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PRESENTACION

Este numero extraordinario que
al declinar el verano de 2013 publica
Investigaciones fenomenoldgicas na-
ce de los trabajos presentados en el
inolvidable Congreso OPO 1V, que
tuvo lugar en Segovia al acabar el
verano de 2011: Cuarto Congreso
Mundial de la Organizacién de Orga-
nizaciones Fenomenoldgicas, cuya
preparacion y celebracion se habia
encomendado a la Sociedad Espafola
de Fenomenologia. Por primera vez
en la serie de publicaciones de los
Congresos Mundiales ha prevalecido
el criterio de que los ensayos publi-
cados correspondan basicamente a
las ponencias presentadas y defendi-
das in situ, de modo que la publica-
cion mantenga una fidelidad funda-
mental al encuentro que estd en su
origen. Ciertamente que el tiempo
trascurrido ha permitido la revisidn,
actualizacion y reelaboracion de los
textos en cuestion.

Una segunda novedad respecto
de los anteriores Congresos Mundia-
les estriba en que la publicacion
prescinde por entero del formato en

papel y se ofrece en esta sede virtual

PRESENTATION
This special issue of
Investigaciones fenomenoldgicas

appears at the end of summer 2013
here. It arises from the works pre-
sented and discussed at the unfor-
gettable IV OPO Conference, which
took place in Segovia towards the
end of summer 2011, at the Fourth

World Conference of the Organi-
zation of Phenomenological Organi-
zations, the preparation and cele-
bration of which, was entrusted to
the Spanish Society of Phenomenol-
ogy. For the first time in the series
of OPO Conference publications, the
prevailing criterion has been that the
essays published should basically
correspond to the speeches which
were presented and defended in
situ. In this way, the publication
maintains an accurate account of
what derived from the meeting.
Indeed, the time elapsed between
the dates of the celebration of the
meeting and the publication has al-
lowed for the review, rewriting, and
actualization of the works.

A second innovation as regards

to the previous World Conferences,
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en acceso libre a todos los interesa-
dos. La Sociedad Espafiola de Feno-
menologia se felicita de que su érga-
no oficial de comunicacién pueda asi
dar cabida a cultivadores de la tradi-
cion fenomenoldgica provenientes de
todas las zonas del mundo, que en
cinco lenguas diferentes afrontan una
rica diversidad de asuntos y cuestio-
nes de indudable relevancia. Con to-
do ello se rinde un tributo afiadido al
tema de inspiracién bajo el que se
convocé el Congreso: “Razén y Vida.
La responsabilidad de la filosofia”.
“Razén y vida” designa, en efec-
to, una relacién fundamental que
interpela espontdneamente a toda
existencia humana y a la que no
puede ser ajena ninguna filosofia del
presente. Pero “razén y vida” es
ademas un lema en el que la filosofia
fenomenoldgica se reconoce con es-
pecial claridad. En él identifica su
vocacion mas intima, incluso su iden-
tidad secreta. Por entre las innume-
rables dilucidaciones, distinciones,
precisiones con que la fenomenologia
da cuenta de la experiencia humana,
la misteriosa racionalidad de la vida y
la sustancia vital de la razén han
constituido una suerte de pregunta
de preguntas y motivo de motivos.
No en vano el pensamiento fenome-
noldgico redescubridé con creciente

radicalidad la condicion de la vida

PRESENTACION

lies in the fact that the publication
dispenses of the paper format com-
pletely, and is now offered in virtual
form with free access for anyone
interested. The Spanish Society of
Phenomenology is delighted that in
this way its official communication
body is able to host cultivators of
our phenomenological tradition from
all areas across the whole world. A
rich variety of significant questions
can now be dealt with in five differ-
We add thereby a
tribute to the general topic and title

ent languages.

of the Conference: “Reason and Life.
The Responsibility of Philosophy”.
The title of the fourth World
Congress, “Reason and Life"”, is a
clear manifestation of a fundamental
relationship which no present phi-
losophy could regard as alien to, and
which, we might say, speaks out to
But in addi-

tion “reason and life” is a conjunc-

all human existence.

tion in which phenomenological phi-
losophy sees itself clearly reflected,
in which its essential vocation is
seen, as to include its most secret
identity. Among the myriad of ex-
planations, distinctions and details
with which phenomenology attempts
to clarify human experience, the
mysterious rationality of life and the
vital essence of reason have been a

kind of permanent subject of inter-

‘ Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



PRESENTATION

humana como acontecimiento origi-
nario que es fuente universal de sen-
tido. Y de muy distintas maneras la
fenomenologia siempre ha sabido
replantear cdmo el movimiento de la
existencia humana en el seno del
mundo de la vida estd a la base de
los métodos cientificos de objetiva-
cion del mundo; y él estd dado como
clave de sentido de las verdades ob-
jetivas acerca de la realidad. Las
hondas resonancias orteguianas del
titulo no hacen sino reforzar el com-
promiso de que una fenomenologia
“a la altura de los tiempos” pueda
abrir, en nuestro ya convulso siglo,
caminos responsables al pensamiento
acerca de la vida humana.

En este espiritu, la conversacion
apasionante que se inicié en Praga en
2002, que prosiguié en Lima en 2005
y que saltd a Hong-Kong en 2008,
tuvo una continuacion intensa, cabal,
fecunda, en la bellisima ciudad de
Segovia. La razdn y la vida se conce-
dieron, en cierto modo, la palabra en
las acogedoras aulas, tan antiguas,
tan palpitantes de actualidad, de
Santa Cruz la Real -y también en los
gratos paseos subsiguientes por la
ciudad propicia-. De ello es buena
prueba esta publicacién, que si, por
un lado, supone la clausura definitiva
del IV Congreso Mundial, implica, por

otro, su apertura a un circulo de dia-

the

movement, with a constant driving

est for phenomenological

force. With growing radicality, phe-
thought has

covered that human life as an origi-

nomenological redis-
nal event is a universal source of
sense. And phenomenology has
been able to reconsider time and
again, in a variety of ways, how the
movement of human existence in
the lived world concurs before, after,
and also at the same time as the
objective truths about reality and
the scientific methods of
objectivation of the world. The title
and theme of the event clearly
evokes, as well, a deep commitment
to Ortega y Gasset’s vocation to re-
act to current concerns out of the
sources of philosophical responsibil-
ity.

In this spirit, the friendly gather-
ing in the beautiful city of Segovia
did certainly emulate the engaging
opportunity to talk together of past
congresses, the first beginning in
Prague in 2002, followed by Lima in
2005 and Hong Kong in 2008. Rea-
son and life came to the fore and
became the subject of discussion
both in the lecture rooms of Santa
Cruz la Real, so full of history, and
in conversations during enjoyable
strolls around the city. This publica-

tion is sufficient proof of vitality,

| 13
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logo y discusion mucho mas amplio.
Para la Sociedad Espafiola de Fe-
nomenologia, la celebraciéon del Con-
greso Mundial de Organizaciones Fe-
nomenoldgicas ha constituido un hito
gozoso. Permitaseme por ello cerrar
mis palabras de presentacidon con un
agradecimiento reiterado a las insti-
tuciones, organismos y empresas que
lo hicieron posible:
UNED (Facultad de Filosofia, Centro
Asociado de Segovia), Instituto de
Filosofia (CSIC), Junta de Castilla y

Leodn, Banco de Santander, Center for

IE University,

Advanced Research in Phenomenolo-
gy (CARP).

Organizador me siento todavia hoy

Del estupendo Comité
obligado a destacar la presencia
siempre tranquilizadora de Xavier
Escribano, Secretario de la SEFE, y la
admirable diligencia de Carlota Se-

rrahima y Sonia Ester Rodriguez.

PRESENTACION

which, if in one sense entails the
definitive conclusion of the IV World
Conference, in another sense implies
its openness to a much wider circle
of dialogue and discussion.

For the Spanish Society of Phe-
nomenology, the celebration of the
World Conference has come to be a
joyful milestone. Let me therefore
conclude my words by thanking the
institutions, organizations and en-

terprises, that made it primarily
possible: the IE University in Sego-
via, the Open University (UNED) in
its Associated Centre in Segovia and
its Faculty of Philosophy of Madrid,
Institute of Philosophy (CSIC), Au-
tonomous Community of Castile and
Leodn, Bank of Santander and Centre
for Advanced Research in Phenome-
nology (CARP). Among the magnifi-
cent Organizing Comitee 1 feel
obliged even today to thank special-
ly Xavier Escribano (Secretary of
SEFE) for his always calm presence
and Carlota Serrahima y Sonia Ester
Rodriguez for their admirable dili-

gence.

Agustin Serrano de Haro

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.
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GALERIA DE FOTOS

PHOTO GALLERY

Asistentes al IV Congreso OPO tras la ceremonia de inauguracion.

Assistants to the IV Congress OPO after the opening ceremony.
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GALERIA DE FOTOS

Lunes, 19 Septiembre 2011
September 19, 2011 (Monday)

Imagen 1. De izquierda a derecha: Lester Imagen 2. Asistentes al IV Congress OPO en
Embree, Francisco Mata, Jesis M. Diaz, lainauguracion del congreso.
Agustin Serrano y Antonio Lépez.

Imagen 1. From left to right: Lester Em- Imagen 2. Assistants to the IV Congress
bree, Francisco Mata, Jesus M. Diaz, Agustin OPO at the meeting opening.
Serrano and Antonio Lépez.

Imagen 3. De izquierda a derecha: Javier Imagen 4. De izquierda a derecha: Lester
San Martin y Roberto Walton. Embree, Toru Tani y Daniela Griselda Lépez.

Imagen 3. From left to right: Javier San Imagen 4. From left to right: Lester
Martin and Roberto Walton. Embree, Toru Tani and Daniela Griselda
Lépez.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razén y Vida.
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Martes, 20 Septiembre 2011
September 20, 2011 (Tuesday)

Imagen 5. Claustro en el IE University, Se- Imagen 6. De izquierda a derecha: Miguel
govia. Garcia-Baro y Francesc Perefia.

Imagen 5. Cloister at IE University, Sego- Imagen 6. From left to right: Miguel Garcia-
via. Baro and Francesc Perefia

Imagen 7. De izquierda a derecha: Antonio Imagen 8. De izquierda a derecha: Joan
Zirién y Carlos Oliva. Gonzalez, Francesc Perena y Tetsuya Kono.

Imagen 7. From left to right: Antonio Zirion Imagen 8. From left to right: Joan Gonza-
and Carlos Oliva. lez, Francesc Perefia and Tetsuya Kono.

Investigaciones Fenomenoldgicas, vol. Monografico 4/1 (2013): Razdn y Vida.
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Miércoles, 21 Septiembre 2011
September 21, 2011 (Wednesday)

R T

Imagen 9. De izquierda a derecha: Javier Imagen 10. Vision general de una sesion.
San Martin, Roberto Walton, Luis Roman En la mesa (de izquierda a derecha): Antonio
Rabanaque y Julia V. Iribarne. Zirién, Jose Maria Munoz y Dalius Jonkus.

Imagen 9. From left to right: Javier San Imagen 10. Overview of a session. At the
Martin, Roberto Walton, Luis Roman table (from left to right) Antonio Ziridn, Jose
Rabanaque and Julia V. Iribarne. Maria Mufioz and Dalius Jonkus.

Imagen 11. De izquierda a derecha: James Imagen 12. Exposicidn libros en el claustro
Mensch, George Heffernan y Anita Williams. del IE University.

Imagen 11. From left to right: James Imagen 12. Exposure books in the cloister

Mensch, George Heffernan and Anita Wil- of IE University.
liams.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razén y Vida.
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Jueves, 22 Septiembre 2011
September 22, 2011 (Thursday)

Imagen 13. De izquierda a derecha: Ivan Imagen 14. Hans Rainer Sepp.
Chvatik, L'ubica U¢nik y Ivan Ortega.

Imagen 13. From left to right: Ivan Chvatik, Imagen 14. Hans Rainer Sepp.
L’ubica Ucnik and Ivan Ortega.

2 z “‘«N M
Imagen 15. Asistente al IV Congreso OPO Imagen 16. De izquierda a derecha: Ion
en la conferencia de Rainer Seep. Copoeru, Xavier Escribano y Cristian Ciocan.

Imagen 15. Assistants to the IV Congress Imagen 16. From left to right: Ion Copoeru,
OPO at Rainer Seep’s conference. Xavier Escribano and Cristian Ciocan.

Investigaciones Fenomenoldgicas, vol. Monografico 4/1 (2013): Razdn y Vida.
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Viernes, 23 Septiembre 2011
September 23, 2011 (Friday)

Imagen 17. De izquierda a derecha: Imagen 18. De izquierda a derecha: Wang
Zdravko Radman, Jesus M. Diaz y Xavier Wen-Sheing, James Mensch y Ingo Farin.
Bassas.

Imagen 17. From left to right: Zdravko Imagen 18. From left to right: Wang Wen-
Radman, Jesls M. Diaz and Xavier Bassas. Sheing, James Mensch and Ingo Farin.

Imagen 19. De izquierda a derecha: Imagen 20. Participantes asistiendo a la confe-
Thomas Nenon y Ion Copoeru. rencia de Thomas Nenon.

Imagen 19. From left to right: Thomas Imagen 20. Participants attending Thomas
Nenon and Ion Copoeru. Nenon’s conference.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razén y Vida.
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PHENOMENOLOGICAL ANTINOMY AND HOLISTIC IDEA.

ADORNO’S HUSSERL-STUDIES AND INFLUENCES FROM CORNELIUS

LA ANTINOMIA FENOMENOLOGICA Y LA IDEA HOLISTICA. ESTUDIOS

DE ADORNO SOBRE HUSSERL Y LA INFLUENCIA DE CORNELIUS

Masafumi Aoyagi

Research Center for Intercultural Phenomenology/

Abstract: In my paper, I consider the holistic
thought in Theodor W. Adorno’s Husserl-
studies, and the epistemological possibility to
know the “non-identical”. First, I discuss the
phenomenological antinomy. This is not only
the starting point of Adorno’s Husserl-studies,
but also has his holistic thought in it. Adorno
pointed out Husserl’s assumptions that our
consciousness is directly related to objects and
that our consciousness is always mediately or
indirectly related to the objects. Second, I dis-
cuss Adorno’s solution of that antinomy. He
tried to carry out the thorough immanent phi-
losophy with a gestalt theory. And he pointed
out mediacy in the Husserl’s text and to find
non-identity between our consciousness and
objects. Third, I consider the relations between
the thought of “non-identical” by Adorno and
his holistic thought. The latter was influenced
by Hans Cornelius, Adorno’s teacher. So I show
that the thought of Cornelius is very significant
for Adorno.

Key Words: Adorno, Husserl, Cornelius, Phe-
nomenological Antinomy, Holism, Non-Identity,
Gestalt Theory.

Ritsumeikan University, Japan
mat27005@pl.ritsumei.ac.jp

Resumen: En mi ponencia considero el pensa-
miento holista presente en los estudios sobre
Husserl de Theodor W. Adorno y la posibilidad
epistemoldgica de conocer la “no identidad”. En
primer lugar, analizo la antinomia fenomenolé-
gica. No es solo el punto de arranque de los
estudios sobre Husserl de Adorno, sino que
también contiene su pensamiento holista. Ador-
no pone de manifiesto las asunciones de Hus-
serl: de que nuestra conciencia esta relacionada
directmente con los objetos y de que nuestra
conciencia esta siempre relacionada de manera
mediata o indirecta con los objetos. En segundo
lugar, discuto la solucion adorniana a esta anti-
nomia. Su intento consistia en crear una filosof-
fa integramente immanentista con ayuda de la
teoria gestalt. Indica también la mediatez pre-
sente en los textos de Husserl, encontrando la
no- identidad entre nuestra conciencia y obje-
tos. En tercer lugar, considero la relacion entre
el pensamiento de la “no identidad” de Adorno
y su pensamiento holista. El autor fue influido
por Hans Cornelius, el profesor de Adorno.
Muestro entonces que el pensamiento de Cor-
nelius ha sido de gran importancia para Adorno.

Palabras clave: Adorno, Husserl, Cornelius,
antonomia fenomenoldgica, holism, no identi-
dad, teoria Gestalt.
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MASAFUMI AOYAGI

INTRODUCTION

I will inquire into the thought of non-identical (Nichtidentisches) as con-
ceived by Theodor W. Adorno and the epistemological possibility of knowing the
transcendent. Then, I will compare Adorno’s Husserl-studies with Husserl’s
phenomenology.

Initially, Adorno submitted a dissertation entitled “Die Transzendenz des
Dinglichen und Noematischen in Husserls Phanomenologie” (1924) to the Uni-
versity of Frankfurt. This was the starting point of not only his Husserl-studies,
but also his philosophy itself. During his exile in England and after his return to
Germany, he continued studying phenomenology. While in exile, he produced
440 pages of manuscripts’. He published parts of these manuscripts as articles
entitled “Zur Philosophie Husserls” (1937) and “Husserl and the Problem of Ide-
alism” (1940). Moreover, in Germany, he contributed articles and lectured on
epistemology with phenomenology?®. Finally, based on these manuscripts and
articles, he published Zur Metakritik der Erkenntnistheorie. Studien Uber
Husserl und die phdnomenologische Antinomien (1956). Husserl’s phenomenol-
ogy is for Adorno very important. That is to say, Husserl clearly had a profound
influence on Adorno’s work. And with it, the philosophy of Hans Cornelius is
very important for Adorno®. Because Adorno wrote and submitted his disserta-
tion under the guidance of Cornelius, and in this sense Cornelius is indispensa-

ble to Adorno’s philosophy.

! Adorno tried to submit a new dissertation entitled "Die phdnomenologischen Antinomien. Prolegomena
zur dialektischen Erkenntnistheorie"; but he did not submitted it (Kramer and Wilcock,1999).

2 His lecture was entitled Probleme der zeitgenéssische Erkenntnistheorie (Husserl) (1951). And he
wrote articles as follows: "Husserl und Verdinglichung der Logik" (1954), "Kritik der logischen
Absolutismus" (1954), and "Spezies und Intention" (1956).

3 After submitting the dissertation, Adorno wrote a postdoctoral thesis (Habilitation) entitled "Der Begriff
des Unbewussten in der transzendentalen Seelenlehre" (1927) under the guidance of Cornelius; howev-
er, he did not submit it. Since then, none of his work was directly influenced by Cornelius. On the other
hand, he quoted from and referred to the works of Cornelius in Zur Metakritik der Erkenntnistheorie.
Therefore, I think that Adorno was heavily under the influence of Cornelius for a long time. Moreover,
Robin D. Rollinger discussed the relation between Husserl and Cornelius. He pointed out three character-
istics of the thought of Cornelius that differed from that of Husserl. First, Cornelius limited the functions
of perception to contents given presently in consciousness. Second, he considered every experience as
perceptible. Third, he searched for the fundamental science with empiricism and causal explanation.
However, Cornelius himself believed that both insisted on the same thing. However, according to
Rollinger, the similarities are superficial. Husserl’s phenomenology is superior to the philosophy of Cor-
nelius (Rollinger, 1991). However, Cornelius’s theme was not a causal explanation of mental facts but a
settlement of synthetic judgment, a priori that was universally applicable (Cornelius, 1916: 49). And it
was an establishment of a transcendental phenomenology that demonstrated transcendental laws
through psychological analyses. Husserl identified causal explanation with psychological analysis. In
contrast, Cornelius distinguished between them.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



PHENOMENOLOGICAL ANTINOMY AND HOLISTIC IDEA. ADORNO’S HUSSERL-STUDIES...

The order of my paper is as follows: first, I will take up the phenomenologi-
cal antinomies as articulated by Adorno. Second, I will discuss Adorno’s ap-
proaches to the solution of those antinomies. He pursued a radical
immanentism by means of the philosophy of Cornelius and gestalt theory. Fur-
ther, he tried to point out the mediacy in Husserl’s text and to find the non-
identity between consciousness and object. Third, I will introduce the whole as
an idea (Idee) and consider the relation between the thought of non-identical
by Adorno and his holistic thinking. This idea is a sort of identity, which forms
an immediate relation between consciousness and object. Adorno came under
the influence of Cornelius in the shaping of his holistic viewpoint. Hence, I will
show that the philosophy of Cornelius is of great significance to Adorno’s Hus-

serl-studies.

1. WHAT ARE THE PHENOMENOLOGICAL ANTINOMIES?

1.1. Antinomy of the immanence and transcendence

Husserl’s phenomenology offered an insight into the relation between con-
sciousness and object or the given (Gegebenes) in pure consciousness as the
“existential realm of absolute origins” (Husserl, 1913: 107). He said in Ideen:
“The perception of the things does not present something that is not present as
though it were a recollection (Erinnerung) or a fancy; it presents and appre-
hends a Self in its bodily presence” (Ibid., 79). The perception of the thing is
performed by looking directly and immediately at it as “a source of authority
(Rechtsquelle) for knowledge” (Ibid., 43) or “intuition as primordial dator act”
(Ibid.) so that “whatever presents itself in ‘intuition” in primordial form (as it
were in its bodily reality), is simply to be accepted as it gives itself out to be,
though only within the limits in which it then presents itself” (Ibid.). Therefore,
the perceived thing is the self-givenness that appears itself in consciousness,
and is recognized presently and immediately.

On the other hand, Husserl defined the thing as “[...] standing over against
consciousness itself as in principle other, irreal, transcendent” (Ibid., 204) and
as distinguished from consciousness. After all, the thing is “in principle trans-
cendent entities” (Ibid., 76). Further, between consciousness and the thing is
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“the most fundamental and pivotal difference between ways of being, that be-
tween consciousness and reality” (Ibid., 77)".

In short, on the one hand, Husserl insisted that the object was the self-
givenness in consciousness; at the same time, he insisted that it was distin-
guished from the consciousness. Thus, he holds these two convictions simulta-
neously. Adorno said, “with consciousness whose givens are for Husserl the
sole source of authority for the knowledge, he already contrasts from the outset
a transcendent world” (Adorno, 1924: 17), and pointed out “The thesis of a
transcendent world contradicts the presupposition of consciousness as the ‘exis-
tential realm of origins’” (Ibid., 17). Adorno described those two insistences,

which contradict each other but hold together, as antinomy®.

1.2. Antinomy of the immediacy and mediacy

Husserl said in Logische Untersuchungen: “The present, as presentation in
the strict sense, so interprets the intuitively presentative content, that the ob-
ject appears as itself given with and in this content” (Husserl, 1901B: 83). In
contrast, Adorno called it into question and asked “[..] what can ‘self-
givenness’ mean when the self-given and thus the immediate is given only ‘with
and in’ something else, i.e. is given as mediated?” (Adorno, 1956: 159). Fur-
ther, he pointed out “in spite of the object’'s pure ‘self-presentation’ and thus
immediate givenness, it is supposed to be distinct from the ‘act’, meant and
mediated by it” (Ibid.). Hence, Husserl’'s phenomenology “leads to a flagrant
antinomy” (Ibid.). In other words, Husserl insisted that, on the one hand, an
object was given in consciousness immediately, and on the other, that it was
given in consciousness by means of the intuitively presentative content. Here,

Adorno also found a phenomenological antinomy.

4 Husserl placed object as the self-givenness and, at the same time, discussed the recognition of the
alter ego (Husserl, 1929: 91f.). However, he was not so naive as to insist on a dualism between con-
sciousness and object (Husserl, 1913: 33f. and 48f.).

5 Antinomy is not a simple opposition of two. Though one is inconsistent with the other, both exist to-
gether.
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2. APPROACHES TO THE SOLUTION OF THE PHENOMENOLOGICAL ANTINOMIES

2.1. Radicalization of immanentism

Adorno tried to dissolve those antinomies, and he attached great im-
portance to the immediate relation between consciousness and object. In this
manner, Adorno employs the method of Husserl’s phenomenology, so that we
understand his being influenced by phenomenology. However, this is not the
only influence. Besides Husserl, Adorno also came under the influence of Cor-
nelius in formulating his thought. He tried to be rid of the distinction between
consciousness and object and carried out the Radicalization of immanentism®.
In his dissertation, Adorno defined the thing as a whole combined the present
given with the past given. We perceive this complex thing in its presence. In
this case, our perceptual experiences consist of “impression components
(Eindrucksbestandteile, a partial experience of the class a)” and “representation
components (Vorstellungsbestandteile, a partial experience of the class a)”.
Impression components are “presently immediate given objects” (Cornelius,
1916: 64), the present knowledge of immediate given. This corresponds to the
immanent perception by Husserl, that is, the immediately perceptual experi-
ence in its presence. On the other hand, representational components are “pre-
sent knowledge of objects which are not present experiences” (Ibid), that is to
say, it is the mediate given and is perceived the non-present given through the
present knowledge. This corresponds to the recollection by Husserl (transcend-
ent perception). Thus, the immediately perceptual experience in its presence is
that “it with a- and a-components necessarily involved gives” (Adorno, 1924:
45). Husserl could separate immanent perception (impression components)
from transcendent perception (representation components), and see the former
as an adequate perception. In contrast, Adorno understood the perception in-
cluding both impression components and representation components. For
Adorno, the perception in phenomenology seemed to consist only of impression
components and to abstract representation components. According to Adorno,

to be given as the complex implies that “the knowledge of previous contents is

8 Adorno, in his dissertation, called his own immanentism the “viewpoint of a pure immanence-
philosophy.” (Adorno, 1924: 11) When immanence-philosophy is mentioned, we might remember that of
Ernst Mach and Richard Avenarius, and the critique of them by Husserl. Cornelius had studied under
Avenarius. In this sense, we can say that the immanence-philosophy of Adorno has succeeded to a tradi-
tion dating as far back as Avenarius. Nevertheless, Adorno’s philosophy has originality as far as he has
conceived the thought of non-identical.
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given with and in the present experience” (Ibid., 45), and drawing on the phi-
losophy of Cornelius, it is perceived as “complex” (Cornelius, 1916: 105), which
includes not only impression components, also representation components. In
this complex, as soon as impression components are given, representation
components are also given with the recollection. Cornelius defined the function
of recollection as follows: “The fact that in present experience knowledge of a
past experience is given with recollection and that the former represents there-
fore for our knowledge of the latter, I call the symbolic function of the recollec-
tion-experience” (Ibid., 73). Adorno also followed this definition. So the thing
includes the past contents as what was symbolized and the mediate given, and
is received as the complex.

Adorno emphasized the symbolic function of the recollection and under-
stood the thing as the complex, which is given in consciousness. We perceive a
thing as long as it is given in our consciousness, so that we do not have to dis-
cuss transcendence. Without dealing with the transcendence, as long as the
thing is the complex, we can perceive it in immanence as the pure conscious-
ness.

Now, if we perceived things as complex including both the present experi-
ence and the past contents, there is a problem of identity of it. That is to say,
we should discuss whether the perception of a thing that is given in presence is
identical to that which was given in the past.

Husserl distinguished between the perception of a thing in presence and its
perception in the past. We can see experiences in each moment as the same
object because consciousness intends and constitutes them as the same. When
we perceive a desk, for example, we know “the perceived desks” given in each
moment as the same desk because our consciousness intend and constitute the
same “desk itself”. So “the thing is the intentional unity, that which we are con-
scious of as one and self-identical within the continuously ordered flow of per-
ceptual patterns as they pass off the one into the other [...]” (Husserl, 1913:
75).

But Adorno criticized that the identity of the thing by Husserl was assumed
transcendent existence. As I have pointed out, the thing is the complex includ-
ing both impression components and representation components. So the identi-
ty of the thing is that we recognize the identity of these two components in

consciousness, without dealing with the transcendent existence. In other words,
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when we recollect the past contents in the present experience, these contents
are identical to the object in the present experience, and then we understand
the identity. Adorno adopted the view by Cornelius and thought that this identi-
ty was based on the recognition of the similarity of those two components in
consciousness. “The recognition of the similarity of a content with a previous
given” (Cornelius, 1916: 94) is the act of re-cognition (Wiederkennen). In the
re-cognition of thing as the complex, there is the re-cognition of type of “the
first category” and “the second category”. The first category is as follows: each
simple or complex impression “is recognized with certain previous objects as
similar, regardless of its position in the relationship with other complex, that is,
apart from other components in the complex” (Ibid., 105). This means that we
can re-cognize the past impression by itself without the complex to which it
belonged and other impression which belonged to this complex. In contrast, the
second category is as follows: “the present impression is re-cognized as com-
ponents of an ever well-known kind of successive complex” (Ibid., 106). This
means that we can re-cognize the past impressions as parts of the complex to
which it belonged, and then they accompany with a temporal succession. The
perception of the present and past contents as the complex is nothing else “re-
cognition of the second category” (Ibid., 108), so that we can determine these
contents as the same thing. Moreover, combining with both categories each
other, in the second category, that is, in its successive complex “the contents,
which were similar to it [present impression] in the sense of the first category,
still follow from particular other contents” (Ibid., 106). In the recollection, the
past and present contents are tied to each other, obeying a regular similarity in
the consciousness, and they are thereby recognized as the same object. Fur-
thermore, in obedience to this regular similarity, the expectation (Erwartung)
plays a role in giving us future contents.

As described above, though we re-cognize the past contents or the future
contents as similar one in the present experience, the future contents which we
expect are only to be determined in our consciousness. For example, we sup-
pose that a content given at present occurs as an experience pl under a condi-
tion x1, and then we expect that an experience p2 occurs under a condition x2.
Then, the conditions x1 and x2 are based on the given contents and are “an
only thought” (Ibid., 150) by consciousness, so that the experiences pl and p2

can occur as “a thought” experience. Therefore, “the relation between the con-
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dition and the caused is [...] only an ideal” (Ibid., 150) relation. And the rela-
tionship of expectation (x-p) establishes in the immanence. Under this relation-
ship, the relation between x and p is determined unambiguously, but we do not
know which condition does arise from a content, x1 or x2. The condition setting
and the establishment of expectation depend on the determination of con-
sciousness.

Therefore, the object that is given in consciousness is the complex, which
includes both present and not present (past and future) contents; at the same
time, it is the law that connects both these contents, namely, “law for experi-
ences, constituted only through the relationship of our personal consciousness”
(Adorno, 1924: 33). An object is the object insofar as it is given in conscious-
ness and “as such it is the relationship of consciousness and certainly in the
strict sense immanent” (Ibid., 34). However, the regularity of the thing does
not bring conceptualization or generalization. As the described above, what was
conditioned each time appears based on the relationship of personal conscious-
ness, and if what was different from this condition and law occurred we have to
think that another condition and law occurs. These laws are “individual law”
(Ibid., 46), which is drawn each time in the relationship of personal conscious-
ness. Therefore, Adorno insisted that it is unnecessary to distinguish between
the immanence and transcendence, and then he projected a complex recogni-
tion in the immanent consciousness.

There are some remaining problems, nevertheless, with Adorno’s ap-
proaches. First, do not his approaches fall into psychologism? If the distinction
between the immanence and transcendence were unnecessary and there were
only the immanence, then would the object be confined to simply psychological
facts? Husserl might return to an immanent field, that is, a field of the pure
consciousness through reduction, and ask a question of the transcendence,
namely, a question of the “transcendence in the immanence” (Husserl, 1913:
110), so that he would be able to dissolve antinomies. In contrast, Adorno
might say as follows: The “transcendence in the immanence” is that it is imma-
nence, and hence, this transcendence is just the immanence. We must notice
the gap in both expressions regarding immanence and transcendence. This is
the second problem as follows: unlike Husserl, Adorno considered the relation
between the immanence and transcendence a natural one. In the case of Hus-

serl, in the phenomenological standpoint (phdnomenologische Einstellung), he
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dealt with the theme of the “transcendence in the immanence”. Adorno, on the
contrary, I think, would not distinguish the phenomenological standpoint from
the natural standpoint (natiirliche Einstellung); he comprehended (or confused)
both standpoints, so that he re-understood the relation between the conscious-
ness and the object and defined the immanence and transcendence in terms of
this relation. In short, the theme of the “transcendence in the immanence” by
Husserl corresponds almost with Adorno’s insistence, that is, the radicalization
of immanentism and the unnecessity of the distinction between the immanence
and transcendence. In this sense, someone might criticize such expressions by
Adorno as resulting from a lack of understanding or a misunderstanding of Hus-
serl’'s phenomenology. However, I do not agree. Rather, I think that Adorno
intentionally changed the relation and meaning between immanence and tran-
scendence. It seemed to Adorno that Husserl’s insistence was formed by ex-
cluding the so-called natural something (Natirliches). Therefore, Adorno
changed this relation and meaning; he saw Husserl’'s Phenomenological Some-
thing as the transcendence, and included the natural something and the phe-
nomenological something in the same transcendence. The theme with this tran-
scendence is just that of the transcendence by Adorno. However, Adorno here-
by faced the difficulty of how to deal with the transcendence that Husserl would
exclude. Then, he asked whether we can recognize all objects in consciousness,
or whether there is something apart from something recognized in conscious-
ness, that is, something escaped from epistemological identity.
I can summarize it as follows: Adorno’s immanence-philosophy accom-

plished the epistemological identity in consciousness, but at the same time,

something escaped from this identity, namely, non-identical.

2.2. Mediacy of the given

As a matter of more interest, Adorno tried to change the relation between
the immanence’ and transcendence by Husserl and to indicate a new relation.
This is the relation between consciousness (the immanence) and object (the

transcendence) whose medium is a given®. According to Adorno, the “tran-

7 According to Husserl, this “immanence” would be expressed as the “transcendence in the immanence”.
8 At least, Husserl thought about a mediate relation. This is found in the problem of the act of “Appear-
ing” (Erscheinen) and “Something that appears in it” (Erscheinendes). That is to say, in the recognition
of an object, the object ("Something that appears in it”) is brought to consciousness through “Appear-
ing” (Husserl, 1901A: 347f.).
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scendence in the immanence” in Husserl’'s phenomenology is that the given is
included in consciousness (the immanence) and is recoghized immediately,
though the given maintains its relation with the object (the transcendence). For
Adorno, however, since Husserl had excluded transcendence as a natural some-
thing and placed the given as transcendence, the mediacy of the given is ab-
stracted, and “its [the concept of immediacy] dogmatic use must take on the
task of striking down critical consciousness” (Adorno, 1956: 133) even if imme-
diate recognition was completed in the consciousness. This is what “[...] directly
and immediately unifies the mediated, and also what confronts the act-
performing subject, with the subject itself” (Ibid., 141). However, Husserl
maintained that the given exists in relation to something that is different from
consciousness, namely, the mediacy of the given, even if Husserl insisted on

A\

anything as “in the immanence” because Husserl also maintained the trans-
cendent character of the given though he insisted on the “transcendence in the
immanence”. Husserl’s insistence “betrays the discrepancy between what is
both proper and foreign to the subject” (Ibid., 141), and “this antagonism is
made evident in Husserl’s identification of the ‘thing itself’ with what is given
subjectively” (Ibid., 138). If the “transcendence in the immanence” maintained
the mediacy of the given and has a trace of the transcendence that Adorno
pointed out, the given would not be without relation to the transcendence.
Therefore, against the will of Husserl, the problem of the “transcendence in
immanence” shows us the epistemological non-identity, as well as the mediacy
of the given.

From his dissertation to Zur Metakritik der Erkenntnistheorie, Adorno’s ap-
proaches to the solution of phenomenological antinomies have resulted in the
epistemological non-identity. In this process, his thought can be described as
the thought of the non-identical. The non-identical is at the core of the thought
of Adorno. He has criticized the traditional thought of identity consistently,
questioning the epistemological relationship between consciousness and object.
In this regard, he has used the term non-identical. So we consider what is non-
identical in his Negative Dialektik”.

According to Adorno, the functions that consciousness recognizes an object
are “to think of something” (Adorno, 1966: 44). And he said, “To think is to
identify” (Ibid., 17). That is to say, the thinking makes the epistemological con-

sistency between consciousness and object. As long as we recognize the object,
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we cannot avoid this identification. On the other hand, even if we could make
the identity in consciousness (or even if we claimed solipsism of conscious-
ness), the object is distinguished from consciousness, as long as it is the ob-
ject. So this distinction is re-produced with the identification. Consciousness
overcomes the identity, and then identifies further. Nevertheless, something
remains free from identification in consciousness. Adorno called it non-identical.

He said as follows:

Dialectically, cognition of non-identical lies also in the fact that this very cognition
identifies —that it identifies to a greater extent, and in other ways, than identitarian
thinking. This cognition seeks to say what something is, while identitarian thinking
says what something comes under, what it exemplifies or represents, and what, ac-
cordingly, it is not itself. The more relentlessly our identitarian thinking besets its
object, the farther will it take us from the identity of the object. (Ibid.,152)

Thus, when our consciousness or thinking approaches to the object
through the identification, it would occur what is farther that cannot be identi-
fied, that is to say, the non-identical. And the identity of the object itself is not
established through the identification by consciousness. In this sense, the iden-
tity of the object is established by object itself, and “the non-identical would be
the thing’s own identity against its identifications” (Ibid.,164). But it is noted
that the non-identical is inseparable from the identity and identification. There-
fore, we are conscious of it in the process of identification. Hence, we cannot
state positively “there js a ‘non-identity,”” but, rather negatively, that “it is not
identified”. He had not yet discussed the non-identical in earnest in his disserta-
tion, whereas in his Habilitation is found a sign of non-identical. His Habilitation
is treated the problem of unconsciousness. For him unconsciousness should not
be hypostatized as what is unconscious, but must be considered as that it is not
consciousness. Here it contains the possibility of difference between conscious-

ness and object.

3. HoLISTIC IDEA (IDEE) IN ADORNO’S THOUGHT

3.1. Adorno’s holistic thinking
There exists a difference between the views of Adorno and Husserl because
of the difference in their philosophical approaches. On the one hand, Husserl
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defined phenomenology as the general science (philosophia prima) and placed
it as a foundation of the sciences. He therefore attached great importance to
the method as “foundation” (Fundierung). When he sought a foundational or
original something, he determined the components analytically and divided
them rigorously. The analytical way is a feature in Husserl’s phenomenology.
For example, when he treated the perception about a thing, he at first distin-
guishes among the present contents that are experienced, the past contents
that are recollected, and the future contents that are expected. And then he
connects with these contents as one thing. On the other hand, Adorno criticized
Husserl’s viewpoint as an atomistic theory® or elementalism, and he adopted a
holistic thinking. First, Adorno conceived of things as a whole. In his disserta-
tion, for example, he saw an object as the complex and law. In his Zur
Metakritik der Erkenntnistheorie, moreover, he found not only immediacy but
also mediacy in the phenomenology and pursued an image (Bild) of the whole
that included both. In short, Adorno’s holistic thinking is one of the characteris-
tics of his thought, that is to say, he at first conceived a whole something and
then grasped the cohesion of its parts.

The holistic thinking by Adorno was influenced by the philosophy of Cor-
nelius. Above mentioned, for example, Adorno wrote his dissertation referring
to Cornelius’s works and he called objects the complex and law that Cornelius
had used in his Transcendentale Systematik. Now, Cornelius and Adorno adopt-
ed the views of the gestalt theory. So Adorno’s thinking includes some influence
from the gestalt theory. However, he did not just adopt this gestalt theory. Ac-
cording to him, “[...] it [gestalt theory] serves to lay an ideological smokescreen
for divided reality [...]” (Adorno, 1956:164) and makes light of the elements
included in a whole, the cohesion of these elements, as well as their opposition
to one another. Therefore, the gestalt theory “[...] makes epistemology neglect,
[...] any insight into the reciprocal effects between the two moments and their
mutual dependence” (Ibid.). In this way, the gestalt theory “[...] must immedi-
ately equate the given as something elementary with the whole and hence
makes as little room for mediation as does phenomenology” (Ibid.); it then hy-

postatizes the whole, identifies it thoroughly and violently, and abstracts ele-

° Besides it, Adorno used “mosaic psychology” in a similar way. It is a term used originally by William
James to criticize Wilhelm M. Wundt. In the case of Adorno, this word meant the character of
elementalism of the Husserl’s phenomenology (Adorno, 1924: 32, 73 and Adorno ,1956: 164).
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ments included in a whole and escaped from the identity. Like these elements,
Adorno pointed out, “the very concept of the elementary is already based on
division. This is the moment of untruth in gestalt theory” (Ibid.).

In brief, on the one hand, Adorno criticized the characteristic elementalism
in Husserl’s phenomenology; on the other, he did not necessarily adopt the
thought of holism as expounded in the gestalt theory (or the philosophy of Cor-
nelius). The situation that tries to find something included in the whole or es-
caped from it without hypostatizing it leads to the development of the thought
of non-identical by Adorno, where he made us aware of a something escaped
from identity.

However, did Adorno earnestly reject the identity and insist on difference or
non-identity exclusively? Even if his insistence was able to destroy the existing
thought of identity and its system, could we not call it his positive insistence?
Or, did he only confute his enemies while not advocating his own opinion? To
answer these questions, I can assume as follows: Adorno criticized the identity
and made us aware of the non-identical; as a result he insisted on a sort of
whole, and furthermore, a particular sort of identity (even if he did not assert

this positively). This is the whole as idea (Idee)*°.

3.2. The whole as idea (Idee)

According to Adorno, an object that is given in consciousness, that is, “the
[...] immediate is always, as a concept, mediated [...]” (Adorno, 1956:15-16).
The given is recognized as a concept included in mediate relation to the tran-
scendence. Immediacy of the concept is the immediacy including mediacy. Ad-
ditionally, the identity of the concept is also the identity that includes the medi-
ate relation and the non-identity. Husserl would seek, from the phenomenologi-
cal standpoint, the immediacy that does not include the mediation, and the
identity that does not include the non-identity. Even if the immediacy and iden-
tity include mediate relation and the non-identity, he would rigorously divide
and distinguish them. However, such immediacy and identity conceal mediacy
and non-identity, though they include them. According to Adorno, self-identical

concepts “point beyond themselves” (Ibid.,47) or they show non-identity, and

10 We have to pay attention to the fact that this concept of the whole is different from that of “totality”
by Georg W. Hegel. We can say that the totality is absolute something. Adorno also rejected it.
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this is accomplished by “[...] mindfulness of the suffering that sedimented itself
in concepts [...]” (Ibid.). The immediate and identical concepts reveal the medi-
ate relation and non-identity concealed in immediacy and identity. Then, he
called it “the moment of the ruin” (Ibid.), in other words, “the idea of philo-
sophical critique” (Ibid.). The philosophy as a critique shows non-identical mo-
ments in self-identical concepts and the Illusoriness (Scheinbarkeit) of these
concepts. These concepts are called self-identical ones, though they are identi-
ties including non-identities. However, that which is self-identical reveals that it
is non-identical, and shows that it is an Illusion (Schein). Adorno considered the
whole to be the concepts that showed Illusoriness in the process of such a
change, and he called it an idea (Idee).

According to Adorno, with the collapse of such concepts, “[..] concepts
leave off and yet persist (innehalten) and become images” (Ibid.). Recognition
of images implies the receiving of a copy of the object and recognizing the ob-
ject through the mediation of the images. This might be, so to speak, a mediate
recognition where object has the advantage over subject. However, he did not
blindly introduce this mediate recognition. According to him, “Husserl convinc-
ingly polemicizes against the image and sign theories of cognition” (Ibid.,141),
which are typical of recognition of images and “[...] that polemic could also be
turned against the sublimated idea that cognition is an image of its object
through resemblance or adaequatio” (Ibid.). In keeping with this idea of philo-
sophical critique, we have shown the mediate relation and the non-identity in
contrast to the immediacy and identity by Husserl, and now we must criticize
the mediate recognition and further thoroughly develop the idea of the philo-
sophical critique itself. This is a self-critique of the philosophy, and it is accom-
plished in terms of a new idea. In other words, “only with the idea of an image-
less truth would philosophy retrieve the prohibition of images” (Ibid.)!'. The
idea of an imageless truth is that it refuses hypostatization of the mediate
recognition and it forbids the hypostatization of the images while looking for the

immediate recognition about the object™*. Adorno discussed the epistemological

1 The expression “the prohibition of images (Bilderverbot)” originally comes from Mose’s Ten Com-
mandments. However, Adorno used it here within the scope of the problem of epistemology.

2 That immediacy includes mediation is common to both the concept that I first described and the idea
of an imageless truth. Yet, the latter is a more highly advanced immediacy, and it can comprehend the
former.
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relation between consciousness and object in terms of this holistic idea, that is,
the idea of an imageless truth.

However, we must pay attention to the fact that an idea, Adorno used, is
not at all an original something or an absolute something. On the one hand, the
idea of the philosophical critique is the whole where we could find the mediate
relation and non-identity in immediacy and identity. On the other hand, the
idea of an imageless truth is the whole where we could find the immediate rela-
tion between consciousness and object, and the identity in the recognition that
includes mediate recognition and non-identity. The two ideas are common inso-
far as they are holistic and comprehensive. However, as the critique is devel-
oped thoroughly, both something included in the whole and this whole itself
change. In short, these ideas are not absolute, and change with the change of
something in them'3. Further, Adorno avoided a positive assertion without hy-
postatizing ideas and wrote about these ideas by criticizing the identity included
in them. Thus, he criticized the thought of identity while holding the whole as
an idea; he pointed out the thought of the non-identical and revealed a particu-

lar sort of identity.

CONCLUSION

I have taken up phenomenological antinomies and, through the solution of
those antinomies, clarified the differences between Adorno and Husserl. We
understood that Adorno presented the thought of non-identical in his Husserl-
studies. His relation with Husserl’s phenomenology is important for the for-
mation of his thought. In addition, I have pointed out Adorno’s holistic thinking
under the influence of Cornelius’ philosophy. Therefore, we cannot overlook the
role of Cornelius who affected the thought of Adorno and was connected with
Husserl’s phenomenology. Furthermore, I have presented the significance of a
particular sort of identity in the thought of Adorno, that is, the whole as an
idea. Therefore, I would like to define the thought of Adorno as not only that of

non-identical but also that of identity with special meaning.

13 Therefore, the idea of an imageless truth can be replaced by another idea with a developed critique.
For example, “constellation (Konstellation)”, an expression Adorno used, demonstrates the characteristic
of this idea plainly.
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REDUCTION LEVINASIENNE DE LA PHILOSOPHIE MODERNE

A TRAVERS LES VECUS MARGINALISES

REDUCCION LEVINASIANA DE LA FILOSOFIA MODERNA

A TRAVES DE LAS VIVENCIAS MARGINALES

Résumé: On considére souvent Levinas comme
philosophe de I’Autre. Mais on sait également
que son premier concept emblématique est I'il y
a. Comment peut-on expliquer l'absence de
I’Autre dans la premiére pensée de Levinas?
Notre étude propose de mettre en relation
celle-ci et sa critique de la philosophie moderne
y inclut la phénoménologie.

Face a la faille virtuelle de la phénoménolo-
gie, le jeune Levinas était déja conscient de la
limite de la philosophie moderne supposant
toujours un sujet pensant inébranlable. Les
thématiques que le jeune Levinas a choisi
d’analyser comme nausée, honte, etc étaient en
effet les vécus ignorés par la tradition philosop-
hique de la conscience lucide. En réduisant le
sujet pensant a I’état d'il y a, Levinas tente de
montrer la nécessité de I’Autre. La réduction du
sujet pensant par le concept dil y a est la pre-
miére étape pour arriver a cette nécessité.

Mots clef: Matiére sans forme, conscience sans
intentionnalité, “Ich denke”, illumination, il y a.

Tomokazu Baba

Institute of Advanced Studies of Asia /
Université des études étrangeres de Tokyo

joiespacieuse@gmail.com

Resumen: Se suele considerar a Levinas como
el filéosofo del “Otro” (Autre). Pero es sabido
igualmente que su primer concepto emblemati-
co es el “hay” (il y a). ¢éComo se puede explicar
la ausencia del “Otro” en la primera etapa del
pensamiento de Levinas? Nuestro estudio pro-
pone ponerlo en relacién con su critica de la
filosofia moderna incluyendo la fenomenologia.

Frente al virtual fallo de la fenomenologia, el
joven Levinas era ya consciente del limite de la
filosofia moderna, que suponia siempre un
sujeto pensante inquebrantable. Las tematicas
que el joven Levinas decide analizar, como la
nausea, la verglienza, etc., constituian en efec-
to vivencias ignoradas por la tradicidn filosofica
de la conciencia lucida. Al reducir el sujeto
pensante al estado de “hay”, Levinas intenta
mostrar la necesidad del “Otro”. La reduccion
del sujeto pensante por el concepto de “hay” es
la primera etapa para llegar a esta necesidad.

Palabras clave: Materia sin forma, conciencia
sin intencionalidad, “Yo pienso”, iluminacion,
hay.

INTRODUCTION

Nous voudrions ici mettre au clair la signification philosophique et

phénoménologique de la réflexion autour du concept de I'il y a que Levinas a
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développé juste aprés la guerre!, notamment eu égard & ses démarches criti-
gues envers la philosophie occidentale moderne. Vu qu’il y a déja une quantité
de commentaires sur la notion d'il y a, il est |égitime d’attendre une justification
de ce choix.

D’une part, on considere souvent, selon ce que raconte le philosophe lui-
méme, que la sortie de I'il y a est le point de départ de la philosophie de I'autre.
C’est par le besoin de sortie de I'anonymat que l'on retrouve l'autre. Ce type
d’explication ne fait que retracer l'itinéraire de la pensée précoce du philosophe.
Il n‘explique en fait rien.

D’autre part, on peut faire appel aux ceuvres de Blanchot pour comprendre
le concept. Ce choix est tout a fait justifiable parce que c’est Levinas lui-méme
qui y renvoie?, et cela d’autant plus que la présence des ceuvres littéraires
(Shakespeare, des auteurs francais et russes, etc.) est trés importante dans la
méditation du Levinas pendant les années 30 et 40. Si I'approche comparative
éclaire l'intertextualité du concept et de la création philosophique de l'auteur,
elle ne nous aide pas nécessairement a comprendre |'entreprise philosophique
gue Levinas a amorcée avec le concept d'il y a.

Alors, on aurait le droit de se s’interroger sur |'enjeu philosophique et
phénoménologique de la notion par les questions suivantes: Quel est I'apport
philosophique du concept emblématique de Levinas a I'histoire de la philosophie
en général ainsi qu’‘a la phénoménologie, que Levinas a étudiée aupreés de deux
grands maitres a Fribourg en Brisgau? Quel était son enjeu dans la critique de
la philosophie et de la phénoménologie? Nous allons essayer de répondre a cet-
te double question en examinant la critique de la philosophie occidentale (sur-
tout moderne) que Levinas a esquissée dans ses ceuvres juste apres la guerre:
De l'existence a l'existant, et Le temps et I'autre (1948). Ce n’est qu’en répon-
dant a ces questions que I’'on saurait mieux comprendre le sens de la pensée de
I'autre ou de I'’éthique comme philosophie premiére.

Or, comme on le sait, ce concept apparait dans des ceuvres de toutes les

époques de sa pensée (depuis tout juste apres la guerre jusqu’a Autrement

! Nous nous référons principalement a De I'existence a I'existant (paru en 1947), seconde édition aug-
mentée, Paris, J. Vrin, 1998.
2 Ibid., p. 103.
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qu’étre)®. 11 nous semble que toutes les vicissitudes du concept en question
sont maintenant assez connues dans les études lévinassiennes. Il s’agit ici
d’évaluer son role dans |'entreprise de la critique de la philosophie moderne et
méme de la phénoménologie. Nous nous bornerons a étudier les premieres
ceuvres de Levinas. Notre thése est de montrer que ce concept est un moyen
de faire, pour ainsi dire, la réduction de la philosophie moderne elle-méme qui
présuppose une certaine conception du sujet de conscience: sujet doué de
I'unité de moi et de soi impliqguant les “formes” de la connaissance, a savoir, le
temps et I'espace. En un mot, il s’agit de la réduction de la subjectivité philo-
sophique moderne clairement formulée par Kant dans sa Critique de la raison
pure. Or, 'amorce de ce mouvement de la pensée |évinasienne se trouve dans
sa these sur la théorie de l'intuition de la phénoménologie husserlienne, ce qui
implique que I'entreprise de Levinas - qui se définissait “phénoménologue” -

comporte dés le départ, la mise en cause de la phénoménologie”.

1. FACE A LA FAILLE VIRTUELLE DE LA PHENOMENOLOGIE DANS IDEEN.

La notion de I'il y a été développée dans De l‘existence a l'existant (1947).
Phénoménologiquement, elle se traduit par une expérience particuliere de
I'insomnie. Dans ce vécu, la conscience est enchainée au rapport insupportable
avec son propre corps.

Or, la figure de I'enchainement a son propre corps (qui est ici synonyme de
son propre étre) est déja présente dans la description des vécus comme la hon-
te et la nausée, dans De [‘évasion (1935). Méme si le terme n'y apparaissait
pas encore, la question était déja la, la question sur I'état ou le sujet se sent
enchainé a soi-méme ayant ainsi besoin de sortir de I'enfermement a soi-

méme. Dans cette expérience, la conscience est fixée sur la présence de son

*La premiére occurrence est dans les carnets de captivité. Cf. Levinas, E., Euvres 1 - Carnets de capti-
vité suivi de écrits sur la captivité et notes philosophiques diverses, Bernard Grasset / IMEC, 2009, p.
68. Au niveau du texte publié, ce serait “Il y a”, dans Deucalion, n°1, 1946, p. 141-154. Dans Totalité et
infini (Livre de poche, 2000, “élément” (Totalité et infini, p. 151), ou “nuit de I'éros” (Ibid., p. 289) sont
I'autre version de l'il y a. Autrement qu’étre change radicalement le sens du concept.

4 cf. Taminiaux, J., “La genése de la publication de Totalité et infini”, in Levinas : au-dela du visible —
Etudes sur les inédits de Levinas des Carnets de captivité & Totalité et infini, Cahiers de philosophie de
I'université de Caen, n° 49, Presse universitaire de Caen, 2012, p. 76.

% Levinas lui-méme parle explicitement de I'écart entre sa phénoménologie et celle de Husserl. Il se
considére comme phénoménologue mais d’'une maniére différente du fondateur. Cf. “Entretien avec
Emmanuel Levinas” (paru en novembre 1981 dans Arche), repris dans Salomon Malka, Lire Levinas,
Cerf, 1989, p. 104.
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propre corps devenu paradoxalement étranger par le sentiment de honte ou par
la sensation nauséabonde. Dans ce type de vécu, la conscience n‘a plus de
monde des choses pour le noéme de son intentionnalité. Il n’y a que son propre
corps. Mais la conscience ne trouve plus celui-ci comme “mien”, mais comme
étranger.

Cette méditation sur la conscience repliée sur soi-méme dans son étrangeté
totale a sa racine dans la thése doctorale du philosophe déposée a l'université
de Strasbourg: Théorie de lintuition dans la phénoménologie de Husser!
(1930)°. Cette thése est critiquée souvent comme un essai d’ “expliquer I'arbre
par son fruit”: expliquer Husserl par Heidegger’. L’expression est empruntée a
la recension de cette thése écrite par Jean Héring®. Si sa thése est une tentati-
ve d’explication de l'arbre par son fruit a I’égard de la phénoménologie de la
premiere génération, elle représente une des racines de la pensée de Levinas.
En partant de cette racine phénoménologique, on saura mieux expliquer les
branches et les fruits de |I'arbre de sa philosophie.

C’est dans le troisieme chapitre de sa thése intitulée “La théorie phénomé-
nologique de I'étre: intentionnalité de la conscience” que se trouvent le point de
départ du questionnement qui aboutirait plus tard au concept de l'il y a. Il s'agit
des deux hypothéses que Husserl lui-méme examine respectivement dans le
chapitre 49 et 85 d’Ideen. Elles concernent le fondement du systéme de la
phénoménologie husserlienne.

Levinas examine le caractere fondamental de l'intentionnalité dans la
phénoménologie de Husserl. L'intentionnalité est une évidence indéniable de la
conscience phénoménologique. Il s’agit de montrer que l'intentionnalité est le
principe qui explique toute constitution du phénoméne de la conscience, et
qu’elle n‘est jamais constituée, car au sens strict du terme, le principe signifie
le commencement. Si le commencement était déja constitué, il ne serait plus
commencement, il y aurait quelque chose d’antérieur a lui qui l'aurait constitué.

Prenons un exemple ou l'intentionnalité fonctionne comme le principe. Le vécu

6 Levinas, E.,Théorie de lintuition dans la phénoménologie de Husserl/, (Alcan, 1930), Paris, J. Vrin,
1994,

" La lecture critique par Jean-Francois Lavigne est en ce sens exemplaire. Cf., Lavigne, J-F., “Lévinas
avant Lévinas. L'introducteur et le traducteur de Husserl” in Levinas, E., Positivité et transcendance suivi
de Lévinas et la phénoménologie, Paris, PUF, 2000, pp. 49-72.

8 Revue philosophique de la France et de I’étranger, CXII1, janvier a juin, 1932, pp. 474-481. Surtout, p.
479.
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de la sensation est d’ores et déja constitué par l'acte intentionnel de sensation.
Cet acte constituant de la sensation, quant a lui, n’est pas constitué.

Or, le chapitre 85 d’Ideen peut induire, certes d’'une maniere implicite, une
question trés grave et méme risquée sur le caractere fondateur de
I'intentionnalité®. Nous la formulons ainsi: les données hylétiques, qui sont /e
sensuel n‘ayant en lui-méme aucune intentionnalité, s'incorporent-elles tou-
jours dans la fonction intentionnelle? En effet, Husserl lui-méme admet qu'il
existe une couche de vécu ne contenant aucune intentionnalité, et il I'appelle

d’ailleurs “matiére sans forme et forme sans matiére”'°.

A partir de cette
couche non intentionnelle et purement hylétique s’établit le vécu intentionnel.
Si la fonction intentionnelle de la conscience peut toujours rendre vive et don-
ner le sens a cette couche, le caractére fondateur de l'intentionnalité dans la
conscience reste valable. Sinon, on aurait /e vécu non intentionnel de la sensa-
tion dans la conscience. Husserl a laissé la question ouverte en déclarant que
cela ne se décide pas'!. En y cernant probablement, nous semble-t-il, la faille
virtuelle du systéme phénoménologique, notre jeune phénoménologue com-
mente comme suit: “Il semble donc, en tout cas, qu’on regarde la séparation de
la “hylé” et de l'intentionnalité comme au moins concevable™?.

La deuxieme question grave se trouve dans le chapitre 49. Elle concerne
I'existence de la conscience sans monde. Si le monde n’existait pas, la cons-
cience n‘aurait aucune intentionnalité parce que la noese de la conscience in-
tentionnelle a besoin de ce qui lui correspond, en occurrence, le monde. La
conscience sans monde est une conscience sans intentionnalité. Cette
hypothése - Levinas appelle “destruction possible du monde” - implicitement
posée dans I'énoncé de Husserl, semble étre bien affirmée dans cet énoncé lui-

méme. Selon Husserl, si le monde des choses est réduit a néant'3, “rien n’est

° Husserliana, Bd. III, “(...) Sensuellen, das in sich nichts von Intentionalitat hat [...]”, p. 208.

10 Husserliana, Bd. 111, p. 209. Cf. Levinas, E., Théorie de l'intuition..., p. 79. Chez Platon, la forme sans
matiére est bien entendu I'idée. Or, en ce qui concerne la matiére sans forme, il pose la question dans
son Parménide (130c). 1l s'interroge sur les choses qui ne valent rien comme les cheveux, la boue, ou la
poussiére: ont-elles leur propre eidos ou non ? La réponse négative détruirait la doctrine de l'idée dans
la mesure ol toutes les choses ont leur eidos. C'est précisément la scatologie de George Bataille qui a
développé cette réponse négative.

1 Husserliana, Bd. III, S.208. Plus exactement, Husserl a laissé ouvertes les deux questions de savoir,
premiérement, “si le vécu sensuel se trouve toujours dans la fonction intentionnelle”, deuxiemement, “si
les caractéres essentiels produisant I'intentionnalité peuvent avoir la concrétude sans la base sensuelle”.
En tout cas, il s’'agit de la question de savoir si on peut justifier ou non le statut de l'intentionnalité en
tant que principe.

12 ¢, Levinas, E., Théorie de l'intuition..., p. 79.

13 Husserliana, Band. III, S. 115.
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changé par la dans l'existence absolue des Erlebnisse; bien plus, ces derniers
sont présupposés pour tout cela” (traduction par Levinas de passage en ques-
tion)'*. La conscience subsiste aprés I'anéantissement du monde, méme si c'est
une conscience du “monde détruit”*>. En réalité, le texte de Levinas n’est pas
trés clair face a cette faille du systeme phénoménologique: I'existence de la
conscience sans intentionnalité (autrement dit, conscience sans objet) qui con-
tredit la définition fondamentale de la conscience: “Toute conscience est la
conscience de quelque chose”.

Sinon, existe-il le vécu du monde détruit? Apres avoir posé la question, Le-
vinas se hate de colmater la fissure du systéme en citant le texte de Husserl
“antérieur, il est vrai, aux “Ideen”, mais tout a fait décisif - ou Husserl affirme
expressément l'impossibilité de la conscience sans l'intentionnalité”*®. Il n’est
pas difficile de cerner entre ces lignes l'inquiétude du jeune phénoménologue
face a la possibilité - bien qu’elle reste implicite — de la destruction du systéme
phénoménologique.

Or, Husserl lui-méme ne fait qu’affirmer, en laissant de coté cette faille vir-
tuelle, l'existence absolue de la conscience sans monde. D’ailleurs, c'est
précisément l'indépendance absolue de la conscience qui garantit la toute pre-
miere démarche phénoménologique: la réduction phénoménologique, “époché&”,
ou mise entre parenthéses. La phénoménologie prend son point de départ dans
le phénomene tel qu’il est donné a la conscience pure dénuée de toute opéra-
tion positionnelle. Husserl appelle cette “conscience pure dans sa propriété ab-
solue” (reine Bewusstsein in seinem absoluten Eigensein) le “résidu phénomé-
nologique” (phanomenologische Residuum)!’. Celui-ci est absolument irréducti-
ble par la mise en parenthése du “monde entier avec toutes les choses, tous les
vivants, tous les hommes y compris nous-mémes”*8. Voici I'irréductibilité de la
conscience pure. La phénoménologie est rendue possible par cette derniere.

A cela s'ajoute le fait que cette conscience absolue est essentiellement la

19

mienne, car le résidu phénoménologique est le “moi pur L'absoluité de la

1 ¢, Levinas, E., Théorie de lintuition..., p. 81.

Ibid., p. 81.

1 Ibid., p. 81. Il cite en effet une note de Recherches logiques. (Ibid., p. 81-82). Levinas souligne dans
la note en bas de page que “les notions d‘acte et de non-acte (...) sont équivalentes a celles d’intention
et de non-intention” d'Ideen. Cf. Ibid, p. 82, note 63.

1 Husserliana, Bd. I1I, S. 118.

8 Husserliana, Bd. 111, S. 118-119.

¥ Husserliana, Bd. 111, S. 72.
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conscience et sa mienneté sont inséparables par définition. Ce moi pur et abso-
lu n’est pas “constitué”. Tant qu’il échappe a l'acte constitutionnel de la cons-
cience, mais qu’il reste dans la conscience, il se présente comme une “trans-
cendance singuliere”, c’est-a-dire, “une transcendance dans l'immanence”.
Husserl la considere comme un “Ich denke” kantien qui doit “accompagner
toutes mes représentations”?.

Levinas, dans son commentaire, prend soin d’écarter une objection possible
selon laquelle le moi pur husserlien serait une nouvelle substance qui repose
sur elle-méme sans intentionnalité. Il identifie cette conscience pure avec
I'intentionnalité elle-méme: “elle est intentionnalité avant tout”?!. Dans Médita-
tions cartésiennes, Husserl appellera ce moi pur “ego transcendantal”. Levinas,
quant a lui, précise la nature de la singularité de cette intentionnalité comme

“la fagcon dont le moi se rapporte a son acte”??

. “Ich denke" kantien ou l'ego
transcendantal husserlien est la maniére de mise en rapport a soi-méme, ou
pour ainsi dire, la modalité du rapport réflexif de la conscience. Pour Levinas
apres sa theése, cet ego transcendantal (en tant qu’acte réflexif ou auto-
constitutionnel) représente la fondation non questionnée non seulement de la
phénoménologie mais aussi de la philosophie moderne. Pour continuer le che-
min de la phénoménologie en le radicalisant, il lui fallait examiner les questions
que Husserl a laissées ouvertes.

D’abord il faut savoir s’il existe ou non un vécu ou les données hylétiques
restent étrangeres a la conscience intentionnelle. Ensuite, il s'agit de savoir si la
“conscience sans monde” (au moins concevable chez Husserl) peut exister
comme vécu concret accessible a la méthode phénoménologique, et si oui, si
I’'on peut considérer encore cette conscience comme “mienne”. C'est ce qu'il va
demander dans les deux livres publiés immédiatement aprés la guerre au mo-
yen des descriptions phénoménologiques a la limite dont I'exemple éminent est
Iil 'y a.

Avant d'y venir, nous allons voir sa critique de la philosophie moderne pour
comprendre |'entreprise philosophique de Levinas dans sa portée plus large.

Elle porte en général sur toute I'histoire de la philosophie occidentale surtout

20 Husserliana, Bd. III, S. 138.
2 Levinas, E., Théorie de l'intuition..., p. 84.
’2 Idem.
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moderne, mais en effet elle s’est formée par l'intermédiaire de sa réception cri-

tique de Heidegger.

2. LES CRITIQUES LEVINASIENNES DE LA PHILOSOPHIE MODERNE

Sa critique vise au fond une certaine forme de la conscience humaine que la
philosophie occidentale est prédisposée a privilégier par rapport a d’autres for-

mes. Il s’agit de la conscience qui se définit par “ce qui sait”.

A travers les notions du donné, de I'intention et de la lumiére, nous rejoignons celle
du savoir par laquelle la pensée occidentale interpréte en fin de compte la cons-
cience. Il s’agit du savoir pris dans un sens trés large. La philosophie occidentale
connait certes d’autres formes de conscience que l'intellect, mais au milieu de ses
péripéties les moins intellectuelles, |'esprit, c’est ce qui sait. Les actes de sentir, de
souffrir, de désirer ou de vouloir, appartiennent a la vie de I'esprit par le fait d'étre

conscience, d’étre des expériences, des pensées au sens cartésien.??

A la fin de ce passage, nous pouvons ajouter le vécu intentionnel au sens
husserlien quand nous pensons a la question des données hylétiques qui ne
s’incorporent pas dans lintentionnalité. Honte, nausée, fatigue, lassitude, in-
somnie, tous ces vécus appartiennent a ce qu’il appelle ici les “péripéties les
moins intellectuelles” délaissées par la philosophie occidentale au profit de la
conscience la plus claire et lucide. La nuit de I'il y a que le vécu insomniaque
représente se trouve a l'antipode de cette derniére. La nuit se définit par
I'absence totale de lumiere. Si celle-ci est prise au sens platonicien de la lumie-
re de vérité en dehors de la caverne, au fond de laquelle les hommes sont en-
chainés - comme le dit Levinas “[...] la lumiere, depuis Platon, conditionne tout
étre” -, il y a représente un état du fond de la caverne ol nous n‘avons méme
plus le feu d'une torche. La lumiére est la condition méme du savoir. Elle est la
condition de la “structure [nous soulignons] méme du cogito et du sens”*.

Dans cette critique de la conscience illuminée de la philosophie occiden-
tale, Levinas reléve deux noms importants. C'est Kant et Heidegger. Le nom de

Descartes est réservé parce que Levinas remettra en valeur sa formule de cogi-

23 Levinas, E., De l'existence a l’existant, op. cit., pp. 76-77.
 Ibid., p. 74.
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to comme res cogitans dans une section intitulée “Position”?".

Voyons ses
commentaires sur les deux philosophes. Chez Kant, “la synthése de
I'apperception et de son unité dans la constitution du monde” est la synthese
“de la lumiére”?®. Chez Heidegger, le souci “auquel la perception ne sert plus de
fondement, contient cependant une illumination”?’. Levinas continue par la re-
marque suivante. “La lumiére qui remplit notre univers [...] est phénoménolo-
giquement la condition du phénoméne, c’est-a-dire du sens”?®. Quand il dit ce-
la, il voit la limite de la phénoménologie rendue possible par la lumiére. Mais en
réalité il doit cette remarque & Heidegger, au chapitre 7 de Etre et temps dont
la fameuse définition du phénomeéne correspond parfaitement a ce que Levinas
écrit ici. Heidegger disait, “Les ¢arvoueva “phénomenes” sont alors I'ensemble
de ce qui est au jour ou peut étre porté a la lumiére”?°, Bien que Levinas mette
Platon dans le début de cette tradition intellectualiste illuminée, Heidegger lui-
méme renvoie a Aristote a propos de la lumiere comme condition de
I'apparaitre®®. S’agissant de la lumiére, le Stagirite ne parle pas seulement de la
condition de la sensation visuelle (418b), mais aussi de la représentation
(phantasia) définie comme mouvement produit par la sensation en acte (429a).
La vision et la représentation visuelle sont donc rendues possibles par la
présence initiale de la lumieére.

La portée de la critique lévinassienne de lintellectualisme illuminé
s'étend des deux grands philosophes grecs (Platon et Aristote) jusqu’aux deux
maitres de la phénoménologie (Husserl et Heidegger) en passant par Kant.
Quand Levinas dit “lumiere” ou “illumination”, il veut mettre en cause la struc-
ture intellectualiste de la subjectivité qui marginalise les vécus moins intelligi-
bles, ou bien méme exclure les vécus purement sensuels et les vécus sans
monde. Selon lui, c’est la structure dominante de la philosophie occidentale.
L'idée de cette structure intellectuelle vient, d'une part, de lidée de

I'intentionnalité de la conscience comme principe de la phénoménologie. D’autre

% \/oir surtout De I'existence & l'existant, p. 117. “je suis une chose qui pense’. Le mot chose est ici
admirablement précis. Le plus profond enseignement du cogito cartésien consiste précisément a découv-
rir la pensée comme substance, c’est-a-dire comme quelque chose qui se pose”.

% Ibid., p. 76.

T Ibid., p. 74.

% Ibid., p. 75.

2 Heidegger, M., Sein und Zeit, Max Niemeier, 1986, p. 28. Traduction selon E. Martineau (hors com-
merce).

%0 Heidegger, M., Einfiihrung in die Phdnomenologiesche Forschung, GA 17, §1, pp. 7-13.
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part, il nous semble qu’elle comprend comme objet de critique l'interprétation
de Kant par Heidegger. Comme nous l‘avons vu, les deux philosophes hommés
dans le passage en question sur cette critique étaient Heidegger et Kant. Selon
le schéma que Levinas propose, on peut identifier I'apperception de Kant avec
le souci de Heidegger. Les deux notions ne sont rien d'autres que |'expression
de l'unité du moi.

Pourtant, on ne peut pas ne pas négliger la différence entre “Ich denke” et
il y va, dans son étre, de son é&tre lui-méme”!. On pourrait par exemple émet-
tre I'objection suivante: le premier est la formule du sujet de la connaissance
théorigue ayant le monde pour objet, tandis que le second est celle du sujet
pratique d'ores et déja impliqué dans la totalité de tournure (Bewandnisganz-
heit) du monde. Le premier n’‘est ouvert au monde que par l'intermédiaire de
I'intuition donnée aux sens, tandis que le second se caractérise essentiellement
par son ouverture totale au monde. Des lors, il faut identifier le premier comme
sujet de savoir, mais pas le second. Alors, comment peut-on considérer le se-
cond comme sujet de savoir?

Avant tout, le souci est un phénomene de la compréhension de l'étre
(Seinsverstédndnis) du Dasein. Cette compréhension n’est certes pas une con-
naissance théorique sur le monde objectivé, mais néanmoins une connaissance
sur le soi-méme qui se décline par les diverses facons. Le souci est I'un des
modes affectifs de la manifestation de cette connaissance. Différente de
I'explication, la compréhension ne se révele que par les phénomenes qui ne
soient pas eux-mémes explicatifs. Tout de méme, il n’en reste pas moins que la
compréhension est une connaissance, bien qu’elle soit la connaissance trans-
cendantale. Dans Etre et temps, la manifestation la plus marquante de la con-
naissance du soi était I'étre pour la mort (Sein zum Tode). En entrant dans la
période de la “métaphysique du Dasein”, I'aspect compréhensif du Dasein se
met devant. La premiere monographie de la philosophie de Heidegger écrit en
francais, livre d’Alphonse de Waelhens - ami de Levinas - La philosophie de
Martin Heidegger (1940) le met en accent®?. Nous reprenons son argument ra-

pidement.

* plus exactement, c’est la formule de la compréhension du Dasein. Cf. Sein und Zeit, pp. 42, 191. Mais
le souci (Sorge) n’est que sa modalité dans I'affection (Befindlichkeit).

A. De Waelhens, La philosophie de Martin Heidegger, Louvain, Editions de linstitut supérieur de
philosophie, 1942.
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D’abord, le Dasein est un étant parmi d’autres, donc il n‘est qu'un étant.
Cependant il est différent d’autres étants par sa “capacité de transcendance
[...] sa capacité de constituer, de com-prendre une intelligibilité, un étre”>. Le
Dasein est doué de cette “aptitude” qui s’appelle, “Seinsverstdndniss” qui lui
permet de se projeter et de s’anticiper. Tous les autres étants sont “intégrés
dans la pro-jection du Dasein”*. Ainsi s'établit I'ordre du monde constitué par
les choses existantes qui ne sont en elles-mé&mes que le “chaos”*. La métaphy-
sique s’interroge sur le sens de I'étre, mais selon Heidegger, elle “consiste a
s’interroger sur le contenu formel de ce que I'homme, le Dasein, projette com-

1”36, Donc en réalité, le sens de I'étre ques-

me constituant I'étre en généra
tionné par la métaphysique du Dasein s’interroge sur la projection, autrement
dit le “déroulement” de |'existence humaine au moyen de “Seinsverstdndniss”.

Aprés cet argument, Waelhens rapproche Heidegger de Hegel en
s'appuyant sur I'étude de Hoberg®’. Dans ses démarches, le déroulement de la
compréhension de |'étre s’avere quasiment une autre version du déroulement
de I'Esprit hégélien dans son mouvement conceptuel. D’ailleurs, juste aprées la
guerre, il y avait eu une table ronde organisée par Jean Wahl au college philo-
sophique, laquelle a été reprise dans le premier recueil du collége (1947)°®. Les
participants étaient Wahl, Hyppolite, Waelhens, Levinas et d’autres. Ces trois
derniers philosophes s’accordent sur un certain idéalisme hégélien chez Heideg-
ger. N'ayant pas de temps pour analyser en détail cette table ronde, nous nous
contentons de repérer quelques points important pour notre propos. Il semble
que Levinas a bien Iu la monographie de Waelhens®. Malgré certains points de
désaccord*®, Levinas abonde dans l'avis de Waelhens, dans la mesure ou il
s’agit, entre les deux allemands, de la dialectique du temps™'.

Dans Kantbuch, la métaphysique du Dasein s’avere du moins intellectualis-

te sinon théorique. Comme on sait, le noyau de la subjectivité transcendantale

% Ibid., p. 312.
% Idem.
% Ibid., p. 313.

Hoberg, C. A., Das Dasein des Menschen : Die Grundfrage der Heideggerschen Philosophie,
Zeulenroda, Bernhard Sporn Verlag, 1937.

®le choix, le monde, I'existence, Arthaud, 1947. La conférence de Levinas “le temps et |'autre” a paru
d’abord dans ce recueil.

®le choix..., p. 70.

O pour Levinas, le terme d’idéalisme semble génant.

* Ibid., p. 80.
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dans ce livre est la notion du temps en tant qu’auto-affection, auto-affection
comme principe générateur du temps fonctionnant dans la faculté de
I'imagination transcendantale. Pour Heidegger, c’est précisément celle-ci qui
fonde la métaphysique du Dasein en apportant la solution a la difficulté de
I'interprétation sur le changement du réle de I'imagination dans la synthese de
I'intuition et de I'entendement chez Kant. Celui-ci voyait d’abord la racine “in-
connue” de ces deux dernieres facultés dans l'imagination transcendantale
(transzendentale Einbildungskraft) qui est elle-méme l'origine du temps*2. “[...]
le temps en tant qu’auto-affection (Selbstaffektion) forme la structure essentie-
lle de la subjectivité”*®. Le temps est l'auto-affection qui se génére dans la fa-
culté de I'imagination transcendantale. Celle-ci forme en outre I'unité et la tota-
lité de la finitude de la subjectivité humaine. Le fond de I'apperception “Ich
denke” se trouve dans cette faculté transcendantale. L'origine de la structure
iluminée serait dans cette auto-affection qui produit le temps. Quand on pense
au “but” de la conférence de “Le temps et I'autre” (1947) qui “consiste a mon-
trer que le temps n’est pas le fait d'un sujet isolé et seul, mais qu’il est la rela-
tion méme du sujet avec autrui”**, on reconnaitra mieux que le temps est une
arene ou Levinas s’oppose diamétralement a Heidegger et a Kant interprété par
lui®.

En outre, nous avons une piéce de conviction textuelle pourtant peu
connue. Levinas porte une critique virulente a la these de Hermann Morchen,
L’imagination chez Kant, qui “s’inspire trés prés des cours professés depuis
longtemps sur ce sujet” par Heidegger “avant la publication de la nouvelle
interprétation du kantisme” (c’est-a-dire Kantbuch)*®. Dans cette recension de
1934, en résumant la these de Mdérchen “fidele a I'esprit et presque a la lettre
de la pensée heideggerienne”’, Levinas reléve le point de vue intellectualiste
de l'interprétation de Kant donnée par Morchen-Heidegger, que son ami Wael-

hens répétera dans son livre en 1940 (et sur lequel ils seront d’accord dans la

42 Heidegger, M., Kant und das Problem der Metaphysik, GA 3, p. 187.

“ Ibid., p. 189.

4 Levinas, E., “Le temps et |'autre”, p. 17.

® 1) reste quand méme discutable si, comme dit Levinas, le noyau de la subjectivité transcendantale
qu’est l'auto-affection est qualifiée d’intellectuelle. Puisque lintellect est en grec “nous” (raison),
I'imagination (méme si elle est transcendantale) reste distincte par rapport a lui parmi les facultés dou-
ées a I'ame humaine. Il nous semble que le terme exact (nous ne le savons non plus) manquait a Levi-
nas.

% Revue philosophique de la France et de I’étranger, novembre-décembre, 1934, p. 418.
47
Idem.
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table ronde de 1947). Mdérchen “essaie de montrer [...] que la fonction de
Iimagination est essentiellement transcendantale, car elle n‘exprime que la pro-
jection de l’esprit vers ce qui va lui étre donné [nous soulignons], [...] que
I'imagination c’est la condition de la connaissance, I’ "ingrédient de la percep-
tion", l'intentionnalité”.

Face a leur interprétation certes ingénieuse, “on ne peut pas nier l'intérét
de tentatives comme celles de Heidegger et de Mérchen”®. Mais en rappelant
I'aphorisme de Fustel de Coulanges - philosopher c’est penser ce qu’on veut --
Levinas affirme avec fermeté qu’”il est inexact [...] d’intituler histoire de la
philosophie ces études d’un genre nouveau”*. Il est & noter que l'auteur de la
recension, dans le passage cité ci-dessus, identifie I'imagination transcendanta-
le avec la condition de la connaissance et donc l’intentionnalité. D’ou, on tirerait
la conclusion suivante: l'ordre du monde est d’ores et déja organisé par
I'intentionnalité initiale qui est I'imagination transcendantale. Le sujet ne com-
prend sur le monde que ce qu'il avait déja compris dans la condition de sa sub-
jectivité. Il n‘a rien d'étranger dans le monde. C’est la structure fondamentale
de la subjectivité comprenant le monde proposée par Kantbuch de Heidegger.
Le jeune Levinas (encore 28 ans) se voulait trés critique envers cette interpré-
tation. On y voit la trame de la critique de la philosophie occidentale se nouer
en 1934.

La problématique phénoménologique de la “conscience sans monde”, de la
conscience de la “matiere sans forme” a laquelle Levinas faisait face quatre ans
auparavant dans sa thése rejoint ainsi la question de la structure fondamentale
de la subjectivité posée par Heidegger a travers sa lecture de Kant. La mise en
cause d’une telle structure privilégiée ameéne finalement a ce que Levinas aura
appelé plus tard, a propos de I'ensemble de son entreprise philosophique, la

n50

“déformation du temps”>". Le temps chez Kant est I'une des deux formes de

I'intuition. L'imagination transcendantale qui est une faculté de la production du

schéme - forme pure par laquelle la synthése entre l'intuition et I'entendement

B Art. cit., p. 419.

