action for the benefit of the ego, proper art is static, derived from the Greek statikos, “causing to stand (p. 123)” inducing the experience of what Campbell refers to as, “aesthetic arrest (p. 123).”
Through “aesthetic arrest,” proper art raises the mind above the duality of desire, fear and loathing, beyond the opposites.  At that point one contemplates beauty, which comes with wholeness, harmony and radiance, the experience of the “whatness of a thing (p. 131).” This, observes Campbell, is the source of the healing power of art, by means of which “beauty … illuminate(s) the senses, still(s) the mind, and enchant(s) the heart (p. 132).”  It also shows the relationship between the way of art and the mystic’s path as both, in their own way, seek to go beyond the dualities of the conditioned world.

Campbell supports his argument by showing how Buddhist discipline is essentially the same as that of the artist.  Proper art requires detachment from the ingredients of improper art; that is from instilling desire, loathing or fear, and the desire to use art for didactic or pornographic purposes.  Likewise, Buddhist discipline requires detachment from Kama or desire, Mara or fear of death and Dharma or social duties and commitments.  Indeed, art in India has traditionally been considered to be one path to the Divine requiring, according to Ananda Coomaraswany (as reported in Campbell, 1986), “discipline [yoga]” and “attention [dharana]” to be “consummated in self-identification [samadhi] with the object or theme of contemplation (pp. 137-138).”
Although Campbell doesn’t say so explicitly the way of art, as he understands it, is one instance of what can be generalised as an aesthetic path or a path in search of beauty that is open to other than the artist.  Moreover, as I suggested in the introduction that is indeed the path that Campbell espouses.  As Wendy Doniger (1990) observes, for Campbell, beauty is the ruling archetype, and as Richard Underwood notes, “it is the way of art and the artist that Campbell opens up for us.”  Moreover, Campbell’s enjoining us to seek the experience of being alive and open to experience, rather than seeking meaning per se, is an aesthetic path.  It is based on the root meaning of the word aesthetic, which is “to perceive,” “to apprehend,” “to feel” and implying not to judge.  In this context, by feeling(s) is meant such emotions as “being astonished by,” “being surprised at,” “being in wonder at,” “being struck by,” “being in awe of,” etc., something beautiful, along with the attending sensation.  It means being open to the senses, the imagination and the evaluative heart of Beauty (Hillman, 1984).  In this way Campbell’s path is based on a “Buddhist-like vision (Richard Underwood, 1990, p. 26),” a kind of Zen, which has considerable appeal for some people.

In My Quest for Beauty, Rollo May (1985) takes a position on art, beauty and the aesthetic attitude that is somewhat similar to that of Campbell.  Influenced by Friederich Schiller, who sees beauty as being able to “tame down the savageness of life” (p. 203), May contends that art is an antidote to violence.  Moreover, he argues that the person of tomorrow will have the artist’s attitude, which, for him, comes with a sense of wholeness.

When considering the value of art for psychological well being, unlike Campbell, May stays within Western tradition, although he arrives at a similar truth.  He suggests that classic Greek beauty takes one beyond the duality of emotions to the “center of being (p. 25).”   In addition, he quotes Schiller to the effect that beauty is a place of pure contemplation, which unites the world of the senses to that of the idea.  Therefore, argues May, not only does art keep us in touch with the sensuous reality of life, along with beauty, it is “an inseparable… part of our capacity to be conscious and to think (p. 221).”  I would rather say that inasmuch as art puts us in touch with the idea, it does so through Eros and feeling rather than thinking.  Nonetheless, through art, one can be exposed to a wide range of ideas that can be taken up by the intellect.

May refers to Hellenic thought, effectively observing that experience of beauty is that of the To Kalon, the beautiful, splendidly imminent in the many.  He also refers to Aristotle’s idea that beauty is the condition of harmony.  Finally, he picks up on the Greek sense of ethics, which is primarily based on beauty and harmony.  For Plato (as reported in May, 1985) goodness along with truth is subordinated to beauty, and goodness -- the goal of the ethical life, consists in acting harmoniously with one’s fellow human being.  “For all true Greeks,” writes May, “the noble life was first of all the beautiful life (p. 238).”  May, accordingly, follows the classical Greek notion that attributes the aesthetic with moral virtues.

