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The term “montage” comes from the world of photography and 
art.  It is described as the art or process of making a composite 
picture by bringing together into a single composition a number 
of different pictures or parts of pictures and arranging these, 
superposed one upon another, so that they form a blended 
whole while remaining distinct.1 
 

 After writing the “montage,” which Jim teaches, for some 10 years 
now I have begun to see from an existential phenomenological approach 
which thinkers seem to be in contact with experience. Let us begin with the 
presuppositions underlying the approach and open the dialogue to Viktor E. 
Frankl, Martin Heidegger and Eugen Rosenstock-Huessy. 
  
 Frankl lays ground work for this approach when he speaks about 
presuppositions: 
 

What one was in search of, again, had been presupposed all 
along. Literally pre-sup-posed, that is to say, (posed) laid (sup) 
under (underlying) his search (pre) before even setting out on 
it.2 
 

 Following Frankl’s lead the presuppositions in this approach can be 
summarized by saying: 
 
 1) God is. 
 2) Essence precedes existence. 
 3) We are an incarnate spirit. 
 4) We are a being-in-the-world-with-others. 
 5) We are always-already-there. 
 6) The primacy of Thou-I. 
 
 For the first presupposition, “God is,” Rosenstock-Huessy asks a 
question then answers it, “And who is man? The being which can be 
inspired.”3 Heidegger speaks of Being.4 For this presentation the 
interpretation is that Being (with a capital B) is likened to authenticity and 
being (with a small b) inauthenticity.  In everyday life, Dasein (there-being) 
resides most frequently in its inauthentic mode.  Frankl says: 
 

If God exists, however, he is infinite, and you wait for an echo 
in vain. The fact that no answer comes back to you is proof that 
your call has reached the addressee, the infinite.5 
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 Although it is not possible to define God, Frankl seems to give the 
appropriate statement for this work by saying that God is infinite and human 
beings are finite. Frankl further says, “Infinite meaning is necessarily 
beyond the comprehension of a finite being.”6 This means that “something” 
is beyond us. There has to be a beyond for the possibility of transcendence. 
 
 For the second presupposition, “essence precedes existence,” 
Rosenstock-Huessy maintains that we are a God given essence.  God is the 
original Thou. For Heidegger, “The ‘essence’ of Dasein lies in its 
existence.”7 [Das “Wesen” des Daseins liegt in seiner Existenz.]  Dasein 
finds itself thrown into the world but does not know from where. The 
infinite exists and Dasein is finite, further Dasein cannot know its own 
death. For Frankl, “self-transcendence is the essence of human existence. In 
plain words, being human always means to be directed to something other 
than oneself.”8 This seems “healthy,” in that there is something other than 
oneself. 
 
 Existence for Frankl, Heidegger and Rosenstock-Huessy is viewed in 
this way: For Frankl “existential” can be referred to in three ways: 1) 
existence itself; 2) the meaning of existence; 3) the will to meaning.9 For 
Heidegger the “structure in existence” is: 1) possibility—ahead of itself; 2) 
facticity—thrownness; 3) falling—close-to-the-world (“they”). Heidegger’s 
view of “‘Existence’ means a potentiality-for-Being—but also one which is 
authentic.”10 For Rosenstock-Huessy: 
 

Our existence is a perpetual suffering and wrestling with 
conflicting forces, paradoxes, contradictions within and 
without. By them we are stretched and torn in opposite 
directions, but through them comes renewal. And these 
opposing directions are summed up by four which define the 
great space and time axes of all men’s life on earth, forming a 
Cross of Reality.11 
 

 For the third presupposition, “we are an incarnate spirit,” it follows 
that the infinite is the ground for the finite.  Incarnate spirit goes with the 
idea that essence precedes existence. On the other side of this, Jean-Paul 
Sartre says, “existence precedes essence.”12 
 
 For the fourth presupposition, “we are a being-in-the-world-with-
others,” Heidegger views Dasein in this way: 
 