49 Idem.

% Entre nous, p. 183. “Mais nous avons cherché le temps comme déformation de la forme, la plus for-
melle qui soit, de l'unité du je pense. Déformalisation dont Bergson, Rosenzweig et Heidegger ont ouvert
la problématique a la pensée moderne, en partant, chacun a sa maniére, d’un concret plus “ancien” que
la pure forme du temps”. Ici Levinas considere que Geworfenheit et Sein-zum-Tode en sont exemple
chez Heidegger. Le temps comme auto-affection serait la forme la plus pure du temps.
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est rendue possible - est selon la lecture de Kant par Heidegger, l'origine du
temps comme auto-affection.

En est-il vraiment ainsi? Trouve-t-on réellement |'origine du temps dans la
structure ainsi illuminée de la subjectivité connaissant qui connait en fin de
compte le monde entier a priori? Si I'on réduit cette structure a un état ou l'on
ne peut méme plus dire “Ich denke”, le temps s’y trouve-t-il encore comme
auto-affection? Motivé par ces questions, Levinas va effectuer la réduction de la
subjectivité philosophique occidentale en examinant s’il existe le temps ou “Ich

denke” dans les vécus marginalisés par les philosophes.

3. L'/EXAMEN DES VECUS EN MARGE DE L'INTELLECT

Qu’en est-il du cogito dans le monde sans lumiere, ou qu’en est-il de la
conscience sans monde? La réponse est donnée par la notion d‘il y a. Quel est
le vécu de la “matiére sans forme”? La réponse est donnée par le vécu esthéti-
gue que Levinas appelle “exotisme”. Voyons en détail ces réponses.

Dans De l'existence a l’existant, Levinas déploie ce qu’il appelle la philosop-

751 Avant de voir les réponses en détail, précisons

hie “pré-heidegerrienne
d'abord la nature du mouvement de cette philosophie. L'auteur souligne que
“I'idée qui semble présider a linterprétation heideggérienne de I'existence
humaine consiste a concevoir I'existence comme extase, possible, des lors, uni-
quement comme une extase vers /a fin [...]"%. Le mouvement de |'extase sup-
pose la spatialité distinguant l'intérieur de l'extérieur, ou limmanence de la
transcendance. Dans la structure de la subjectivité moderne, cet espace inté-
rieur est illuminé. “L'espace de Kant est essentiellement éclairé”>3.
Spatialement, Heidegger projette la lumiere de la compréhension de son
propre étre sur le monde autour de lui. Temporellement, il la projette sur son
propre avenir. C'est I'extase vers la fin qui anticipe sa propre mort. Le projet de
la philosophie pré-heideggerienne consiste a poser une question sur la condition
de cette extase. Il remonte a l'origine de cette intentionnalité extatique. Le fil

conducteur de la remontée est la relation que le sujet entretient avec le monde.

5! De I'existence & I'existant, p. 19.
%2 Ibid., pp. 19-20.
> Ibid., p. 75.
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Chez Heidegger, la relation se définissait en terme de I'‘étre-au-monde ou le
Dasein n‘a plus de choses rencontrées au monde pour objets théoriques mais
comme maniables (Zuhandensein). Dans la mesure ou le monde est compris en
tant que constitutif de I’étre-au-monde, le monde est d’ores et déja ordonné
par le souci du Daseinn de sorte que les choses du monde sont disponibles a la
main de cet existant extatique. Le mouvement de la pensée lévinassienne
s’oriente vers la dissolution de I'ordre du monde. Cette derniére se réalise en
guatre étapes d’examen. 1. L’intention sincére. 2. La matiere sans forme
(éléments nus). 3. La conscience sans monde (insomnie). 4. Hypostase.

Dans cette section, nous allons envisager les étapes 2 et 3 qui correspond-
ent aux questions laissées ouvertes par Husserl. Nous allons envisager la qua-
trieme dans la conclusion.

La réponse a la question si la matiére sans forme existe ou non est donnée
par ce que Levinas appelle “exotisme”. Le terme n‘a aucune connotation
culturelle. Il faut entendre le sens strictement philosophique du terme. La
deuxieme étape de la philosophie pré-heideggerienne consiste a révéler la rela-
tion avec le monde sans forme. Le monde n’est plus alors le méme que celui
gu’entendaient Husserl et Heidegger. Dans la structure illuminée de la
subjectivité, on distinguait implicitement l'intérieur et I'extérieur du sujet de
connaissance. L'espace illuminé comprend en effet I'ensemble de ces deux di-
mensions bien distinctes. La lumiere vient de l'intérieur du sujet et celui-ci la
jette sur le monde. L'exotisme entend sortir de cet espace illuminé. En dehors
de la portée de la lumiére projetée par la compréhension humaine, on ne ren-
contre plus lI'objet qui ait une forme distincte. S’il n'a plus de forme, il est diffi-
cile de I"appeler “objet”. Il est difficile de diriger sa conscience intentionnelle sur
cela. L'intentionnalité se défait ainsi.

Quand Levinas parle de ce vécu particulier, il pense aux diverses formes de
I’'art moderne comme la peinture, la sculpture, le cinéma, la musique, la poésie,
et le roman*. La sculpture de Rodin, par exemple, représente, par blocs in-
différenciés, la “réalité sans monde, surgissant d’'un monde cassé”>. La peintu-

re moderne contre le réalisme procéde de “ce sentiment de la fin du monde, de

% peinture (De l'existence a l’existant, pp. 86, 88, 90). Sculpture (ibid., p. 88). Cinéma (ibid., p. 88).
Musique (ibid., p. 86). Poésie (ibid., pp. 87, 97), Roman (ibid., p. 97).
% Nous soulignons, ibid., p. 88.
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la destruction de la représentation qu’il rend possible”. La peinture n’est rien

d’autres que “la lutte avec la vision”® >,

, Vvision, pour ainsi dire, objectivan
Le monde supposé par les philosophes est cassé par les artistes. Ce monde
est arrivé a sa fin. Il était en réalité le monde représenté dans l’'espace illuminé.
Or, qu’est-ce que la “réalité sans monde” qui apparait aprés la destruction de la
représentation? Levinas I'appelle “image” dans son article de la méme époque
“Réalité et son ombre” (1948). Son approche de l'image entend explicitement
explorer la dimension des données hylétiques qui ne s’incorporent pas dans
I'intentionnalité, et ainsi réhabiliter toutes les sortes de vécus de la sensibilité,
suggérées par |'art moderne qui consiste & “substituer I'image a I’&tre”8.
Rappelons que “Ich denke” accompagne toutes mes représentations chez
Kant et Husserl. Si celles-ci sont détruites par les artistes, “Ich denke"” reste-il

encore? La réponse est non. Dans cet “égarement dans la sensation, dans

n59 60

I'aisthesis">”, dans “événement esthétique”®”, la sensation n’est plus accom-

pagnée de la conscience lucide de soi, mais elle est face a “lI'impersonnalité

n61

d'élément™". La conscience s’égare dans la matiere sans forme comme “I'épais,

le grossier, le massif, [...], de la consistance, du poids, de lI'absurde, brutale,
mais impassible présence”?. L'unité du moi assuré par “Ich denke” se dissipe
ainsi. Comme il voyait une faille du systeme phénoménologique, il constate
maintenant que dans la peinture contemporaine “des fissures lézardent de tous
cotés la continuité de l'univers”®. Il va sans dire que cet “univers” n’est rien
que le monde de la lumiére. Le monde ainsi fissuré réalise la “déformation [...]
du monde”®*,

Le monde percu par les artistes ne représente plus ni la finalité des choses,
ni la socialité de 'homme. L'image artistique du monde déformé représente les
éléments nus des choses et les hommes. Cette réalité sans forme n’est pas

quelgue chose d'irréel. Détaché du monde de la forme certes, la réalité “faits

% Ibid., p. 90.
" uUn passage paralléle se trouve dans “Réalité et son ombre” (1948). Les imprévus de I'histoire, livre de
EsOChe’ 2000, pp. 113-114. Le monde cassé ou détruit est désigné par le terme de I'image.
Art. cit. p. 113. Cf. aussi De l’existence a l'existant, p. 85. “Le mouvement de |'art consiste a quitter la
g)gerception pour réhabiliter la sensation, a détacher la qualité de ce renvoi a I'objet”.
Ibid., p. 85.
% 1bid., p. 86.
%1 1dem.
Ibid., p. 91.
% Ibid., p. 90.
% Ibid., pp. 90-91.
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d’éléments”®® n’est pas du tout illusoire. Elle n’est rien que le vécu sans inten-
tionnalité, sans finalité ontologique.

Les remarques critiques que Levinas fait a I’égard de I'analyse de la percep-
tion du tableau, donnée par la these doctorale de Eugen Fink doivent se com-
prendre en ce sens. Fink ne tient pas “suffisamment compte de cet exotisme”
réalisé par I'image de I'art qui sort du monde de la forme. “Pour Fink, ce monde
est irréel, neutralisé, suspendu et non point profondément marqué d’exotisme
et, par conséquent, arraché a sa référence a un “dedans”, c’est-a-dire ayant

"86  En réalité, dans la recension susdite de

perdu sa qualité méme de monde
1934, Levinas a apprécié le travail de Fink a sa juste valeur phénoménologique
fidéle a I'esprit du fondateur. Mais au bout de ses propres réflexions critiques a
I’égard de la phénoménologie, il est arrivé a reconnaitre la limite de la méthode
phénoménologique du moins dans son analyse de la “perception” du tableau.
En effet, I'exotisme de I'art moderne ne s’explique pas par le vécu du specta-
teur, mais du créateur. Dans la mesure ou |'on reste dans la perspective du
spectateur, on est obligé de détecter I'acte positionnel neutralisant I'objet per-
cu. L'image vécue par les artistes et réalisée sur la toile sans forme précise
n‘est plus une image correspondant a la réalité ordonnée par la tournure des
maniables®’. L'image vécue par les artistes incarne, certes déja médiatisée par
I'imagination, les données hylétiques qui ne s’incorporent plus dans
I'intentionnalité. Elle est la réalité vécue, non pas l'irréalité.

Dans cette réalité, ce ce monde est ainsi fissuré, cassé, et réduit en
éléments nus. Et parallelement a cette destruction du monde, la conscience
comme assise du moi perd les frontieres de la sphere propre de I'ego transcen-
dantal. Voici ce que signifie I’ “exotisme”.

Voyons finalement la troisieme étape de la philosophie pré-heideggerienne.
La pluralité des matieres sans formes se réduit en un seule étre anonyme ou
I'on ne peut plus reconnaitre les éléments. Or, pour penser concréetement le

vécu particulier de l'il y a, il faut faire appel au vécu de l'insomnie, sinon I'on ne

% Ibid., p. 73.

% Ibid., p. 88.

o7 Puisque Levinas pense a la peinture qui met en cause la forme, le tableau de Ferdinand Hodler auquel
Fink apporte une analyse phénoménologique ne semble pas déja conforme a I'image du monde cassé.
Eugen Fink, “Re-présentation et image. Contribution a la phénoménologie de l'irréalité” (paru en 1930
dans Jahrbuch fiir Philosophie und phdnomenologische Forschung, XI, pp. 239-309.), repris dans Stu-
dien zur Phdnomenologie 1930-1939, Martinus Nijhoff, 1966, p., 75. De la phénoménologie, tr. fr. par
Didier Franck, Les éditions de Minuit, 1994, § 32. “Le monde d’image”, p. 90.
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peut se représenter ce concept qu’abstraitement. La destruction totale du mon-
de illuminé est vécue dans la nuit de I'insomnie®®.

Par rapport au monde cassé ou les artistes trouvaient encore les éléments
nus, dans le monde anéanti de I'insomnie, on ne retrouve rien. Ce vécu se ca-
ractérise par la conscience trés lucide mais qui ne porte sur rien parce qu'il ny
a pas de monde illuminé par la structure de la subjectivité connaissant. Pour
mieux comprendre cet état, il faudrait ajouter qu'il ne s’agit pas du simple état
ou l'on n’arrive pas a s’endormir. Il s’agit d’'un état ou le corps est tellement
exténué de fatigue qu’il n‘arrive plus, paradoxalement, a tomber dans le som-
meil et reste ainsi en état de veille. Par cette insomnie, la conscience est rivée
au corps fatigué. Cette derniére n‘est pas une conscience intentionnelle ayant
pour objet un état de son propre corps. “On se détache de tout objet de tout

n69

contenu Pour identifier sa nature, Levinas introduit dans le concept de la

conscience une distinction entre I'attention et la vigilance. L'attention “se dirige
sur les objets”, tandis que “la vigilance est absolument vide d’objets”’°. Si la
conscience est toujours la conscience de quelque chose, la vigilance est une
espece de la conscience paradoxale puisqu’elle est la conscience claire qui ne
porte sur rien. L'insomnie est le nom de ce vécu de cette conscience paradoxa-
le. Elle n’est rien que la conscience sans monde. Levinas a trouvé enfin le vécu
concret qui serait la faille de la phénoménologie.

Tant que le monde est réduit a néant, la “conscience du monde détruit” doit
subir aussi I'effet de la réduction dans son essence comme ma conscience. “La

veille est anonyme. Il n'y a pas ma vigilance a la nuit, dans l'insomnie, c’est la

n71

nuit elle-méme qui veille. Ca veille C’est un processus de dépersonnalisa-

tion de la conscience ou celle-ci “participe” a la veille, “I'événement imperson-

n72

nel de I'il y a”’“. Quand il décrit ce “phénomene”, il met en cause explicitement

la méthode phénoménologique et la théorie de Iintuition qui implique déja

% Dans la mesure ol I'on entend par il y a I’état de I'enchainement a I’étre sans issue, I'apparition du
fantdme de Banco dans Macbeth est un autre exemple d’expérience de il y a. Cf., De l‘existence a
l'existant, p. 101. A c6té du vécu concret comme l'insomnie, il existe le vécu de Il y relevant au registre
de l'imaginaire. A cet égard, Levinas, depuis De I’évasion, reste toujours inspiré par I'argument de Berg-
son selon lequel le néant est un étre biffé. De /’évasion, Livre de poche, 1998, p. 122. Cf., De l’existence
a l'existant, p. 103.

% De I'existence & I’existant, op. cit., p. 109.

" Ibid., p. 110.

" 1bid., p. 111.

2 1dem.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



REDUCTION LEVINASIENNE DE LA PHILOSOPHIE MODERNE A TRAVERS LES VECUS MARGINALISES

I'intentionnalité et le moi pur. Il sait qu'il est en train de dépasser la phénomé-

nologie telle qu’il I'a étudiée dans sa these.

L'affirmation de lI'anonyme vigilance dépasse le phénoméne qui suppose déja un
moi, échappe par conséquent a la phénoménologie descriptive. La description utilise
ici des termes dont elle cherche précisément a dépasser la consistance, elle met en

scéne des personnages, alors que l'il y a est leur dissipation. Indice d’'une méthode
] 73

ol la pensée est invitée au-dela de l'intuition [nous soulignons

La troisieme étape de la philosophie pré-heideggerienne se termine avec
cette dépersonnalisation totale de la conscience et la réduction totale du mon-
de.

Or, comme on sait, Descartes a trouvé son cogito dans la mise en doute du
monde. Hypothétiquement, il a réduit le monde percu par Iui en néant en tant
gu’illusion que le malin génie lui fait voir. Au fond de ce doute vertigineux, il a
trouvé un fond insoupgonnable: cogito. Kant I'a repris dans son “Ich denke”. Le
sujet de la philosophie moderne a son fond, pour ainsi dire dans sa rupture
avec le vertige dépersonnalisant du doute hypothétique ou hyperbolique. Lors-
que le vertige (dissipation du moi) est vraiment vécu dans l'insomnie, le moi
n‘est plus le cogito, il n'a plus de conscience de moi. Si cet état reste perma-
nent, le sujet sera dans le délire ou la folie’®. Mais dans sa phénoménologie de
la conscience a la limite, Levinas se borne a traiter les vécus quotidiens. La fin

de l'insomnie arrive avec le sommeil.

CONCLUSION

Le processus de décomposition du sujet et du monde se termine ainsi. Le-
vinas entame ensuite la reconstitution du sujet. C'est la la quatrieme étape de
la philosophie pré-hedeggerienne, qui décrit la genése de l'ici qui précede le Da
du Dasein. Par le sommeil, réalisé par “le coucher” du corps sur un lieu, la
conscience recouvre une relation évidente avec son corps, c’est-a-dire la rela-

tion oU son propre corps n‘apparait plus étranger a la conscience. Ainsi le moi

" Ibid., 112.

™ Dans Totalité et infini, Levinas tente de trouver le sauvetage de la chute vertigineuse de l'il y a dans la
relation avec l'autre, a I'exemple de Descartes qui I'a trouvé dans l'idée de l'infini, I'idée de Dieu. Cf.,
Totalité et infini, op. cit., p. 94.
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regagne sa condition d’étre moi, paradoxalement dans la perte de la conscience
par le sommeil. Cette condition est ce qu'il appelle l'ici. Le Da du Dasein est sa
relation ouverte avec le monde, mais le Dasein lui-méme présuppose sa rela-
tion avec son propre corps en tant que sien. La structure illuminée de la subjec-
tivité de la philosophie requiere comme la condition de sa possibilité ce rapport
du moi de la conscience avec le soi du corps ou ils sont assumés comme mien.
Cogito ou “Ich denke"” est I'expression du verbe dans sa déclinaison de la pre-
mier personne du singulier au présent. Aprés Kant, Fichte a tenté de fonder
I'apperception par l'acte de la position originelle du moi par le moi. Levinas est
bien conscient de la position fichtéenne méme s’il ne mentionne pas ce nom, et
y répligue comme suit: “La position ne s’ajoute pas a la conscience comme un

n75

acte qu’elle décide”’>, mais c’est a partir de la “relation unique avec le lieu” que

la conscience “vient a elle-méme"’®.

L'ici est I'établissement de la premiere personne du singulier “je” et du
présent “pense”. Dans cette quatrieme étape, Levinas s’efforce de montrer, en
réhabilitant la théorie de la création continue chez Descartes et Malebranche,
que le présent n’est pas le temps qui comprend le passé et le futur en lui, mais
que “le présent est arrét”’’. La position que Levinas appelle hypostase réalise
ainsi l'ici et le présent. Or, l'ici n’est pas |’'espace, le présent n’est pas le temps.
Ils ne sont pas ce que Kant appelle les formes de lintuition. Déja dans le
phénomeéne de I'insomnie, nous étions au-dela (ou en dega) de l'intuition. Apres
I’hypothése, nous sommes encore dans la dimension antérieure a lintuition.
Nous sommes en face de la couche de la structure de la subjectivité structure-
llement plus basique 78 que |'‘apperception douée des formes spatio-
temporelles.

Chez Kant, les formes relevent de I'a priori. Si elles ne se trouvent pas dans
le sujet hypostasié dans le sommeil, le caractére a priori des formes est mis en

cause. En effet, I'argument de Levinas se lit comme tentative de |'étude généti-

™ De I'existence & I’existant, op. cit., p. 120.

® 1dem.

" Ibid., 126.

8 De I'existence a l'existant, op. cit., p. 122. “Le lieu, avant d’étre un espace géométrique, avant d’étre

I'ambiance concréte du monde heideggerien, est une base. Par la, le corps est I'avénement de la cons-
cience”.
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gue de l'espace et du temps. L'espace géométrique ou méme le Da se produit a
partir de I'ici’®.

Alors, comment le temps arrive au sujet si le présent n’est rien que la rup-
ture avec le temps comme durée? On sait que le temps vient de |'autre. Dans
De l'existence & l’existant, cette réponse reste encore a I'état d’esquisse. A
I’égard du temps, Levinas souligne “un mépris pour l'instant” de la philosophie

moderne qui n’y voit que “lillusion du temps scientifique”®°.

De plus, depuis
Platon jusqu‘a Heidegger en passant par Aristote, Hamelin, et Bergson®!, la phi-
losophie dans toute son histoire considérait l'instant “saisi comme complément
dialectique de lintervalle. L’instant de I’élan bergsonien ou Augenblick de
I'extase du Dasein emprunte “sa signification a la dialectique du temps”®. La
philosophie a cru que l'instant ou le présent “ne possede pas de dialectique
propre”3, La dialectique propre du présent que la philosophie toute entiére a
méconnue est le “mouvement de venir a soi” & l'intérieur de so0i®* que Levinas a
découvert dans I'hypostase du sommeil. La genése du lieu coincide avec la

n85

genese du présent. “L'essentiel dans l'instant c’est sa stance Levinas affir-

me que le cogito cartésien repose sur “l'accomplissement absolu de I'étre par le
présent”®® et que la “référence a soi de l'instant présent est possible par la
stance & partir du lieu"®’. La conscience de la philosophie occidentale est ainsi
localisée “par I'acte sans transcendance de la position”®®. C’est ainsi que se fon-
de la structure illuminée de la subjectivité ou I'on ne rencontre autrui que sous
la forme qui réduit son altérité. C'est pour cela qu'il se dit le *monde et la lu-

miére sont la solitude”®®. C’est ici que la phénoménologie ne suffit plus comme

méthode philosophique pour “atteindre autrui”®°.

Ibid., p. 121.
Ibid., p. 126.
Ibid., p. 127.

Ibid., p. 131.

Ibid., p. 133.

Ibid., p. 136.

Ibid., p. 137.

Ibid., p. 141.

Ibid., p. 144.

% Ibid., p. 144. “En tant que phénoménologie, elle reste dans le monde de la lumiére, monde du moi
seul qui n’a pas autrui en tant qu’autrui [...]". (Ibid., p. 145).
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Abstract: In this paper 1 analyze early
Heidegger’s concept of history. First, I argue
that early Heidegger makes use of three distinct
concepts or spheres of history, namely (1)
history as intergenerational process, (2) history
as personal or autobiographical development,
and (3) history as the real center and origin of
all intentional acts in the intentional self. Se-
cond, I argue that an essential motif in
Heidegger’s discussion is the re-appropriation of
what he considers the externalized and expro-
priated historical reality in all three spheres. I
suggest that this constitutes an objective paral-
lelism to similar moves in Marx and neo-Marxist
thought, especially Lukacs and the Frankfurt
School. I show that Heidegger is on his way
towards an ethics of time. First, in opposition to
theoretical historicism and historical aestheti-
cism or determinism of his time, early
Heidegger advocates the active historical partic-
ipation in history, the engagement in one’s
historical situation or praxis. Second, in opposi-
tion to the publically regimented and reified
time frames, calendars and interpretations,
Heidegger argues for the self-reflexive, histori-
cal shaping of one’s very own and unique life-
time. Third, because Heidegger finds the origin
of all history in the historical enactments of
intentions in the intentional self, he ultimately
argues for the self-reflexive acknowledgment of
this ultimate historicity at the very heart of
human intentionality, calling for the always
renewed accentuation of this inevitable and
ultimate historicity as a necessary condition for
authentic temporality.
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Horkheimer, Historicism, Transcendental Soli-
tude.
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Resumen: En este articulo analizo el concepto
de historia de Heidegger. Primero, argumento
que el Heidegger temprano hace uso de tres
conceptos distintos, o esferas, de historia, a
saber, (1) la historia como proceso de interro-
gacion, (2) la historia como desarrollo personal
o autobiografico y (3) la historia como el centro
real y origen de todos los actos intencionales en
el yo intencional. Segundo, argumento que un
motivo esencial en la discusion de Heidegger es
la re-apropiacion de lo que considera la exter-
nalizacion y expropiacion de la realidad histori-
ca en las tres esferas. Sugiero que esto consti-
tuye un objetivo paralelo al de movimientos
similares en Marx y el pensamiento neo-
Marxista, especialmente Lukacs y la Escuela de
Frankfurt. Muestro que Heidegger esta en este
mismo camino hacia una ética del tiempo. Pri-
mero, en oposicidén al historicismo tedrico y al
esteticismo histérico o determinismo de su
tiempo, el Heidegger temprano defiende Ila
participacion activa en la historia, el compromi-
so con la propia situacidon historica o praxis.
Segundo, en oposicidn a los marcos tempora-
les, calendarios e interpretaciones regimenta-
dos y reificados, Heidegger defiende la auto-
reflexion y la formacion histéorica del tiempo
vital de uno mismo. Tercero, porque Heidegger
encuentra el origen de toda historia en las rea-
lizaciones historicas de las intenciones del yo
intencional, defiende en Ultima instancia el
reconocimiento auto-reflexivo de la historicidad
en el nulcleo intimo de la intencionalidad huma-
na, llamando a una siempre renovada acentua-
cidn de esta inevitable y dltima historicidad
como una condicidon necesaria de la temporali-
dad auténtica.

Palabras clave: Husserl, Lukacs, Adorno,
Horkheimer, Historicismo, Soledad Transcen-
dental.
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INTRODUCTION

While it is not controversial that history looms large in Heidegger’s philo-
sophical work, it is less clear what Heidegger’s actual positions amounts to. Ex-
clusively focusing on the early writings by Heidegger, I want to explore the idea
that Heidegger is motivated by the phenomenon of what, with Marx and Lukacs
in mind, we might call the expropriation of time and the struggle for regaining
it. I do not believe that this is the only motif, nor do I claim that Heidegger was
interested in Marx or Lukacs. Heidegger’s reflections about the appropriation of
time or history proceed along three different axes: (1) the historical agency in a
historical situation, (2) the personal, autobiographical life story, (3) the primor-

dial or original historicity in the intentional self that enacts all life relations.

PART I: HISTORICAL AGENCY VERSUS HISTORICISM

Contrary to what many believe, Heidegger has never argued for historicism,
let alone relativism. It is certainly true that Heidegger defends the break-
through towards the “historical worldview” in Dilthey and Yorck von Wartenburg
(GA 64: 4). But it is important to realize that Heidegger is entirely unimpressed
with Dilthey’s constant worry about the so-called “anarchy of systems” and the
“relativism” inherent in historical consciousness. Heidegger interprets this worry
as symptomatic for Dilthey’s substitution of an externalized, contemplative, and
theoretical form of history (GA 59: 167) - what Marx and Lukacs would call a
mere reflection in objective thought - for the actual historical being on the
ground, which is free from any doubts about the “relativity” of a historical
event. In contrast to Dilthey’s contemplative and aesthetic historicism,
Heidegger emphasizes the inevitably historical actuality of human life from in-
side, that is to say, the fact that as human beings we find ourselves in a partic-
ular historical situation, into which we are thrown, and which we transform and
shape by and through our plans for the future, without aspiring to realizing
some universal essence of humankind (Heidegger, 1993, 145). For Heidegger,
“history” is not an inert being, an object that sits there to be contemplated,

which might invite the meta-induction that what we assert now as true will be
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overturned by future generations, as we have overturned the truths of past
generations. Rather, for Heidegger history is what we shape through our ac-
tions and what affects us in the course of pursuing these actions. As humans,
we cannot help but live in our particular historical situation. We interpret the
past, and, in coming to terms with it, we open up a future for us. The human

condition means to exist within a historical situation. Heidegger writes:

One’s own epoch is experienced as a situation, in which the present time stands not
only vis-a-vis the past, but also as a situation in which the future will or has been
decided (Heidegger, 1993, 145).

And Heidegger implicates philosophy in this historical decision making. Phi-
losophy does not stand above the historical strife. The “vocation” of philosophy
is to sound the “wake up” call to seize one’s own historical situation (Heidegger,
1993, 145). It is the task of philosophy to prepare “the appropriation” of “the
[given] historical situation” (GA 61: 161). This by no means so different from
Hegel, or Marx, or Lukacs, or, for that matter, Adorno and Horkheimer.

In fact, what early Heidegger calls the “hermeneutical situation” is actually
a historico-practical category: it refers to the horizon of understanding in our
own present time, which one needs to work through in order to project a co-
herent historical response. It is no wonder, then, that Heidegger defines philos-

ophy as “historical discovery,” historisches Erkennen (GA 62: 368).

To the extent that philosophy has grasped the content and being-structure of its
thematic object (the facticity of life), philosophy is “historical” discovery in a radical
sense. (GA 62: 368)

Factical life is historical life. And philosophy emerges from factical life and
returns back to it. There is no extra-historical standpoint outside historical
factical life. We are historical agents, not walking propositions with truth values.
But unlike historicism, which reflects itself outside the historical situation,
Heidegger urges us to fully immerse ourselves in the historical situation and
shape our lives in the active response to this situation. Against the pessimism
and taedium vitae of historicism, Heidegger opts for historico-practical en-
gagement, historical agency. As a historical agent, Dasein has no fixed es-

sence; it is temporality or historicity and openness towards the future, namely
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on the basis of finding itself as a past, i.e., as that which has already been
thrown into the world. As Heidegger puts it succinctly, “Dasein is history” (GA
64: 86), which is quite different from saying that Dasein occurs “in” history.
Just as death is something immanent to life and not some mysterious endnote
to it, so history is an immanent happening in Dasein, according to Heidegger.
Of course, one can deny the historical dimension of factical life, but it does not
change the always historical reality of life.

In short, against the historicist hypostatization of history as a force above
and beyond us, Heidegger argues for the re-appropriation of history, namely by
embracing our responsibility for our historical situation. There is an undeniably
“activist” element in this, in contrast to the Platonic flight from, or the blind and
deterministic submission to, history (which Heidegger associates with Speng-
ler), or the via media between these extreme poles (the neo-Kantian relation of
transcendent values in the realization of historical forms) (GA 60: 38/39).

However, Heidegger’s idea of historical activism stays clear of any volunta-
rism. Part and parcel of this concept of our historical situation is the idea that
time or history constitutes an articulate unity that spans past, present, and fu-
ture. This unity crystallizes in the historical situation. After all, the historical
situation emerges from the past, and is shaped through our present projects
and thus transformed into our future. As historical agents we are participating
in an overarching historical reality that connects past, present, and future. This
has nothing to do with what in recent research has been thematized as the

III

supposedly “non-sequential” view of time (Blattner, 1999). Heidegger does not
argue that the past, present, and future exist “simultaneously.” Rather, his
point is that any particular dimension of history or time (past, present, and fu-
ture) necessarily implies a reference to the other. Factical life is actually inte-
grated within an overall historical and always open trajectory; it is not
nominalistically reduced to an isolated, naked existence in the “here,” “now.”
Dasein is part of a tradition, but not captive to it, because Dasein takes up the
tradition and interprets it in the present time and projects into the future. This
“activist” conception comes with the emancipatory claim to take possession of
the history or temporality that we “are,” rather than to continue to live in alien-
ation from history, by succumbing to either the aestheticism of historicism, the
determinism of historical laws, or the reign of metaphysics and its love affair

with a-temporal, unchanging truths, essences, etc. It is still not sufficiently rec-
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ognized that early Heidegger’s trademark anti-essentialism (in particular with
regard to Dasein’s lack of any essence), and his decidedly anti-metaphysical
stance are rooted in his concept of historical life that makes our historical situa-
tion and historical experience the primary reality. Much like the Young-
Hegelians and Lukacs, Heidegger liberates history from its speculative super-

structure and re-appropriates it as historical praxis.

PART II: PERSONAL HISTORY VERSUS THE TYRANNY OF PUBLIC TIME

Historicism and historical determinism are not the only forms of alienation
from our historical being. Blind historical enthusiasm constitutes the other ex-
treme. In throwing oneself head over heel into historical action at every price,
oblivious to one’s personal historical rhythm and one’s very own life story, one
abdicates or expropriates one’s own time for the demands of public time as
such. But all forms of submission to public time, public schedules, is a form of
temporal alienation and dispossession, according to Heidegger.

Without dismissing our factical immersion within a tradition and an open
historical situation and the historical action that is required, Heidegger argues
that the real or original historical cell is the individual, personal or existential
self. It alone is what /s historical in a strict sense. In other words, unlike the
just mentioned neo-Hegelians of his time, Heidegger does not start out from a
collective or general subject, such as a nation, a state, let alone class con-
sciousness. In fact, for all his criticism of Dilthey, Heidegger follows Dilthey’s
view, according to which the “individual” is the “original cell” [“Urzelle"] of life
and history. For Heidegger, a historical situation is not, first and foremost, pub-
lic. Rather, it is characterized primarily by the personal perspective and person-
al investment that comes with a person’s existential engagement with his or
her given historical situation within the context of the person’s own historical
lifespan. Such a historical situation is given whenever we act within the world,
and not only in the context of grand and memorable “historical” events which
change the course of world history so called.

In locating the historical spark within the individual and his or her existen-
tial experiences, public time and public events, or world-historical spectacles for

that matter, become secondary or, worse, foreign impositions from outside that
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sidetrack us from paying attention to our personal given historical situation at

hand. In 1924 Heidegger observes:

In most everyday things we do and have done to us, human life is geared towards
time. It [human life, IF] is inherently regulated by time. There is time for work,
meals, recreation, and diversion. The order of time takes a fixed and public form in
calendars, timetables, class schedules, curfews, and the eight-hour day. (GA 64:
17)

Heidegger concedes that public time provides a much needed objective
measurement in the context of living together with others. But he claims that it
also subjects our lives to the techniques and commands of a temporal order
which assigns us what to do at what time. Public time governs us; it dictates
how we spend our own time. Temporal discipline is a public matter. Yet it is
exercised and upheld by the individual subject that complies with the regulation
of public time. It is no coincidence that Heidegger identifies das Man, the one,
with time (GA 64: 76).

In being-together-with-one-another everyone more or less adheres to the common
“Then.” Each person has at the outset given away the “time” that he “has” in order
to get it back in the form of the time regulated through our being-together-with-
one-another.” (GA 64: 76)

Nothing could show better what Heidegger means by “self-alienation,” a
term he frequently uses in his early writings. At bottom, it is temporal aliena-
tion. The time that I have, better, the time that I am - each one whiles away
his or her own time, Jeweiligkeit (GA 64:45) - is subject to temporal rules and
regulations over which I have no control. Through public time I am lived by the
other, instead of living my own time. Yet public time is only “borrowed” time: it
is my time that has been expropriated first and then handed back to me as an
alien objectivity to which I must subject myself. Calendars and schedules are
instituted in the past, but they govern the future. It is the temporal analogue to
what, in the different sphere of economics, is the dominance of capital, which is
nothing other than the accumulated labor of the past, which dominates, struc-
tures, and organizes labor in the present day, and beyond that, uses up the
future for present purposes. Taking our cue from Marx here, we might call the
rule of public time “the fetishism” of time, having its objective being in fixed
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schedules, time tables, or clock time as such, while the underlying praxis of
“fixing” time has been forgotten®.

The oppressiveness of objective, public time is a fundamental theme in
Heidegger, even after the mid 1920s. The category of “everydayness” in Being
and Time is of course a temporal category: it signifies the dominance of “the
monotony [Einerlei]” (GA 64: 75), “the crushing, crushing boredom” (Dreyfus &
Kelly, 2011) of a flattened-out temporal order that takes its main cue from the
endless repetition of the common, objective clock-time: the same 24 hours that
will repeat themselves, day in, day out, turning everything new into “having
already been there.” It is not a coincidence that Heidegger devoted half a lec-
ture series to boredom in 1929/30 (GA 29/30). Boredom, as marked by the rule
of public time, manifests on the personal level of lived experience what histori-
cism is on the interpersonal level: endless repetition of the same.

In fact, early Heidegger pays much attention to what we may call the pa-
thology of time consciousness. According to Heidegger, clinging to the past (as
something “desired” right now) or pulling the future into the present (as some-

III

thing “useful” right now) are both modes in which time is organized around just
one dimension: the present. What is repressed is “time” in its extended unity,
which comes to the fore only if we let time be in its articulated structure of
past, present, and future.

In other words, not only can we mistake public, objective time for our own
time, in which case we literally forget ourselves by not allowing time for us, we
can also mistake our own time by clinging to just one dimension of it, the pre-
sent. Moreover, a distorted relation to time characterizes the whole project of
metaphysics, because it glorifies what is always present, never comes into be-
ing, has no past to remember, or a future to expect. It is a grand manifestation
of our tendency to foreground the present at all costs, the result of which is
that we are walled up inside the prison of a never-changing present presence.
And it is precisely this obsession with the permanent present which motivates
the ascendancy of technology. It “promises” the constant and instantaneous

availability of “the standing reserve” outside a past or future. Everything is al-

! Simmel’s so-called “tragedy of culture” is based on the same idea. The original inter-subjective motive
giving rise to various institutions sinks into oblivion and the sheer objectivity of the institution, decou-
pled from the interest it meant to serve, guarantees its enduring existence. As is well-known, Heidegger
studied Simmel quite carefully.
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ready opened up as what it is: raw material for use. Metaphysics and technolo-
gy increase historical entropy, as one would expect from closed systems.

But if we resist the leveling of “history” and follow Heidegger’'s suggestion
to understand “history” not by recourse to public, shared time, but with refer-
ence to our own personal time, our personal history, it follows that one’s partic-
ipation “in” world-history, or one’s role in a collective tradition, including one’s
objective works, achievements, etc., all of which are governed by public or
shared time, lose their role as individuating markers. What counts is how we
live our own time, not how well we are placed relative to the temporal horizon
of a tradition, the external standards of our national histories, or the feared or
expected esteem in history books of posterity. The early Heidegger does not
envision a new historical beginning, a new era, etc. Rather, the original histori-
cal dimension is always at work: in each Dasein.

Personal history is not without its own temporal standards. Heidegger in-
sists that personal history must always be attentive to the whole of time, which
prohibits the sacrifice of one dimension for the other, the downgrading of one,
and the privileging of the other. The trick is always to keep in mind the whole
of time, which assigns specific roles to the past and the future which cannot be
realized by a presentist insistence on instant availability. According to
Heidegger, the past is not a mere present that has moved into the no-longer.
Rather, the past is its own dimension in which what is past unfolds its pastness

to the full. As such, it is operative in what we plan for the future.

The past is not a present time that has passed by; rather, the past’s being is set
free only through its state of having been. The past reveals itself as that definitive
state of one’s having been that is characteristic of futuralness, a futuralness which
one resolves to embrace through grappling with the past. Authentic historicity is
not a matter of rendering something present, but the state of being futural, in
which one readies oneself to receive the right impetus from the past in order to
open it up [i.e., the future]. (GA 64: 94)

It is in this context of the unity of time that Heidegger also mentions the
inevitable but as yet uncertain death that each one of us has to die at some
point. It is precisely the openness of the future as genuine future (in its una-
vailability) that underscores his description of death. Moreover, mindful of the
limits of time, Heidegger questions the philosophical enthusiasm to legislate for
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future generations today (GA 64: 94). In the same vein, Heidegger questions
the false quest after final and absolute truths. An ethics of time looks askance
at all parading of so-called “final words” [Endgiiltigkeit] (GA 59: 84). If any-
thing, it favors what today we call “weak thought.” Early Heidegger searches for
a humilitas temporalis, despite his penchant for resoluteness. Resoluteness is
the precondition for having a fate, that is, the possibility of failure.

In making personal historical experience of one’s own life the primary
meaning of “history,” Heidegger does not give up the notion of collective history
entirely. Rather, he re-calibrates it and grounds it in one’s own, personal histor-
ical being. The possibility of common historical action is subsequent to personal
historical decisions that one takes in one’s life. But in committing oneself to
goals or projects, one can then also share and communicate these ideas, and
fight with likeminded fellows for the realization of these goals in society at
large. But for Heidegger it is clear that the existential, personal self remains in
the driver’s seat. No historical necessities govern it, unless, that is, it first abdi-
cates its freedom and historical responsibility - to the public, the party, the

IMF, or whatever.

PART III: TRANSCENDENTAL HISTORY

Heidegger’s concept of history is ultimately predicated on his reading of
Husserl’s theory of intentionality. According to Heidegger, all our intentional
acts are performed or executed by what one might call the intentional self. It is
the origin of all intentional acts and, as such, it is the ur-historical subject. For
Heidegger, the Kantian I that must be able to accompany all my representa-
tions or the Cartesian cogito is not only a real being (with an ontology of its
own), but also historical in the sense that it performs, remembers, and antici-
pates, and lives in its intentional acts. Strictly speaking, this intentional self is
the only genuine, or original, historical “agent.” Because it temporalizes itself
through the temporal structure of intentionality, it is time itself. Thus Heidegger
writes: “In each case, Dasein itself is time” (GA 64: 57). All other empirical his-
torical developments are “derivative” relative to this ur-historicity of intention-
ality or the intentional self. This original history must not be conflated with the
empirical history “in” which the individual person finds itself as an object, as

something intended within the world.
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III

Notwithstanding early Heidegger’s “official” stance against transcendental
philosophy, he painstakingly differentiates between the personal self, as it ex-
ists within the environing- and with-world, and the intentional “inner” self that
performs the intentional acts by which the world gains its meaning for the in-
tentional self (GA 60: 62-65). This intentional self is the one and only origin
and paradigm for the meaning of history in early Heidegger’s thought (GA 59:
84). Moreover, Heidegger holds that authentically performed intentional acts
are acts which (1) accentuate and recall their origin in the intentional self
(which is a basic kind of self-responsibility), and (2) contribute and set in mo-
tion the renewal of that self (thus keeping at bay the routinization and leveling
of intentional acts in everydayness and their insertion in the environing world)
(GA 59: 75). Behind this account of originary intentionality stands the ethical
imperative to care for the self before all self-less object-knowledge. Only inten-
tional acts that foreground and renew the historicity of the intentional self are
“authentic,” according to Heidegger. It goes without saying that this grounding
of authentic action in the inner historicity of the intentional self and its own
time comes at the price of a certain transcendental solitude, for the intentional
self finds itself entirely singularized.

In his Theory of the Novel, Lukacs speaks in a non-technical, yet quite
evocative manner of the “transcendental homelessness” in modernity, the loss
of a closed horizon. I submit that early Heidegger advances the complement to
this: transcendental solitude. According to Heidegger, Dasein, taken as an in-
tentional ur-historical subject, is possessed by it alone in its intentional acts. It
is singular: it is the time in which each and every thing is apprehended, where-
as it is not contained in that time. All intentional acts point back to this center
of intentionality, which is just another way of saying that all intentionality is
ineluctably self-referential®>. The intentional self, however, is entirely cut off
from other selves. On the ontological level, it is absolute singularity, the abso-
lute time which inheres in no other time. Heidegger writes: “I can never be the
Dasein of others, although I may be together with them” (GA 64: 47).

Dasein’s transcendental solitude or, what amounts to the same thing, its in-
tentional self-sufficiency is expressed and mirrored in the concrete history of an

individual person, or what above we called the personal or autobiographical

2 An excellent discussion of self-reference is to be found in Dan Zahavi (2005, 99-146).

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



HEIDEGGER'S STRUGGLE WITH HISTORY

history of a person within the world. Compared to collective history, one’s own
personal history is the closest shadow of the pure and untainted historicity of
the intentional self, without which, however, there would not even be a world,

let alone world-historical events.

CONCLUSION

Early Heidegger thematizes his positive concept of history on three levels:
1) the historical situation and historical agency, 2) the existential autobiograph-
ical history of a person, 3) the history of the intentional self. Schematically we

can put this in concentric circles:

Intentional
Self

Personal Self

Historical
situation

In the last analysis, there is a tension between the conception of historical
agency in a historical situation, according to which Dasein, at least in part, is
defined in terms of a shared, overarching effective historical reality, and the
transcendental view at the centre, according to which the subject is absolutely
separated from others by an unbridgeable existential gap, such that Dasein and
its history is defined solely in terms of Dasein’s absolute singularity and self-
responsibility, without any intrinsic reference to others, let alone a reference to
an overarching, shared historical horizon. It would be the task of another paper
to show that this problem still haunts Being and Time in the ensemble of the
basic descriptors of Dasein: facticity, fallenness, historicity, and authenticity.
Regardless of that, however, we can say that all three concepts of history can-

vassed here have one unifying theme. Heidegger wants to re-appropriate histo-

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida. |



72 |

INGO FARIN

ry from its exteriorization in historicism, determinism, aestheticism, and re-
awaken us to historical self-responsibility in the face of the anti-historical ten-
dency in the entire Western metaphysical tradition and the aftermath of it in

modern technology.
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Abstract: The purpose of this paper is phe-
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will make clear the relation between ontological
difference in the sense of the later Heidegger
and the primordial dimension of divinity which
is called the last god (der letzte Gott) and the
sacred (das Heilige). Further, the relation be-
tween such divinity and entity as a whole (das
Seiende im Ganzen) will be clarified. In the
second chapter, I will elucidate the place of the
divinities in the manifestation of entity as a
whole by considering the role of the godlikes
(die Gdéttlichen) in the fourfold (das Geviert).
When the primordial alterity of the last god
should be experienced in entity as whole, which
leads to the notion of the godlikes, it must
confront human subject in totally asymmetrical
manner. Such asymmetrical communication can
be structurally made explicit by taking the con-
cept of “discourse” in Being and Time into ac-
count. Finally, I will consider the character of
human comportment called preservation
(Bergung) with focusing on its relation to the
later Heidegger’s conceptions of divinity. This
will shed light on how human beings could
properly appreciate the experience of what is
beyond our understanding and nevertheless
supporting our existence.

Key Words: Heidegger, Last God, Sacred,
Religiosity, Alterity, Phenomenology, Existential
Thought.

University of Tokyo, Japan
vogelfaenger 4649@hotmail.com

Resumen: El objetivo de la ponencia es llevar
a cabo una interpretacion fenomenoldgica de
las diversas facetas de la divinidad en el Hei-
degger tardio y elucidar el comportamiento
humano respecto de esta divinidad. En el pri-
mer capitulo, se esclarece la relacidén entre la
diferencia ontoldgica en el sentido que le da el
segundo Heidegger y la dimensién primordial
de la divinidad, llamada el ultimo dios (der
letzte Gott) y lo sagrado (das Heilige). A conti-
nuacién, se esclarecerd la relacién entre la
divinidad asi concebida y lo ente en totalidad
(das Seiende im Ganzen). En el segundo apar-
tado, se elucidara el lugar de las divinidades en
la manifestacion de lo ente en totalidad consi-
derando el papel de los divinos la Cuaternidad
(das Geviert). Cuando la alteridad primordial
del ultimo dios se experimente en lo ente en
totalidad, lo cual conduce a la nocién de los
divinos, tiene que enfrentarse al sujeto humano
de una forma totalmente asimétrica. Esta co-
municacion asimétrica puede explicitarse es-
tructuralmente mediante la consideracion del
concepto del discurso en Ser y tiempo. Final-
mente, consideraré el caracter del comporta-
miento humano denominado la preservacion
(Bergung), con especial atencion a su relacion
con la nocidn de lo divino en Heidegger tardio.
Esto arrojara luz sobre como los seres humanos
podrian apreciar de manera adecuada lo que
estd mas alld de nuestra comprension y sin
embargo, sostiene nuestra existencia.
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sagrado, religiosidad, alteridad, fenomenologia,
pensamiento existencial.
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1. INTRODUCTION

We sense the experiences that emerge for us in radically asymmetric ways,
experiences which call for our response, such as the experience of the divinity
in positive religions, or at least call for contact with a pious individual or reli-
gious monument like a church or temple. Such human response plays an im-
portant role in our life, for example, in devoting prayer for the divinity or show-
ing respect for the faith of others. Then, what is the essence of this experience?
Further, what is it like to properly respond to this experience? In this paper, we
will try to answer to this question by suggesting a phenomenological interpreta-
tion of the divinity and the human response to it in the later Heidegger.

As was suggested by von Herrmann, Heidegger’s conceptions of the divinity
must be categorized into different dimensions®. However, to the best of my
knowledge, there seems to be no inquiry giving phenomenological justification
of Heidegger’s description, but rather such interpretations where this divinity is
simply defined as the antithesis of ontotheology and is not itself further exam-
ined?, or purely historical investigations trying to clarify Heidegger’s relationship
to Holderlin or Christian mysticism>. Due to such research limitations, the philo-

sophical relevance of Heidegger’'s descriptions has not yet been sufficiently ar-

! von Herrmann, Friedrich-Wilhelm, “Die Gottesfrage im seinsgeschichtlichen Denken", in Péltner, Giinter
(hrsg.), Auf der Spur des Heiligen, Bohlau, Wien, 1991, pp.23-39, p.35f., also p.38. However, singe von
Herrmann provides no explicit explanation for the reason why the divinity by Heidegger is involved in the
twofold of Being, his commentary remains philosophically insufficient.

2 Thurner, Rainer, “Gott und Ereignis: Heideggers Gegenparadigma zur Onto-Theologie", in: Heidegger
Studies, Vol.8, Berlin, 1992, S.81-102; Thurner emphasizes the role of mood in Heidegger’s conceptions
of divinity as the anti-thesis against metaphysical theology (p.96ff.). Though this could be justified to
certain extent, it doesn’t explain the significance of “the call (Nennen)” of the god by Heidegger. Further,
Thurner provides no explanation for why the divinity should arrive in mood.

3 As the early commentary for the divinity in the later Heidegger, see, Pdggeler, Otto, Der Denkweg
Maritin Heideggers, Neske, Pfullingen, 1963, p.261; Recently, Pdggeler published detailed historical
research on the relation between Heidegger and Marburg Theology. See, Péggeler, Otto, Philosophie und
hermeneutische Theologie. Heidegger, Bultmann und die Folgen. Wilhelm Fink, Paderborn 2009: As a
research on the relation with Hdélderlin, see, Trawny, Peter, “Der kommende und der letzte Gott bei
Holderlin und Heidegger®, in Trawny, Peter (hrsg.), Vollverdienst doch dichterisch wohnet der Mensch
auf dieser Erde, Klostermann, Frankfurt a.M., 2000, S.199-220; Trawny gives detailed elucidation about
the relation between Heidegger’'s conceptions of the divinity and Hdlderlin’s poetry like « Brot und
Wein », which itself is very relevant but doesn’t answer the question why the phenomenon involves
something like the sacred. As a research on the relation with mysticism, see, Helting, Holger, “Heidegger
und Meister Eckehart", in Coriando, Paola-Ludovia (hrsg.), Herkunft aber bleibt stets Zukunft,
Klostermann, 1998, S.83-10; However, this excellent paper also shifts its focus to Heidegger’s interpre-
tation of Trakl just in the moment it tries to clarify how the sacred is thought from the truth of Being
(p.89f.), which makes it philosophically insufficient. Recently, Schissler published very detailed and
comprehensive study on this field; Schissler, Ingeborg, “Le “dernier dieu" et le délaissement de I'étre ,
in Heidegger Studies, vol.25 (S.49-78), 2009, Vol.26(S.125-163), 2010: Further, Esposito took a little
similar approach with us in that he elucidates “Vorbeigang” by referring to “"Geschehen” in Being and
Time; Esposito, Constantino, “Die Geschichte des letzten Gottes", in Heidegger Studies, vol.11, 1995
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ticulated. In the following, we will try to comment and reconstruct these varie-
ties of the divinity in the later Heidegger by considering their relationship to the
fundamental framework in the early and later philosophy of Heidegger.

Three points will be thereby of the greatest importance. The first is the po-
sition of the divinity in the most important philosophical insight of the later
Heidegger, namely, the twofoldness of “the clearance (Lichtung)” and “the con-
cealment (Verbergung)”. The second is the position of the divinity in “the entity
as a whole (das Seiende im Ganzen)”, which involves us as Dasein. The third is
the specific determination of human response to the divinity in the thinking of
Being in general. As we will see in the following, the first point is related to “the
last god (der letzte Gott)"” and “the sacred (das Heilige)” (Chap. 1), the second
to “the godlikes (die Géttlichen)" and “the gods (Gétter)" (Chap. 2), and the
third to the specific definition of “sacrifice (Opfer)” within “the preservation
(Bergung)” of the truth of Being in general (Chap. 3). In the following, we will
consider these three problems and maintain that “the last god” and “the sa-
cred” are involved in the concrete experience of the twofoldness of “the clear-
ance” and “the concealment”, that “the godlikes” signify the aspect of entity in
this experience of radical alterity, and that “sacrifice” realizes one possible
manner of the thinking of Being by leaving and entrusting the entities pos-

sessed by us to this alterity.

1. EVENT AND ALTERITY: “THE SACRED” AND “THE LAST GoD”

As was stated above, there are various terminologies about divinity in the
later Heidegger. Among them, “the sacred (das Heilige)” and “the last god (der
letzte Gott)” should first be investigated®, because Heidegger regards them to
be firmly correlated with, or even equivalent to, the twofoldness of “the clear-
ance” and “the concealment”. In Contributions to Philosophy (1936-38: in the
following, CP) the following was stated:

Rejection (of Being) is the highest dignity of the donation (of Being) and the fun-

damental disposition of the self-concealment. This openness of the self-

4 As the commentary on “the sacred" and Hélderlin, See, Fédier, Francois, “Die Spur des Heiligen®, in
Poltner, Glnter (hrsg.), Auf der Spur des Heiligen, Bohlau, Wien, 1991, S.40-48, S.43
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concealment is the primal essence of the truth of the Being. Only in this way, the
Being becomes the alterity itself (Befremdung), namely, the silence of the distant
advent of the last god (GA65, p.406, my emphasis). >

Simply put, the point here is that a sense of alterity (Befremdung) is re-
garded as united with the clearance and the concealment of Being. Moreover,
the passage from On the Beginning (1940) shows that this alterity must be dis-
tinguished from “the Gods”, that is, the divinity Heidegger describes in plural®.

About such statements, (1) we must first clarify why and in what sense the
alterity is involved in the twofoldness of the clearance and the concealment, (2)
and second elucidate the relationship between this alterity and the entities, that
is, the entities which are thus called, insofar as they come into existence in the
clearance and the concealment.

(1) To begin, I would like to presuppose that the twofoldness above should
be paraphrased as the fundamental character of becoming of phenomenon in
general, namely, as the character of emergence in which the entities come into
existence in each moment. The reason such emergence needs to be character-
ized as the clearance and the concealment can be explained by contrasting it
against “authentic disclosure (eigentliche Erschlossenheit)” in Being and Time
(1927: in the following, BT) and the thought of “transcendence” in the meta-
physical period from the late 1920s to the early 1930s. As is well known, in BT,
the comportment in the world and the appearance of the entities are regarded
possible only on the ground of authentic temporalization of singular Dasein. In
other words, becoming of phenomenon is here sought in becoming of the self-
hood of Dasein, which is strictly distinguished from other entities in the world
such as tools, physical objects or other people. However, in the later metaphys-
ical writings such as the Leibniz-lecture, the nuance in the account of
phenomenalisation is modified, since Heidegger here assumes “the nature” or

“the entity as a whole (das Seiende im Ganzen)” which should be even presup-

5 See also the following passages: “The inner finitude of Being (Seyn) is disclosed here, namely in the
wink of the last god® (GA65, p.410). “The last god is not the end, but the self-formation
(Insicheinschwingen) of the beginning, and thus the highest form of the rejection (of Being), because
the beginning retreat from every stabilization, and as the advent, is caught in the last god and handed
down to his decisive power." (GA65, p.416 my supplement). About “the sacred", see the following pas-
sage from On the Beginning (1940): “Both (the sacred and Being) could be both equated and distin-
guished. The accordance of these names is in that they indicate the eventual happening of their reigning
<saving> before the gods and human beings. [...] The sacred and Being is [...] the name of the other
beginning (der andere Anfang).” (GA70, p.157, my supplement in (), <> by Heidegger)

6 See note 5
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posed by “factic existence of Dasein” (See, GA26, p.199). That is, the origin of
phenomenalisation is here shifted to “the entity as a whole” preceding and in-
volving Dasein, while Dasein is supposed to afterwards transcend the entities
and disclose the essential structure of their emergence. However, such theoret-
ical modification needs further reconsideration, because it is impossible to pre-
suppose “the entity as a whole” as what Dasein could transcend. It is also im-
possible to presuppose that “the entity as a whole” reveals the essence of its
emergence, if it should ontologically precede Dasein itself. Such presupposition
would be possible only on the ground of phenomenologically unreasonable as-
sumption of the speculative unity between “the entity as a whole” and Dasein’.
Therefore, to properly describe the origin of phenomenalisation, it is necessary
to give up the thought of “transcendence” which demands “the move from the
entity to its being”, as was stated in CP (GA65, p.322). Rather, what is de-
manded is to observe the emergence of “the entity as a whole” from the stand-
point inside the entity (not of transcendence) and to “preserve (Bergung)” this
truth inside the entity (GA65, p.322). Now, if we should intrinsically consider
phenomenalisation, it is clear that an essential two-sidedness be attributed to
it. On one hand, since the emergence of “the entity as a whole” happens in the
manner that Dasein always gets involved there, phenomenalisation is the most
actual given one could contemplate. On the other hand, as the subject matter
here is each emergence in which this thinking Dasein is being involved, it is
impossible for Dasein to grasp phenomenalisation in the manner that

phenomenalisation be inquired as a condition of possibility of the entity, which

7 However, as long as the possible theoretical implication of Heidegger’'s metaphysics remains inexplicit,
we cannot understand the relevance of the later writings after CP. In my opinion, the essence of
Heidegger’'s metaphysical period is in the expression “the being of the entity as such as a whole (das
Sein des Seienden als solchen im Ganzen)”. In On the Essence of the Language (after the late 30's), it is
stated that this has been the final object of his earlier investigation untill 1931, namely, of the task of
repeating traditional metaphysics on the new foundation (GA74, p.8). This expression consists of the two
components, namely, “the entity as such (das Seiende als solches)” and “the entity as a whole (das
Seiende im Ganzen)”. According to the lecture in SS1928, the former corresponds to the object of
funadamental ontology as the study of the understanding of Being in general (GA26, p.202). And the
latter, “the entity as a whole” is supposed to be the object of “metontology” (GA26, p.199, p.202). Now,
these two tasks of Heidegger's metaphysics are not totally independent from each other, but they are
just “the double concept of philosophy” (GA26, p.202), so that in the end it must be accounted how they
could be integrated. To this question of possible integration of metaphysics, Heidegger seems to answer
in WS1929/30, whereby he supposes the ability of Dasein which grasps “the entity as a whole” in its
totality in advance. He maintains that “the pre-logical (vorlogisch) openness toward the entity out of
which all logos must be spoken out always and already supplements and makes total (erganzt) the enti-
ty into “as a whole”. This totalizing supplement (Ergdnzung) should be defined as the preceding for-
mation (das vorgdngige Bilden) of « as a whole » in its factic reigning. ” (GA29/30, p.505). By this, “the
world as the manifestation (Offenbarkeit) of the entity as such as a whole” and its “World-formation
(Weltbildung)” are first possible (GA29/30, p.507). Our statement above could be justified by these
passages.
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is nevertheless the idea in the early Heidegger®. This is the primal two-
sidedness constituting the event that “the entity as a whole” emerges. “The
clearance” and “the concealment” should be understood in this way.

Then, how do we experience this twofoldness in the moment where we
come into existence in it? The consequence from the above is that the emer-
gence of the entity must be experienced as that which supports the existence of
the entity, and that this support appears in the two-sided relationship to the
entity. On one hand, since Dasein as the entity cannot comprehend what is not
to determine from the entity, the emergence of the entity must be experienced
only in relation to the entity in this emergence. However, on the other hand,
the emergence cannot be determined from the entity. Therefore, as has just
been stated, the emergence of the entity must be experienced both as what
conceals itself from the entity and as what is somehow related to the entity.

Now, this experience of the support of existence should be concretely re-
garded as what appears to us in the manner that it is addressing us. Here is the
reason the concrete experience of the clearance and the concealment is under-
stood as the advent of the alterity. To see this, we just need to point out that
Dasein has his own first-person point of view, when s/he experiences the sup-
port of her/his own existence. Otherwise put, in this experience, we, Dasein,
are being forced to face what comes to support our existence in "the entity as a
whole”, so that all of our comportments could be regarded as the response to
what is addressing us. Such reading can be justified by the passage in CP as
follows: “This suffering (of Seinsverlassenheit) must belong to the call (Zuruf)
of the reign of the wink (of the last god)” (GA65, p.408, my supplement) °.
Here, experience supporting one’s own existence may not be confused with the
objective duration of what has once come into existence. As Heidegger says
that “the last god” “tears” and “destroys” “the net” of “the event (Ereignis)”

and “its temporal space (Zeit-Raum) in “its singularity” while “the last god”

8 See the exemplary passage from SS1927: “Being and its determinations found in a sense the entity
and precede it, and are thus npdtepov and the earlier (ein Friheres).” (GA24, p.27) The self-critic
against such position is clearly expressed in CP as follows: “Being is not “the earlier” which might hold
for itself. Rather, the event is temporal -spatial (zeitrdumlich) simultaneity (Gleichzeitigkeit) for Being
and the entity” (GA65, p.13).

°® The experience of the alterity is described also as suffering of regard. In S51943 is stated as follows:
“Heraklit here speaks of in what way Apollo is the one who acutely throws his look (der
Hereinblickende) and appears, and how Apollo gives his wink into Being in his appearance. The god
himself must, as what he is, correspond to Being, namely the eventual happening of @UaoIg” (GA5S5,
p.177).
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“hangs himself” on it (GA65, p.263), the advent of the alterity is experienced in
the manner that the assumed identity of what has come to existence will be
summoned and destroyed.

In summary, the reason the twofoldness of the clearance and the conceal-
ment involves the experience of the alterity is that the advent of what sustains
the existence of “the entity as a whole” happens in the manner of addressing
Dasein. And this is the experience of the alterity in the sense that it arrives to
the entity in the mentioned two-sided manner and incessantly breaks the iden-
tity of the entity.

(2) Then, what could be the answer to the second question, how the
alterity just considered and the entity coming into existence in the clearance
and the concealment are related to each other? About this, we need to consider
Heidegger’s assumption that another kind of alterity described as a moment of
“fourfold (Geviert)” be grounded by the alterity we have just investigated. In
Poet for what sake? (1946), the following is stated:

The ether only in which the gods (Gétter) could be the gods is their godliness
(Gottheit). The element of this ether in which the godliness itself eventually emerg-
es (west) is the sacred (das Heilige). The element of the ether for the arrival of es-
caping gods, namely, the sacred is the trace of the escaping gods.” (GA5, p.272 my
emphasis) *°

Such description suggests the answer to our question. We have already
maintained that the primal alterity involved in the twofoldness of Being has the
two-sided relationship to the entity amid its emergence. Then, the above pas-
sage suggesting the priority of “the sacred” to “the gods” seems to say that
"the gods” as a moment of “fourfold” signify the aspect of the entity in this two-
sidedness.

First, as has been emphasized, the primal alterity involved in the clearance
and the concealment must be experienced in relation to the entity, although it
cannot be assimilated in the entity. As to this point, Heidegger’s own descrip-

% In Building, Living and Thinking (1951) is stated as follows: “The godlikes are the messenger giving
winks into the deity (Gottheit). Out of the holy reign of the deity, the god appears into his presence, or
retreats (sich entziehen) into his concealment (Verhillung).” (GA7, p.151). The same is the case about
the quoted passage in On the Beginning (See note 5). Further, also in CP, Heideggers speaks of “the
winks of the last god as ourburst and defect of arrival and escape of the gods (die Winke des letzten
Gottes als Anfall und Ausbleib der Ankunft und Flucht der Gétter)” (GA65, p.408) and regards the two-
sidedness of “the last god” to be the ground of that of “the gods”.
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tions show subtle inconsistency. On one hand, “the gods” are deprived of the
determination of the entity with the statement that “the gods” do not “exist
(sind)” at all (GA65, p.244). On the other hand, “the last god” is called “the
most alien (das Fremdeste) of all entities” (GA65, p.263), and attributed an
explicit relationship with the entity. However, such descriptive ambiguity is
nothing but the reflection of the two-sidedness in the subject matter itself. The
advent of the alterity is, on one hand, experienced only in relation to the entity.

From the consideration above, we could say that this ontic aspect of the
primal alterity could be paraphrased as the origin of “"the entity as a whole”, the
emergence of which Dasein is facing. Otherwise put, this ontic aspect of the
alterity comes to us in the status of the entity and appears as what sustains the
existence of "the entity as a whole”. Such experience has much in common with
what is called “divine” in daily language. Further, this is the subject matter tak-
en up since the metaphysical period in the late 1920s, and the insight in the
later writings after CP, which is shown in the continuity of the terminologies. As
is well known, in the 1928 summer lecture, Heidegger exhibits his double pro-

” \\

ject of metaphysics and calls the study of “the entity as a whole” "metontology
(Metontologie)” (GA26, p.199). To this subject matter, Heidegger attributes
“the understanding of being as overwhelming power (Uberméchtiges), that is,
as sacredness (Heiligkeit)” (GA26, p.211, n.3). In the following lecture
WS1928/29, he further speaks of “sheltering (Bergung)” as one of the two fun-
damental attitudes to disclose Dasein’s transcendence (GA27, p.366).
Heidegger characterizes “sheltering” as “mythical Dasein”, namely, as “being
handed down to the overwhelming power” of “the entity as a whole” (GA27,
p.358), which should constitute the foundation of various religious comport-
ments like magic and ritual (GA27, p.359). Now, since the term “overwhelming
power (Ubermacht)” is also used in CP (GA65, p.415: “The god overwhelms
human beings”), and the term “resisting support (Widerhalt)” (GA26, p.248) as
the resisting character of “the world” in SS1928 is also used to describe “disu-
nited dialog (Entgegnung)” between the gods and human beings in Meditation
(GA66, p.83f.; Besinnung: 1938/39), we could conclude that the holiness of the
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ontic aspect in the emergence of “the entity as a whole” is further succeeded to

the much later conception of the alterity in “fourfold” **.

2. ALTERITY AMID THE ENTITY AS A WHOLE: “THE GODLIKES"” IN “"FOURFOLD"”

Our next task is to consider the just mentioned alterity and to focus on how
this is experienced in its relationship to the entity. In other words, the question
here is how “the godlikes (die Goéttlichen)” or “the gods (die Gétter)” as a com-
ponent of “fourfold” are experienced. Heidegger’'s own explanation about this is
surprisingly inadequate. However, his terminology, its definition and his exam-
ples provide the clue to the essential characteristics of the experience of “the
godlikes”.

First, Heidegger characterizes the encounter of “the godlikes” or “the
gods” to human beings, that is, “the mortals (die Sterblichen)” as “disunited
dialog (Entgegnung)”. “Entgegnung” in daily German means response or objec-
tion. Since this term is equated with “the dialog (Gesprdch)” in On the Essence
of Language (since the late 1930s) (GA74, p.144), a kind of communication is
also implied in Heidegger’s usage. However, as is shown in his rejection of its
characterization as an “I-thou” relationship (GA74, p.143), “Entgegnung” does
not mean a vis-a-vis communication between human beings. Second, in Medi-
tation (1938/39), Heidegger defines “disunited dialog” as “essentially decisive
conflict (Wesensentscheidung) between the deity of the gods and the humanity
of human beings” (GA66, p.84), which is suggestive for clarifying the meaning
of the term. As Watanabe (2008) pointed out, the term “decisive conflict
(Entscheidung)” signifies the movement of Being where the gods and human
beings are situated in a mutual relationship (2008; 328ff)!. Since this conflict
is also attributed to “the last god”, it is experienced in the above mentioned
two-sided relationship to human beings, which is shown by the expressions like
“the most distant nearness” (GA65, p.27), “arrival and flight” (GA65, p.31; see
GA5, p.272) or “appear (erscheinen)” and “retreat (entziehen)” (GA7, p.180).

1 Here, we presuppose that “fourfold” describes how “the entity as a whole” emerges in the twofoldness
of “the clearance” and “the concealment”, which is for expmale shown by the passage in The History of
Being (1939/40) as follows: “Earth is the eventual emergence (Wesung) of the entity as a whole. World
is the eventual emergence of the entity as a whole. Earth and world belong the being of the entity as a
whole.” (GA69, p.19).

2 Watanabe, Jiro, Research Notes for Heidegger’s Second Main Writing «Contributions to Philosophy »,

Riso-sha, Tokyo, 2008 (Japanese)
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Then, it would be self-evident that the communication of such two-sidedness
must be distinguished from the daily dialog between living humans. As we will
see in the following, Heidegger actually calls the human response to the alterity
“sacrifice (Opfer)” and, in Thing (1950), counts the donation of drink to the
gods as an example of it (GA7, p.174). This shows that asymmetric communi-
cation like sacrifice or donation is regarded as the model for the experience of
“the godlikes”. In sum, the experience of "the godlikes” should be characterized
as what arrives to the entity in a two-sided manner, appearing and retreating,
and thus involves human beings in a primordially asymmetric communicative
relationship (See GA74, p.143).

Of course, such determination tells little. Moreover, to the best of my
knowledge, there is no textual proof in the later Heidegger to further specify
the subject matter. Then, we would like to use and modify the more articulated
concepts in BT, so that further investigation would be possible. As to this, we
would like to maintain that the experience of “the godlikes” should be formulat-
ed as “asymmetry of “articulating communication (Mitteilung)”.

In BT, those who address us are the other beings given the existential de-
termination of “Mitdasein”. The communication between them and me is called
“Miteinandersein”. However, “Miteinandersein” itself is a mere formal category
for communication in general and contains no concrete content. Rather, what
specifically determines our communication with the other is “discourse (Rede)”
as “the articulation of possibility of understanding” (SZ, p.161), especially, “ar-
ticulating communication” as the public aspect of “discourse”. “Articulating
communication” determines the mood and the understanding in the mutual re-
lation between Dasein and the other, as it is defined as “articulation of under-
standing Miteinandersein” which “articulates (teilt) the possibility of under-
standing in a communal state of being (Befindlichkeit) and Mitsein” (SZ, p.162).
This communal order contains a wide range of communicative relations from
the mood to the language. However, although to a certain extent the experi-
ence of “addressing us” would be acknowledged here, the theory of BT cannot
explain the asymmetric dialog with “the godlikes”. It is because Dasein in BT
can only understand an ontologically symmetric mutual relation, the emergence
of which is founded upon singular Dasein, insofar as Dasein cannot understand
what has been experienced preceding the ecstatic unity of “Zeitlichkeit” (Sz,

p.349). Otherwise put, in BT, in each moment (jeweilig) the others are address-
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ing in a certain articulated way, the existence of Dasein responding according
to this articulation is already and always presupposed, the structure which
could be formalized as follows: The addressing comportment A of the other
structurally implies the responding comportment B of Dasein, and B further
structurally implies the responding comportment C of the other and so on.

Now, to properly determine an asymmetric relationship with “the godlikes”
above mentioned, we need to modify this symmetry of “articulating communi-
cation” in “Miteinandersein” on two points. First, the responding comportment
of Dasein no longer structurally implies the addressing or responding comport-
ment preceding or following Dasein’s response. Second, what is addressing is
no longer confined to the entity with the same ontological status as Dasein, but
expanded to “the entity as a whole”. The first modification provides the form of
the experience of primal asymmetry where we are forced to respond without
calculating the preceding or following comportment of the other. Just as “articu-
lating communication” in BT contains various levels from mood to language,
this experience of asymmetric communication could be further categorized into
many types'3. The second modification, which I think is a necessary conse-
quence of Heidegger’s philosophy after the metaphysical period, enables ac-
counting for the non-human entity addressing us, namely “the godlikes”. Fur-
ther, though the later Heidegger seems to cling to Christian understanding of
holiness, which rejects nature-worship, we theoretically need to acknowledge
natural objects like stone or woods, and artificial things like the relics of a holy
person as the instance for “the godlikes”, because “the entity as a whole” is not

necessarily confined to the divinity with personality.

3 REPETITION OF ALTERITY: “SACRIFICE” AS “PRESERVATION"” OF DIVINITY

Now, what could be human comportment that would properly disclose and
respond to this experience of the alterity? Otherwise put, what is it like to dis-

13 For example, the mood of holiness surrounding religious buildings or great stone and woods could be
counted as the instance of such asymmetry on the level of “state of being”. Further, religious symbols
like the cross or statute are the experience of asymmetry on the level of sign. Finally, the religious laws
or teachings written in the bible of the other religious writings would be the instance on the level of
language.
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close the experience of the alterity amid the twofoldness of the clearance and
the concealment? '

The central answer of Heidegger to this question is “sacrifice (Opfer)”. As is
well known, in The Origin of Artwork (1936), “sacrifice” is counted as “a way
the truth eventually emerges (west)” besides art, “grounding of state” or
“thinking” (GA5, p.49). Since, in CP, “sacrifice” is supposed to “prepare” “the
dawning of a possible wink of the last god” (GA65, p.411) and, in The Thing,
the human comportment to “the gods” is sought in “sacrifice” of drink, it is ob-
vious, that “sacrifice” is regarded as the model of human response to the
alterity. Then, we need to clarify (1) why “the preservation” of the truth of Be-
ing is characterized as “sacrifice” with regard to “the last god” and “the
godlikes”, and (2) the kinds of types we distinguish about this “sacrifice”, which
must have various faces according to the context of our experience.

(1) To answer the first question, we need to clarify the general meaning of
“preservation” and then specify its narrower meaning with regard to “the last
god” and “the godlikes”. As was stated above, after giving up the thought of
“transcendence”, the later Heidegger seeks to disclose the emergence of “the
entity as a whole” amid the entity and to appropriate it in human communica-
tion with the entity. “Preservation (Bergung)” is nothing but the name of this
repetition of the truth: “The grounding (Ergriindung) of the event takes place
rather as the preservation of truth in the entity and as the entity” (GA65,
p.322). The same action is also called “grounding (Grindung)” (See GAG65,
p.247) and variously categorized into “art”, “thinking”, “poetry” or “action”
(GA65, p.256) *°. Then, what does it mean to “preserve” the truth of Being “in
the entity and as the entity”? The point about this is that the object of the hu-
man comportment here is of the twofoldness of the clearance and the conceal-
ment. On one hand, due to the character of the concealment, it is not at all
possible to make present the truth of Being defined as the emergence of “the
entity as a whole”. We can only comport ourselves to the entity. On the other
hand, due to the character of the clearance, our comportment to the entity it-

4 Heidegger expresses this as follows: “In the wink (of the last god), Being, i.e. the event itself is first

visible. And this brightness needs the grounding of eventual emergence of the truth as the clearance and

the concealment, and its final preservation (Bergung) in modified figures of the entity." (GA65, S.70 my

supplement)

15 “The truth (of the event), i.e. the truth itself eventually emerges only in the preservation as art, think-
ing, poetry and action” (emphasis by Heidegger, my supplement)
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self always embodies the emergence of “the entity as a whole”, whether or not
we know this. From this, the task of "preservation” could be paraphrased as the
explicit repetition of our comportment to the entity as such comportment,
which is involved in the twofoldness of the clearance and the concealment (see,
GA65, p.30).

Then, what is it like to “preserve” the experience of the alterity? The de-
termination of the experience of the alterity acquired above is that Dasein is
forced to respond to addressing or responding comportment that is not implied
in Dasein’s own response. Therefore, the preservation of the alterity must be
understood as the explicit repetition of such asymmetric communication, which
implies that one has to “prepare (vorbereiten)” the arrival and to “retrospect
(andenken)” the bygone trace of such experience®®. Now, such “preservation”
should be characterized as leaving and entrusting the entities in our possession
such as meals, wealth, thought, body, life or the totality of our world, to what is
inevitably coming to us. It is because we must situate ourselves in such a
communicative situation where we give up our control over the entity belonging

” \\

to us. Then, it would be natural to call such “preservation” “sacrifice”, if we un-
derstand it in a broad sense including many actions such as devotion.

(2) This consequence answers the second question. Asymmetry of “articu-
lating communication” shows various grades in each context of experience.
Therefore, “the preservation” of such experience must also vary in each con-
text. On one hand, in CP, “the sacrifice” is called “the choice of the shortest and
hardest orbit (Bahn)” (GA65, p.408). Since, in the later Heidegger, “orbit”
means providence of historical world!’, “the sacrifice” here is supposed to sacri-
fice “the entity as a whole” where we are also living. On the other hand, in The
Thing, serving the drink is also regarded as “the sacrifice” for “the immortal
gods” (GA7, p.174), whereby only a small part of our possession is dedicated to

the alterity.

6 Famously, Heidegger regards the thinking of Being to be temporally extended to the future and the
past. This is also the case with the experience of the alterity. In CP, “sacrifice” is supposed to “prepare
(vorbereiten)” “the wink of the last god” (GA65, p.410f.). And in The Event (1941/42), “the last god” is
regarded to be "“the highest god of the first beginning (erstanfénglich)” and “all the bygone (alle
Gewesenen) eventually emerge with him”, which suggests that the comportment to the divinity is also
oriented towards the past.

7 See The Origin of Artwork: “The world is the self-opening openness of the orbit for the simple and
essential decision in the destiny of historical fork” (GA5, p.35)
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4. CONCLUDING REMARKS

The results of this paper could be summarized as follows. First, the con-
crete experience of the twofold of “the clearance” and “the concealment” in-
volves the advent of the primal alterity called “the last god” and “the sacred”.
That is, in every moment of the event where “the entity as a whole” emerges,
we experience and face what addresses us and sustain our existence. Second,
“the godlikes” are the ontic aspect of such alterity, which has a two-sided rela-
tionship to the entity. Third, authentic disclosure of such experience called “sac-
rifice” is to leave and entrust the entity of our possession to the alterity.

With these consequences, however, we have considered only the aspect of
the alterity and the human response to it, which are clearly important but just a
part of the eventual emergence of the entity. Simply put, Heidegger’s concept
of “fourfold” further provides us with possibilities to consider history/natural
history, nature and human beings, on which investigation of the subject mat-
ters and their “preservation” is required. On the ground of these tasks, the first
requirement is to study mutual relations between the moments of “fourfold” in
the phenomenologically justified manner. Then, it is subsequently demanded to
consider relations between the various types of “the preservation”, which will
give us the integrative understanding of the varieties of human action respond-
ing to the emergence of the event. With this, we could approach the universal
understanding of the subject matter “phenomenon”, while irreducible varieties
of each experience are also considered. This would help us to see how we are
primordially rooted in the factic multiplicity of our lives and related with each
other, which must be the final instance for considering how reason is possible in

our lives.
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Abstract: In order to get out of present day
discussions between (for example) determinism
and free will, creationism and evolution, bios
and zo€, human existence and biological life -
those dead end binaries of our present day
thinking into which we have manoeuvred our-
selves — we need to revisit the Ancient discus-
sions relating to the care of the soul and human
existence. I will draw together these two
themes from Jan Patocka’s writings by anchor-
ing them in his account of Socrates who was
the first to emphasise the idea of human re-
sponsibility not only for thinking but also for
human acting in the world. I will argue that the
significant common feature - the care for our
own being, our existence - brings Patocka’s
reflections on the care for the soul and care for
our human existence together. While, according
to Patocka, the notion of the care for the soul
was displaced from the philosophical reflection
by the modern scientific venture, the idea of
human existence is, although problematic from
the scientific point of view, still a part of our
experience.
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Resumen: Para librarnos de discusiones con-
temporaneas entre (por ejemplo) determinismo
y libre albedrio, creacionismo y evolucién, bios
y Zo€, existencia humana y vida bioldgica, estos
binomios, callejones de salida del pensamiento
de hoy en los que nos hemos metido, tenemos
que volver a escuchar las discusiones de la
Antigliedad sobre el cuidado del alma y la exis-
tencia humana. Voy a recuperar estos dos te-
mas de escritos de Jan Patocka, anclandolos en
su interpretacion de Socrates, el primero en
poner énfasis en la idea de responsabilidad
humana no solo de su pensamiento sino tam-
bién de su actuar en el mundo. Argumentaré
que el significativo rasgo comun, esto es, el
cuidado por nuestro propio ser, nuestra exis-
tencia, es lo que une las reflexiones de Patocka
sobre el cuidado del alma y el cuidado de la
exitencia humana. Mientras que, segun
Patocka, la nocion del cuidado del alma ha sido
desplazada de la reflexion filosofica por la em-
presa cientifica moderna, la idea de la existen-
cia humana, a pesar de lo problematico que
puede resultar desde un punto de vista cientifi-
co, todavia forma parte de nuestra experiencia.

Palabras clave: Patocka, Socrates, cuidado del
alma, existencia humana.
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1. INTRODUCTION

Present day understanding of our place in the world and our lives therein is
caught in dead end binaries, such as determinism and free will, creationism and
evolution, bios and zog, that is, human existence and biological life. While bina-
ries are part and parcel of our everyday life helping us to understand particulars
with which we live, such as short and tall, day and night, dead and alive; we
have manoeuvred ourselves into a situation where we privilege certain binaries,
saturate them with historical meaning that transgresses our particular place in
the world and create the framework that is then taken as the uncontested hori-
zon of all meaning. Thus, for example, life is understood in terms of biology,
where responsibility is non-existent. Given the investment of scientific thinking
to impartiality, ‘objectivity’, eliminating all that is personal, the problem is to
account for human responsibility in the world, which is covered over by modern
science that constitutes the horizon of all meaning in our present day. In order
to start questioning this uncontested meaning, I will argue, in this paper, that
we need to revisit the Ancient discussions relating to the care of the soul and
human existence. I will anchor these two strands by taking into account Pa-
tocka’s reflections on the role of Socrates in our philosophical tradition.