Like Campbell, May seems to be saying that the path of art, the search for beauty and the aesthetic attitude in general, is one that leads to detachment, beyond the dualities to wholeness.  In addition, he suggests that it can refine one’s nature and lead to harmonious conduct and integrity in dealing with others.  In the process, he repudiates “conformist moral rules” (p. 146) while suggesting that the artist lives “with a greater integrity and another ethic.”  Likewise, Campbell (as reported in King, 1990) argues that the sociological function of myth and its ethical law is out of date.

Friederich Schiller, a talented dramatist and “poet of freedom,” who lived during the latter part of the eighteenth and early nineteenth century, is the authority on beauty on whom May most often relies.  He wrote a series of letters to the Danish Prince, Frederich Christian of Schleswig Holstein-Augustenburg that have been published under the title of On the Aesthetic Education of Man (Schiller, 1981).  In it he essentially argues that education of the whole person is first and foremost an aesthetic question, an idea that comes from his interpretation of the classical ideal of Hellenic Greece.  Not only does he understand beauty or the “aesthetic condition” as uniting one’s active [thinking] and passive [perceptive] modes, but also the sensuous nature with the idea and reason and spirit or form with matter.  The “aesthetic condition,” according to Schiller, “restore(s) man to himself, so that he can make of himself what he wills (Snell, as reported in Schiller, 1981).”  Art, especially tragedy, for him, can create a condition of contentment or equipoise, harmonizing the spiritual and the physical.  Art, therefore, according to Schiller, should be at the centre of the educational process.

Schiller is not a concise thinker and interchangeably proposes two different theories on psychological development.  In one theory, he argues that humankind is capable of progressing upward in a hierarchy of three levels of existence, somewhat akin to Plato’s tripartite division of humankind.  They include from the bottom-up, the sensuous person who lives according to the natural appetites, the aesthetic person whose nature is refined and finally the moral person who controls his nature through the use of will.  Moreover, according to Schiller, it is necessary to pass through these stages in order; one must first live the physical condition then the aesthetic and finally the moral or rational.  The moral condition in this scenario is related to reason and, according to Schiller, it leads to freedom.  In this case, the search for beauty, apparently of transitory value, is a step towards enlightenment.

In the second theory, which is sometimes mixed up with the first one, Schiller sees beauty as an end in itself, sometimes a work of reason and sometimes elevated beyond reason or a sublimation of reason.  For example, he sees “Beauty” as “the work of free contemplation, and we step with her into the world of ideas (p. 121).”  He finds truth in beauty suggesting that the ideal is to turn from “ordinary actuality to an aesthetic one (p. 121).”  In addition, “reason (can) plant social principles” but, he contends, “Beauty alone can confer a social character.”  Finally, he observes that the enchantment of “Beauty alone makes the world happy.”  In this theory, beauty is not only a means to moral and rational freedom, but also a glorious end in itself.  Here, Schiller is no doubt attempting to come to terms with Plato’s ideal, where both the good and the true are subordinated to the beautiful.

Like May and Campbell, Schiller proposes that an aesthetic education is central to the education of the whole person.   In one theory, Schiller proposes that the aesthetic condition is transitional to the moral and rational.  Yet, overall, he comes across as presenting a view relatively consistent with that of classical Greece, which is that the moral attitude is influenced by beauty, revolves around beauty itself, or is actually subsumed to the beautiful.  In actual Greek thought, there were four levels of ethical conduct, the euprepès or the outwardly decorous, the dikaion, the lawful or customary, the agathon, the good that strives towards the beautiful and the kalon, the purely beautiful, the supreme standard of conduct (Sri Aurobindo, as reported in Johnston, 1989).  Again, Schiller’s view is somewhat similar to both Campbell and May.  The government of one’s conduct in relationship to oneself and others by conventional ethics needs to be replaced by an essentially aesthetic attitude.

In an article entitled Human Nature and Aesthetic Growth, art educator Frances Wilson (1956) makes the same claims.  She writes “my experience leads me to believe that the aesthetic sense is also the moral sense, and the sense of self of being (p. 212)” and “of becoming (p. 217).”  She sees the “aesthetic sense” as “an integrating system (p. 217)” and equates it with the moral, social and religious sense.  Like Schiller, she argues that it allows for a simultaneous perception of the opposites and the perception of wholeness.