By reason of this with-like [mithaften] Being-in-the-world, the 
world is always the one that I share with Others. The world of 
Dasein is a with-world [Mitwelt]. Being-in is Being-with 
Others. Their Being-in-themselves within-the-world is Dasein-
with [Mitdasein].13 
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 Heidegger goes on to say to those who think otherwise, that being-
with is an existential characteristic of Dasein: 
 

Even Dasein’s Being-alone is Being-with in the world.  The 
Other can be missing only in and for a Being-with.  Being-alone 
is a deficient mode of Being-with; its very possibility is the 
proof of this.14 
 

 For the fifth presupposition, “we are always-already-there,” 
Heidegger says that Dasein finds itself thrown into the world but does not 
know from where.  In this thrownness Dasein finds itself as a being-in-the-
world-with-others. In time Dasein says, “I am Here!” which presupposes the 
ground of being-with. Frankl says, “We Are Here!”15 Rosenstock-Huessy 
says that you find yourself in relation to the other as the other calls you forth 
by name. 
 
 For the sixth presupposition, “the primacy of the Thou-I,” 
Rosenstock-Huessy calls this a “Thou-I-Succession” (Du-Ich-Reihenfolge)16 
in that others are before you and come after you in time and space. Time and 
space do not occur in the singular for Rosenstock-Huessy. Rosenstock-
Huessy says the word must first walk through us—it is the other which calls 
one into being. For Rosenstock-Huessy, “inspired succession”17 is the 
primordial aspect of community. In Heidegger’s approach we find ourselves 
being-with.   Frankl   says   there   must  be  something  beyond   the I-Thou 
which is community. 
 
 Now, with these presuppositions in mind and the thoughts of our three 
thinkers concerning them in place, we now return to the “experiential 
montage” with regard to time and space. Because we are an incarnate spirit 
we are an embodied essence, we live in space and within the duration of 
time. The experiential montage is a philosophy of life (Weltanschauung) 
which permits us to locate a specific being, both by the time (duration) of 
existence and the space (embodiment) of existence. 
 
 Rosenstock-Huessy utilizes the time/space axes of four fronts to 
locate the human being both collectively and personally: 
 
 
 
 
 
 
 
 



Frankl, Heidegger, Rosenstock-Huessy/Montage 4 

 
 
 
 
 
 
 
 
 
 
 inward 
 
  
  
  Space 
   
  
  
     
 
  backward            forward 
   
         Time 
         
 
 
 
 
  
  

 
outward 

 
 
 

 
                                                   Figure I 

 



Frankl, Heidegger, Rosenstock-Huessy/Montage  5 

       Heidegger also refers to the idea of “location” and its concretizing 
quality in the development of a specifiable identity. He gives the example of 
how the building of a bridge establishes a location: 
 

The location is not already there before the bridge is… Thus the 
bridge does not first come to a location to stand in it; rather, a 
location comes into existence only by virtue of the bridge.18 
 

 Further on Heidegger says, “The space allowed by the bridge contains 
many places variously near or far from the bridge.”19 So a location exists in 
time and space. Although something is there before the bridge such as two 
banks, the bridge is significant in that it establishes a location. It is in its 
uniqueness a span in time and space.  The existence of a human being also 
establishes a location in time and space through which experiences come 
into meaning. A human being establishes a location. 
 