For Patocka, it was Socrates who first emphasised the idea of human re-
sponsibility not only for human thinking but also for our acting in the world. As
Patocka sees it, the Greek heritage on which Europe was built is the idea of
énpelela TAC wuxng — the care for the soul. This theme, already present in his
1947 lecture-course Socrates (PatoCka, 1991), can be found throughout Pa-
to¢ka’s oeuvre, culminating in his underground seminars in the 1970s'. I will
argue that the significant common feature - the care for our own being, our
existence - brings Patocka’s reflections on the care for the soul and human ex-
istence together. While, according to Patocka, the notion of the care for the
soul was displaced from the philosophical reflection by the modern scientific

venture, the idea of human existence is, although problematic from the scien-

! In English translation, the most sustained discussion of this idea is in his book Plato and Europe:
Patocka, 2002d.
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tific point of view, still part of our experience, even though science cannot say
anything about it.

Before I consider PatocCka’s reflections on the idea of the care for the soul
and his consideration of human existence, let me sketch the usual history of
ideas: the order of kosmos that allowed the Ancients to contemplate the ideas
of truth, justice and good life was dissolved into the Christian ideas of ens crea-
tum and the creator God, which in turn was replaced by the mathematical uni-
verse of modern science. The new science carved up the world into its constitu-
ent parts, smaller and smaller as it progressed into the mapping of the universe
into mathematical formulae. The Ancient kosmos as well as God’s created world
disappear in their own right. They were objectified, turned into physicalist na-
ture which is nothing else but a collection of ‘objects’ that modern science can
account for. The verum factum principle — the modern principle that we can
know only what we built from the clear and distinct ideas - turned nature into
algorithms by giving us a way to predict forces of nature. Yet do these mathe-
matical operations help us to understand our human existence? In order to con-
front the present stalemate in our thinking about human existence into which
our tradition has led us, we need to revisit the Ancient discussions to uncover
the original ground that became forgotten?.

To consider anew the Ancient thinking, Patocka notes that social and his-
torical circumstances shape all the concrete structures of human life, which in-
clude not only language, law and the state, but also the objects of material civi-
lization. The “world as a whole is originally nothing objective”, it is not nature
as modern science assumes it to be, standing apart from us. (Patocka, 1996b:
6, italics in original). For Patocka, the ‘structures’ of human life are historical,
they are the result of what he calls the fundamental conflict (prakonflikt) that is
enacted over our relationship towards the world as a whole, which is the basis
of our humanity?®. It is “the conflict between being and having, esse and
habere”. These two possibilities mark our relationship towards the world,
whereby either the world gives meaning to everything, or, we take the world as
our rightful possession that we can use as we see fit. Our understanding of our

place in the world follows from these two possibilities.

2 Yet it is still present in our thinking.
3 See also Patotka 2002 [1942].
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Modern scientific solution is to disregard the whole as something existing in
its own right by reducing the whole to the aggregate of objectified things, to
which we assign meaning according to a formal schema - thereby deluding our-
selves that we can possess and master all that-is (Patocka, 2002b: 602). The
whole ceases to exist as the explanatory horizon that anchors our understand-
ing of the world and our place in it. PatoCka further claims that our civilisation is
defined by the victory of habere. As a result, our relationship to nature changes
also. All we have left are things that science can account for, thereby giving us
the feeling of the ownership of nature. This new possessive understanding of
nature extends to our entire human condition. The mode of possessiveness de-
fines our relationship with others. Instead of compassion, selflessness and the
care for the soul, we categorize, classify, catalogue, and label others in accor-
dance with their usefulness.

This new understanding infused by ‘habere’ permeates all spheres of life.
Concern with chattels supersedes and negates the old Socratic questions what
it is that makes us just and how to lead a good life. We no longer contemplate
the questions of the good, just and beautiful. We no longer understand what it
means to take care of our soul because the old Socratic question “What is jus-
tice?” could not be answered positively?. This type of reflection requires more
than just a formal language of mathematics. Those contemplations are based
precisely on the ideas that cannot be ‘proved’ by science. The idea of justice,
for example, cannot be answered but only presupposed while we point to par-
ticular cases of just or unjust actions.

When the primacy of our human responsibility for living and knowing is
overlooked by privileging the use of formalised language of science, the out-
come is a spiritual crisis of European thinking. The reason is that science is
predicated precisely on the notions of ‘impartiality’, ‘verifications’, experiments
that can be successful only if the changeability, fluctuation, contingency and
change are hypothetically removed from the consideration of researchers. To
accept that scientific reasoning stands for all human reasoning is simply false.

4 Consider, of course, the idea of triangle. It is the same problem. As Jean-Luc Marion writes, “no math-
ematical ideality can find an adequate fulfillment in actually experienced space; ... the signification of
straight line, or of curve of the equation ax + b, or even of triangle, will never meet an adequate fulfill-
ment in the experiences of intuition that are actually realized by a consciousness. No doubt, the equation
will continually find fulfilling intuitions, but in each case that will be for a particular value of unknowns,
never for its abstract, universal essence as such” (Marion, 1998: 23-24, italics in original).
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We must confront the crisis we experience in order to realise that science is
successful in the domain of inanimate nature because it can consider ‘know-
how’ only. It simply cannot deal with the questions that are pertinent to our

everyday living, to our human, changeable and contingent existence.

2. HUMAN EXISTENCE

Existence is not possible to explicate in scientific ‘clear and distinct ideas.’ It
is not something that we can define precisely. Scientific success is based on the
ability to fix its concepts as something repeatable at all times under the same
conditions. This precision in clarity and repeatability is transformed into effi-
ciency. Yet can we think about our existence in the same terms? How is it pos-
sible to communicate in ideas that cannot be ‘clear and distinct?’ How can we
communicate when the clarity is lacking, how can we convince others about our
life (PatoCka, 1969: 682)?

In Patocka’s reflections, man is neither a ruler of the world nor a thing
within. Humans are finite creatures that are “always essentially in a hopeless
situation” (Patocka, 2002a: 2). Yet, as he notes, “the human situation is some-
thing that changes once we become self-conscious about it” (Patocka, 2002a:
1). His example is of a stranded ship. Our human life is like a “ship that neces-
sarily will be shipwrecked” (Patocka, 2002a: 2). However, our situation will be
different if we resign ourselves to hopelessness or if we fight against the odds.
It is true that for the most part our circumstances are not our doing, “in this
form our life is, in a certain sense, something that is not solely human” (Ibid.).
We find ourselves in different situations all the time. Yet each situation is al-
ready something more than this ‘beyond our control’ material constituent. We
are also more than just biological creatures in a sense that if we reflect upon
the situation we are in, it becomes clear that there are certain possibilities open
to us. We can always go beyond the given, material, conditions of our world
because we can think through our predicament. We are conscious human be-
ings that can act in a certain way even though the situation we are in demar-
cates our acting. The current state of affairs is determined materially and yet
not entirely because “a reflected-upon situation - in contrast to a naive situa-
tion - is to a certain extent a clarified one, or at least on the way to clarifica-
tion” (Patocka, 2002a: 1).
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Patocka’s claim is not that our reflection can solve the predicament of our
technologised world, but if there is a possibility of change, it can only follow
from an understanding of why and how this situation came about. For Patocka,
“to reflect upon what we are in — about our situation - ultimately means to re-
flect how [our human] situation appears today” (Patocka, 2002a: 2). We cannot
arrive at the truth of our situation, unless we critically reflect upon it (Patocka,
1999 [1973]: 150).

The reflection as a moment of action is based on living our life with its mo-
dalities of appearance, concealment, illusion, lie, and their opposites (Patocka,
2009 [1969]: 342). For Patocka, when we realize that human life is lived be-
tween truth and un-truth - revealing and concealing of things in the world -,
the reflection is already a moment of action. Truth cannot be reduced to the
scientific idea of verification. The primordial, original reflection that Patocka
uncovers is a part of our living in the world, where the world is the meaning
horizon that demarcates our lives. Truth and untruth are modalities of our living
in the world and they are prior to any contemplation about propositional or sci-
entific ideas of truth. To live in truth simply means that we understand that we
are part of the world and despite the fact that our human existence is finite and
unpredictable, we relate to the world that we live in by disclosing other beings
to ourselves and, through language, to others. For Patocka, to exist does not
mean that we imagine our plans, our intentions, and ourselves by judging them
while we stand over, against them. Living in truth means we live and act out
possibilities that we are. Possibilities are not different options that we can con-
template and chose; they are not different alternatives that we can think about
and implement. To live in possibilities is to exist as finite human beings who are
thrown into different situations and have to lead their life. It means that our
acting is not only in the moment we are in but also we live ahead of ourselves,
so to speak (PatoCka, 2009 [1969]: 346). This being so, it also means that
thinking about our existence cannot be reduced to scientific knowledge because
our contingent, finite lives must be considered through a different order of un-
derstanding.

Forgetting that our existence cannot be reduced to scientific considerations
only, we accept that our existence is explainable by science only. We stop
questioning the reduction of our lives to biological, or neurological, explana-

tions. We believe that only scientific reasoning is rigorous and everything else is
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relegated to superstitions and unverified traditional thinking. We conflate all
forms of reasoning to only one possible mode, the scientific one. This fusion of
reasoning is the root of the crisis of European society.

3. SOCRATES

According to Patocka, in order to understand the existential crisis of Euro-
pean societies, we must first understand how it came about, what are reasons
for it and if it is something unique in our human history. Therefore, to under-
stand our present situation and human existence is to return to the beginning
of our Western philosophical tradition, when not only history and natural phi-
losophy have their beginnings, but political philosophy as well. It was a time of
the crisis of the Greek polis. It was the time of Socrates and his questioning.
Patocka points out that Socrates is not simply a historical figure that is of no
interest to us today. To return to Socrates is to open up a dialogue with him
and against him. Only through this renewed conversation, can we let Socrates
to awaken us to problems that we have become blind to. To stage the Socratic
fight is to recognise that to care for our soul means to care for truth and free-
dom of thinking by questioning presuppositions that we inherited from our tra-
dition.

Socrates’ endeavour is an attempt to confront the crisis of meaning, when
traditional society is breaking down. The Socratic question is how to live a re-
sponsible life when old values cease to be meaningful and the new ones are not
yet clear’. As Patotka points out, there is a plenty of evidence of Socrates’ pro-
fessed ignorance, of his ‘knowing that he does not know’. First and foremost,
Socrates is a questioner (Pato¢ka, 1996¢c: 308)’. Citing Cicero®, Patotka sug-
gests that the real importance of the Socratic intervention is two fold: on the

one hand, taking philosophy in the form of questioning into the market place to

5 For an interesting analysis of this transition, see Detienne, 1996.

8 The facticity of Socrates as a real living person is immaterial, although, Patodka prefers to think that he
was a real historical person (Patocka, 1989 [1953]: 180; Patocka, 1996¢: 308). Socrates, this ephem-
eral figure in the history of philosophy, is still demanding moral actions from us and his never-ending
challenge to give reasons for our beliefs is a thread running through our philosophical tradition (Patocka,
1991: 8, 20). As Patocka notes, it is superfluous to argue about ‘real’ Socrates and if he existed and
what he said or did or what Plato’s own agenda cloaked in the Socratic garb was.

7 See also Patocka, 1991, 17.

8 “Socrates autem primus philosophiam e coelo devocavit et in urbibus conlocavit et in domibus etiam
introduxit et coegit de vita et moribus rebusque bonis et malis quaerere” (M Tullii Ciceronis Tusculana-
rum Disputationum Libri Quinque, § 10.) See Patocka, 1977: 10; Palous, 1990: 49.
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inquire what is the good and the just; on the other hand, equally important is
Socrates’ elenctic and protreptic method, encouraging those he questions not
only to reflect on the shaking ground of their most ‘cherished’ beliefs, but also
to prompt them to think responsibly instead of parroting worn-out truisms.
(Pato¢ka, 1996h: 145)°,

Instead of seeing our present crisis as unique in its relativistic implications,
we should realise that Socrates represents a similar predicament. Socrates
starts asking questions without knowing the answer. His life is a testimony of
possibility to recover human responsibility in the face of relativism and nihilism.
He starts asking questions without the certainty of traditional ground. To follow
Patocka’s guide, we should learn from the Socratic intervention. We should
start asking questions that, at the first glance, might appear naive. Unless we
start asking those basic questions, we will overstep what is problematic in the
world of our living.

PatocCka returns to the ancient Greeks and Socrates in three different ways:
to consider that history begins when humans cease to accept mythological ex-
planation of their reality and become aware that meaning is not given once and
for all but it has to be searched for. Thus to overcome the “loss of meaning” is
to accept that meaning “will no longer be for us simply a fact given directly in
its integrity” (Patocka, 1996g: 60). The significance of Socrates’ existence is his
refusal to accept the “absence” of meaning by realising that new “"meaning can
arise only in an activity which stems from a searching lack of meaning”
(Patocka, 1996g: 60-61). A quest for meaning can only be a way, constant
questioning and thinking. There is no second, ‘better reality,” be it a mythical
world, or, later, the realm of Platonic ideas or the Christian heaven. We are fi-
nite human beings. But that does not mean that it is something negative. We
can ‘transcend’ ourselves to confront the whole that seems to be threatening
us. Meaning thus reached, will have to be constantly reaffirmed by thinking it
through, by “seeking reasons and accepting responsibility for” it (Patocka,
1996g: 60). For Socrates, meaning can only be “in the mode of questioning
because the question is built up on an awareness of the problematic nature of
meaning” (Patocka, 1996a, 142). This is also Patocka’s approach. To be open to

guestioning means to understand that philosophy is nothing else but “the radi-

° See also Palous$, 1990: 49-50.
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cal question of meaning based on the shaking of the naive, directly accepted
meaning of life” (Patocka, 1996a: 143).

His second approach is to trace metaphysics and its present crisis to Plato
who abandons Socratic open questions and his professed ignorance by covering
over this openness with his metaphysical system of Forms. For Patocka, Socra-
tes represents the open moment of philosophical inquiry into the meaning of
the world as a whole, or - as he terms it — negative Platonism'®. We need to
restore this openness. And so, his third way is the one that, in a certain sense,

underlies the first two as well, the care for the soul.

4. THE CARE FOR THE SOUL

It is Socrates’ injunction to take care of our souls. This heritage was aban-
doned with the ascendancy of mathematical sciences in the sixteenth and sev-
enteenth century. We live in the shadow of that turn to the theoretical certainty
by means of formalisation of all that-is'®.

The obvious problem is that formalised knowledge of natural science, based
on mathematisation, is not easily transplanted into the sphere of our living. We
cannot answer ethical questions by the simple equation 2+2=4. The peculiar
feature of moral problematicity necessitates the pain of the question. Ethical
guestions always relate to one’s life, to the search for the meaning of one’s be-
ing that cannot be expressed by laws or standards taken from the empirical
domain of things (Patocka, 1996h, 179, italics in original). As Socrates explains
to Euthyphro, when in disagreement, we cannot always use measurement to
resolve our differences, as we can when we contradict each other about the
sums, about what is the small and the large, or the heavy and the light. Modern
science perfected this type of measurement by inventing indirect mathematisa-
tion. Now we can mathematically determine not only how something is small or

large, we can measure also warmth and cold. Yet differences such as “the just

10 See, for example, Patocka, 1996d; Patocka, 1996e; Patocka, 2002c; Patocka, 2002b; Patoc¢ka, 1989
[1953]. Patocka’s claim is not so straight forward. For him, Plato does not yet offer the metaphysics, as
his Letter VII attests to.

1 1t is unfortunate that the translator of Plato and Europe rendered Patocka’s term jsoucno (which is
derivative from the verb ‘to be’) as existence. This terminology makes certain claims by Patoc¢ka rather
misleading. E razim Kohak’s choice to translate it as ‘what-is’ or ‘that-is’ is better. Patocka used the
term jsoucno as a Czech equivalent to Heidegger’s ‘beings’ (Seiende), (see the editor’s note, Dodd,
1996: 163, note 6) hence to translate it as ‘existence’ implies a different understanding of the text.
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and the unjust, the beautiful and the ugly, the good and the bad” cannot be
measured then or now. Those are outside of scientific considerations, even
though it might be advantageous to know how to approach those differences of
opinion because they are those that “cause hatred and anger” (Plato, 1997b:
7b-d). Those differences of opinion apply to our existence. Modern knowledge is
of no help. The only thing we can do is to follow Socrates’ demand to take care
of our soul, to be open to questioning and examine our beliefs constantly. Yet,
to our modern sensitivities conditioned by science, the concept of the soul is
problematic.

As far as scientific understanding of what-is is concerned, the soul is not a
‘thing,” it cannot be converted into the mathematical equation to become a
‘fact’ that can be used to predict its future ‘behaviour.” Therefore, it simply does
not exist. For modern science, it is just a metaphysical dream. But does it mean
that it is meaningless to talk about soul and the importance of taking care of it?

For different reasons than science presents, Socrates would agree, of
course, that the soul is not a thing. For him, to care for the soul is to question
inherited beliefs. It is to maintain a responsible attitude in the face of a loss of
meaning that is brought about by changing times. For Socrates, to take care of
the soul means to refuse to be defined by things and everyday pleasures. We
can do that, of course, but then our life is not lived in freedom and we enter the
crisis of meaning by accepting unquestioningly rules, prescriptions, passions
and desires. Freedom and the care for the soul implicate each other.

The return to Socrates is to revive the original question of how we can live
in a world where traditional beliefs are no longer credible, where the meaning is
in crisis. It is to ask what to do when we face the overwhelming whole that
threatens us without having comforting explanations, therefore realising that
we might never be able to know it as the whole.

PatoCka suggests that Socrates was the first philosopher to raise questions
about our finite human knowledge. Socrates does not look for the ultimate an-
swers. He is not searching for knowledge of “all things in the sky and below the
earth” (Plato, 1997a: 18c, 19b, 23d). Socrates refuses also to teach Callias’
sons the proper conduct because he admits that he is not an authority on “hu-
man and social” excellence. As Socrates points out, if they “were colts or
calves”, it would be easy. The specialist, such as a “horse breeder or farmer”

would know what to do (Plato, 1997a: 20a-b). But humans are more compli-
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cated. Socrates “understands that his wisdom is worthless” (Plato, 1997a:
23b). The only thing he could do is to question the common opinions of people,
to show them that while they think they know something, they know nothing
(Plato, 1997a: 21d). His only duty is to “go around doing nothing but persuad-
ing both young and old” to pay less attention and care to “body” or “wealth”,
and more to the care “for virtue” (Plato, 1997a: 31b) and the “best possible
state of [their] soul” (Plato, 1997a: 30a-b)*?. Answers are never reached for
the simple reason because that is not his aim. It is not because most of his in-
terlocutors got tired or excused themselves by some pretext or another and
leave, but Socrates “never promised to teach them anything and have not done
so” (Plato, 1997a: 33b). As Socrates explains, the meaning of the Delphic ora-
cle that he is the wisest man of Athens is that “human wisdom is worth little or
nothing” (Plato, 1997a: 23b).

So, what kind of wisdom is he reputed to have? Socrates is clear about it:
his is the “human wisdom” only (Plato, 1997a: 20d). He knows Apollo’s mes-
sage to him: “This man among you, mortals, is wisest who, like Socrates, un-
derstands that his wisdom is worthless” (Plato, 1997a: 23b).

Yet how this type of human wisdom can be thought of along the lines of
formalised scientific reasoning? We would want to say that formalised science
can tell us something generalised about natural processes that will guide us in
nature’s exploration and its mastering by using knowledge to our advantage.
But here is the crux of the matter. Scientific reasoning never pretends to be
final truth on nature! It was always reasoning that allowed for the change of its
axioms. Newtonian science is now a borderline case of Einstein’s physics,
Heisenberg’s uncertainty principle admits our human participation in the scaf-

folding of our knowledge.

5. CONCLUSION

So, we must “shake the everydayness of the fact-crunchers and routine
minds” (Patocka, 1996f: 136), to see beyond the simplistic understanding of

scientific reasoning and its critique. We are finite human beings but we can

2 For Socrates, “wealth does not bring about excellence, but excellence brings about wealth and all
other public and private blessings for men” (Plato, 1997a: 30a-b).
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transcend our everydayness and realise that it is us, who constitute scientific
knowledge. Yet it is also us who have forgotten that there is another way to
think about the world and human life. The world is not for us to possess and
there is more to life than possessions and pleasures. We need to start question-
ing those ‘obvious’ ideas that we take for granted. We need to realise that
‘knowledge’ is more than the formal scientific ‘know-how’. There is a different
order of understanding that cannot be reduced to mathematised certainty that
is applied to inanimate nature. We need to start caring for the soul. We need to
realise that we are finite human beings and our knowledge is finite as well. We
can care for our being by understanding that our existence is very different
from the ‘existence’ of things around us. We know - if we really think about it -
that we need to lead our life. Our life is neither something given to us by the
act of creation, nor is it a simple biological fact. We have to take upon our-
selves responsibility for our life by transcending our material conditions. Follow-
ing Socrates, Patocka is not offering some new transcendence, another ‘perfect
world.” It is this world we must live in and be responsible for. To be responsible
means to be able to give an account of our lives. To act is to be who we want to
be. So, we must act in such a way as to be responsible for each deed.

The Socratic wisdom is to realise that our finite human existence was, is,
and always will be uncertain. But we should not despair. If we take care of our
souls, if we always question what we believe we know, we will work towards
the unity in our lives; that in itself is a reward. Socrates shows that questions
that go beyond this world will be without answers. That is not for us to know.
As he says at the end of Apology: “Now the hour to part has come. I go to die,
you go to live. Which of us goes to the better lot is known to no one, except the
god” (Plato, 1997a: 42a).

Modern science sometimes forgets its own limits turning into scientism that
pretends to discard the uncertainty of human situatedness, by replacing the old
gods with the formal scientific knowledge based on mathematics. Modern scien-
tism is a futile attempt to secure our knowledge by the means that can be suc-
cessful in certain domains of nature but it cannot give answers to our human

existence, which by its very nature is uncertain®3.

13 Thank to Chris Grant for expunging my Slavic spirit from the English language.
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Abstract: New technologies, such as functional
magnetic resonance imaging (fMRI) and
transcranial magnetic stimulation (TMS), are
currently touted as, not only giving us a better
picture of the structure of the brain, but also a
better understanding of our thinking. As Alan
Snyder demonstrates when he claims his aim is
to understand the ‘architecture of thought’ by
investigating the brain. Against this backdrop, I
will argue that new technologies present a
worrying extension of mathematical natural
science into the domain of human affairs. Ex-
trapolating upon Heidegger, I will put forward
that neuroscientific experiments force thinking
to conform to the mathematical conception of
nature, rather than reveal something about the
‘true’ nature of our thinking. In a time when the
expansion of mathematical natural science
threatens to reduce every domain to that which
is quantifiable, I will conclude by suggesting
that the responsibility of the philosopher is to
question the presuppositions of modern science
and psychology.
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Resumen: Nuevas tecnologias como la imagen
de resonancia magnética funcional (fMRI) y la
estimulacion magnética transcranial se conside-
ran presumiblemente capaces de darnos no solo
una mejor imagen de nuestro cerebro, sino
también una mejor comprensién de nuestro
pensamiento, tal como demuestra Alan Snyder
cuando afirma que su objetivo es entender la
“arquitectura del pensamiento” mediante la
investigacion del cerebro. Contra este marco
general, argumentaré que las nuevas tecnolog-
ias nos presentan una preocupante extension
de la ciencia natural matematica al dominio de
los asuntos humanos. Extrapolando a partir de
Heidegger, propondré que los experimentos
neurocientificos fuerzan al pensamiento a con-
formarse a la concepcidbn matematica de la
naturaleza en vez de revelar algo sobre la ver-
dadera naturaleza de nuestro pensamiento. Nos
encontramos en un momento en que o la ex-
pansién de la ciencia natural matematica ame-
naza con reducir todos los dominios a lo que es
cuantificable. Concluiré sugiriendo que la res-
ponsabilidad del fildsofo es cuestionar los pre-
supuestos de la ciencia moderna y de la psico-
logia.

Palabras clave: Ta Mathemata, Heidegger,
neurociencia, estimulacion magnética transcra-
nial.
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As axiomatic, the mathematical project is the anticipation (Vorausgriff) of the es-
sence of things, of bodies; thus the basic blueprint (Grundriss) of the structure of

everything and its relation to every other thing is sketched out in advance!®.

New techniques for investigating the brain are touted to give us direct ac-
cess to observe and change the brain. With the increasing availability of these
new techniques, brain-based accounts of the human mind are gaining interest
from both researchers and the public. In some quarters, these new techniques
for investigating the brain are taken as providing definitive evidence that the
mind is the brain. The conviction that the mind is the brain has led to under-
standing these technologies as, not only a useful tool, but the tool par excel-
lence for unlocking the secrets of the human mind. As the preeminent neuro-
scientist Professor Allan Snyder states 'I'm passionate about understanding the
architecture of thought [...] Why are we wired up the way we are? Not how we
are wired up but what is the master plan, the architectural plan’.

In this paper, I will question the claim that we now have ‘evidence’ that the
mind is the brain by discussing the mathematical nature of natural science. To
do so, I will draw upon two works of Martin Heidegger: ‘The Modern Mathemati-
cal Science of Nature and the Origin of a Critique of Pure Reason’, from his
book What is a Thing>, and ‘The Age of the World View’. In both these works,
Heidegger discusses what the mathematical means for modern natural science.
I will argue that, rather than revealing the ‘architecture of human thought’ - as
Alan Snyder has put it —, the increasing acceptance that the brain is the mind
reveals a decisive extension of the modern mathematical conception of nature
into the human sphere. I will not focus on whether the claim that the brain is

the mind solves the Cartesian dualism or the problems with reducing mind to a

! Der mathematische Entwurf ist als axiomatischer der Vorausgriff in das Wesen der Dinge, der Kérper;
damit wird im Grundriss vorgezeichnet, wie jedes Ding under jede Bezeihung jedes Dinges zu jedem
Ding gebaut ist’. Heidegger, Martin. “Die neuzeitliche mathematishe Naturwissenschaft und die
Entstehung einer Kritik der reinen Vernunft”, in Die Frage nach dem Ding: Zu Kants Lehre von den
transzendentalen Grundsétzen. Tubingen, Max Niemeyer, 1987, 71. English translation: “The Modern
Mathematical Science of Nature and the Origin of a Critique of Pure Reason”, in What Is a Thing?
Chicago, Illinois, Henry Regnery Company, 1967, 92. Henceforth, English page numbers [Original page
numbers].

2 See quote in Mercer, Phil. “Australian Thinking Cap Could Unleash our Hidden Genius”, Voice of Ameri-
ca, 17 October (2008), http://www.centreforthemind.com/newsmedia/VOANews_171008.pdf.

3 Heidegger, Martin. Die Frage nach dem Ding. Op. Cit. English translation: What is a Thing? Trans. W.
B. Barton and Vera Deutsch. Boston, University Press of America, 1967.

4 Heidegger, Martin. “Die Zeit des Weltbildes”, in Holzwege. Frankfurt am Main, Vittorio Klostermann,
2003 [1938]. English translation: “The Age of the World View"”, Boundary 2, Winter 1976 [1938]. Hence-
forth, English page numbers [Original page numbers].
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material substrate. Instead, I will argue that the assumption that the mind is
the brain objectifies human thought as a spatio-temporal location within math-
ematical nature.

To illustrate my argument I will focus upon one type of method used to in-
vestigate and map the brain: transcranial magnetic stimulation (TMS). TMS is
touted as a novel and exciting technique for investigating the brain because it
allows researchers to cause a change in the brain and, hence, is presented as a
tool for establishing cause and effect between the brain and behaviour’®. The
effects of TMS are measured in different ways depending upon what the re-
searcher is aiming to change. TMS is used to study a diverse range of topics
from motor skills, to depression, to prejudice®. I will look at how the effects of
using TMS are measured in an experiment designed to investigate prejudice’.
Through showing how the operations of TMS are understood and its effects
measured, I will argue, in line with Heidegger, that the observations made in
the experiment are already shaped by mathematical nature and only what con-
forms to this definition of nature is allowed to reveal itself as an object of ob-
servation®.

I will conclude by suggesting that the responsibility of the philosopher, in
part, involves having ‘the courage to question as deeply as possible the truth of
our own presuppositions’® because ‘constant questioning appears as the only
human way to preserve things in their inexhaustibility, i.e., without distor-
tion’?. Leaving the assumption that human thought can be explained through
the mechanical operation of neurons threatens not only the integrity of our

knowledge, but also the integrity of our human life.

5 For an explanation see: Pascual-Leone, Alvaro. Bartes-Faz, David. and Keenan, Julian P. “Transcranial
Magnetic Stimulation: Studying the Brain-Behaviour Relationship by Induction of ‘Virtual Lesions’”, Philo-
sophical Transactions of The Royal Society B 354 (1999).

6 For a review of the uses of TMS see: Hallett, Mark. “Transcranial Magnetic Stimulation and the Human
Brain”. Nature, 406, no. July (2000).

71 will use the following study: Jason Gallate et al., “Noninvasive Brain Stimulation reduces Prejudice
Scores on an Implicit Association Test”, Neuropsychology 25, no. 2 (2011).

8 ee: Heidegger, Martin. “The Modern Mathematical Science of Nature”, in particular 88-95 [69-73], and
“The Age of the Worldview”, in particular 342-47 [76-84].

° ‘Der Mut, die Wahrheit der eigenen Voraussetzungen [...] zum Fragwiirdigsten zu machen’. Heidegger,
Martin. “The Age of the World View”, 341 [75].

10 ‘Der Fragwiirdigkeit erscheint als der einzige menschliche Weg, um die Dinge in ihrer
Unerschopflichkeit, d. h. Unverfalschtheit zu bewahren.” Heidegger, Martin. “The Modern Mathematical
Science of Nature”, 65 [50].
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ESTABLISHING CAUSE AND EFFECT BETWEEN THE BRAIN AND BEHAVIOUR WITH TRANSCRANIAL
MAGNETIC STIMULATION (TMS)

The Cause

Neurocognitive researchers understand the relatively new technique of TMS
as a tool for establishing causal relationships between the brain and behaviour.
TMS is posited as a tool which can change specific sections of the brain through
magnetic fields. As Alvaro Pascual-Leone, Vincent Walsh and John Rothwell ex-
plain ‘magnetic field induces a current in the subject’s brain, and this stimulates

the neural tissue’?

. TMS was first proposed by Anthony Barker, Reza Jalinous
and Ian Freestone'?. They proposed TMS as ‘a novel method of directly stimu-
lating the human motor cortex by a contactless and non-invasive technique us-
ing a pulsed magnetic field*3. In more concrete terms they describe the pro-
cess of TMS as ‘when the coil is placed on the scalp, over the appropriate re-
gion of the motor cortex, movements of the opposite hand or leg are easily ob-
tained without causing distress or pain’*. The increasing excitement regarding
TMS™ lies in that fact that cognitive neuroscientists understand this technique
as enabling them to directly cause a change in the operations of the brain and
measure its effect.

As Pascual-Leone, David Bartes-Faz and Julian Keenan explain ‘traditional-
ly, “lesion studies” have represented the best way of establishing a causal link
between brain function and behaviour’.'® They go on to explain that there are
several problems with ‘lesion studies’ that bring into question the evidence the-
se studies provide for causal links between the brain and behaviour. ‘Lesion
studies’ are studies of acquired brain injury and, hence, these studies are gen-
erally opportunistic case studies that are conducted upon people who have mul-
tiple injuries and, importantly for Pascual-Leone and others, multiple brain inju-

ries. As a result, ‘lesion studies’ are not generally amenable to experimental

11 pascual-Leone, Alvaro. Walsh, Vincent. and Rothwell, John. “Transcranial Magnetic Stimulation in
Cognitive Neuroscience: Virtual Lesion, Chronometry, and Functional Connectivity”, Current Opinion in
Neurobiology 10, no. 2 (2000), 232.

12 Barker, Anthony. Jalinous, Reza. and Freestone, Ian. “Non-Invasive Magnetic Stimulation of Human
Motor Cortex”, The Lancet, May 11 (1985).

13 Ibid., 1106.

4 Tbid., 1107.

15 Repetitive Transcranial Magnetic Simulation (rTMS) is also frequently used, but the difference lies in
the way the magnetic pulse is applied.

16 pascual-Leone, Bartes-Faz, and Keenan, “Transcranial Magnetic Stimulation”, 1229.
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research. The authors outline that what traditional ‘lesion studies’ lack, investi-
gations that utilise TMS have. They claim that TMS creates ‘a temporary “virtual
brain lesion” [...] in normal subjects’.!” The benefit of TMS is that researchers
can plan and control the induction of ‘virtual lesions’ in ‘normal subjects’.
Thereby, neuroscientists posit TMS as allowing them to combine, what they
consider to be, the two best methods for establishing causal relationships be-
tween the brain and behaviour: ‘lesion studies’ and the experiment!®.

The ‘temporary virtual lesion’ is the predominant explanation of the mecha-
nism by which TMS works.'® However, as Carlo Miniussi, Manuela Ruzzoli and
Walsh point out ‘the virtual lesion term is just that, words, and it is not in-
formative about the possible mechanism of action of TMS’?°. Their conclusion is
that ‘despite the widespread usage of transcranial magnetic stimulation (TMS)
in clinical and basic research, the exact mechanisms of action and interactions
with ongoing neural activity remain unclear’?’. However, they are not suggest-
ing that TMS research should stop until the mechanism of TMS is understood;
they simply suggest that knowing how TMS works would be helpful in interpret-
ing the results that researchers have already found®.

A clue as to why TMS continues to be used, despite researchers’ lack of
clarity about the exact mechanism of TMS, is given in Pascual-Leone, Walsh

and Rothwell’s description of TMS:

The investigative tools used in science determine the kinds of empirical observa-
tions that can be made. Very often, the results produced by new tools in the neuro-
sciences force us to re-evaluate models of brain-behaviour relationships and even

affect the kinds of question that are asked.??

In other words, using this technology will demonstrate what the new tech-
nique can tell researchers about how the brain works and, presumably, through

this illustrate how TMS works. Their description outlines that, for neuroscien-

7 Tbid.

8 For a full explanation see: Ibid.: 1229-38. Also see: Pascual-Leone, Walsh, and Rothwell, “TMS in
Cognitive Neuroscience”.

9 Miniussi, Carlo. Ruzzoli, Manuela. and Walsh, Vincent. “The Mechanism of Transcranial Magnetic Stim-
ulation in Cognition”, Cortex 46 (2010), 128. For an explanation of the ‘virtual lesion’ framework see
Pascual-Leone, Walsh, and Rothwell, “TMS in Cognitive Neuroscience”.; Pascual-Leone, Bartes-Faz, and
Keenan, “Transcranial Magnetic Stimulation”.

20 Miniussi, Ruzzoli, and Walsh, “The Mechanism of TMS”, 128.

2 Thid.

22 1bid.: 129.

23 pascual-Leone, Walsh, and Rothwell, *TMS in Cognitive Neuroscience”, 232.
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tists, the techniques used for observation are more important than theory and
questions: ‘investigative tools’ are given precedence in their investigations of
‘brain-behaviour relationships’.

Modern science, including neuroscience, is characterised by its reliance up-
on observation over and above theoretical concerns. However what is to count
as an observation in the context of modern science is, as Heidegger states, de-
cided in advance®*. Researchers may claim that they do not know the exact
mechanism of TMS, but, by using TMS, researchers have already decided upon
the direction in which they will find their answers about how the brain works. It
has already been decided that the brain is an electromagnetic circuit that can
be changed through the application of an external magnetic force (e.g. TMS)? .
By using TMS, researchers will only make more exact their electromagnetic ex-
planations of the brain?®. As part of neuroscientific experiments, it is not only
the model of the brain - through which the cause is defined -, but also the ef-

fect, i.e. the behaviour, that is decided in advance.

The Effect

The way in which the effect of TMS is measured depends upon how the ex-
periment is designed, i.e. which hypothesis the researchers are seeking to con-
firm or disconfirm. Hence, to illustrate how the effects of TMS are decided upon
in advance, I will focus upon one experiment by Gallate, Wong, Ellwood, Chi
and Snyder. They adopt TMS?’ as a way of investigating ‘the neural basis of
prejudice formation, maintenance, and extinction’?®. For them, prejudice is a
measure of the effect of TMS.

Gallate and others use TMS to investigate the function of the anterior tem-
poral lobes (ATLs). On the basis of previous research, they state that there is

‘emerging evidence that the anterior temporal lobes (ATLs) may be an area

24 Heidegger, “The Modern Mathematical Science of Nature”, 102 [79].

25 For example see: ‘Transcranial magnetic stimulation (TMS) is based on Faraday’s principles of elec-
tromagnetic induction [...] In TMS studies, the stimulation coil is held over a subject’s head and as a
brief pulse of current is passed through it, a magnetic field is generated that passes through the sub-
ject’s scalp and skull with negligible attenuation (only the decaying by the square of the distance). This
time-varying magnetic field induces a current in the subject’s brain, and this simulates the neural tis-
sue’. Pascual-Leone, Walsh, and Rothwell, “TMS in Cognitive Neuroscience”, 232.

26 For a similar argument see: Keiper, Adam. “The Age of Neuroelectronics”, The New Atlantis: A Journal
of Technology and Society 11, no. Winter 2006 (2006).

27 To be precise, Gallate and others use rTMS. For an explanation of the difference between TMS and
rTMS see note 16.

28 Gallate et al., “Brain Stimulation reduces Prejudice”, 185.
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involved in prejudice via mediating conceptual processing’?®. Accordingly, they
name the function of the ATLs as ‘semantic association”?°. They suggest that
the ATLs play a role in prejudice because prejudice is a type of semantic asso-
ciation. Gallate and others’ definition of prejudice as a semantic association is in
line with cognitive psychological definitions of an attitude and a prejudice. In
cognitive psychology, attitudes are defined as ‘an association between an act or
object and an evaluation!. A prejudice is understood as a type of attitude that
is directed towards a person or group of people®’. The common measure of
prejudice in cognitive psychology is the Implicit Association Test (IAT)>3. Gallate
and others use the IAT as a measure of the function of the ATLs.

To explain the IAT, I will use Gallate and others’ version of the measure.
The researchers choose ‘the association of Arab and terrorist’ as the particular
prejudice they will use as a measure of prejudice and, more generally, semantic
association>*. They designate ‘Arab versus non-Arab sounding names (e.g.,
“Habib” vs. “Benoit”)’ as the object to be evaluated and ‘terrorist versus law

abiding words (e.g. “sniper” vs. “citizen”)’ as the evaluation. The IAT is a com-

2 Tbid.: 186.

30 Tbid.

31 Burton, Lorelle. Westen, Drew. and Kowalski, Robin. Psychology, 2nd ed. Milton, Queensland, John
Wiley & Sons Australia, 2009, 681, my italics. Although it is not preferred to use a textbook as an aca-
demic reference, psychology textbooks are the one place you can find simple definitions of psychological
concepts. In the peer reviewed literature, researchers are too wary to give simple definitions because, as
Norbert Schwarz admits ‘attitudes are hypothetical constructs that psychologists invented to explain
phenomena of interest’, yet ‘the explanatory power of the attitude [is] less than impressive’. Schwarz,
Norbert. “Attitude Construction: Evaluation in Context”, Social Cognition 25, no. 5 (2007): 638. For a
review of attitude research in psychology see: Ajzen, Icek. “Nature and Operation of Attitudes”, Annual
Review of Psychology 52 (2001): 28.

32 Burton, Westen, and Kowalski, Psychology, 693. The above note applies here as well. Prejudice is
considered the attitude and discrimination the behaviour. Within research on prejudice, like other areas
of social psychology, one of the biggest problems is that attitudes are not very good at predicting behav-
iour. For a discussion which relates specifically to the relationship between prejudice and discrimination
see: Schofield, Janet Ward. and Steers-Wentzell, Katrina L. “Prejudice and Discrimination: Exploring
Their Origins and Understanding Their Nature”, Human Development 46, no. 5 (2003).

33 Nosek, Brian A. Greenwald, Anthony G. and Banaji, Mahzarin R. “The Implicit Association Test at Age
7: A Methodological and Conceptual Review”, in Automatic Processes in Social Thinking and Behavior,
ed. J. A. Bargh, New York, Psychology Press, 2007, 267. The IAT was first developed by Anthony Green-
wald, Debbie McGhee and Jordan Schwartz in 1998. The IAT was developed as a way of measuring
Greenwald and Mahzarin Banaji's concept of implicit attitudes. Greenwald, Anthony. McGhee, Debbie.
and Schwartz, Jordan. “Measuring Individual Differences in Implicit Cognition: The Implicit Association
Test”, Journal of Personality and Social Psychology 74, no. 6 (1998), 1464. The basic idea of implicit
attitudes is that they are attitudes that we do not know we hold, yet they continue to influence our be-
haviour. Greenwald, Anthony. and Banaji, Mahzarin. “Implicit Social Cognition: Attitudes, Self-Esteem,
and Stereotypes”, Psychological Review 102, no. 1 (1995), 5. Due to the fact that we do not know that
we hold these attitudes, researchers cannot simply ask a research participant about their attitudes (e.g.
through self-report measures). Ibid., 19. The IAT is proposed as an indirect measure of attitudes that
bypasses the problems associated with self-report measures of attitudes. Greenwald, McGhee, and
Schwartz, “The Implicit Association Test”. For a discussion of the problems association with self-report
measures see the famous discussion by Nisbett, Richard. and Wilson, Timothy. “Telling More Than We
Can Know: Verbal Reports on Mental Processes”, Psychological Review 84, no. 3 (1977).

34 Gallate et al., “Brain Stimulation reduces Prejudice”, 185.
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puter program, where research participants are required to respond to a series
of words and names by pressing one of two keys: one for the left-hand and one
for the right-hand side of the computer screen. On each side of the computer
screen a name is paired with an evaluative word. That is, either ‘Arab sounding
names’ are paired with ‘terrorist’ — which is called the stereotypical condition -
or ‘Arab sounding names’ are paired with ‘law-abiding’ — which is called the
non-stereotypical condition. A name or word is shown to the participant in the
middle of the screen and the participant is required to indicate whether it is
either an ‘Arab’ or ‘non-Arab sounding name’ or a ‘terrorist’ or ‘law-abiding’
word using either the left or the right response key®>. The IAT is designed to
measure reaction time and accuracy. Reaction time is the number of millisec-
onds a participant takes to press a key after the word is flashed up on the
screen. Accuracy is whether the participant correctly identifies an ‘Arab sound-
ing name’ as an ‘Arab sounding name’, a ‘terrorist’” word as a ‘terrorist word’,
etc. Reaction time and accuracy are used to measure prejudice. The research
participant is deemed as prejudiced, if she is quicker and more accurate when
indicating which names and words belong to which category in the stereotypical
condition — when ‘Arab sounding names’ are paired with ‘terrorist’ —, than the
non-stereotypical condition — when ‘Arab sounding names’ are paired with ‘law-
abiding’®. The larger the difference in reaction times and accuracy between
stereotypical and non-stereotypical conditions is posited as indicating the
stronger the association between, in this case, ‘Arab sounding names’ and ‘ter-
rorist’. Thereby, the IAT is considered to measure the amount of the prejudice a
research participant possesses through calculating reaction time and accuracy.
While Gallate and others adopt a cognitive psychological definition and
measure of prejudice, they go one step further: they locate this ‘association’
between name and word as a physical connection between two locations in the
brain. As stated previously, Gallate and others use TMS and the IAT to establish
the function of a part of the brain known as the ATLs. They posit the ATLs per-

form the function of associating semantic concepts. Under the ‘virtual lesion’

35 Whether a name is ‘Arab’ or ‘non-Arab’ sounding or a word is associated with ‘terrorist’ or ‘non-
terrorist’ is decided by the researcher. For a description of how a researcher decides upon the names (or
images) and words in the first place see: Greenwald, McGhee, and Schwartz, “The Implicit Association
Test”.

36 Gallate et al., “Brain Stimulation reduces Prejudice”, 187.
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framework, TMS is understood as a inducing ‘a current in the subject’s brain’3’

38 what is considered to be, the ‘normal currents’ oc-

and, hence, ‘interrupting
curring in the brain. On this model, the ‘semantic association’ must be under-
stood by Gallate and others as a physical connection between two locations in
the brain; a prejudice as a current running between, in this case, the location of
the concept of ‘Arab sounding names’ and the location of the concept of ‘terror-
ist’*®. From this, the researchers hypothesise that applying TMS, an external
current, to the ATLs will reduce prejudice, as measure by the IAT, by ‘interrupt-
ing’ the ‘normal currents’ that occur in this part of the brain. For Gallate and
others, it is already decided that the brain is a conductor that works via the
flow of currents moving between locations in the brain, where the association
between ‘semantic concepts’ is considered as a physical connection between
two locations. What is to count as prejudice, as well as what is to count as the
brain, is decided prior to any investigation.

Gallate and others use an experimental design to test their hypothesis that
interrupting the function of the ATLs with TMS will reduce prejudice*®. They find
what they expect: their experiment confirms the hypothesis that using TMS to
‘interrupt’ the ‘normal currents’ occurring in the ATLs reduces prejudice. That
is, presumably, TMS weakens the current that connects ‘semantic concepts’ (in
this case, the concepts of ‘Arab sounding names’ and ‘terrorist’)*' . Gallate and
others conclude by stating that their findings add evidence to the previous liter-
ature that has found the function of the ATLs to be associating ‘semantic con-
cepts™?.

By defining the ATLs as associating semantic concepts and by defining

prejudice as a semantic association, the only role of Gallate and colleagues ex-

37 pascual-Leone, Walsh, and Rothwell, “TMS in Cognitive Neuroscience”, 232.

38 This terms is taken from: Hallett, “Transcranial Magnetic Stimulation and the Human Brain”.

39 In cognitive psychology it is important to note that a category is considered a group of objects (out-
side of the mind) that share common properties and a concept is considered a mental representation of
a category, where a concept is considered a word and/or an image. See: Burton, Westen, and Kowalski,
Psychology, 290.

“® The researchers randomly assign 40 ‘neurologically normal, right-handed undergraduate’ psychology
students to four groups to ensure that there are no systematic differences between the groups. In other
words, the four groups of participants are considered homogenous. Two groups receive TMS to the ATLs,
one group to the left ATL and one group the right ATL. One group receives TMS to the motor cortex and
one group receives a ‘sham’, i.e. a pretend, session of TMS. Gallate et al., “Brain Stimulation reduces
Prejudice”, 187. As the groups are posited as homogenous at the start of the experiment, any difference
between prejudice scores after the application of real or pretend TMS are interpreted as a result of the
TMS.

“! 1bid.; 189.

42 Tbid.: 191.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.

| 109



110 | ANITA WILLIAMS

periment is to confirm or deny the hypothesis they set out to test. As Heidegger

explains, modern mathematical scientific:

inquiry is [...] predetermined by the outline of the project; a line of questioning can
be instituted in such a way that it poses conditions in advance to which nature must

answer in one way or another.*?

Gallate and colleagues posit, in advance, that the ATLs' function is to asso-
ciate semantic concepts and this function can be measured by the IAT. The re-
sults could have been different, they could have disconfirmed the hypothesis,
but this result would only provide a different answer, not a different way of un-
derstanding the brain or prejudice. Whether the hypothesis was confirmed or
disconfirmed, the model of the brain as a conductor and the concept of preju-
dice as a physical connection between two locations in the brain would remain

unqguestioned.

HEIDEGGER'S EXPLICATION OF MODERN MATHEMATICAL SCIENCE

In the next section, I will outline Heidegger’'s understanding of the mathe-
matical character of science. My contention is that brain studies suggest a de-
finitive extension of modern mathematical science into the human sphere, ra-
ther than providing evidence for an ‘architecture of human thought’.** The no-
tion that thinking can be explained through the movement of electromagnetic
currents through spatio-temporal locations in the brain rests upon the modern
scientific conception of mathematical nature. Heidegger argues that modern
science is mathematical, not because of its reliance upon numbers, but rather
the mathematical character of science explains both scientists’ reliance upon
numbers and the experiment.*”

In “"The Modern Mathematical Science of Nature” and “The Age of the World

View”, Heidegger inquires into the meaning of the mathematical and, in particu-

43 'Die Erkundung durch den Grundriss des Entwurfs vorbestimmt ist, kann das Befragen so angeleft
werden, dass es im voraus Bedingungen setzt, auf welche die Natur so oder so antworten muss’.
Heidegger, M. “"The Modern Mathematical Science of Nature”, 93 [72].

44 See: Mercer, “Australian Thinking Cap Could Unleash our Hidden Genius”.

45 See: Heidegger, M. “The Age of the World View”, 343-46 [78-82]. See also: Heidegger, M. “The Mod-
ern Mathematical Science of Nature”, 76 & 93 [58 & 72].
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lar, the meaning of the mathematical character of modern science.*® Heidegger
explains the mathematical through the Greek concept of Ta pa®nuara (Ta
mathemata). Heidegger writes ‘Ta mathemata means for the Greeks that which
man knows prior to his observation of the existent and his acquaintance with
things: of bodies - the corporeal; of plants - the vegetative; of animals - the
animate; of man [sic.] - the human’’. Ta paénuata is what we must already
be familiar with in order to see something as something, to learn about some-
thing and to use something. For example, without being familiar with what a
toaster is, we would be unable to see something as a toaster or learn to use the
toaster. As Heidegger points out, we would only have a vague and general con-
ception of what a toaster is, but without a basic familiarity with what a toaster
is, we would not be able to see it as such.*® Heidegger explicates Ta paéruata
as what we are already familiar with about things.*® Numbers are mathemati-
cal, but the mathematical is not defined by the number.

Heidegger argues that numbers are ‘the best known class of
mathematicals™® because ‘numbers are the closest to that which we recognize
in things without creating it from them’.>! To use his example, ‘three’ is some-
thing we know prior to counting. We are familiar with what ‘threeness’ is before
counting three plates on the table. ‘Three’ is not something that comes from
the thing itself, for we could count three plates, three cups or a cup, a plate
and a table as three things. For Heidegger, numbers do not define the mathe-
matical; rather numbers are mathematical because they are something that we
are already familiar with about a thing that is not created from the thing itself.
According to Heidegger, the narrowing down of the concept of the mathematical
to the numerical is a consequence of the mathematical project of modern sci-

ence.

%6 Heidegger, M. “The Modern Mathematical Science of Nature”; Heidegger, M. “The Age of the World
View”.

47 Ta padnuaTa bedeutet fir die Griechen dasjenige, was der Mensch im Betrachten des Seienden und
im Umgang mit den Dingen im voraus kennt: von den Korpern das Korperhafte, von den Pflanzen das
Planzliche, von den Tieren das TiermaBige, vom Menschen das Menschenartige’. Heidegger, M. “The Age
of the World View”, 343 [78]. Also see: Heidegger, M. “The Modern Mathematical Science of Nature”, 73
[56].

8 Tbid.

49 1bid.; 72-73 [56].

0 'Das Bekannteste unter dem Mathematischen darstellen.” Heidegger, M. “The Age of the World View”,
343 [78].

51 Z&hlen am néchsten liegt von dem, was wir an den Dingen zur Kenntnis nehmen, ohne es aus ihnen
zu schopfen, deshalb sind die Zahlen das bekannteste Mathematische' Heidegger, M. “The Modern
Mathematical Science of Nature”, 75 [58].
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Heidegger outlines the modern scientific conception of nature. Heidegger
discusses Newton’s law of inertia and shows how a decisive change in our un-
derstanding of nature is contained within this law.?? The principle of inertia is
that ““Every body continues in its state of rest, or uniform motion in a straight
line, unless it is compelled to change that state by a force impressed upon
it”.>* Newton posits the law of inertia as a universal law of nature.®* In contrast
to Aristotle’s understanding of nature, Newton makes no distinction between
things: all things - earthly and heavenly bodies - are alike.>® Consequently,

Newton also understands all places as the same. As Heidegger describes

Each body can fundamentally be in any place. The concept of place itself is
changed: place is no longer where a body belongs according to its nature, but only

a position in relation to other positions.>®

On Newton’s account, there is no essential relationship between thing, mo-
tion and place; any thing can be in any place, where motion is the movement
between any two points. For Newton, motion is no longer related to the nature
of the body, but ‘in reverse, the essence of force is determined by the funda-
mental law of motion: Every body, left to itself, moves uniformly in a straight
line’.>” The uniform linear nature of movement and its new designation as a
change of location makes movement amenable to measurement because it is
understood as a ‘distance between places’; i.e. an ‘amount’ of change of
place.”® Heidegger concludes that Newton’s new understanding of bodies, place
and motion results in a general change in the conception of nature. Nature be-
comes uniform linear motion of mass through points connected in space-time.>®

Heidegger points out that, although modern science is said to be based up-

on experience, the law of inertia, and the body to which it refers, cannot be

52 Ibid.; 88 [68].

53 Isaac Newton as cited by the translators W. B. Barton and Vera Deutsch in Ibid.; 78.

4 Ibid.; 78 [60].

5> 1bid.; 86 [67].

56 Jeder Kérper kann grundsétzlich an jedem Ort sein. Der Begriff des Ortes selbst wird ein anderer. Ort
ist nicht mehr der Platz, an den der Kérper seiner inneren Natur nach hingehoért, sondern nut eine Lage,
die sich jeweils «beziehungsweise>, in Beziehung auf beliebige andere Lage, ergibt'. Ibid.; 86 [67].

57 Die Bewegungen selbst warden nicht bestimmt geméB verschiedenen Naturen, Vermégen und Kréften,
den Elementen des Korpers, sondern umgekehrt: Das Wesen der Kraft bestimmt sich aus dem
Grundgesetz der Bewegung. Dieses sagt: Jeder sich selbst Uberlassene Korper bewegt sich geradlinig-
gleichférmig'. Ibid.; 87 [68].

°8 Ibid.; 87-88 [68].

9 Ibid.; 88 [68]. Also see: Heidegger, M. “The Age of the World View”, 344 [78].
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experienced or observed.®® We cannot find a ‘body which is left to itself®! nor
can we see a perfectly uniform and linear movement of such a body. As
Heidegger succinctly states the law of inertia ‘speaks of a thing that does not
exist. It demands a fundamental representation of things which contradict the
ordinary’.®? It is for this reason that Heidegger argues that the mathematical
character of modern science means that the blueprint of nature is decided upon
in advance and that objects only appear as objects in so far as they conform to
the mathematical projection of nature.

For Heidegger, the mathematical character of modern science means that
the objects of science are determined in advance by something that is ‘not ex-
perientially created out of the thing’.®®> Modern science is based upon the con-
ception of natural bodies as masses moving through points connected in space-
time and, this assumption, provides the outline of ‘what nature is to mean for
the knowledge of nature that is sought’.®* Heidegger extends this claim by stat-
ing that ‘natural bodies are only what they show themselves as, within this pro-
jected realm’.®® For modern science, nature is mathematical and this is decided
upon prior to any investigation of nature. The modern scientific conception of
nature as mathematical establishes the method of knowing nature.

Modern scientific research relies upon numerical measurement and the ex-

periment. Heidegger writes:

Because the [mathematical] project [of science] establishes a uniformity of all bod-
ies according to relations of space, time, and motion, it also makes possible and re-

quires a universal uniform measure as an essential determinant of things, i.e. nu-

merical measurement.®®

Numbers do not differentiate between things; numbers can be used to

count tables, chairs, rockets, atoms, etc. In addition, humbers are universal -

60 Heidegger, M. “The Modern Mathematical Science of Nature”, 89 [68].

51 Thid.; 89 [68].

62 [Bewegungsgesetz] spricht von einem Ding, das es nicht gibt. Er verlangt eine Grundvorstellung von
den Dingen, die der gewdhnlichen widerspricht'. Ibid.; 89 [69].

63 Die Ansetzung einer Bestimmung des Dinges, die nicht erfahrungsmaBig aus diesem selbst geschépft
ist' Ibid.

64 Dieses Ausmachen betrifft nichts Geringeres als den Entwurf dessen, was fur das gesuchte Erkennen
der Natur kiinftig Nature soll'. Heidegger, M. “The Age of the World View”, 344 [78].

5 Die Naturkdrper sind nur das, als was sie sich im Bereich des Entwurfs zeigen'. Heidegger, M. “The
Modern Mathematical Science of Nature”, 93 [72], italics in translation.

6 Weil der Entwurf seinem Sinne nach eine GleichméBigkeit aller Kérper nach Raum und Zeit und
Bewegungsbeziehungen ansetzt, ermdglicht und fordert er zugleich als wesenliche Bestimmungsart der
Dinge das durchgangig gleiche MaB, d. h. die zahlenmaBige Messung’. Ibid.
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they are understood in the same way by everybody who is familiar with the
system of numbers. Hence, numerical measurement becomes the best method
for determining things considered as uniform bodies. By counting, measuring
and calculating modern scientists designate in advance what is to be recognised
about things by everyone. Along similar lines, Heidegger notes that the decisive

feature of the experiment is that it:

begins when the law is taken as a point of departure. To set up an experiment
means to assume a situation where it becomes possible to trace a definite nexus of

motions in the necessity of its course, that is, to control its calculation in advance.®’

The experiment establishes a controlled situation in advance such that what
is to be seen is determined in advance. The role of the experiment is not to see
how nature reveals herself, but rather to force nature to answer the modern
scientists’ questions®®. What is definitive about modern science is not the em-
phasis on simply observing facts, but its mathematical character. The mathe-
matical character of science means that the ‘essence of things, of bodies’ is an-
ticipated in advance on the basis of the conception of nature as mass uniformly
and linearly moving through points connected in space-time.

It is my contention that the model of the brain as a conductor — upon which
many of the new techniques for investigating the brain, including TMS, are
based - is no more than an extension of the mathematical conception of nature
into the human sphere. On the model of a conductor, the brain is conceived as
a series of nodes connected together via neurons that conduct electrical charg-
es through the brain. In other words, the brain is conceived on the model of a
linear and uniform force which moves through locations in the brain connected
together in space-time. When thinking is reduced the brain, the extension of
this claim is that thought is a uniform motion from location to location in space-
time. On the basis of Heidegger’'s explication of the mathematical character of
modern science, neuroscientists are not recording the facts as they are given.

Rather, the neuroscientific experiments and measuring techniques are opening

87 ,Denn hierbei fehlt durchgéngig das Entscheidende des Experiments. Dieses beginnt mit der
Zugrundelegung eines Gesetzes. Ein Experiment ansetzen heiBt: eine Bedingung vorstellen, dergeman
ein bestimmter Bewegungszusammenhang in der Notwendigkeit seines Ablaufs verfolgbar und d. h. fir
die Berechnung im voraus beherrschbar gemacht werden kann’. Heidegger, M. “The Age of the World
View”, 345 [81].

8 Heidegger, M. “The Modern Mathematical Science of Nature”, 93 [72].
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up a new domain where the thinking can reveal itself because it conforms to
the mathematical conception of nature. As such, neuroscientists are not provid-
ing evidence for how the brain works - which is too often taken as synonymous
with how thinking works - instead they are extending the mathematical con-

ception of nature to include human thought.

CONCLUSION

Heidegger offers a way of thinking through the problems of extending mod-
ern mathematical science into the human sciences. A central problem for the
human sciences is the circularity inherent in attempting to explain our thinking
through scientific endeavour, when our thinking defines and makes possible
scientific endeavour. As such, when we attempt to reduce our thinking to the
mathematical brain, we are in danger of forgetting that we conduct the experi-
ments and construct the measurements used within them: we designate nature
as mathematical. It is only by acknowledging that we have defined nature as
mathematical that we can question the presuppositions of modern mathemati-
cal science so that we can ‘preserve things in their inexhaustibility’,® rather
than forcing things to show themselves only as quantifiable entities within our
mathematical conception of nature. Questioning the presuppositions of modern
mathematical science is particularly pressing when neuroscientists are attempt-
ing to conceive our own thinking as a quantifiable thing. We cannot quantify our
thinking because it is not a thing and it is the condition of possibility for quanti-
fying anything in the first place. Hence, before we take for granted that we can
calculate, predict and control human thought - on the model of modern math-
ematical science - it is our responsibility to question the presuppositions upon
which this endeavour rests. For, if modern mathematical science is unthinkingly
extended into the human sphere, we threaten much more than just our

knowledge.

%9 Tbid.; 65 [50]. See note 11 for German text.
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Resumen: Después de la era del nihilismo, las
cuestiones éticas se han ido enfocando gra-
dualmente en cémo reconstruir un valor de
“Ser”. Los pensadores tienden a reafirmar la
importancia del propio Ser e intentan encontrar
una manera de existir capaz de resistir contra
la nada. En dicha época, Levinas sostiene que
la ética “por el Otro” y la existencia estan inex-
tricablemente unidas. Mas aun, dice que el
valor de la existencia no se revela frente al
nihilismo, sino que se realiza en la ética “por el
Otro” en el acto mismo de asumir la carga de la
existencia. El sentido de “ser” es asi revelado
en el esfuerzo “por el Otro” y en la voluntad
noble de dar sentido a la responsabilidad mas
alla del propio Ser para alcanzar al Otro.

Palabras clave: El Otro, Levinas, ética, exis-
tencia, Heidegger.

PREFACE

After Being is considered an important issue in the history of philosophy,

nihilism, under the dichotomy of Being and Nihilism, can be regarded as the

inauguration of the predicament of Being. The ethical issues have, after the age

of nihilism, been addressed to the problems of how to reconstruct the value of

Being. How to help one re-affirm his/her meaning of Being thus becomes a goal


mailto:wiyang0905@hotmail.com

118 |

WAN-I YANG

to which most thinkers of the age dedicates themselves. But we have to ask,
whether the theoretical constitution on the Being and Nihilism can pay any af-
firmative regard to one’s existence? Whether the approach of enhancing the
value of Being against nihilism leads one to any new possibility? How is the ex-
istence constituted? What is the schematization of existence evoked from the
core of existence? In the paper, we would attempt to analyze the ethical mean-
ing from the essence of one’s existence in the light of Levinas’ early thought.

First, I would quote one passage from the Preface of Levinas’s Existence
and Existents (2001) in order to distinguish “a being” in general (I’étant en
général) from Being in general (I'étre en général). By so doing, we are allowed
to illuminate the meaning of the concepts concerning Being in general in early
Levinas’ thought, such as the existent (I'existant), existence (l’existence) and
so forth.

What is the event of Being, Being in general, detached from beings which dominate
it? What does its generality mean? It is certainly something else than the generality
of a genus. Already the “something” in general, the pure form of an object, which
expresses the idea of “a being” in general, is above genuses, since one does not
descend from it toward species by adding specific differences. The idea of “a being”
in general already deserves the name transcendent, which the medieval Aristoteli-
ans applied to the One, Being and the Good. But the generality of Being — of what
makes up the existence of an existent — is not equivalent to that transcendence.
Being cannot be specified, and does not specify anything. It is not a quality which
an object supports, nor what supports qualities. Nor is it the act of a subject, even
though in the expression “this is” Being becomes an attribute — for we are immedi-
ately obliged to state that this attribute adds nothing to the subject. Are we not,
then, obliged to see in the very difficulty we have of understanding the category
according to which Being belongs to a being the mark of the impersonal character
of Being in general? Does not Being in general become the Being of “a being” by an
inversion, by that event which is the present (and which shall be the principal
theme of this book)? But if of itself Being refuses the personal form, how then are
we to approach it?

This work will be structured as follows: it sets out to approach the idea of Being in
general in its impersonality so as to then be able to analyze the notion of the pre-
sent and of position, in which a being, a subject, an existent, arises in impersonal
Being, though a hypostasis. But these issues did not just arise by themselves. They
seem to us to ensue from certain positions of contemporary ontology which have

made possible the renewal of the philosophical problematic (Levinas, 2001, 2-3).
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“A being” in general, as an absolute form of object or as an idea and su-
preme form, goes beyond beings and, in a form of “something” (quelque
chose), emerges. This mode of beings can be regarded as the Greek significa-
tion of Ousia to embark on the discussion that follows. As for the generality of
Being, of what makes up the existence of an existent is not tantamount to the
transcendental “a being” in general, but the impersonal Being in general.
Levinas attempts to divide the two concepts in order to illuminate the existence
as a fact—such as hypostasis, being, subject, or existent—that emerges in a
manner of impersonal Being in general. Alongside Levinas’s outline of thought,
the paper begins with the discussion of the word Ousia to elucidate his concept
of Being in general. Then, I would further examine what the impersonal Being,
or Being in general is, and exhibit the existing fact in attempt to expound its

ethical signification.

I. THE DEVELOPMENT BETWEEN BEING AND NOTHINGNESS-
FROM “A BEING” IN GENERAL TO BEING IN GENERAL

1.1. The relation between nothingness and existence from "A Being” in

general
1.1.1 The mode of existence appeared in indolence

The Greek word Ousia as truth, essence, and Being can be used to suggest
the possession (avoir) of a property, in which the connection of Being and
property entails the immanent relation between Being and something (quelque
chose). It suggests that the meaning of Being appears in the image of a valua-
ble thing that can be possessed, or the so-called “a being” in general. The

meaning of a subject can be explained through the sovereignty of possessor®.

! There is a famous fairy tale that aptly accounts for the subjectivity in the traditional philosophy as well
as the relation between subject and object. There was once upon a time, a king with his golden finger
was so happy to transform everything as golden object in the realm of his kingdom. Each object, once
touched by his fingers, was transformed into his property. This made the king so happy and he avidly
shared this pleasure with his beloved daughter. However, at the moment when the daughter was
touched by the king, she became the property of the king’s possession. After this occurs, there will not
be any other life, or any other person appearing in king’s life. The tale delineates the image of subject in
the traditional philosophy, evoking images of solitude, isolation, fixation, opposition, and so on. These
images mentioned above reveal the subject as the pale reason. The underlying relation between subjec-

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.

| 119



120 |

WAN-I YANG

After Parmenides’ thought, the opposition between Being and non-Being
has excluded the nothingness from the horizon of Being. With the consistent
principle of Being and thought, the non-Being cannot be thought so that the
subject cannot explain the non-Being by the logic of “possession” of the sub-
ject. Thus, nothingness in this regard is far from the nothing itself, but the
“nothing” under the rationale of Being -- nothingness. The nihilism comes along
with the thought's annotation of nothingness. In the experience of existence,
we do not lack the understanding of “nothing”, no matter whether it is the
“nothing” of absence compared with the relation of the “having” of presence, or
whether it is the inability of the subject’s confrontation with the world after the
destruction of the sovereignty. All these appear that people consider nothing-
ness as the negation of Being. The subject of thinking constructs the epistemo-
logical system of nothingness by the concepts within the category of Being. Ob-
viously the subject includes, it shows, the nothingness into the horizon of Be-
ing.

In his Time and the Other, after Levinas translates the Being (I’étre) and
being (I'étant) as the existing (I'exister) and the existent (I’existant) (Levinas,
1987, 24). He further advocates that:

Existing is always grasped in the existent, and for the existent that is a human be-
ing the Heideggerian term Jemeimigkeit precisely expresses the fact that existing is
always possessed by someone. I do not think Heidegger can admit an existing (un
exister) without existents (sans existant), which to him would seem absurd.
(Levinas, 1987, 24)

Being and being, translated by Levinas from the perspective of existing and
the existent, are not the transcendental being of “a being” in general, but the
human being as a fact of human existence. The problem of Being and being to
which Levinas devotes himself does not, however, concern the transcendental
problem of being in the traditional context, but the care for the human exist-

ence.

tivity and the absolute sovereignty comes to the fore, if we rethink the tale in a philosophical perspec-
tive. Moreover, the tale suggests the subject excludes the Other with alterity. The ontology of identity
based on one centre reveals the interior characteristics of the traditional philosophy
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Based on the existence, nothingness, in the concept of “a being” in general,
is not the nothing that departs from the Being of Parmenides’ tradition, but the
result from which the human beings negate themselves as the nihilists do.

People have to face the fact that we on the hand rely on Being, yet we ne-
gate it on the other hand. This fact not only leads to nihilism but also suggests
the fatigue, an unalienable fact of Being which people have to face. This is the
passive mode of Being, or, after Levinas’s thought, indolence?. In his Existing
and Existence, Levinas provides us an example concerning the relationship be-
tween my existing (exister) and “I”: “Little John the simpleton, simple or inno-
cent, in the Russian folktale tossed the lunch, which he was to carry to his fa-
ther at work in the field, to his shadow, so as to slip away from it; but after he
had dropped everything his shadow, like a last and unalienable possession, still
clung to him” (Levinas, 2001, 38).

\\III

The relation between and “my existing”, as the example exhibits, re-

sembles the fact that Little John can never escape his shadow. The “existing”
appears to be the inescapable responsibility. Indolence expressly proffers the
evidence of the “"mineness” (Jemeinigkeit) of my existing and its irreplaceabil-
ity. The fact qua “existing” suggests that indolence does not imply to give up
the existence, but the tiredness of living. Indolence emerges with the impossi-
bility of escaping from existence, and the impossibility invokes the absolute
desire of escape. Indolence, thus, suggests not merely the passivity against
existence, but its inactivity that sharpens the inescapable responsibility be-
tween “I” and "my existing”.

The mode of “existing” in indolence exhibits the destiny of human being’s
Being: “my existing” is the fact without any choice. Hence, nothingness is not
the fact that that determines the predicament of one’s being, but the fact that

Being is inescapable despite the attempts to negate his or her “existing”.

2 Indolence is an impotent and joyless aversion to the burden of existence itself. It is a being afraid to
live which is nevertheless a life, in which the fear of the unaccustomed, adventure, the unknown is a
repugnance devolving from the aversion for the enterprise of existence. Such is Oblomov's, a radical and
tragic indolence before existing told in the famous work of the Russian novelist. From the first page of
the novel Goncharov presents his hero supine, and this existential decubitus will be the dominant image
of the tale”. (Levinas, 2001, 17). Indolence (as the withdrawal of the act of facing that suggests the
dubiety of facing the existence or the indolent existence) as a more fundamental mode of perception is
already internalized in one’s responsibility toward one’s life.
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1.1.2 The anxiety (Angst): the influence of Heidegger’s nothingness to-
ward the Being

The concept of nothingness derived from “a being” in general becomes
Heidegger’s concept of anxiety (Angst). The anxiety suggests that death is no
longer a point unknown in the future; it already functions in the present mo-
ment of existence. Thus, the Heideggerian death does not suggest the fact of
destructing existence, but the negativity within the existence. This death ap-
pears like the nothingness in the existence, which is “opposite” to the exist-
ence. The death fails to efface the existence, and it, no doubt, disturbs and
awakens the existents in order to get itself free (dégagent) from the quotidian
life. Heidegger does not intend to comprehend the existence from the quotidian
dimension, but affirms the meaning of Being by anxiety. But again, we have to
ask, doesn’t one’s existence imply the existing fact in our quotidian life??

The meaning of Being in Heidegger’'s philosophy has been ambivalently
shrouded with the shadows of death, which already exhibits an atmosphere of
negation to life. Facing the negativity of death underlying the existence,
Levinas employs Epicurus’s words” to distinguish the difference between the
death in the philosophical sense and the death in the sense of destructive ex-
istence. The relation between “my death” and “I” remains permanently un-
known and incomprehensible: the death conceived by the “I” at this moment is
no longer the reality of "my death”, but the mere imagination of “I” toward the
death of myself. Based on the non-coexistent relation between my death and
“I"”, Levinas excludes death from existence, and employs the reality of existence
at this moment to explain the meaning of Being. The fact of existence is consti-
tuted by the events of existent’s encounter. The events are not pre-designed
for a definite end, but the contingency, which can never be pre-designed or
predicted. That is, one can never predict the arrival of death. The reality of ex-
istence tends to accept the fact of unexpectedness of death as well as the fact
that death can take one’s life at its will or at any moment.

3 For Levinas, the human existence is the everyday life, the fact as existence: “Nowhere in the phenom-
enal order does the object of an action refer to the concern for existing; it itself makes up our existence.
We breathe for the sake of breathing, eat and drink for the sake of eating and drinking, we take shelter
for the sake of taking shelter, we study to satisfy our curiosity, we take a walk for the walk. All that is
not for the sake of living; it is living. Life is a sincerity” (Levinas, 2001, 36, 67).

4 “If you are there, then death is not there; if it is there, you are not there” (Levinas, 2000, 19).
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1.1.3 To recapitulate

From his example of indolence and his critique on Heidegger, Levinas dis-
covers that the nothingness or death in the field of existence is neither nothing
itself nor the death itself, but merely one’s imagination about nothing and
death. The nothingness and imagination about death conceived as “a being” in
general disturbs the existence with their negativity. In indolence and anxiety,
we can see how the one is able to live in the nothingness and more important-
ly, how it is influenced to construct the meaning of Being on this imagination.
One’s meaning of Being, according to Levinas, does not rely on the nothingness
and the death in the context of “a being” in general. Levinas contends that the
hypostasis, being, subject, and existent—all are exhibited in the impersonal
Being in general, but, we may ask, what is Being in general? What is its rela-
tionship with the existent? This is, no doubt, a question to be discussed in the

sections that follow.

1.2. Being in general, te il y a (there is)’

Being, derived from the concept of Ousia (both be and have), is the mutual
relationship between “a being” in general and the inner relationship within the
sovereignty, suggesting a certain object to be possessed under the light. In this
sense, the night is excluded from Being. Thus, the concept of il y a (there is),
as Levinas argues, challenges not only the relation between light and Being in
Parmenides’ thought, but also the concept of “possession” (avoir) in the sover-
eignty of the being in general (I'étant en général). Although the night as ab-
sence is not the visual object, but, in a manner of objective universalism®, it
approaches the subject. Everything disappears at night—the night that devours
everything emerges as a gigantic apparition. It can hardly be controlled by visi-
bility, yet it surrounds where we are. The night, like air, surrounds the world,

yet in a form of presence of universal absence. This is like Being in general

5 The relation between the subject and the beings is that of possession; that is, “I” possesses “some-
thing”. Levinas uses the il y a (there is) to conceptualize the general presence such as the air and the
night.

6 Object is relative to the subject. In the precondition of subject-object relation, the general form of the
object can be regarded as “the being relative to the subject”.
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(I'étre en général), who emerges everywhere’. The il y a (there is) announces
the fact that the meaning of Being is no longer limited in the scope of light and
visibility, but everywhere that cannot be controlled by the subject.

Subject’s affectivity to the night replaces the traditional subject-object rela-
tionship based on the visibility. The night is neither the vacuum of the nothing
nor the nothingness, but the inescapable compulsion in the affectivity. Levinas
affirms the night as a mode of Being in the existence®. For him, the night and
the day are the field of subject’s existence, and the meaning of Being con-
structed by the theme of existence does not, however, concern the field of
nothingness.

The existence is, as Levinas unravels, an inescapable presence, and it is a
reality that cannot be escaped by negation. It is the il y a (there is) that we
cannot have any alternative nor can we escape. The relationship with the il y a
as if the “I"” that dwells in the night or air, the incapable perceptivity surround-
ed by the dark night, and the “I” that needs the air to survive—these suggest
that the “I"” is no longer the owner of the sovereignty, but an existent appearing
in the impersonal Being®. The meaning of Being evoked by the existence is not
exhibited in the image of Ousia, but in the human existence. But, I would ask,
how would Levinas exhibit the schematization of Being in the core of human

existence?

7 “When the forms of things are dissolved in the night, darkness of the night, which is neither an object
nor the quality of an object, invades like a presence. In the night, where we are driven to it, we are not
dealing with anything. But this nothing is not that of pure nothingness. There is no longer this or that;
there is not ‘something.” But this universal absence is in its turn presence, an absolutely unavoidable
presence”. (Levinas, 2001, 52)

8 There is no void in Levinas’s philosophy. Instead, he employs the il y a (there is) a to fill in the gap of
the void in the traditional philosophy. The il y a (there is), as Levinas describes as “the existing without
existent”, is not revealed in the schematization of thought, but merely experienced in the existence. He
employ the insomnia as an example experienced between the existent and the il y a (there is).

In the traditional philosophy, light is the image of thought. This image in the life does, however, not
reflect the eternality, but the turns of nights and days, like the ephemeral flashes of the fireworks, if we
employ the image of thought in the daily life context. The light of thought as a metaphor expresses the
enlightenment from the innocence and obscuration; the thought as a metaphor of the turns of nights
and days presents a regional thought that traces back the dwelling of the origin. The clarity of thought to
the beings is akin to the light and existent. However, the thought of the existent is not a permanent
conscious: the inner relation between body and conscious will reveal and the conscious must return to
its sleep for a rest, once the fatigue weakens the dominant power of the conscious. Sleep is a home-
coming experience of the conscious; the conscious that returns to the body is its return to the dwelling
of the origin. What the insomniac experience is the inability of an existent inundated by the existing—
which is like the hostage captured by the Being itself—after the conscious becomes loose and slack. The
insomniac prostrates on the bed, and looses the control of Being. Facing the imminent profoundness of
the dark night, the insomniac can hardly fall into sleep, escape...

° This is the concept of “position” in footnote 2: “It sets out to approach the idea of Being in general in
its impersonality so as to then be able to analyze the notion of the present and of position, in which a
being, a subject, an existent, arises in impersonal Being, though a hypostasis”.
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IT. THE EXISTING SCHEMATIZATION CONSTRUCTED FROM THE CORE OF EXISTENCE

The existing feature of the existent is, as Levinas indicates in his Time and
the Other (Levinas, 1987), the closure of the monad, which describes the exist-
ent’s solitude of “unexchangeability of existence”. In this book, Levinas pre-
sents an existing schematization of the existence as a core from the analysis of
solitude, but we may continue to ask, what is the meaning of solitude in
Levinas’s thought? Can the solitude from the lack of the Other (Autrui)! not
suffice its meaning of essence? How would Levinas exhibit the existence

through the interpretation of solitude?

2.1. The relationship between the solitude and other

The association of the solitude with Robinson Crusoe suggests a general
conception on the sense of solitude; most critiques conceptualize the relation of
“being-with-others” as a counter argument for Robinson’s solitude, being de-
serted and isolated. We cannot know whether Heidegger’s relationship of “be-
ing-with- others” between Dasein and the other addresses the above solitude,
which is the impact of the general conceptualization. However, surely, “being-
with-others” is Heidegger’s a priori structure that interprets the relation be-
tween Dasein and the other.

Being-with is the essential rule of Dasein; the meaning of being-with sug-
gests not merely others’ accompanying of “being-with”. Also, it suggests that
Dasein comes along with the ontological structural a priori, even without the
presence of others. Thus, the ontological structural a priori does not need to
have an isolated subject first and then, the relationship with others is consoli-
dated. Instead, only in the sociality can the meaning of Dasein be disclosed. A
passage from Heidegger’'s Being and Time (Sein und Zeit) accounts for the rela-
tion between Dasien and others:

But, according to the analysis which we have now completed, being-with-others be-
longs to the being of Da-sein, with which it is concerned in its very being. As being-
with, Da-sein “is” essentially for the sake of others. This must be understood as an

10 1 would henceforth translate Levinas’s ‘autrui as “the Other” in English.
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existential statement as to its essence. But when actual, factical Da-sein does not
turn to others and thinks that it does not need them, or misses them, it is in the
mode of being-with. In being-with as the existential for-the-sake-of-others, these

others are already disclosed in the Da-sein. (Heidegger, 1962, 115-116)

Being-with discloses the inner connection between Dasein and the others;
Dasein becomes what it is according to the truth of “for-the-sake-of-others”.
The existing structure of Dasein is inseparable from the others due to the fact
that the meaning of Dasein is just defined within the relation with others. The
meaning of the self in the world and that of the others are never two separated

themes. Heidegger thus suggests:

One belongs to the others oneself, and entrenches their power. “The others”, whom
one designates as such in order to cover over one’s own essential belonging to
them, are those who are there initially and for the most part in everyday being-
with-one-another. The who is not this one and not that one, not oneself and not
some and not the sum of them all. The “who” is the neuter, the they. (Heidegger,
1962, 118-119)

The they (or the on in French, and das Man in German) concealed in others
is inauthentic; it is the “other” without face *!. If Dasein becomes what it is with
the truth of “for-the-sake-of-others”, then Dasein of “for-the-sake-of-others” is
not, however, for any others. The meaning of “for-the-sake-of-others” does not
designate the human communication among the people. Instead, it is the social
life that coherently underlies a relation of “one-with-the-other” (I'un-avec-
['autre). This relation ignores the privacy of the existence as well as the fact
that the meaning of Being cannot and will not be exhausted with the relation of
being-with. The Dasein of “for-the-sake-of -others”, in its very essence, always
fails to regard the face of the other; instead, it is a heart closed, a loner “with-
out” heart in people’s communication.