Moreover, again like Schiller, she observes that the “aesthetic sense” refers to the power of imagination, a passive perceptive quality, while integrating the person dynamically in a given situation, an active quality.  Wilson, therefore, praises the aesthetic attitude in a way similar to Campbell, May and Schiller.  Like them, she sees it as the perfect governor of the conduct of life, which leads towards wholeness, and the aesthetic condition as representing the ideal, being wholeness itself.

In his pamphlet entitled The Thought of the Heart, James Hillman (1984) makes, perhaps, the most elegant defence of the way of beauty and an aesthetic approach to life.  Indeed, he considers that his archetypal approach to therapy is basically an aesthetic one and that he works therapy with an “artist’s fantasy (Hillman, 1983, pp. 108-109).”  Like May and Schiller, he refers to the Greek imagination in supporting his case.

Hillman begins with mythological Greece and the goddess Aphrodite, the beautiful one and soul of the universe [psyche tou kosmou], who creates both the perceptible world and the individual soul (Plotinus as reported in Hillman, 1984).  As children of Aphrodite, observes Hillman “the soul is born in beauty and feeds on beauty, requires beauty for its life (p. 225).”  As “sun eyed children from out of the paths of the morning star (Sri Aurobindo, 1978, p. 343)” our most primordial instinct is the impulse to beauty.  There is accordingly, a profound psychological need to “recover our lost aesthetic reactions, our sense of beauty (Hillman, 1984, p. 26).”
Hillman turns to R. B. Onions, who traces the root meaning of the Greek aistheses (to perceive, to sense) back to “taking in,” “breathing” in - “a gasp (p. 31),”  which suggests full involvement of the evaluative heart and the Goddesses of the senses, Aphrodite.  He notes that, in harmony with this line of thinking, for Aristotle, the organ of perception is the heart, which perceives through the imagination.  Moreover, he notes that Plato perpetuates ancient Hellenic understanding in his concept of the beautiful as the divine manifestation in the immanence of the world.  As Plato (as reported in Hillman, 1984, p. 28) describes it in Phraedrus, “Beauty is … the very sensibility of the cosmos, that it has textures, tones, tastes that it is attractive.”  By living in soul, therefore, we live in the aesthetic condition; we live in beauty.

Like all the other authorities cited so far in this paper, Hillman rejects the ethical attitude per se and encourages the aesthetic view as a guide to the conduct of life.  He again appeals to Aphrodite as a major figure in the archetype of beauty whose primordial actions, according to him, “do not,cannot separate the aesthetic from the moral (p. 33).”  Moreover, he sees individuation coming in the Aphroditic mode, as a way that requires attending to the “signals of beauty and ugliness (p. 39).”  That is to say, the path of beauty leads to wholeness by way of developing consciousness of the aesthetic response.  The aesthetic path requires an aspiration towards beauty and an understanding of what that means.
The aesthetic response is, to begin with, a day to day affair, notes Hillman.  It is, he writes, the heartfelt response to “the value of each particular thing (p. 34).”  It is the spontaneous reaction of the heart’s taste (p. 34), the aesthetic reflection that comes together with sensation.  In the process, there is a differentiation of beauty from ugliness, a discrimination of the inner heart.  The aesthetic response differentiates between beauty, being “true to one’s own being” and ugliness, “when we go … over to another order (Plotinus as reported in Hillman, 1984).” The aesthetic response to ugliness, reasons Hillman, involves the soul shrinking within itself, a denying and turning away.  The aesthetic response to beauty involves a feeling of harmony, agreeableness and the expansive heart, which when spiritualised, can lead to bliss and the experience of rapture and delight at the heart of things.

To conclude this defence of the aesthetic path, I now comment on a poem by Irving Layton (1972, p. 58-59) entitled Whatever Else Poetry is Freedom (appendix).  I refer to it as I believe it can help the reader get a direct feeling for what is meant by the aesthetic response, and the legitimacy of the aesthetic attitude to life.  There are several observations that I think are relevant.  The first is that Layton finds freedom in poetry, which means that through the aesthetic condition, he believes that he is being true to himself.
The first and last stanzas are particularly revealing.  In the first stanza Layton exhorts the poet to give up “the trick of lying” and to be open to the authentic imagination of the heart.  He subsequently opens to a series of apparently unrelated imaginative perceptions, each of which carries with it a sensuous component.  These include:

“Poplars and pines [that] grow straight but oaks are gnarled

old codgers [who] must speak of death, boys break windows,

[and] Women [who] lie honestly by their men at last.”