 The experiential montage is a way to look at a particular human being 
and the ongoing meaning of that life in time and space.  To do this it is 
necessary to consider not only the specific human being but the whole 
surround, such as names, places and dates. As Heidegger says, “Being is the 
basic happening which first makes possible historical being-there amid the 
disclosure of the essent as a whole.”20 
 
 Frankl says that each human being unfolds within a position in life but 
always remains open. The human being, although residing in time and space, 
can select out many possibilities: 
 

Freedom of the will is opposed to destiny. For what we call 
destiny is that which is essentially exempt from human 
freedom, that which lies neither within the scope of man’s 
power nor his responsibility. However, we must never forget 
that all human freedom is contingent upon destiny to the extent 
that it can unfold only within destiny and by working upon it.21 
 

 To locate the human being, if taken to the extreme, one may say: why 
is there something rather than nothing? Since we have said that God is 
infinite and that the human being as finite finds “itself” in time and space we 
can proceed by saying, as do Frankl, Heidegger and Rosenstock-Huessy, that 
the human being resides in temporality. But this temporality, lived 
experience, exists within the whole, in its uniqueness.  There are several 
dimensions of time to be considered. The following diagram illustrates: 
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Figure II 
 
 The personal time line is within, within, within, somewhat like the 
Chinese box. The universal time could be thought of as world time, the 
biological time as seasons, the social time as culture and the personal time as 
“my time.” The social time and personal time will be the focus in each 
person’s experiential montage. 
 
 As Heidegger says, “Knowing oneself [Sichkennen] is grounded in 
Being-with, which understands primordially.”22 If we want to ask the 
proverbial question “who am I?”23 it is necessary to look at the development 
of the human being in relation to others and in relation to a life lived in time. 
Time and space provide the human context for emergence of our personal 
meaning. Frankl also stresses the importance not only of the other(s) in 
personal identity and meaning but that of community life as well: 
 

The significance of such individuality, the meaning of human 
personality, is, however, always related to community. For just 
as the uniqueness of the tessera is a value only in relation to the 
whole of the mosaic, so the uniqueness of the human 
personality finds its meaning entirely in its role in an integral 
whole.24 
 

 The uniqueness of each person will be reflected in the experiential 
montage. It is composed of the experiences one lives through in moments of 
time which influence one’s personality. But the life of the community is the 
context within which they occur. As Sandra A. Wawrytko says diversity is 
community, “Despite the inevitable diversity of or dissent by certain 
individuals in that community, that viewpoint determines the way in which 
society as a whole works.”25 
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 The diversity of human beings is lived amidst the commonality of 
community yet each is different. This uniqueness can further be exemplified 
where Frankl says, “‘to be equals to be different.’ We may formulate it thus: 
personal being (human existence) means absolute being different, absolute 
otherness.”26 From an existential view the other is the other.You are the 
other. For Frankl, “‘to be’ always means in essence ‘to be different.’”27 
Frankl goes on to make the distinction of different states of being which 
reside in simultaneity and succession: 
 

Differences in states of being, however, can be simultaneous, or 
can follow one another.  Consciousness assumes simultaneity of 
subject and object—“being different” in the spatial dimension, 
that is.  Responsibility, on the other hand, presupposes a 
succession of different states, separation of a future from a 
present  state of being. This is “being different” in the time 
dimension, a “becoming different.” The will, as the bearer of 
responsibility, strives to convert the one state into the other. 
The identity of the twin notions “consciousness” and 
“responsibility” grows out of this first subdivision of being 
(since “to be” equals “to be different”) into the two dimensions 
of simultaneity and succession.28 
 

 Utilizing the time and space axes this can be illustrated in this way: 
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        Figure III 
 

 In the experiential montage, personal life is conceived as being lived 
through a specified period of time and being enriched and given meaning by 
shared experiences with others. If we utilize the thought of Henri Bergson it 
is possible to place this in clarity in terms of personality: 
 

Our personality, which is being built up each instant with its 
accumulated experience, changes without ceasing. By 
changing, it prevents any state, although superficially identical 
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with another, from ever repeating it in its very depth. That is 
why our duration is irreversible.29 
 

 In speaking of the human being Frankl brings us back to temporality 
and its meaning which is irreversible: 
 
 

Finality, temporality, is therefore not only an essential 
characteristic of human life, but also a real factor in its 
meaningfulness. The meaning of human existence is based 
upon its irreversible quality.30 
 