The schematization of Dasein, for Levinas, portrays the meaning of solitude
in Heidegger’'s thought. However, Levinas, who regards solitude as the core of
existence, is never satisfied with Heidegger’'s ontological conceptualization. In

his Time and the other (Le temps et I'autre), Levinas contends that: “"Thus from

11 According to Levinas, face is the sign of the Other (Autrui), from which the frame of bones are com-
posed to reveal the singularity of the Other. The characteristics of the Other are synthesized by differ-
ence and singularity, and it can never be thrown into the identity of the subject.
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the start I repudiate the Heideggerian conception that views solitude in the
midst of a prior relationship with the other. Though anthropologically incontest-
able, the conception seems to me ontologically obscure” (Levinas, 1987, 18).
The Heideggerian solitude suggests the lack of human interaction, and this
sort of solitude without the humans has already preexisted in Heidegger's
Dasein. In Heidegger’s context, the other Dasein is not the Other (Autrui) which
is marked as alterity, but the other exteriority of myself (I'autre extérieur a
moi). The other, after abstracted from the alterity, is only a formalized pres-
ence without face. Once Heidegger erased the face of the other Dasein (l'autre
Dasein), the Dasein destiny of the essence of being-with of “for others” has
been, at the moment, portrayed by the solitude without the human interaction.
Heidegger, it seems to suggest, discloses the reality of social life. But we have
to interrogate: whether the meaning of existence based on “being-with-the-
other” touches the profoundness of Being. Levinas is not satisfied with the
meaning of existence disclosed by the solitude; further, he comments on the
meaning of solitude in the domain of existence, except for the structure of be-

ing-with proposed by Heidegger!?.
2.2. The relation between solitude and existence

Solitude cannot be interpreted as the “lack of the relation with the other”;
its meaning comes from the “irreplaceability of the existence”: “All these rela-
tionships are transitive: I touch an object, I see the other. But I am not the
other. I am all alone. It constitutes the absolutely intransitive element, some-
thing without intentionality or relationship” (Levinas, 1987, 42)

Levinas delves into the meaning of solitude based on the contention of “the
inexchangibility of existence”. When the existent is born from Being in general
(or the il y a), the individuals who are given by the lights (or the conscious-
ness) with the form has taken the destiny of solitude. Solitude is already im-
manent in the existence: I cannot be you, you cannot be I, and I can only be

myself, without any other alternatives. The fact of my Being as existence intim-

12%The preposition mit (with) here describes the relationship. It is thus an association of side by side,
around something, around a common term and, more precisely, for Heidegger, around the truth. It is
not the face-to-face relationship, where each contributes everything, except the private fact of one’s
existence. I hope to show, for my part, that it is not the preposition mit that should describe the original
relationship with the other” (Levinas, 1987, 19).
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idates me; I have to take the burden alone, or I cannot but take it all alone.
Like in the pain of illness, the acuity of the illness exhibited from the existence
can merely be inscribed upon the existence of one’s self, even though one is
surrounded by the others and others’ greetings. It cannot be transmitted; it
cannot be exchanged, and cannot even be comprehended. The being-with oth-
ers appears in the pain of existence, which is so unbearable. It seems to sug-
gest that the “I” in this world is environed by the people of the world beyond,
and that the distance between us is an incommensurable gap. The sort of soli-
tude also emerges with the expectation of taking the burden for those in pain
and disease. For example, parents would bear the child’s pain by their body
rather than the child suffers themselves. However, the undeniable fact of
“inexchangeability of existence”, like a sharp sword, separates the distance be-
tween parents and children. The children are born from Mother’s body, but the
existence has presupposed the permanent separation between parents and
children. The fact that one would use his/her body to suffer children’s pain on
their behalf suggests one’s immanent solitude in existence®®.

The inexchangeability of existence reveals the impossibility of being uni-
fied with the Other (I'autrui). I can imitate or imagine other’s feelings, but the
unbridgeable gap between my imagination and the other’s perception reveals
the devotion of rapture rather than sharing. The monadology of existence ne-

gates the experience of the union with the Other (I'autrui)'*.

CONCLUSION: THE ETHICAL MEANING EVOKED FROM THE CORE OF EXISTENCE

Solitude is the unique irreplaceable oneness that links the existent to the

existence; solitude embodies the relation between the existent and the exist-

13 Levinas employs the closure of the monad to depict the solitude of the existent, which is the
“inexchageability of existence”:

“One can exchange everything between beings except existing. In this sense, to be is to be isolated by
existing. Inasmuch as I am, I am a monad. It is by existing that I am without windows and doors, and
not by some content in me that would be incommunicable. If it is incommunicable, it is because it is
rooted in my being, which is what is most private in me. In this way every enlargement of my
knowledge or of my means of self-expression remains without effect on my relationship with existing,
the interior relationship par excellence” (Levinas, 1987, 42).

% We can unite the other, such as the relation between the existent and the food. When the existent
eats the food, food becomes the one within the existent. But the union of the existent with the other
possibly comes from the existent’s digestion of food. Food as the favorite other of the existent is de-
stroyed (the act of eating by the existent) becomes one part of the existent. This to some extent ex-
plains the relation between the existent and other beings, but never can it be explained in the context
between the humans.
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ence. The profoundness of the meaning of solitude shouldn’t be interpreted by
the relation with the other, but the existent’s inquiry to the essence of its exist-

ence.

Solitude lies in the very fact that there are existents. To conceive a situation where-
in solitude is overcome is to test the very principle of the tie between the existent
and its existing. It is to move toward an ontological event wherein the existent con-

tracts existence. (Levinas, 1987, 43)

Solitude discloses that the existent is the only bearer for his/her responsi-
bility of existing. Probably I can die “for” the Other, but I can't die “on behalf
of” the Other. Thus, the highest value that the relation with the Other achieves
“on behalf of” the Other. The

inexchangeability of existence suggests two dimensions of meaning of solitude:

is only “for” the Other, instead of

(1) one’s inescapability that he/she has to bear for the existence of his/her own
and (2) the impossibility of being the Other. The former presents the ontologi-

t'>, while the latter unravels

cal system in terms of the existent as the subjec
Levinas’s ethics “for the Other” (pour autrui). Due to the fact that I cannot die
“on behalf of” the Other, the responsibility to the Other suggests the ultimate
proximity of the Other’s sufferance'®. The responsibility “for” the Other comes
from the fact that one cannot die “on behalf of” the Other, or as the guilt of
survivor’s.

This is the most touching scene that attracts all the attention and admira-
tion from Levinas’s ethics. The most attractive part in Levinas’s philosophy is
nothing other than “the infinite desire” that exhibits transcendence as well as
the ethical issues constructed by the relation with the other. The relation be-
tween transcendence and ethics is the very issue that is constantly thought to-

gether. Levinas suggests that “Now ethics, when proposed as a modality of

5 The solitude that evokes the ontology is what Levinas contends “certain positions of contemporary
ontology which have made possible the renewal of the philosophical problematic”, as I noted earlier in
footnote 2 (Levinas, 2001, 2-3).

6 Sympathy and compassion, to suffer for the other or to "die a thousand deaths" for the other
[I'autre], have as their condition of possibility a more radical substitution for an other [autrui]. This
would be a responsibility for another in bearing his misfortune or his end as if one were guilty of causing
it. This is the ultimate nearness. To survive as a guilty one. In this sense, the sacrifice for another
[autrui] would create an other relation with the death of the other: a responsibility that would perhaps
answer the question of why we can die. In the guiltiness of the survivor, the death of the other [/'autre]
is my affair. My death is my part in the death of the other, and in my death I die the death that is my
fault. The death of the other is not only a moment of the mineness of my ontological function. (Levinas,
200, 39)
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transcendence, can be thought on the basis of the secularization of the sacred”
(Levinas, 2000, 163). Then, how would he regard the transcendence disclosed
from the ethics?

Transcendence signifies a movement of traversing (trans) and a movement of as-
cending (scando). In this sense, it signifies a double effort of stepping across an in-
terval by elevation or a change of level. Before any metaphor, the word is therefore
to be thought in its sense of a change of site. In an age in which movement toward
the heights is limited by the line of the summits, the heavenly bodies—stars fixed in
their positions or traveling along closed trajectories—are intangible. The sky calls
for a gaze other than that of a vision that is already an aiming and proceeds from
need and to the pursuit of things. It calls for eyes purified of covetousness, a gaze
other than that of the hunter with all his ruse, awaiting the capture. Thus the eyes
turned toward the sky separate themselves in some fashion from the body in which
they are implanted. And in this separation the complicity of the eye and the hand,
which is older than the distinction between knowing and doing, is undone. Raising
itself toward the sky, the gaze thus encounters the untouchable: the sacred. (The
untouchable is the name of an impossibility before being that of a taboo.) The dis-
tance thus traversed by the gaze is transcendence. The gaze is not a climbing but a
deference. In this way, it is wonder and worship. There is an astonishment before
the extraordinary rupture that is height or elevation within a space closed to
movement. Height thus takes on the dignity of the superior and becomes divine.
From this spatial transcendence, crossed by vision, idolatry is born. (Levinas, 2000,
163-64)

The gaze, turning to the sky, excludes the bodily movement of the obses-
sive object, the existence. The pure gaze dissociates itself from the burden of
body, and then destructs the most primitive complicity between the eye and
the hand, which is prior to the division between knowing and doing. The gaze
that turns to the sky is the pure gaze with the untouchable sacred, and the
very non-crossable relationship is transcendence. For Levinas, the idolatry wor-
ship was thus born in the spatial transcendence, which is visually crossed. The
idolatry symbolizes the secularization of the sacred. Levinas is thus not, as
Jacques Rolland contends, a thinker of the sacred, but the opposite of the
thought (Levinas, 2000, 190). Hence, if Levinas contends that the ethics can be
extracted from the transcendent mode, or be conceptualized from the seculari-

zation of the sacred, it does not merely suggest that Levinas does not affirm
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“the spatial transcendence visually crossed”, but reveals that he disagrees with
the ethics which is disclosed by this transcendence.

Levinas’s ethics is not the ethics to the untouchable and divine worship, but
the agitation and the restlessness toward the death of the other, as he exhibits
in God, Death, and Time. Most researches on ethics have been dedicated to
transcendence, to the relation between the pure gaze and the untouchable sa-
cred (the being in general), but they, I want to argue, fail to address the au-
thentic meaning of the ethics. Once Levinas’s philosophy is read as the subject
dissociating from itself to the infinite transcendence, the relationship with the
other, in the transcendent context, can be regarded as an ethics independent
itself from the existence. This would distinguish the relationship between ethics
and the fact as existence from that between “for the Other” and “self-

A\

preservation”. The fact as existence revealed by the “solitude” of the “irre-
placeability of existence”, as Levinas advocates in Time and the other, presents
the inseparable relation between ethics and existence.

The existent inscribed by the “irreplaceability of existence” demonstrates
the relation with the Other. For the existent, the existence is the burden hardly
to be warded off. The existent, in face of the pain of the Other, cannot, howev-
er, bear the pain on behalf of the Other, but merely bear the pain for the Oth-
er—this is the guilt off which the existent can hardly ward. For Levinas, the Be-
ing of the humans or the existence is not only schematized by the solitude,
from which the ethics, too, resides. Each individual can only bear the fact of his
own existence, despite his profound affectivity for the Other. One can discern
the existent’s will of the meaning of responsibility to transcend the scope of his
own Being and noble will of arriving at the Other’s field through taking the re-
sponsibility of “for the Other”. The subject born from one’s responsibility for the
Other does not suggest a subject who acts or does for the humans, but the one
trapped in the predicament of the existence of himself with deep affectivity for
the Other.
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To say that a syntactical object is true or
is a fact, is to say that the act of intending it
as having a perhaps indistinct structure and
a perhaps obscure material content may
unite in a positive synthesis of identification
with an act wherein “the same” syntactical
object is distinctly and clearly evident as
having “the same” structure and content.
The fulfilling act is eo ipso a grasping of the
still grasped syntactical object as having
been produced by a syntactical activity
founded in original explication of the sub-
ject-matter. The realization of such a syn-
thesis is a verification of the truth (and con-
sistency) of the syntactical object, a verifi-
cation of the ‘existence” of the fact
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1. INTRODUCTION

Although he did begin one in 1937, Dorion Cairns (1901-1973), Edmund
Husserl’s disciple, never wrote essay on verification and truth, but it is sure that
he could have done so. The present study assembles a score of unpublished
passages from his lecture scripts and research manuscripts to convey much of
what such an essay by him would have included. To begin with, there are pas-
sages expounding and opposing two traditional theories of truth and then there
are sometimes overlapping complementary passages of phenomenological
analysis. The passages in Roman print are from Cairns and italicized passages
here are by me as editor. The parenthesized six-digit numbers refer to the
holographs of the Cairns Nachlass in the archival repository of the Center for
Advanced Research in Phenomenology, Inc. from which the passages have been
transcribed. I thank Professor Richard M. Zaner, Cairns’s literary executor, once

again for permission to edit a text by our teacher.

2. AN ALTERNATIVE TO PREVIOUS POSITIONS

In England, during the 1870’s, there set in a reaction against the type of
philosophy represented by Mill and Spencer. It is the movement known as
“British Idealism”; and it dominated British academic philosophy until shortly
after 1900. Its most important representative, I believe, was Thomas Hill
Green. At least for the purposes of this course, the most important elements in
Green’s thought are: First, his thesis that mental activity is essential to the
producing of objects of knowledge. Second, the so-called “coherence theory” of
truth.

The first of these doctrines is opposed to the view that subjective data as-
sociate themselves automatically to make up the objects of possible knowledge.
According to Green, the elementary components must be actively related, in
order to produce a world of cognizable things.

The “coherence theory of truth” cannot be stated so simply. Green postu-
lates an absolute mind that relates everything to produce an all-embracing and
perfectly consistent whole. This whole he calls “reality.” “Reality” lies beyond

the realm of our cognition. Consequently we cannot see that data, as we relate
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them, correspond to anything in reality. All we can see is the extent to which
we have organized our limited data coherently. Hence, the only “truth” we can
approximate consists in their coherence, their mutually consistent organization,
but we can be sure that, so far we approach such a coherency, we are in some
measure approaching the universal and perfect coherency of reality, as consti-
tuted by the absolute mind.

Considerations of time have led me to omit criticisms of most of the 19"
century doctrines I have presented. Concerning Green’s, however, I suggest:
First: He presents us with an illegitimate disjunction when he assumes that the
objects of possible knowledge are produced either by automatic association or
by active thinking.—Secondly: The all-inclusive and perfectly self-consistent
whole which he calls “reality” is an ideal, rather than an actuality.—I may add
that it is not self-evident that all-inclusiveness and consistency are compatible.
In actual fact we attain a relatively consistent world only by rejecting some
data (011283).

So much for Cairns’s response to the coherence theory of truth. There is
then the correspondence theory:

For Locke, as we know, the idea is merely the “impression” on the mind.
“Idea” ceased to mean the form of an object that makes the impression,
though some idea corresponded to the form of the object. [...] Moreover, Des-
cartes and Locke extended the concept of idea to include any object of con-
sciousness, whether impressed [or] caused by an outside object or not. And,
since he thought that all our ideas [or] objects of consciousness are particular
objects, the Platonic and Aristotelian sense of the idea as a general form, as a
universal, is lost. For Locke, the so-called universal is a particular abstract idea
associated with a name & used to stand for all other particular ideas that con-
tain that idea as a part (038603).

The presupposition underlying the Cartesian and Lockean concept of truth
as correspondence was that there is an order of real existences to which ideas
and asserted relations among ideas either correspond or do not correspond
(011303).

Setting aside the enormous problem of ascertaining correspondence, its
degree, or its lack with so-called (and presumably unobservable) outside ob-

jects or real existences, there is this also reaction from Cairns:
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Explicit judging, judging explicitly “step by step” is an explicitly predicative
act. It predicates explicitly and thus constitutes a predicatively formed affair-
complex as something given distinctly. But it is said also to constitute a judg-
ment, a judged proposition, as something given distinctly. What then is the re-
lation between the predicatively formed affair-complex (the Sachverhalt) and
the judgment or judged proposition (the Urteil or Satz)?*

Traditionally, Sachverhalt or state-of-affairs and judged proposition or Satz
were regarded as never identical. Propositions were said to be true or false and
accordingly to correspond or not correspond to states of affairs. This manner of
speaking is based on the conception of states of affairs exclusively actual or as
existent states of affairs, exclusively as “facts” in a broad sense (037989).

Cairns disagrees with this. His alternative position focuses on the identity of
the Satz and the Sachverhalt. Although more explication will follow below and
hopefully help, the following is the best concise statement that I have found in
the Nachlass— although it could have been clearer about the change from the
straightforward to reflective attitudes that is involved:

Judging is a founded syntactical act—founded on intendings of the affairs
(Sachen) judged about. [There is a w]ider and narrower sense of “judged
about” (Gegenstidnde worlber) [and n]ormally, in the course of my judging, I
am attentive to the affairs judged about, not to the Sachverhalt schlechthin and
not to the Urteil (der vermeinte Sachverhalt als vermeinte) [sic].

In consequence of the judging, the judicatively produced Sachverhalt is
there for me. It attracts my attention; and I may turn to it and grasp it
“monothetically”—i.e., in a non-syntactical doxic act. Suppose that I do so.
Normally, I shall grasp it as Sachverhalt schlechthin: i.e., in grasping it, I shall
be simply believing in the state-of-affairs, the fact, rather than regarding it as
what I judge, the supposed state-of-affairs. Nevertheless, it is a vermeinter
Sachverhalt; and it may be grasped as such,—in other words, as Urteil, as Satz.

And I do take the vermeinter Sachverhalt als vermeinte [sic], when my
attitude is “critical”—or when it is that of the apophantical logician dealing with
judgments or propositions. The indicated doctrine, that Sachverhalt schlechthin

and vermeinter Sachverhalt—that “fact” and “judgment”—are identical when

! While Sachverhalt is traditionally translated as “state-of-affairs,” Cairns tends to render it as “predica-
tively formed affair-complex.”
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the judgment is true is fundamental to Husserl’'s theory of truth and
verification. Let me elaborate it. In the case of a judging that is “evident,” the
supposed state-of-affairs is the given state-of-affairs. We do not have then two
things that are individually distinct and merely correspondent.

Verification of a judgment takes place in a consciousness that the supposed
state-of-affairs is the true or existent state-of-affairs. In short, Husserl’s theory
of propositional truth is neither a coherence theory nor a correspondence
theory but what may be called “an identity theory.” The nature of this doctrine
is clearer when we compare verification of syntactical judgings with verification
of pre-syntacical beliefs. I mean the other side of physical thing as green. When
I turn the thing around [,] I see what I meant, as I meant it. That which was
merely intended is now itself presented in person. There is coincidence of
identity between the previously meant and the now seen (013679).

Some additional passages in the Cairns Nachlass on language,
propositions, syntactical forming, manner of givenness, positional character,
intentional synthesis, and clarification enhance the above account. There is
more emphasis on the preconceptual in them, Cairns holding that verification

occurs prepredicatively as well as predicatively.

Language and judging

Let us return now to Husserl's distinction between proposition and sen-
tence. We said that distinct step-by-step judging usually involves expressing
the proposition in a sentence. It does not necessarily involve such expression;
and even when it does involve expression[,] the expression may be either in-
complete or inadequate. At times I may not bother to express all parts of a
judged proposition in words, even though I am judging it distinctly and com-
pletely. At times I may be at a loss for words—for any words to express my
judgment or only for words to express it adequately. Nevertheless I may be
judging distinctly and clearly; I may “know” precisely what I want to express.

Furthermore, the expressing of a proposition in a sentence need not in-
volve speaking or writing. It need not involve “embodying” the sentence in sen-
suously perceivable real sounds or marks. The sentence may be embodied in
phantasied, fictitiously perceived, sounds or marks. This is usually the case
when we judge silently. The judgment or proposition is more or less completely

expressed in words, but the words are not actually said or heard, written or
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read. It is only as-if we were saying or writing, hearing or reading them: the
real sounds or marks that embody the words are phantasied real sounds or
marks.

Thus we must distinguish not just two but three things on the noematic
side of an act of express judging:

1. The judgment or judged proposition.
2. The more or less complete sentence.
3. The actual or fictitious realities that embody the sentence.

Both the proposition and the sentence are ideal;? whereas the judging act
and the sounds or marks are real, though they may be only fictitious, phanta-
sied realities. An act of judging can happen just once. Another similar act can
happen at other times, either in the same flux of mental life or in another. But
this similar act is not strictly identical with the first, even though it resembles
the first perfectly. On the other hand, identically the same proposition can be
judged any number of times and by any number of people.

Again, a physical sound or mark can happen just once. There may be other
similar sounds or marks but they are not strictly identical with the first sound or
mark. On the other hand, the same sentence can be repeated as identical any
number of times; it can be embodied as identical in any number of distinct and
different sounds or sets of marks. For example, two copies of the same book
contain more or less similar printed marks. But no matter how similar the
printed marks in one copy are to those in the other, they are not the same
marks. Yet the sentences embodied in one set of marks and the other are
strictly identical and not merely similar.

This is what Husserl means when he calls the mental acts of judging and
the physical sounds or marks real and calls the proposition and the sentence
irreal or ideal. There is a broader sense in which even physical realities are
“ideal”: they are like identical objective senses of subjective intendings: sensu-

ous perceivings, rememberings, etc. Indeed, the identical real subjective proc-

2 Cfr. Dorion Cairns, "The Ideality of Verbal Expressions", in Philosophy and Phenomenological Research.
Volume I, June 1941, pp. 453-462. "The Ideality of Verbal Expressions," Revised and expanded reprint
of the 1941 publication in Phenomenology: Continuation and Criticism, Essays in Memory of Dorion
Cairns. Edited by Fred Kersten & Richard Zaner. The Hague, Netherlands: Martinus Nijhoff, 1973, pp.
239-250.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



THE IDENTITY THEORY OF PROPOSITIONAL TRUTH IN DORION CAIRNS

ess,’ e.g., the individual act of judging or perceiving, is ideal in this broader
sense, since it is the identical objective sense of different processes in which it
is expected, presented, retained, and recollected as an identical real process. I
mention this broader sense of the word ideal only to prevent confusion. What
interests us now is the narrower sense, in which the ideal or irreal is contrasted
with the real: Real mental processes, real physical processes, things, and prop-
erties on the one hand; irreal or ideal propositions and sentences on the other
hand. (There are, however, irreal objects of other kinds.)

Obviously, if Husserl's three-fold distinction between proposition, sentence,
and real embodiment of a sentence is correct, then the fashionable type of logic
that recognizes only sentences—and moreover identifies sentences with actual
real marks or noises—is wrong from the start. It cannot hope to give a true ac-
count of the facts.

The noematic complexity of the concrete subjective process of judging, and
at the same time the expression of the judgment verbally, is the clue to a cor-
responding noetic complexity: a complex structure founding of one noetic stra-
tum or another. The concrete mental process has, as it were, two sides or as-
pects. One is the judging; the other relates to the verbal expression. Let us
consider this aspect first. This aspect of the concrete subjective process has two
strata. The lower stratum is consciousness of something physical. It may be a
sensuous perceiving or recollecting; it may be a phantasy-modification of a
sensuous-perceiving or recollecting. On this stratum a consciousness of the
sentence, as embodied in the something physical, is founded.

Turning now to the other aspect of the concrete subjective process—namely
to the judging—we find that it too has two strata. They are essential to the
judging, regardless of whether the judged proposition be expressed in a sen-
tence.

The judging as such is a higher noetic stratum, founded on a lower. And the
judgment, the judged proposition, is a higher noematic stratum, a higher the-
sis, founded on lower theses.

To make this foundedness apparent, consider that predicative judging is not

only judging something but also judging about something. Take a simple predi-

3 Early on, Cairns thus translated Husserl’s Erlebnis as “subjective process” in his translation of the
Cartesianische Meditationen, later, in his translation of Formale und transzententale Logik, as "mental
process” and finally, in his own lectures and analyses, as "“intentive process”.
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cative judging, e.g., the act of judging that all men are mortal. It is an act of
judging a proposition about men. But in a wider sense it is a judging also
“about” mortality. In another sense, it is a judging also about the situation in
which men and mortality figure. Men and mortality are not components of the
proposition; nor is the proposition the situation in which men and mortality are
involved. Relative to the proposition, men and mortality are substrate objects
and the situation in which they figure, is the substrate of the proposition.

When judging that all men are mortal, I am also intending these substrates.
Furthermore, when judging that proposition with simple doxic certainty, I am
intending these substrates with simple doxic certainty: I am simply believing in
men and their mortality. The judging, as a categorial or syntactical act, is
founded on the precategorial, presyntactical intending of the substrate objects
(01394).

Propositions and judging

Cairns repeatedly discusses propositions and how they are constituted:

There is [...] manifested a will to “communicate,” to address myself to the
auditor, to have him believe what I assert. But “what I assert” is not a noise I
make, nor a biological adjustment, nor yet is it the act of asserting what I as-
sert. It is the “"meaning” of my words, a “proposition,” as logicians say. I ex-
press the proposition and intend that my hearer shall grasp it (037058).

In perhaps the last 100 years philosophers have used the words “true” and
“false,” “truth” and “falsity,” almost exclusively as names for properties of
propositions. Not uncommonly, indeed, a proposition is “defined” as something
that is either true or false. In present non-philosophic usage, the words often
express different senses, as they did quite frequently in earlier philosophical
usage. Descartes, for example, uses the phrase “res vera” to mean an existent
thing.—The nature of the truth and falsity supposedly peculiar to propositions is
controversial. Apparently they are properties that depend on the relation of a
proposition to something else. In most cases one can understand a proposition
completely, in respect of all its parts and their interrelations, and yet not know
whether it is true (023117).

Concerning our terminology, note that usually the English word “proposi-
tion” designates just what Husserl calls the sense of the judging, not what he

calls the Satz of the judging. There would be some advantage in conforming to
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common English usage here. But there is no alternative to translating Satz as
“proposition.” It should always be borne in mind, however, that what Husserl
calls the Satz or “proposition” is what is usually called, in English, “the asserted
proposition,” or “the judgment.” Its assertedness is its noematic thetic quality,
its quality as the thesis of a simply believing act of judging (013595).

The above passage somewhat clarifies why Cairns refers to the identity
theory of "propositional” truth rather than, perhaps, “judicative” truth. Thetic
qualities will be returned to presently.

Before they can speak of what they call “propositions,” before they can dis-
tinguish the forms of propositions, logicians must objectivate or grasp “proposi-
tions.” When we speak of “propositions” we are not speaking of them as objec-
tivated by logicians. We are speaking of them as the objective senses of judg-
ings, which are not themselves objectivating acts, in the sense of grasping acts.
Judging is a productive act; it produces a syntactically formed object as its
sense. But it is not itself a grasping, objectivating act. It is not a grasping of the
“fact,” the syntactical affair-complex (Sachverhalt) simpliciter. Nor is it a grasp-
ing of the supposed “fact” as supposed (i.e., judgment). The grasping, or even
the active mere intending of either of these, is another act.

To be sure, there is a sense in which we too, as phenomenologists, “objec-
tivate” the objective-sense of the judging act, which is our sole accepted da-
tum: we do grasp it, but precisely as exclusively a noematic-objective sense of
the judging. We do not objectivate it (as does the logician) in the sense of pos-
iting it as an ideal entity (013733).

Cairns usually refers to singular propositions about physical realities,
e.g.,"The apple is red,” but it should be recognized that his concern is broader:

In the case of singular propositions about physical realities (for example:
“There is someone at the door” or “I have a headache”) the general nature of
verification seems obvious. Verification is based ultimately on perception of
what the proposition is about. Similarly, in the case of "Mr. A had orange juice
for breakfast.” If someone can remember A’s having or not having orange
juice, there is a prima facie verification or refutation.

But the most prized alleged knowledge is not knowledge of such singular
propositions but knowledge of universal propositions.

The problem of knowledge of singular propositions may seem easy to the

uninitiated. But that is not the case with knowledge of a universal proposition
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that is not merely a compendious statement of verified singulars. Here arise
obviously tremendous problems.

Such universal propositions have commonly been divided into two kinds:
Empirical generalizations and strictly universal propositions. I have perceived
many cows with cloven hoofs, and none without. I judge that probably all cows
have cloven hoofs. The proposition that some cow does not have cloven hoofs
is not self-contradictory. Yet, I judge it to be probably false. I have made an
inductive or empirical generalization. What is the justification for believing, as I
do, that it is probably true (023119-023120)?

Although one could expect that they be discussed in connection with ei-
detic method, Cairns unfortunately says little about “strictly universal proposi-
tions” in his Nachlass, but there is this passage. [T]he legitimate propositions
included in an eidetic science are neither hypotheses nor inductive generaliza-
tions but strictly universal propositions, open to no possible exception. Eventual
discovery of an actual or even a possible exception shows that the proposition

was illegitimate in the first place (013388).

Syntactical forming

It is crucial for the present account that matters or, as Cairns prefers to
say, affairs (Sachen) are syntactically formed:

In calling the judging “syntactical” I am not referring to the grammatical
syntactical form of a sentence. Judgings and their theses (the judged proposi-
tions) are intrinsically syntactical in structure or form. If the sentence that ex-
presses a judgment has a syntactical form or structure (in the linguistic
sense)—that is because the expressed judgment has its pre-linguistic syntacti-
cal form. And, so far as the sentence fits the proposition that it expresses, the
grammatical syntax fits and expresses the propositional syntax. This proposi-
tional syntax or form corresponds to the syntax or form of the act of judging
the proposition about the substrates. The source of propositional and sentential
syntax is the syntax of judging, step-by-step.*

4 It is interesting that Cairns recognizes more than one species of the predicate form in the genus of
syntactical form:

Predicatively formed affair-complexes are syntactically formed affair-complexes that contain a sub-
ject-member and a predicate-member. “That Socrates is mortal,” “that Eloise loved Abelard,” “that if
wishes were horses, beggars would ride,” are particular names for three different predicatively formed
affair-complexes. Each contains at least one subject-member and one predicate member. In the first,
the word “Socrates” designates a subject-member, and the phrase “is mortal” designates a predicate
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With the first step of judging that this surface is yellow, this surface is in-
tended in particular; and in the first judging step, the objective sense of the
surface-intending is given a syntactical form, namely the subject-form. Thus
formed, the sense is now the subject of an as yet incompletely judged proposi-
tion.

With the second step of judging that this surface is yellow, particular atten-
tion turns from this surface as such to its color. The color, the yellow, is now
particularly intended and, moreover, the sense of the intending is given syntac-
tical form, namely predicate-adjective form, in the second step of judging. The
transition from the first to the second step of the predicative judging is not a
mere surface to yellow. It is an active relating of them as subject and predicate
respectively. This relating has its noematic counterpart, the relation of proposi-
tional subject to propositional predicate. In English and similar languages it so
happens that this relation is commonly expressed by a distinct word, the cop-
ula. But that is not true in the case of all actual languages. Still the proposi-
tional relation of subject to predicate is there, in the proposition, even if it does
not receive particular expression.

Naturally, the subject-predicate form is not the only possible syntactical
form. Nor is the subject predicate-adjective form any more fundamental than
some other syntactical forms. (This is red. This is a man. This lives.) An actual
language, particularly one that is richly equipped with distinguishable elements
that express syntactical relations within propositions, provides ready clues to a
variety of such elementary forms. There is, of course, a danger of relying too
exclusively on such clues, as provided by actual languages with which one is
acquainted. It seems to me that Husserl did not escape that danger completely.
Ultimately we must ascertain the possible fundamental syntactical forms of

judgments by varying as widely as possible the act of syntactical judging.

member. In the second, the word “Eloise” designates a subject-member, and the phrase “/oved Abelard”
designates a predicate member. In the first the verb “js” has other functions besides its function as part
of the phrase designating a predicate. It designates the specific predicative form exemplified in the af-
fair-complex, namely the copular predicative form. The second affair-complex has a different specific
predicative form, which is designated by the verb “/loved” (038002).

Furthermore, Predicatively formed affair-complexes are a species of syntactically formed affair
complexes. Collections are another species. To indicate the parallel between the two species we might
call collections “conjunctively formed affair complexes.” Anything that exemplifies the universal form S is
p and T is g is both a predicatively and a conjunctively formed affair-complex. Predicatively formed af-
fair-complexes and conjunctively formed affair-complexes are not the only species of syntactically
formed affair-complexes. The affair-complex, the sun or the moon is [another] (037992).
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Besides the elementary syntactical forms there are complications of these.
“This surface is white"” is already more complex than “This is a surface.” [Then
there is] “This surface, which is white, is also smooth.” “This surface is yellow-
ish-white.”—Also [there are] forms that have complete sentences as dependent
parts [e.g.,] “If this is smooth, it will reflect light.”

More significant for us now is that syntactical forms are not imposed di-
rectly on raw material. Regardless of whether the sense “This surface” is given
subject-form it already has the substantive form. And as having substantive
form, the sense could function syntactically as predicate-object in “I like this
surface.”

In short, besides syntactical forms there are core-forms (Kernformen),
which the sense of the acts of intending the substrates must have, in order to
assume syntactical forms in a proposition. These core-forms point back to sub-
jective forming processes. Thus the act of judging is more highly stratified than
at first it seems. At bottom there is always a discriminable stratum of intending
that has a formless sense. Form, be it substance form, adjective form, or syn-
tactical subject or predicate form, or the like, is originally the correlate of acts.

The stratum of primary passivity yields only raw material (01394).

Manner of givenness

Returning to our examination of the intended object with its objective
sense, we find that an object, X, can be intended as having one and the same
objective sense in acts that differ in such a manner that what Husserl calls the
“manner (or *mode”) of givenness” of the object (in its objective sense) differs
accordingly. Something can be “given” in a sensuous perceiving, or in a re-
membering, or in an empty, completely “blind” intending, as having the sense
“red, spherical, hard.” Correspondingly, it has a perceptual, or a memorial, or
an empty “manner of givenness.” The word “givenness” expresses here a broad
sense: not only what is strictly given, presented, but also what is not strictly
given at all, but only meant (as part of the sense of the object) is said to have
its "manner of givenness.” Again, within the sphere of strict presentation, per-
ceptual or memorial, the difference between, e.g., tactual presentedness and
visual presentedness (now or in the past or the future) is a difference in man-
ner of givenness. The red perceived or remembered sense red is given visually;

the perceived or remembered hard is given “tactually.” And, if we confine at-
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tention to one such mode of givenness, we find that, for example, the visually
given objective sense can remain identical, while the clarity of the givenness
varies.

Now, just as I can make the objective sense of the object, X, explicit, so I
can make the manner of givenness explicit. In the first case, I turn my atten-
tion to the elements of the objective sense and, objectivating them, intend: X-
round, red, hard. In the second, I turn to the mode of givenness and say X-
seen, clearly seen as round and red, emptily intended as hard, non-
inflammable, etc. Such words as seen, emptily intended, evident, perceived,
signify manners of givenness, not elements of the objective sense of the object

actively intended in a seeing, or an empty intending, etc. (037993).

Positional character

Let us turn now to yet another dimension of intentional acts: their “posi-
tional character,” as Husserl calls it. We have already mentioned this. In the
first place we find the class of so-called doxic acts, acts with a doxic positional
character. This class includes all acts that involve believing in, or disbelieving
in, their objects, either with simple certainty or with some degree of uncer-
tainty. For example, normal clear and consistent sensuous perceivings are doxic
acts; and more particularly, they are simply certain believings in their objects
as having such and such an objective sense. It may be, however, that with re-
spect to some of the objective sense (perhaps because it presented obscurely
or not strictly presented at all) the object is posited with doxic uncertainty. On
the other hand, it is not always the case that non-presentedness involves un-
certainty. I am quite certain that this paper is inflammable, though I do not see
it burning.

Thesis.”> Now the positional character, particularly the doxic positional char-
acter, of the act has as its correlate what Husserl calls the “thetic character,”
particularly the doxothetic character of the act-thesis. The object, as “posited”
with its objective sense, is the “thesis” of the act. If I am simply believing in X,
I may go on to objectivate the thetic character and say: “X-existent.” If I am
uncertainly believing in X, I may objectivate, and say “X-non-existent”
(013879).

°> This shoulder head is by Cairns.
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We have distinguished several modes of intending something as a syntacti-
cally formed affair-complex and, correlatively, several manners in which some-
thing intended as a syntactically formed affair-complex can be given:

1. Confused intending and givenness in a confused manner.

2. Distinct intending and givenness in a distinct manner.

These concern the syntactical form of the intending and the correlative syn-
tactical form of the intended affair-complex. The intending is confused to the
extent that intended members of the complex are not intended separately—that
is, each in a particular step of intending.

But we distinguished, on the other hand,

3. Blind intending and, correlatively, givenness in an empty manner.

4. Intuitive intending, clear intending, and, correlatively, givenness in a
clear, an intuitionally full, manner.®

These concern, not the syntactical form of the intended affair-complex but
the syntactically formed stuff: The intending called a clear intending of it to the

extent that intending of the substrate affairs is clear or intuitive (037993).

Synthesis

How verification is synthetic is not as clear above as it could be. Mental or
intentive processes together intend and posit things or are synthetic.”

As in the case of any other intentive process, so in the case of an intending
that is not evidence of its object or in the case of an intending that is incom-
plete evidence of its object, there is an intentional horizon that includes poten-
tial intendings of something as identical with the non-evident, or the incom-
pletely evident, thing. And, among these potential intendings, some are pro-
tended as evidences of the actually non-evident, or more nearly complete evi-
dences of the actually incompletely evident thing.— For example, in the case of
consciousness of something merely as one of the things named by the common

name, “an apple,” the intentional horizon includes potential intendings pro-

5 Cairns seems to prefer the opposition of “empty/fulfilled” to that of “blind/intuitive,” probably because
degrees of fulfillment are more easily referred to.

7 0On the phenomenology of synthesis, see Dorion Cairns: “The Theory of Intentionality in Husserl,” ed.
Lester Embree, Fred Kersten, and Richard M. Zaner, Journal of the British Society for Phenomenology,
32 (1999): 116-124. Reprinted in Dermot Moran and Lester Embree, eds., Phenomenology: Critical
Concepts in Philosophy, 5 vols., London: Routledge, 2004, Vol. I, pp. 184-192.
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tended as perceivings of an apple or rememberings of an apple as previously
perceived.

And, in the case of seeing an apple, the horizon includes potential seeings
of its other side or its inside, potential tastings which would be evidence of its
actually non-evident taste, and so forth.

Let us suppose now that one of these potential evidences becomes actual.
An identifying synthesis occurs. The evident or more completely evident thing is
identified with the thing as intended in the now retained non-evidential or in-
completely evidential consciousness. But this is more than an identifying syn-
thesis. It is also a verifying synthesis. The properties merely attributed to the
thing in the non-presentive or incompletely presentive consciousness of it are
now presented (013456).

The intentional horizon belonging to any intentional processes includes pos-
sible processes of intending “something” as “the same as what is intended in
this process.” In the subsequent course of consciousness, one of those proc-
esses may become actual. The new process then intends its object as “the
same as what was intended in the previous process.” Thus there occurs, de-
scriptively speaking, a synthesis of identification, or better an identifying syn-
thesis.

Some intentional processes are consciousnesses of their respective objects
as presented more or less completely, and more or less clearly, in respect of
the sense that is attributed to the objects in those processes. Such processes
are called “evidence” of their objects, or “experiencings” (in a broad sense) of
their objects.

Let us consider any intentional process that is not presentive of its object,
or any process that is imperfectly presentive of its object. As an example of
non-presentive consciousness we may take the consciousness of something
merely as “what is signified by this or that name, where the name’s simply ac-
cepted as the name of an existent thing ([e.g.,] Pike’s Peak).

As an example of imperfectly presentive consciousness we may take any
sensuous perceiving: In any sensuous perceiving something is meant as having
more to it than is presented. As a rule, some of the determinations in respect of
which a sensuous thing is presented are meant as determinations given with
less than optimal clarity. As in the case of any other intentional process, as in

the case of such a non-presentive or imperfectly presentive process, there is a
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co-intended horizon of potential processes of intending the actually intended
object as “the same.”

Moreover these horizonal processes include some possible processes that
would not only intend but also present something as “the same that is actually
intended.” In the case of an incompletely presentive process, the horizon in-
cludes possible presentations of the same intended thing with respect to its
non-presented but meant properties.

In the case of an obscurely presentive process, the horizon includes clearer
presentations. For example: In a completely non-presentive intending of some-
thing as an apple, possible perceivings or rememberings of that apple are co-
intended. In a perceiving of something as an apple, possible perceivings of it in
which another side would be not only meant but perceived are cointended.
Likewise, perceivings of it with respect to its aroma, flavor, weight, etc. And
perhaps clearer perceivings of its presented color, shape, etc.

Verifying synthesis.® In the case of such a non-presentive or imperfectly
presentive intending, the subsequent flux of consciousness may actualize a
horizonal presentive or more perfect presentive consciousness of “the same.”
There is thus a synthesis of identification, which is also a synthesis of verifica-
tion.

The non-presentive intending of the other side of this apple is a believing in
the other side. When something is seen or touched as “the other side”—the
same other side that was meant before it was seen—that believing is verified.
And, if the other side was meant as red, seeing it as red verifies the previous
meaning of it as red. Or, if I see it obscurely as red, seeing it clearly as red in-
volves a synthesis of verification.

As a rule, the horizonal anticipations of things are less completely determi-
nate than the presentations that fulfill them. The non-presented other side of
what is presented as an apple is meant, let us say, as red only more or less
similar in color to the presented side. But, when the other side is seen, it may
be seen as having a more precise shade of red color. Thus, as a rule, synthesis
of verification involves more complete determination as well as identification

and verification.

8 This is Cairns’s shoulder heading.
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Synthesis of verification has, as its opposite counterpart, synthesis of an-
nulment. The horizon of any non-presentive or obscurely presentive conscious-
ness includes possible processes in which “the same” would be presented as
being otherwise than it is now intended as being. For example, though the un-
seen other side of an apple is intended as red, and there is thus a horizonal
anticipation of seeing the other side as red, there is also a predelineated possi-
bility that the other side will be presented as green or even blue.

If the subsequent course of experience actualizes a seeing of the other side
as blue, when it was believed to be red, we have indeed a synthesis of identifi-
cation and even a synthesis of partial verification in so far as the thing was be-
lieved to have another side with some color. But the fulfillment of the empty
consciousness is also a synthesis of partial annulment: the believing in the
other side as red is annulled.

In some cases even that which is clearly presented may be annulled by the
future course of experience. Consider, for example, things presented in dreams.
At least in the case of sensuous perceivings syntheses of annulment are always
horizonal possibilities.

But two facts should be noted about the normal case of annulment: (1) The
annulment is only partial—i.e., there is also a partial verification. (2) The an-
nulment does not leave a void: something takes the place of what has been
annulled by evidence. It is a matter of “not so, but otherwise.” This is true even
of what is presented in a dream. A synthesis of identity between what was pre-
sented in dream and what is presented later becomes effected, and the latter

replaces to former, annulling it, but not wholly (013484).

Clarifiction

Cairns writes: I can read and blindly judge: “The leaves are out on some of
the trees in Central Park.” I clarify this judgment by phantasying that it is being
judged on the basis of seeing or remembering leaves on some of the trees. l.e.,
I must effect a fictive seeing, or fictive remembering of the leaves (013498).

Closely related to syntheses of verification and annulment are syntheses of
“clarification,” in one sense of the word. Just as verification and annulment pro-
vide, respectively, evidence of the intended thing as being or not being, so syn-
theses of clarification provide evidence of the intended thing as essentially pos-

sible or impossible.
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A synthesis of positive clarification occurs when, starting from an empty in-
tending, the subsequent course of consciousness actualizes a fictive presenta-
tion of something as identical with what was intended. If, on the other hand, an
attempt at positive clarification shows that intended determinations of the ob-
ject are irreconcilable in a fictively presented object, then the clarification
brings evidence of the object’s essential impossibility.

In another sense of the word, “clarification” occurs when something already
presented obscurely becomes presented clearly,

What is usually called clarification involves both types of identifying synthe-
sis: On the one hand, certain things that were not presented become actually
or fictively presented; on the other hand, certain things that were presented

vaguely become more clearly presented (013918).

CONCLUSION

Although there are only a passing allusions to judging and judgment in it,
the following passage can serve as a closing final statement of the identity the-
ory of propositional truth.

There is now going on in my stream of mental life a process describable as
“seeing a table.” In this seeing, the table is intended as an object of other pos-
sible processes of intending it. It is intended as an object of possible seeings in
which it would appear differently (from nearer or further, from the other side).
It is intended as an object also of possible non-visual perceivings (tactual, audi-
tory, etc.). Likewise, as an object of possible rememberings corresponding to
such perceivings. Furthermore, it is intended as something that might be
judged about, that might be named or depicted, and that might then be in-
tended symbolically, perhaps without being intuited at all.

All these things, moreover, are true not only of this particular intentive
process, but of any intentive process. Any conscious process intends its object
as also the object of other possible conscious processes of various kinds. If one
of these other processes becomes actual, there may also occur in my mental
life an identifying synthesis. Thus, if I actually go on to see the table from an-
other point of view the table seen from the new point of view may be identified

with the table seen from the old point of view, if the previous seeing is remem-
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bered. Or, when I judge about the table, the table as judged about is identified
with the table as perceived.

We may say also that the process of seeing the table itself a continuous
identifying synthesis, because the object of each phase of the seeing is identi-
fied with the objects of the preceding phases.

Now among identifying syntheses, or syntheses of identification, some are
characterized as what Husserl calls “syntheses of fulfillment.” Let me explain by
returning to our example.

In my seeing of this table, this table is presented in respect of only that
part of its surface that is strictly seen. But it is intended as having more to it
than is actually presented. The particular seeing is an intuiting, but an incom-
plete intuiting, of its object. The intended but non-presented determinations of
the table are, we may say, only emptily intended in this seeing.

But now, if I see the table from another point of view, or if I perceive it tac-
tually, and a synthesis of identification occurs, then the previously empty in-
tending becomes filled with something actually presented. For example: parts
of the surface not seen before become seen; or surface textures that were only
emptily intended become themselves presented, presented tactually.

Now a closer examination of the initial seeing will show that it intended the
object not just as having something more to it than was presented, but as hav-
ing something more of particular kinds. Since the actually presented surface is
presented as brown, the non-presented surfaces are emptily intended as of a
similar brown. If an identifying synthesis of fulfillment takes place, the fulfill-
ment of the empty intending may be partially negative. For example, the sur-
face, which was emptily intended as brown, may become presented as indeed
the same surface that was intended, but presented as having some color other
than brown. The empty intending of the surface as such is positively filled; but
the empty intending of it as brown is negatively fulfilled.

Similarly, in the seeing, the table is intended not just as having some tex-
ture, but as having a rather smooth texture. If the tactual perceiving presents a
rougher texture, then fulfilment of the empty intending is partly positive, since

some texture is presented; but it is also partly negative (011344-011346).
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At the height of Czechoslovak normalization, as the septuagenarian philos-
opher Jan Patocka reviewed a lifetime of professional isolation, the playwright
Vaclav Havel and former Prague Spring official Jifi Hajek asked him to serve as
co-spokesman for the new Charter 77 dissident organization. Despite Patocka’s
initial hesitance, the invitation must have occasioned some excitement. Per-
haps he even espied the potential for a political act to consummate his philo-
sophical thought. His public defense of Charter 77 took the form of a plea for

* This essay is a slightly revised version of one entitled “The Terror and the Hope: Jan
Patocka’s Transcendence to the World”, which appeared in Schutzian Research, 3 (2011),
185-202.
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human rights, which was

nothing more than the conviction that even states, even society as a whole, are
subject to the sovereignty of moral sentiment: that they recognize something un-
conditional that is higher than they are, something that is binding even on them,
sacred, inviolable, and that in their power to establish and maintain a rule of law

they seek to express this recognition.!

In two manifestoes, Patocka defended the public significance of “moral sen-
timent” and “human rights”, of truth as a kind of tribunal born of private con-
viction, even as he characterized the Charter as “personal and moral”? rather
than political.

Interestingly, the liberal vocabulary of rights did not appear elsewhere in
his corpus; earlier manuscripts, in fact, characterized Western liberalism as an
inessential political complement to modern rational civilization, a useful frame-
work for protecting “the rights of rationality” but not a necessary partner®. Did
Patocka see his final defense of rights as the political expression of a career-
long philosophy, as recent commentary contends®, or did he view it as the stra-
tegic deployment of a timely liberal vocabulary, introduced by the 1975 Helsinki
Accords and cynically touted by the Husak regime? What, in other words, was
the relationship between Patocka’s phenomenology and his ultimate dissidence?
I contend that we should beware of binding the final act too tightly to earlier
scripts. If the invocation of rights on the one hand simply recast Patocka’s ca-
reer-long dedication to higher purposes, to a life of “amplitude” over one of
mere “equilibrium” , it also foreclosed his commitment to transcendental free-
dom based on a negative metaphysics of open-human striving. A phenomenol-

ogy of human freedom and self-transcendence could translate into public activ-

! “This conviction”, he continued, “is present in individuals as well, as the ground for living up to their
obligations in private life, at work, and in public. The only genuine guarantee that humans will act not
only out of greed and fear but freely, willingly, responsibly, lies in this conviction”. Patocka, “The Obli-
gation to Resist Injustice”, in Erazim Kohak, ed., Jan Patocka: Philosophy and Selected Writings, Chica-
go, Chicago, 1989, 341.

2 pato&ka, “The Obligation to Resist Injustice”, 342.

3 patoc¢ka, “La surcivilisation et son conflit interne” in Patocka, Liberté et sacrifice: Ecrits politiques, trans
Erika Abrams, Grenoble, Millon, 1990, 151, 120. NB: I have cited English, German, and French transla-
tions where available.

4 “For Patocka, this authentic resoluteness [celebrated in his later writing] meant becoming a human
rights activist”. Aviezer Tucker, The Philosophy and Politics of Czech Dissidence from Patolka to Havel,
Pittsburgh, Pittsburgh, 2000, 86. See also Alexandra Laignel-Lavastine, Jan Patocka: L’Esprit de la Dissi-
dence, Paris, Michalon, 1998, and Esprits d’Europe: Autour de Czeslaw Milosz, Jan Patocka, Istvan Bibd,
Paris, Calmann-Lévy, 2005.

5 Patoc¢ka, “Equilibre et amplitude dans la vie”, in Liberté et sacrifice, 27-39.
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ism, but it need not have taken a human rights format.

For PatoCka, phenomenology was the moral philosophy of its age, albeit
one that needed reorientation to correct the deficiencies of its founders®. The
purview of a small group of specialists prior to 1989, Patocka has won new at-
tention since the communist collapse, due in no small part to eulogies from no-
tables such as Paul Ricoeur, Jacques Derrida, and Vaclav Havel. But thirty
years post mortem, he is still outshone not only by more prominent phenome-
nologists but also by fellow Czech dissidents. Nonetheless, as scholars have
begun to elaborate the various themes in his work, we can now locate Patocka
in several historical narratives, most obviously the story of dissidence in East-
ern Europe, but also the history of the philosophy and phenomenology he cher-
ished’.

Another preoccupation of the secondary literature on Patocka is its effort to
unravel the Husserlian and Heideggerean strands of his thought®. An ardent a
disciple of both giants, Patocka was no mere epigone. Indeed, the attempt to
bridge one of the greatest rifts in twentieth-century Continental thought—that
between the founder of phenomenology and his wayward student— meant that
he could not be a simple heir of either. But heir he was. And his lifelong com-
mitment to the renewal of a decadent technological civilization drew direct in-
spiration from both men, from Husserl’s Crisis and Heidegger’s Dasein, Being-
in-the-World. Patocka met Husserl during a 1929 student year in Paris, and

received an invitation to work under him in 1933 in Freiburg, where he inter-

6 His English translator Erazim Kohak is correct to note the centrality of ethics in his thought. See Kohak,
“Jan Patocka: A Philosophical Biography”, in Kohak, ed. Jan Patocka,.52.

7 In English, the starting point is Erazim Kohdk, “Jan Pato¢ka: A Philosophical Biography”, in Kohak, ed.,
Jan Patocka. Invaluable are also the essays of Ivan Chvatik, head of Prague Jan Patocka Archive found-
ed in 1990; these are cited below. Tucker, The Philosophy and Politics of Czech Dissidence from Patocka
to Havel highlights the relation between Patocka’s philosophy and dissidence. Edward F. Findlay, Caring
for the Soul in a Postmodern Age: Politics and Phenomenology in the Thought of Jan Patocka, Albany,
SUNY, 2002 interprets Patocka’s thought as political philosophy. And Rodolphe Gasché, Europe, or the
Infinite Task, Stanford, Stanford, 2009, situates Patocka in the wider phenomenological arc of thinkers
conceptualizing Europe’s destiny. There is also a substantial literature in French, German, and Czech.
The French, in particular, recognized his importance quite early. Consider, for example, the essays
collected in Etienne Tassin and Marc Richir, eds., Jan Patocka: Philosophie, Phénoménologie, Politique,
Grenoble, Jérome Millon, 1992. In Czech, see Petr Rezek, Jan Patocka a véc fenomenologie, Prague:
Oikoymenh, 1993; and Ivan Blecha, Jan Patoc¢ka (Olomouc: Votobia, 1997).

8 Kohak and Tucker favor the Husserlian, while Richard Rorty, in “The Seer of Prague: Influence of
Czechoslovakian Philosopher Jan Patocka”, first published in The New Republic (1991), prefers the
Heideggerean. Rorty’s essay is reprinted in Hagedorn and Sepp, eds. Jan Patocka, 50-58. Edward
Findlay challenges the good-Patoc¢ka (democratic, Husserlian), bad-Patocka (dark, violent,
Heideggerean) narrative of the Czech philosopher’s earliest English publicists. See especially Findlay’s
Appendix, “Patocka’s Reception in the English-language Literature”, in Caring for the Soul in a Postmod-
ern Age.
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acted mostly with assistant Eugen Fink®. He famously became Husserl’s liaison
for the 1934 Prague Philosophical Congress, transmitting the letter that first
outlined the Crisis project. Despite this devotion, Patocka became a stringent
critic of his mentor: The remnants of Cartesianism, he complained, led the
master to an overly theoretical and even mathematical worldview that focused
on individual phenomena rather than highlighting the dynamic interpenetration
of subject and object, self and world'®. Paradoxically, this objectivism, the ten-
dency to render the world in a set of discrete theoretical presences rather than
as a protean field of presence and absence, was rooted in what Patocka saw as
Husserl’s cardinal sin: an overdeveloped subjectivism that reduced the world to
the egological mind. This charge, of course, is familiar to students of phenom-
enology, but Patocka rendered it in very Husserlian terms: While he celebrated
the founder’s epoché as an act of freedom that emancipated humans from the
objective facticity and naive reality, he condemned the later egological reduc-
tion of experience to the transcendental subject for turning the world into a
distanced and reflective object-presence rather than a constant field of engaged
activity!'. The problem was twofold: Not only did the move artificially sever the
subject from the world it observed, but it also turned that world into a mere
thesis of the transcendent subject, denying it ontological priority.

Heidegger’s Being-in-the-World corrected these errors by emphasizing the
priority of our practical engagement with things over our theoretical observa-
tion of them; objects were zuhanden before they were vorhanden, to use his
coinages. And yet Heidegger betrayed the promise both of his own insights and
of Husserl’s late improvisations when he turned away from human worldliness
in the quest for the authenticity of anxious solitude, rejecting others as the
anonymous ‘they’ and retreating from the social world. Whereas Husserl held
out hope for the ethical renewal of a fallen humanity, Heidegger forsook all

hope for human responsibility and reform. If Husserl promised a worldly un-

° Fink’s influence was crucial for Patocka’s later asubjective phenomenology. See Fink and Patocka,
Briefe und Dokumente, 1933-1977, eds. Michael Heitz and Bernhard Nessler, Freiburg/Munich, Karl
Alber, 1999. On Fink and Husserl, see Ronald Bruzina, Edmund Husserl and Eugen Fink: Beginnings and
Ends in Phenomenology, New Haven, Yale, 2004.

10 Tvan Chvatik’s “Jan Pato¢ka and his Concept of an ‘A-Subjective’ Phenomenology” in Phenomenology
2005: Selected Essays from Northern Europe, Vol. 1V, Part 1 (Bucharest: Zeta, 2007), 197-215, is help-
ful here.

1 See for example, Jan Patolka,_ Body, Community, Language, World, trans. Erazim Kohak, Chicago,
Open Court, 1998, 123ff. The critique of Husserl seems somewhat unfair, since it freezes at Husserl’s
egological phase without acknowledging the lifeworld project that Patocka knew well.
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derstanding that was restrained by Cartesian suppositions, Heidegger reneged
on the very worldliness he had apparently championed. Ultimately, then,
Heidegger foreclosed what Husserl left open, and the latter proved not only
more humane than the former (as many critics aver), but also more human.
For Patocka, however, only by combining and superseding the insights of these

giants could a satisfactory phenomenology be achieved.

PHENOMENOLOGY AS A PHILOSOPHY OF FREEDOM

Like Edith Stein, Jan Patocka’s life is often defined by his death. In March
1977, the philosopher succumbed to a brain hemorrhage after an eleven-hour
interrogation by the Czech secret police, a tragically Socratic finale for a reluc-
tant dissident. During a tumultuous life in which he enjoyed only a handful of
years in his chosen teaching profession, the Prague philosopher presented a
unique phenomenology of freedom admixing Husserlian, Heideggerean, and
Platonic themes. Indeed, he read a commitment to human autonomy back into
phenomenological history, finding it at the origin of the movement: When Hus-
serl died in 1938, his Czech acolyte eulogized him in uncommon terms as a phi-

losopher of freedom.

This conviction, that a human is free for the idea, free for truth, free to determine
his own life, to the final objectives that he has the ability to reach, and is in no way
subordinated to mere nature, is not simply an index of relations and fates—in this
view Husserl fits within the great streams of thought who find their sources in
Greek philosophy ... And to the belief in these heights of human history, on the in-
vocation of the wide power of ideas over all of life, it is to this that the work of Ed-

mund Husserl commits us.!?

Thirty years later, in his Introduction to Husserl’s Phenomenology, a samiz-
dat mimeograph published in the hopeful days before Prague Spring, Patocka
again commended his mentor’s effort as “nothing less than a striving for free-

dom and complete autonomy for humankind”*?>. The statement highlights the

12 pato¢ka, “Edmund Husserl zum Ged&chtnis”, in Hagedorn and Sepp, eds., Jan Patocka, 268-9.
3 patocka, An Introduction to Husserl’s Phenomenology, trans. Erazim Kohak, Chicago, Open Court,
1996, 167.
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theme for which Patocka is best known: a concept of freedom entailing rejec-
tion of bonds of objectivity in favor of human ethical transcendence. Self-
responsibility, he maintained, keeping the Husserlian formula but incorporating
Heideggerean worldliness, could transform modern men from mere objects or
resources for technical manipulation into free beings with a renewed purpose
and interest in the world, integrating “humankind into the global matrix of a
wholly new framework”**.

If freedom entailed human moral regeneration and self-transcendence, the
phenomenological itinerary was its philosophical expression. And as philoso-
phy’s most important prospect, phenomenological intuition opened

“the perspective of the unity, of the mutual interlocking and interdepend-
ence of humans and the world, interdependence which will not let us consider
the world without taking humans into account, or humans without taking into
account the world”*>,

Rejecting a technical worldview that condemned men and women to statis-
tical anonymity and fixed the world in mechanical terms, PatoCka cast Husserl
as an ethical thinker for whom philosophy cleared avenues to the natural world
of experience.

It seems fitting that PatoCka would launch his most productive decade with
a detailed “introduction” to Husserl’s thought. The title, as Kohak notes, was
overly modest, for the manuscript offered a novel reinterpretation highlighting
the social and ethical significance of Husserlian phenomenology, drawing out
themes that were provisional or muted in the Urtexts'®. In Patotka’s hands,
Husserl became an activist thinker, a philosopher of free human responsibility,
not simply a theorist of direct intuition; the founder’'s phenomenology, he main-
tained, represented “a concurrent reflection about the meaning of things and

about the meaning of human life”*’.

And while Husserl never escaped Carte-
sian constraints, his eidetic and transcendental methods held tremendous
emancipatory potential, for they liberated historically-situated human beings
from mere circumstance and brought them before essential truths. Thus, phe-

nomenology recalled humans to the manifestation of the world as a meaningful

4 pato&ka, Introduction, 166-7.
15 pato&ka, Introduction, 172.
16 Kohdk, ed., Jan Patotka, 83.
17 pato&ka, Introduction, 1.
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relationship, a revelation that preceded its technical and scientific enframing, to
use the Heideggerean term®®.

Husserl’s early arithmetical work was not clear on these points because it
reflected the sway of Brentano’s psychological empiricism, with its strong divi-
sion between psychic and physical. The later texts, from Logical Investigations
and Ideas onward, explained “how the subjective can and does reach the objec-
tive” by modifying Brentano’s model of introspection into a new form of worldly
intuition'®. In classic Husserl, intentionality revealed not just factual presenta-
tions, but the eidos or essence of a phenomenon, its unified presence and
meaning, a synthetic whole?®. He discerned not just the thing perceived, but
the experience of perceiving that lent the phenomenon its meaning and signifi-
cance. Thus, Husserl's earliest liberatory move, his break with objectivizing
science, was the split from Brentanian psychologism and the embrace of an
intuitive method for discovering essences, acts, and laws beyond the confines
of empirical fact. This intuition of essences, pace Adorno, was not a direct and
controlling eidetic grasp but instead proceeded incompletely through particular
situated instances. Human knowledge of essences and universals was there-
fore always situated in particular contexts?!. In this collocation of essence, ob-
ject, and act, averred Patocka, Husserl overcame the crisis at the heart of em-
pirical science: its inability to achieve wider human meaning from strict empiri-
cal foundations??.

But it was Husserl’s epoché, for PatoCka, that finally liberated man from the
tyranny of circumstance, opening the emancipatory prospect of transcendence
even from within the world. Liberation from the mundane assumption of reality

broke men from the hold of mere things, mere biological need, and rendered the

world as a project of open horizons and possibilities.

The uncovering and the revealing of the world and of things in the world remains ir-
reducible to the objective aspect of the world. This means that incarnate being is
free with respect to the world, that it is not forced to accept it as finished, as it pre-

8 pato&ka, Introduction, 14-17.

19 patocka, Introduction, 59. For Pato¢ka, Brentano remained something of a taint on Husserl’s career,
a staunch empiricist whose Cartesian leanings Husserl never fully escaped. For a thoughtful defense of
Brentano against Patocka’s criticisms, see Baldzs M. Mezei, “Brentano, Cartesianism and Jan Patocka”,
Brentano Studien 5 (1994), 69-87.

20 patocka, Introduction, 63-4.

2! patocka, Introduction, 41-55.

22 patocka, Introduction, 26.
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sents itself, but can also become aware how immensely it transcends everything
given in that extreme distance which Husserl elaborated in his epoché. For the
epoché is nothing other than the discovery of the freedom of the subject which is
manifested in all transcendence—in our living in principle in horizons which first be-
stow full meaning on the present and that, in the words of the thinker, we are be-

ings of the far reaches.??

To be sure, Patocka was deeply critical of his mentor: he accused Husserl of
reducing the epoché to a mere methodological operation—and even worse, of
transcendentalizing it by treating it as the gateway for access to a purified aerie
of the disinterested observer. Husserl exacerbated his error when, in rejecting
objectivism, he fell prey to the counter ill of reducing the world to the trans-
cendent ‘I,” an outsized Fichtean subjectivity®*.

Along with Heidegger, Patocka rejected this subject-centered, ‘theoretical’
line, instead characterizing the epoché as an anthropological-cum-ethical
movement of human transcendence within immanence, of freedom from the
world within the world, allowing the aspirant to move beyond quotidian imme-
diacy to an open horizon of being. In Patocka’s hands, the epoché marked a
human movement beyond facticity and a turn to the world beyond the self as a
field of prospect and action. Freedom is a “distance”, he wrote in 1953’s “"Neg-
ative Platonism”, a “remove” from all objectivities, a beyond from which the
whole world became evident®®. Or as he put it in his introduction to Husserl,
the subject’s “freedom is manifested in that, within its dependence and no less
for it, it is capable of truth”?®. Man was not imprisoned by the relativities of his
surroundings or the fragmented empirics of modern science. For in outward,
ekstatic movements, humans approached truths beyond their mortal selves.
And the world, newly understood in Patocka’s thought, stood beyond all things
as their permanent horizon, irreducible to either subject or object status®’. De-
spite Husserl, the epoché was not a static concept or philosophical method, but
a seismic historical event—indeed, it was history itself, as we will see below.

Patocka found other bases for freedom in Husserl as well. Through the in-

23 patocka, Introduction, 135

24 See Pato¢ka’s 1976 essay “Cartesianism and Phenomenology” in Kohak, ed., Jan Pato¢ka, 285-326.
See also Chvatik, “Jan Patocka and his Concept of an ‘A-Subjective’ Phenomenology”.

25 patocka, “Negative Platonism”, in Kohak, ed., Jan Pato¢ka, 196.

26 patocka, Introduction, 159.

27 pato¢ka, Introduction, 104-06.
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carnate body, the “point zero” of experience, humans received the world,

n

touching the near and seeing the far. As the corporeal basis of “the 'l can,

"28  And from this lo-

bodily kinesthesia offered the “consciousness of freedom
cale, this localized subject, we make our first acquaintance with phenomena
themselves—not scientific but intensely poetic and meaningful: the “merciless

blue of the sky above”?°.

Science abstracted from this primordial encounter.
But the body, noted Patocka, “is essentially need-full, and as need-full it is
finite and mortal”, embedded in and confined to straitened circumstances?’.
And the solitary one could not provide access to the wider world as trans-
subjective horizon, the world beyond the self though not wholly other®!. Only
the recognition of others, of intersubjective community, could render subjective
phenomena worldly, and thus open a horizon for activity. Moreover, in a rather
more obvious point, only the primordial recognition of intersubjectivity could
grant us society. For “what else is the intersubjective reduction”, asked

Patocka,

than the reassurance that anything that calls itself ‘I’ cannot be wholly alien, that,
for all that separates it, it is not hopeless to attempt to approach another, to ad-
dress one another, to understand one another. ...In principle, no I stands outside
the possibility of communication, no I is isolated, each is in its own way an inflec-

tion of all others as all others are inflections of its own.3?

The point is crucial for moral awareness. An ethical society combined the
recognition of far truths worth striving for with the essential nearness of com-
munity and locale. At once situated and transcendent, the ethical person sacri-
ficed herself for community in the name of truth, which was not “a finished the-
sis but rather a process”, an ongoing encounter, an open idea®>. And freedom,

he wrote elsewhere, “does not mean only life for oneself alone”, but also “from

28 patocka, Introduction, 141-42, 144,

29 patocka, Introduction, 137.

30 patoc&ka, Introduction, 145.

31 patoc¢ka adopted the concept of non-aliud, not-other, from Nicholas of Cusa and used it to describe the
situation in which the world could neither be reduced to the subject nor entirely divorced from it. On
PatocCka’s relation to Cusa and other late medieval and Renaissance thinkers, see the essays collected in
Andere Wege in die Moderne: Forschungsbeitrdge zu Patockas Genealogie der Neuzeit, Ludger Hagedorn
and Hans Rainer Sepp, eds., Wiirzburg: Kénigshausen & Neumann, 2006.

32 patoc¢ka, Introduction, 160.

33 patocka, Introduction, 166. In an important postwar essay, Patoka distinguished ideas, which appeal
to “our most personal inner core” and draw men to higher ethical goals, from ideologies, which “grasp”
and “seize” men and subordinate them to a singular program. See Patocka, “Ideology and Life in the
Idea”, in Studia Phaenomenologica: Romanian Journal for Phenomenology VII (2007), 90.
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oneself”*. Social life flourished when a generative historical community identi-
fied a new sense of purpose and responsibility by orienting itself toward the
higher good, “awakening” from passivity to autonomy. Philosophy, he quoted
Husserl as saying, prepared this transformation by “making possible human-
kind’s development into personal autonomy and into an all-encompassing au-
tonomy for humankind—the idea which represents the driving force of life for
the highest stage of humanity”°.

If these passages reveal the sweeping impact of Husserl’s late work, the
reader finds plenty of Heidegger as well. The analysis of Dasein as a being who
confronted Being through practical engagement convinced Patocka. Yet he was
not unalloyed in his praise, for he detected a lingering subjectivism even in the
Freiburg magus, notably in the conception of Dasein. “Contra Heidegger”, wrote

Patocka in @ manuscript from the early 1970s,

there is no primary projection of possibilities—the world is not a product of liberty
but simply that which makes finite liberty possible. The world is the universal in-
stance of the appearance, the plan of universal appearance ... I do not open my
possibilities, but my situation in light of possibilities is disclosed.3®

Heidegger, like Husserl, overprivileged the subject by making the world de-
pendent on Dasein for its disclosure. Patocka, by contrast, sought to pioneer

an asubjective phenomenology of worldly manifestation®’.

ETHICS FOR A POST-EUROPEAN WORLD

“Europe has disappeared, probably forever”, declared Patocka starkly in
1974. It was destroyed by a hyper-rationalism that had killed the spirit of open

inquiry, fueled the project of overseas domination, and fired wars at home3®,

34 patocka, “Filosofie vychovy” in Pece o Dusi Vol. I (Prague: Oikoymenh, 1996), 435. Cf. Findlay, Car-
ing for the Soul in a Postmodern Age, 104.

35 Originally quoted in Czech translation, the passage appears in Patoc¢ka, Introduction, 167.

36 patocka, “Leib, Mdglichkeiten, Welt, Erscheinungsfeld”, in Vom Erscheinen als solchem, Freiburg, Karl
Alber, 2000, 92-3.

37 For a fascinating analysis of the topic, see Karel Novotny, “L'ouverture du champ phenomenal: la
donation ou l'interpretation? Sur le probléme de l'apparaitre comme tel chez Jan Patocka”, in Hans
Rainer Sepp and Ion Copoeru, eds., Phenomenology 2005, Part 2, 545-72.

3 On Patocka’s conception of Europe, see Gasché, Europe; Crépon,_Altérités de I’'Europe; Armin Homp
and Markus Sedlaczek, Jan Patocka und die Idee von Europa, Berlin, MitOst e.V., 2003.
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In the thaw before 1968’s Prague Spring, he had already anticipated a dawning
post-European age, in which new cultures and peoples would become the civili-
zational avant garde. Yet his devotion to Europe’s fraught legacy was too great
to simply write its epitaph. For by the 1970s, and despite a dour political out-
look, Patocka advanced a desperate hope for European renewal, spearheaded
by those who rose above the continent’s recent catastrophes.

Patocka’s striking philosophy of history, developed over several decades of
a fecund seniority, served as backdrop for his phenomenology of human exist-
ence. Although the historical project remains less well-known than the phe-
nomenology of world and man, the two itineraries were closely intertwined; in
fact, the fear of European demise may have fueled his determination to articu-
late a redemptive phenomenology. Philosophy of history had attracted Patocka
since young adulthood. In 1934, the 27-year-old declared that “history is in-
compatible with indifference”® because it concerned what it meant to be hu-
man, to be free but situated in the world. As the realm of anthropological self-
comprehension, historical understanding was essential in helping men to avert
humdrum routine in favor of “a new life” of liberty*®. A year later, he distin-
guished between a superficial history concerned with straight facts and a deep,
philosophically-informed history that grasped the innate “ensemble of possibili-
ties” forming each age*!. Starting in the 1950s, leading into the heady days of
Czechoslovak political reform, and culminating in the bitter 1970s, he cultivated
these seeds into a verdant historical philosophy of truth and insight.

It was precisely world openness, Patocka asserted, that established Europe
as a cultural and spiritual unity in ancient times, with Greek politics and philos-
ophy its herald. The Greeks recognized world problematicity—the notion that
the world is not a fixed presence but an open question—and celebrated human
inquiry, establishing insight and responsibility as moral standards. This recog-
nition, said Patocka, launched the historical age, for history was nothing else
but the openness to being and the consequent questing for truth. “History
arises”, he wrote in 1976,

39 patocka, “Quelques Remarques sur les Concepts d'Histoire et d’Historiographie”, in L’Furope aprés
L’Europe, France, Verdier, 2007, 145.

40 patoéka, “Quelques Remarques sur les Concepts d’Histoire et d’Historiographie”, 150.

41 patoc¢ka, “Quelques Remarques sur le Concept d'Histoire Universelle,”” in L’Europe aprés I’Europe, 155-
71, 165. On Patocka’s philosophy of history, see Ivan Chvatik, “Jan Patocka”, in Aviezer Tucker, ed., A
Companion to the Philosophy of History and Historiography, West Sussex, Blackwell, 2009, 518-28.
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when people in a certain insignificant region of the earth cease to live for life and
begin to live in order to conquer, for themselves and those who share their will, the
space for their recognition, the space for freedom. That is politics in its original

definition: life from freedom and for freedom.*?

Social life in prehistoric societies took the form of a great household, ex-
hausting its members in labor for monarch and kin. Mythic societies formed an
important transition from prehistory to history by lifting man’s attention above
the drudgery of life and fixing it beyond the world of things. But mythic peo-
ples simply accepted external truths. By contrast, history began when man
started to question previously accepted axioms and embrace the inherent
change and problematicity of their world—chronologically, in ancient Greece
with the joint birth of the polis and philosophy. The city-state demanded risk-
taking men who moved beyond mere life-sustaining work—he credited Arendt
with this insight—and into the realm of transcendent action and inquiry*>.
“Nothing of the earlier life of acceptance remains in peace”, Patocka declared.
“All the pillars of the community, traditions, and myths are equally shaken. ...
In the moment when life renews itself, everything is cast in a new light”*.
Rejecting the “will to tradition”, the Greeks “reach[ed] forth” toward the “un-
sheltered life ... [toward] a world that opens itself” to action and quest®.

Modernity, by contrast, at once affirmed human freedom as its highest ideal
and enslaved men to objectivity. The modern West, according to Patocka,
produced the first universal or meta-civilization [nadcivilizace], overcoming
through rationalism the particularist religions of earlier epochs*®. Yet this ecu-
menism, which afforded Western civilization a worldwide reach, engendered
sharp internal and external contradictions. For modern technocracy, by eroding
cultural and religious allegiances, maintained a superficial moral hold on men
and women. Recognizing the emotional shortcomings of a calculating ethos,
modern rationalists of the revolutionary era embraced the liberalism of rights

and virtues as a heroic bulwark against irrationalist retrenchment, an ally that

42 patocka, “An Attempt at Czech National Philosophy and its Future”, in Mili¢ Capek and Karel Hruby,
eds., T. G. Masaryk in Perspective: Comments and Criticism, Ann Arbor, SVU Press, 1981, 1.

43 pato&ka, Heretical Essays on the Philosophy of History,15.

44 patocka, Heretical Essays on the Philosophy of History, 39-40.

45 pato&ka, Heretical Essays on the Philosophy of History, 35, 38, 39. On Patocka’s wide-ranging appro-
priation of the Greeks, see Jean-Louis Poirier, “Patocka et le Grecs ou Philosopher au fond de la Ca-
verne?” Cahiers Philosophiques 50 (1992), 167-200.

46 patoc¢ka, “La surcivilisation et son conflit interne”, 103-04.
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could stir the passions where sober rationalism only piqued the intellect®’. But
this was finally a partnership of convenience, forged to defend the “rights of

rationality”*.

And like most opportunisms, the alliance could be broken.

Modern technical civilization took two forms in Patocka’s eyes: an original,
moderate, liberal technocracy and a radical response that rejected liberal
pharisaism by pushing rationality to an extreme. In its moderate European
mold, technocratic liberalism fostered a kind of “moral somnolence”*°, even
nihilism, intensified by the increasingly heavy-handed scientific rationality that
subordinated human life to objective forces. Rather than asserting their own
spiritual potency, technocracies offered their members only an anodyne, agnos-
tic faith that rejected particularism and banished the divine®®. Yet empty liberty
and instrumental proceduralism could not feed the moral imagination or fuel
the quest for wider meaning. As Patocka lamented in 1966, modern man had a
natural and a scientific world but no longer an ethical one. As a result, an at-
omized humanity faced a world voided of meaning>2.

This spiritual contradiction was exacerbated by economic and political hy-
pocrisy. In a startling reference from a 1950s essay on metacivilizational con-
flict, Patocka praised Marx and Lenin for their insights into modern society, de-
spite the recent excesses of Stalinism in Czechoslovakia. The harrowing inequi-
ties of capitalism and the grave privation suffered by many across the planet
were appalling injustices—imperatives that modern civilization seemed unable
to redress despite its egalitarian promise and penchant for reform®3. Fatalism
and anger came as little surprise. Nowhere was this brutal logic more apparent
than under Western imperialism, which PatoCka saw, again echoing Lenin, as a
late nineteenth-century “crisis of expansion”>* that transferred European ineg-
uities around the world>>. It was hard to imagine a more stark betrayal of the

egalitarian norms of liberal rationalism than the brutal hierarchies of empire.

47 patocka, “La surcivilisation et son conflit interne”, 120, 141, 151.

“8 patoc¢ka, “La surcivilisation et son conflit interne”, 150. One need only recall the Enlightenment prefer-
ence for despots to note the absolutist temptation in rational reforms.

4 patocka, “La surcivilisation et son conflit interne”, 126.

50 patolka, “La surcivilisation et son conflit interne”, 163-64.

5! patolka, “L’epique et le dramatique, I'epos et le drame”, in Studia Phaenomenologica, 180.

52 patolka, “La surcivilisation et son conflit interne”, 163-65.

53 patoc¢ka, “La surcivilisation et son conflit interne”, 156. Never anti-Marxist, Pato¢ka occasionally em-
braced dialectic methods. In Body, Community, Language, World, 73, he even found dialectical thought
lurking in Husserl.

54 patocka, “La surcivilisation et son conflit interne”, 133.

55 patodka, “Les fondements spirituals de la vie contemporaine” (1970s), in Liberté et sacrifice, 217.
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These contradictions prompted a radical reaction internal to Western civili-
zation, one that rejected liberal cant and pushed egalitarian rationality to the
brink. But the grim ratiocinations of Jacobinism and Marxism—Patocka’s prem-
ier examples of metacivilizational radicalism—exacerbated rather than mitigat-
ed the central error of modernity, for they suppressed human morality in the
name of mechanical control and planned dominio>®. Soviet communism marked
the apotheosis of radical technocratic dominion. But ultimately both bourgeois
and socialist—moderate and radical—brands of modernity evinced
metacivilizational decline®’. The great clashes of Pato¢ka’s day—World Wars I
and II and the Cold War—were the dying spasms of a broken order, fought by
alter egos. At their root lay an overweening rationalism that substituted scien-
tific construction for the intuited real world and dissolved human responsibility
into neutral forces, obscuring the human lifeworld®®. Universal rationalism,
Patocka lamented in the early 1970s, turned the world into a “gigantic inorganic
body”*°.

This danger, it should be noted, was not new; like Husserl’s rational
Urstiftung, technocratic rationality was an ancient possibility that came to mod-
ern fruition. At its origins in the Greek polis, Europe cultivated an ethical re-
sponsibility for others and a soulful relation to being and truth. But the Euro-
pean ratio carried with it the impulse to domination and expansion as
well—expressed potently in the Imperium Romanum but already evident in the
Attican decline of Socrates’ day—that progressively reduced truth to mastery
and worldiness to conquest. Technocratic enticements grew with the advent of
Renaissance humanism, when rationalist subjectivism and technical instrumen-
talism were enlisted in the service of war. These mutations—from an ancient
sense of aletheia as ontological openness to a modern controlling rational-
ism—impelled the tragic Western toward blind faith in technical science and

turned humanity into clay for molding®®. Even Husserl was a sinner whose sub-

56 patocka, “La surcivilisation et son conflit interne”, 123, 126-29. Nazism was a different beast, a chal-
lenger to the challenger that aimed to discipline a slothful West and break Eastern radicalism. (149)

57 patoc¢ka, “La surcivilisation et son conflit interne”, 167. Note here a theme that would appear in Ha-
vel’s better-known essays: the similarity between Eastern totalitarianism and Western mass society.

58 patoc¢ka, “Réflexion sur I’'Europe”, in Liberté et sacrifice, 184-5

59 patocka, “Europa und Nach-Europa: Die nacheuropédische Epoche und ihre geistigen Probleme”, in
PatoCka, Ketzerische Essais zur Philosophie der Geschichte und ergédnzende Schriften, Klaus Nellen and
Jifi Némec, eds., Vienna, Klett-Cotta, 1984, 217-18; Patocka, “La surcivilisation et son conflit interne”,
201-03.