In the final stanza, the poet tells us that the voice of inner freedom comes from the revelations of “far off … impatient cadences” that tell him to “sing of lust, the sun’s accompanying shadow.”  This brings the poet to a new sense of life as “the stillness in dead feet,” gives way as “your stave brings resurrection, O aggrievèd king.”

By relying on the aesthetic response and being open non-judgementally to inner vision, Layton not only allows a certain beauty to shine through the word, but he also finds new intensity to life through acceptance of the lustful shadow.  This example, in itself, argues forcefully for the value of an aesthetic attitude to a full life.  Joseph Henderson, (1984) confirms this view, observing how James Joyce liberated himself from family ties with such an attitude.

The Psychological Perspective and Individuation

Without knowing what Layton actually means by “sing(ing) of lust” and how he assimilates this shadow quality into his life, such a bold assertion, nonetheless, raises a red flag.  Indeed there are other poems by the poet, which indicates a streak of violence, or at least, a repressive attitude.  For instance, in one poem he coolly kills a frog, and in another he slams a butterfly against a rock.  For Layton, it does not seem to be a question of right or wrong, but of openness to experience.

His poetry needs to be seen in light of the larger context of contemporary art, where there is often little conscious discernment between the beautiful and the ugly (Read, 1962, Neumann, 1983).  Such an attitude is an aesthetic one that operates non-judgementally by way of perceptive modes of sensation, imagination and feelings.  In the process, there may be a refinement of the aesthetic attitude and increasing differentiation of the inner heart.  At least for some people, this seems to be the potential.  For, if Plato (as reported in Armstrong, 1962) is right, there is a hierarchy of values of beauty, a view that is confirmed by the supreme poet of beauty, Sri Aurobindo.  He observes that just as “all is the Divine some things are more Divine than others,” and “in the artist’s vision too there can be gradations, a hierarchy of values (Sri Aurobindo, 1972, p. 333).”  In fact, there are today signs of a resurging interest in beauty, at least with some artists, although they still seem to be in the minority.

The reality of a hierarchy of beauty, of course, suggests that for many people, perhaps most, there is little ability to discern between levels of beauty and between beauty and ugliness.  Indeed, if many contemporary artists show little interest in discriminating in such a way what, then, about the “ordinary” person?  Furthermore, the world today is increasingly showing an ugly face, one of violence and destruction.  Such a milieu does not encourage expressions of beauty.  Indeed, the influences on contemporary people, including much of popular culture, are generally not, in my opinion, such as to elevate people’s aesthetic taste.

Given these considerations, it is understandable that Jung (1974) took a somewhat disparaging attitude against “aestheticism” or the aesthetic way early on and never repudiated his position.  Although his understanding of aesthetics usually does not include an evaluative function -- he generally relates it to the intuitive and sensation functions alone, given the reality of life, I believe his argument is still valid.  In actual fact, I have come across one passage where Jung (as reported in Sharp, 1987, p. 21) suggests that the aesthetic response includes an evaluative function giving his logic even more power.  He writes about “artistic intuition selecting and presenting its images with the help of feeling values.”  Despite this evaluative function inherent in aesthetic judgement,  Jung writes: “aestheticism is not fitted to solve the exceedingly serious and difficult task of educating man (as) it always averts its face from everything evil, ugly and difficult (p. 121).”
Amongst those who defend the aesthetic path above, only Hillman tries to directly come to terms with the question of ugliness [and evil], basically arguing that the soul turns naturally to harmony and beauty and shrinks from ugliness (and evil) as part of the aesthetic response (1985).  Presumably, May is saying the same thing when he contends that the artist is amoral but responds to life’s demands with great integrity.  Ginette Paris (1986) supports this argument by observing that she has noticed that people’s depressions often leave them when beauty in some form returns to their lives.  However true this may be, Hillman’s argument presumes that the individual has enough consciousness of beauty to make such judgements.  As Jung (1974) says, “Aestheticism……always presupposes the very thing it should create - the capacity to love beauty (p. 121).”  And even should one have the ability, or a degree of it, the hard practical reality of daily life is not, in my opinion, conducive to making decisions based on aesthetic considerations alone.