 When considering experience not only can it be marked off on a time 
line but the “height” and “depth” dimensions reveal the impact of presence 
received by others. If we mark off time using one person’s life-line a 
personal story (Heilsgeschichte) will also appear.  For example: 
 
 Lived Not-yet 
 
 
                   
 Past Present
 Future 
 
 

Figure IV 
 

 The above example displays a finite being that came on the scene in 
1940 and is living in the present and will exit stage left.  Here the life of one 
finite being is depicted by its montage. This person is a finite being on the 
way toward a future, an unfinished becoming until, when in theory, it returns 
to Being. As Albert Camus would say the present is found giving way to the 
future.  Rosenstock-Huessy tells us, the past was at one time the future, 
history is lived.  Although we are in the “now” so to speak we shall go back 
to the beginning. 
 
 Actually, this example, as in others, does not begin in 1940 but prior 
to the time when “one” came onto the scene. The social (culture) context is 
the “within” which the person finds “itself,” as Dasein, into which, as 
Heidegger would say, each of us has been “thrown.” This social situatedness 
is “named,” it is transgenerational. The person is born into the worlds of 
previous generations, becomes this generation and gives rise to the next 
generation. The person carries this name forward. As Rosenstock-Huessy 
says, “Without names, communication would be impossible.”31 
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 Let us give the family name of “Caruso” to the “being” in our 
example. We shall name this person T.W. Caruso. The family name, Caruso 
and the personal name, T.W. become the social and personal horizons and 
contexts within which meaning will arise and remain after T.W. makes an 
exit stage left. These horizons provide the context for the experiential 
montage which reflect the development and always shifting personal 
meaning of T.W.’s life. 
 
 Now, speaking of T.W., we can say for instance at age 6 (see Jean 
Piaget’s The Grasp of Consciousness) T.W. said “I am Here! I could die!” 
At this moment T.W., as Dasein, found “itself” a being-in-the-world-with-
others. Through the crème of reflection viewed the possibility of its own 
death. 
 
 For T.W., as with others, Mother is the first other or as Harry Stack 
Sullivan would say the “mothering one.” Considering that the mother is a 
first other, mother is with us before we are ourselves. It is later through 
reflection that one finds oneself residing in the already-lived. We now name 
T.W.’s mother, Mary born in 1917 and is yet going strong. The father, Louis 
born in 1915 did an exit stage left in 1968. 
 
 If we further the example, on the side of the mother we find Vincenza 
Caruso (1882-1940), Enrico Caruso (1873-1921), Severio Caruso (1865-
1948), Luigi Caruso (1754-1822) and so on. In our example of T.W.’s 
experiential montage, we see that one, unique, named being comes into 
existence at a specific time, within an already-ongoing society. Depending 
further upon the local, state, national and world community at large, the 
temporal, spatial context within which the person emerges. This begins the 
location found within the personal meaning of one life.   
 
 Within all this T.W., as Dasein, found “itself” speaking a language. 
For as Heidegger says: 
 

In order to be who we are, we human beings remain committed 
to and within the being of language, and can never step out of it 
and look at it from somewhere else.  Thus we always see the 
nature of language only to the extent to which language itself 
has us in view, has appropriated us to itself.32 
 

 Dasein finds “itself” always-already-there yet moving into the horizon 
as it recedes into the background. The person becomes a living context 
through the use of language. One is first called by name and responds. The 
Thou, the other which is mother first addresses the child, T.W.! The child 
learns to respond, to obey. The cultural context, personal identity and future 
possibilities are appropriated as one’s own by the use of language. For 
Heidegger: 
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The appropriating event is not the outcome (result) of 
something else, but the giving yield whose giving reach alone is 
what gives us such things as a “there is,” a “there is” of which 
even Being itself stands in need to come into its own as 
presence.33 
 