60 patocka, “Die Epochen der Geschichte” in Patotka, Ketzerische Essais, 183-203.
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jectivism swang too far inward in the effort to counter the objectivist threat®.
Seeking to free phenomenology from the errors of its master, Patocka called for
a new relation to the world and others, for the moral renewal of a modernity
dulled by materialist indifference.

Continued Western “titanism” posed particular trouble for relations among
peoples, because Europeans no longer understood cultural difference once they
cast human interaction in a mechanical framework®?. Understanding gave way
to technical expedience, and European arrogance, subject-centered and su-
premely rational, widened the gulf with others®3. The failure of intercultural dia-
logue was inevitable, as others tried to preserve their traditions in the face of
European hegemony, a cause for which Patoc¢ka felt some sympathy®*. In this
regard, he made a strong distinction between the (originally European) princi-
ple of insight, which he would soon designate the care for the soul, and Europe
as an (actual) geopolitical entity characterized by subject-centered rationality
and a cult of dominance and superiority®®. Europe’s noblest vision—the ideal of
a society based on constant seeking after insight and responsibility—led a fugi-
tive existence in the continent’s actual history, regularly suppressed, often for-
gotten, occasionally renewed ®®. The post-European world, Pato¢ka hoped,
might revive this legacy while rejecting its “decadent culture of subjectivism”
and “over-technicization”. For “[o]nly when post-European peoples understand
not to fall back into the errors of Europe will they achieve the prospect of solv-
ing their problems”®’.

Patocka was not sanguine in believing that non-Westerners could resist the
seductions of technology. Writing in the aftermath of the Prague Spring, he saw
the history of socialism as a cautionary tale of how movements based on justi-
fied demands succumbed to the siren call of technocracy®®. Despite the mid-

1960s hope that Czechoslovakia might birth a humane socialism, he came to

61 patoc¢ka, “Europa und Nach-Europa”, 210-11.

62 patocka, “La surcivilisation et son conflit interne”, 169, 172, 175; “Réflexion sur I'Europe”, 211. Tomas$
Masaryk introduced the term titanism as a critique of modern moral subjectivism.

63 patocka, “Réflexion sur I'Europe”, 197.

64 patocka, “Réflexion sur I’'Europe”, 212.

65 patoc¢ka, “Europa und Nach-Europa”, 211. On this theme, see Gasché.

66 patoc¢ka, “Europa und Nach-Europa”, 232.

67 patoc¢ka, “Europa und Nach-Europa”, 215, 218, 221. It is worth noting that Patocka’s distinction of
Europe from non-Western societies, while naive and at times patronizing, was a far cry from Husserl’s
earlier description of Japan as a green branch of Occidental culture.

%8 patocka, “Europa und Nach-Europa”, 218-19. See also Crépon, Altérités de I'Europe, Chpt. V (113-51)
on the threats to the European idea.
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see Marxism exhibiting the same technocratic fixity that poisoned modern ra-
tionality tout court; indeed, socialism intensified rational dominance in an effort
to cure the ill of inequality®®. But more toxin had sickened, not healed the pa-
tient.

Yet neither was his hope for a renewal led by non-Europeans and based on
the original Greek principle of insight entirely in vain’®. He appreciated the per-
sistence of cultural variety across the globe despite Western hegemony, a resil-
ience partly based in the strength of mythic cultures: If East Asian leaders such
as Mao cloaked themselves in a Marxist mantle, he averred in a surprising ref-
erence, their vision was distinctly local, reaching back to a culture and mythol-
ogy that European contact had never extinguished’!. Non-Europeans, he antic-
ipated, might learn to trust their customary moral (sittliche) resources, not
simply resort to modern Technik ’?. For pre-rational mythologies, while
phenomenologically naive, provided an openness to transcendent being that
could temper technocratic ‘omniscience’’®. Indeed, it was ultimately a Europe-
an conceit to believe in a single mankind united under the hegemony of rea-
son.”* Other peoples retained continuous religious and cultural worldviews, but
only Europeans—since the days when Greeks disparaged barbarians—had in-
sisted on measuring all men against themselves, on generalizing rather than
particularizing their experience, on turning humans into objective data for in-
vidious comparison”>.

But in the end, the ancient European principle of insight retained value as a
human possibility, not simply as European property. For it could transcend the
geographies of its birth and encourage others to cultivate their particular
worlds, regardless of the violations committed in Europe’s name’®. There were,
in this sense, two Europes: a positive principle of insight available beyond the
borders of the continent; and a negative history of domination associated with
the continent’s past and present. The latter Europe had destroyed itself; the

former could be passed to someone else.

% patocka, “Europa und Nach-Europa”, 223.

7% He noted that Husserl’s undertaking in the Crisis had a “capital importance” for the problems of post-
European humanity. “Reflexion sur I'Europe”, 181.

7! patoc¢ka, “Europa und Nach-Europa”, 225.

72 patoc¢ka, “Europa und Nach-Europa”, 228, 230.

73 patoc¢ka, “Europa und Nach-Europa”, 232-38.

74 patocka, “Europa und Nach-Europa”, 226.

7> patoc¢ka, “Europa und Nach-Europa”, 226, 230.

76 patocka, Plato and Europe, 221.
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LEANING OUT OF THE WORLD

What conditions might revive the ancient ideal in a fallen world? Patocka’s
final long work, The Heretical Essays on the Philosophy of History, written in
1975 and treated today as a kind of summa of his thought, was his most
apocalyptic, but it also attempted an answer to the question above that differed
from the post-European renewal of an earlier decade’’. For in recalling Atheni-
an achievement once again, Patocka discerned the possibility of a European
renewal: Although a decadent life of unexamined complacency was more com-
fortable than anxious incertitude, it was moments of great terror, when all fa-
miliar meaning collapsed, that gave birth to politics and philosophy as domains
of transcendent human action. For in the “shaken situation” of conflict or
war—Patocka employed the Heraclitean term polemos—humans embraced “new
possibilities of life” and accepted their role as free creators’®.

“History arises and can arise only insofar as there is areté, the excellence of
humans who no longer simply live to live but who make room for their justifica-
tion by looking into the nature of things and acting in harmony with what they
see—by building a polis on the basis of the law of the world, which is polemos,
by speaking that which they see as revealing itself to a free, exposed yet un-
daunted human (philosophy)””® .

This dauntless history became the deep content—the terror and the
hope—of Patocka’s phenomenology, revealing the conditions of human conver-
sion, or metanoia, in the “shaking of accepted meaning” and the “transcend-
ence of humans toward the world, to the whole of what is brought to light”®.
Ecstatically, humans “lean out of the world” and must “call within and towards

it"®!. This ekstasis was not only, or perhaps even primarily, an individual act—a

77 The Heretical Essays have attracted particular interest among Pato¢ka scholars. The analyses of Ivan
Chvatik remain touchstones: “The Heretical Conception of the European Legacy in the Late Essays of Jan
Patocka”, CTS-03-14 (2003); “Prolegomena to a Phenomenology of the Meaning of Human Life in the
Late Essays of Jan Patocka”, CTS-04-18 (2004); and “The Responsibility of the ‘Shaken’: Jan Patocka
and his ‘Care for the Soul’ in a ‘Post-European World”, CTS-09-06, all published as Working Papers of
the Center for Theoretical Studies in Prague. See also Derrida’s highly appropriative reading of the Fifth
Heretical Essay in The Gift of Death.

8 patoc¢ka, Heretical Essays on the Philosophy of History, 41.

7° patoc¢ka, Heretical Essays on the Philosophy of History, 43.

80 patocka, Heretical Essays on the Philosophy of History, 75, 62, 46.

81 patoc¢ka, Heretical Essays on the Philosophy of History, 115.
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crucial challenge for those who would co-opt East European dissidents to the

Western liberal program®?.

It is not only individual life which, if it passes through the experience of the loss of

meaning and if it derives from it the possibility and need for a wholly different self-

|\\

relation to all that is, comes to a point of global “conversion”. Perhaps the inmost

nature of that rupture—which we sought to define as that which separates the pre-
historic epoch from history proper—lies in that shaking of the naive certainty which
governs the life of humankind up to that specific transformation—and in a more

profound sense really unitary—origin of politics and philosophy.83

Modern rational science denied these ecstasies, individual and collective,
transforming men from beings open to the world into a mere force for manipu-
lation and control®*.

Patocka’s polemos—the conflict or war that stood as the “law of the
world”"—and his celebration of the front-line experiences of Ernst Jinger and
Pierre Teilhard de Chardin has discomfited some of his interpreters®. In a be-
nign reading, we could say that polemos characterized the constant turmoil of
the world and the risky exposure of those who renounced comforting myths to
struggle for truth. Yet this rendition is somewhat too easy, for Patocka also
used it to characterize the European defensive battle against the non-European
East that first gave rise to the ancient polis, an account that sullies the cultural
expansiveness he displayed in earlier essays on the non-West. Perhaps the best
we can say is that Patocka’s attitude toward non-European culture was fraught.
For if his defense of a European line reflected the common East Central Europe-
an complaint that their homeland was occupied by less cultured Eastern hordes,
it demands a certain understanding but hardly great sympathy.

The core of the Heretical Essays traced a “history of the soul”®® from an-
cient Greece to the modern era, highlighting the struggle against decadent sub-
servience to creaturely life. Here Patocka’s exemplar was Socrates, whose ma-

ieutic questing was appropriated and revised by phenomenology as the eidetic

82 Reaganites preferred to see dissidents as freedom fighters advocating Western liberalism and ignore
their warnings about the technocratic similarities between West and East.

83 patoc¢ka, Heretical Essays on the Philosophy of History, 61.

84 patoc¢ka, Heretical Essays on the Philosophy of History, 116.

85 See in particular Erazim Kohak and Aviezer Tucker. As usual with Pato¢ka, the transmission of the
Heraclitean polemos likely came through Heidegger.

86 patoctka, Heretical Essays on the Philosophy of History, 103.
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method essential to problematizing the world and cultivating responsibility. Yet
Socrates lived—and, more germane, died—at a moment when the Greek polis
was strife-ridden and failing. The Hellenism that replaced it spread Greek idols
across Eurasia (a project furthered by the Romans), demonstrating a schism at
the heart of the Attican experience. While the Mediterranean empires fostered
a spiritual impulse, their unity took the form of political domination, and the
loyalty they demanded was no longer that of free citizens to an ideal good but
of subjects to a positive state embodying good on earth. The Athenian
epimeleia té€s psiches [care for the soul] slipped into the duality of subjective
domination and objective subservience. And while latter-day neo-Platonism
preserved a human relation to the mysterium, it also set the stage for the pro-
gressive removal of goodness and responsibility from the human realm. Chris-
tianity cinched this departure. If on the one hand, Christian care called the soul
to higher responsibility, it also cast the source of goodness wholly outside of
the world and, in turn, threw the individual back on himself as individual, rather
than as a citizen realizing the good through worldly social responsibility. In-
deed, the world itself and the society of men were denigrated as temptations
drawing one from divine regard. But as Husserl and Heidegger, so Patocka: it
was only in the modern age that this dialectic utterly gave way to dominance.
Modern technoscience, for all its achievements, inaugurated an age of mean-
inglessness, when man grew “estranged from any personal and moral voca-
tion”.%” A “cult of the mechanical” replaced care for the soul, and man became
a force majeure, not a free moral agent, savagely deployed in two world wars
where Europe died along with its millions.

Yet Patocka found a desperate glimmer in this battlefield demise. For the
loss of all sense, the devastation of life and thought, shook some bold people
from torpor and led them to protest the rule of death and join in the effort to
renew man’s ethical vocation. This “solidarity of the shaken [solidarita
otresenych]” allowed some men to understand “what life and death are all
about”®®, And here Pato¢ka’s narrative returned to its start. For the modern
age, in effect, threw men back into pre-history, into a situation in which truths

were externally imposed and man accepted alien forces rather than embrace

87 patoCka, Heretical Essays on the Philosophy of History, 111.
88 patoctka, Heretical Essays on the Philosophy of History, 134-36.
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his true vocation to question and co-create the world. History had ceased, but
it might yet start again. And phenomenology became an agent of this renewal,
a new philosophy of “living in truth [Zit v pravdé]”, to invoke Patocka’s formula
that Havel later made famous®. As in ancient times, humanity needed a re-
naissance of truth and meaning. This renewal would come from men prepared
to face the open world and sacrifice themselves in the name of a higher
good—the final expression of freedom from the tyranny of life and death and a
rejection of the status of object. The act of sacrifice could shake others as well,
bringing them face to face with human freedom and possibility. Only sacrifice
could re-launch history by rededicating men to “the shaken certitude of pre-

790 Writing in a nominally Marxist wasteland, Pato¢ka turned

given meaning
Marx and Hegel on their heads: rather than the end of history, he called for

history’s return.

CONCLUSION

“We always take hold of liberty, wrote a young Patocka in 1934, “in a his-
torical situation, while becoming what we are, unshakable, stronger than the
world; by the act of making a decision, the human exceeds the world without

"1 In 1977, after a career thwarted by Czechoslovakia’s praetorian

leaving it
guards, he made a fatal decision to defend human rights against a regime that
preached justice and practiced violence. Their invocation stood in some tension
to his open-ended advocacy of freedom, for a commitment to the new human
rights “utopia”, with its minimalist but fixed metaphysics of human essence,
seemed to limit transcendental problematicity®®. Or perhaps the tension comes
with our current understanding of rights, for Patocka may have meant nothing
more by adopting the term than the defense of a negative metaphysical open-
ness, whereas we understand the assertion of a particular liberal program. At
any rate, if the letter of human rights law ill-accorded an open metaphysics, the

act of protest surely fit Patocka’s philosophy in spirit: Among a community of

8 patocka, Plato and Europe, 26.

0 patolka, Heretical Essays on the Philosophy of History, 118.

91 patocka, “Quelques Remarques sur les Concepts d’Histoire et d’Historiographie”, 152.

°2.0n human rights as a utopia, see Samuel Moyn, The Last Utopia: Human Rights in_History, Cam-
bridge: Harvard, 2010.
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dissidents determined to resist the abasement of their fellows, he sacrificed his
safety to prompt a moral response among citizens, acknowledging by his ex-
ample that humans might transcend any historical hour.
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As Derrida observes, the ideal of a perfect memory has a spectral quality.

The desire to achieve it is like the wish of Hanson, the fictional archaeologist, to

go beyond the remains to grasp the past itself. Seeing the Gradiva’s footprint in

Pompey’s ashes, Hanson dreams of grasping
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the uniqueness of the printer-printed, of the impression and the imprint, of the
pressure and its trace in the unique instant where they are not yet distinguished
the one from the other, forming in an instant a single body of Gradiva’s step, of her

gait, of her pace and of the ground that carries them. (Derrida, 1996: 98-99)

The spectral quality of the ghost that haunts him is, fictionally, that of
Gradiva herself. He dreams of “bringing [her] back to life”, this by “reliving the
singular pressure or impression that Gradiva’s step [...] at that time, on that
date [...] must have left in the ashes” (Derrida, 1996: 98-99). Philosophically,
the spectral quality refers to a past that is no longer past, a past whose dis-
tance from the present has been erased. The ideal of such a perfect representa-
tion of the past is similar to that of a perfect map, one that would collapse the
spatial distinction between the representation and the represented. In his one
paragraph story, “Del rigor en la ciencia” (*On Scientific Rigor”), Borges relates
how “the art of cartography attained such perfection” that “the cartographers’
guilds struck a map of the Empire whose size was that of the Empire, and which
coincided point for point with it”. Such a map, however, proved to be “useless”
and was later abandoned to the elements. Only tattered ruins remained, “in-
habited by animals and beggars” (Borges, 1999: 325)%.

In both cases, what is symbolized is the misapplication of scientific rigor.
Both the archaeologist and the cartographers attempt to close the gap between
the representation and what it represents. Doing so, they extend their catego-
ries of exactitude and verification to areas that cannot sustain them. What se-
duces us to the ideal of the perfect memory is the thought that remembering is
like mechanical reproduction. An old photograph of us appears to collapse the
present and the past as does a recording. We forget, however, that a photo-
graph does not remember what we looked like any more than a recording re-
members the sound of our voice. Only a living being can remember. Seen in
this light, the ultimate problem of the ideal of a perfect memory is that it ab-
stracts remembering from the context in which it functions. When it does, it
becomes, like the perfect map, useless for our purposes. Since only living be-

ings remember, memory’s context is that of our embodied being-alive, with all

! This short text can be accessed at
https://notes.utk.edu/bio/greenberg.nsf/0/f2d03252295e0d0585256e120009adab?OpenDocument. A
Spanish version is available at http://elmundoenverso.blogspot.com/2007/12/del-rigor-en-la-ciencia-
jorge-lus.html
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the limitations that this implies. Such limitations impose a teleological structure
on our remembering. They determine how memory functions on both an indi-

vidual and a collective level.

1. LIMITATIONS

Remembering is always conjoined with forgetting. The first limitation we
face is that we cannot remember everything. Some things, of course, are easy
to recall, but others have sunk down and have to be searched for. From a phys-
ical point of view such forgetting presents a mystery. Is it a result of our not
having enough brain cells? This hardly seems possible given that we have over
100 billion and untold connections existing between them. Phenomenologically,
the answer lies in the structure of our consciousness, which always involves a
foreground-background relation. Because we are embodied perceivers, we al-
ways see the world from a particular point of view. Things close to us form the
foreground, those further away compose the background. Of course, we can
move forward to examine the latter, but then they become part of the fore-
ground, with the objects that were once close to us now forming the back-
ground. Given that we can view an object only from one point of view at a time,
this foreground-background structure characterizes our consciousness of every
object. Thus, as we walk around a chair, our present perception of it occupies
the foreground, the other perceptions that we have had or anticipate having
form the background. Yet, we still assert that each perception we had or will
have is a perception “of” the object. This “of” designates its intentional relation
to the perceived object. Phenomenologically, this signifies that we take our pre-
sent perception as a member of a series of perceptions, each of which could
serve as the foreground view. The intentional relation of a perception to a visi-
ble object is just such membership. As Merleau-Ponty observes, when I assume
an impersonal third-person perspective and speak of the object in itself, that is,
the object as it is simultaneously available to all perspectives, I dispense with
this foreground-background structure?. Doing so, however, I also dispense with

my perceptual awareness of the object. This is because this foreground-

2 As Merleau-Ponty expresses this, “Ainsi, la position d’un seul objet au sens plein exige la composition
de toutes ces expériences en un seul acte polythétique. En cela elle excéde I'expérience perceptive et la
synthése d’horizons ...” (1945: 85).
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background structure is essential to consciousness in its intending the object.
To posit an object “absolutely” without this structure is, then, to posit it in the
absence of consciousness. In fact, as Merleau-Ponty writes, “the absolute posit-
ing of a single object is the death of consciousness” (1945: 85). It is its death
since consciousness can perceptually relate to its objects only one view at a
time. Given that our memories have the same structure as the perceptions they
recall, a similar death would occur if we could remember simultaneously all the
views of the object. One remembered view always forms the foreground, the
rest are necessarily relegated to the background. They are not presently held in
memorial consciousness. This holds not just for the memories of a specific ob-
ject, but also for those of the world in which it is set. Whenever we remember,
there is a focus, one that brings certain things forward and relegates others to
the background.

We can understand the determination of this focus by noting a second limi-
tation of our conscious life. This is the fact that, in regarding the external world,
we are limited to the present. Outside of us, it is always now. We can neither
see what is past, which has vanished, nor what is to come, which has yet to
appear. Thus, at any given moment, we only intuit spatial relations®. As Kant
expresses this insight, “time cannot be outwardly intuited, any more than space
can be intuited as something in us” (1955: vol. 3, 52). His point is that to re-
gard time, we must turn inward and consult our memories and anticipations.
Given this, how do we verify our memories? Since the past has vanished, we
cannot compare what we remember with what actually occurred through a di-
rect, external perception. The past is available to us only through our memo-
ries, but our question concerns not their presence, but their verification. The
answer is that we verify them through prediction. Suppose, for example, we
remember leaving our book in an adjoining room. If we did leave it there, we
can go there and find it. The memory, in other words, involves an anticipation,
one that can be verified through an external perception. To see what deter-
mines the focus of our remembering, we need only ask why we want to find the
book. The ready answer is that we need it for something we plan to do —say,
to check a reference or to give it to a friend. The book, in other words, is nec-

essary for our project. To take another example, we hunt in the basement for

3 In this, we are like a camera, were a camera able to intuit.
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nails and tools, trying to remember where we put them. We do this because we
need to hang a picture. As these examples indicate, the focus of our remember-
ing is normally set by what we plan to do. Our goal determines the shape of our
memories’ foreground-background structure. We remember what is necessary
to accomplish our project, while all the rest recedes into the background.
Fundamental to this determination is a third limitation of our being-alive.
This is the fact that, as embodied, we can be in only one place at a time. As a
result, we cannot do everything. We cannot, for example, set off in opposite
directions down the road. We have to choose a destination. The necessity of
this choice is one with the necessity of making a selection of what we want to
remember, i.e., of determining the particulars of the foreground-background
structure of our remembering. In other words, there is a line of determination
that goes from our embodied finitude, to our having to choose between pro-
jects, to the fact that we selectively remember according to our particular
goals. All of these determinations pertain to the functioning of our embodied
being-alive, a functioning that is directed to a future that is grasped in terms of
our goals. Traumatic memories represent a breakdown of this functioning. They
constrain us to a time-loop, forcing us to relive a distressing event. They are a
freezing of our memory’s foreground-background structure. As such, they are a
sign of the memory’s inability to provide us with what we need to get on with
our lives. By contrast, the random, associative arising of our memories, as
happens when we daydream or are trying to fall asleep, represents the idling of

this functioning.

2. THE TEMPORALITY OF REMEMBERING

If in normal waking life, remembering is determined by what we want to
accomplish, then its functioning is essentially teleological. Projects are goal di-
rected activities. As such, they display a unique temporality, one where the fu-
ture in the form of a goal determines the past and, through this, determines
the present. Thus, suppose a woman decides to become a marathon runner.
Her being as an actual runner is not a present reality. Neither is it a past one. It
exists as a future whose determining presence is that of a goal. How long she
has to train is determined by the resources she brings to the goal —i.e., how

long she has trained in the recent past. This determines her present level of
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training. As this example indicates, the goal determines the past by presenting
it as a resource or material needed for the activity that will realize the intended
future. In other words, the past appears as a potential that can be actualized
by our present ongoing activity. Thus, the paper I purchased can appear as pa-
per for writing, drawing, burning, etc. depending on my goal. Given that the
past is “present” in memory, the same line of determination links memory to
the future. I remember, for example, the paper I have purchased because 1
need something to write on. Similarly, my goal of becoming a marathon runner
makes me call to mind how often I have trained. The determination, here, is in
the form of interpretation. Not only does my intended future make me focus on
some things, rather than others. It also determines how I focus on them, i.e.,
how I view them as means for my goal. Heidegger expresses this position in its
broadest possible terms by writing that “"Dasein can authentically be past only
because it is directed to the future. In a certain sense, its having been springs
from the future” (1967: 326)*. The sense in which the past arises from the fu-
ture is in its being grasped as my potentiality to accomplish this future. Appre-
hended in the light of this future, it becomes my having been in the ontological
sense of the potentialities that characterize my being.

The above should not be taken to imply that the past is completely passive
in the sense that it has no determining role. Its status is not that of an Aristote-
lian pure potentiality. The line of temporal determination, in which the future
determines the past, which determines the present, can be extended to the
present’s determining the future. So regarded, it can be considered as forming

a circle:

present

past future

This determination of the future by the present should not be thought of in

terms of physical causality. As with the determination of the past by the future,

4 “Dasein kann nur eigentlich gewesen sein, sofern es zukiinftig ist. Die Gewesenheit entspringt in
gewisser Weise der Zukunft”.
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what is determined is interpretation. As Husserl describes this, “the style of the
past becomes projected into the future” ([1917-18] 2001: 38)°. In other words,
experiencing, we constantly anticipate. We assume that fresh experience will
maintain the “style of the past”. Doing so, we project the interpretations that
informed our past experience. Thus, we interpret a familiar set of shapes and
motions as the appearances, say, of a cat. Having often been successful at ap-
plying this schema, we use it unconsciously. Suppose, for example, we notice
what seems to be a cat crouching under a bush on a bright sunny day. As we
move closer to get a better look, its features seem to become more clearly de-
fined. One part of what we see appears to be its head, another, its body, still
another its tail. Based upon what we see, we anticipate that further features
will be revealed as we approach: this shadow will be seen as part of the cat’s
ear; another will be its eye, and so forth. If our interpretations are correct, then
our experiences should form a part of an emerging pattern that exhibits these
features, i.e., that perceptually manifests the object we assume we are seeing.
If, however, we are mistaken, at some point our experiences will fail to fulfill
our expectations. What we took to be a cat will dissolve into a flickering collec-
tion of shadows. As this example indicates, to interpret is to anticipate. It is to
expect, on the basis of past experience, a sequence of contents that will pre-
sent the object. This expectation, even if we are not directly conscious of it,
makes us attend to some contents rather than others. It serves, in other words,
as a guide for our connecting our perceptions according to an anticipated pat-
tern. As such, it determines what we see.

The schema indicated by this example is perfectly general. What makes it
such is the fact that perception always involves interpretation®. We experience
this whenever we regard those optical illusions in which alternative figures pre-
sent themselves —for example, the one where first a girl and then an old wom-
an appears. The switch between the two is not caused by the visual data, which

remain unchanged, but by the way we take the data. The designer of the illu-

5w

[...] der Stil der Vergangenheit wird in die Zukunft projiziert”.

6 As Husserl puts this point, “Zur Wahrnehmung gehért, dass etwas in ihr erscheine; aber die
Interpretation macht aus, was wir Erscheinen nennen, mag sie unrichtig sein oder nicht, mag sie sich
getreu und adaquat an den Rahmen des unmittelbar Gegebenen halten oder ihn, kiinftige Wahrnehmung
gleichsam antizipierend, Uberschreiten. Das Haus erscheint mir — wodurch anders, als dass ich die wirklich
erlebten Sinnesinhalt in gewisser Weise interpretiere. Ich hore einen Leierkasten — die empfundenen Tone
deute ich eben als Leierkasten-téne. Ebenso nehme ich interpretierend meine psychischen Erscheinungen wahr,
die "mich” durchschauernde Seligkeit, den Kummer im Herzen usw. Sie heiBen “Erscheinungen”, oder
besser erscheinende Inhalte, eben als Inhalte der perzeptiver Interpretation (1992: vol. 4, 762).
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sion has so constructed it that it supports two separate interpretations. It al-
lows two separate ways of synthesizing or connecting what we see, which we
learned from our past experience. Interpretation is present in every sort of per-
ception, including those that Pascal attributed to the esprit de finesse —i.e.,
those emotional and social perceptions that allow us to grasp our relations to
others. Just as we learned to see from infancy onward by learning the patterns
of perceptions that distinguished objects from their backgrounds, so we also
learned how to read our own and others’ emotional states. Such learning in-
volves learning how to interpret what we experience and to anticipate accord-
ingly. It also involves all the interpretations involved in our culture, from the
interpretation of the sounds we hear as spoken language to a grasp of the
meaning of our country’s political symbols and gestures. Without the memory
that gives us access to what we have learned, we can neither interpret nor an-
ticipate. But this means that the future is closed off to us. We have no projects
since our “having been”, in the ontological sense of the potentialities that char-
acterize our being, is no longer available. As the example of Alzheimer’s disease
exhibits, a complete loss of memory is a complete loss of identity.

This determination by the past is, of course, not absolute. It is matched by
the past’s being determined by the future. What we confront here is a double
determination of interpretation —that of the past by the future and that of the
future by the past. Because we project it forward, our past determines our in-
terpretation of the future; but equally, in making us regard the past as material
for our projects, the future determines how we interpret our past. The two are
thus linked together in the teleological circle drawn above. As for the present, it
plays the role of actualizing such determinations. Thus, the actualization of the
potentialities contained in our representations of the past occurs in the present
—the very same present in which we actualize the expectations that are con-
tained in our representations of the future. The symbolism of the circle should
not lead us to believe that the mutual determination of the past and the future
forms a closed loop. The present that mediates between the two is not one
where every expectation is fulfilled. As the example of intending to the see the
cat illustrates, anticipations and, hence, interpretations are not always fulfilled.
The future that we envisage, for example, that of picking up and holding the
cat, can turn out to be an illusion. In its place, we find only a collection of flick-

ering shadows. In fact, in normal perceptual life, we are constantly readjusting
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our interpretations and expectations when the data fails to support them. With
this, our vision of the intended future shifts and the interpretation of the past
that we base on this undergoes a corresponding change. For example, we ex-
pect a hammer to be in a certain place. We remember placing it and anticipate
finding it there. But it is not there. The intended future is not made present and
thus we have to readjust our memories. The same holds for perceptual experi-
ence in general. In the concrete course of our life, as we adjust our interpreta-
tions, what we see and remember have a fluid, shifting identity. As part of this
life, remembering is not a mechanical recording. It is rather a living functioning.
It shares life’s ability to respond to its environment, both shaping it and being
shaped by it. The environment makes its presence felt in the present —i.e., in
its fulfilling or failing to fulfill our expectations. Responding to it, we adjust our
interpretations and hence our view both of the future and the corresponding
potentialities that our past affords us. We do this as we continue to work on our
environment, shaping it according to a projected future. The teleological tem-
porality that informs this shaping and being shaped is the temporality of life

itself’.

3. COLLECTIVE REMEMBERING

Aristotle writes in his Politics that a single individual “*may be compared to
an isolated piece at draughts” (1253a 5). Apart from the board and the other
pieces, a single piece has no sense. Similarly, one cannot speak of the concrete
life of individuals without bringing in the fact of their living together. The neces-
sity to do so comes from the fourth limitation of our being-alive. As embodied,
we draw our substance from the world. In common with all other organic be-
ings, we live from it. Our limitation, as social animals, is that such living from is
collective. As a result, we never exist alone. Not only do we require an extend-
ed period of care until we reach maturity, even as adults we require others. As
Aristotle expresses this, “in the first place, there must be a unity of those who
cannot exist without each other; namely, of male and female” (Ibid. 1252a 27).

Beyond this, there is the resulting family of children, cousins, uncles, etc. But

7 On this point, see Hans Jonas, 1996: 88-96. For an interpretation of Jonas’ account of the teleological
temporality of living beings, see James Mensch, 2010: 252-254.
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this is not sufficient to meet our needs. Different families must come together
to form a village. Such villages, however, also have needs that they cannot fully
meet, a fact that leads them to coalesce into a larger community, a state, to

achieve self-sufficiency. As Aristotle expresses this,

When several villages are united in a single complete community, large enough to
be nearly or quite self-sufficing, the state comes into existence, originating in the
bare needs of life and continuing in existence for the sake of a good life. (Ibid.
1252b 27-29)

Thus, given that the “the individual, when isolated, is not self-sufficing”,
nor is the family, it follows that “the state is by nature clearly prior to the family
and to the individual” (Ibid., 1253a 27). The priority, here, is that of function-
ing. Because our individual functioning presupposes the collective, we can
speak of an analogous functioning on the collective level.

This point holds for the teleological temporality of this functioning. We find
a parallel temporality with the same set of determinations in our collective life.
Thus, the projects through which a society meets the common needs of its
members express its apprehension of its future. This apprehension determines
what it needs to remember to prepare for this future®. Similarly, there is a de-
termination of the future by the past, which the society projects forward to an-
ticipate what is coming. This means that when it cuts itself off from its past, it
has no basis for anticipating the future. It is continually astonished by the
events that break upon it. It does not know what to make of them since it lacks
the appropriate interpretative categories. Lacking an acquaintance with its past,
a society cannot grasp the resources within it required for its projects. The re-
sult is that its relation to these projects lacks reality. It becomes a form of col-
lective daydreaming, where futures are imagined without a real sense of what it

would take to achieve them or the consequence that would follow were they

8 Pierre Nora sees the present age as marked by the breakdown of this structure. In his view, “it was
the way in which a society, nation, group or family envisaged its future that traditionally determined
what it needed to remember of the past to prepare that future; and this in turn gave meaning to the
present, which was merely a link between the two”. Currently, however, we are experiencing the “ac-
celeration of history,” which “essentially means that the most continuous or permanent feature of the
modern world is no longer continuity or permanence but change”. As a result, we can no longer envisage
the future. Thus, “[w]e do not know what our descendants will need to know about ourselves in order to
understand their own lives”. The result is “the end of any kind of teleology of history—the end of a his-
tory whose end is known”. (2002). Nora’s position, in our view, is too extreme. Taken literally, it would
make collective action impossible.
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realized. In the concrete temporality of society, we thus have a mutual deter-
mination. Without the future, in the form of collective projects, there is no focus
to remembering. Without the past, we have no categories for grasping the fu-
ture. As on the individual level, the past we collectively remember though our
myths, stories, histories and monuments, determines our interpretation of the
future, which, itself, determines the focus of this remembering.

The medium for this determination is once again the present. It either ful-
fills our collective expectations or disappoints them. According to the evidence
it affords us, the interpretations that these expectations embody are proved to
be well-founded or shown to be lacking. In a healthy society, they are revised
in the light of this evidence. The future that we expect is corrected, and we re-
examine what the past actually offers us. There is, in other words, a constant
adjustment of anticipation and remembering. The experience of the civil rights
movement in the United States, for example, led not just to a revision of the
project of American equality, but also to a reinterpretation of the past. In this,
different things came to prominence. The South’s secession that brought on the
Civil War was viewed in terms of its desire to maintain slavery rather than its
insistence on “states’ rights” as had been previously maintained. Similarly, his-
torians recalled that George Washington’s slaves, prompted by the chance for
liberation, fought on the side of the British during the Revolutionary War. The
thrust for liberation, which their actions revealed, became one of the resources
required for the future envisaged by the civil rights movement.

Not all societies are equally capable of making such adjustments. A trau-
matic event, such as the battle of Kosovo for the Serbs, can lead to a fixation
on the past and a consequent misreading of the future, one that ignores the
evidence of the present®. At the opposite extreme, the reticence of the press to
report on certain issues can leave a gap in the collective memory, one that can
turn to astonishment when events suddenly force these issues into the open®®.
There are also the disturbances in our collective temporalization that result
from the actions of tyrannical regimes. Under Stalin, the Soviet Union regularly

° Slobodan Milodevi¢'s Gazimestan speech, given on June 28, 1989, where he focused on the Battle of
Kosovo in projecting the future of his country is an example of this. His assertion, “Six centuries later,
now, we are being again engaged in battles and are facing battles,” proved unhappily prophetic. The
speech in Serbian and English can be accessed at http://en.wikisource.org/wiki/Gazimestan speech.

0 Thus, the “astonishment” professed over the arrest of Dominique Strauss-Kahn was matched by the
press’s reticence to report on his sexual affairs.
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rewrote its history, purging its archives of all reference to fallen public figures.
The official state histories, public monuments, and state-sponsored commemo-
rations are, in a tyranny, correlated to an officially sanctioned future. They pre-
sent the past as a means for achieving a set of state-approved projects. Here,
the future as portrayed by the regime, takes the determining role. The past
assumes a position of pure passivity. The regime, by controlling the press, con-
trols also the evidence that would normally serve to verify the progress towards
the state-approved future. The result is a closed loop, one where the remem-
bered past and the expected future are frozen in a static relationship. As a re-
sult, the regime becomes increasingly alienated from the actually experienced
world. Lacking the flexibility of a living temporality, such tyrannies do not

evolve but rather persist till they suddenly break apart.

4. MEMORY VERSUS HISTORY

Regimes display this rigidity when they centralize power and use it to de-
termine a unique future. When, however, power is divided, as in a democracy
where different political parties through their programs represent different con-
ceptions of the future, both the anticipated future and the remembered past are
matters of public debate. As the claims of the contending parties are called into
guestion, this debate opens up a space for the evidence of the present. In the
last thirty years, not just political parties but various interest groups —
feminists, ethnic minorities, environmental activists, etc.— have joined this
public debate. Doing so, they have laid claim not just to their versions of our
collective future but also the remembered past that would offer resources to
support it. The result has been a sort of democratization of remembering as
various suppressed groups have laid claim to their own histories.

Some have questioned this, seeing it as a radical transformation of the no-
tion of history. The French Academician, Pierre Nora, for example, sharply dis-

tinguishes remembering and history. He writes:

Memory is life, borne by living societies founded in its name. It remains in perma-
nent evolution, open to the dialectic of remembering and forgetting, unconscious of
its successive deformations, vulnerable to manipulation and appropriation, suscep-

tible to being long dormant and periodically revived. History, on the other hand, is
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the reconstruction, always problematic and incomplete, of what is no longer. (1989:
9)

It is “a representation of the past”. It “"belongs to everyone and to no one,
whence its claim to universal authority”. By contrast, “there are as many mem-
ories as there are groups”. In other words, *"memory is by nature multiple and
yet specific; collective, plural, and yet individual” (Ibid.). Given this, the confla-
tion of the two undermines history understood “as a discipline that aspired to
scientific status” (2002).

Is such a scientific status theoretically possible? At issue, here, is not the
responsible treatment of historical sources, which all historians share. It is the
status of our past. Can it be made a scientific object? In particular, can we ab-
stract it from our collective life with its shifting projects and shifting focuses of
remembering? As part of the living temporalization of a society, the past is nec-
essarily involved in the debates concerning the future. Competing projects
bring with them, inevitably, competing accounts of the past and, hence, com-
peting interpretations of the potentialities it offers us. Yet, as we have seen, to
isolate the past from this is to abstract it from our human reality. It is to em-
brace the ideal of the past that can, like Gradiva’s step, be made fully present.
It is, in fact, to transfer the past to the world of external perception, the world
where it is always now. This is the world of inanimate objects, of objects that
do not remember, that, consequently, are always in the present. The difficulty
with this transfer is that the objects of history are not inanimate. They are our-
selves in our temporal identity. As such, we cannot separate them from our-
selves without transforming their basic sense. The basic fact here is that re-
membering is a function of life. It is, in its very transformations, vital to its on-
going self-affirmation. To accept these transformations, while responsibly han-
dling the sources of the past, is to carry on the debate of public life in a way
that allows such life to affirm itself. Ultimately, it signifies accepting our life in

its embodied finitude with all the limitations and advantages it affords us.
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then shows how a fundamental difference
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grounds for action. When Heidegger says that
Husserl has failed to address the real question
about the meaning of Being, he is referring to
the meaning of Dasein. Whereas Husserl main-
tains that willing and action must remain
grounded in the intention/fulfillment structure
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Dasein must resolutely accept its calling as the
groundless ground of significance that is ulti-
mate source of meaning in the world.
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Resumen: El presente ensayo empieza retro-
cediendo hacia la relacién del Heidegger tem-
prano con Edmund Husserl, en el periodo en el
que el pensamiento heideggeriano estaba
todavia alineado con el proyecto fenomenoldgi-
co de Husserl. A continuacién, se muestra
como a raiz de la pregunta por el sustrato
ultimo de toda accion emerge una diferencia
fundamental. Cuando Heidegger dice que Hus-
serl no ha conseguido hacer la verdadera pre-
gunta acerca del sentido del ser, se refiere al
sentido del Dasein. Mientras Husserl mantiene
que la voluntad y la accién tienen que perma-
necer fundamentadas en la estructura de in-
tencién/cumplimiento propia de la razén, Hei-
degger llega a la postura de que Dasein tiene
que aceptar con determinacion la llamada del
fundamento abismatico del significado, la ulti-
ma fuente del significado en el mundo.
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cién, Husserl, Heidegger.

1. BACKGROUND

The lecture courses Heidegger gave in Freiburg and Marburg between 1919

and the publication of Sein und Zeit in 1927 provide a solid basis for under-

standing the influence of Husserl’'s Ideen I and Ideen II on his own work, and

definitive confirmation that the Ideen II is one of the main texts that Heidegger
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had in mind in the famous footnote where he thanks Husserl for “intensive per-
sonal guidance and the most generous access to unpublished investigations
that had acquainted him with the most diverse areas of phenomenological re-
search” (SZ, 38). Heidegger’'s own account in the early lectures conveys the
image of two fellow researchers each pursuing phenomenology as - to use
Heidegger's words - the “original science of |life in itself”
(“Ursprungswissenschaft vom Leben an sich”) (GA 58, p. 1) or simply of
“Geist” (GA 58, p. 19) not only in parallel, but also in collaboration with each
other. Part of the reason for Heidegger’s close identification with Husserl was
not only the fundamental insights he had gained from Husserl ever since his
reading of the Logische Untersuchungen that began with his university studies
in 1909, but also the trajectory that Husserl’s work had taken after his en-
counter with Dilthey as articulated, for example, in the Third Part of Ideen II
and in his lectures on “Natur und Geist”.

Heidegger was certainly also well familiar with the Ideen I,? but, even after
the appearance of the Ideen I, it is the Logische Untersuchungen that he con-
siders the ground-breaking work that remains the basis for own phenomenolog-
ical investigations (see, for example, GA 63, p. 70; GA 17, pp 49-50). He pro-
vides a positive account of both phenomenological reduction and the
noesis/noema distinction that are important new additions introduced in the
Ideen I as crucial elements of phenomenology, yet he also finds much there
that is problematic and indicates that Husserl has not distanced himself as
much from unquestioned assumptions of modern philosophy, especially Des-
cartes, as Heidegger considers necessary if phenomenology is to realize its full-
est potential. The two key lectures in which the Ideen I are discussed explicitly
and in some detail are the 1923-24 lecture entitled Einfihrung in die
phdnomenologische Forschung (GA 17) and the 1925 lecture Prolegomena zur
Geschichte des Zeitbegriffs (GA 20).

'As reported in his own account of his life from the Foreword to his Friihe Schriften from 1972 (GA 1,
56).

2 The 1914 work contains what is probably his earliest reference to Husserl’s Ideen I in a footnote to the
section on “The Negative Judgment” (GA 1, p. 181). Other references to the Ideas I there include a
distinction between simpler forms of knowledge and knowledge that takes the form of a judgment (GA 1,
pp. 268), positive appropriations of his conception of the “noematic” (GA 1, pp. 282 and 310), and a
footnote that cites “the valuable statements by E. Husserl regard ‘pure consciousness’ [...] that provide
a decisive insight into the richness of ‘consciousness’ [...]”. (GA 1, p. 405) - all of which show that he
worked through the Ideas I positively and soon after it appeared.
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In the 1923-24 course, Heidegger introduces the object of phenomenologi-
cal research by means of “Husserl’s up until now furthest developed position,
the ‘Ideas concerning a Pure Phenomenology and Phenomenological Research™
(GA 17, p. 47). He cites Husserl’s description of phenomenology “as the de-
scriptive eidetic science of pure consciousness” (ibid., p. 139), but criticizes
Husserl’s assumption that philosophy must be a science (ibid., pp. 79-82) and
its overemphasis on theoretical knowledge as the model for experience as a
whole (ibid., 82-83). Between the earliest Freiburg lectures and this lecture in
Marburg, Heidegger had come to see a difference between the basic direction of
Husserl’s work and his own. He does not see Husserl’s orientation on verifiable
truths as helpful for the kinds of questions that are now in the foreground for

him.

One should note above all that truth, in as far as it is interpreted as validity, hides
the decisive problems of Dasein. The question is whether for historical knowledge in
general the interpretation of truth as validity makes any sense. Even more ques-
tionable is it with regard to philosophical knowledge, most impossible is it in the

case of the ‘truth’ of art and religion (ibid., p. 98).

He emphasizes that “... what Husserl says about evidence is vastly superior
to everything else that has ever been said about it and that he placed the issue
on secure footing for the first time” (GA 17, pp. 272-73), and he acknowledges
- without reference to the specific passages in the Ideen Ito this effect® - “...
that Husserl sees that each domain of objects has a specific evidence corre-

sponding to its content ...” (ibid., p. 273) but adds,

by contrast, the authentic question of evidence in the most fundamental sense only
begins with the question about the specific evidence of the access to the Being and
the disclosure of a being, of retaining and holding on to a Being that has become
accessible. Only within the phenomenon grasped in this way does theoretical evi-
dence have its place (ibid.).

Heidegger says that the Ideas I fails to move far enough beyond the
tendencies within modern philosophy to categorize and scientifically determine

everything including consciousness itself. He sees the project of determining

3 Namely §§ 138-39 (Hua III, pp. 321-24).
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life as the whole of experiences that are seen as individual facts instead of “un-
derstanding life itself in its authentic Being and responding to the question con-
cerning the character of its Being” (ibid., p. 274-75) as deeply problematic.
The fundamental character of life in its authentic Being is what he calls “tempo-
rality”, which now means above all a confrontation with one’s finitude and the
fact that life is a performance (Vollzug) that must be understood as “call”. Life
is not a fact but as something that must be accomplished. This reliance on
facts is what Heidegger means by “validity” in the passage cited above. The
critique of truth as validity implies that Heidegger has now sees Husserl’s pro-
ject as hindered by his presumption the kinds of questions at stake in the truth
of art and religion can be answered by intuitions that will provide the same kind
of certainty and universal validity that is possible for theoretical questions.
Heidegger’s position will eventually culminate in the famous dictum from Sein
und Zeit that the most fundamental questions must be faced with the aware-
ness that no one and nothing can provide Dasein with the answer to the ques-
tion of the ultimate source of meaning for one’s life and that facing up to the
essential indeterminacy of the proper response is essential for authentic Dasein.
Hence the remarks at the end of the course where he describes the task of
phenomenology as “explicating Dasein in its Being” (ibid., p. 278) and as “the
exhibition (Aufweis) of Dasein itself” (ibid., p. 279). What Heidegger calls the
“historical” here is not a set of facts, but a point of decision. His critique of
Husserl, above all of the predominant tendencies still present in his work but as
expressed already in the Ideen I, is that his orientation on reason modeled up-
on the search for knowledge is ill equipped to handle these sorts of questions.*
His critique of these limitations is described not so much as a difference be-
tween Husserl and himself, but as a tension within Husserl’s own phenomeno-
logical project. The countervailing tendencies that he sees as positive are ar-
ticulated in the manuscripts and lectures from Husserl during precisely this pe-
riod. In a footnote to the essay “"The Concept of Time” from 1924, Heidegger
acknowledges the debt he owed to the method of phenomenology first laid out

4 If one wants to try to identify a “turning point” in this gradual development, a good candidate would be
the lectures on Phdnomenologie des religidsen Lebens (GA 60) in which the guiding model is the early
Christian issue of the “conversion” to a whole different dimension of temporality — the time of eternal life
versus the time of mundane existence — as articulated in the Pauline epistles. See on this issue Ted
Kiesel, The Genesis of Heidegger’s Being and Time (Berkeley: University of California Press, 1993), pp.
176-227.
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in the Logische Untersuchungen , but continues with the observation that phe-
nomenology is much more than a “technique” (GA 64, p. 18). Rather it requires
that

The way of investigating (Untersuchungsart) must be prescribed (vorgegeben) by
the in each case specific things themselves. The author [i.e. Heidegger] owes his
understanding of this fact less to that book than to intense personal guidance by
Husserl himself, who familiarized him with the different content domains
(Sachgebiete) of phenomenological research through repeated instruction and the

most generous access to unpublished manuscripts. (ibid.)

One can well assume that one of the primary manuscripts Heidegger has in
mind here must include the Ideen II, but explicit confirmation of this can only
be found in the lecture course Prolegomena zur Geschichte des Zeitbegriffs (GA
20) from 1925. There, Heidegger cites Scheler and Husserl as building upon
insights from Dilthey that move the analysis of pure consciousness from a natu-

ralistic to a personalistic perspective and recognize that,

the person finds herself in a specific self-sameness over against the world, which
actively influences and which reacts back upon her; that in each moment the per-
son as a whole reacts, not just in willing, feeling, and viewing, but simultaneously
all of those in one; and that the connected life (Lebenszusammenhang) of the per-
son in each situation is one that is in development (GA 20, p. 164).

Heidegger locates Husserl with the arc laid out by Dilthey and Scheler when
he calls Husserl’'s investigations into the structures of personhood a
“personalistic psychology” (ibid., p. 167). Heidegger reports that Husserl’s first
attempt to work out such a personalistic psychology began with intense work in
1914/15 that leads to the courses on “Nature and Spirit” that Heidegger men-
tions here (and had recommended earlier to his students in 1919°). More im-
portantly, Heidegger confirms that Husserl had shared the manuscripts from
the “second part” of the Ideen with him during the winter of 1924/25 , in light
of which some of the criticisms to Husserl’s approach to personhood are now "“in
a certain way already somewhat antiquated” (ibid., p. 168), but his final word is

that still, “he hardly gets further than Dilthey, even though his [i.e., Husserl’s]

5 GA 56/57, p. 165.
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analyses are in particular regards superior to his” (ibid., 173). Here he proba-
bly referring to the typed manuscript that Landgrebe had just prepared based
on Edith Stein’s handwritten manuscripts from 1916 and 1918. However, it is
possible, and even probable that Heidegger had access to the earlier hand-
written manuscripts since they were one of the few comprehensive sets of
manuscripts that were available when Heidegger wrote his footnote mentioning
manuscripts Husserl had lent him in the summer of 1924. There is no doubt,
however, that the concepts and the general direction of the analyses later pub-
lished as the Ideen II were familiar to Heidegger soon after he arrived in Frei-
burg, both through conversations and through Husserl’s lectures on “Natur und
Geist”. Since the early manuscripts on which the original research manuscripts
of the Ideen II were based were composed under the heading of “Natur und
Geist”, the question is to a certain extent moot. What is beyond doubt is that
Heidegger was acquainted with this area of Husserl’s work, found it very prom-
ising and helpful, and incorporated much of what he learned from it into his
own thinking, but that he ultimately also came to the conclusion that Husserl
himself remained too much under the sway of the tradition of modern episte-
mology to take full advantage of the possibilities it offered. In sum, Heidegger
saw in both books of the Ideen an important point of departure for his own

work, but one which he saw himself moving beyond already in the early 20’s.

2. THE FUNDAMENTAL DIFFERENCE

The previous section described how by 1925 at the latest, Heidegger had
come to the conclusion that, in spite of Husserl’s contributions to phenomenol-
ogy, his approach still remained too strongly oriented on the model of theoreti-
cal knowledge and a conception of truth that was not adequate to address
guestions about “the truth of art and religion”. He also claimed that Husserl’s
his approach was not adequate to the primary task of phenonomenology, which
is “understanding life itself in its authentic Being and responding to the ques-
tion concerning the character of its Being” (ibid., p. 274-75), life not as an ob-
ject of knowledge , but as something that must be enacted and accomplished.

The task of this section will be 1) to explain just what Heidegger has in
mind when he criticizes Husserl’s approach to life and to other issues that he

believe cannot be addressed adequately using models taken from theoretical
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knowledge, 2) to identify the genuine points of difference between them, and
then 3) to examine the phenomenological justification for the different positions
that each of them occupies with regard to those fundamental issues. Put very
briefly, this section of the essay will attempt to show that the basic difference
consist in their differing views on the possibility of a grounding for ethics, if by
ethics we mean an inquiry into the nature and foundations for right action.
Husserl contends that the very nature of reason involves the implicit claim that
all sorts of position-takings, including decisions about right actions, point to the
possibility of an intuition, an experience that can confirm or refute the validity
of that position-taking consistent with the intention/fulfillment structure of con-
sciousness in general. Heidegger by contrast considers this an illusion for the
basic questions that provide the ultimate grounding for action, and sees this
view as an illicit reliance on a model taken from theoretical reason. He con-
tends rather that authentic Dasein recognizes Dasein itself must take on the
responsibility of providing meaning to a life, but that “no one and nothing” can
relieve one of the burden of that choice - which is why in authentic Dasein, the
voice of conscience that calls one to face up to this fact speaks silently because
it cannot tell you what the right choice is. The main sources that I will use to
highlight these differences will be Heidegger’'s Being and Time® and Husserl's
lectures from 1920-24 entitled “Einleitung in die Ethik” ("Introduction to Eth-
ics”), published a few years ago as Volume XXVII of the Husserliana.” 1 will
thereby attempt to demonstrate that the real differences lie not so much in
what is actually contained in the Ideas I or the Ideas II, but that the most fun-
damental and important difference concerns their views about the ultimate

grounding of practical life.

3. HEIDEGGER ON THE GROUNDLESS GROUND

Reading Being and Time in light of the line of thinking developed in the ear-

ly lectures, it is very clear that when Heidegger criticizes earlier philosophers

8 Martin Heidegger, Sein und Zeit (Tibingen: Max Niemeyer Verlag 1972). All citations will be listed
according to the page numbers in the Niemeyer edition, which are also listed in the margins of both of
the published English translations.

7 Edmund Husserl, Einleitung in die Ethik, Vorlesungen Sommersemester 1920/1925, Husserliana Band
XXXVII, edited by Henning Peucker, Dordrecht: Kluwer 2004. In this essay, citations from this volume
will be noted by listing the page number from this volume.
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for having failed to address the question of the meaning of Being, it is the Being
not of things that populate the world, but of the world itself, of Dasein that has
been overlooked from his perspective. Reading the early lectures in light of the
much more extensive discussion of death, conscience, resoluteness, and tem-
porality presented in Being and Time allows the reader to see in much greater
depth what Heidegger was thinking in the much briefer discussions of those
topics with which he closes the 1925 lectures cited in the other section of this
paper. The general direction of the analyses is already apparent in those lec-
tures when he says that "“Facing (Vorlaufen) death in each moment
(Augenblick) of Dasein signifies Dasein’s self-retrieval out of the They (Man) in
the sense of choosing oneself” (GA 20, 440) and that, “In facing its death,
Dasein can make itself responsible in an absolute sense” (GA 20, 440-41). To
argue that the main topic of Being and Time is the possibility of grounding an
ethics is at least controversial, and perhaps even provocative, but it is a thesis
that I will attempt to explain and defend in the following remarks. It is, how-
ever, not completely new; for instance, Francois Raffoul claimed something
quite similar at OPO II in Lima and made a good, but slightly different case for
it compared to the description I will give today.

In some ways, it is easier to see how the project of Being and Time can ap-
propriately be described as a non-metaphysical grounding of an ethics in light
of the earlier lectures that provide some of this background to Being and Time.
In general terms, one can see how the question that later shows up as the
question of the meaning of Being of beings in general and of Dasein very spe-
cifically and its relationship to originary temporality emerges against the back-
ground of questions into the proper kind life as a practical matter, as a choice
for which one must take responsibility. My claim is that in spite of the changes
in terminology, the same question is still the fundamental issue at stake in Be-
ing and Time.

Of course, we recall that Heidegger does not begin Being and Time with an
analysis of Dasein per se. Rather, in the First Division of Being and Time,
Heidegger introduces the notion of world by way of an analysis of how objects
within the world show up for us in our daily lives. The fundamental trait that
this analysis reveals is that it is part of their very nature they have Bewandtnis
or relevance in some way to us. They are meaningful not in themselves, but in

reference to what can or cannot be done with them, how they affect us in our
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daily lives. “Relevance” points in two directions: something (an object within
the world) is relevant for doing or accomplishing something (an activity). Hence
“worldhood” is introduced by showing how things we encounter in our daily
lives are organized around the way they fit into our goals and are well or ill-
suited to helping us accomplish the things we want to do, “possibilities of
Dasein” he calls them. “World” then is not a sum of objects within the world or
a temporal-spatial realm within which objects are located, but a set of possibili-
ties of Dasein that form the backdrop for how objects within the world appear
for us.

Moreover, Heidegger also points to the fact that these "“possibilities of
Dasein”, as ways of doing things or reacting to things we encounter in our lives,
are themselves organized into interrelated “contexts of meaning”
(Bedeutungszusammenhdnge) and that there is a hierarchical relationship be-
tween the levels of meaning, where objects are not only organized according to
their function as means towards some end that is a possibility of Dasein (ham-
mers for driving in nails, and homes as places to live), but that these possibili-
ties themselves are organized into means/ends relationships (driving in nails to
make a home, having a home to provide shelter, be a good investment, or im-
press one’s friends) in which every means (ein Wozu), be it an object or an ac-
tivity, points to some other activity (in the broadest sense whereby even having
things happen to you is an activity, a way of being (“Seinsweise”), or a “possi-
bility of Dasein” that has meaning for us from which it derives the significance it
has, until ultimately one comes upon some possibility that has meaning in itself
and for no other purpose outside itself. This is the Worumwillen, the “for-the-
sake-of-which”, what one might call the ultimate end or the highest priority in
light of which all other things and activities derive the significance that they
have for Dasein.

But where does this Worumwillen come from? What provides the justifica-
tion for it? Heidegger’'s analysis of fallenness suggests that in everyday life
meanings seem just to be there “in” the things within the world or that they are
social conventions whose substantiality (to use Hegel’s term) consists in the
fact that they seem as solid and objective as the brilliance or hardness of a di-
amond because there seems to be no one individual to whom they can be
traced back as their source, and hence no one who could simply revoke them

and their power if he or she chose to do so.
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What anxiety, as Heidegger describes it, reveals is that this substantiality is
an illusion. In anxiety, things lose their meanings, their relevance becomes
questionable or fades away. If indeed they were as substantial as they other-
wise might seem, this would be impossible. This does not necessarily mean that
there is not a right or a wrong answer to the question about what really is
good, and of course it does not mean that it makes no difference which answer
you choose. As much as anything else within the world, the answer one ac-
cepts, decides who one is and what course one’s life will take. What anxiety
reveals is that no thing and no one can tell you the answer, can tell you what is
really important, what the ultimate ends, the highest priorities for a life should
be. If there were something or someone that could tell you that answer apart
from a standard one has already accepted, in terms of which something would
count as the answer, then things would once again regain the meaning that is
missing in anxiety. But if no one and nothing can, then there is no firm ground
from which to make a decision, but since each life is always explicitly or implic-
itly guided by some sense of an ultimate end or highest priority for a life, one
cannot wait around to make a decision until such a firm ground emerges.

Perhaps there are other modes of access to this insight than the experience
of anxiety as Heidegger describes it, but even if that is true, the basic point
stays the same. No thing and no one can tell you what the ultimate norms for a
life should be - or better put — no one can tell you who to listen to (people try
to tell us all the time) about the ultimate norms, the highest priorities for a life,
except in terms of ends or priorities that we have already accepted as valid. If
those are precisely what are in question, then this is indeed a rather unsettling
experience, especially if you would like to have something solid and substantial
to tell you what is and is not good and important, and thereby to provide a reli-
able guide for action.

In everyday life, it looks like the answer is settled or at least like there is
some firm ground for settling the issue. I take it that one of the main differ-
ences between authentic and inauthentic being-a-self is that in authentic being-
a-self, one is aware that there is no firm ground outside of oneself to which one
can appeal to find out what the ultimate end or the highest priority for a life
should be. For Heidegger, the question of the good is the question of what is
important in life. And once again, we recall the already in the First Part,
Heidegger had suggested that no one (the They) and nothing (no being within
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the world or any feature of it apart from the relevance we give it in light of the
significance we attach to the possibilities of Dasein that it furthers or hinders)
can tell us the answer. In fact, even the call of conscience that Heidegger sees
as calling one to authentic existence, speaks “silently” for precisely this reason.
If conscience could tell us the answer, then a force outside of ourselves other
than Dasein, and not Dasein itself, would be the source of meaning and direc-
tion.

So if there is an answer, it has to be one for which I am responsible. Even if
I choose an answer that I take from someone or somewhere else - revealed
religion, the traditions of my ethnic background or my family, my friends, my
teachers -, then it is I who have done so and no one else. The fact that I am
the one who accepts this answer that sets the overall priorities in my life and
has a certain view about the significance of events and things within the world
for me, Heidegger terms — I don't think, inappropriately - “freedom”. (SuZ 266,
cf. WdGr 51), moreover not just freedom in general, but “freedom towards
death”.

Why does he call it “freedom towards death”? I would like to suggest that
this is intimately connected with the way that Dasein is the ground of its choic-
es through the adoption of a Worumwillen that, precisely because it is ultimate,
cannot be grounded in anything else. It is freedom, among other things, be-
cause it involves a choice and because no one and nothing can determine this
choice for Dasein. It is appropriately called “freedom” because it is about a
choice, and it is about a choice that is not determined outside of Dasein. It does
indeed have ontological significance because it sets the context against which
things can show up as the kinds of things they are, but since what it above all
concerns is the “Worumwillen” of a life that is Dasein’s own, this is not a matter
of theoretical classification as much as it is about what things matter and what
things don't, and how they matter — whether they are to be embraced or avoid-
ed, valued or shunned. And it not only has practical implications, but if this is
right, it is this primary or original choice that determines what one should and
must do. If the examples of “ways to be” are taken simply from the everyday
activities of Dasein, then the kind of practical concerns one is describing are
things like “building a house” or “being a chemist” whose value is presupposed,
and the predicates for objects within the world are simply utility-characteristics.

But if, in authentic Dasein, what one realizes is that the question is what gives
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meaning to a life, then the question goes far beyond utility and what is up for
debate is not just how best to accomplish a given aim, but rather what the
proper aim for a life in general is.

To say that it is “freedom towards death” is another way of stating what he
calls in WdGr the “finitude” of human freedom. In that essay, the finitude is
connected with the fact that freedom is something that “happens to us”, and
that our choices are “finite”. This explains why he says that freedom is not only
the “ground”, but also the “Ab-grund” (“abyss”) of Dasein, that it is the
“Ohnmacht” (powerlessness) because it is not in Dasein’s control whether this
originary event occurs. Dasein projects (entwirft), en-visages a Worumwillen,
but it does so as thrown, which is the first limitation. Dasein does not get to
decide its starting point or its circumstances. For instance, I did not choose to
be born into a modern technological age any more than ancient Greeks chose
not to, but our possibilities are very different nonetheless and both of us must
still make choices about the ultimate priorities for our lives within each of those
different contexts. Moreover, Dasein is also not free not to choose, Dasein does
not get to decide whether to set a highest priority for itself or not; moreover, at
any point where the moment of authentic decision arrives, Dasein discovers
that it has already been making this basic decision all along whether it knew it
or not. In Being and Time, the finitude that I am or rather enact at each mo-
ment (what he calls “being-towards-the-end” or “constantly dying”), is brought
out by such phrases as the “impossibility of Dasein”, or my being “das
(nichtige) Grund-sein einer Nichtigkeit” (SuzZ 285). And finally, setting an end
or a goal for a life does not necessarily mean one will achieve that goal.

Heidegger stresses that Dasein never has complete control over its exist-
ence, making clear that even authentic Dasein is not synonymous with a kind of
self-consciousness that is completely autonomous and transparent to itself. It is
not a subject conceived of in the modern sense. Rather human life as Dasein is
always the choice about priorities that it does not make all on its own, but ra-
ther “adopts”, “appropriates”, “takes on”. Moreover, it is also limited through
the fact that the choice, as a genuine choice, means that to choose it involves
failing to choose another. If I set financial success as my highest goal, I have
not made having time for my family, pursuing knowledge for its own sake, or
sense pleasures my highest goal. If I adopt one of the others as my highest

goal, then I have not chosen financial success as my highest priority and there-

‘ Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



A FUNDAMENTAL DIFFERENCE: HUSSERL AND HEIDEGGER ON THE GROUNDING OF ETHICS

by make it much less likely that I will actually achieve it. If I choose a balance
of financial success, professional satisfaction, and contributions to my family
and my community as my highest priority, I am likely to be less successful at
any one of them than I would be if I made that my exclusive priority. “Free-
dom however exists only in the choice of the one, that means in bearing the
not-having chosen, and not-having-been-able-to-choose the other”. (285) The
finitude of freedom also means that fallenness is not an accident because to live
is to act in a concrete setting that involves interaction with things in the world
(that are not under my complete control) and other people. It involves not just
holding possibilities open as such, but also necessarily seizing one of them not
just as a possibility but as the actual priority that guides my actions and my
refraining from acting and thereby becomes part of something concrete as well
- or if I fail to do so, then the abstract choice of holding open possibilities is my
highest priority, whose choice prevents me from seizing upon any one of them,
and this is in itself a concrete course of action or “inaction” that I have chosen.
Is there any way of knowing what will happen if I make one sort of life my
ultimate priority instead of another. For Heidegger, the answer is no. Is there
someone who can tell me the answer? Again, the answer is no. It is some-
thing for which each individual must take responsibility. And are there any
facts in the world that can tell me what matters, what makes a life meaningful?
This is for Heidegger, the most important question and what we have been
suggesting is that the answer here is once again no, but that the decision about
what is to count as significant is the most important question there is and that
it is the ground of all other significance and relevance of events and things that
happen in the world, which is to say within one’s life. That is why I have been
arguing that for Heidegger the most important question in ethics is one that
one can only face authentically when one recognizes that Dasein is the ground-
less ground of all meaning in the world and that what counts as right and
wrong is decided by Dasein’s resolute commitment (he calls it a “projection”) to
the goodness of a specific form of life that it recognizes is just one possibility
among many. This is then anything but a theoretical question and there is no
“fact”, nothing that theoretical reason or anything like it can contribute to the

solution or grounding of the answer to this question.
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4. HUSSERL ON THE ULTIMATE GROUNDS OF ETHICS

Husserl’s project in his “Introduction to Ethics” lectures from 1920 and
1924 - i.e. during the very time when Heidegger’s early lectures are being
composed - is to show how moral and ethical reasoning function in ways that
parallel theoretical reason. The general program of a Husserlian ethics could
hence be described as the programmatic attempt to show that there are struc-
tures of reason within the practical and axiological spheres that are analogous
to those of within the sphere of theoretical reason, and he even provides a rela-
tively specific example of this parallel in a passage from the lectures “Introduc-

tion to Ethics” that deserves to be quoted in its entirety:

Indeed we have spoken repeatedly about a distinction within the sphere of emo-
tional acts that we called evaluative acts of feeling that precisely parallels the dis-
tinction between judgments of opinion and judgments based on insight that are
grasped as the truth. We just need to emphasize that these are not passive
graspings of value, but rather acts that have been performed by the I. We can say
that the so-called grasping of value, of which it is said that it is a loving grasping of
value, in which the value itself is comprehended and possessed is the originary ac-
quisition through a conscious act as opposed to a mere opining its value, this I's act
of loving, looking forward to something etc. that just opines it as something to look
forward to, considers it lovable, but has not appropriated the value in an originary
way and in itself — or in the opposite case, has experienced a rejection, a disap-
pointment when the I in the attempt at originary appropriation experiences that the
thing that was valued is in truth not something pleasant, that the thing that was
considered beautiful is a piece of awful kitsch, etc.: in the same way in the sphere
of willing, there is a new kind of motivating acts for practical decisions just as there

are for acts of believing and in acts of valuing”. (120)

“Reason" in the practical sphere is not, therefore, a matter of theoretical
calculation or of the intellect alone. It is the self’s directedness towards appro-
priate experiences and intuitions that can serve as confirmation for the pur-
portedly beautiful or valuable in the aesthetic or the good in the ethical sphere.
It is also clear how reason is not the opposite of feelings. Rather it is the search
for appropriate feelings and dispositions for acting. For Husserl, not all feelings
are created equal and not every feeling is sui generis pathological in a Kantian

sense. For him, the question is not how to have pure practical reason trump all
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of our inclinations, but rather how to sort out the appropriate from inappropri-
ate inclinations. In fact, Husserl believes that all actions are motivated by feel-
ings: ,Mere understanding is not practical. Only feelings can determine ac-
tions”, (170) and further,

Human beings’ practical conduct is manifestly determined by feeling. If we at-
tempted to extinguish all feeling from the human breast, then concepts such as end
and means, good and bad, virtue and vice and all of the concepts that belong to
them would lose their meaning. Human beings would not then be striving, willing,
acting beings anymore. We must then have recourse to feeling and more precisely
investigate them, in order to be able to clarify the sense of ethical concepts and to
study human beings as ethical beings, to clarify the uniqueness of their moral con-

duct, and to provide a grounding for the ethical laws that explain it. (148)

Even Kant recognizes that feelings must play a central role in ethical life
when he acknowledges that the awareness of the obligatory character of the
moral law gives rise to the feeling of respect that motivates a person to act in a
manner consistent with the law, but Husserl wants to recognize a much wider
range of acceptable feelings as appropriate motivating factors for rational
agents. He mentions approval and disapproval, but also love - love of oneself
and love of others — and “Seligkeit”, two concepts that he adopts from Fichte,
and some of his other examples seem to point to feelings such as pride, a
sense of accomplishment, and others that could be legitimate reasons to act
ethically as well.

Even though Husserl disagrees with Kant on the role and range of feelings
in ethical decision-making, he does agree with him on one point, namely that
fundamental concept of an ethical life as rational is duty, and that duty involves
the decision-making that any rational agent should in principle be able to ac-
cept as appropriate in these specific circumstances. Husserl is not a formalist,
among other things because he does believe that the specific circumstances
and limitations matter in ethical decision-making, but he does believe that it is
inconsistent with morality for an agent to place a higher priority on his or her
own specific ends or perspective than to those of other rational agents. Here
again he sees a parallel with theoretical truths. People often disagree even
about fairly basic matters of fact and often have their own individual views

about them, but from Husserl’s perspective that does not mean that they are all
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correct or that none of them are. So too in the moral realm the idea of a moral

ought or duty means

that every moral judgment does not merely express a subjective feeling and not
even just the general fact that every normal human beings in fact tends to feel and
act this way, but rather that according to its very sense contains the claim that the
particular practical conduct is correct or incorrect ... Moral truth includes just as
every mathematical and every other judgment the sense that whoever decides this
way, morally, mathematically or any other way, decides correctly, just as falsehood
includes the sense that whoever decides this way decides incorrectly, in a way that
is to be condemned (149)

He stresses a couple of pages later that there are also some significant dif-
ferences between mathematical and practical truths. For instance, mathemati-
cal truths do not express norms as practical truths do. However, he does agree
that the very nature of practical reason itself dictates that everyone should rec-
ognize the truth of some basic practical principles such as the principle of love
of neighbor (N&dchstenliebe) that follows from the nature of reason itself as uni-
versal and establishes an affinity to Kant's categorical imperative, in spite of
Husserl’s reservations about Kant's “formalism” and his refusal to recognize
moral differences among the very different kinds of feelings that can legitimate-
ly motivation ethical decisions beyond mere respect for the moral law. He
agrees with Kant about the universal responsibility of all human beings to rec-
ognize these principles when he says that even the moral sinner can recognize
the sin and know what should have been done.

The parallels between the theoretical and practical reason for Husserl then
are explicit and very clear. Just as within the theoretical sphere, for Husserl
reason is universal. In a negative sense, this means that anything that could
not in general be compatible with the willing of other free beings is ruled out.
Positively speaking, it means that any reasonable person should be able to
agree with the rightness of practical decisions under similar circumstance. Cir-
cumstances matter for Husserl, including one’s historical and cultural settings
against which authentically egoic acts are undertaken, including acts of valuing
and willing, so different persons will reasonably choose differently, what makes
the decision or act right in a given setting is not something that the individual

decides but rather discovers. It is something about which the person can be
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right or wrong and that the further course of experience or perhaps reflection
or discussions with others can confirm or disconfirm. Although it is not theoreti-
cal insights guiding practical actions alone or even primarily, the structure of
intention and fulfillment that Husserl identifies with the sphere of theoretical
reason as the rational ground of theoretical judgments has parallels in notions
of right valuing and right action that find confirmation or disconfirmation
through the further course of experience as well.

5. THE QUESTION ITSELF: GROUNDING ULTIMATE GROUNDS?

We recall Heidegger’'s frequent comments described in the first section
about the extent to which both he and Husserl share much are common in their
investigations. Both are working within the general framework of transcenden-
tal phenomenology according to which objects (along with events and actions)
present themselves to us in various ways according to the meanings that they
have for us. Both begin with an analysis of our everyday experience of things
instead of adopting assumptions about objects and their properties from the
natural sciences, maintaining rather that the natural sciences are abstractions
from and derivative of the experience of things in our daily lives. Moreover, for
both it is also clear that for both of them, our primary access to objects within
the world in our daily lives is not primarily in terms of their mere perceptual
features at all but rather in terms of the values and uses they have for us. Both
recognize that these common meanings are at first taken from a shared back-
ground of understanding that has both a historical and a social dimension. For
Heidegger, these issues addressed in his descriptions of Befindlichkeit or
Geworfenheit and of the “They” (“das Man”) of the self in everyday life. For
Husserl, they are described in genetic accounts of the establishment of
sedimented tendencies in believing, valuing, and willing throughout the course
of a life and in his descriptions of the Umwelt as originally social in the Ideas II.
It is also true that both Husserl and Heidegger believe that what Husserl calls
persons, beings who have as their form of being that Heidegger calls Dasein,
possess the ability and even the responsibility to move beyond these
sedimented histories and shared assumptions about what is true, valuable, and

good through what Husserl calls authentically egoic acts or what Heidegger calls

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida. |



208 | THOMAS NENON

authentic existence. Hence for both of them, the question about the ultimate
grounds of practice and values are at the heart of the philosophical concerns as
of the early '20s at the latest. What are the standards to be applied when one
is asking about what is truly good?

This essay has attempted to show that Heidegger correctly identifies a fun-
damental and important point of difference between them. When he argues
that Husserl is too much oriented on the model of the science and the theoreti-
cal realm that cannot appropriately deal with questions about the truth of art
and religion, I am suggesting that what is really at issue is the question about
the ultimate principles for practice, action and whether they can be justified in
ways that parallel justification of theoretical beliefs or not. Heidegger thinks
not; Husserl believes that they must be. For Husserl, responsibility involves
critical reflection and submission to the constraints of practical reason through
respect for universality and the constant reexamination of sedimented values
and tendencies to action through the confirmation that appropriate kinds of ex-
periences, intuitions provide. For Heidegger, responsibility means recognizing
that these are fundamental choices for which no one and nothing else can pro-
vide justification, that these choices must be resolutely faced as “projections” of
Dasein. This is what authentic futuricity entails and why he calls this originary
temporality.

Heidegger not only notes the differences, but claims that Husserl is mistak-
en. Is there a way to decide? In the concluding section of this essay, I would
like to think about our experience of accepting ultimate priorities for life and
see if we cannot find examples that might lead each of them to the insights
that they articulate and at the same time illustrate the problematic character of
both of the alternatives as they describe them. In Plato, the common examples
we find are the lives guided by their appetitites, those guided by a sense of
honor, and those guided by the search for truth, the philosophers. Some con-
temporary examples might be those with the highest priority being physical
fitness and attractiveness, those whose highest priority is financial success, and
those interested in learning and education. Most of the readers of this article
will belong to the third group. If you picked academic philosophy as your pro-
fession, it is clear that financial success was not your highest priority. Some
academics and some people with a great deal of money and leisure time might

spend much of their time and efforts on physical fithness and attractiveness, but
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a glance around the room at most philosophy conferences suggests that most
do not. What is it that one of the three groups would tell the others that would
make them come that the life that the others have chosen was inferior? My
own experience suggests that the only things one could point to would be per-
suasive only if the audience already valued those features of a life. Academics
might point to the relative autonomy of academic life or the joy of continued
learning. To the extent that members of the other groups find these things
attractive and important, this might help convince them of some of the virtues
of academic life, but unless these are higher priorities for them than physical
fitness or financial success, they are unlikely to have a significant effect on
those other persons’ highest priorities. To put it a different way: I think that
Heidegger is correct in recognizing that there is no fact that by itself can show
something is valuable or good without some other prior commitment to the
goodness or value of something that this instantiates or fosters. Or to put it in
philosophers’ talk: you cannot derive an ought from an is without some implicit
attachment to another ought. I think this is the phenomenon that Heidegger
captures when he claims that “no one and no thing within the world” can tell us
what are the correct priorities for a life. That is why I have over the course of
the last few years during which I have had many more interactions with per-
sons who have not chosen academia as a profession that there really is nothing
that I can say that will make them come to believe that my priorities are the
right ones and theirs the wrong ones; and vice-versa. So the notion of some
standard or experience that could demand universal agreement about priorities
seems mistaken to me. Perhaps that is one reason why, except for formal
principles such respect for other persons, Husserl himself fails to provide a
normative ethics, and that where he does move in that direction by praising the
virtues of the arts or learning over other more “base” activities, the case he
makes for them seems to represent much more the consensus of a specific so-
ciety (German) at a specific time (end of the 19", beginning of the 20™ centu-
ry) than a universal principle. At the same time, however, I do think that Hus-
serl is correct when he emphasizes that we do not believe something is prefer-
able because we prefer it, but that we prefer something because we find it
preferable. I think it belongs to the phenomenon of seeing something as good
or valuable that we sense ourselves as recognizing, not making it. I think that

I recognize something about the goodness of continuing learning that I think
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other people miss. They are sure that they are recognizing something about
just how important and good physical fithess or wealth that I am missing. We
have different priorities because we see things differently. This is I think what
Husserl means when he says that recognizing values and goods are “intuitions”.
What I am less sure about for these ultimate priorities is what would count as
“disconfirmation” or “disappointment”. The obvious candidates for such exam-
ples fail, in my view. Someone might aspire to the academic life and seek a
position in academic philosophy because they are convinced that it is a domain
filled with persons devoted as they are to truth and the dissemination of learn-
ing. After a few years in a dysfunctional department or after several experi-
ences with colleagues or administrators interested much more in self-
aggrandizement or power than in education and learning, they might decide
that their decision was a mistake. That would fit the description of an experi-
ence of disappointment that would be consistent with Husserl’s claim that I can
be mistaken about the value or goodness of something, namely a career in ac-
ademia, but I do not think that this is a case where one becomes convinced
that one’s ultimate ends or priorities in life are mistaken - just one in which one
learns that the means one pursued to achieve those ends was mistaken or at
least less suited to them than one had expected. Perhaps there is another kind
of example that really does have to do with the ends themselves. Think of the
case where a young man was sure that life-long learning and education were
goals worthy of a life’s devotion, but later comes to wonder in light of the hard-
ships and frustrations he experiences along the way. Maybe he then begins to
reconsider whether he really is so committed to this goal that it is worth sacri-
ficing financial opportunities he might otherwise have. This seems to be a case
where the experience of the life as a whole, not just as an envisaged end in the
abstract, but a very concrete goal with that no longer seems so attractive. It is
not any one thing that causes this change of heart, but the experience of all the
things that happen along the way. This seems more consistent with Husserl’s
than Heidegger account. Nonetheless, it is still true that what must be decided
is not just whether a specific goal can be achieved or not, but what one’s genu-
ine priorities are now in light of all that one has learned and that is a different
matter. This is not inconsistent with either Heidegger’s or Husserl’s account. So
in the end, I am agreeing with Heidegger about the fact that ultimate ends are

foundational in a way that places them outside the usual schema of confirma-
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tion/disconfirmation that Husserl claims hold for the sphere of ethics and ethical
principles as well, but I disagree with him that these are mere “projections”
instead of what seem to be insights. The fact that not all people share these
insights does not make them seem less compelling for the person who has
them. I would argue that these kinds of insights resemble theoretical insights
to the extent that the act of seeing, the noesis, - in this case the recognition of
the valuable and the good -, is directed to what is seen, the noema - in this
case the truly valuable and the good. We prefer this over that because we real-
ly do think it is more valuable and better - a fundamentally Platonic position
perhaps. But whereas Plato could claim that the recognition of the good is a
kind of theorein because there is something to be seen there, it is hard to think
of an example of confirmation or disconfirmation for ultimate ends that is akin
to that of theoretical intentions if these ultimate ends are, to use Heidegger's
language, not anything that resides within the world, but rather constitutes the

meaningfulness of the world as such.
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Abstract: In The Crisis of the European Scienc-
es and Transcendental Phenomenology (1936),
Husserl expands his philosophical horizon to
include the question about the genuine meaning
of human existence. Understanding the crisis of
the European sciences as a symptom of the crisis
of European philosophy and as an expression of
the life-crisis of European humanity, and inter-
preting European science, philosophy, and hu-
manity as representative of their global-historical
counterparts, Husserl argues that the life-crisis
of European humanity is reflective of the critical
condition of global-historical humanity. The
crisis of “European” life emerges as a crisis of
human existence, and Husserl’s phenomenology
unfolds as a search for an answer to the question
not only about the sense of the life-world but
also about the meaning of human life. Thus
phenomenology, as care for humanity, shares
with existentialism, as a humanism in the broad-
est sense, the conviction that human beings live
in a world not in which life makes sense, but in
which they must make sense of life. Accordingly,
the genuine essence of human existence is not
passively “given” but actively “taken,” since it
involves an entelechy that constitutes itself in an

Resumen: En La crisis de las ciencias europeas
y la fenomenologia trascendental (1936), Hus-
serl expande su horizonte filosofico a fin de
incluir en él la pregunta por el auténtico sentido
de la existencia humana. Al entender la crisis de
las ciencias europeas como un sintoma de la
crisis de la filosofia europea y como una expre-
sién de la crisis vital de la humanidad europea,
y al interpretar la ciencia, la filosofia y la huma-
nidad europeas como representativas de sus
contrapartes historicas y globales, Husserl ar-
gumenta que la crisis vital de la humanidad
europea refleja la condicién critica en que se
encuentra la humanidad en perspectiva historica
global. La crisis de la vida “europea” emerge
como una crisis de la existencia humana, y la
fenomenologia de Husserl se despliega como la
blsqueda de una respuesta a la cuestién no
solo del sentido del mundo de la vida, sino tam-
bién del significado de la vida humana. La fe-
nomenologia, como cuidado de la humanidad,
comparte con el existencialismo, entendido
como un humanismo en el sentido mas amplio,
la conviccion de que los seres humanos viven en
un mundo en el cual no es que la vida tenga
sentido sino que ellos deben dar sentido a la
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evolutionary achievement, and it is the eviden-
tiary result of an existential struggle for meaning
against annihilating forms of meaninglessness,
namely, irrationalism, positivism, and skepticism.
This paper examines Husserl’s hermeneutical-
historical approach to the question about the
meaning of human existence and suggests an
understanding of phenomenology as a form of
humanism, and perhaps even as a unique kind of
“existentialism,” that is, an ethical philosophy
that takes absolute moral responsibility for the
presuppositionless application of reason to life.