The quest for self-knowledge demands that the individual not only holds up the mirror to the shadow side of reality as well as to the true, the good and the beautiful, but is able to withstand the conflict of opposites thus engendered.  In the case of our poet, Irving Layton, for instance, it is not evident that such is the case, at least from his poetry.  Indeed, Layton is but one example of many creative artists who don’t appear to have a developed moral sense.  Urjo Kareda (1991) for instance, writes of Richard Wagner as “a hideous man and an extraordinary artist (p. C-8).”  He calls this phenomenon “the paradox of artistic creation (p. C-8).”  For the development of character, another attitude is required and that is the ethical.  “What is needed,” writes Jung, “is a supreme moral effort, the greatest self denial and sacrifice… (p. 121).”  In another passage he defends his position by arguing that “the anima believes in the Kalon Kagathon, the beautiful and the good,” a primitive conception that antedates the discovery of the conflict between aesthetics and morals.  It took more than a thousand years of Christian differentiation to make it clear that “the good is not always beautiful and the beautiful not always the good (Jung, 1974, p. 28).”
Sri Aurobindo (1972, p. 214) is of a similar mind when he writes, “the aesthetic motive in conduct limits and must be exceeded in order for humanity to rise.”  He observes that the aesthetic view of life, as lived in the Athens of Phideas and Sophocles and later in the Renaissance, were short lived, essentially due to the lack of ethical discipline.  He writes that: “without character, without some kind of strong discipline there is no enduring power of life” and that “will, character, self-discipline, self-mastery” are indispensable for psychological development.  For practical purposes, the ethical instinct is just as necessary as the aesthetic for individuation.

But even that is not enough for the complex journey towards Self-realization.  Art in its origin was a sister activity to religion, suggesting that the religious instinct requires cultivation that, in its original sense, according to Jung (as reported in Johnston, 1989), means taking into serious consideration contents of the unconscious and synchronistic events.  Such is the view of Swiss artist, Peter Birkhauser (1980), who believes that the religious attitude can redeem art from its present chaos.  There is also a natural instinct for truth and knowledge that is aided by science and philosophy and the play of reason that seek realization.  In addition, there is a natural drive for happiness and the expression of power in the business of life.  What is needed, then, is an attitude that embraces all these natural impulses that make up the multifaceted psyche, the aesthetic, the ethical, the religious, the philosophic and scientific, and the search for happiness and the expression of life-power, an attitude that Henderson (1984) aptly calls the depth-psychological.

The way of art can now be placed in a wider perspective.  The aesthetic attitude allows non-judgemental openness to experience and feelings, both inner and outer.  Jung points the way with his approach to active imagination, especially when it takes the form of archetypal representations.  A religious or contemplative attitude is necessary to bring meaning to the experience.  With an ethical attitude one applies insights to the conduct of life.  The idea, generated through experience, especially when archetypal, can enrich one’s bank of knowledge and be taken up by reason.  A scientific scrutiny of inner and outer events leads to truths that can be generalised, the discovery of patterns in life and improved understanding.  Finally, there is also a need for the realisation of both mastery and some happiness in life.  The way of art, then, becomes part of a larger package, as life aspires towards consciousness.  It is, then, not so much a question of the way of art, but the art of life.

Conclusion

I have examined the way of art, or the aesthetic view as proposed by several important figures.  Collectively, they make a very compelling argument for its central value as a guide to the conduct of life and individuation and its goal of wholeness.  In the process, they all subsume the ethical impulse to the aesthetic, a notion that goes back to ancient and classical Greece.  This, however, does not take into consideration the hard practical reality of life and the need to differentiate the moral sense from the aesthetic.  In addition, there are other instincts that need to be harnessed in the service of individuation, along with a broader perspective than the aesthetic, the depth-psychological.

APPENDIX

Whatever Else Poetry is Freedom

Whatever else poetry is freedom

Forget the rhetoric, the trick of lying

All poets pick up sooner or later.  From the river,

Rising like the thin voice of grey castratos - the mist;

Poplars and pines grow straight but oaks are gnarled;

Old codgers must speak of death, boys break windows,

Women lie honestly by their men at last…

…………………………………………...

…………………………………………...

So whatever else poetry is freedom.  Let 

far off the impatient cadences reveal 

A padding for my breathless stilts.  Swivel,

O hero, in the fleshy groves skin and glycerine,

And sing of lust, the sun’s accompanying shadow

Like a vampire’s wing, the stillness in dead feet -

Your stave brings resurrection, O aggrievèd king.
Irving Layton (1972, pp. 58, 59)
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