 This “on-growing,” changing experiential montage is a personal world 
of meaning, it is condensed and marked by time as images (moments) are 
arranged and superposed one upon the other where personal choices are 
guided in importance by values.  These moments and meanings of choice 
found in the montage reveal the “who I am” of each person: 
 

One practical example illustrates just what the montage means 
for the person, already exists in the photograph album. An 
experiential montage is in that album, it is composed of already 
developed images which stay within and help create the bounds 
of personal meaning. Each image says something about (and to) 
the person who has taken the image and mounted it in a 
personal book.  Leafing through the album reveals quick 
reflections of a self—of who one is. Usually pictures are of 
significant moments, seemingly insignificant moments to others 
perhaps but each is important to that person. The montage in 
the album shows how personal meaning emerges, how it has 
been condensed and how it is re-lived, changed, added on to 
and how it is saved and savored by the person. It is an ongoing 
life-line describing and illustrating the always emerging 
meaning of “who am I?”34 
 

 When you look at a photo album you are already-thrown into 
reflection.  The photo album reflects the “who I am” and the “who I have 
aspired to be” (this always remains open and incomplete).  Although this 
presentation is on the interpersonal, in T.W.’s montage, we could for 
example include places such as: Australia, Hong Kong, Italy, England, 
U.S.A. and so on. Places, events and such are usually experienced or 
connected with others. The montage includes those who are closest-to, with 
whom one shares dialogue and with whom one is involved by choice. These 
are named, significant others whose ability to affect personal meaning 
distinguish them from knowledge about others one may know or enemies 
against whom one may define oneself. From the center outward are 
significant others, acquaintances, knowledge about others and enemies. The 
person, as Dasein, finds “itself” in the picture that is open and in flux. 
 
 Each person is a living montage moving toward a future, “unfolding,” 
as Frankl would say. In time the person unfolds like a lotus blossom coming 
into full flower. The experiential montage is not a static image. It is rather a 
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becoming, a scheme as Bergson would say, “The scheme is tentatively what 
the image is decisively.  It presents in terms of becoming, dynamically, what 
the images give us statically as already made.”35 For Heidegger, “The unity 
of the horizonal schemata of future, Present, and having been, is grounded in 
the ecstatical unity of temporality.”36 The unity is found residing in the “in-
order-to,” connected with the “for-the-sake-of,” for Heidegger. For Frankl, 
“Having been is also a kind of being, and perhaps the surest kind.”37 
 
 As one reflects on the past, that is, from the eternal present within 
which one resides one moves toward the future. Since the human being is a 
being-with, it is the other which calls one into existence. It is a first other 
(mother) who calls the child into existence by name, by saying, in this 
instance, T.W.! For Heidegger, “It is in words and language that things first 
come into being and are.”38 For Rosenstock-Huessy: 
 

The soul must be called Thou before she can ever reply I, 
before she can ever speak of us and finally it.  Through the four 
figures, Thou, I, We, It, the Word walks through us.  The Word 
must call our name first. We must have listened and obeyed 
before we can think of command.39 
 

 For Frankl, “The intimate bond between consciousness and 
responsibility is recognized by language.”40 For Rosenstock-Huessy, “The 
right words, i.e. ‘names,’ guarantees responsiveness.”41 For Heidegger, “At 
its base is not speaking a naming, a way of showing in various ways that 
which listening is allowed to name, that is, attentive listening to what 
appears?”42 
 
 A person’s name is a personal identity in that it is unique.  Just like 
there is (present), was (past) and always will be (future): one Greta Garbo, 
one Enrico Caruso, one John Donne, one Sandra A. Wawrytko.  So the 
person: 
 

Provides the comprehensive and singular meaning of our 
already lived life as well as our hoped to live futures. This is the 
interpersonal self, an image of singular reflection as unique as 
the snowflake.43 
 

 It is a dynamic “image,” a schemata. As “William James once said 
that we are as many social selves as there are individuals who recognize 
us.”44 
 