GEORGE HEFFERNAN

vida. En consonancia, la auténtica esencia de la
existencia humana no esta pasivamente “dada”
sino que es activamente “tomada”, ya que ella
envuelve una entelequia que se constituye en
una realizacion evolutiva, y que es el resultado
evidenciador de un combate existencial por el
significado contra las formas de sinsentido que
son aniquiladoras, a saber: irracionalismo, posi-
tivismo y escepticismo. Este ensayo examina la
aproximacion historico-hermenéutica de Husserl
a la cuestion del significado de la existencia
humana, y sugiere una comprensién de la fe-

nomenologia como una forma de humanismo, y
quizd incluso como un tipo Unico de existencia-
lismo; esto es, como una filosofia ética que
asume una responsabilidad moral absoluta en la
aplicacion sin presupuestos de la razén a la
vida.

Key Words: Phenomenology, Humanism, Exis-
tentialism, Hermeneutics.

Palabras clave: Fenomenologia, humanismo,
existencialismo, hermenéutica.

1. INTRODUCTION:
THE VEXED RELATIONSHIP BETWEEN PHENOMENOLOGY AND EXISTENTIALISM
In a series of texts from the “Prague Treatise” and the “Prague Letter”
(1934)!, through the “Vienna Lecture”® and the “Prague Lectures” (1935)3, to
The Crisis of the European Sciences and Transcendental Phenomenology
(1936)*, Husserl performs a seismic shift in the horizon of his philosophical
studies. Whereas in most earlier works he concentrated on topics from the
fields of mathematics, logic, and knowledge, in these later texts he focuses on
the problem of the genuine meaning of human existence. According to his de-
scriptions, the crisis of the European sciences is a symptom of the deeper crisis
of European philosophy and culture, as well as an expression of a radical crisis

in the life of European humanity (die radikale Lebenskrisis des europdischen

! Edmund Husserl, Aufsétze und Vortrdge (1922-1937), Mit Ergénzenden Texten, ed. Thomas Nenon and
Hans Rainer Sepp (Dordrecht/Boston/London 1989) (Husserliana XXVII), 184-221 and 240-244.

2 Edmund Husserl, Die Krisis der europdischen Wissenschaften und die transzendentale Phdnomenologie:
Eine Einleitung in die phdnomenologische Philosophie, ed. Walter Biemel (The Hague 19762) (Husserliana
VI), 314-348.

3 Edmund Husserl, Die Krisis der europédischen Wissenschaften und die transzendentale Phdnomenologie,
Ergénzungsband: Texte aus dem Nachlass 1934-1937, ed. Reinhold Smid (Dordrecht/Boston/London
1993) (Husserliana XXIX), 103-139.

4 Hua. VI, 1-276.
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Menschentums). Interpreting European science, philosophy, and humanity as
representative of global-historical science, philosophy, and humanity, Husserl
understands the life-crisis of European humanity as reflective of the critical
condition of global-historical humanity. Thus the crisis of “European” life
emerges as a crisis of human existence”.

The question of the genuine meaning of human existence is usually associ-
ated not with the phenomenology of Husserl but with the German
Existenzphilosophie of the 1920s and 1930s that he contemned, not to say
condemned, as a dangerous form of ‘“irrationalism” © . The term
“Existentialismus” had already been employed but was not yet widely used in
Husserl’s time, and its precise origin is still surrounded by some obscurity”’.
While it is not wise to take an essentialist approach either to “the philosophers
of existence” or to “the existentialists,” it is safe to say that they—Kierkegaard,
Nietzsche, Jaspers, Heidegger, and Sartre, to round up a few of the usual sus-
pects—form a family with overlapping and underlapping resemblances, but one
that shares certain core concerns, namely, authentic and inauthentic existence,
individual and collective responsibility, human and divine axiology, freedom and
determinism, rationality and absurdity, and objectification, alienation, and de-
humanization®. Yet these are the very topics on which Husserl focuses in the
phenomenological sense-investigations (Besinnungen) of the Crisis. Therefore
it is fitting indeed to understand his later transcendental philosophy as a search

for an answer to the question not only about the sense of the life-world (die

5 Thus I focus on a different aspect of Husserl’s crisis than the usual ones. Cf. Christian Méckel, “Krisis
der wissenschaftlichen Kultur? Edmund Husserls Forderung nach ‘Besinnung’, Cultura: International
Journal of Philosophy of Culture and Axiology 4 (2005), 26-39; idem, “Krisisdiagnosen: Husserl und
Spengler”, in: idem, Phdnomenologie: Probleme, Bezugnahmen und Interpretationen (Berlin 2003),
107-128; James Dodd, Crisis and Reflection: An Essay on Husserl’s Crisis of the European Sciences
(Dordrecht 2004); Ernst Wolfgang Orth, Edmund Husserls “Krisis der europdischen Wissenschaften und
die transzendentale Phdnomenologie”, in: Vernunft und Kultur (Darmstadt 1999); Helmuth Vetter, ed.,
Krise der Wissenschaften—Wissenschaft der Krise? Wiener Tagungen zur Phdnomenologie im Gedenken
an Husserls “"Krisis”-Abhandlung (1935/36-1996) (Frankfurt am Main 1998); R. Philip Buckley, Husserl,
Heidegger, and the Crisis of Philosophical Responsibility (Dordrecht 1992); Pierre Trotignon, Le coeur de
la raison: Husserl et la crise du monde moderne (Paris 1986); Antonio Banfi, Husserl et la crise de la
pensée européenne, in: Husserl: Cahiers de Royaumont III (Paris 1959), 411-427; Hermann Lubbe,
“Husserl und die europaische Krisis”, Kant-Studien 49 (1957/58), 225-237.

6 “Existenzphilosophie”, in: Joachim Ritter, Karlfried Griinder, and Gottfried Gabriel, eds., Historisches
Wérterbuch der Philosophie (Basel 1971-2005), vol. 2, 862-865.

7 “Existentialismus”, in: Ritter, Griinder, and Gabriel, eds., Historisches Wérterbuch der Philosophie, vol.
2, 850-852; Thomas Flynn, Existentialism: A Very Short Introduction (Oxford 2006), ch. 1; Steven
Crowell, “Existentialism”, Stanford Encyclopedia of Philosophy (on-line 2004/2010).

8 This is not to gloss over the differences, which can be significant. For example, in Fear and Trembling
Kierkegaard presupposes that, if one does not live eternally, then one cannot live meaningfully, whereas
in Being and Time Heidegger posits that, if one does not grasp the finitude of life, then one cannot live
authentically.
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Bedeutung der Lebenswelt) but also about the meaning of human existence
(der Sinn des menschlichen Daseins).

Here one must look beyond the binary oppositions generated by such des-
ignations as Phdnomenologie or Existenzphilosophie or existentialisme®. What
Husserl’s phenomenology, as a real care for the true good of humanity, has in
common with existentialism, as a humanism in the broadest sense, is the con-
viction that human beings do not live in a world in which life makes sense, but
rather in a world in which they must make sense of life. According to Husserl,
for example, the genuine essence of human existence is not passively “given”
but actively “taken” in evidence, since it involves an entelechy that is intended,
constituted, and fulfilled in a theoretical and practical achievement as the result
of an existential struggle for meaning against dangerous forms of meaningless-
ness, namely, irrationalism, positivism, and skepticism?®. The aim of this paper
is to inquire into Husserl’s hermeneutical-historical approach to the meaning of
human existence, and to move toward a genuine understanding of phenome-
nology as a form of humanism and even perhaps as a unique kind of “existen-
tialism,” that is, an ethical philosophy that takes absolute moral responsibility
for the presuppositionless application of reason to life’.

The paper also seeks to be an exercise in phenomenological hermeneu-
tics. Husserl suggests that it is possible to understand the thinkers of the past
better than they understood themselves, and even better than they ever could
have understood themselves'?. This hermeneutical principle is not original with
or unique to Husserl’s historical sense-investigations in the Crisis. In fact, the

principle is one of the oldest and most revered in hermeneutics, and the history

° Otto Friedrich Bollnow, “Deutsche Existenzphilosophie und franzésischer Existentialismus”, Zeitschrift
fiir philosophische Forschung 2 (1948), 231-243.

10 Hua. VI, 11: “Damit fallt auch der Glaube an eine ‘absolute’ Vernunft, aus der die Welt ihren Sinn hat,
der Glaube an den Sinn der Geschichte, den Sinn des Menschentums, an seine Freiheit, namlich als
Vermoglichkeit des Menschen, seinem individuellen und allgemeinen menschlichen Dasein vernilinftigen
Sinn zu verschaffen. ... Verliert der Mensch diesen Glauben, so heiBt das nichts anderes als: er verliert
den Glauben ‘an sich selbst,” an das ihm eigene wahre Sein, das er nicht immer schon hat, nicht schon
mit der Evidenz des ‘Ich bin,” sondern nur hat und haben kann in Form des Ringens um seine Wahrheit,
darum, sich selbst wahr zu machen”.

1 This paper is essentially the original version of a paper that was presented at the 4th Triennial World
Conference of the Organization of Phenomenological Organizations, Campus de Santa Cruz la Real, Se-
govia, Spain, September 19-23, 2011. A revised and expanded version of the paper was presented at
the 36th Annual Conference of the International Society of Phenomenology and Literature, Radcliffe
Institute for Advanced Study / Harvard University, Cambridge, Massachusetts, May 21-22, 2012. This
new and improved version will appear in Analecta Husserliana 115 (2013). I urge the reader to consult
this enhanced and nuanced version of the paper as my provisionally final word on the topic.

2 Hua. VI, 74.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



PHENOMENOLOGY Is A HUMANISM

of the discipline is in large part a commentary on it'>. What is important here
is that one proceed judiciously and apply the same hermeneutical standards in
understanding Husserl as he does in understanding others. Yet Husserl is not
suggesting that anyone can without further ado understand the great thinkers
of the past better than they did themselves. Thus, if understanding Husserl
“better” than he did himself means anything, then it means understanding him
differently from how he understood himself. Here charity of interpretation
means doing justice to the historicity of a great thinker, realizing that historicity

does not entail historicism®*.

2. QUESTION: IS PHENOMENOLOGY A “PHILOSOPHY OF EXISTENCE"?

In large part due to the work of Heidegger and Jaspers, what was called
“Existenzphilosophie” was not only fashionable but also dominant in Germany in
the late 1920s and early 1930s!>. By intent or in effect, Heidegger’s Sein und
Zeit (1927) made it possible to focus on an existential analytic of Dasein rather
than on a fundamental ontology of Sein, and Jaspers’ essays in the “elucidation
of existence,” from his Psychologie der Weltanschauungen (1919) to his three-
volume Philosophie (1931/32), with its core Existenzerhellung, suggested that
one’s choices of worldviews could be legitimately based on volitional positions
deriving from existential decisions based on personal experiences in marginal
situations (Grenzsituationen). The rapid rise of a philosophy that seemed to
concentrate on concrete questions of human existence, as his own “rigorous
science” of essences did not, represented for Husserl a big professional disap-
pointment and a major philosophical challenge. Kierkegaard, the original exis-
tentialist, had charged that the great philosopher of the absolute, Hegel, had

13 Hans-Georg Gadamer, Wahrheit und Methode: Grundziige einer philosophischen Hermeneutik
(TUbingen 1960), 180-181, 280-281.

' Edmund Husserl, “Philosophie als strenge Wissenschaft” (1911), in: Aufsétze und Vortrdge (1911-
1921), Mit Ergédnzenden Texten, ed. Thomas Nenon and Hans Rainer Sepp (Dordrecht 1987)
(Husserliana XXV), 3-62, and Hua. VI, 381-386 (the second part of Beilage III or of “Der Ursprung der
Geometrie” [composed 1936 and published 1939]). On phenomenology, history, and historicism, cf.
David Carr, Phenomenology and the Problem of History: A Study of Husserl’s Transcendental Philosophy
(Evanston 1974).

5 Hans-Georg Gadamer, “Existentialismus und Existenzphilosophie” (1981), in: Gesammelte Werke 3,
Neuere Philosophie I: Hegel, Husserl, Heidegger (Tibingen 1987), 175: “In Deutschland benannte man
in dieser Zeit die Dinge mit dem Ausdruck ‘Existenzphilosophie.” Das Wort ‘existenziell’ war in den
spaten Zwanzigern geradezu ein Modewort. Was nicht existenziell war, zahlte nicht”.
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neglected the individual, and now especially Heidegger was arguing that Hus-
serl, the great essentialist, had overlooked existence.

The locus classicus for Husserl’s critical reaction to the rise of
Existenzphilosophie is his “Afterword to the Ideas” (1930)!®. There, without
mentioning Jaspers or Heidegger, or anyone else in this regard, he defends
transcendental phenomenology and attacks “existence philosophy” as an un-
philosophical relapse into anthropologism and psychologism. Refusing to get
involved in a detailed altercation with the counter-currents of contemporary
German philosophy, but devoting special attention to “Lebensphilosophie, mit
ihrer neuen Anthropologie, ihrer Philosophie der ‘Existenz’,” which he claims is

“wrestling for dominance”’, Husserl states categorically:

Ich mdchte nur ausdricklich sagen, dass ich allen von diesen Seiten her erhobenen
Einwdnden—des Intellektualismus, des Steckenbleibens meines methodischen
Vorgehens in abstrakten Einseitigkeiten, des Uberhaupt und prinzipiellen
Nichtherankommens an die urspriinglich-konkrete, die praktisch-tatige Subjektivitat
und an die Probleme der sogenannten ‘Existenz’, desgleichen an die

metaphysischen Probleme—keinerlei Berechtigung zuerkennen kann.!®

“All these objections” to his philosophy rest, according to Husserl, on “misun-
derstandings” of it, which is the rhetorical leitmotif of the “Afterword”®®.
Properly understood, he argues, his transcendental phenomenology possesses
the “universal problem horizon of philosophy”: “[...] dass sie also wirklich alle
vom konkreten Menschen aus zu stellenden Fragen, darunter auch alle

sogenannten metaphysischen, in ihrem Felde hat, soweit sie Uberhaupt einen

] 20

madglichen Sinn haben [... The “Afterword” goes on to express the bathos

and pathos of someone who has experienced both “the desperation of having
fallen in love with philosophy” and the exasperation of having been rejected by
other philosophers for allegedly missing its primary and ultimate questions?®!.

¢ Edmund Husserl, Ideen zu einer reinen Phdnomenologie und phdnomenologischen Philosophie, Drittes
Buch: Die Phdnomenologie und die Fundamente der Wissenschaften, ed. Marly Biemel (The Hague
1952), 138-162. The “Afterword” was first published, under the title “Nachwort zu meinen Ideen zu
einer reinen Phdnomenologie und phdnomenologischen Philosophie”, in: Jahrbuch fir Philosophie und
phdnomenologische Forschung 11 (Halle-an-der Saale 1930), 549-570.

7 Husserl, “Nachwort”, 138.

8 Husserl, “Nachwort”, 140.

9 Husserl, “Nachwort”, 138, 140, 143-144, 147, 151-152, 162.

20 Husserl, “Nachwort”, 141,

21 Husserl, “Nachwort”, 162.
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Like many thinkers in such situations, Husserl felt that, if other philosophers
only understood his philosophy, then they would underwrite it.

Thus it is evident that, while he rejects the charge that phenomenology fails
to deal with the problems of “so-called ‘existence’,” Husserl recognizes that
such problems do exist and that a universal philosophy does address them.
Hence it would be hasty to assume that Husserl did not pose the concrete ques-
tions of human existence to which the Existenzphilosophen pointed. What Hus-
serl especially objected to was Heidegger’s claim to the primacy of existential
analytics over transcendental phenomenology. Yet only after having supported

Heidegger as his successor in Freiburg (1928) did Husserl study Sein und Zeit:

Ich kam zum betriblichen Ergebnis, dass ich philosophisch mit diesem
Heideggerschen Tiefsinn nichts zu schaffen habe, mit dieser genialen
Unwissenschaftlichkeit, dass er in der Ausbildung einer Systemphilosophie begriffen
sei, von jener Art, die flr immer unmdglich zu machen ich zu meiner

Lebensaufgabe stets gerechnet habe,??

Husserl’s point is not only that transcendental phenomenology does not neglect
the concrete questions of human existence, but also that it can better provide
answers to them than Existenzphilosophie®>. He regarded Heidegger’s Sein und
Zeit as “philosophische Anthropologie”: “Heidegger transponiert oder
transversiert die konstitutiv-phanomenologische Klarung aller Regionen des

Seienden [...] ins Anthropologische [...]. Dabei wird alles tiefsinnig unklar und

22 Husserl, Letter to Alexander Pfander, January 6, 1931, in: Edmund Husserl, Briefwechsel, ed. Karl
Schuhmann with Elisabeth Schuhmann (Dordrecht/Boston/London 1993), II, 184. Responding to
Pféander’s letter of January 2, 1931, Husserl explains why he supported Heidegger over Pfander as his
successor and how he realized his mistake a short time later.

23 Husserl, “Philosophie als strenge Wissenschaft”, Hua. XXV, 59-60: “Erst wenn die entschiedene
Trennung der einen und anderen Philosophie sich im Zeitbewusstsein durchgesetzt hat, ist auch daran zu
denken, dass die Philosophie Form wund Sprache echter Wissenschaft annehme wund als
Unvollkommenheit erkenne, was an ihr vielfach gerihmt und gar imitiert wird—den Tiefsinn. Tiefsinn ist
ein Anzeichen des Chaos, das echte Wissenschaft in einen Kosmos verwandeln will, in eine einfache,
vollig klare, aufgeldste Ordnung. Echte Wissenschaft kennt, soweit ihre wirkliche Lehre reicht, keinen
Tiefsinn.  Jedes Stick fertiger Wissenschaft ist ein Ganzes von den Denkschritten, deren jeder
unmittelbar einsichtig, also gar nicht tiefsinnig ist. Tiefsinn ist Sache der Weisheit, begriffliche
Deutlichkeit und Klarheit Sache der strengen Theorie. Die Ahnungen des Tiefsinns in eindeutige
rationale Gestaltungen umzuprdgen, das ist der wesentliche Prozess der Neukonstitution strenger
Wissenschaften. Auch die exakten Wissenschaften hatten ihre langen Perioden des Tiefsinns, und so wie
sie in den Kampfen der Renaissance, so wird sich—das wage ich zu hoffen—die Philosophie in den
Kampfen der Gegenwart von der Stufe des Tiefsinns zu derjenigen wissenschaftlicher Klarheit
durchdringen. Dazu aber bedarf es nur der rechten Zielsicherheit und des groBen, vollbewusst auf das
Ziel gerichteten und alle verfligbaren wissenschaftlichen Energien anspannenden Willens”.
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philosophisch verliert es seinen Wert”*.

According to Husserl, only transcen-
dental phenomenology is philosophy as rigorous science®>. Thus it is not sur-
prising to find Husserl himself, in the years between the publication of Sein und
Zeit (1927) and his death (1938), habitually employing existentialist terms and
appealing to existentialist themes. This is most evident in the Crisis-Texts?®.
Therefore it is not as if Husserl shared no awareness of, or appreciation for, the
existential questions raised by the philosophers of existence—to the contrary.
So what are for him “the metaphysical questions” of human existence and what

are his answers to them? Above all, how does he approach them?

3. ARGUMENT: PHENOMENOLOGY IS A HUMANISM

In Part One of The Crisis of the European Sciences and Transcendental
Phenomenology, Husserl argues that the crisis of the European sciences is an
expression of the radical life-crisis of European humanity. Yet this text has a
context. In a series of works, namely, from the “Prague Treatise” and the
“Prague Letter” (1934), through the “Vienna Lecture” (May 1935) and the “Pra-
gue Lectures” (November 1935), to The Crisis of the European Sciences and
Transcendental Phenomenology (1936), Husserl explores the situation of phi-
losophy in his time and describes it in terms of a “crisis.” In the “Prague Trea-
tise,” for example, he writes that “there is a [...] Europe alive in these crises,”
though it is not clear which “crises” he means?’. In the “Prague Letter,” the
exception that proves the rule, he does not explicitly mention a “crisis.” In the
“Vienna Lecture,” which was held under the title “Philosophy in the Crisis of Eu-
ropean Humanity” but printed under the title “The Crisis of European Humanity
and Philosophy,” he not only mentions “a crisis” but also repeatedly speaks of

“the European crisis,” the “crisis of European humanity,” and “the crisis of Eu-

24 Roland Breeur, ed., “Randbemerkungen Husserls zu Heideggers Sein und Zeit und Kant und das
Problem der Metaphysik”, Husserl Studies 11 (1994), 13, 27.

25 Husserl, “Nachwort”, 139-140, 159-162. Cf. Husserl, Letter to Ingarden, December 2, 1929, in:
Husserl, Briefwechsel, 111, 254: "“Ich kam zu dem Resultat, dass ich das Werk [Heidegger’'s Sein und
Zeit] nicht im Rahmen meiner Phdnomenologie einordnen kann”. Husserl had, of course, published “the
work” in his Jahrbuch fiir Philosophie und phdnomenologische Forschung VII (1927).

26 For a particularly striking example, directed against Heidegger, see Hua. XXIX, 332: “Die blendenden,
tiefsinnigen Weisen, in denen Heidegger mit dem Tode umspringt, wird sich der Tod schwerlich gefallen
lassen”. Husserl proceeds to describe death within a transcendental-phenomenological horizon.

27 Hua. XXVII, 208.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



PHENOMENOLOGY Is A HUMANISM

n28

ropean existence In the “Prague Lectures,” which were held under the title

“Psychology in the Crisis of European Science,” he speaks of “the crisis of sci-

” \\ ” \\

ence,” “a crisis of the sciences,” “a universal European crisis,” “the history of

” \\ ” \\

psychology” as “a history of crises,” “a crisis of psychology,” “the crisis of the

I/AA\) ” \

sciences,” “the crisis of modern culture,” “a crisis of philosophy,” and “a crisis of

self-comprehension on the part of the human being”?°. In The Crisis of the Eu-

ropean Sciences and Transcendental Phenomenology, he refers to the most

”

crises of all, for example, “the crisis of the sciences,” “the radical life-crisis of

” \ ” \

European humanity,” “a crisis of the sciences,” “the crisis of the European sci-

” \ ” \

ences,” “a crisis of our sciences as such,” “the crisis of a science,” “a crisis of

the sciences in general,” “the crisis of science,” “the crisis of our culture,” “a

” \\ ” \

crisis peculiar to psychology,” “the crisis of philosophy,” “the crisis of all mod-

ern sciences,” and “a crisis of European humanity itself with respect to the total

meaningfulness of its cultural life, its total existence”°.

By any measure, then,
there is a lot to sort out here.

Evidently, the first thing to be said about the crisis in The Crisis of the
European Sciences and Transcendental Phenomenology is that the crisis of
which Husserl so urgently writes is much more than a “mere” crisis of the Euro-
pean sciences. The second thing to be said about the crisis in the Crisis is that
it would be a major error to think that Husserl invented the idea of a “crisis” in
order to score rhetorical points for his philosophy, one which was not attracting
the enthusiastic devotees that Heidegger and others perceived to be
Existenzphilosophen in the late 1920s and early 1930s were®'. To the contrary,
when Husserl picked up on the motif of a crisis, he was not only evoking a leit-
motif of his own philosophizing, but also invoking the spirit of his times—
perceptively tapping into the Zeitgeist*?. In fact, by the time he began to make

systematic use of the notion, there had already been an extensive literature in

28 Hua. VI, 314-315, 318, 342, 347.

29 Hua. XXIX, 103, 108, 118, 122, 137-138.

3 Hua. VI, 1, 3, 10, 14.

31 Heidegger, in: Friedrich-Wilhelm von Herrmann, ed., Martin Heidegger: Gesamtausgabe/Ausgabe
letzter Hand, vol. 29/30 (Die Grundbegriffe der Metaphysik: Welt—Endlichkeit—Einsamkeit
[Vorlesungen Wintersemester 1929/1930]), 243: “Uberall gibt es Erschiitterungen, Krisen,
Katastrophen, Note: das heutige soziale Elend, die politische Wirrnis, die Ohnmacht der Wissenschaft,
die Aushohlung der Kunst, die Bodenlosigkeit der Philosophie, die Unkraft der Religion. Gewiss, Note
gibt es Uberall”.

32 Gadamer, “Existenzphilosophie und Existentialismus”, 177-178: “Dass die tiefe Kulturkrise, die
damals Uber die europaische Kulturwelt kam, auch ihren philosophischen Ausdruck finden musste und
dass dies insbesondere in Deutschland geschah, dessen Umbruch und Niederbruch der sichtbarste,
katastrophenhafteste Ausdruck des allgemeinen Widersinnes war, versteht sich von selber”.
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the human sciences on various crises, real and perceived.®* In addition, the
theme of a “tragedy of modern scientific culture” (“die Tragik der modernen
wissenschaftlichen Kultur”), with dire consequences for the meaning of human
life, was not new to Husserl’s philosophy in the late 1920s or early 1930s3.
Rather, it had been a leitmotif of his thought since at least the first decade of
the century>>. Yet Husserl was never a pessimistic theorist of decline and fall (&
la Spengler), for, despite scattered moments of apparent despair®®, he seems
to have believed to the end that the idea of a “philosophy as rigorous science”
could be realized®”. This was in spite of whatever medical-philosophical “arteri-
osclerosis” he may or may not have suffered>®.

What may be most striking about Husserl’s approach in Part One of the

Krisis is its existential character, which is most evident in his language®. For

33 Rudolf Pannwitz (1881-1969), Die Krisis der europdischen Kultur (1917), Oswald Spengler (1880-
1936), Der Untergang des Abendlandes: Umrisse einer Morphologie der Weltgeschichte (1918/1922-
1923), Paul Valéry (1871-1945), La crise de I'esprit (1919), René Guénon (1886-1951), La crise du
monde moderne (1927), Sigmund Freud (1856-1939), Das Unbehagen in der Kultur (1930), José Ortega
y Gasset (1883-1955), La rebelion de las masas (1930), Karl Jaspers (1883-1969), Die geistige
Situation der Zeit (1931), Ernst Jinger (1895-1998), Der Arbeiter: Herrschaft und Gestalt (1932),
Helmuth Plessner (1892-1985), Das Schicksal deutschen Geistes am Ausgang seiner blrgerlichen
Epoche (1935). Cf. also in literature: Karl Kraus (1874-1936), Die letzten Tage der Menschheit
(1919/1922), Thomas Mann (1875-1955), Der Zauberberg (1924), Hermann Hesse (1877-1962), Der
Steppenwolf (1927), Joseph Roth (1894-1939), Radetzkymarsch (1932), Elias Canetti (1905-1994), Die
Blendung (1931/1935), Robert Musil (1880-1942), Das hilflose Europa, in: Nachlass zu Lebzeiten
(1936)—not to mention the works of Franz Kafka (1883-1924), for example, Die Verwandlung (1915),
Der Prozess (1925), and Das SchloB3 (1926).

34 Edmund Husserl, Formale und transzendentale Logik: Versuch einer Kritik der logischen Vernunft, ed.
Paul Janssen (The Hague 1974) (Husserliana XVII), 7, 9.

35 Husserl, “Philosophie als strenge Wissenschaft”, Hua. XXV, 60: “Man nennt unsere Zeit eine Zeit der
décadence. Ick kann diesen Vorwurf nicht fir gerechtfertigt halten. Man wird in der Geschichte kaum
eine Zeit finden, in welcher eine solche Summe von arbeitenden Kraften in Bewegung gesetzt und mit
solchem Erfolge am Werke waren. Wir mogen die Ziele nicht immer billigen; wir mdégen es auch
beklagen, dass in stilleren, behaglicher dahinlebenden Epochen Bliiten des Geisteslebens erwuchsen, wie
wir dhnliche in der unsrigen nicht finden und erhoffen kénnen. Und doch, mag zumal das Gewollte und
immer wieder Gewollte in unserer Zeit den asthetischen Sinn abstoBen, dem die naive Schdnheit des frei
Erwachsenen so viel naher geht, wie ungeheure Werte liegen doch in der Willenssphdre, wofern die
groBen Willen nur die rechten Ziele finden. Es hieBe unserer Zeit aber sehr Unrecht tun, wenn man ihr
den Willen zum Niedrigen andichten wollte. Wer den Glauben zu wecken, wer fir die GréBe eines Ziels
Verstandnis und Begeisterung zu erregen vermag, wird die Krafte leicht finden, die sich diesem
zuwenden. Ich meine, unsere Zeit ist ihrem Berufe nach eine groBe Zeit—nur leidet sie am
Skeptizismus, der die alten, ungeklarten Ideale zersetzt hat. Und sie leidet eben darum an der zu
geringen Entwicklung und Macht der Philosophie, die noch nicht weit, noch nicht wissenschaftlich genug
ist, um den skeptischen Negativismus (der sich Positivismus nennt) durch den wahren Positivismus
Uberwinden zu kénnen. Unsere Zeit will nur an ‘Realitdten’ glauben. Nun, ihre starkste Realitat ist die
Wissenschaft, und so ist die philosophische Wissenschaft das, was unserer Zeit am meisten not tut”.

36 Husserl, “Philosophie als strenge Wissenschaft”, 56: “Die geistige Not unserer Zeit ist in der Tat
unertraglich geworden”. Cf. Hua. VI, 437, n. 1.

37 Hua. VI, 508-513. This is the infamous Beilage XXVIII (from the summer of 1935?) with its
controversial statement (508): “Philosophie als Wissenschaft, als ernstliche, strenge, ja apodiktisch
strenge Wissenschaft—der Traum ist ausgetrdumt”. In no case may the statement be understood out of
context.

38 Hua. VI, 439-440.

39 In this paper, I bracket out all issues surrounding the “Eurocentric” character of Husserl’s investiga-
tions in the Crisis and in the related texts. See my paper “From Violence to Evidence? Husserl and Sen
on Human Identity and Diversity: Toward a Postcolonial Phenomenology of Humanity”, in: Lester
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Husserl employs a “critical” language of “life” linked to the leitmotiv “crisis,” for
example: “Gefahr” (“danger”), “Kampf” (“struggle”), "“Klage” (“lament”),
“Krankheit” (“sickness”), “Krieg” (“war”), “Lebensnot” (“life-threatening need”),
“"Not” (“plight”), “Ratsel” (“enigma”), "“Ringen” (“wrestling”), “Schicksal”
(“fate”), “Schmerz” (“pain”), “Sinnlosigkeit” (“meaninglessness”), "“Skepsis”
(“skepticism”), “Streit” (“conflict”), “Verlust” (“loss”), “Versagen” (“failure”),
“Widersinn” (“counter-sense”), “Widerspruch” (“contradiction”), and so forth.
The fact that Husserl speaks of “Krisis” rather than of “Krise” is also no acci-
dent, for the former possesses medical-existential connotations that the latter
usually lacks. The “existential” language is all the more remarkable, given
Husserl’s well-known contempt for philosophies that dealt, passionately or oth-
erwise, with “existence.” In fact, however, Husserl himself repeatedly speaks

III

of the crisis in “existential” terms and arranges Part One of the Krisis in such a
way that it culminates in the provocative formulation of “a painful existential
contradiction” (“ein peinlicher existenzieller Widerspruch”)*°. Furthermore, he
repeatedly diagnoses the crisis of the sciences as a condition not of their scien-
tific character, which, he concedes, is intact, but of their meaningfulness for
human Dasein, which, he argues, has gone lost, and proposes the recollection
of a historical form of human Dasein as a crucial part of the remedy for the crit-
ical condition of European humanity®*. Finally, he repeatedly invokes “life”
(Leben) and “vital needs” (Lebensnot) for answers to metaphysical questions*2.

All this in itself already leads to a basic and central question. For, if Husserl
really did contemn Existenzphilosophie, then what is the true relationship be-
tween his phenomenology and “existence philosophy,” and, indeed, between his
phenomenology and existentialism? For instance, is it possible to understand
Husserl in this respect better than, or at least differently from how, he under-
stood himself? That is, is it possible to understand Husserl as an
Existenzphilosoph, or even as an existentialist, malgré lui? Since the remedy
that he proposes for the crisis is evidently humanistic in character, it certainly is
possible to understand Husserl as a humanist, albeit sui generis. Hence there

Embree, Thomas Nenon, and Michael Barber, eds., Phenomenology 2010: Nature, Culture, and Exist-
ence (Bucharest: Zeta Books, 2010), 95-121.

40 Hua. VI, 10, 15-16. Cf. Hua. VI, 337, 345-46 (“Vienna Lecture”).

“! Hua. VI, 3-6, 8, 11, 15, 17. Cf. Hua. VI, 319, 322-323, 326-327, 329, 333, 336, 338, 340, 347
(“Vienna Lecture”).

“2 Hua. VI, 1, 3-5, 10-11, 13, 15. Cf. Hua. VI, 314-322, 324-336, 338-344, 347-348 (“Vienna Lec-
ture”).
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may be common ground here, in so far as it has been famously and plausibly
argued, after Husserl, that “existentialism is a humanism.” Thus the suggestion
is that phenomenology and existentialism, as forms of humanism, intersect
there where they focus on the human being and certain specifically human con-
cerns. In this analysis, Part One of The Crisis of the European Sciences and
Transcendental Phenomenology serves as pars pro toto for the crisis-thematic
texts of the later Husserl, though it remains a desideratum to explore their dif-
ferences in this respect as in many others as well.

In § 1, Husserl begins with a rhetorical question: “Is there, in view of their
constant successes, really a crisis of the sciences?”*® His ironic answer is that,
judged by the normal standards of what is scientific, namely, repeated success-
es in delivering reliable results by means of rigorous methods, there is no crisis
of the natural sciences, no crisis of the human sciences, and no crisis of psy-
chology. On the other hand, compared to these sciences, philosophy is unsci-
entific, and it is threatened by skepticism, irrationalism, and mysticism**. Thus
the only crisis seems to be that of philosophy, and the question is wherein it
consists.

In § 2, Husserl takes a different approach to the question of a “crisis” by
criticizing “the positivistic reduction of the idea of science to mere factual sci-
ence” and by describing “the ‘crisis’ of science” as “the loss of its meaning for
life”*. The positive sciences have, of course, provided humanity with “prosper-
ity”.They have not, however, given any adequate answers to the decisive ques-
tions of genuine humanity. Indeed, they have turned away from the questions
that human beings find burning in troubled times, namely, “the questions about

n46

the meaning or meaninglessness of this entire human existence These

questions, he says, demand answers “based on rational insight™’.

43 Hua. VI, 1: “Gibt es angesichts der sténdigen Erfolge wirklich eine Krisis der Wissenschaften?” Cf.
Edmund Husserl, The Crisis of the European Sciences and Transcendental Phenomenology: An Introduc-
tion to Phenomenological Philosophy, tr. David Carr (Evanston 1970), 3. I occasionally modify this
excellent translation.

4 Hua. VI, 1: “Eine Krisis unserer Wissenschaften schlechthin, kann davon ernstlich gesprochen
werden? Ist diese heutzutage vielgehérte Rede nicht eine Ubertreibung? Die Krisis einer Wissenschaft
besagt doch nichts minderes, als dass ihre echte Wissenschaftlichkeit, dass die ganze Weise, wie sie sich
ihre Aufgabe gestellt und dafiir ihre Methodik ausgebildet hat, fraglich geworden ist. Das mag fir die
Philosophie zutreffen, die ja in unserer Gegenwart der Skepsis, dem Irrationalismus, dem Mystizismus zu
erliegen droht”. And Hua. VI, 2: “Jedenfalls ist der Kontrast der ‘Wissenschaftlichkeit’ dieser
Wissenschaftsgruppen gegenliber der ‘Unwissenschaftlichkeit’ der Philosophie unverkennbar”.

“5 Hua. VI, 3: “Die positivistische Reduktion der Idee der Wissenschaft auf bloBe Tatsachenwissenschaft.
Die ‘Krisis’ der Wissenschaft als Verlust ihrer Lebensbedeutsamkeit”.

% Hua. VI, 3-4: “Sie [the crisis of the sciences] betrifft nicht ihre Wissenschaftlichkeit, sondern das,
was sie, was Wissenschaft Gberhaupt dem menschlichen Dasein bedeutet hatte und bedeuten kann. Die
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In § 3, Husserl describes what he regards as “the founding of the autonomy
of European humanity with the new conception of the idea of philosophy in the

Renaissance”?.

On Husserl’s description, the human questions were not al-
ways excluded from scientific investigation; the human being was once the
theme. The positivistic sciences let fall all the “highest and final” questions, the
metaphysical questions, those about the human being: reason, history, God,
world, immortality, temporality and eternity—all the value questions. The core
of the Classical-Renaissance conception of humanity was that the human being
would form itself, in “the ‘philosophical’ manner of existence” (“die
‘philosophische’ Daseinsform”), in freedom and with reason®. Thus it would
include all philosophical questions in a universal discipline. Although he does
not use the word “humanism,” Husserl appeals to a historical sense of human-
ism, that is, Classical-Renaissance humanism, but not in a naive way ("*man is
the measure of all things”).

In § 4, Husserl thematizes “the failure of the new science after its initial

n50

success” and “the unclarified motive for this failure He argues that “the new

humanity, animated by and blessed with such an exalted spirit,” was not sus-
tainable because humanity “lost the inspiring belief in its ideal of a universal
philosophy and in the scope of the new method,” so that the method was able

to yield indubitable successes only in the positive sciences®!. Yet it was not

AusschlieBlichkeit, in welcher sich in der zweiten Halfte des 19. Jahrhunderts die ganze Weltanschauung
des modernen Menschen von den positiven Wissenschaften bestimmen und von der ihr verdankten
‘prosperity’ blenden lieB, bedeutete ein gleichglltiges Sichabkehren von den Fragen, die fiir ein echtes
Menschentum die entscheidenden sind. BloBe Tatsachenwissenschaften machen bloBe
Tatsachenmenschen. Die Umwendung der offentlichen Bewertung war insbesondere nach dem Kriege
unvermeidlich, und sie ist, wie wir wissen, in der jungen Generation nachgerade zu einer feindlichen
Stimmung geworden. In unserer Lebensnot—so horen wir—hat diese Wissenschaft uns nichts zu sagen.
Gerade die Fragen schlieBt sie prinzipiell aus, die fir den in unseren unseligen Zeiten den
schicksalsvollsten Umwalzungen preisgegebenen Menschen die brennenden sind: die Fragen nach Sinn
oder Sinnlosigkeit dieses ganzen menschlichen Daseins”.

47 Hua. VI, 4: “Fordern sie [die Fragen] nicht in ihrer Allgemeinheit und Notwendigkeit fiir alle Menschen
auch allgemeine Besinnungen und ihre Beantwortung aus verninftiger Einsicht?”

“8 Hua. VI, 5: “Die Begriindung der Autonomie des europdischen Menschentums mit der neuen
Konzeption der Idee der Philosophie in der Renaissance”.
4 Ibid.: “Das europdische Menschentum vollzieht in der Renaissance bekanntlich in sich eine

revolutionare Umwendung. Es wendet sich gegen seine bisherige, die mittelalterliche Daseinsweise, es
entwertet sie, es will sich in Freiheit neu gestalten. Sein bewundertes Vorbild hat es am antiken
Menschentum. Diese Daseinsart will es an sich nachbilden. ... Was erfasst es als das Wesentliche des
antiken Menschen? Nach einigen Schwanken nichts anderes als die ‘philosophische’ Daseinsform: das
frei sich selbst, seinem ganzen Leben, seine Regel aus reiner Vernunft, aus der Philosophie Geben”.

%0 Hua. VI, 8: “Das Versagen der anfdnglich gelingenden neuen Wissenschaft und sein ungeklértes
Motiv”.

5! Ibid.: “Wenn nun das neue, von jenem hohen Geiste beseelte und begliickte Menschentum nicht
standhielt, so konnte es nur dadurch geschehen, dass es den schwunggebenden Glauben an eine
universale Philosophie seines Ideals und an die Tragweite der neuen Methode verlor. Und so geschah es
wirklich. Es erwies sich, dass diese Methode sich nur in den positiven Wissenschaften in zweifellosen
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only the comparison with the positive sciences that showed that such successes
were not to be obtained for “the philosophical problems in the special sense” in
metaphysics. It was also that the unified universal philosophy was supplanted
by mutually exclusive system-philosophies, and this in turn led to a wavering
and collapsing of the idea of philosophy. Philosophy underwent a long period of

passionate struggle for a clear understanding of the true reasons for this fail-

ure®2,

In § 5, Husserl elucidates “the ideal of universal philosophy and the process

n53

of its inner dissolution A clearer sense of the chronic crisis emerges:

Thus the crisis of philosophy implies the crisis of all modern sciences as members of
the philosophical universe: at first a latent, then a more and more prominent crisis

of European humanity itself with respect to the total meaningfulness of its cultural

life, its entire ‘existence’.>*

Thinking like a Classical Greek, Husserl locates the cause of the loss of the
meaning of science for human existence in the skeptical loss of faith in the dis-
tinction between knowledge (episteme) and opinion (doxa)®>. The scientific
crisis becomes an existential crisis, and the history of philosophy becomes a
struggle for the existence of genuine philosophy and for the genuine meaning
of human existence®.

In § 6, Husserl characterizes “the history of modern philosophy as a strug-

n57

gle for the meaning of the human being He describes “the true struggles of

our times” as “struggles between humanity which has collapsed and humanity

which is still on its feet,” and “the genuine spiritual struggles of European hu-

Erfolgen auswirken konnte. Anders in der Metaphysik, bzw. in den im besonderen Sinne philosophischen
Problemen, obschon es auch hier nicht an hoffnungsreichen, scheinbar wohlgelingenden Anféngen
fehlte”.

52 Hua. VI, 8-9.

53 Hua. VI, 9: “Das Ideal der universalen Philosophie und der Prozess seiner inneren Auflésung”.

5% Hua. VI, 10: “Demnach bedeutet die Krisis der Philosophie die Krisis aller neuzeitlichen
Wissenschaften als Glieder der philosophischen Universalitdt, eine zunachst latente, dann aber immer
mehr zutage tretende Krisis des europadischen Menschentums selbst in der gesamten Sinnhaftigkeit
seines kulturellen Lebens, in seiner gesamten ‘Existenz’”.

55 Hua. VI, 11: “Damit fallt auch der Glaube an eine ‘absolute’ Vernunft, aus der die Welt ihren Sinn hat,
der Glaube an den Sinn der Geschichte, den Sinn des Menschentums, an seine Freiheit, namlich als
Vermoglichkeit des Menschen, seinem individuellen und allgemeinen menschlichen Dasein vernlinftigen
Sinn zu verschaffen”.

56 Ibid.: “Immer mehr nimmt die Geschichte der Philosophie, von innen gesehen, den Charakter eines
Kampfes ums Dasein an, namlich als Kampfes der geradehin in ihrer Aufgabe sich auslebenden
Philosophie—der Philosophie im naiven Glauben an die Vernunft—mit der sie negierenden oder
empiristisch entwertenden Skepsis”.

57 Hua. VI, 12: “Die Geschichte der neuzeitlichen Philosophie als Kampf um den Sinn des Menschen”.
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manity” as “struggles between skeptical unphilosophies and vital philosophies,”

whose vitality consists in the fact that they “struggle for their own true and

58

genuine meaning and thus for the meaning of a genuine humanity Husserl

argues that the struggle can only be won by philosophy as metaphysics®, and
its outcome will decide whether “the telos that was inborn in European humani-
ty at the birth of Greek philosophy”—a humanity that is what it is on the basis
of philosophical reason—is a mere factual, historical delusion, or whether Greek

humanity was the breakthrough to “what is essential to humanity as such,” its

60

“entelechy So Husserl defines what it means to be human:

To be human at all is essentially to be a human being in a socially and generatively
united civilization; and, if the human being is a rational being (animal rationale),
then it is only in so far as the whole civilization of the human being is a rational
civilization, that is, one with a latent orientation toward reason or one openly ori-
ented toward the entelechy which has come to itself, become manifest to itself, and

which now of necessity consciously directs human becoming.®?

Thus Husserl’s humanism is admittedly metaphysical and arguably ahistorical,
since he evidently thinks of the human being in terms of an atemporally, if not

eternally, valid human essence, defined by rationality.

58 Hua. VI, 13: “Die wahren, einzig bedeutungsvollen K&dmpfe unserer Zeit sind die K&dmpfe zwischen
dem schon zusammengebrochenen Menschentum und dem noch bodensténdigen, aber um diese
Bodenstdndigkeit bzw. um eine neue ringenden. Die eigentlichen Geisteskampfe des europdischen
Menschentums als solchen spielen sich als Kémpfe der Philosophien ab, namlich zwischen den
skeptischen Philosophien—oder vielmehr Unphilosophien, die nur das Wort, nicht aber die Aufgabe
behalten haben—und den wirklichen, noch lebendigen Philosophien. Deren Lebendigkeit aber besteht
darin, dass sie um ihren echten und wahren Sinn ringen und damit um den Sinn eines echten
Menschentums”.

59 1bid.: “Die latente Vernunft zum Selbstverstédndnis ihrer Mdglichkeiten zu bringen und damit einsichtig
zu machen die Mdglichkeit einer Metaphysik als einer wahren Moglichkeit—das ist der einzige Weg, um
eine Metaphysik bzw. universale Philosophie in den arbeitsvollen Gang der Verwirklichung zu bringen”.

60 Ibid.: “Damit allein entscheidet sich, ob das dem europdischen Menschentum mit der Geburt der
griechischen Philosophie eingeborene Telos, ein Menschentum aus philosophischer Vernunft sein zu
wollen und nur als solches sein zu kénnen—in der unendlichen Bewegung von latenter zu offenbarer
Vernunft und im unendlichen Bestreben der Selbstnormierung durch diese seine menschheitliche
Wahrheit und Echtheit, ein bloBer historisch-faktischer Wahn ist, ein zufélliger Erwerb einer zufalligen
Menschheit, inmitten ganz anderer Menschheiten und Geschichtlichkeiten; oder ob nicht vielmehr im
griechischen Menschentum erstmalig zum Durchbruch gekommen ist, was als Entelechie im
Menschentum als solchen wesensmaBig beschlossen ist”.

61 Ibid.: “Menschentum Uberhaupt ist wesensmaBig Menschsein in generativ und sozial verbundenen
Menschheiten, und ist der Mensch Vernunftwesen (animal rationale), so ist er es nur, sofern seine ganze
Menschheit Vernunftmenschheit ist—latent auf Vernunft ausgerichtet oder offen ausgerichtet auf die zu
sich selbst gekommene, fiir sich selbst offenbar gewordene und nunmehr in Wesensnotwendigkeit das
menschheitliche Werden bewusst leitende Entelechie”. Cf. Hua. VI, 13-14: “Philosophie, Wissenschaft
ware demnach die historische Bewegung der Offenbarung der universalen, dem Menschentum als
solchen ‘eingeborenen’ Vernunft”.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.

| 227



228 \ GEORGE HEFFERNAN

In § 7, Husserl lays out the project of the historical-hermeneutical investi-
gations of the work.®? In what is, from an existentialist perspective, the most
important statement in Part One of the Krisis, Husserl says:

Aber als Philosophen dieser Gegenwart sind wir in einen peinlichen existenziellen
Widerspruch hineingeraten. Den Glauben an die Mdglichkeit der Philosophie als
Aufgabe, also an die Mdglichkeit einer universalen Erkenntnis, kénnen wir nicht
fahren lassen. In dieser Aufgabe wissen wir uns als ernstliche Philosophen berufen.
Und doch, wie den Glauben festhalten, der nur Sinn hat mit Beziehung auf das eine,

einzige uns allen gemeinsame Ziel, auf die Philosophie?®3

Yet what exactly is “the painful existential contradiction” into which “we as phi-
losophers of the present” have fallen? Is it between the theory of the idea and
the practice of the thing? Or is it more intractable than that? Is it clear what it
was for Husserl?

I suggest that “the painful existential contradiction” emphasized in Part One
of the Crisis involves an acute self-conflict on Husserl’s part. It consists in the
fact that Husserl insists, on the one hand, that philosophy, in order to be
“meaningful for life,” must provide adequate answers to the pressing questions
of human existence, and, on the other hand, that, in order to be “rigorous sci-
ence,” it cannot. For the answers to the questions of human existence are par-
ticular, that is, inextricably linked to individuals, whereas the rigorously scien-
tific philosophy that Husserl espouses is universal, that is, it focuses on essenc-
es and is interested in particulars only as steps to universals as goals. There-
fore Husserl’s approach is conflicted in itself, demanding that philosophy
achieve a certain end but denying it the only possible means thereto. The re-
sult is that transcendental philosophy is restricted to giving essentialist answers
to existential questions. Yet, given Husserl’s humanism, the existential inade-
quacy of transcendental phenomenology is understandable. Hence, if there is
any critique of Husserl here, then it is charitable in intent. For, at the time of
the Crisis-related texts, he seems to have been genuinely torn between doing

phenomenology and talking Existenzphilosophie.

62 Hua. VI, 15: “Die Vorhabe der Untersuchungen dieser Schrift”.
63 Ibid.
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4. QUESTION: IS PHENOMENOLOGY EXISTENTIALISM?

Since Husserl does not use the expression "*Humanismus” in Part One of the
Krisis, it seems far-fetched to suggest that he advocates a form of “humanism”
there. Yet §§ 1-7 are saturated with references to the human being (Mensch)
and humanity (Menschentum, Menschheit), and Husserl aims to help European
humanity out of its existential crisis by developing its genuine “entelechy.”
Now it is remarkable that Husserl appeals to the new conception of what it
means to be human in the Renaissance, which was itself the renewal of a Clas-
sical idea of the human being, as the first step toward a cure for the malady
that infects European science, culture, and humanity. Evidently, Husserl draws
on the heritage of humanism. In so far as he develops a historical concept of
humanism in the Krisis, Husserl works with the Classical and Renaissance con-
cepts. Thus there are significant overlappings and underlappings between hu-
manism and existentialism here. For contemporary readers, two post-
Husserlian texts are particularly rich sources for illuminating Husserl’s concept
of humanism, namely, Sartre’s L’existentialisme est un humanisme
(1945/1946) and Heidegger's Brief (ber den Humanismus (1946/1947).

In a part of L’existentialisme est un humanisme that reads like a commen-
tary on Heidegger’'s statement that “"Das ‘Wesen’ des Daseins liegt in seiner
Existenz,”®* Sartre denies that “I'essence précéde I'existence” and affirms that

65

“I'existence précede l'essence”®>. Thus the human being is an “existence qui

choisit son essence”®®.

Establishing a connection with existentialism, Sartre
distinguishes two kinds of humanism®’. The first ascribes value to individual
human beings according to the greatest deeds of the best human beings. Ar-
guing that human beings are not in a position to render a general judgment
that the human being is magnificent, rejecting the view that the human being is

an end, and proposing that the human being is yet to be determined, Sartre

4 Martin Heidegger, Sein und Zeit (Tibingen 1977'%), 42.

85 Jean-Paul Sartre, L’existentialisme est un humanisme (composed 1945 and published 1946), ed. Ar-
lette Elkaim-Sartre (Paris 1996), 26, 29, 31, 39.

%6 Sartre, L'existentialisme est un humanisme, 59-73.

57 Sartre, L’existentialisme est un humanisme, 23-25, 37-40.
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calls this “cult” of humanism “absurd”®. He proposes another form of huma-

nism:

Mais il y a un autre sens de I'humanisme, qui signifie au fond ceci: I'homme est
constamment hors de lui-méme, c’est en se projetant et en se perdant hors de lui
qu'il fait exister I'homme et, d’autre part, c’est en poursuivant des buts transcen-
dants qu'il peut exister; ’homme étant ce dépassement et ne saisissant les objets
gue par rapport a ce dépassement, est au coeur, au centre de ce dépassement. Il
n'y a pas d’autre univers qu’un univers humain, I'univers de la subjectivité hu-
maine. Cette liaison de la transcendance, comme constitutive de I'homme—non
pas au sens oU Dieu est transcendant, mais au sens de dépassement—, et de la
subjectivité, au sens ou I'homme n’est pas enfermé en lui-méme mais présent tou-
jours dans un univers humain, c’est ce que nous appelons I'humanisme existentia-
liste. Humanisme, parce que nous rappelons a I'homme qu'il n'y a d'autre législa-
teur que lui-méme, et que c’est dans le délaissement qu’il décidera de lui-méme; et
parce que nous montrons que ¢a n’est pas en se retournant vers lui, mais toujours
en cherchant hors de lui un but qui est telle libération, telle réalisation particuliére,

que I'homme se réalisera précisément comme humain.®°

This “existentialist humanism” Sartre endorses, and in this sense he describes

existentialism as a “humanism.” In support of his position, Sartre appeals to

Heidegger, characterizing him as a fellow atheist existentialist’®.

Rejecting Sartre’s characterization’!, Heidegger, responding to Beaufret's
query, shifts the focus from existentialism to humanism’?. Skeptical about
whether traditional humanistic thinking has understood the essence of the hu-
man being’?, he argues that Roman, Christian, Renaissance, Marxist, and

Sartrian humanism all rest on a presupposed explication of being as a whole’*.

%8 sartre, L'existentialisme est un humanisme, 73-76.

9 Sartre, L’existentialisme est un humanisme, 76-77.

70 Sartre, L’existentialisme est un humanisme, 26, 29, 37.

7! Martin Heidegger, Brief (iber den Humanismus (Frankfurt am Main 2010'%), 13, 20-21, 26, 32, 42-44.
72 Heidegger, Brief iiber den Humanismus, 7-8: “Sie [Jean Beaufret] fragen: Comment redonner un
sens au mot ‘Humanisme'? Diese Frage kommt aus der Absicht, das Wort ‘Humanismus’ festzuhalten.
Ich frage mich, ob das noétig sei. Oder ist das Unheil, das alle Titel dieser Art anrichten, noch nicht
offenkundig genug? Man misstraut zwar schon lange den ‘-ismen.” Aber der Markt des offentlichen
Meinens verlangt stets neue. Man ist immer wieder bereit, diesen Bedarf zu decken”. On
Existentialismus or Existenzialismus cf. 13, 20-21, 26, 32.

73 Heidegger, Brief (iber den Humanismus, 11: “So bleibt doch die Humanitas das Anliegen eines
solchen Denkens; denn das ist Humanismus: Sinnen und Sorgen, dass der Mensch menschlich sei und
nicht un-menschlich, ‘inhuman,” das heiBt auBerhalb seines Wesens. Doch worin besteht die
Menschlichkeit des Menschen? Sie ruht in seinem Wesen”.

74 Heidegger, Brief (iber den Humanismus, 13 (cf. 11-13): “So verschieden diese Arten des
Humanismus nach Ziel und Grund, nach der Art und den Mitteln der jeweiligen Verwirklichung, nach der
Form seiner Lehre sein mdgen, sie kommen doch darin lberein, dass die humanitas des homo humanus
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He concludes that, since all humanism is metaphysical and all metaphysics is
humanistic, humanism, like metaphysics, fails to ask about the relation be-
tween the human being and being”>. Against humanism, which he thinks not
wrong but wrong-headed, Heidegger suggests that the essence of the human
being be thought of as “Ek-sistenz,” that is, “the manner in which the human
being is, in its own essence, to being” and to “the truth of being”’®. He says

that, since humanism thinks metaphysically, this kind of thinking is not human-

ism”’. Yet Heidegger’s critique of humanism is explicitly directed against Hus-

serl too, since Heidegger says that Husserl does “not recognize the essentiality

n78

of the historical in being He claims that his own “humanism in the extreme

sense” thinks of the human being in its Ek-sistenz, which includes its proximity
to being and to the historicity of truth’®. For Heidegger the Ek-sistenz of the

human being is not reducible to the existence of the thinking ego, but consists

n80

rather of “care for being According to his critique, “humanism” has lost its

aus dem Hinblick auf eine schon feststehende Auslegung der Natur, der Geschichte, der Welt, des
Weltgrundes, das heiBt des Seienden im Ganzen bestimmt wird”.

7> Heidegger, Brief (ber den Humanismus, 13: “Jeder Humanismus griindet entweder in einer
Metaphysik oder er macht sich selbst zum Grund einer solchen. Jede Bestimmung des Wesens des
Menschen, die schon die Auslegung des Seienden ohne die Frage nach der Wahrheit des Seins
voraussetzt, sei es mit Wissen, sei es ohne Wissen, ist metaphysisch. Darum zeigt sich, und zwar im
Hinblick auf die Art, wie das Wesen des Menschen bestimmt wird, das Eigentimliche aller Metaphysik
darin, dass sie ‘humanistisch’ ist. DemgemaRB bleibt jeder Humanismus metaphysisch. Der Humanismus
fragt bei der Bestimmung der Menschlichkeit des Menschen nicht nur nicht nach dem Bezug des Seins
zum Menschenwesen. Der Humanismus verhindert sogar diese Frage, da er sie auf Grund seiner
Herkunft aus der Metaphysik weder kennt noch versteht”.

76 Heidegger, Brief iber den Humanismus, 21-22: “... die Ek-sistenz des Menschen ist seine Substanz.
Deshalb kehrt in Sein und Zeit 6fters der Satz wieder: ‘Die “Substanz” des Menschen ist die Existenz’ ....
... der Satz ‘die "Substanz” des Menschen ist die Ek-sistenz’ [sagt] nichts anderes als: die Weise, wie der
Mensch in seinem eigenen Wesen zum Sein anwest, ist das ekstatische Innestehen in der Wahrheit des
Seins. Durch diese Wesensbestimmung des Menschen werden die humanistischen Auslegungen des
Menschen als animal rationale, als ‘Person,’ als geistig-seelisch-leibliches Wesen nicht fir falsch erklart
und nicht verworfen. Vielmehr ist der einzige Gedanke der, dass die hdchsten humanistischen
Bestimmungen des Wesens des Menschen die eigentliche Wirde des Menschen noch nicht erfahren.
Insofern ist das Denken in Sein und Zeit gegen den Humanismus. Aber dieser Gegensatz bedeutet
nicht, dass sich solches Denken auf die Gegenseite des Humanen schliige und das Inhumane befirworte,
die Unmenschlichkeit verteidige und die Wiirde des Menschen herabsetze. Gegen den Humanismus wird
gedacht, weil er die Humanitas des Menschen nicht hoch genug ansetzt”.

77 Heidegger, Brief iiber den Humanismus, 26: “Ob dieses Denken, gesetzt dass an einem Titel
Uberhaupt etwas liegt, sich noch als Humanismus bezeichnen lasst? Gewiss nicht, insofern der
Humanismus metaphysisch denkt”.

78 Heidegger, Brief (ber den Humanismus, 32. “Weil aber .. Husserl .. die Wesentlichkeit des
Geschichtlichen im Sein [nicht erkennt] ...”. This is the only mention of Husserl in the work.
7 Heidegger, Brief (iber den Humanismus, 34-35: “Denkt es diese Humanitas nicht in einer so

entscheidenden Bedeutung, wie sie keine Metaphysik gedacht hat und je denken kann? Ist das nicht
‘Humanismus’ im auBersten Sinn? Gewiss. Es ist der Humanismus, der die Menschheit des Menschen
aus der Nahe zum Sein denkt. Aber es ist zugleich der Humanismus, bei dem nicht der Mensch, sondern
das geschichtliche Wesen des Menschen in seiner Herkunft aus der Wahrheit des Seins auf dem Spiel
steht. Aber steht und fallt in diesem Spiel dann nicht zugleich die Ek-sistenz des Menschen? So ist es”.

80 Heidegger, Brief (iber den Humanismus, 35: “Aber die Existenz ist hier nicht die Wirklichkeit des ego
cogito. Sie ist auch nicht nur die Wirklichkeit der mit- und fiir-einander wirkenden und so zu sich selbst
kommenden Subjekte. ‘Ek-sistenz’ ist im fundamentalen Unterschied zu aller existentia und ‘existence’
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sense®!, and this is due to a metaphysics that has forgotten being and ignored
historicity®?. On Heidegger’s new, “strange” sense of “humanism,” “the essence
of the human being rests in its Ek-sistenz,” but how this essence is committed
(“geschicklich wird”), is determined by being, so that it does not depend on the

human being®>. The question is whether it is better to call this “humanism” or

n84

to speak “against humanism The danger is that one be thought to speak for

“barbaric brutality” and “inhumanity”®®, but the danger is not dispositive®®. So

Heidegger replaces “humanism in the metaphysical sense” with “humanity in

n87

the service of the truth of being In the end, his “"humanism” is a relativ-

ism®®, and he accepts this®®. Yet the unsolved mystery is: Who will judge what

das ek-statische Wohnen in der Nahe des Seins. Sie ist die Wachterschaft, das heiBt die Sorge fur das
Sein”.

8! Heidegger, Brief iiber den Humanismus, 36-37: “Sie fragen: Comment redonner un sens au mot
‘Humanisme’? ‘Auf welche Weise lasst sich dem Wort Humanismus ein Sinn zuriickgeben?’ Ihre Frage
setzt nicht nur voraus, dass Sie das Wort ‘Humanismus’ festhalten wollen, sondern sie enthalt auch das
Zugestandnis, dass dieses Wort seinen Sinn verloren hat”.

82 Heidegger, Brief iiber den Humanismus, 37: “Es hat ihn verloren durch die Einsicht, dass das Wesen
des Humanismus metaphysisch ist und das heiBt jetzt, dass die Metaphysik die Frage nach der Wahrheit
des Seins nicht nur nicht stellt, sondern verbaut, insofern die Metaphysik in der Seinsvergessenheit
verharrt. Allein eben das Denken, das zu dieser Einsicht in das fragwilirdige Wesen des Humanismus
fuhrt, hat uns zugleich dahin gebracht, das Wesen des Menschen anfanglicher zu denken. Im Hinblick
auf diese wesentlichere Humanitas des homo humanus ergibt sich die Mdglichkeit, dem Wort
Humanismus einen geschichtlichen Sinn zurlickzugeben, der alter ist als sein historisch gerechnet
altester”.

83 Ibid.: “Das ‘humanum’ deutet im Wort auf die humanitas, das Wesen des Menschen. Der ‘-ismus’
deutet darauf, dass das Wesen des Menschen als wesentlich genommen sein mdchte. Diesen Sinn hat
das Wort ‘Humanismus’ als Wort. Ihm einen Sinn zuriickgeben, kann nur heiBen: den Sinn des Wortes
wiederbestimmen. Das verlangt einmal, das Wesen des Menschen anfénglicher zu erfahren; zum
anderen aber zu zeigen, inwiefern dieses Wesen in seiner Weise geschicklich wird. Das Wesen des
Menschen beruht in der Ek-sistenz. Auf diese kommt es wesentlich, das heiBt vom Sein selbst her, an,
insofern das Sein den Menschen als den ek-sistierenden zur Wachterschaft fir die Wahrheit des Seins in
diese selbst ereignet. ‘Humanismus’ bedeutet jetzt, falls wir uns entschlieBen, das Wort festzuhalten:
das Wesen des Menschen ist fiir die Wahrheit des Seins wesentlich, so zwar, dass es demzufolge gerade
nicht auf den Menschen, lediglich als solchen, ankommt. Wir denken so einen ‘Humanismus’ seltsamer
Art”.

84 Heidegger, Brief (iber den Humanismus, 37-38: “Soll man diesen ‘Humanismus,” der gegen allen
bisherigen Humanismus spricht, aber gleichwohl sich ganz und gar nicht zum Firsprecher des
Inhumanen macht, noch ‘Humanismus’ nennen? Und das nur, um vielleicht durch die Teilnahme am
Gebrauch des Titels in den herrschenden Stromungen, die im metaphysischen Subjektivismus ersticken
und in der Seinsvergessenheit versunken sind, mitzuschwimmen? Oder soll das Denken versuchen,
durch einen offenen Widerstand gegen den ‘Humanismus’ einen AnstoB zu wagen, der veranlassen
kdnnte, erst einmal Uber die Humanitas des homo humanus und ihre Begriindung stutzig zu werden?”

8 Heidegger, Brief iiber den Humanismus, 38: “Weil gegen den ‘Humanismus’ gesprochen wird,
beflirchtet man eine Verteidigung des In-humanen und eine Verherrlichung der barbarischen Brutalitat.
Denn was ist ‘logischer’ als dies, dass dem, der den Humanismus verneint, nur die Bejahung der
Unmenschlichkeit bleibt?”

86 Heidegger, Brief (iber den Humanismus, 40: “Dass der Gegensatz zum ‘Humanismus’ keineswegs die
Verteidigung des Inhumanen einschlieBt, sondern andere Ausblicke 6ffnet, dirfte in einigem deutlicher
geworden sein”.

87 Heidegger, Brief (iber den Humanismus, 44: “Die Wahrheit des Seins denken, heiBt zugleich: die
humanitas des homo humanus denken. Es gilt die Humanitas zu diensten der Wahrheit des Seins, aber
ohne den Humanismus im metaphysischen Sinne”.

8 Heidegger, Brief (iber den Humanismus, 41: “Alles Werten ist, auch wo es positiv wertet, eine
Subjektivierung”.
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“the truth of being” is? And how? As Husserl might have observed: It is pro-
found, but is it philosophy? Skepticism notwithstanding, Heidegger’s casual
association of “humanism” with Fascism, Communism, and National Socialism—
even at the verbal and conceptual level—is an audacious expression of cynicism
that should give thoughtful readers long pause®.

Toward the end of the Brief lber den Humanismus, Heidegger remarks:
“Bald nachdem 'S. u. Z.” erschienen war, frug mich ein junger Freund: ‘Wann
schreiben Sie eine Ethik?"”! As his existential analytic was an analytic without
an ethics, so Heidegger’s “humanism” is a “humanism” without a morality. The
Brief Uber den Humanismus represents the same value-free approach to the
most basic human issues as Sein und Zeit, though it is not clear whether it rep-
resents a sufficient response to Sartre’s existential humanism®2. Yet it is not
only the lack of ethics in the Brief that is striking, but also the absence of rea-
son, freedom, and God as moral instances. Heidegger does not accept the
“human-being-as-rational-animal-humanism” that Husserl advocates®®. He also
resisted an “existentialist” interpretation of Sein und Zeit, which was not in-
tended as a moral appeal for authenticity®®. What motivated him in Sein und

Zeit, as in the Brief Uber den Humanismus, was the amoral question about the

8 1bid.: “Gegen die Werte denken, heiBt daher nicht, fiir die Wertlosigkeit und Nichtigkeit des Seienden
die Trommel rihren, sondern bedeutet: gegen die Subjektivierung des Seienden zum bloBen Objekt die
Lichtung der Wahrheit des Seins vor das Denken bringen”.

% Heidegger, Brief iber den Humanismus, 7-8: “Sie [Jean Beaufret] fragen: Comment redonner un
sens au mot ‘Humanisme’? Diese Frage kommt aus der Absicht, das Wort ‘Humanismus’ festzuhalten.
Ich frage mich, ob das nétig sei. Oder ist das Unheil, das alle Titel dieser Art anrichten, noch nicht
offenkundig genug? Man misstraut zwar schon lange den ‘-ismen.” Aber der Markt des o6ffentlichen
Meinens verlangt stets neue. Man ist immer wieder bereit, diesen Bedarf zu decken”. One must read
this passage again for the first time. Of what other “-isms” (than “existentialism”) would one have
thought in 1946/1947?

! Heidegger, Brief (iber den Humanismus, 45.

92 Gadamer, “Existenzphilosophie und Existentialismus”, 184: “Der ‘Brief iiber den Humanismus’ war
eine formliche Absage an den Irrationalismus des Existenzpathos, das ehedem die dramatische Wirkung
seines Denkens begleitet hatte, aber nie sein eigentliches Anliegen war. Was er in dem franzdsischen
Existentialismus am Werke sah, war ihm fern. Der 'Brief Uber den Humanismus’ redet da eine deutliche
Sprache. Es ist das Thema der Ethik, das Heideggers franzdsische Leser in ihm vermissten und das wohl
auch Jaspers in ihm vermisste. Heidegger wehrte sich gegen diese Zumutung und Forderung. Nicht,
weil er die Frage der Ethik oder die gesellschaftliche Verfasstheit des Daseins unterschatzte, sondern
weil der Auftrag des Denkens ihn zu radikaleren Fragen notigte. ‘Wir bedenken das Wesen des Handelns
noch lange nicht entschieden genug,’ lautet der erste Satz des Briefes, und es wird deutlich, was dieser
Satz im Zeitalter des Sozialutilitarismus und vollends ‘jenseits von gut und bdse’ meint: die Aufgabe des
Denkers kann nicht darin bestehen, hinter sich auflésenden Bindungen und sich schwachenden
Solidaritaten mit dem mahnend erhobenen Finger des Dogmatikers hinterher zu laufen. Seine Aufgabe
war vielmehr, auf das hinzudenken, was diesen von der industriellen Revolution gezeitigten Auflésungen
zugrunde liegt und das Denken, das auf das Kalkulieren und Machen heruntergekommen ist, zu sich
zurlickzurufen”.

93 Cf. Heidegger, Brief iiber den Humanismus, 14, 18, 22, 25, 34, and Husserl, Krisis, Hua. VI, 13.

9 Gadamer, “Existenzphilosophie und Existentialismus”, 182: “Die Intention dieses Lehrers der
Philosophie war keineswegs die des moralischen Appells an die Eigentlichkeit der Existenz”.
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relationship between Dasein and Sein®®. Tragically, it is consistent with Sein
und Zeit that Hitler would have been one of the “authentic” figures of the times,
while National Socialist party member # 3125894 would have been “one of
them” (das Man)®®. Alarmed at what had appeared to be a close relationship
between the enthusiasm for Existenzphilosophie and the resentment of National
Socialism in the late 1920s and early 1930s, Jaspers, Heidegger’s
Kampfgefdhrter turned Kiritiker, reversed priorities with his Vernunft und

Existenz (1935), an unambiguous appeal to reason against “the pathos of ex-

97

istence In his prudence, he was not followed by Heidegger, who radicalized

his “authentic” approach with his “"Rektoratsrede” (1933) and provided Husserl

n98

with a case study in “irrationalism Although Husserl would then suffer a

personal, professional, and existential crisis when, during the printing of the
“Prague Lectures,” his Lehrbefugnis was revoked (1936), this did not prevent
him from continuing his work on the Krisis®°.

The author of The Phenomenological Movement observes that “there is

no reason to deny the possibility of an existential philosophy within the frame-

n100

work of Husserl’s phenomenology” ", and suggests that “there are even indica-

tions that Husserl himself conceived of his transcendental phenomenology as a
distinctive existential possibility, and that in particular the transcendental re-
duction included for him a liberating conversion of human existence”®!. Yet it
is far-fetched to suggest that Husserl and Kierkegaard share a common concep-
tion of truth: ™“[...] if for the existentialist, as Kierkegaard puts it, ‘subjectivity

is the truth,” a phenomenology aimed at finding the source of all consciousness

hnlOZ

in subjectivity is [...] a congenial approac But Johannes Climacus was

% Ibid.: “Die Frage, die ihn bewegte und in die er das ganze bedréngte Selbstgefiihl jener Jahre
einbrachte, war die alteste und erste der Metaphysik, die Frage nach dem Sein, die Frage, wie sich
dieses endliche, hinfallige, seines Todes gewisse menschliche Dasein trotz seiner eigenen Zeitlichkeit in
seinem Sein verstehen kénne und zwar als ein Sein, das nicht eine Privation, ein Mangel ist, eine bloBe
flichtige Pilgerschaft des Erdenbiirgers durch dieses Leben zu einer Teilhabe an der Ewigkeit des
Gottlichen hin, sondern das als die Auszeichnung seines Menschseins erfahren wird”.

% On the topic “Heidegger and National Socialism”, a very good place to start is: Dieter Thom4,
“Heidegger und der Nationalsozialismus: In der Dunkelkammer der Seinsgeschichte”, idem, ed.,
Heidegger Handbuch (Stuttgart 2003), 141-162.

97 Gadamer, “Existenzphilosophie und Existentialismus”, 175-176.

%8 Hua. VI, 1, 14.

% Hua. XXIX, xxvii. The revocation was effective “mit Ende des Kalenderjahrs 1935".

100 Herbert Spiegelberg, “Husserl’s Phenomenology and Existentialism”, The Journal of Philosophy 57
(1960), 67.

101 1hid.

102 gpjegelberg, “Husserl’s Phenomenology and Existentialism”, 70. The reference is to the section on
“Truth is subjectivity” in Kierkegaard’s Concluding Unscientific Postscript to the Philosophical Fragments
(1846).
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reacting against Hegel's absolutist-objectivist moralizing in a setting in which
there was no acute danger that individuals would commit grave or mass crimes
against their fellow human beings'®®. The philosophy of Nietzsche creates a
different situation, one in which, although God is dead, not everything is per-
mitted, and all moral responsibility falls on human beings. Husserl poses exis-
tential questions, not as traditional existentialists do, but rather as a universal
philosopher committed to offering essentialist answers to those questions. Ex-
istentialism embraces individuals in marginal situations and eschews rules from
universal laws, while phenomenology is interested in particulars only as steps
to universals as goals. Yet Sartre’s existentialist humanism is much more com-
patible with Husserl’s phenomenological existentialism than Heidegger’'s non-
existentialist anti-humanism. For Sartre’s account of individual moral decision-
making foresees universally binding moral statements (disallowing any teleo-
logical or theological suspension of the ethical in Kierkegaard’s sense), and it
posits that persons are absolutely responsible for their passions'®*. Heidegger’s
approach, on the other hand, seems to involve understanding how Being com-
mits—deterministically?—There-being to the destiny of serving as Being’s There
among beings!®®. In the end, Sartre embraced existentialism and humanism,
Heidegger eschewed both, and Husserl embraced humanism but eschewed “ex-

istence philosophy” as he understood it.

5. CONCLUSION: THE CRISIS OF TRANSCENDENTAL PHENOMENOLOGY

The word “Lebenswelt” seems, of course, to capture what was long missing
and long sought in the thought of Husser!’®®. The concept Lebenswelt is, how-
ever, hardly the answer to the question about the meaningfulness of the Euro-
pean sciences to the radical life-crisis of European humanity, though it may

represent Husserl’s belated response to Heidegger’s account of the Weltlichkeit

103 While he took a special interest in the story of Abraham and Isaac, Kierkegaard seems not to have
fully realized that the Bible is full of narratives of divinely commanded mass killings.

104 Sartre, L'existentialisme est un humanisme, 40: “L'existentialiste ne croit pas a la puissance de la
passion. Il ne pensera jamais qu’une belle passion est un torrent dévastateur qui conduit fatalement
I’'hnomme a certains actes, et qui, par conséquent, est une excuse. Il pense que I'homme est responsable
de sa passion”.

105 william Richardson, Heidegger: Through Phenomenology to Thought (The Hague 1963), 499, n. 25.
106 Gadamer, Neuere Philosophie I, 123: “So fasst sich auch in dem Wort ‘Lebenswelt’ zusammen, was
in Wahrheit schon seit langem und insbesondere im Denken Husserls gesucht und gefragt worden war”.
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der Existenz. First, the life-world is an ambiguous concept, and an intensive
scholarly preoccupation with it has not been able to determine definitively
whether its more important aspect is that of the world as it is prior to any and
all saturation with scientific syntax, or that of the world as it is available for
practical, pragmatic action—it is “pre-given” in any case!®’. Furthermore, it is
evident from Part Two and Part Three (A) of the Krisis that the clarification of
the life-world by transcendental phenomenology should serve theoretical sci-
ence, positive or philosophical, more than practical life. Finally, it is not clear
whether and to what extent the life-world or its transcendental-

phenomenological clarification can provide answers to the “questions about the

”

meaning or meaninglessness of this entire human existence.” In fact, it is not

even clear whether and to what extent a transcendental-phenomenological clar-
ification of the life-world can serve as the solution to the problem of “the mean-
ingfulness of science for life.” Hence one does well to be skeptical of Husserl’s
proposed solution to these problems!,

At this point, one may recall that in the Krisis-texts Husserl mentions not
one crisis but many crises, all of which are inextricably linked. In the “Prague
Treatise,” for example, he writes that “there is a [...] Europe alive in these cri-
ses,” though it is unclear which “crises” he means'®®. In the “Vienna Lecture,”

he speaks of “the European crisis,” the “crisis of European humanity,” and “the

110

crisis of European existence In the “Prague Lectures,” he speaks of “the

7 \\ ” \\ ” \\

crisis of European science,” “the crisis of science,” “a crisis of the sciences,” “a

” \\

universal European crisis,” “a history of crises” (“the history of psychology”), “a

crisis of psychology,” “the crisis of the sciences,” “the crisis of modern culture,”

“a crisis of philosophy,” and “a crisis of self-comprehension on the part of the

111

human being In The Crisis of the European Sciences and Transcendental

Phenomenology, he refers to the most crises of all, for example, “the crisis of

” \\

the sciences,” “the radical life-crisis of European humanity,” “a crisis of the sci-

7\

ences,” “the crisis of the European sciences,” “a crisis of our sciences as such,”

7 \\

“the crisis of a science,” “a crisis of the sciences in general,” “the crisis of sci-

107 Edmund Husserl, Die Lebenswelt: Auslegungen der vorgegebenen Welt und ihrer Konstitution, Texte
aus dem Nachlass (1916-1937), ed. Rochus Sowa (Dordrecht 2008) (Husserliana XXXIX).

108 Gadamer, Neuere Philosophie I, 157: “Wirklich? Ist das [die transzendentale Phdnomenologie] die
Losung fir die Probleme des modernen Lebens und der modernen Zivilisation?”

109 Hya. XXVII, 208.

110 Hua. VI, 314-315, 318, 342, 347.

11 Hua. XXIX, 103, 108, 118, 122, 137-138.
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ence,” “the crisis of our culture,” “a crisis peculiar to psychology,” “the crisis of

philosophy,” “the crisis of all modern sciences,” and “a crisis of European hu-

manity itself with respect to the total meaningfulness of its cultural life, its total

nl12

existence So, although he may not have committed a technical violation of

the Ockhamist principle that crises are not to be multiplied beyond necessity, it
seems that it would not be easy to find another crisis, one that Husserl has not
treated.

Yet it is not very hard to find that other crisis. In fact, the real crisis in The
Crisis of the European Sciences and Transcendental Phenomenology is the one
that Husserl does not mention. Perhaps it is also one of which he could not
even have conceived. For the genuine crisis is the crisis of transcendental phe-
nomenology itself. This crisis lies in the fact that, as a philosopher of his pre-

n113

sent, Husserl misconstrues “the painful existential contradiction of philoso-

phy. For the contradiction is not between the facility of the conception of that
philosophy and the difficulty of its realization. That is, it is not a conflict be-
tween the theory of the idea and the practice of the thing. It is, rather, a con-
flict between the requirement that philosophy be a rigorous science of the es-
sences of phenomena and the demand that philosophy provide answers to the
questions of human existence. Since human existence is already and always

the existence of particular individual human beings (Heidegger is right about

114

some things, for example, Jemeinigkeit) "", such answers would have to be

|115

concrete and practica Yet for Husserl there can be no science of the partic-

ular individual because all science is of the universal essence'®. One finds it
hard to imagine, of course, how there can be specific answers to life's ques-
tions. One could have expected, however, practical approaches from phenom-

enological theory to existential concerns. In principle, nothing precludes such

112 Hya. VI, 1, 3, 10, 14.

113 Hua. VI, 15.

114 Sejn und Zeit, 41-43, 187-188, 190-191, 221, 240, 263, 278, 280, 297-298.

115 Jaspers, Letter to Hannah Arendt, September 18, 1946: “Die Philosophie muss konkret und praktisch
werden, ohne ihren Ursprung einen Augenblick zu vergessen”.

116 1t is clear from the first section of Ideen I (§§ 1-26: “Wesen und Wesenserkenntnis”) that, as Hus-
serl practices it, phenomenology involves the presupposition that essences are strongly to be preferred
over facts. The same holds mutatis mutandis for Die Idee der Phdnomenologie. See my paper “From
the Essence of Evidence to the Evidence of Essence: A Critical Analysis of the Methodical Reduction of
Evidence to Adequate Self-givenness in Husserl’'s Die Idee der Phdnomenologie”, Proceedings of the
42nd Annual Meeting of the International Husserl Circle, ed. Patrick Burke (Florence 2011), 71-92. A
revised and expanded version of this paper will appear in Logical Analysis and History of Philosophy 16
(2013), a special volume on the Philosophy of Edmund Husserl.
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an application of the phenomenological method to existential topics!!’. Thus
“the painful existential contradiction” in Husserl’s philosophizing is between his
demand that philosophy speak to the specifically human questions and the re-
quirement that it bracket them out in so far as they demand individual answers
for concrete persons. Yet transcendental phenomenology was supposed not
only to clarify how the positive sciences had lost their meaningfulness for hu-
man life but also to explain how it itself could become meaningful to human
beings.

The problem with Husserl’s later, crisis-related texts is not that they do not
pose the questions about the meaning of human existence, but that they pro-
vide essentialist answers to these existential questions. The philosophical dif-
ference between Husserl and Heidegger is that the former was an essentialist
and the latter an “existentialist.” This observation goes beyond such program-
matic statements as “existence precedes essence” or “the essence of Dasein
lies in its existence.” It goes to the heart of Husserl’'s Beriihrungsdngste vis-a-
vis what he referred to as Existenzphilosophie and what emerged as
Existentialismus. With all respect to the perfectly legitimate differences be-
tween Jasper’s Existenzphilosophie, Heidegger’'s Daseinsanalytik, and Sartre’s
existentialisme, Husserl seems not only passively uninterested in but also ac-
tively disinterested in existential answers to existential questions. In his tran-
scendental phenomenology, the ultimate meaning-maker is not the unreflec-
tively engaged human being but a methodically disengaged consciousness: one
that performs the transcendental reduction that brackets the world and all that

is in it in order to carry out apriori investigations of meaning-constituting acts

17 This interpretation is consistent with that of Spiegelberg, “Husserl’s Phenomenology and Existential-
ism”, 68: "It is also argued that phenomenology ‘brackets’ all questions of existence, hence that it is
essentially a philosophy of detachment in contrast to existentialism’s philosophy of commitment (en-
gagement). But it is a misunderstanding of the phenomenological reduction to think that bracketing our
beliefs in the existence of the phenomena eliminates the phenomenon of human existence. This misun-
derstanding is based on an unfortunate equivocation in the meaning of the word ‘existence.” For the
existence-character in the phenomena which we bracket is something quite different from Existenz or
Dasein as the structure of being-in-the-world, which is found only in human beings. As far as the latter
is concerned, bracketing may well affect the belief in the reality of the world and even of the human
being who is in such a world. But even this does not mean that being-in-the-world and its believed
reality is totally ignored. It may be described qua phenomenon like any other reduced phenomenon.
One may consider Husserl’s treatment of this phenomenon inadequate. It may also be true that the
phenomenologist’s detachment implies a temporary retreat from the involvement and active participa-
tion in concrete existence. But this does not mean total neglect of the phenomena of existence. Nor
must it be overlooked that the immanent residuum of consciousness which survives the ordeal of the
phenomenological reduction has the character of absolute existence—an existence that can certainly
rival in poignancy the existence which the existentialists attribute to the human being incarnated in the
world”.
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and their correlative contents at the universal level of essences!'®, Husserl’s
narrow focus on consciousness and on its theoretical and epistemological con-
cerns is not the solution to but a problem for the meaning of human life. Yet

the cognitive manner of being is one that Heidegger recognized as founded on

f119.

and grounded in something more basic than itsel For Husserl, on the other

hand, existentialism represented not a philosophy but a worldview. Perhaps
Husserl’s greatest concern was: “Wie werde ich ehrlicher Philosoph?”*?°® To be
perfectly honest, Husserl admitted that, while it may not be a “novel” (Roman),
every interpretation of the history of philosophy is a piece of "“poetry”
(Dichtung)*?*. Husserl’s own philosophical worldview was strongly Greek, and,
according to a popular conception of Greek philosophy, there is no episteme of
to hekaston. Now this notion presupposes a certain Classical view of things.
Yet what about the post-Classical schools of the Hellenistic period and their

common conviction that, if philosophy is to be meaningful for life, then it must

122

also be a way of life In any case, Husserl emphasized the difference be-

tween Philosophie and Weltanschauung so rigorously that he had no viable al-
ternative other than to reject any philosophy that attempted to explain

worldviews, especially those which he regarded as “irrational,” in an even re-

123

motely legitimating mode In the end, it should go without saying, but it

goes better with saying, that it is an essentialist misunderstanding to suggest

that the existentialists are irrationalists who teach that life is absurd*?*.

One must, of course, heed Husserl’s often cited observation: "“In der Tat,
der gréBte und wie ich sogar glaube, wichtigste Teil meiner Lebensarbeit steckt

noch in meinen, durch ihren Umfang kaum noch zu bewaltigenden

118 Gadamer, Neuere Philosophie I, 192: “Was ist das Sein des menschlichen Daseins? Gewiss nicht
blosses Bewusstsein”.

119 Sejn und Zeit, 59-62 (§ 13).

120 Gadamer, Neuere Philosophie I, 163. Cf. David Vessey, “Who Was Gadamer’s Husserl?”, The New
Yearbook for Phenomenology and Phenomenological Research 7 (2007), 7 (note 16).

121 Hua. XXIX, 47: “leder Versuch, aufgrund der Verkettung literarisch dokumentierter Tatsachen eine
Geistesgeschichte, eine Geschichte der Philosophie zu konstruieren, ist nicht ein ‘Roman,’ sondern eine
‘Interpretation,’ eine durch die Tatsachlichkeiten der Dokumentierung gebundene ‘Dichtung’ (sehen wir
davon ab, dass auch diese Tatsachlichkeiten ihr Problematisches haben)”. On the next page (48), Hus-
serl applies this idea to “his” reading of Plato. One wonders how he would have applied it to his inter-
pretation of Galileo in the Krisis. Cf. Hua. VI, 510-513.

22 pierre Hadot, Qu’est-ce que la philosophie antique? (Paris 1995).

123 See especially the section on “Historizismus und Weltanschauungsphilosophie” in “Philosophie als
strenge Wissenschaft”.

124 A la William Barrett, Irrational Man: A Study in Existential Philosophy (New York 1958).
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125 " One can, however, find virtually no specific analyses of mor-

Manuskripten
al problems or ethical dilemmas, for example, in Husserl’s published or un-
published writings. Instead, one finds general remarks about “the specifically
human questions,” that is, the traditional “metaphysical questions,” for exam-
ple, about “God,” “immortality,” and “freedom.” In this regard, the best ex-
pression of Husserl’s humanism may be his unwillingness or inability to think
the worst about his fellow human beings, for he did his best to help them to
avoid irrationalism, positivism, and skepticism. On the other hand, the chal-
lenge of Husserlian humanism, with its teleological demand for human beings

to pursue, if not to achieve, “infinite tasks”'2°

in the direction of the develop-
ment of an “entelechy” of rationality for which there could be no apriori demon-
stration, may have proven too much for too many?’. That is a shame, but it is
no reflection on Husserl or on his phenomenology.

In closing, one should recall that Husserl ends the “Vienna Lecture” with the

prophetic remark that “Europe’s greatest danger is weariness”*?®.

Yet a grave
danger to his philosophy was also his own naive, or, perhaps more accurately,
innocent, preference for a traditional rationality that went hand in hand with an
imagination inadequate to his ominous times in crucial respects. After all, with
his historical horizon, which seems to have been that of a Hapsburg-
Hohenzollern, not to say Wilhelmine, academic, Husserl had no idea of, and no
anticipation for, the Europe that was, already in his final years, not only well on
its way to, but also deeply mired in, the “bloodlands” of Hitler and Stalin'®°.
Like most other highly civilized and cultivated Europeans of his time, Husserl
could hardly imagine the real existential crisis that was looming, nor can he be
blamed for this incapability. Tragically, his sincere plea for Echtheit**° could not
sustain itself against the false hopes raised by a rhetorically seductive and so-

phistically clever approach that in reality reduced Erschlossenheit to

125 Edmund Husserl, Zur Phdnomenologie der Intersubjektivitit, Texte aus dem Nachlass, Dritter Teil:
1929-1935, ed. Iso Kern (The Hague 1973) (Husserliana XV), Ixvi (Letter to Adolf Grimme, March 5,
1931).

126 On “Philosophie als unendliche Aufgabe” see Hua. VI, 73, 319, 323-324, 326, 336, 338-339, 341.

127 If there were still any doubts as to whether the actual human beings of the Renaissance could be
adequately understood in terms of an essence of pure reason alone, then the spectacular exhibition
“Gesichter der Renaissance” (Bode Museum, Berlin, 2011 / Metropolitan Museum of Art, New York,
2012) should dispel them once and for all. See also Keith Christiansen and Stefan Weppelmann, eds.,
Gesichter der Renaissance: Meisterwerke italienischer Portrait-Kunst (Munich 2011).

128 Hua. VI, 348: “Europas groBte Gefahr ist die Mudigkeit”.

129 Timothy Snyder, Bloodlands: Europe Between Hitler and Stalin (New Haven 2011).

130 Hua. VI, 1-3, 7, 10-16. There are 17 references to “echt” and “Echtheit” in Part One of the Krisis.
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Eigentlichkeit, but Eigentlichkeit to Entschlossenheit, and therefore

131
t.13

Erschlossenheit to Entschlossenhei After the fact, Husserl may have pro-

tested, like Camus, another existentialiste malgré Ilui, that he was not an exis-
tentialist. Yet he embraced and performed his infinite existential tasks with the
heroic attitude of a Sisyphus facing the absurd. And, as Camus suggested at

the end of his myth, “one must imagine Sisyphus happy”: "Il faut imaginer

132

Sisyphe heureux In his own words, Husserl best described “the fate of a

philosophical existence in all its seriousness”:

Ich versuche zu fiihren, nicht zu belehren, nur aufzuweisen, zu beschreiben, was
ich sehe. Ich erhebe keinen anderen Anspruch als den, in erster Linie mir selbst
gegeniber und demgemaB auch vor Anderen nach bestem Wissen und Gewissen
sprechen zu diirfen als jemand, der das Schicksal eines philosophischen Daseins in

seinem ganzen Ernste durchlebte.33

131 Jaspers, Notizen zu Heidegger, ed. Hans Saner (Munich/Zurich 1978), 33-34: “Heideggers
Philosophie bis jetzt gottlos und weltlos, faktisch solipsistisch. Gradlinig und blind in der Akzentuation
der ‘Entschlossenheit.” — Ohne Liebe. Daher auch im Stil unliebenswiirdig. Nur ‘Entschlossenheit,’
nicht Glaube, Liebe, Phantasie. Ein neuer Positivismus. Spannung der Welt—gottlose Existenz in sich
selbst zu ungeheurer Intensitdt. Disziplin, verzweifelte Entschlossenheit. Unbedingte, aber leere
Energie”.

132 Albert Camus, Le mythe de Sisyphe: Essai sur I'absurde (Paris 1942), 168.

133 Hua. VI, 17.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.

| 241






ENSAYOS DE LA REGION
LATINOAMERICA

ESSAYS OF THE
LATIN AMERICA REGION






Investigaciones Fenomenolégicas, vol. Monografico 4/11 (2013): Razdn y vida, 245-277.

e-ISSN: 1885-1088
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Resumen: En este trabajo paso revista a las
diferentes acepciones del concepto de realidad
en la obra de Alfred Schutz y las tensiones que
lo surcan. Asi es que describo una dimension
pragmatista de la realidad, y muestro como ella
entra en contradicciéon con una idea marcada-
mente realista y objetivista. En este contexto,
la obra de Schutz se presenta como atravesada
por una tensidn irresuelta en tres frentes pro-
blematicos: realismo - constructivismo; egolog-
ia — intersubjetividad; relativismo - fundaciona-
lismo. La intrepretacion schutziana del Quijote
ilustra magnificamente de qué modo operan
estas contradicciones. Al respecto, si bien
Schutz se siente cercano a la exégesis de Orte-
ga y Gasset, argumentamos que su Quijote es
mas afin al de Unamuno. Otra diferencia sus-
tancial que lo distancia de Ortega, a pesar del
profundo respeto que sentia por él, es el modo
en que ambos cuestionan concepciones colecti-
vistas de lo social como la de Durkheim: Schutz
considera que lo social es abstracto y, por en-
de, irreal, mientras que Ortega lo concibe como
una realidad sustituta. Ademas, Schutz piensa
que lo social se enfrenta al individuo, mientras
que Ortega muestra que se contrapone a la
interaccion.

Palabras clave: Realidad social, sentido,
Schutz, Don Quijote, Ortega y Gasset.

Universidad de Buenos Aires, Argentina

cbelvedere@sociales.uba.ar

Abstract: In my paper I review the different
meanings of the concept of reality in the work
of Alfred Schutz and the tensions that cross it. I
describe a pragmatic dimension of reality and
then I show how it clashes with an idea re-
markably realistic and objectivist. In this con-
text, Schutz's work is presented as crossed by
an unresolved tension on three fronts: realism
- constructivism; egology - intersubjectivity;
relativism - foundationalism. The Schutzian
intrepretacion of Don Quixote superbly illus-
trates how these contradictions operate. In this
regard, although Schutz felt close to the exege-
sis of Ortega y Gasset, I argue that his Quixote
is more akin to that of Unamuno. Another sub-
stantial difference with Ortega, despite the
deep respect Schutz had for him, is the way in
which both challenge collectivist social concepts
like Durkheim’s: Schutz considered that the
social is abstract and therefore unreal, while
Ortega conceived it as a substitute reality. Also,
Schutz thinks that the social is opposed to the
individual while Ortega shows that it opposes
interaction.

Key Words: Social Reality, Meaning, Schutz,
Don Quixote, Ortega y Gasset.
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El “problema de la realidad” ha sido una de las inquietudes persistentes de
Alfred Schutz. Tanta gravitacién tiene en su obra, que ha titulado el primer vo-
lumen de sus escritos “El problema de la realidad social” —volumen que, dicho
sea de paso, incluye dos textos capitales al respecto, cuyos titulos también alu-
den a la “realidad”-. La problematica vuelve a aparecer en el volumen II, en un
célebre trabajo sobre Don Quijote. Nuevamente, la “realidad” ocupa importan-
tes paginas en la resefia de Ideas II publicada en el volumen III de los escritos
de Schutz, asi como en los capitulos dos y seis del volumen VI. Finalmente, la
descripcién profunda y detallada de la “realidad suprema” que es el mundo de
la vida cotidiana, le da tema y ocupa incontables paginas en su obra ultima (en
coautoria con Thomas Luckmann), Las estructuras del mundo de la vida. De
modo que podria decirse que Schutz siempre estuvo involucrado con la reali-
dad. Mas técnicamente dicho, el problema de la realidad ha tenido una alta per-
tinencia en su obra.

Ahora bien, pertinencia no es precision. Por significativa que fuese para
Schutz la cuestion de la realidad, hay que decir que el modo en que la encara
no estad exento de ambigliedades. Nuestro propdsito en el presente trabajo es,
primero, resefar las consideraciones de Schutz sobre “el problema de la reali-
dad”; luego, senalar ciertas aporias a las que su planteo conduce, tanto en lo
que respecta a su concepcion de “la realidad” en sentido amplio cuanto en lo
gue concierne, mas especificamente, a la “realidad social”; a continuacién, se-
Aalar algunas deficiencias en su concepcién de lo social a partir del contrapunto
con Ortega y Gasset (en quien Schutz se referencia para tratar esta cuestion);
y, finalmente, establecer, con base en este cotejo, puntos ciegos en la concep-

III

cién schutziana de la “realidad social” que dejan abierta una problematica para

futuras investigaciones.

1. ¢QUE ES LA “REALIDAD"?

Schutz tiene una concepcidon pragmatista de la “realidad”. Una de sus in-

fluencias mas notorias y constantes es William James, filosofo para el cual “la
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realidad significa simplemente una relacidon con nuestra vida emocional y acti-
va"l. Esto significa —segln interpreta Schutz- que “el origen de toda realidad es
subjetivo”, de modo que todo lo que existe y despierta nuestro interés, es real.

III

Decir que una cosa es “real”, es decir que “se encuentra en cierta relacidon con
nosotros”?.

Ahora bien, la realidad no es monolitica ni homogénea sino que esta estruc-
turada en ordenes diversos, “cada uno de los cuales tiene su propio estilo espe-
cial y separado de existencia”’. Otro pragmatista, George Herbert Mead, ha
sido quien -a gusto de Schutz- describié de manera descollante el “nucleo [co-
re]* de la realidad”, a saber, “la estructuracién de la realidad de la cosa fisica
[...] en su relacidon con la accion humana, y en particular con la manipulacion
concreta [actual] de objetos con las manos™.

Esta region -a la cual Mead denomina “area manipulatoria”, y que constitu-
ye para Schutz “el nucleo de la realidad”- incluye los “objetos que son vistos y
manejados [handled], a diferencia de los objetos distantes, que no pueden ser
experimentados por el contacto, pero estan situados en el campo visual™. Es
por ello que Unicamente estas “experiencias de cosas fisicas dentro del area
manipulatoria permiten la prueba bdsica de toda realidad: la resistencia; solo
ellas definen los que Mead llama los ‘tamafios [sizes] estandar’ de las cosas que
aparecen fuera del area manipulatoria en las deformaciones [distortions] de las
perspectivas Opticas”’. Asi, por ejemplo, la percepcién visual de un objeto dis-
tante conlleva la anticipacidon de que puede ser traido al contacto con nosotros
“mediante la locomocién, en cuyo caso la perspectiva deformada de los objetos
desaparecerd y se restablecerdn sus ‘tamafios estandar’”®.

Schutz hace propia “esta teoria del predominio del area manipulatoria”, a

punto tal de expresar que ella “converge” con su propia tesis “de que el mundo

! Schutz, Alfred. El problema de la realidad social. Escritos I, Buenos Aires, Amorrortu, 2003, p. 197.

2 Idem.

3 Idem.

4 Considerando la temética en cuestién, he preferido seguir aqui la traduccién al espafiol del texto de
Schutz. En los casos en que considero que la expresion del texto en inglés tiene una riqueza o multiplici-
dad de sentidos no asibles enteramente por su equivalente en espaniol, incluiré entre corchetes la pala-
bra en inglés. Este recurso también servird para mantener continuidades dentro de un mismo campo
semantico que inexorablemente se pierden en la traduccion, donde es preciso a veces recurrir a distintos
términos. A su vez, en sentido contrario, permitiria mantener distinciones que de otro modo se perderian
en las homonimias. Cuando el término en inglés vaya entre paréntesis y no entre corchetes, correspon-
dera a especificaciones introducidas por el traductor.

5 Schutz, Alfred. El problema de la realidad social, p. 210.

6 Idem.

7 Idem.

8 Idem.
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de nuestras ejecuciones [working], de los movimientos corporales, de los obje-
tos que se manipulan y las cosas que se manejan, y de los hombres, constituye

la realidad especifica de la vida cotidiana”

—-siendo para Schutz la vida cotidia-
na, como bien se sabe, la realidad suprema-.

Sin embargo, la teoria del “area manipulatoria” no es tomada por Schutz de
manera lineal sino que la resignifica incluyendo este ambito -"que el individuo
experimenta como nucleo [kernel] de su realidad”- en la esfera mas amplia de
lo que denomina, en sus propios términos, “mundo a su alcance (world within
his reach)”, el cual incluye lo que hay mas alla de su vista y su oido, asi como
“las zonas adyacentes abiertas a su ejecutar potencial”*®. Otro cambio significa-
tivo que introduce Schutz es “hablar de provincias finitas de sentido”, en vez de

I A\

dreas manipulatorias, a las cuales podemos darles el “acento de realidad”'?,

poniendo asi de relieve que “es el sentido de nuestras experiencias, y no la es-

d”*?. De modo

tructura ontolégica de los objetos, lo que constituye la realida
gue esos ambitos finitos de sentido seran o no reales segun les demos o no el
sentido de ser reales; lo cual, por supuesto, significa también que podemos
despojarlos de ese sentido, que podemos retirarles el acento de realidad a to-

I\\

dos y cualesquiera de estos ambitos, excepto uno: el “mundo del ejecutar coti-
diano [working in daily life]”, que constituye ni mas ni menos que “el arquetipo
de nuestra experiencia de la realidad”*?, siendo todos los demas modificaciones
suyas.

Asi es que, el pensamiento de sentido comun presupone el mundo de la vi-
da cotidiana y le otorga el acento de realidad en tanto nuestras experiencias
practicas prueban su unidad y congruencia, a punto tal que esta realidad nos
parece ser la natural, y la “hipdtesis de su realidad” se impone “como irrefuta-
ble”'*. Ademé&s de esta razén, Schutz enumera otros cuatro motivos por los
cuales el mundo externo de la vida cotidiana es, para nosotros, la realidad su-

prema:

° Idem.

10 rdem.

1 Ibidem, p. 215. En otros trabajos, donde sigo la edicién en inglés de la obra de Schutz, he preferido la
expresion “dejo de realidad” porque consideré que expresaba mejor el sentido de la posicion de Schutz.
Mantendré la versidn publicada en espafiol, habiendo expresado ya mis preferencias. El lector podra, en
todo caso, escoger uno u otro término segun lo considere mejor.

2 5chutz, Alfred. El problema de la realidad social, p. 303.

3 Ibidem, p. 217.

4 Ibidem, p. 216.
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a. Porque siempre tomamos parte en ella, aun durante nuestros suefos, por
medio de nuestros cuerpos, que son en si mismos cosas del mundo externo [outer].

"b. Porque los objetos exteriores [outer] delimitan la libertad de nuestras posibi-
lidades de accidn, al ofrecer una resistencia que, si puede ser superada, solo puede
serlo mediante un esfuerzo.

"c. Porque es en este ambito donde nos insertamos [we can gear] por medio de
nuestras actividades corporales, y es él por ende, el que podemos cambiar o trans-
formar.

"d. Porque dentro de este ambito, y solo dentro de él -y esto no es sino corola-
rio de los puntos precedentes—- podemos comunicarnos con nuestros semejantes y
establecer asi un ‘ambiente comprehensivo comun’, en el sentido que da Husserl a

esta expresién.*®

En breve, la vida cotidiana es la realidad suprema porque es permanente,
constringente, practica, y —en definitiva- intersubjetiva. Estos son los rasgos,
entonces, que hacen del mundo de la vida cotidiana la realidad suprema para el
hombre en actitud natural y que le otorgan el privilegio, que ninguna otra pro-
vincia finita de sentido posee, de que pongamos en él de manera permanente

el acento de realidad, sin poder jamas retirarselo.

2. DON QUIJOTE Y SUS PROBLEMAS CON “LA REALIDAD"”

El problema de la realidad es ilustrado en la obra de Schutz con la figura
del Quijote. Encontramos tres momentos privilegiados en que esta ejemplifica-
cion se desarrolla con cierto detalle. En primer lugar, contamos un capitulo del
tomo I de los Escritos de Schutz!® donde, en el marco de sus consideraciones
sobre la “realidad”, el autor esboza una interpretacion del Quijote. En segundo

lugar, hay dos textos, recogidos en el tomo VI’

, en los que Schutz vuelve so-
bre el Quijote. Alli retoma los elementos principales del trabajo recién mencio-
nado, y a la vez avanza en la consideracion del vinculo entre realidad y fantas-
ia. Tomaremos, entonces, a estos textos como un segundo cuerpo a considerar
en conjunto, teniendo en cuenta que son ampliamente convergentes. En tercer

y ultimo lugar, nos detendremos en el mas célebre trabajo de Schutz sobre el

> Ibidem, p. 304.

6 Sobre las realidades multiples”, en ibidem, pp. 197-238.

17 Schutz, Alfred. “The Problem of Personality in the Social World” y “Genesis of the Social Person in the
Solitary Self”, en Collected Papers V1. Literary Reality and Relationships, Phaenomenologica 206, Dor-
drecht, Springer, 2013, pp. 199-240 y 265-309.
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tema, que es su articulo sobre “Don Quijote y el problema de la realidad so-

I”*® incluido en el tomo II de sus escritos. Es, ciertamente, la versién mas

cia
extensa y minuciosa en cuanto a su interpretacion del texto cervantino, de mo-
do que nos dara ocasion de ampliar y profundizar el analisis. Ademas, su signi-
ficacion para el lector en lengua espafiola hara que le prestemos una especial
atencion®®,

En conjunto, estos textos nos mostraran -al contrario de ciertas interpreta-
ciones corrientes— que Don Quijote vive por algun tiempo, al menos, en su rea-
lidad, que es otra que la del “emisario del sentido comun” que le sirve de escu-
dero, lo cual dista mucho de decir que vive en la fantasia. Veamos, entonces,
las consideraciones de Schutz sobre este texto capital de la literatura en lengua

espafola.

2.a. En Escritos 1, Schutz argumenta que Don Quijote no traspasa las fron-
teras del mundo del actuar o trabajar (“ejecutar”). En ese sentido, si bien “es
un fantaseador [fanstast]”, lo que enfrenta son “realidades”: “no hay gigantes
imaginarios en la realidad de su mundo del ejecutar, sino gigantes reales”?°.
Soélo a posteriori, a partir de los sucesos desencadenados, advierte que su in-
terpretacion del objeto fue invalidada por los hechos?!. Ahora bien, esto no
hace de Don Quijote un ser extraordinario sino todo lo contrario, pues la suya
es “la misma experiencia que todos tenemos dentro de la actitud natural”??
cuando descubrimos que hemos tomado equivocadamente un objeto por otro.
Su particularidad, entonces, no radica en que enfrente una realidad distinta
sino, simplemente, en que “reacciona de otro modo que nosotros en situaciones
similares”?®>. Don Quijote no es distinto porque el curso ulterior de los aconte-
cimientos desdiga su interpretacion inicial del objeto, de la situacion o, lisa y

llanamente, de la realidad; sino tan sélo porque “no se somete a la ‘explosién

18 Schutz, Alfred. “Don Quijote y el problema de la realidad”, en Estudios sobre teoria social. Escritos 11,
Buenos Aires, Amorrortu, 2003, pp. 133-152.

“Don Quijote y el problema de la realidad” fue publicado por Schutz en espafiol (en 1954) en la revista
Dianoia (anuario del Centro de Estudios Filoséficos de la Universidad Nacional de México) con traduccion
del profesor Luis Recaséns Siches y su esposa (ibidem, p. 12). Honrando este espiritu, hemos escogido
citar a Schutz en espafiol, en aquellos casos en que disponemos de traducciones.

20 schutz, Alfred. El problema de la realidad social, p. 220.

2! rdem.

22 1dem.

3 Idem.
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de su experiencia’, no advierte su engano [delusion] ni admite que los objetos

n24

atacados han sido siempre molinos y nunca gigantes”<” sino que,

obligado a reconocer la realidad actual de los molinos a cuya resistencia sucumbid,
[...] interpreta este hecho como si no perteneciera al mundo real [...] mediante la
teoria de que a ultimo momento, y para humillarlo, su archienemigo, el mago, debe

haber transformado los gigantes, hasta entonces reales, en molinos de viento.?®

Solo entonces “retira Don Quijote definitivamente el acento de realidad del

mundo del ejecutar y lo adjudica al mundo de sus fantasias [imageries]"?®.

2.b. Desde este punto de vista, Don Quijote no vive inicialmente en un
mundo de fantasia. Esto es tratado por Schutz en dos considerables descripcio-
nes de “El mundo de la fantasia” recogidas en Escritos VI. Don Quijote no es
visto alli como un alienado sino, en todo caso, como un sofiador o —segun dice
Schutz- “un visionario enfrentando realidades”?’. Por eso, cuando carga contra
molinos de viento, no “imagina [he phantasies]” que ataca gigantes®® porque su
accion proyectada se encuentra inscripta en su “plan-de-vida” y “el acto volitivo
del ‘fiat’ entra en su proyecto” desde el momento en que “espolea a Rocinante
y arremete a fin de realizar lo que ha sido proyectado”?®. Por eso Schutz recha-
za enfaticamente la interpretacién del Quijote como un delirante cuando -tras
restituir argumentos que, podemos inferir, le resultaban ingratamente familia-

res—- se pregunta:

¢Es correcta esta descripcion? iNo! No hay presente fantasma en el sentido nues-
tro. Para Don Quijote, quien ya es un Phantast enfrentado por realidades, [...] no
hay ningun fantasma presente cuando considera a los molinos de viento como gi-
gantes. Para él, los gigantes reales de este mundo de trabajo estéan alli y embate
contra esos gigantes reales. Solo después descubre que eran molinos de viento. Se
engafiaba en su interpretaciéon del mundo del trabajo que le estaba predado, aun-

gue del mismo modo en que nos engafamos nosotros cuando dudamos si esa silue-

24 Idem.

25 Idem.

26 Idem.

27 Schutz, Alfred. Collected Papers V1. Literary Reality and Relationships, p. 230.
28 Ibidem, p. 290.

2 1dem.
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ta a la orilla del bosque es un arbol o un hombre. Hasta ahora todo ocurrié en el
mundo real del trabajo de Don Quijote.>®

No es que todo lo que hace Don Quijote coincida con el actuar del hombre
comun en actitud natural. Hay algo distinto, pero no es el hecho de que su
mundo resulte invalidado por ulteriores experiencias sino el modo en que toma

esta contraprueba:

[Don Quijote] no extrae de esta ‘explosion de sus experiencias’ la consecuencia de
que se ha engafiado, que no hay gigantes, sino ‘en realidad’ molinos de vientos. En
cambio, llega a la conclusion de que su enemigo, el mago, para hostigarlo, a ultimo
momento transformd a los molinos de viento en gigantes. Y con eso en primer lu-
gar, en ese momento, Don Quijote da el ‘salto’ a la provincia finita de sentido per-
teneciente a sus fantasmas. Mas en particular —-de pura necesidad- le otorga reali-
dad a los molinos de viento, pero interpreta este hecho de manera tal que no per-
tenece a la provincia de sentido de la realidad. Lo que no es composible en el mun-
do del trabajo, a saber, la existencia de gigantes y magos, y la transformacion
magica de molinos de viento en gigantes, es totalmente compatible en la provincia

finita de sentido de las fantasias [phantasmas].3!

En sintesis, la gran diferencia entre Don Quijote y el hombre en actitud na-

I A\ III

tural “normal” es que, en vez de cambiar el sentido de su realidad, la experien-
cia de conmocion en su vida cotidiana lo lleva a tomar como real el mundo de la
fantasia. Es decir, si hay algo de locura en él, es el intento de asignarle el acen-
to de realidad al mundo de la fantasia. Esto sera desarrollado con mayor detalle

en el conocido estudio de Schutz sobre el Quijote.

2.c. Tal como dijimos, Don Quijote le asigna el acento de realidad al mundo
de la caballeria, y desde esa “posicion basica [homebase]” interpreta los demas
ambitos de la realidad. Sin embargo, no puede sostener esto por tiempo indefi-
nido ya que, “cuando este mundo privado suyo entra en contacto con el mundo
de sus semejantes, ambos, Don Quijote y los demas, deben resolver los conflic-

tos que surgen entre los esquemas dispares de interpretacidén vigentes [prevai-

30 rdem.
31 Ibidem, p. 291.
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"32 o cual producird transformaciones profundas e

ling] en cada uno de ellos
incluso tragicas.

Schutz ilustra este proceso comparando las tres expediciones de Don Quijo-
te, en cada una de las cuales el mundo social que encuentra adopta actitudes
radicalmente distintas a la que él adopta en el mundo privado de su fantasia, el
cual “tiene un hondo sentido para él” pero es visto por sus semejantes como
“un mundo de locura”>.

En la primera expedicién, Don Quijote “esta solo, empefiado Unicamente en

734 Podriamos decir que fenomenoldgicamente recorre el

un didlogo interior
camino de la egologia. No le escapa la objetividad natural del mundo, en el que
puede actuar con eficacia practica: sus acciones son realizables [performable]
“dentro de la realidad eminente [paramount] de la vida cotidiana a pesar de sus
motivos fantdasticos, sin que haga falta ningun encantador para conciliar los es-
quemas divergentes de interpretacion”®>.

A partir de la segunda expedicidén, en cambio, “Don Quijote ya no esta solo
y necesita establecer un ‘subuniverso del discurso’ con los semejantes con
quienes comparte una relacién cara a cara dentro del mundo del sentido
comuin”®. Es decir que ya se abre al mundo intersubjetivo, donde las cosas no
solo son lo que para él sino lo que para todos. Digamos, entonces, que debe
encontrar un modo de vérselas con la inter-objetividad. Aqui cobra relevancia,
en el analisis de Schutz, la figura de Sancho Panza, ungido como “representan-
te del pensamiento cotidiano” merced, entre otras cosas, a que siempre tiene a
mano un proverbio “para explicar todo en términos del conocimiento presu-
puesto”’. Lo que el sentido comUn garantiza es que las cosas y los sucesos que
ambos experimentan sean interpretados segun los mismos esquemas; es decir,
garantiza que las experiencias compartidas sean “comunes” y refieran a “los
mismos objetos”®. Lo cual significa que el sentido com(n establece una de las

bases del mundo social, puesto que:

32 5chutz, Alfred. Estudios sobre teoria social, p. 138.
33 Idem.

34 Idem.

35 Ibidem, p. 139.

36 Idem.

37 Idem.

38 Idem.
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Nuestra relacion con el mundo social se basa en la hipotesis [assumption] de que, a
pesar de todas las variaciones individuales, nuestros semejantes experimentan los
mismos objetos de una manera sustancialmente similar a nosotros y viceversa, y
también que nuestro esquema de interpretacion y el de ellos muestran la misma
estructura tipica de significatividades [relevances]. Si se desploma esta creencia en
la identidad sustancial de la experiencia intersubjetiva del mundo, queda anulada
[destroyed] la posibilidad misma de establecer la comunicaciéon con nuestros seme-

jantes.3®

En la tercera expedicién de Don Quijote, “la dialéctica de la intersubjetivi-
dad es trasladada a una nueva dimensién”*° dado que los semejantes con quie-
nes se encontré en las dos expediciones previas entablaban relaciones cara a
cara con él “sin que ninguno de los coparticipes tuviera conocimiento previo del

"1 En cambio, como antes de que iniciara su tercera expedicion la historia

otro
de sus primeras aventuras habia sido narrada en un libro leido por la mayoria
de las personas a quienes habria de encontrar en su periplo, Don Quijote en-
frenta ahora a un “publico anénimo de lectores [que] se ha formado un tipo
ideal” de su personalidad, “de su manera de actuar y reaccionar”; de modo que
prevé en él cierto tipo de comportamiento, incluyendo sus expectativas respec-
to de las reacciones de aquellos, y estan preparados para orientar su compor-
tamiento hacia el caballero de modo tal que pueda interpretarla como una res-
puesta adecuada a sus propias acciones*?. Sin embargo, este encuentro es pe-
culiar: podriamos decir que es irénico ya que se trata de una broma en la que
quienes interactian con Don Quijote hacen de cuenta que el mundo es tal como
él espera. Asi es que, siguiéndole la corriente, buscan establecer un universo de
discurso con él y construyen, dentro de la realidad de su mundo de la vida coti-
diana, “un mundo de juego, de broma, de ficcién [make-believe] y ‘hacer de
cuenta’ [let’s pretend]” que esperan que Don Quijote considere real en los

términos de su universo privado®>.

Pero al no asignar nunca a su mundo de ficcidn el acento de realidad, no logran es-

tablecer con Don Quijote un universo de discurso ni, por consiguiente, pueden en-

39 Idem.
40 Ibidem, p. 142.
41 Idem.
42 Idem.
43 Idem.
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trar con él en una verdadera relacion social. Esto conduce, como veremos, a la tra-

gedia personal y al derrumbe del caballero.**

Entonces, el encuentro irénico del que hablamos esta, en definitiva, conde-
nado al fracaso porque Don Quijote, a diferencia de sus interlocutores, se toma
muy en serio el mundo de la caballeria. Su tragedia personal llegard cuando su
mundo se desmorone porque ha quedado “destruida su capacidad de interpre-
tar la realidad de sentido comdn en términos de su universo privado”* y por-
que -en lo que Schutz describe como un “gran proceso de desilusion”- le ha ido
quitando “poco a poco el acento de realidad a su subuniverso privado”.*® Ocu-
rrido eso, queda confinado a “la triste realidad de la vida cotidiana”’.

Este confinamiento es descripto por Schutz en términos de reminiscencias
platénicas, cuando en su analisis nos muestra a Don Quijote “encerrado en la
realidad cotidiana como en una prision y torturado por el mas cruel de los car-

celeros: la razon del sentido comun”,

3. DON QUIJOTE Y SANCHO PANZA: LA IMAGINACION Y EL SENTIDO COMUN

EN LA TENSION PLURALISMO — FUNDACIONALISMO

Hemos visto a Schutz comenzar su caracterizacion de Don Quijote como
quien enfrenta realidades, y lo hemos visto terminar mostrando su fatal apri-
sionamiento en la carcelera realidad de la vida cotidiana. ¢Es el mundo del Qui-
jote una realidad tan verdadera como cualquier otra, o es insostenible como tal,
debiendo caer ante el peso inexorable de la realidad suprema del mundo de la
vida cotidiana? Esta pregunta equivale a esta otra: ées la realidad multiple y
diversa, o existe una realidad fundamental, en comparacién con la cual las
otras, pretendidas realidades, no son mas que una quasi realidad? En breve,
ées Schutz un pluralista o un fundacionalista? Veamos.

Schutz comienza su andlisis del Quijote como un pluralista, cuando sefiala

que la realidad suprema del mundo de la vida cotidiana no es tan “monolitica

como parece pues contiene “enclaves de experiencia” que la trascienden y se

44 Idem.
45 Ibidem, p. 151.
46 Idem.
47 Ibidem, p. 146.
48 Ibidem, p. 151.
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refieren a otras regiones de la realidad “no compatibles” con ella.*® Asi, por
ejemplo, el mundo de la fantasia no es una region unificada sino que “hay fan-
tasias dentro de las fantasias, subuniversos dentro de subuniversos, que pue-
den contradecirse entre si y con la realidad de la vida cotidiana”®. Ademas de
esta diversidad interna a cada mundo, hay también una diversidad externa en
la relacidon entre mundos, ya que cualquiera de ellos puede valer como real en
la medida en que lo consideremos como tal. Hemos dicho que es el sentido de
nuestras experiencias y no la objetividad del mundo lo que constituye su carac-
ter de realidad. Asi, basta con cambiar el esquema de interpretacion vigente en
un subuniverso por un esquema valido en otro para “garantizar la coexistencia
y compatibilidad de varios subuniversos de sentido que se refieren a los mis-
mos hechos, y asegurar el mantenimiento del acento de realidad otorgado a
cualquiera de tales subuniversos”?.

Sin embargo, esta declaracion que pareciera pulverizar la realidad, efectlda
todo lo contario pues con la misma expresion que celebra su multiplicidad, la
reunifica al fundarla en la realidad suprema del mundo de la vida cotidiana y al
poner por fuera de todos los subuniversos de sentido “los hechos” -al contrario
de la consideracion nietzscheana de que no hay hechos; solo interpretaciones-.
En concomitancia, Schutz hace derivar su homologaciéon del mundo del Quijote
con el del hombre comun, en una diferenciacidon jerarquizante. Si bien sostiene
gue los argumentos esgrimidos en la realidad de nuestra actitud natural para
darle crédito a los sucesos histéricos son “similares a los utilizados por Don Qui-
jote: documentos, monumentos, relatos [accounts] autenticados por testimo-
nios, y una tradicién ininterrumpida”?, también establece una ruptura radical al
afirmar que el subuniverso que Don Quijote toma como punto de partida “no es
el de la realidad eminente de la vida cotidiana”>.

De pronto, lo que parecia una virtud de Don Quijote, aparece como un de-
fecto consistente en la incapacidad de distinguir la realidad de la irrealidad.
Schutz le atribuye a Cervantes este giro, supuestamente introducido en la se-
gunda etapa de redaccion del texto. Pero lo cierto es que, en su analisis, es

Schutz quien llega a la conclusién de que, a diferencia de Don Quijote, “noso-

4 Ibidem, p. 134.
50 Ibidem, p. 144.
5t Ibidem, p. 137.
52 Ibidem, p. 135.
53 Ibidem, p. 146.
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tros, los Sancho Panza del mundo de sentido comun”>*

, sabemos diferenciar el
mundo de la fantasia del de la realidad. Si bien vivimos, lo mismo que el Quijo-
te, en diferentes ambitos de realidad, nos percatamos de que la “realidad” del
mundo de ficcion es de una clase totalmente distinta a la de nuestra vida dia-
ria>> porque es el Unico subuniverso en el que podemos hacer presa con nues-
tras acciones, al que podemos transformar y cambiar mediante ellas, y dentro
del cual podemos comunicarnos con nuestros semejantes. Es gracias a esta
caracteristica fundamental del subuniverso de la vida cotidiana que la experi-
mentamos como la realidad suprema en relacidon con otras circunstancias y am-
bientes con los cuales debemos habérnoslas®.

Asi que, por mas que ambos mundos tengan su realidad, la realidad en se-
rio, la fundamental, permanente, es la del mundo de la vida cotidiana, mientras
que el mundo de la caballeria es ya una peculiar modificacién suya>’. Lo que el
analisis schtuzeano del Quijote subraya, entonces, no es la capacidad de asig-
narle el acento de realidad al mundo de nuestra eleccidn, sino todo lo contrario.

Asi considerada, la experiencia de Don Quijote nos muestra

su fuerza invencible en la experiencia que el mundo de la vida cotidiana -con sus
COoSsas Yy sucesos, sus conexiones causales de leyes naturales, sus hechos e institu-
ciones sociales— nos es simplemente impuesto, que podemos comprenderlo y do-
minarlo solo en una medida muy limitada, [...] y que nuestra Unica esperanza y gu-
ia es la creencia de que podremos asimilar [came to terms with] este mundo para
todos los fines buenos y practicos si nos comportamos como los demas, si presupo-
nemos lo que los demas creen fuera de toda duda. Todo esto implica nuestra fe en
que las cosas seguiran siendo lo que han sido hasta ahora, y en que seguird con-

firmandose en el futuro lo que nuestra experiencia de ellas nos ha ensefiado.”®

De modo que, si bien al inicio del andlisis el Quijote nos muestra que la rea-
lidad es multiple y consiste en el sentido de nuestra experiencia, al final nos
muestra que la realidad fundamental es una y que se nos impone irremedia-
blemente. Esta percatacion no solo tiene un tenor cognitivo sino también moral.
Don Quijote experimenta una suerte de metanoia cuando, ante a las mentiras

de Sancho Panza

54 Ibidem, p. 145.

55 Idem.

56 Idem.

57 Ibidem, p. 136.

S8 Ibidem, p. 151-152.
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siente la hybris que ha cometido mezclando [intermingling] realidad y fantasia al
relatar sus aventuras en la cueva [...] Siente que ha transgredido las fronteras au-
toestablecidas de la realidad de su ambito privado, dentro de cuyos limites se ha
permitido sonar, superponiendo [intermingling] asi dos ambitos de realidad y pe-

cando contra el espiritu de la verdad.”®

Esta experiencia es en parte, segun la interpretacion de Schutz, la de “su

780 cuando des-

‘hermano menor’ Segismundo en La vida es suefio, de Calderén
cubre “que es posible que aun su subuniverso privado, el ambito de la caballer-
ia, sea solo un suefio, cuyos placeres pasan como sombras”®. Esto es calificado

por Schutz como “la verdadera tragedia de Don Quijote”®?. Tal vez en un inten-
63

I\\

to de acercar su interpretacidon al “maravilloso comentario sobre Don Quijote
de Miguel de Unamuno, Schutz le hace descubrir al Quijote —por asi decirlo- el

sentimiento tragico de la vida.

4. LA DUDA CARTESIANA Y LAS APORIAS DE LA REALIDAD COMO ENFASIS

Calderéon y Unamuno al margen, lo cierto es que el Quijote de Schutz no es
un canto a la diseminacién del sentido y que el personaje ha terminado por re-
cibir un tragico bafio de realidad. ¢éComo interpretar estas definiciones? Intenta-
remos tres respuestas distintas aunque compatibles y que, en conjunto, permi-
tirdn una comprensién mas cabal de la problematica schutziana de la realidad.
No en vano el sintagma recurrente en Schutz es “el problema de la realidad”...

El texto schutziano esta surcado por tres ejes problematicos que plantean
una tension irresuelta: realismo - constructivismo; egologia — intersubjetivi-
dad; relativismo - fundacionalismo. En efecto, de un lado, Schutz considera
que es el sentido de nuestras experiencias lo que constituye la realidad; de otro
lado, deja pendiente —cual la cosa en si kantiana- una estructura ontoldgica de
los objetos que pareciera ser auténoma respecto de las significaciones que le
asignamos. De un lado, la realidad es construida por el ego solitario (de hecho,

su semblanza inicial de Don Quijote lo pinta practicamente como un caballero

% Ibidem, p. 150.
80 rdem.
61 Ibidem, p. 151.
62 Idem.
63 Ibidem, p. 150.
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de la egologia); de otro, la intersubjetividad termina por imponerle un sentido
irrecusable a ese yo inmerso en su propia realidad, capaz de actuar en el mun-
do sensible y transformarlo, esto es, de operar sobre la objetividad remanente,
incluso si es incapaz de entablar una comunicacién efectiva con otro ser huma-
no. De un lado, el mundo al cual le asignamos el acento de realidad sera la rea-
lidad misma en tanto podamos operar pragmaticamente en él, sea cual fuere el
que hayamos elegido; de otro lado, ninguno de esos mundos se genera ni sos-
tiene por si mismo sino que todos ellos son variaciones del mundo de la vida
cotidiana, sobre el cual descansan inexorablemente.

Estas tres ambigledades no sélo se aprecian en la interpretacién schutzia-
na del Quijote sino que surcan toda la ontologia social de Schutz. Su obra mis-
ma esta atravesada por la tensidn entre una interpretacion realista y otra cons-
tructivista, ya que en recurrentes pasajes se lo ve oscilar entre la idea de que el
mundo tiene una estructura ontoldgica propia, y la idea de que es nuestra asig-
nacion de sentido lo que le da su caracter de realidad. Lo mismo ocurre con la
tensién entre la egologia, que parece estar supuesta (aunque nunca asumida
de manera explicita) en algunos de sus andlisis®®, y la conviccién de que la in-
tersubjetividad es un datum de la vida cotidiana, de modo que siempre es pre-
ciso partir de la descripcién del nosotros viviente como primer estrato de nues-
tras experiencias. Igualmente, la tension entre relativismo y fundacionalismo
aflora en otros tramos de la obra de Schutz, por ejemplo, en su teoria del
simbolo, que preserva el caracter de realidad relativa de los demas subuniver-
sos de sentido, pero a la vez le asigna en exclusiva el caracter de realidad su-
prema al mundo de la vida cotidiana.

No obstante, cabria interpretar la teoria del simbolo como un fruto maduro
que, en la obra tardia de Schutz, presenta la mejor solucidn a estas tensiones
al articular lo que aparecia con menor claridad en su interpretacién del Quijote.
El recurso a la teoria del simbolo en Schutz resuelve estas tensiones del lado
del realismo, de la intersubjetividad, y de la vida cotidiana -tres problematicas
que se articulan entre si, con una mayor coherencia y claridad en los textos

tardios de Schutz-. Lamentablemente, esto lleva a Schutz a tesis cercanas al

64\Véase Embree, Lester, “Dorion Cairns and Alfred Schutz on the Egological Reduction”, en Hisashi Nasu,
Lester Embree, George Psathas, Ilja Srubar (eds.), Alfred Schutz and his Intellectual Partners, Konstanz,
UVK Verlagsgesellschaft, 2009, pp. 177-216.
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realismo que lo alejan en cierta medida de la fenomenologia estricta®. Lo cierto
es que el diferendo entre Don Quijote y Sancho Panza termina por resolverse a
favor de este ultimo, y la condena a muerte de aquellos prisioneros platénicos,
en la caverna del dogmatismo de la actitud natural y el sentido comun, se ru-
brica inapelablemente, dejando el sabor amargo de la triste realidad cotidiana
gue se alza victoriosa sobre los suefios vividos como realidad por el “visionario”
Don Quijote.

Pero el triunfo de la “realidad” no es sencillo ni inmediato. Para llegar a ella
y asirnos a la certeza (dogmatica, pero poco importa al fin) con que se le impo-
ne al “hombre comidn”, hemos de atravesar la prueba de fuego de la duda car-
tesiana. Schutz nos muestra entonces a un Quijote meditabundo, quien, en la
vision de la cueva de Montesinos, “duda y sigue dudando acerca de si lo que
vio” alli “era realidad, suefio o pura ficcién elaborada por él mismo”®®. Entonces

pregunta

si su relato de las experiencias que ha tenido en la cueva era verdad o suefio, ima-
ginacion o realidad, y dos veces se le responde que ha sido una mezcla de ambas
cosas. Es que, aun dentro del subuniverso del mundo privado de Don Quijote, exis-
te la posibilidad del suefio y la imaginaciéon, un mundo de fantasia dentro del mun-
do de la fantasia; aun en este subuniverso, las fronteras de la realidad son inesta-

bles [gliding]; aun aqui hay enclaves que constituyen reflejos de otros subuniver-
67

SOS.

Una de las principales diferencias entre la realidad eminente del mundo de

la vida cotidiana y la cuasi realidad del mundo de la fantasia es su fragilidad, en
el sentido de que no es sino a base de enormes esfuerzos y de manera nunca
definitiva que podemos vivirlo como real. Esa fragilidad conlleva una inestabili-
dad de modo que, a la larga, el acento de realidad volvera a caer sobre la reali-
dad fundamental del mundo de la vida cotidiana. Por eso es que el intento del
Quijote estaba condenado de antemano al fracaso. Lo mismo que el intento de
Schutz por sostener la validez de los subuniversos de sentido distintos a los de
la vida cotidiana. De modo que su fracaso es el mismo que el de Don Quijote:

ninguno logra asignar de manera definitiva e incuestionable el acento de reali-

85 En particular, véanse las criticas de Ronald Cox, Schutz’s Theory of Relevance: A Phenomenological
Critique, La Haya, Martinus Nijhoff, 1978.

56 Schutz, Alfred, Estudios sobre teoria social, p. 143.

7 Ibidem, p. 144
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dad a un subuniverso distinto al de la vida cotidiana. Uno y otro terminan por
doblegarse ante la monotonia gris de la habitualidad. En definitiva, entonces, es
Schutz su Quijote.

5. LAS APORIAS DE LA REALIDAD SOCIAL

Los problemas de Schutz con “la realidad” distan mucho de ser una quijota-
da pues ni son ilusorios ni han comenzado con su lectura de Cervantes, sino
gue conforman el nudo gordiano de su ontologia social.

En efecto, la ontologia social de Schutz se estructura con base en la oposi-
cién entre familiaridad y anonimia®®, lo cual implica -tal como sefiala Natan-
son- una distincidén entre realidad (familiaridad) y abstraccién (anonimia)®®. El
mismo Schutz lo explicita al establecer que el mundo social se ordena segun
grados de intimidad y anonimia en torno al self como centro. Al respecto, en-
tiende que solo en la situacién cara a cara puedo captar a mis semejantes como
individuos, mientras que en las restantes regiones del mundo social sélo puedo
experimentar su comportamiento tipico, su patrén tipico de motivos y actitudes
en un grado creciente de anonimidad’®. Segln Schutz, entonces, intimidad y
anonimia son “categorias” que organizan el mundo’! y “categorias de nuestra

interpretaciéon del mundo”’?

jerarquizadas, segun su grado de realidad, entre
familiaridad y anonimia.

En este marco, Schutz considera que la relacién cara a cara es el grado ce-
ro de la realidad social y que es aprehendida directamente, en el presente vi-
viente, a diferencia de otras experiencias (tales como la de los contemporane-
os, los predecesores, etc.), que son aprehendidas indirectamente por medio de
tipificaciones, las cuales son patrones y tipos ideales que forman parte de la
propia reserva de conocimiento acerca de la realidad social en general’>. Enton-

ces, tenemos de un lado el presente viviente, aprehendido directamente en la

8 Respecto de esta cuestion, véase Kimura Masato, “From Intimacy to Familiarity: On the Political con-
stitution of the Life-World”, en: Cheung Chan-Fai y Yu Chung-Chi (ed.), Phenomenology 2005, 1. Select-
ed Essays form Asia. Part 1, Zeta Books, cap. 11, pp. 311-334.

89véase Maurice Natanson, Anonimity. A Study in the Philosophy of Alfred Schutz, Bloomington, Indiana
University Press, 1986.

70 Schutz, Alfred. El problema de la realidad social, p. 285.

7t Schutz, Alfred. Estudios sobre teoria social, p. 77.

2 Ibidem, p. 107.

73 Ibidem, pp. 54.
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relacion cara a cara y, del otro, las demas experiencias, aprehendidas indirec-
tamente por medio de nuestro conocimiento comun acerca de “la realidad social
en general”.

Asi, por ejemplo, Schutz considera que en el mundo de nuestros contem-
poraneos nunca encontramos personas vivientes reales sino tipos ideales’?,
puesto que distingue la comprehensidon conceptual predicativa del tipo ideal, de
la “realidad social” viviente, de modo que cualquier tipificacion que no refiera a
relaciones inter-individuales carece de realidad. En consecuencia, su ontologia
social se extiende desde la insondable realidad de la vida individual hasta las
aprehensibles abstracciones del conocimiento social; esto es, entre la certeza
absoluta de mis experiencias inmediatas de mi semejante y mi experiencia me-
diata e incierta de mis contemporaneos.

Por lo expuesto, el orden creciente de anonimato en los tipos ideales es pa-
ra Schutz correlativo del distanciamiento de la realidad social directamente vi-
venciada. Asi, sucumbe ante la tentadora simplicidad de la falsa oposicion entre
la vida individual (concreta y real) y la colectividad social (abstracta y ficticia).
Esto tiene una doble consecuencia: de un lado, pone a lo individual antes de lo
social; por el otro, pone a lo social por fuera de la realidad. Hay en esto una
dificultad por vincular ambas dimensiones; o, lo que es igual, una dificultad por
dotar a lo social de realidad; y a la realidad, de un caracter social. Vemos, en-
tonces, que esta ontologia social se extiende entre la realidad inalcanzable de la
subjetividad recondita y la irrealidad asible del anonimato, entre la absoluta
certeza de mis propias vivencias y la incerteza de la existencia de mis contem-
poraneos. ¢Puede, entonces, haber alguna realidad en lo social?

La tesitura schutziana hace dificil pensar con precisién la idea de una reali-
dad social. Por un lado, Schutz no abandona esta expresidon, que —como se ha
visto— es recurrente en su obra; pero por otro, tiende a colocar la realidad del
lado del individuo de carne y hueso y no de lo social en cuanto tal. En efecto,
ya en su primera obra publicada, Schutz establece que toda tipificacién que no
remita a relaciones interindividuales carece de realidad. Asi, por ejemplo, en el
mundo de los contemporaneos -que se estructura segun grados crecientes de

anonimizacién y segun una concomitante pérdida gradual de concrecién de los

74 Alfred Schutz, La construccién significativa del mundo social. Introduccidn a la sociologia comprensiva,
Barcelona, Paidds, 1993, p. 233.
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75 w

tipos ideales-"> “nunca encontramos gente viviente real” sino que “siempre tra-

tamos con tipos ideales”’®. A su vez, la concrecién de los tipos ideales “ser3
mayor segun la facilidad con que pueda [...] pasar de una comprensién mera-
mente conceptual y predicativa a una captacién inmediata de la persona mis-
ma”’’. De modo que la antinomia entre familiaridad y anonimato funge como
gradiente que ordena la ontologia social de Schutz. De un lado, tenemos el pre-
sente viviente de la relacion-Nosotros, en su concrecién y familiaridad; del otro,
estan los tipos superiores que componen la reserva (stock) de conocimiento. En
este sentido, lo social seria abstracto y, por lo tanto, no tendria una realidad

aparte de las relaciones reales entre individuos vivientes.

6. LA REALIDAD SOCIAL EN EL ENCUENTRO DE SCHUTZ CON ORTEGA

La principal consecuencia, para nuestra problematica, de la antinomia
schutziana entre la realidad de la vida individual y la irrealidad de las abstrac-

ciones sociales es que —como se dijo- hace imposible hablar de “realidad so-

cial”. Creemos que esta indefinicion podra pensarse mejor en relacién con Or-

tega, con quien Schutz tiene fuertes afinidades e incluso convergencias pro-
gramaticas’®, especialmente en lo que concierne a la descripcién fenomenoldgi-
ca de la actitud natural’”®, no obstante las diferencias que subsisten entre
ellos®.

Schutz descubre a Ortega cuando, mientras preparaba sus extensos ensa-

yos sobre Scheler, encuentra su elogio del pensador aleman. Esto despertd su

7S Ibidem, p. 230.

76 Ibidem, p. 233.

7 Ibidem, p. 224.

78 Ademds, quedan constancias de que Ortega habia leido a Schutz pues, en El hombre y la gente, lo
menciona tres veces: una, como discipulo de Husserl ocupado seriamente en elaborar una concepcion de
la “sociedad”; otra, como quien “dice muy bien [...] que mientras trato a los TUs envejecemos juntos”;
una tercera, como partidario de “la doctrina tradicional [...] segun la cual el tu seria un alter ego” (Orte-
ga y Gasset, José. El hombre y la gente, pp. 154, 162 y 164).

7 Schutz considera que, lo mismo que él, Ortega “permanece en la actitud natural”, si bien se siente
perplejo porque su colega no se interesa en sus mecanismos constitucionales: “¢Y qué, si no la constitu-
cion, habria de requerir explicacion?” (Nasu, Hisashi, “Anotations in Schiitz’s Books. José Ortega y Gas-
set (VI, 6/25)", en Alfred Schutz’s Library, edicion en CD, p. 4). Agradezco encarecidamente a Hisashi
Nasu por su generosa autorizacion para consultar y citar este documentado y valioso trabajo, realizado
por él y su equipo, de registro de las anotaciones de Schutz a los libros de su biblioteca personal (que
actualmente se encuentra en el Socialwissenschaftliches Archiv de la Universidad de Constanza).

80 E| reconocimiento de las amplias coincidencias entre ellos no evitd que Schutz remarcara un conjunto
considerable de divergencias. Por ejemplo, no coincidia con Ortega en que su enfoque era “completa-
mente diferente al de Husserl y sus seguidores” (incluido él mismo) sino que estaba convencido de que
su perspectiva era “completamente compatible” con la suya, y que ademas eran complementarias
(Schutz a Recaséns Siches, citado en Wagner, Helmut R., Alfred Schutz. An Intellectual Biography, Chi-
cago, The University of Chicago Press, 1983, p. 141).
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interés en El hombre y la gente, libro que leyd en idioma inglés a principios de

1958. No podria decirse que Ortega ejercido una influencia sobre Schutz sino,
mas bien, como sugiere Hermida Lazcano, que hubo una “sincronia” entre am-
bos, ya que la publicacén de El hombre y la gente fue simultanea con la partici-
pacion de Schutz en el Coloquio Husserl de Royaumont, donde presenté su po-
nencia sobre el problema de la intersubjetividad trascendental en Husserl. Ape-
nas unos meses mas tarde, Schutz leyé el libro de Ortega®'. Ademds, las con-
vergencias en torno a ciertos topicos tampoco bastan para hablar de perspecti-
vas coincidentes®?. Incluso habria que decir que las criticas son preponderan-
tes®3,

Sin embargo, cierto es que Schutz veia afinidades profundas con Ortega,
mas alld de sus diferencias. Asi es que, en una carta dirigida a Luis Recaséns
Siches, se refiere a El hombre y la gente como “un intento de delinear los fun-
damentos filoséficos de la sociologia”®*. Schutz consideraba que Ortega, tal co-
mo él mismo, partia de la filosofia de Husserl y la sociologia de Weber®. Con
ello, “por ejemplo, los conceptos husserlianos podrian esclarecer el sentido de
proyectos que a su vez le dieran sentido a la accién humana; las idealizaciones,
las modificaciones atencionales, y los procesos constitucionales a encontrarse
en el stock de conocimiento; y las posibilidades abiertas y problematicas impli-
cadas al elegir”®®.

Movido por un profundo interés y entusiasmo, Schutz hace “copiosas y ex-
tensas anotaciones al margen” de su ejemplar de E/ hombre y la gente. Segun
hace constar Nasu, las anotaciones de Schutz ocupan 213 de las 272 péginas

que tiene el libro (es decir, el 78%).

En algunas paginas los margenes estan casi llenos de anotaciones. Ademas, Schutz
hizo un “indice onomastico” en la primera pagina en blanco de este ejemplar. Y no
guedan dudas de que leyé la edicién en inglés consultando la edicién original en es-

pafiol y también la traduccién alemana, pues corrigié o alterd algunas traducciones

81 Citado en Wagner, Helmut R. Alfred Schutz. An Intellectual Biography, p. 141.

82 Ibid.

83 Barber, Michael D. The Participating Citizen. A Biography of Alfred Schutz, New York, State University
of New York Press, 2004, p. 214.

84 Nasu, Hisashi. “Alfred Schutz’s Dialogue with Ortega y Gasset”, p. 273. Véase también Hermida Lazca-
no, Pablo. “The Taken-for-Granted World”, p. 67n3.

8 Hermida Lazcano, Pablo. “The Taken-for-Granted World: A Study of the Relationship Between A.
Schutz and J. Ortega y Gasset”, en Human Studies, 19 (1996), p. 45.

8 Ibidem.
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al inglés haciendo referencia a sus traducciones al aleman y escribié en los marge-

nes las palabras en espafiol correspondientes al inglés.®”

Las numerosas anotaciones al texto de Ortega no son ociosas. En una carta

a Marvin Farber (datada en febrero de 1958), Schutz “expresé su entusiasmo

III

por el libro y sefald que queria escribir un ensayo sobre él”, pues lo considera-

ba “cercano a su propia obra”®. Sin embargo, temiendo verse en la necesidad
de explicitar el contexto de la obra para el publico norteamericano®, pensé que
seria mejor traducir su ensayo y publicarlo en espanol en el anuario mexicano
Didnoia, donde ya habia publicado su trabajo sobre Don Quijote®®. También es-
te proyecto quedé inconcluso, no por falta de interés de Schutz, sino por “difi-
cultades en la comunicacién”?. Asi es que el deseo de escribir un ensayo sobre
Ortega no llegd a realizarse. En cambio, la recepcién de Ortega quedd circuns-
cripta a dos menciones de su elogio a Scheler®?, un par de paginas discutiendo
su interpretacion de Husserl®?, y una escueta referencia a su concepciéon del
habito, el uso y la costumbre®*.

Pues bien, {qué nos dice la lectura schutziana de Ortega respecto del pro-
blema de la realidad social? La pregunta tiene una doble pertinencia, pues no
s6lo se impone por su propio peso sino también por el hecho de que la cuestiéon
de la “realidad” no es el foco de atencion del analisis de Schutz, sino que ape-

nas es objeto de dos escuetas anotaciones al margen de E/ hombre y la gen-

95

te’. De modo que, aun si en su ensayo sobre Ortega Schutz hubiera tenido

mucho que decir sobre el tema, su entusiasmo respecto de las coincidencias

entre ambos tal vez haya sido excesivo. De ahi que, a pesar de estas similitu-

87 Nasu estima que las criticas de Schutz a Ortega ocupan al menos el 80% de las notas, y que se dirigen
principalmente a la cuestion del Otro (Nasu, Hisashi, “Alfred Schutz’s Dialogue with Ortega y Gasset”,
pp. 276-277).

8 Barber, Michael D. The Participating Citizen, p. 198.

8 Esta no es la Unica razén por la cual Schutz abortd su proyecto de publicar un trabajo sobre Ortega en
inglés. También el modo en que Marvin Farber respondié a su solicitud de publicar un articulo extenso en
su revista, lo hizo desistir (Barber, Michael D. The Participating Citizen, p. 198).

° Wagner, Helmut R. Alfred Schutz. An Intellectual Biography, p. 141.

! Ibidem, p. 141. Las dificultades aludidas por Wagner se relacionan con circunstancias personales que
debid atravesar Recaséns Siches y que demoraron su respuesta por un afio, transcurrido el cual Schutz
amablemente decliné su pedido (Barber, Michael D., The Participating Citizen, p. 207).

92 Schutz, Alfred. Collected Papers 111. Studies in Phenomenological Philosophy, The Hague, Martinus
Nijhoff, 1966, pp. 133, 135y 145.

93 Schutz, Alfred. El problema de la realidad social, pp. 145-146.

9 Schutz, Alfred. Collected Papers 1V, Dordrecht, Kluwer, 1996, p. 199.

% Nasu, Hisashi. “Anotations in Schiitz’'s Books. José Ortega y Gasset (VI, 6/25)", pp. 2 y 6. Tal como
recuerda Nasu, Schutz “hizo interesantes anotaciones criticas respecto de la primera razén para llamar
‘realidad radical’ a nuestra vida, [y] sobre su concepcion de ‘realidades de segundo grado’” (Nasu,
Hisashi, “Alfred Schutz’s Dialogue with Ortega y Gasset”, p. 283). También repard en que Ortega “parte
de la vida humana como ‘realidad radical” (ibidem, p. 286).
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des, Hermida Lazcano recomiende no ceder a la tentacion de identificar las
“realidades multiples” de Schutz con los “grados de realidad” en Ortega, pues,
si bien ambos refieren a un estrato privilegiado de la realidad -la realidad par
excellence-, existen profundas diferencias porque en Schutz se trata de reali-
dades concebidas como meras modificaciones de la realidad fundamental,
mientras que en Ortega son grados sucesivos de pseudo-realidad. De ahi que
Schutz se niegue a establecer una jerarquia de realidades segun su genuinidad
y considere que todo el dmbito de lo social es potencialmente accesible®®.
Ademas, en Ortega, la realidad radical es mi propia vida, que es plenamente
reconocible en soledad; mientras que la realidad suprema que describe Schutz
es el mundo de la vida cotidiana, que es desde un principio un mundo intersub-
jetivo®’. Por eso, la realidad suprema de Schutz es mucho menos critica que la
realidad radical de Ortega, que repele la vida social como banal en comparacién
con la vida personal genuina®.

Tomando como referencia esta realidad cimera, Ortega ordena gradualmen-
te las realidades seguln sus posibilidades de ser tomadas como verdaderas (si
bien —sostiene Hermida Lazcano- su criterio de veracidad es ambiguo e insatis-
factorio)®. El esquema schutziano, en cambio, es mas flexible, y nos da un cri-
terio de identificacion y jerarquizacion de las realidades multiples mas concreto
y esclarecedor'®®. Ademads, por definir las provincias de sentido como finitas,
Schutz no las describe en relacién con la verdad sino con la coherencia interna
de sus experiencias, “considerando que los intentos por hacer compatibles los
diversos submundos estén, en general, destinados al fracaso”*°?.

Coincidimos con Hermida Lazcano en que Schutz no es Ortega; y permita-
senos agregar una razén mas, ligada a la problematica que venimos siguiendo:
que, a pesar de su repulsion por la banalidad de lo social, Ortega no deja de
buscarlo entre las realidades auténticas, mientras que Schutz lo deja librado a

una realidad temporal, pasajera, y meramente simbdlica en comparacién con la

% Ibidem, p. 54.

97 Ibid. Al decir de Hermida Lazcano, para Schutz el mayor problema en Ortega es que atribuye la reali-
dad radical a la vida personal solitaria, donde la vida social e intersubjetiva no tiene cabida facilmente
(“"The Taken-for-Granted World”, p. 57). Por eso discrepa con él en cuanto considera al Otro como una
realidad secundaria (ibidem, p. 52) y piensa que sdlo el cuerpo del otro es parte de mi realidad radical e
incuestionable mientras que su alteridad e intimidad son trascendencias que percibo como realidades
derivadas o de segundo grado (ibidem, p. 55).

%8 Ibidem, p. 55.

% Ibid.

100 rhidem, p. 55-56.

101 1bidem, p. 56.
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realidad suprema del mundo de la vida. Esta diferencia puede apreciarse ya en
el programa inaugural de E/ hombre y la gente, donde se declara el objetivo de

esa indagacién, consistente en:

averiguar si en el repertorio de las realidades auténticas —esto es, de cuanto no es
ya reductible a alguna otra realidad- hay algo que corresponda a eso que vaga-
mente llamamos “hechos sociales”.

Para eso tenemos que partir de la realidad fundamental en que todas las demas, de
uno u otro modo, tienen que aparecer. Esa realidad fundamental es nuestra vida, la
de cada cual, y es cada cual quien tiene que analizar si en el &mbito que constituye

su vida aparece lo social como algo distinto de e irreductible a todo lo demas.!%?

De modo que, mas alla de la valoracién que pudiera hacer Ortega de lo so-
cial, e incluso admitiendo que no lo concibe como la realidad radical, E/ hombre
y la gente encuentra la sociedad dentro del repertorio de realidades (mitigadas,
derivadas, inauténticas, todo lo que se quiera, pero realidades al fin). Por eso
es que Ortega busca averiguar la verdad de “esas realidades” que son la na-
cion, el pueblo, el Estado, la ley, el derecho, la justicia social, etc., poniéndose
ante “las cosas mismas a que esos vocablos aluden”, huyendo de las “ideas o
interpretaciones de esas cosas” elaboradas previamente, y recurriendo “de to-
das las ideas recibidas a las realidades mismas”!%. A tales efectos, se retira a
la realidad radical de nuestra vida, donde aparecen, se anuncian o denuncian

todas las demas realidades.

En nuestra vida ha de manifestarse cuanto para nosotros pueda pretender ser rea-
lidad. El ambito en que las realidades se manifiestan es lo que llamamos Mundo,
nuestro mundo primordial, aquel en que cada cual vive y que, en consecuencia, es
vivido por él y, al ser por él vivido, le es patente y sin misterio. Esto nos llevd a
hacer un inventario de lo que en ese mundo hay, inventario enfocado al descubri-
miento de realidades, cosas, hechos a que con precisién cupiera aplicar alguno de

los imprecisos sentidos verbales de las palabras “social, socialidad, sociedad”.%*

Notese, que en su busqueda de lo social, Ortega encuentra “realidades, co-

sas, hechos”. Sin embargo, no ha dado aun, por el momento, con la sociedad,

102 Ortega y Gasset, José. El hombre y la gente, pp. 12-13.
103 Ihidem, p. 181.
104 Ibidem, p. 182.
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sino tan solo con la “relacién social”*’® que, a entender de Ortega, se origina en
el individuo, en un yo, y se dirige a otro individuo. Por lo tanto, la relaciéon so-

cial “es siempre una realidad formalmente inter-individual”*°®.

Siempre se trata de dos hombres frente a frente, cada uno de los cuales actlia des-
de su personal individualidad, es decir, por si mismo y en vista de sus propios fines.
En esta accidon o serie de acciones vive el uno frente al otro —sea en pro, sea en
contra— y por eso en ella ambos con-viven. La relacidon inter-individual es una rela-
cién tipica de vida humana, es la humana convivencia. Cada uno en esa accién
emerge de la soledad radical que es primordialmente la vida humana, y desde ella

intenta llegar a la radical soledad del otro.%’

Esta idea de la relacidn social como inter-individual era del gusto de Schutz,
quien cree compartir con Ortega la recusacién de toda concepcion holista de lo

social. Por eso, cuando lee en E/ hombre y la gente que no existe “una ‘con-

108

ciencia social’ o ‘alma colectiva en el sentido de Durkheim, anota al mar-

109

gen: “se distancia de la posicion de Durkheim . También es del gusto de

Schutz la critica de Ortega a la idea romantica y mistica de “vida colectiva”:

Se ha querido misticamente, desde fines del siglo XVIII, suponer que hay una con-
ciencia o espiritu social, un alma colectiva, lo que, por ejemplo, los romanticos ale-
manes llamaban Volksgeist o espiritu nacional. [...] Pero eso del alma colectiva, de
la conciencia social es arbitrario misticismo. No hay tal alma colectiva, si por alma
se entiende, y aqui no puede entenderse otra cosa, sino algo que es capaz de ser
sujeto responsable de sus actos, algo que hace lo que hace porque tiene para él

|II

claro sentido. [...] Al alma colectiva, Volksgeist o “espiritu nacional”, a la conciencia
social, han sido atribuidas las calidades mas elevadas y mirificas, en alguna ocasién

incluso las divinas. Para Durkheim, la sociedad es verdadero Dios.!*°

Schutz recoge estas palabras de Ortega casi a la letra, cuando en su ensa-
yo sobre el Quijote dice (tras citarlo reiteradas veces): “no existe nada seme-

jante a un alma colectiva o una conciencia colectiva en el sentido de Durkheim;

105"Nos parecié hallar una realidad que mereciese llamarse trato o relacidn social, socialidad” (idem).
106 Ihidem, p. 183.

107 1dem.

108 Ibidem, p. 16.

109 Nasu, Hisashi, “Anotations in Schiitz’s Books. José Ortega y Gasset (VI, 6/25)", p. 6.

110 Ortega y Gasset, José. El hombre y la gente, pp. 177-178.
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las relaciones sociales son siempre interindividuales”*!!

. Sin embargo, esta in-
terpretacién es algo apresurada o acaso esperanzada por parte de Schutz, pues
Ortega no concibe —como si lo hace Schutz- lo social como un conjunto de rela-
ciones interindividuales. Ortega concibe en estos términos a la interaccién so-
cial, no a la sociedad —-presunta entidad en cuya existencia Schutz no cree en
absoluto, lo cual de por si lo aparta de la posicion a la que pretende acercarse-.
Por eso no es exacto el parangdén entre uno y otro que propone Hermida Lazca-
no cuando argumenta que Schutz no esta lejos de Ortega al concebir la vida
humana como una ecuacion entre la existencia auténtica y genuina, y la pseu-
dorrealidad de las convenciones sociales que -tal como sostendria Ortega- re-
cubren mi realidad radical, sélo recuperable mediante el regreso a la soledad.
Cierto es que Ortega concibe lo social como una realidad sustituta, no genuina,
y a menudo ilusoria, pero realidad al fin''*>; en cambio Schutz, que de buen
grado admite la realidad de las relaciones intersubjetivas, no le otorga entidad
a la sociedad, que es —valga recordarlo- lo que busca Ortega en El hombre y la
gente.

Esta confusién por parte de Schutz lo ubicaria, si entendemos bien a Orte-

ga, junto a la mayoria de los socidlogos, quienes

no han conseguido ni siquiera poner el pie en la auténtica sociologia porque ya des-
de el umbral han confundido lo social con lo inter-individual, con lo que parezco an-

|II

ticipar que llamar a esto uUltimo “relacién social” [...] era un puro error. [...] /o social

aparece, no como se ha creido hasta aqui y era demasiado obvio, oponiéndolo a lo
/ 114

individual, sino por contraste con lo inter-individua
Entonces, si bien para Ortega sdlo la realidad radical de mi vida es incues-
tionable y el resto no son mas que realidades presuntas o de segundo grado,
ello no significa que sean falsas sino mas bien que les falta patencia y radicali-
dad'*®. Por eso, el mismo Ortega sefiala como un error la idea de que lo social

carece de realidad. Al respecto, ironiza:

11 gchutz, Alfred. El problema de la realidad social, p. 146.

112 Hermida-Lazcano, Pablo. “The taken-for-granted world”, p. 53.
113 Hermida-Lazcano, Pablo. “The taken-for-granted world”, p. 53.
114 Ortega y Gasset, José. El hombre y la gente, p. 184.

15 Ibidem, p. 52.
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Si, como se ha creido casi siempre -y con consecuencias practicamente mas graves
en el siglo XVIII-, la sociedad es sélo una creacidn de los individuos que, en virtud

de una voluntad deliberada, “se relnen en sociedad”; por tanto, si la sociedad no

”

es mas que una “asociacion”, la sociedad no tiene propia y auténtica realidad y no

hace falta una sociologia. Bastara con estudiar al individuo.®

Asi, Ortega —a diferencia de Schutz- concibe lo social como una realidad,
aungue no sea la realidad radical que es mi vida, ni la realidad de la relacién
social -realidad de segundo grado “pero que conserva el caracter fundamental
de lo humano, a saber, que el hecho propia y estrictamente humano es un

hecho siempre personal”-1'".

Por el contrario, “la colectividad es, si, algo
humano; pero es lo humano sin el hombre, lo humano sin espiritu, lo humano
sin alma, lo humano deshumanizado”!®. De modo que, para Ortega, “la reali-
dad social y todo lo que a ella estrictamente pertenece” existe, aunque “es

119, a5 “una realidad extrafi-

esencialmente ocultativa, encubierta, subrepticia
sima”, en la que no se habia reparado hasta el momento con la suficiente aten-
cion, “aunque sea tan clara y tan patente como es, aunque nos es tan envol-
vente y cotidiana”*?°.

Sélo Durkheim alcanzé a entrever, confusa y efimeramente, esta realidad,
aunque fue “incapaz de pensarla, de traducirla a conceptos y doctrina”*?!. De
modo que la relacién de Ortega con el gran socidlogo francés es mas compleja
de lo que Schutz interpretd, pues —aunque sea “una sociologia lo mas estricta-
mente opuesta a la de Durkheim que cabe imaginar”’-'??, no se trata simple-
mente de un distanciamiento de la idea de sociedad, sino mas bien de una con-
ceptualizacion de la misma.

Consciente de los malentendidos que su posicion podia suscitar si era vista
como una lisa y llana confrontacion con Durkheim, Ortega agrega -tras las
criticas que Schutz recoge con entusiasmo- que, no obstante haberse equivo-
cado al creer “que el hecho social era el verdaderamente racional, porque ema-
naba de una supuesta y mistica ‘conciencia social’ o ‘alma colectiva’ [...], fue él

[Durkheim] quien mas cerca ha estado de una intuicidon certera del hecho so-

116 Ortega y Gasset, José. El hombre y la gente, p. 12.
17 Ibidem, p. 184.

118 Ihidem, p. 178.

119 Ihidem, pp. 186-187.

120 Ibidem, p. 184.

121 1bid.

122 Ibidem, p. 185.
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cial”?3. Por ende, Ortega no podria compartir el rechazo de Schutz a toda reali-
dad que no fuese individual ni su impugnacién in toto de la sociologia de Dur-
kheim; pero ademas, sabe que esta cerca —peligrosamente cerca— de lo que su
concepcién de lo social dice a las lecturas de manual. De ahi que recomiende, a
guien esté familiarizado con el pensamiento de Durkheim, que en “los dos o
tres momentaneos puntos” en que su doctrina “parece como si coincidiese” con
la de Durkheim, “rechace esta sugestion” porque le impediria entender sus con-
ceptos, pues se trata de una similitud “ilusoria y desorientadora”'?*,

La desorientacion de la que habla aqui Ortega guarda estrecha relacion con
las ambigliedades de Schutz: con su oposicion binaria entre realidad interinter-
individual - irrealidad social. Ortega nos muestra que ni lo social es interindivi-
dual, ni carece de realidad -asi tenga una realidad monstruosa-. De modo que,
en definitiva, lo que esta en juego es la distincién entre realidad e irrealidad, y
la posibilidad de sostener con largo aliento una realidad que no sea la mera-
mente establecida y aceptada por todos. La peculiar concepcion orteguiana del
ideal y de la realidad virtual tendran mucho que aportar a este debate, y
habran de devolvernos a la lectura del Quijote, que es donde ambos pensado-

res dirimen esta cuestion.

7. DOS QUIJOTES

Hemos comenzado mostrando las complejidades del tratamiento que da
Schutz a la cuestion de la “realidad”, y como esa problematica surca su inter-
pretacion del Quijote. Luego hemos visto que su recepcion del pensamiento de
Ortega elide justamente estas dos problematicas: la de la realidad, y la inter-
pretacion del Quijote —acaso porque ambas son solidarias-. De modo que una
buena manera de saldar estas cuestiones es, precisamente, comparar los dos
Quijotes, el de Schutz y el de Ortega.