 Not only are there as many social selves as others who recognize us 
but there are as many unrealized aspects as human possibilities. Bergson 
refers to the person as a measureless virtuality (immensité de virtualité). The 
person is not just limited to actual existence as the possibilities of 
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actualization are endless.  Potentialities of being can transcend successive 
actualizations.You are your ownmost possibilities. The chosen actualized 
possibilities are reflected in the person’s montage. The aspiration toward 
these possibilities are guided by the values which inhabit our actions. As 
Gordon Allport says, “Values, as I use the term, are simply meanings 
perceived as related to self.”45 In 1925 Frankl wrote, in his first piece,46 that 
there are no values that are independent to the person’s will. Frankl brings 
this to clarity in regard to the intentional act in that:  

 
Value is transcendent to the act which intends it…  
Phenomenology has shown that the transcendent quality of the 
object in the intentional act is always already present in its 
content.47 
 

 Values guide aspirations and frequently, aspirations guide choice, 
both in personal action and in association with others. 
 
 As one begins to reflect upon one’s own experiential montage the 
“first family” into which one is born becomes apparent. The “chosen 
family,” association by choice, begins to emerge. For our ongoing example 
of T.W., the chosen family would include “named” others: Mary Geneva 
Caruso (shift from first family to chosen family by choice), Sunnie Dance 
Rising, Frank Eichensehr, Douglas A. Spanier, the old monk, Donald A. 
Gipson, Thomas Langan, Sandra A. Wawrytko and influence only by their 
works, Henri Bergson, Martin Heidegger, William James. The first family 
(significant others) and chosen family (significant others by choice) have the 
most impact on the person. These “others” are closest-to one’s personal 
meaning, to one’s personal story (Heilsgeschichte).  The montage blossoms 
out with the “chosen family,” in addition to or in place of the “first family.” 
As Goethe says in his only novel it is an Elective Affinity (Die 
Wahlverwandtschaften). 
 
 Specific persons reside at the heart of each person’s experiential 
montage and are considered to be an inspiration. It is inspiration that lights 
up possibilities, one’s aspirations.48 This can be viewed as an 
inspiration/aspiration dialectic, it is a relatedness backward or forward not a 
circular reasoning that begs the question as Heidegger would say. The 
approach is that originally God (the Other, with a capital O) inspired human 
beings (the other, with a small o). This ground upon which we have been 
animated allows for the possibility to inspire others. Transcendence toward 
God is vertical transcendence and toward others is horizontal transcendence. 
Vertical and horizontal transcendence is on the Cross. 
 
 Inspiration tacitly implies openness beyond the self and “self-
transcendence is experienced as breaking through boundaries.”49  With 
inspiration, “It is valued by the person who opts to enact that possibility.”50 
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As Frankl says: 
 

Being human means being in the face of meaning to fulfill and 
values to realize.  It means living in the polar field of tension 
established between reality and ideals to materialize. Man lives 
by ideals and values. Human existence is not authentic unless it 
is lived in terms of self-transcendence.51 
 

 If we view the human being as an aspiring being on the way toward 
future possibilities it shifts our perspective to the ongoing continuity of the 
experiential montage. Being includes becoming.  Each person is aspiring yet 
also following something. We can say here-being-there-becoming: 
 
 Coming-into-being 
  
  
  
   
  
  
  
 Passing-away  Looking-toward 
                   
         
   Looking-away-from 
  
   
  
    
    
    
    Here-being-there-becoming 

 
 Past Present Future 
 

        Figure V 
        (see fn., 65) 

 
 For Heidegger in looking-toward being requires a looking-away-from 
coming-into-being and passing-away. As Heraclitus would say the 
harmonious structure of the world depends upon opposite tension like the 
bow and lyre. For Heidegger, “this is possible only if something is set above 
being, something that being never is yet but always ought to be.”52 Being is 
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the power that emerges and discloses.  As Frankl says: 
 

If a sound amount of tension such as the tension between reality 
and ideal, between the “I am” and the “I ought,” is to be 
preserved, meaning has to be prevented from coinciding with 
being.  I should say that it is the meaning of meaning to set the 
pace of being.  And if being is to keep abreast of meaning, 
meaning has to be ahead of being.53 
 

 Heidegger provides ground for the nature of the call and response in 
that possibilities for experience of authenticity are ontological structures of 
Dasein. Heidegger illustrates this as moments of vision. A call to Self is 
possible as an appeal. For Heidegger this call to conscience comes from 
within. We are a being-in-the-world-with-others and if we utilize 
Heidegger’s positive mode of solicitude, that of, leaping ahead, we can say 
that: 
 

The appeal to return to the Self in reflection arises not only 
from the dynamic field of Inbetweenness shared with the 
inspiring other but from within the inspired person’s own 
aspiring nature.54 
 

 Inspiration comes from beyond and lights up within. As Heidegger 
says, “Truth is inherent in the essence of being.”55  Michael Zimmerman 
would say that the shift from inauthenticity to authenticity cannot be effected 
by the human being alone, it is possible only with the aid of grace.56 Grace is 
Inspiration. As William James would say the ultimate test of what truth 
means is the conduct it inspires. The call from the other that lights up from 
within can be further explicated. John Donne would call this 
interinanimation, possible through openness, with anima meaning life and 
inter as a ground for reciprocity and with mation which denotes action.  For 
Frankl, “openness of existence is reflected by its self-transcendence.”57  For 
Heidegger, “Dasein must transcend.”58  To transcend is to go beyond as 
Frankl says, “The essentially self-transcendent quality of human existence 
renders man a being reaching out beyond himself.”59 Heidegger tells us: 
 

The answer to the question of the “who” of everyday Dasein is 
to be obtained by analysing that kind of Being in which Dasein 
maintains itself proximally and for the most part. Our 
investigation takes its orientation from Being-in-the-world—
that basic state of Dasein by which every mode of its Being gets 
co-determined.60 

  
 In everyday life the experiential montage grows, takes on superposed 
meaning and begins to reveal the discrepant, juxtaposed experience of each 
person. It shows even the incongruent and conflicting aspects of one’s world 
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of experience as it begins to reveal “who I am?”: 
 

This is revealed in four dynamic ways through the experiential 
montage: 1) It locates a person, in time and space, “this is me 
right here right now.” 2) It shows the extent of interpersonal 
influence by any one person. As one reflects upon the 
arrangement in terms of importance certain significant events of 
a change in self come forward. 3) It gives identity. One that was 
already there which is specially mine, it cannot be duplicated by 
another or given to another. 4) It opens the person for the 
possibility of reflection. It is a reflection of “what I have lived 
and what I aspire to live.”61 
 

 For each person when “called away” as Frankl would say: 
 

We do have a responsibility—the responsibility of selecting 
what becomes part of eternity as a consequence of our choices. 
Everything is written into the eternal record—our whole life, all 
our activities, our experiences, and our suffering…it is…a 
record which we have to dictate to ourselves.62 
 

 Experiential montages are interrelated montages, an integral aspect of 
the whole. At the furthest, in the community sense all-is-one-ness,63 for 
Sandra A. Wawrytko this, “fosters the communal attitude so essential 
for…survival and practical functioning.”64  Thomas Langan considers this a 
global situation: 
 

Because interwoven with my personal horizons are those of the 
others with whom I stand in certain common traditions, as well 
as those common to all men who exist in the world today, it is 
easy in our consideration of horizons to slip from personal, to 
local, to global dimensions. As all the horizons meet in my 
personal experience, and as all persons meet in the one world, 
we can see the sense in which there is only one global situation 
within which there are as many common points of view as there 
are traditions and as many personal points of view as there are 
persons.65 
 

 For Sandra A. Wawrytko, “Life’s experiential montage is an 
expansion of self.”66 
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