Pues bien, por importante que fuese en Ortega el vocablo “realidad”, en
Meditaciones del Quijote “designa algo equivoco; por un lado esta la realidad

histdrica [...]; y por debajo de ella, sirviendo de suelo, lo que podriamos llamar

123 Ihidem, p. 16.
124 Ibidem, p. 184.
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realidad metafisica (nouménica)”*?°. Asi, “la circunstancia o mundo circundante
contiene dos planos de realidad: el de la materialidad y el de las representacio-
nes culturales, siempre idealizantes”*?°.

Hasta aqui, entonces, no estamos lejos de Schutz, en cuyos textos habia-
mos exhumado una equivocidad semejante al mostrar que el término “realidad”
a veces tiene la acepcién de asignacion de un sentido subjetivo, y otras, la de
objetividad remanente. No obstante ello, hemos de admitir que Ortega sabe
articular mejor y mas profundamente ambas dimensiones, que ya no guardan
relaciones biunivocas sino que se encuentran —-podriamos decir- en una tensién
dialéctica irresuelta pero que busca un sabio equilibrio. Sigamos en esto la in-

terpretacién de José Lasaga Medina:

La realidad interpretada y la “materialidad” estan en perpetua disputa. Si la primera
desplaza a la segunda se corre el peligro de caer en la alucinacion (el caso en las
culturas de inspiracion romantica); si vence la “materialidad” se impone la desilu-
sion (cultura utilitaria). Ortega ve en este dilema un clave metafisica de la vida
humana, dividida entre la necesidad de ilusiones (ideales) y el peligro de confundir

la interpretacién idealizante con la auténtica realidad.'?”

Entre el riesgo de la “alucinacion” y el de la “desilusion” -en este “desenca-

d-'%® se juega ni mas ni menos que lo

je” entre interpretacién y materialida
humano. De modo que “la mirada de Cervantes hace que comprendamos la
complejidad de lo real, en la medida en que esa realidad no queda determinada
univocamente por ninguna de las dos instancias que colaboran en su emergen-
cia, la conciencia y el mundo”*?°, Por eso es que “el ‘lugar’ de Don Quijote est3
en el quicio de dos mundos”; idea cervantina con base en la cual “reelabora
Ortega los dos planos de realidad antes mencionados, el de la materialidad vy el
de la interpretacién”*3°. En su lectura de Cervantes, entonces, no encuentra un
Don Quijote alienado en su imaginacién sino uno que comunica “ambos planos
de realidad” pues “vive por igual el mundo de la ficcién y el mundo de la ‘mate-

rialidad’"*3!,

125 | asaga Medina, José. Figuras de la vida buena, Madrid, Enigma Ediciones, 2005, p. 33.
126 Ibidem, p. 34.

127 Idem.

128 Ibidem, p. 35.

129 Ibidem, p. 51.

130 Ihidem, p. 52.

131 Ibidem, pp. 55-56.
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Esto hace de Don Quijote un realista -y de hecho, este es uno de los pun-
tos en que la interpretacién de Ortega es congruente con la de Schutz (aunque
solo en su inicio, donde Schutz dice de nuestro personaje que “enfrenta reali-
dades”)-. Asi es que “el espesor de la propuesta ética orteguiana reside en el
rechazo al utopismo que enuncia ideales abstractos e imposibles y la defensa
de otros que, sin contener menos riqueza de valor, sea capaz de ejecutarse en
lo real”32. No es, entonces, que Ortega renuncie al ideal, sino que intenta “ela-
borar una teoria del ideal que evite el exceso de la utopia y el defecto del fac-
tualismo positivista”.'* Asi, como sefiala Pons Dominguis, “Ortega no rechaza
que las cosas deban ser de una determinada manera, sino mas bien el modo en
el gue segun él pretende el idealista que sean, a saber: suplantando la realidad.
[...] dicho deber ser puede conseguirse Unicamente perfeccionando la realidad

ya existente, esto es, desarrollando hasta el limite de sus posibilidades lo re-
a|n134

III

Juega aqui un papel importante la idea de “realidad virtual”, en tanto per-
mite recuperar la dimensidon de lo ideal sin desgajarla de lo real, articulando de
un modo mas profundo y de mayor espesor las dos dimensiones que hicimos
entrar en tensién en la interpretacién de Schutz. En este marco, Ortega sostie-
ne, contra el idealismo, que los ideales hay que extraerlos de la realidad mis-
ma, “de la virtualidad que anida en lo real”; pues “lo virtual es también reali-
dad, una realidad sui generis, pero tan ‘real’ como la que reconocemos con los

135

sentidos Entonces, si bien “fantasear es idealizar” (tal como lo muestra

también Schutz), cierto es que, para Ortega, “el ideal tiene que ser probado en

la resistencia de lo real”*3¢,

Vistas asi las cosas, el Quijote de Schutz resulta mas cercano al de Unamu-
no que al de Ortega, si es cierto que el de Unamuno -como sostiene Lasaga
Medina- “representa el acto de querer fuera del mundo por doble motivo: por-
que lo que quiere no existe (Dulcinea), pero también porque no acierta a que-

rer nada de lo real-existente. Termina en la melancolia y en la muerte”**’, “El

132 Ihidem, p. 89.

133 Ibidem, p. 133.

134 pons Dominguis, Jesus, “Ortega y el idealismo: Don Quijote y Fichte (Una critica del esfuerzo puro)”,
en Comunicaciones - Ortega medio siglo después 1955-2005: La recepcion de su obra, edicion en CD,
pp. 2-3).

135 | asaga Medina, José, Figuras de la vida buena, pp. 133-134.

136 Ibidem, p. 185.

137 Ibidem, p. 89.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.

| 273



274 |

CARLOS BELVEDERE

héroe unamuniano, heredero de la ironia romantica, suplanta el mundo con su
voluntad. La tragedia de Don Quijote reside en que el mundo se burla de su
querer porque su querer inventa, suefia un imposible”38, En cambio -tal como
sefiala Cerezo Galan- Ortega lleva a cabo una “confrontacién con el quijotismo
idealista y mistico de Miguel de Unamuno”**. Por eso, bien hariamos en decir
con Lasaga Medina: “Lo que ‘ensefia’ Cervantes a Ortega es el perspectivismo,
entendido como respeto a la realidad inmediata”, entendida como “la unidad del
yo y su circunstancia, hombre y paisaje”**°.

El Quijote de Ortega, entonces, va mas decididamente que el de Schutz al
encuentro de la realidad. Por eso, ante la melancolia en la que se sume, para
morir de cordura, el Quijote de Schutz, preferimos aquella cualidad que Ortega
elogié en Zuloaga al describirlo como “un caballero de quijotesca sensibilidad’
que corre en auxilio de las cosas, a las que salva del peligro de morir de trivia-

lidad"41,

8. SOBRE LOS EQUIVOCOS ACERCA DE “LA REALIDAD” EN SCHUTZ

Hemos seguido a Schutz en su quijotesca lucha por no vaciar de sentido la
cuasi realidad de los ambitos finitos de la fantasia y la imaginacion, y articular-
los con la realidad suprema del mundo de la vida cotidiana. Tristemente, lo
hemos visto caer en el desencanto, golpeado por la realidad mas brutal que es,
también, la mas pobre en intensidad y emocién: la de la vida cotidiana. ¢Cémo
ha podido ocurrirle esto? Digamos que ha tenido problemas con la realidad. No
ha sabido darnos una definicién precisa de este concepto medular de su obra.
Sin embargo, no es poco lo que ha dicho sobre el tema. Repasémoslo.

En su apropiacién del pragmatismo, Schutz define la realidad como “lo que
existe y despierta nuestro interés”. El acento esta puesto, entonces, en nuestro
interés; pero —por obvio que resulte- para que algo nos interese, debe comen-
zar por existir. De modo que el origen de las aporias sobre la realidad que

hemos comentado aqui, se encuentra en la misma concepciéon de la que parte

138 Ibidem, p. 90.

139 Cerezo Galan, Pedro, “Cervantes y E/ Quijote en la aurora de la razén vital”, en J. Lasaga, M.
Marquez, J. M. Navarro y J. San Martin (eds.), Ortega en pasado y en futuro. Medio siglo después, Ma-
drid, Editorial Biblioteca Nueva, 2007, p. 22.

140 | asaga Medina, José, Figuras de la vida buena, p. 44, 68.

1 Ibidem, p. 36.
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Schutz, la cual se halla tensionada en dos direcciones contrarias: en un sentido,
el origen de toda realidad es subjetivo; en otro, la realidad se sustenta en las
existencias objetivas. Asi, la idea de que una cosa es real si se encuentra en
relacion con nosotros resulta problematica pues presupone la cosa misma como
anterior a su relacidon con nosotros -o, si se prefiere, como una existencia con
derecho propio, independiente del interés pragmatico que pueda o no suscitar-
nos-.

Solo siendo una objetividad auténoma, puede la cosa dar sustento a la rea-
lidad subjetiva de la que nos habla Schutz, ya que la prueba basica que debe
afrontar la realidad es la resistencia que ella ofrece a nuestras acciones y mo-
vimientos corporales en el darea manipulatoria. Son, entonces, nuestras expe-
riencias practicas en el mundo de la vida cotidiana las que prueban la con-
gruencia y unidad de la realidad.

Sin embargo, la realidad no es monolitica sino que estd estructurada en
ordenes diversos, entre los cuales se destaca como realidad presuntamente
natural aquella propia del mundo de la vida cotidiana. Esta es, entonces, la rea-
lidad suprema, en virtud de su caracter permanente, constringente, practico e
intersubjetivo. En contraste con el mundo de la vida cotidiana, ningun otro
ambito de la realidad puede ser vivido como tal de manera permanente.

Uno de los motivos principales por los cuales los ambitos finitos de sentido
distintos del de la vida cotidiana no pueden persistir como realidad, asi sean
vividos subjetivamente como tales, es que no tienen validez intersubjetiva por-
gue son, segun Schutz, mundos privados. Por lo tanto, los demds no los viven
como reales en el mismo sentido que uno, de modo que no llega a establecerse
una verdadera relacion social dada la disparidad de esquemas de interpretacion
existentes. Esta discrepancia obtura la posibilidad de compartir una realidad de
sentido comun y por lo tanto de vivir un mismo mundo.

Otro motivo por el cual sélo el mundo de la vida cotidiana puede prevalecer
como realidad, es que uUnicamente en él podemos actuar efectivamente y, a
través de esa accidén, podemos transformarlo. De modo que aqui hay algo mas
que la mera asignacion subjetiva de sentido: cuenta, de manera singular, la
operatividad. Como dijimos, la prueba de la realidad de algo es su resistencia a
nuestros movimientos corporales. Nada de eso ocurre en los demas subuniver-

sos de los que nos habla Schutz.
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Ahora bien, el mundo de la vida cotidiana no sélo es el ambito de nuestras
acciones practicas, donde realizamos el fiat voluntario de cambiar el mundo,
sino también todo lo contrario: se nos impone irremediablemente y de una ma-
nera que nos pinta, no como los Sancho Panza del sentido comun en la inter-
pretacion schutziana del Quijote, sino al contrario, como los Quijotes derrotados
por la triste realidad de la cotidianidad anodina. Este es, entonces, el tercer
motivo por el cual tomamos al mundo de la vida cotidiana como la realidad su-
prema: porque no tenemos mas remedio; es decir, porque se nos impone irre-
mediablemente.

Se abre aqui otro interrogante en la obra de Schutz. {De qué imposicidén
social nos habla? La inquietud surge porque Schutz considera que toda relacién
social es siempre interindividual. Si, tal como él sostiene, no hay conciencia
colectiva ni cosa semejante y, por lo tanto, lo social no es mas que un conjunto
de relaciones interindividuales, entonces no hay realidad social que nos pueda
ser impuesta. Habra, sin duda, imposicién de un individuo sobre otro, pero ser-
ia una imposicion personal; a menos que tenga razon Ortega, y entonces lo
social sea una realidad distinta, que surge en oposicion a la interaccién social y
no en oposicion al individuo, como se creyd por tanto tiempo. Pero Schutz, en
su humanismo (encomiable por otros motivos, aunque no por este), quiso con-
cebir la sociedad en términos de un conjunto de relaciones interpersonales y no
como lo que es: algo no inhumano pero si deshumanizado. Su oposicién binaria
y anacrénica entre individuo y sociedad no le permitié ver mas alla del indivi-
duo, perdiendo asi la realidad social que tan denodadamente buscé en el lugar
equivocado.

Este binarismo estéril le impide a Schutz ver que no somos Sancho Panzas
sino Quijotes orteguianos, viviendo en el quicio de dos mundos, en el desenca-
je entre interpretacién y materialidad, mediante el voluntarioso esfuerzo por
comunicarlos. La tarea no es, entonces, articular el subuniverso de la fantasia
con el mundo de la realidad sino componer una realidad compleja y Unica inte-
grando sus dos dimensiones, la del sentido y la de la materialidad. En definiti-
va, sera mejor pensar la realidad eminente no como un orden en particular sino
como una unidad compleja. El mundo de la vida no es la realidad fundamental,
sino /a realidad, Unica y plural, pues no hay otra vida que la cotidiana. Es lo que
Ortega llamaba la “realidad virtual”. Asi, la fantasia, la imaginacidon, el simbo-

lismo en general, no estan fuera del mundo de la vida sino en su horizonte.
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Ganariamos con esto, entonces, lo que Ortega exigia: el respeto por la realidad

inmediata en toda su complejidad y riqueza.
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En un texto titulado “Fenomenologia y teoria del conocimiento”, a propdsito

de la critica de Wundt a las Investigaciones légicas, Scheler se refiere a un

equivoco comun respecto de los libros de fenomenologia: en ellos —-se objeta-,

nunca se dice qué son las cosas investigadas, sino solo lo que no son vy, luego

de una serie de negaciones, no se ofrece mas que una tautologia®. Quien lee las

! Scheler, Max, “Phanomenologie und Erkenntnistheorie”, en Schriften aus dem Nachlass. Band I: Zur
Ethik und Erkenntnislehre, Gesammelte Werke, vol. 10, Berna: Francke, 1957, p. 391 (en adelante, GW
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Investigaciones de este modo, responde Scheler, adopta una actitud equivoca-
da, pues todas las negaciones y delimitaciones que se hacen en una exposicion
fenomenoldgica no son sino indicaciones que van guiando al lector hasta que la
tautologia le dice: “iAhora tienes que mirar, entonces lo veras!”. La fenomeno-
logia no fija definiciones, porque su objeto de conocimiento, las esencias y es-
tructuras esenciales a priori, no es definible, sino solo experimentable o vivido
de modo pleno en una intuicidon inmediata. A esta idea de una fenomenologia
gue “se vive” o que solo adquiere sentido si uno mismo efectia la reduccién y
la intuicidn eidética refiere la exigencia de “ir a las cosas mismas”. Pero, dado
que, si se trata de una esencia genuina, todos deben poder vivirla®, no basta “ir
a las cosas mismas”: si los analisis fenomenoldgicos pretenden fundar algo,
deben también mostrar como cualquiera puede tener por si mismo la o las res-
pectivas intuiciones eidéticas. Por eso, se ha planteado un imperativo para el

fenomenodlogo: “Decir lo visto y nada mas que lo visto”*

o “Si afirmas algo,
muestra entonces como no importa quién podria acceder a la evidencia de lo
que afirmas”>. éQué pasa si el lector o interlocutor no llega a ver lo que se
quiere mostrar? Se inicia lo que Scheler llama una “disputa” o “discusién feno-
menoldgica” (phdnomenologischer Streit), en la cual las palabras, y cualquier
medio empleado, no son mas que un modo de dar, en términos de Husserl,
“material de intuicién” (Anschauugsmaterial) para que cada uno “pueda descu-
brir el camino a sus propias evidencias intelectuales (Einsichten) sisteméaticas”®.
Para dirimir las discusiones fenomenoldgicas, que pueden tener distintas “expli-
caciones”, no existe ningun criterio general ni a priori, hay que considerar caso
por caso, dice Scheler’.

Nosotros quisiéramos ocuparnos aqui del caso de la teoria de valores con el
fin de mostrar en qué sentido los analisis de Husserl y Scheler coinciden, y en

qué radica su desacuerdo. Ahora bien, un didlogo real entre ellos nunca existio.

10); “Fenomenologia y gnoseologia®, en La esencia de la filosofia y la condicién moral del conocer, Bue-
nos Aires: Editorial Nova, 1962, p. 77 (en adelante, FG).

2 GW 10, p. 392; FG, p. 78.

3 1bid., p. 393; ibid., p. 81.

4 Cf. Benoist, Jocelyn, “Il n'y a pas certes pas de phénoménologie, mais il y a bel et bien des problémes
phénoménologiques”, en: Rue Descartes, n°® 29 (2000), pp. 65-78.

5 De Monticelli, Roberta, L‘avenir de la phénoménologie. Méditations sur la connaissance personnelle,
Paris: Aubier, 2000, p. 59.

S FEinleitung in der FEthik. Vorlesungen Sommersemester 1920 und 1924, ed. Henning Peucker,
Dordrecht/Boston/Londres: Kluwer, Husserliana, tomo XXXVII, 2004, § 6, p. 3 (en adelante, Hua
XXXVII).

7 Cf. GW 10, pp. 393-394; FG, p. 81.
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Mas alld de su encuentro personal en Halle y de que colaboraron en el Jahr-
buch, podemos encontrar referencias desperdigadas en sus obras, conferencias,
algunas cartas y anotaciones que hicieron al leerse mutuamente®. De todas
esas indicaciones, algo queda claro: existe un punto irreconciliable entre sus
analisis fenomenoldgicos, aquel por el cual tenemos, de un lado, una fenome-
nologia trascendental y, del otro, una ontologia fenomenoldgica. En lo que si-
gue, intentaremos trazar algunas lineas generales de lo que seria un didlogo
entre Husserl y Scheler sobre la objetividad de los valores esperando que el
contraste entre sus modos de proceder aclare el fendmeno. Para ello, recorda-
remos, primero, los caminos que llevan a cada uno a sostener la objetividad de
los valores; luego, intentaremos mostrar en qué radican sus coincidencias y

desacuerdos.

Los caminos por los que Husserl y Scheler llegan a sostener la objetividad
de los valores, aunque tienen una base comun que quisiéramos mostrar, son,
como las consecuencias éticas que de ahi extraen, distintos. En el caso de Hus-
serl, hay que considerar el desarrollo de su concepcién de la vida emocional vy,
en particular, la cuestion de la relacion entre los actos objetivantes y no objeti-
vantes. Como se sabe, en la quinta de las Investigaciones Iégicas, Husserl dis-
cute el principio de Brentano segun el cual los “fendmenos psiquicos” son re-
presentaciones o0 reposan sobre representaciones introduciendo los conceptos
de materia y cualidad intencionales como momentos abstractos de la “esencia

III

intencional” de los actos. Ello lo lleva a sostener, en primer lugar, que el sentir

y el querer no son mas que cualidades intencionales no objetivantes, es decir,
solo pueden ser actos con pleno derecho, y necesariamente actos complejos,
por una materia intencional que les presta la referencia objetiva a un qué y un

como, pero que, a su vez, es siempre materia de una cualidad de acto objeti-

8 Sobre el encuentro en Halle, cf. Scheler, Max, Die deutsche Philosophie der Gegenwart (1922), en
Gesammelte Werke, vol. 7, Berna: Francke, 1973, p. 308. Indicaciones bibliograficas sobre referencias
de Husserl a Scheler se encuentran en Melle, Ullrich, “Schelersche Motive in Husserls Freiburger Ethik”,
en Vom Umsturz der Werte in der modernen Gesellschaft, Bonn: Bouvier, 1997, pp. 203 ss. y nota 8. Cf.
también “Les annotations dans le Forma/ismg de Max Scheler/Randbemerkungen zu Schelers
Formalismus”, ed. y trad. de Heinz Leonardy, en Etudes phénoménologiques, vol. VII, n® 13-14 (1991),
pp. 3-57.
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vante®. En segundo lugar, la posibilidad de cumplimiento o plenificacién de todo
sentir y querer, aunque no se agota en la de los actos objetivantes, si estd con-
dicionada por ella'®, de modo que no podemos hablar en sentido estricto de
validez del sentir y del querer entendidos como actos fundados no objetivantes.
Finalmente, solo pueden ser expresados mediante un acto de reflexidn que los
hace objeto. Asi, Husserl sostiene al final de la “Sexta investigacion” que la ex-
presion de los actos no objetivantes solo es un caso particular de los enuncia-
dos o expresiones de los actos objetivantes'?.

Distintos autores han mostrado la dificultad de este analisis de la vida emo-
cional y conativa®®. Se trata de una consecuencia de dos aspectos correlativos.
Primero, solo permite sostener una “teoria subjetivista” de valores?, pues si las
determinaciones axioldgicas y practicas no pertenecen a la referencia al objeto,
es decir, a la materia intencional, no se puede decir que el objeto sea bello,
odiable o amable en si mismo'*. Asi, de modo correlativo, el andlisis de las In-
vestigaciones excluye a los actos no objetivantes de la esfera de la razén, pues
no siendo mas que los momentos abstractos de cualidades intencionales no
téticas, la validez del sentir y el querer no es posible sin el acto de identificacién

que da cumplimiento a la representacion del objeto. Si no podemos hablar de

® Cf. Husserl, Edmund, Logische Untersuchungen. Erster Band. Erster Teil. Untersuchungen zur
Phdnomenologie und Theorie der Erkenntnis, ed. Ursula Panzer, Dordrecht/Boston/Londres: Kluwer,
Husserliana, volumen XIX/1, 1984, § 41, pp. 514-515 (en adelante, Hua XIX/1).

10 Cf. Husserl, Edmund, Logische Untersuchungen. Zweiter Band. Zweiter Teil. Untersuchungen zur
Phdnomenologie und Theorie der Erkenntnis, ed. Ursula Panzer, Dordrecht/Boston/Londres: Kluwer,
Husserliana, volumen XIX/2, 1984, § 13, p. 583 (en adelante, Hua XIX/2).

" Hua XIX/2, § 70, p. 749.

12 Cf. Melle, Ullrich, “Objektivierende und nicht-objektivierende Akte”, en IJsseling, S. (ed.), Husserl-
Ausgabe und Husserl-Forschung, Dordrecht/Boston/Londres: Kluwer, 1990, pp. 35-49; Serrano de Haro,
Agustin, “Actos basicos y actos fundados”, en Anuario filoséfico, vol. XXVIII, n°® 1 (1995), pp. 61-89;
Benoist, Jocelyn, Les limites de l'intentionnalité. Recherches phénoménologiques et analytiques, Paris:
Vrin, 2005, pp. 151-169; Bégout, Bruce, “Pulsion et intention. Husserl et I'intentionnalité pulsionnelle”,
en Goddard, Jean Christophe, La pulsion, Paris: Vrin, 2006, pp. 145-150.

13 Serrano de Haro, Agustin, op. cit., p. 72.

4 Como se ha mostrado, Husserl parece dudar de su descripcién en el § 15 de la “Quinta investigacién”.
Interesado en establecer la unidad esencial de los actos, distingue entre sentimientos en tanto actos y
sentimientos sensibles (sinnliche Gefiihle). Los primeros, en acuerdo con la descripciéon de Brentano,
estan constituidos por dos intenciones: una fundante que presenta el objeto y otra, fundada, que da el
objeto sentido, querido, deseado, etc. y que no puede existir sin la intenciéon fundante. Ello no implica,
sin embargo, integrar en su materia intencional algo asi como determinaciones objetivas de los valores.
Los sentimientos sensibles, también llamados “sensaciones sentimentales” o “afectivas” (Gefiihlsempfin-
dungen), son un elemento no intencional y, por tanto, no esencial, de los actos. Entrelazadas con las
sensaciones, son “animadas” por los caracteres intencionales, de modo que son condiciones para la
constitucion de los actos emocionales. Pese a que Husserl se refiere a la sensacién de placer (Lustemp-
findung) como “aprehendida y localizada, de un lado, como excitacién sentimental del sujeto psicofisico
que siente y, del otro, en tanto propiedad objetiva: el suceso aparece como recubierto por un velo rosa-
do” (Hua XIX/1, § 15b, p. 408), la coloracién emocional o afectiva relativa a esa “propiedad objetiva” no
corresponde a un valor, sino que es del orden de la representacion. Las intenciones de los sentimientos
en tanto actos vienen después y podrian desaparecer sin que se modifique el acto basico, sostiene Hus-
serl.
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posicidon ni de intuicidén respecto del sentir y del querer, no podemos hablar de
razon axioldgica ni practica®>.

La situacion cambia en las Ideas de 1913, donde la fenomenologia ya no es
una “psicologia descriptiva” limitada al analisis de los “ingredientes reales” de
las vivencias intencionales y ya no abandona el objeto a la esfera de lo trascen-
dente. En tanto dado y potencialmente dado, el objeto intencional y todos sus
rasgos a priori forman parte de la nueva inmanencia fenomenoldgica que admi-
te en ella trascendencias. Esto no implica que Husserl renuncie al caracter fun-
dado de la vida emocional y volitiva. Se mantiene una doble intencionalidad, la
de los actos de la representacion -sea la creencia originaria, una modalidad de
creencia o una conciencia de neutralidad- y la de los fundados, de manera que,
de modo correlativo, el objeto intencional tiene un sentido doble: la simple “co-
sa” (blosse “Sache") y el objeto intencional pleno que incluye el valor®. En re-
lacidon con las Investigaciones, Husserl extiende el concepto de tesis y, en este
sentido amplio, entiende el sentir y el querer como posiciones'’. Con ellas, sur-
gen nuevos estratos noematicos y, asi, junto con las apercepciones de cosas,
tenemos apercepciones de la objetividad axiolégica, noemas emocionales®®. Los
valores ya no son agregados de la reflexion ni se disuelven en una cualidad in-
tencional, sino que reclaman su propia ontologia, que remite al sentir y al que-
rer entendidos como actos “objetivantes” y “originariamente constituyentes”*®.
A partir de esta generalizacion del concepto de tesis, Husserl puede, en las lec-
ciones de ética que imparte en Gotinga en 1914, justificar el método de la ana-
logia entre la ética y la légica para refutar el escepticismo ético y fundar filoso-
ficamente la ética a partir de una axiologia y practica formales. Si una teoria
formal de los valores y una teoria formal de la practica son posibles, es porque
las leyes de las que se ocupan estas disciplinas, relativas a las estructuras

esenciales de los valores y de los fines, remiten a sus versiones normativas co-

15 Melle, Ullrich, “Objektivierende und nicht-objektivierende Akte”, op. cit., p. 41.

16 Husserl, Edmund, Ideen zu einer reinen Phdnomenologie und phdnomenologischen Philosophie, Erstes
Buch, Allgemeine Einfiihrung in die reine Phdnomenologie, ed. Karl Schuhmann, La Haya: M. Nijhoff,
Husserliana, volumen II1/1, 1976, § 37, p. 76 (en adelante, Hua I1I/1).

Y7 Ibid., § 117, p. 269.

18 “Der neuer Sinn bringt eine total neue Sinnesdimension herein, mit ihm konstituieren sich keine neuen
Bestimmungsstiicke der blossen ‘Sachen’, sondern Werte der Sachen, Wertheiten, bzw. konkrete
Wertobjektitdten: Schonheit und Hasslichkeit, Glte und Schlechtigkeit; das Gebrauchsobjekt, das
Kunstwerk, die Maschine, das Buch, die Handlung, die Tat usw.” (ibid., § 116, p. 267).

% Ibid., § 117, p. 272.
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rrespondientes, es decir, a normas sobre la validez de los actos valorativos del
sentir y los actos practicos de la voluntad.

Asi, Husserl funda el paralelo entre la razén ldgica, axioldgica y practica en
la analogia, y por tanto también en la irreductibilidad, de las tres especies de
actos?®. Como la evidencia no es méas exclusiva del pensar o del juzgar, la tarea
de la ética consiste en mostrar los principios a priori a partir de los cuales el
sentir y el querer en general son o no legitimos, justificados o correctos; y en
esclarecer, segln las conexiones esenciales posibles que permita ver la varia-
cion imaginativa, el entrelazamiento entre los tres tipos de actos. Para ser pre-
cisos, ya en Ideas II Husserl trabaja con el concepto de intuicion axioldgica
(Wertnehmung), y como se ha mostrado, la cuestion se decide en las lecciones
de ética de 1908/09%!. En varias ocasiones a lo largo de esas lecciones, Husserl
duda sobre el sentido y la necesidad de mantener la distincion entre actos obje-
tivantes y no objetivantes. Finalmente, opta por mantenerla sefialando que los
actos valorativos del sentir no se dirigen a los objetos de las representaciones
que las fundan, sino a valores??, y sin renunciar a la idea unitaria de la razén:
el sentido teleoldgico-normativo es un a priori que atraviesa todas las esferas
de actos®>. Ello significa que también a los actos valorativos y volitivos les per-
tenece la distincién entre intencién y cumplimiento; también en ellos la eviden-
cia es el telos que pone la norma, de modo que pueden ser intenciones vacias o
plenas, claras o confusas, fundadas o devaluadas. Asi pues, la legitimidad e
ilegitimidad también pertenecen a la vida emocional; dicho de otro modo, la
racionalidad es también axiolégica y practica. Esta conviccién esta a la base de
la determinacién del concepto de ética y de vida ética de las lecciones de Fri-

burgo, cuyos analisis genéticos sobre el valor y el deber muestran que estos

20 Cf. Husserl, Edmund, Vorlesungen iiber Ethik und Wertlehre, 1908-1914, ed. Ullrich Melle,
Husserliana, volumen XXVIII, Dordrecht/Boston/Londres: Kluwer, 1988, especialmente §§ 7-8, (en
adelante, Hua XXVIII).

21 Cf. Benoist, Jocelyn, Les limites de l'intentionnalité, op. cit., pp. 164 ss.

22 wertende Akte sind nicht auf Objekte ‘gerichtet’, sondern auf Werte. Wert ist nicht Seiendes, Wert
ist etwas auf Sein oder Nicht-Sein Bezligliches, aber gehoért in eine andere Dimension” (Hua XXVIII, §
12c, p. 340). Este pasaje marca una diferencia no solo respecto de las Investigaciones, donde los actos
valorativos, en tanto no objetivantes, no poseen una referencia objetiva propia, sino también respecto
de Ideas I, donde los valores se presentan como una nueva region del ser. Al respecto, Schuhmman
sostiene que no hay contradiccion entre las lecciones de 1908/09 vy las Ideas I, porque “Werte sind sehr
wohl Gegenstdnde (Etwasse), aber kein Naturseiendes” (Schuhmman, Karl, “Probleme der Husserlschen
Wertlehre”, en Philosophisches Jahrbuch, n® 98 (1991), p. 109, nota 6).

23 “Wernunft ist ein Titel fir das die betreffenden Aktsphiren durchwaltende teleologische Apriori;
teleologisch nenne ich es hier, weil es auf Verhaltnisse der Richtigkeit und Unrichtigkeit geht und die
Richtung auf Gegenstand und Wert jene Richtung im Sinne der Richtigkeit ist” (Hua XXVIII, § 12d, p.
343).

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



LA OBJETIVIDAD DE LOS VALORES EN HUSSERL Y SCHELER.

tienen su fuente Ultima en el juego entre la motivacién activa y pasiva que es
también un dmbito de espiritualidad emocional.

Recordemos ahora la estrategia scheleriana para sostener la objetividad de
los valores. Como sabemos, de ello se ocupa Scheler desde la primera seccion
del Formalismus, cuya estructura esta trazada por ocho criticas que dirige a la
ética kantiana®*. Apoyandose en el concepto husserliano de a priori material
qgue Scheler tratara explicitamente en la segunda seccion del libro, la primera
critica ataca el supuesto kantiano segun el cual toda ética material ha de ser
una ética de bienes o de fines. La primera tarea es, pues, distinguir los valores
de los bienes o “cosas de valor” (Wertdinge). Para ello, Scheler realiza una se-
rie de analisis que se pueden dividir en dos grupos. El primero busca mostrar
que los valores no son los términos que designan lo que solemos llamar “pro-
piedades” comunes de las cosas o de los seres humanos. Sostener eso seria
confundir los valores con sus portadores o depositarios (Trdgern), como cuando
nos referimos al modo peculiar en que una fruta es agradable al gusto por las
sensaciones que genera o por las propiedades que captamos al percibirla. El
segundo grupo de analisis esta destinado a mostrar la independencia del ser de
los valores respecto de sus portadores. Para ello, plantea una serie de casos en
los que el valor de algo o alguien nos es dado sin que hayamos identificado a su
portador o sin que sepamos por qué captamos en él dicho valor: “por ejemplo -
dice Scheler- un hombre nos resulta desagradable y repulsivo, o agradable y

”25 5 como cuando

simpatico, sin que podamos indicar en qué reside eso [...]
descubrimos el valor de la belleza en un objeto cuyo significado desconocemos.
En términos de Husserl, los actos de la representacion pueden ser simples
menciones sin que ello impida la plenitud intuitiva del valor dado en un acto
emocional. Y ese es precisamente el problema que se ha de discutir, anota
Husserl en su ejemplar del Formalismo®®. Mas alun, Scheler sugiere que com-
prendemos el significado de un objeto gracias a su valor, que funciona de

“mensajero de su peculiar naturaleza”®’. Ello no significa, sin embargo, que los

24 Cf. Scheler, Max, Der Formalismus in der Ethik und die materiale Wertethik. Neuer Versuch der Grund-
legung einer ethischen Personalismus, edicidén de Mandfred Frings, Gesammelte Werke, tomo 2, Bonn:
Bouvier, 2000, pp. 30-31 (en adelante, GW 2); Etica, introduccion y edicién de Juan Miguel Palacios,
traduccién de Hilario Rodriguez Sanz, Madrid: Caparrds, 2001, pp. 48-49.

25 GW 2, p. 40; FEtica, p. 63.

26 " es annotations dans le Formalisme de Max Scheler/Randbemerkungen zu Schelers Formalismus”,
op. cit., pp. 25y 27.

27 GW 2 p. 40; Etica, p. 64.
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bienes se funden sobre las cosas en el sentido de que, para que algo sea un
bien, debe ser antes una cosa. En realidad, Scheler distingue entre la cosa
(Ding), el bien (Gut) y el objeto (Sache), y sostiene que, en la intuicién natural
del mundo -correspondiente a un “orden genético” relativo a la estructura
organica del ser viviente del caso-, lo primero que nos es dado es un objeto
(Sache), entendido como una cosa natural cuya experiencia, fundada en un
valor que no le es esencial sino fortuito, implica la referencia a un poder dispo-
ner de ella a nuestra voluntad. Solo después, si hacemos abstraccién de los
valores, nos es dada una cosa o un bien si hacemos abstracciéon de la naturale-
za de la cosa®®. Asi pues, Scheler afirma que los bienes son a las cualidades de
valor lo que las cosas son a las cualidades, porque encuentra como rasgo esen-
cial de los bienes que, en ellos, un determinado valor guia y estructura la apre-
hension tanto de sus otras cualidades axioldgicas como de aquellas del color o
la forma®.

El objetivo de Scheler con esta caracterizaciéon de los bienes es mostrar
que, dado que se fundan en los valores, podemos rechazar, por contingente,
una ética material de bienes sin que ello implique rechazar, por la misma razon,
una ética material de valores. El mismo argumento vale para las éticas de fines,
lo que nos ubica en el ambito de la vida conativa. Scheler distingue entre las
metas o los objetivos de la tendencia (Strebensziel) y los fines de la voluntad
(Willenszweck). En los primeros, descubre dos componentes esenciales: uno de
imagen (Bildkomponent) y otro, de valor (Wertkomponent). Como en el caso de
los bienes, es este ultimo el que cumple el rol director: la imagen de la meta
puede ser borrosa o estar ausente, mientras que su valor es claramente vivido.
La orientacion y el desarrollo de los componentes imaginativos dependen de la
donacién del valor sentido en la meta a la que tendemos o aspiramos. Ello se
debe a que, entre el sentir y el tender, existe una relacion de “motivacion
practica”: “en cualquier tendencia hacia algo va incluso el [sentir] de algin va-
lor, que fundamenta el componente de imagen o significacion de la tenden-

n31,

cia”. El sentir intencional tiene, para Scheler, una “funcién cognitiva”>': en su

28 Ibid., p. 44; ibid., p. 68.

2 Ibid.

30 “In jegliches Streben nach etwas geht (..) ein Fihlen irgendeines Wertes, die Bild- oder
Bedeutungskomponente des Strebens fundierend, ein. Dieses eigenartige Verhaltnis ist jenes, das
gemeinhin als praktische Motivation bezeichnet wird” (ibid., p. 346; ibid., p. 465).

31 Ibid., p. 263, nota; ibid., pp. 360-361, nota 19.
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realizacion, el mundo de objetos se nos muestra originariamente, pero solo en
su aspecto axioldgico®®. Entendido como un modo primario de intencionalidad,
cuyo correlato son los valores en tanto “clase propia de objetos”, todo sentir
necesariamente implica la posibilidad de plenificacién®3. Y asi no solo no necesi-
tan de la mediacién de los actos objetivantes de la representacion o el juicio,
como sostienen Brentano y Husserl, sino que ellos mismos pueden ser conside-
rados como objetivantes®*. La representacion solo es necesaria para los correla-
tos del querer. La voluntad solo puede proponerse fines si se llega a formar,
gracias nuevamente a la vida emocional, al sentir intencional, la representacion
del componente imaginativo de la meta de la tendencia, y si ella es dada a
nuestro querer como algo que se ha de realizar, que debe ser real (realseinso-
llender). A ello hay que agregar que los fines de la voluntad solo surgen a partir
de la eleccion entre las metas de las tendencias, eleccidon que, a su vez, se fun-
da en la preferencia y subordinaciéon, actos por los que conocemos las relacio-
nes de superioridad o inferioridad de los valores. Asi, el cambio de un mundo
de bienes o de fines no implica la relatividad de los valores, sino solo la histori-
cidad de las reglas de preferencias que dominan una época, el ethos. La ética
entonces debe ocuparse de las esencias y relaciones esenciales entre los valo-

res y los estratos de la vida emocional.

II

Llegados a este punto, parece claro que el desacuerdo entre Husserl y
Scheler se encuentra en el orden de fundacién de los actos. Pero analicemos
primero el acuerdo. Este radica en la distincién entre dos planos: el ser esencial
o ideal de los valores y su existencia efectiva. En los bienes, dice Scheler, los
valores devienen reales (“wirklich”): “[...] en el bien es objetivo el valor (siem-
pre lo es) y al mismo tiempo real. Con cada nuevo bien se produce un verdade-
ro aumento de valor en el mundo real. Por el contrario, las cualidades valiosas

son ‘objetos ideales’, como lo son los olores y las cualidades de sonido”°. De

32 Ibid., p. 265; ibid., p. 363.

33 Ibid., p. 263; ibid., p. 361.

34 “Gerade das haufige Fehlen von Bildobjekten im intentionalen Fiihlen zeigt, dass das Fihlen
seinerseits von Hause aus ein ‘objektivierender Akt’ ist, der keiner Vorstellung als Vermittlers bedarf”
(ibid., p. 265; ibid., p. 363).

35 Ibid., p. 43; ibid., p. 67.
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modo semejante, Husserl distingue “valores reales”, en tanto bienes tempora-
les que desaparecen con la aprehension del valor, y “valores ideales” supra-
temporales®®. La objetividad axiolégica radica, entonces, para ambos autores,
en el ser esencial o ideal de los valores, no en su existencia efectiva que de-
pende, mas bien, del caracter empirico de las cosas, situaciones o personas
valiosas, en términos de Scheler, de los portadores contingentes. Asi, los feno-
mendlogos coinciden en la objetividad de los valores porque los tratan como
objetividades ideales (Husserl) o como esencias (Scheler). En este sentido,
Husserl afirma que el objetivismo que él defiende en la axiologia significa idea-
lismo®” y Scheler sostiene que es necesario partir de la idea del valor, pues ella
es indiferente a la esfera de la existencia y del deber®®. Ademas, asi como las
esencias solo son dadas en la efectuacion propia de intuiciones eidéticas, a los
valores solo accedemos en la realizacién misma de vivencias y actos emociona-
les®, lo cual no significa que su ser se agote en ellos*®, sino solo que son, como
las esencias, indefinibles. Los mostramos o los vivimos, no los definimos teori-
camente. “La teoria no conduce a valores”, dice Husserl en sus lecciones de
1908/9*!.

De otro lado, hay que sefalar que este concepto de objetividad no implica
negar la individualidad personal. Se podria pensar que esto solo es posible para
el personalismo ético de Scheler y sus conceptos de ethos y ordo amoris, de los
que no nos podemos ocupar aqui. Sin embargo, insatisfecho de las normas éti-
cas planteadas en Gotinga, Husserl planteara un nuevo concepto de valores que
coincide con el concepto scheleriano de “lo bueno en si para mi”. Es “para mi”,
dice Scheler, porque el valor incluye una referencia vivida a una persona indivi-
dual, que funda luego deberes individuales a los que uno se siente “llamado”*.

Pero es “en si” porque, como todos los valores, es independiente de mi saber,

36 “Es gibt zwar Werte, die realen Werte, reale Giter jeder Art, die zeitliche Ereignisse sind und die im
Wertnehmen sich aufbrauchen, mit ihm voriibergehen wie das Konzert mit dem Geniessen des Konzerts,
aber es gibt auch ideale Werte, namlich Uberzeitliche” (Hua XXXVII, § 16, p. 72). Mas adelante, Husserl
emplea también la expresion “valor concreto” para referirse “al objeto en su valor” (ibid., p. 75y § 17,
p. 79). Cf. también Erste Philosophie. Zweiter Teil: Theorie der phdnomenologischen Reduktion, ed.
Rudolf Boehm, Husserliana, vol. VIII, La Haya: M. Nijhoff, 1959, p. 104 (en adelante, Hua VIII).

37 Hua XXVIII, § 11b, p. 89.

38 GW 2, p. 218; Etica, p. 303.

39 Cf., por ejemplo, ibid., p. 87; ibid., p. 127.

40 Hua XXXVII, § 15, p. 69, § 16, p. 73; Hua XXVIII, § 10, p. 80, § 11b, p. 88, § 3, pp. 249-250.

4! Hua XXVIII, § 5d, p. 268; cf. también § 7a, p. 277: “...ohne Wertung kein Wert, das heiBt, dass Werte
in gewisser Weise im Werten bewusst werden und nur im Werten gegeben sein kénnen etwa so, wie
Ding nichts fir uns sein kénnte ohne Wahrnehmen und ohne Wahrnehmen nie gegeben sein kénnte”.

42 GW 2, p. 482; Etica, p. 637.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



LA OBJETIVIDAD DE LOS VALORES EN HUSSERL Y SCHELER.

de modo que el caracter individual no elimina su objetividad. Desde 1916/17,
después de haber defendido, en sus lecciones de 1914, normas de la preferen-
cia y un imperativo categoérico universal inspirados en Brentano, Husserl empie-
za a distinguir, en sus manuscritos de investigacion, entre valores que son solo
objetivos, en el sentido de intersubjetivos, y valores que ademas son subjetivos
o individuales porque tienen como fuente al amor®. A ellos se referird mas tar-
de, en las lecciones de Introduccion a la ética de Friburgo, como “valores de
amor”™*y, en uno de los articulos preparados para The Kaizo, los relacionard
estrechamente con la personalidad, al punto que uno no puede sino “amarlos -
dice Husserl- desde el centro mas intimo de mi persona -‘con toda mi alma’-:
amarlos como /os mios, como aquellos a los que yo mismo, tal como soy, per-
tenezco inseparablemente”’. Es por esta idea de valores objetivos pero perso-
nales que Husserl planteard un imperativo categérico individual®® y que Scheler,
quien no cree que la ética fenomenoldgica deba ser imperativa, sostiene que
esta “no puede ni debe sustituir a la conciencia moral del individuo”*’.
Regresemos ahora al desacuerdo respecto del orden de fundamentacién de
actos. Creemos que su origen radica en que Scheler distingue un orden de la
donacién de un orden éntico. En el primero, prima el valor sobre el ser: “las
cualidades de valor y las unidades de valor pertenecientes a este orden, estan
dadas previamente a todo lo que pertenece al estrato del ser ajeno a los valo-
res: de manera que ningun ente totalmente libre de valor puede ‘hacerse origi-
nariamente’ objeto de una percepcién, recuerdo, esperanza, y en segundo lu-
gar, del pensamiento y juicio, sin que su cualidad de valor o su relacién de va-
lor nos haya sido dada de algin modo de antemano frente a otra cosa (igual-

dad, diferencia, etc.) [...]"*®. De este primado no debe hacerse una hipdstasis,

43 Sobre este tema, cf. Melle, Ullrich, “Husserls personalistische Ethik”, en Centi, Beatrice y Gianna
Gigliotti (eds.), Fenomenologia della ragion pratica. L’ética di Edmund Husserl, Napoles: Bibliopolis,
2004, especialmente, pp. 347-352.

4 Hua XXXVII, anexo XII, p. 339.

45 Renovacién del hombre y de la cultura, intr. de Guillermo Hoyos, trad. de Agustin Serrano de Haro,
Barcelona/Iztapalapa, México: Anthropos/Universidad Auténoma Metropolitana, 2002, p. 30; Aufsétze
und Vortrdge (1922-1937), ed. T. Nenon y H.R. Sepp, Husserliana, vol. XXVII, Dor-
drecht/Boston/Londres: Kluwer, 1989, p. 28 (en adelante, Hua XXVII).

4 Ibid., p. 43; ibid., p. 41. Cf. el § 6 de “Wert des Lebens. Wert der Welt. Sittlichkeit (Tugend) und
Gllckseligkeit <Februar 1923>", ed. Ullrich Melle, en Husserl Studies, vol. 13, n°® 3 (1996-1997), pp.
201-235; “Valor de la vida. Valor del mundo. Moralidad (virtud) y felicidad <Febrero de 1923>", trad. de
Julia V. Iribarne, en: Acta Fenomenoldgica Latinoamericana, vol. III, Lima/Morelia (México):
PUCP/Universidad Michoacana de San Nicolas Hidalgo, 2009, pp. 810 ss.

47 GW 2, p. 486; Etica, p. 642.

“8 Scheler, Max, La esencia de la filosofia y la condicién moral del conocer filoséfico, trad. de Elsa Taber-
nig, Buenos Aires: Editorial Nova, 19663, p. 31 (en adelante, EF); “Vom Wesen der Philosophie und der
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pues en el orden dntico los valores son secundarios: “También aqui ‘lo posterior
en si’ puede ser ‘lo anterior para nosotros’, que era lo que afirmaba Aristételes
como regla general referente a la relacion del conocer y el ser. La afirmacion de
Aristoteles no solo es valida, sino que debe serlo, puesto que es una proposi-
cion evidente la de que a todas las cualidades ‘corresponde’ un ser subsistente,
al cual son inherentes esas cualidades —aunque las mismas puedan darse de
forma aislada de sus portadores y estén siempre sometidas por esencia a un
orden propio fundado en su contenido”*°.

Asi pues, desde el punto de vista scheleriano, habria que decir que si Hus-
serl afirma, en las lecciones de ética de Friburgo, que “[d]onde no existe una
donacién previa originariamente sensible, el sentimiento y la tendencia no pue-
den hablar, ahi tampoco se puede valorar ni hacer configuraciones practicas”°,
es porque confunde el orden de la donacién con el orden éntico poniendo como
fundante en el primero lo que solo es tal en el segundo. Para Scheler, todo ser
libre de valor (wertfrei) es una abstraccién, un producto artificial de un acto
intelectual, y considerarlo como originario no solo en tanto existente, sino tam-
bién en tanto dado, es deformar la cosa misma®!. A primera vista, esta critica
parece alcanzar el proceder genético de la deconstruccién (Abbau) que Husserl
sigue en el “Excurso” de las lecciones de ética de Friburgo; sin embargo, ese
desmontaje de los estratos de sentido del mundo no busca sostener que en la
actitud natural tenemos que ver con seres indiferentes a los valores y que solo
posteriormente se los atribuimos. “Todo lo que es —dice Husserl- toca el senti-
miento, todo ente es apercibido en apercepciones de valor y asi despierta to-
mas de posicidn que desean, no plenificadas o plenificadas”2. El ser o el mundo
libre de valor también es para Husserl una abstraccién®?. Precisamente, de ella
se sirve para mostrar, desde el punto de vista de la fenomenologia genética,
que nuestra experiencia natural del mundo es, desde el inicio y de modo inme-
diato, emocional, valorativa y practica. El caracter inmediato de la experiencia

de valores efectivamente existentes no esta en cuestion.

moralischen Bedingung des philosophischen Erkennens”, en: Vom Ewigen im Menschen, Gesammelte
Werke, vol 5, Berna: Francke, 1954, p. 80 (en adelante, GW 5).

‘9 EF, p. 34; GW 5, p. 82.

50 Hua XXXVII, § 31, p. 146.

5L EF, p. 31; GW 5, p. 82.

52 Husserl, Edmund, Zur Phdnomenologie der Intersubjektivitit. Texte aus dem Nachlass, Dritter Teil :
1929-1935, ed. Iso Kern, Husserliana, volume XV, The Hague: M. Nijhoff, 1973, pp. 404-405.

53 Hua XXXVII, “Exkurs”, § 9, p. 295.
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Si miramos las cosas desde el punto de vista noético, hay que decir que
mientras Husserl insiste en el entrelazamiento de los tipos de actos, tanto en
las lecciones de Gotinga como en las de Friburgo®*, Scheler estd sobre todo in-
teresado en la independencia de los actos emocionales respecto de los otros
tipos de actos. Ello le vale, en efecto, la critica de Strasser, para quien la distin-
cion entre cosas y propiedades que solo son dadas en la percepcion y el enten-
dimiento, de un lado, y valores que solo son dados en el sentir, de otro, es in-
sostenible por artificial®®. Ciertamente, Husserl entiende el entrelazamiento de
los tipos de actos mediante la fundacion del querer en el sentir y de este ultimo
en los actos de la representacion. Pero cuando sobre una percepcién se funda
una intencién valorativa, es decir, cuando el interés es axiolégico y no tedrico,
la percepcidon no es mas que un acto parcial, subordinado al acto global. No
hace mds que servir al sentir o a la voluntad que lo atraviesa®®.

Se podria afiadir que si Husserl se ubica en el orden 6ntico, se debe a que
en la actitud natural no aprehendemos los valores, como dice Scheler, en tanto

“cualidades objetivas puras”’

independientes de sus portadores, sino a partir
de ellos. Por supuesto, hablamos de la justicia y de la belleza en general, y nos
entendemos. Scheler tiene razén cuando sostiene que accedemos a los valores
sin preguntarnos por su existencia efectiva y sin necesidad de representarnos-
los como propiedades de sus portadores®®. Pero cuando esto ocurre, hemos
pasado de una actitud axioldgica a una tedrica®®. Falta aquello que es tan im-
portante para Scheler, la efectuacion (Vollzug) del acto emocional mismo, o
bien ha pasado a un segundo plano. Por eso, cuando considera el punto de vis-
ta de la actitud natural, Scheler afirma que primero nos son dados los bienes y
“[s]olo en segundo término nos son dados los valores que sentimos en esos
bienes [...]"°.

Esclarecida la cuestion del orden de la fundamentacién de los actos, queda

en pie un sentido mas profundo de fundamentaciéon fenomenoldgica que separa

54 Cf., por ejemplo, Hua XXVIII, § 7, p. 65 y Hua XXXVII, § 45, p. 229.

55 Strasser, S., Das Gemiit. Grundgedanken zu einer phdnomenologische Philosophie und Theorie des
menschlichen Gefiihlslebens, Utrecht/Anveres/Friburgo: Herder, 1956, p. 19. Sobre el tema del orden de
fundamentacion, cf. el excelente articulo de Fernandez Beites, “Cosas, valores y tendencias. Husserl
frente a Scheler”, en Escritos de filosofia, n°® 44 (2004), pp. 163-190, en el que defiende la posicidon
husserliana.

56 Cf. Hua VIII, pp. 101 y 104.

57 GW 2, pp. 39-40; Etica, p. 63.

%8 Ibid., p. 35; ibid., p. 57.

%> Hemos “modificado nuestro interés” (cf. Hua VIII, p. 98-106).

80 GW 2, p. 78; Etica, p. 117.
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a Husserl de Scheler y que nos recuerda no solo que en una “disputa fenome-
nolégica” cada uno es responsable de qué muestra y de como lo muestra, sino
también del acto libre con el que comienza a filosofar, es decir, de la efectua-
cion apropiada de la reduccion fenomenoldgica. Para Husserl, esta es primero
trascendental y, luego, eidética; en el tema que nos ocupa, eso implica hablar
de las “operaciones constitutivas de valor” por parte del sentir en tanto que
valorar®!, implica hablar “de la unificacion sintética de las intenciones de valor
que se plenifican continuamente unas en otras”®?. Para Scheler, en cambio, la
reduccidon conduce directamente al aspecto esencial, no existencial ni real, del
ser, lo que implica que los valores ni se crean ni se destruyen®?, solo se descu-
bren en nuestras vivencias emocionales y, a partir de ellos, nos limitamos a
seleccionar por “funcionalizacion” lo que sera destacado para entrar a la esfera
de lo dado.

Asi pues, desde el punto de vista de Husserl, la reduccion scheleriana es
eidética®®, porque no comprende el sentido de su reformulacién de la revolucion

copernicana de Kant™ y, entonces, permanece en el aspecto objetivo de la co-

rrelacién, en una metafisica ingenua que justifica con el concepto de a priori
material que encuentra en las Investigaciones®®. Desde el punto de vista de
Scheler, la reducciéon husserliana es insuficiente: no basta suspender el juicio
sobre el sentido y validez del mundo, es necesario también suspender las vi-

vencias conativas y los actos practicos que nos dan el caracter de realidad. Por

eso, sostiene que en el conocimiento filoséfico participa “el hombre entero™’ y

condiciona ese conocer a la efectuacion de tres actos morales basicos: “1. E/
amor de la persona espiritual al valor y al ser absolutos; 2. la humillacion del yo

y del ego natural; 3. el autodominio [...]"®. Esta es, pues, para terminar, la

1 Hua XXXVII, § 37, p. 181; cf. también § 38, p. 192 y el anexo III, p. 326: “Wie die Sinnesdaten das
Material sind flr das Erlebnis, das wir Wahrnehmungserlebnis von Dingen mit den ihnen immanenten
Dingerscheinungen nennen, so sind die sinnlichen Geflihle das Material fiir unsere Wertapperzeption, fur
die Erlebnisse, in denen wir etwa eine Melodie oder Symphonie, ein Gedicht usw. wertend erfassen und
genieBen in der Einheit eines synthetischen Geflihls".

2 Hua VIII, p. 104.

63 GW 2, p. 266; Etica, p. 365.

84 “Les annotations dans le Formalisme de Max Scheler/Randbemerkungen zu Schelers Formalismus”,
op. cit., pp. 36y 37.

85 Ibid., pp. 34-37.

66 Husserl, Edmund, “Phénoménologie et anthropologie”, trad. de Didier Frank, en Notes sur Heidegger,
Paris: Les Editions de Minuit, 1993, p. 72. Cf. Hua XXVII, pp. 164-181.

87 GW 5, p. 84 ss.; EF, p. 36 ss.

%8 Ibid., p. 89; EF, p. 45. A propdsito del sentido ético de la reduccién, cf. Rizo-Patrén, Rosemary, La
agonia de la razon. Reflexiones desde la fenomenologia practica (en proceso).
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razén de que la primera evidencia en Husserl sea el yo trascendental y, en

Scheler, que “algo es absolutamente” o que la *nada no es"®.

% GW 5, p. 93; EF, p. 50.
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Resumen: El ethos es el fendmeno de la mora-
lidad en su sentido mas amplio. El presente
trabajo —de naturaleza programatica- esboza la
idea de una fenomenologia integral del ethos
capaz de pensar, evitando toda forma de reduc-
cionismo, sus diversos niveles de sentido. Pro-
cedemos en cinco pasos: en primer lugar, sos-
tenemos que las experiencias humanas funda-
mentales -en particular la experiencia ética-
son del orden de la contingencia y que, en
consecuencia, sus verdades no se dejan captu-
rar por el analisis fenomenoldgico-
transcendental. En segundo término, presenta-
mos la nocidn de experiencia ética, a la que
describimos como la experiencia del contacto
traumatico de la Ley en su cuadruple caracter:
singular, universal, verdadero, y contingente.
En tercer lugar, via la lectura del ensayo de
Derrida Violencia y metafisica. Ensayo sobre el
pensamiento de Emmanuel Levinas, ponemos
en cuestidn la tesis de la supuesta preeminen-
cia de la fenomenologia -en tanto que idealis-
mo transcendental- respecto del discurso ético.
En cuarto término, introducimos la nocién de
testimonio (en sentido ético) como la modalidad
narrativa, “pre-filosofica”, capaz de expresar de
la manera mas fiel el sentido de la experiencia
ética. Por ultimo, distinguimos cinco niveles
fundamentales del ethos y, sobre esta base,
sefialamos algunas de las tareas especificas de
una fenomenologia integral del ethos.
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Abstract: The ethos is the phenomenon of
morality in its broadest sense. Our program-
matic essay sketches the idea of a comprehen-
sive phenomenology of the ethos capable of
thinking —non-reductively- its different layers of
meaning. We proceed in five steps: first, we
claim that fundamental human experiences -in
particular, ethical experience- are contingent in
nature and that, as a consequence, their truths
cannot be grasped by a phenomenologico-
transcendental analysis. Second, we describe
the notion of ethical experience as a traumatic
experience of contact with the Law in its quad-
ruple character: singular, universal, true, and
contingent. Third, through a reading of Derri-
da’s Violence and Metaphysics. An Essay on the
Thought of Emmanuel Levinas, we question the
alleged preeminence of phenomenology -as
transcendental idealism- over ethical discourse
and praxis. Fourth, we introduce the notion of
(ethical) testimony as the kind of “pre-
philosophical” narrative able to convey most
faithfully the meaning of ethical experience.
Finally, we distinguish five fundamental layers
of the ethos and, on the basis of these distinc-
tions, we identify some of the specific tasks of a
comprehensive phenomenology of the ethos.
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1. FACTICIDADES PRIMARIAS

La fenomenologia como idealismo transcendental siempre ha querido ser el
modo riguroso par excellence de la filosofia, es decir, “ciencia” en el sentido
mas estricto: conocimiento absoluto (incondicionado) de lo universal'. Por tener
que darse a si misma sus propios fundamentos, a la fenomenologia le fue im-
prescindible interrogarse por sus conceptos fundamentales y, muy especial-
mente, por la singularidad de su método, por la modalidad misma de ejercer la
practica fenomenoldgica. En este sentido, el concepto operativo clave sobre el
que se articuld la reflexién sobre el método en fenomenologia fue el de “reduc-
cion fenomenoldgica”. En efecto, es a través de ésta que el fenomendlogo ac-
cede al dominio propio de su practica, alli donde sus procedimientos ganan toda
su efectividad: el &mbito de la subjetividad constituyente transcendental?.

Para la fenomenologia, todo lo que es ha de aparecer porque sélo puede
decirse y pensarse en la exacta medida en que accedemos al ser segin una u
otra modalidad especifica de constitucion de sentido: ser y acceso al ser son

rigurosamente inseparables (pero de ninguna manera idénticos)?. Asi, la feno-

1 A menos que se lo indique expresamente, por “fenomenologia” vamos a referirnos a la concepcién de
la fenomenologia como idealismo transcendental tal como la defiende Husserl en Ideen I (y, mas deta-
lladamente, en Hua XXXIV: Zur phdnomenologischen Reduktion. Texte aus dem Nachlass (1926-1935)).
No cabe duda que el desarrollo histérico de la fenomenologia puede leerse como una serie de reelabora-
ciones y, en algunos casos, de severas revisiones de dicha concepcion. Sin embargo, si partimos de la
caracterizacién de la fenomenologia como idealismo transcendental, ello es sdlo con el fin de explicitar
ciertas tesis cruciales de la posicidn filoséfica que defendemos en este ensayo, particularmente las rela-
tivas a la triple articulacidén entre verdad, testimonio y contingencia. Dicho esto, subrayemos que si bien
nos interesa poner de relieve el alcance y los limites del idealismo transcendental (en fenomenologia),
ello se hara siempre en referencia al problema del sentido de la experiencia ética.

2 “La ‘reduccién fenomenoldgica’ es el tema fundamental permanente del trabajo fenomenoldgico en
general, a saber, el proceso de cuestionamiento retrospectivo, guiado siempre por el fenémeno del
mundo, en direccion a la vida productora (/eistenden) originaria, a partir de la cual la unidad continua-
mente valida del mundo resulta inteligible” (Eugen Fink, “Was Will die Phanomenologie Edmund Hus-
serls?”, en Studien zur Phdnomenologie 1930-1939, Phaenomenologica, Vol. 21, Martinus Nijhoff, Den
Haag, 1966, pp. 157-178, p. 171). Todas las traducciones son nuestras.

3 Bien sefiala Levinas que ni siquiera “Dios” estd excluido del campo de indagaciéon fenomenoldgico, y
ello porque “la esencia del fendmeno tal como se manifiesta en el plano de lo finito es su esencia en si”
(Emmanuel Levinas, “Reflexions sur la technique phénoménologique” en Cahiers de Royaumont: Hus-
serl, Paris, Les Editions de Minuit, 1959 (s/ed.), pp. 95-118, p. 98 (nuestras italicas). De manera que
incluso el “Dios” mas oculto ha de aparecer, y asi revelarse, darse a una “conciencia” aun en su retirada
o disimulacion. Dicho de otro modo: tanto lo finito como lo infinito son modalidades (que no partes) del
“espacio” del sentido (del que no hay afuera, por lo que este espacio no constituye en modo alguno una
totalidad). De manera que si quisiéramos retener la nocion de “intencionalidad” habria que interpretarla
como la nocién con la que se mienta la radical “finitizacion” del sentido, una finitizacion que no constitu-
ye una limitacion (defectiva) del pensamiento sin mas, sino, muy por el contrario, una reconfiguracion
de las condiciones bajo las que piensa el pensamiento. Por otro lado, en el Suplemento XXX a Erste
Philosophie (1923-1924). Zweiter Teil: Theorie der phdnomenologischen Reduktion (Hua VIII) [editado
por Rudolf Bohem (Haag, Martinus Nijhoff, 1959)], p.482, escribe Husserl: ™ [...Jun ser real e ideal que
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menologia reclama un cierto decir —exigido por el ideal de un saber incondicio-
nado de lo universal- sobre todo lo que es. Que este ideal pueda cumplirse sdélo
en la medida en que la fenomenologia sea concebida como idealismo trascen-
dental no es algo que discutiremos aqui. Si trataremos de sugerir que si hemos
de pensar rigurosamente las experiencias humanas fundamentales -y, muy en
particular, la experiencia ética- se impone liberar a la fenomenologia de los
limites, demasiado estrechos, del idealismo transcendental. Y ello, esencial-
mente, porque el sentido de dichas experiencias no se agota en modo alguno
en lo que su analisis fenomenoldgico-transcendental podria revelar, es decir, las
modalidades, en cada caso especificas, de constitucién de sentido de la subjeti-
vidad transcendental®.

éPor qué motivo exactamente las experiencias fundamentales son refracta-
rias al analisis? He aqui la pregunta clave que motiva el presente ensayo. Nues-
tra hipotesis es que el andlisis estd orientado teleolégicamente en direccion al
conocimiento absoluto de los eide, mientras que las experiencias fundamentales
son del orden de la facticidad contingente, es decir, acontecimientos decisivos
que configuran el desarrollo efectivo de nuestra vida factica cuyas verdades, sin
embargo, no se dejan cefir por ningun concepto o saber, porque se cumplen en
el elemento de nuestra afectividad como afecciones®. De estas experiencias
humanas fundamentales conviene decir no que “son” sino que las “hay”. éQué
hay? Hay, decimos, el arte, el amor, la religidn, la ética [...]1°. Lo que hay es
aquello que nos interpela de tal modo que nuestra vida factica, es decir, tal
como se la vive de hecho, resulta impensable sin esa interpelacion. En otros
términos: lo que hay, eminentemente, es la vida factica siempre ya investida

por experiencias fundamentales que la constituyen de cabo a rabo. Esta “cons-

exceda (Uberschreitet) la subjetividad transcendental total es un contrasentido y debe comprenderse asi
absolutamente”.

4 De aqui en mas abreviamos “analisis fenomenoldgico-transcendental” como “analisis”.

5 Aunque nuestra investigacién, de la que este ensayo forma parte, no tiene como fin Gltimo elaborar
una metafisica sino una filosofia de la ética, creemos que estd en consonancia con ciertos desarrollos
recientes de la fenomenologia que aspiran a legitimar la idea de una metafisica fenomenoldgica. Pensa-
mos, particularmente, en una obra, aun no publicada, de Laszlé Tengelyi, quien, apoyandose en los
textos postumos del Husserl tardio, ha mostrado convincentemente que incluso en el propio Husserl hay,
cuanto menos en germen, una “metafisica de la facticidad contingente” cuya posibilidad descansa en la
idea de una “necesidad de lo factico”, y que, a fin de concebir propiamente esta idea, es preciso poner
en cuestion la interpretacion eidético-fenomenoldgica de las “ciencias de hechos” (Laszlé Tengelyi, Wel-
tentwurf und Unendlichkeit. Grundlagen einer phdnomenologischen Metaphysik, esp. Seccion II.1. “Hus-
serls Metaphysik der Urtatsachen”; comunicacion personal).

6 Dejamos deliberadamente abierta la cuestion de si es posible determinar si estas modalidades prima-
rias del sentido (de la experiencia) son finitas o no y, en caso que lo sean, si son susceptibles de clasifi-
cacion alguna.
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titucidon” no recubre la existencia en todas sus posibilidades, sino que abre
campos de experiencia cuyos efectos no se pueden determinar a priori. En este
sentido, puede decirse que lo que hay es nuestra facticidad, el hecho de vivir
en la trama multiple de regimenes primarios de sentido que “marcan a fuego”
nuestra existencia, sin los cuales no habria verdadero movimiento, posibilidad
de transformacién y auto-transformacion, es decir, vida propiamente humana.
Dicho de otro modo: la verdad de nuestras experiencias fundamentales no es
sblo del orden de la esencia o la estructura (que pueden, en principio, conocer-
se mediante el analisis), sino, ante todo, del orden del acontecimiento, el cual,
aun irrumpiendo desde la esencia —el sentido ya instituido, el sentido como ins-
titucion- es irreductible a ella. Estamos, pues, ante una facticidad éntica de
primer orden —a decir verdad, de una serie de facticidades primarias— que, por
asi decir, puntuan el ritmo de la existencia tal como se la vive de hecho -0 que
constituyen sin mas ese ritmo, el movimiento mismo de la existencia-.

Ahora podemos preguntar: si la fenomenologia puede aspirar, legitimamen-
te, a instituirse como un saber incondicionado de lo universal, épuede hacer lo
propio cuando se trata ya no del ser sino del hay? A esto respondemos que hay
una serie abierta de experiencias humanas fundamentales cuya dilucidacion es
irreductible al tipo de investigacion que propone la fenomenologia como idea-
lismo transcendental, cuya aspiracion es constituir un conocimiento absoluto
(transcendental) de los modos de constitucién del ser. Es en virtud de la natu-
raleza misma de dichas experiencias que no se las puede, por principio, conocer
segun la modalidad transcendental-fenomenoldgica (lo que no quiere decir en
modo alguno que de ellas no se pueda dar cuenta rigurosamente). Llevada a su
posibilidad mas propia, la fenomenologia —-pero ahora nos referimos a una fe-
nomenologia extendida que podemos llamar “integral’- es una tentativa de
comprender estas experiencias fundamentales desde ellas mismas, lo que quie-
re decir —intentaremos cuanto menos sugerirlo- que de ella habrad de darse
cuenta en primera persona segun el modo en que acaecen en nosotros, esto es,
segun el orden de la contingencia. Porque he aqui lo esencial: la verdad de las
experiencias humanas fundamentales no puede darse de una vez y para siem-
pre, apresarse en un concepto y transmitirse objetivamente a otros o validarse
intersubjetivamente, y ni siquiera fijarse en una idea; por el contrario, la ver-
dad de estas experiencias es una verdad contingente y exige, para revelarse,

acontecer en la carne de nuestra afectividad, darse o cumplirse como afeccion.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



ETICA Y TESTIMONIO. IDEAS PARA UNA FENOMENOLOGIA INTEGRAL DEL ETHOS

éCuadl es el estatuto de esta nocion -verdad contingente- que la tradicién fi-
loséfica ha concebido, en general, como una contradictio in adjecto?

Veamoslo en el caso de la ética. Cuanto menos en este campo, hay un mo-
do de dar cuenta de lo propio del dominio ético —la experiencia de la obligacion
moral o, mejor, de la autoridad de la responsabilidad para con lo otro que noso-
tros— en el que se conjugan contingencia y verdad en una tension virtuosa: es
el testimonio (en sentido ético). Como veremos, la verdad del testimonio no se
puede pensar como la de un conocimiento objetivo, pero tampoco como la me-
ra expresién de una experiencia particular que se agotaria en la vivencia indivi-
dual del testigo. El testimonio —que no es un saber- es una practica que se
quiere fiel a una verdad contingente y singular —una verdad de naturaleza éti-
ca-. Para dar cuenta de lo propio de la experiencia ética o, como diremos mas
adelante, del “hay” de la Ley, la fenomenologia transcendental se revela esen-
cialmente impotente. Vamos a sugerir que del Faktum de la Ley, de la factici-
dad de lo ético, se da cuenta en el modo “pre-" o “proto-filoséfico” del testimo-
nio. De aqui la centralidad del testimonio para la ética, pasada por alto por la
mayor parte de los tedricos de la ética y de las teorizaciones sobre la naturale-
za de la ética.

Insistimos en que la fenomenologia como idealismo transcendental, en la
medida en que es capaz de producir conocimiento de una dimensién o aspecto
de lo real, es epistemoldgicamente legitima (y el dominio de lo transcendental,
tal como se manifiesta en virtud de los analisis fenomenoldgicos concretos, es
ciertamente una dimensién de lo real). Sin embargo, creemos que es un error
identificar la fenomenologia sin mas con el idealismo transcendental de (un
cierto) Husserl y que, al menos cuando se trata de pensar la experiencia ética
(sin la cual no puede haber teoria ética alguna), el analisis transcendental re-
sulta por completo insuficiente. En efecto, si, como sugerimos, la fenomenolog-
ia puede llevarse a cabo no sélo como idealismo transcendental, ¢qué es aque-
llo que una fenomenologia ampliada o integral —uno de cuyos momentos es
ciertamente el andlisis transcendental- puede y debe reclamar como propio?
Hay que preguntarse por aquello que el analisis transcendental nos dice de la
experiencia ética y determinar lo que deja afuera -soterrado, clausurado, ex-

cluido-. Pasemos entonces a examinar este problema delicado.
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2. DE LA EXPERIENCIA ETICA

“Experiencia ética” significa para nosotros el devenir interpelados por un
llamado a responder —un llamado, pues, a la responsabilidad—- del que no po-
demos apropiarnos —medirlo, juzgarlo, cuestionarlo- y del que, por tanto, nos
resulta imposible substraernos. Se trata, pues, de una interpelacion a darnos
sin reservas como sujetos responsables. Al llamado como tal lo denominamos
“responsabilidad”. La experiencia ética es una experiencia en la cual nos reve-
lamos a nosotros mismos como seres responsables. De lo dicho surgen cuatro
preguntas: ¢De dénde proviene este llamado? éPor qué no podemos cuestionar-
lo en tanto que tal? éQué dice este llamado? ¢Cdmo responder a él? La primera
pregunta es la pregunta por la genealogia de la responsabilidad; la segunda,
por su caracter irreductible; la tercera, por la inteligibilidad conceptual del con-
tenido de la responsabilidad; y la cuarta, por la relacién entre libertad y res-
ponsabilidad (podemos entender la libertad como la responsabilidad por la res-
ponsabilidad misma). Aunque el propdsito del presente ensayo no es dar una
respuesta exhaustiva a estas preguntas -por lo demas, enormemente comple-
jas— resulta imprescindible aclarar, en lineas muy generales, el fenédmeno de la
responsabilidad dando una respuesta provisoria a las preguntas sefialadas’.

En ese sentido, habria que decir por lo menos lo siguiente. En primer lugar,
que la responsabilidad carece de origen, es decir, es rigurosamente an-arquica.
Carece, pues, de un fundamento ultimo que le daria su fuerza, vitalidad, y au-
toridad. Por ello todo discurso sobre la responsabilidad y todo acto responsable
comienzan con el acaecimiento de la responsabilidad y se inscriben en lo abier-
to por él. Es porque somos interpelados éticamente que se instituye en noso-
tros un decir de esta interpelacién, un decir que a la vez nos interroga y nos
dice ante otros -y ante nosotros mismos— como sujetos responsables.

En segundo término, que el sentido de la responsabilidad insiste en noso-
tros porque no podemos apropiarnos de ella, ni deducirla de algo distinto de
ella, fijarla en un concepto, delegarla o realizarla sin mas en el mundo por me-
dio del ejercicio de nuestra voluntad. Y, sin embargo, hay la responsabilidad:

absoluta, es decir, absuelta de todo fundamento. Significa, como diria Levinas,

7 Sobre todo por razones de espacio, en lo que sigue nos concentraremos en las tres primeras pregun-
tas.
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“sin contexto”®. El caracter absuelto de la responsabilidad da cuenta de nuestra
impotencia para dominarla y revela ejemplarmente que la experiencia ética no
es soblo del orden de la contingencia sino también del de la pasividad.

En tercer lugar, que la responsabilidad carece de eidos. La responsabilidad,
la interpelacién ética, coincide con el acaecimiento o la irrupcion de la Ley. Por
“Ley” entendemos la facticidad de la diferencia entre bien y mal, es decir, el
hecho de que hay la diferencia ética. La Ley no es, pues, equiparable a un con-
cepto, cualquiera que fuere, del bien. La Ley es la irrupcion del sentido primario
del bien, irreductible a ningln concepto. Es lo comun a toda repeticion, a toda
insistencia de la responsabilidad. Es aquello sin lo cual las diversas instancias
de la interpelacion ética no podrian ser reconocidas como tales, a saber, como
repeticiones de lo “mismo”, como interpelaciones del mismo caracter ético. Es
fundamental comprender que la Ley no es una mera presuposicion que vendria
requerida por motivos pragmaticos o politicos, sino lo que vamos a llamar aqui
una “Idea” -la Idea por excelencia-: nos reconocemos en ella como aquello
comun en sus diversas efectuaciones porque la sabemos irreductible y anterior
a ellas, y al mismo tiempo la pensamos como el telos del ejercicio de nuestra
responsabilidad (y también como el telos de nuestras practicas politicas: alli
donde se adivina la responsabilidad haciéndose Idea de la Justicia).

De la Ley decimos que es contingente: no es propio de toda vida humana
estar atravesada por la Ley. Respecto del decurso de una vida, el acaecer de la
Ley no es necesario (tampoco lo es respecto de la organizacién social, que si
supone la vigencia de un sistema de derecho organizado en torno a una plurali-
dad de leyes positivas). La Ley no puede substraerse enteramente a su dimen-
sidn oOntica: puede haber ocultacién, debilitamiento, olvido de la Ley, y nada
garantiza ni su irrupcién ni su perdurabilidad.

Diremos, también, que la Ley es verdadera: verdadera porque instaura en
nosotros una fidelidad a responderle —cuanto menos en el modo negativo de no
poder simplemente rehusarse a darle un sentido-. La Ley es verdadera no por-
que exprese un estado de cosas, se adecle a un acontecimiento mundano, o
insinde una realidad Uultima, un orden transcendente. La Ley significa por si

misma, como si viviera en su propio tiempo y se abriera paso, en su decir, des-

8 Emmanuel Levinas, Autrement qu’étre ou au-dela de I'essence, Paris, Le livre de Poche, 2006, p. 146.
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de un no-lugar propio. Verdadera, entonces, porque no podemos negar el afir-
marse de su autoridad sobre nosotros. Por eso, si la Ley nos ha tomado, nos ha
tomado en su verdad.

Diremos, también, que la Ley singulariza. No hay inscripcion de la Ley —-no,
al menos, si por “inscripcién” se mienta aquello que se graba en un cuerpo, en
una subjetividad, y que quedaria, asi, a su disposicién, como un texto al que se
pudiera volver a interpretar incesantemente a voluntad-. La Ley es absoluta en
el sentido de permanecer absuelta de toda inscripcion. La Ley pasa, acontece,
se afirma en transito. Su consistencia es la del instante: como un sonido que
captamos para ya perderlo y cuya vida sélo resplandece en el momento de su
acaecimiento —aunque pueda perdurar, retenido por la memoria, el suefio o la
fantasia-. La Ley existe en tanto se cumple irrumpiendo en el curso de una vi-
da. Nadie sabe ni cdmo ni cuando: a lo mas, sabemos de su insistencia proba-
ble (pero imposible de probar). Que la Ley singulariza quiere decir, pues, que
es “causa” de un sujeto, de un “proceso de subjetivacion”: icomo habitar el
espacio de sentido abierto por ella? He aqui la pregunta ética por excelencia.
Pero para dar con esta pregunta, para que ella sea efectiva en nosotros, es
preciso estar ya tomado por la Ley, haber sido atravesado por ella.

Por ultimo, diremos que la Ley es universal. “Universal” quiere decir aqui
algo muy preciso. Ante todo, no quiere decir “invariante cultural” ni tampoco

III

“principio genérico y ultimo, normativo o meta-ético, de toda accién mora

III

Para nosotros, “universal” es sindnimo de una cierta “experiencia” de la posibi-
lidad de reunirse con otros en torno de la Ley como significante “casi-vacio” -
pero este “casi” hace toda la diferencia-. Es decir, el inacabamiento de la Ley
no nos abandona ni al cinismo, ni al solipsismo, ni al escepticismo: nos abre a
lo politico como tal, a la posibilidad de un actuar-junto-a-otros en el sentido de
la transfiguracion de las condiciones de todo orden en que se juega la vida. Po-
demos decir que el caracter universal de la Ley es su telos, o incluso su dimen-
sion utopica o propiamente profética, es decir, intrinsecamente politica.

Con estas aclaraciones, por cierto que demasiado breves, estamos en me-
jores condiciones para retomar la cuestion clave de este ensayo: équé nos dice
-y qué no nos puede decir- la fenomenologia sobre la experiencia ética asi

pensada como contacto de la Ley en su cuddruple determinacién?® O de otro

° Para una descripcion mas amplia de la experiencia ética, véase nuestro ensayo “La experiencia ética
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modo: équé nos dice la experiencia ética, cuya idea acabamos de presentar en
trazos muy gruesos, sobre los limites del idealismo transcendental en fenome-

nologia?

3. ALCANCE DEL IDEALISMO TRASCENDENTAL EN FENOMENOLOGIA

Hemos dicho que el discurso ético se articula a partir de la experiencia ética
tal como irrumpe en el curso de nuestra vida factica. La fenomenologia haria
mal en reclamar para si, con peticién de exclusividad, la investigacion del senti-
do de esta experiencia. En efecto, el sentido de la experiencia ética no sélo no
se agota en su inteligibilidad transcendental, sino que habra de buscarselo por
otros medios y en otros regimenes de produccién de sentido -en particular,
como ya lo hemos sugerido, el del testimonio-°.

Ahora bien, no sdlo el sentido de la experiencia ética no se agota en su in-
teligibilidad transcendental, sino que la fenomenologia no tiene nada que decir
sobre la experiencia ética como tal. En efecto, una cosa es interrogar por la
experiencia transcendental del otro en general, supuesta por toda experiencia
ontica del otro -y en particular por toda experiencia ética del otro-, y otra muy
distinta indagar por la experiencia ética del otro, siempre discontinua, contin-
gente, condicionada (pero no sdélo transcendental, sino también politica, histori-
ca, culturalmente) y, sin embargo, verdadera®!. A estas modalidades diferentes
de dar sentido a la experiencia ética corresponden dos praxis irreductibles la
una a la otra (pero en modo alguno contradictorias): el anadlisis fenomenoldgi-
co-transcendental y el testimonio.

Para articular mejor este Ultimo punto -el nudo del presente ensayo- nos
parece conveniente retomar un momento clave del notable ensayo de Derrida,

Violencia y metafisica. Ensayo sobre el pensamiento de Emmanuel Levinas. Nos

como evento y fuente de normatividad” (Cuadernos Filoséficos (Segunda Epoca), No. IX, Diciembre
2012: pp. 11-23).

0 De aqui en mas, para abreviar, vamos a emplear el término “inteligibilidad” e “inteligible” como la
dimensidn del sentido analitico de una experiencia (es decir, tal como la revela el analisis).

1 En lo que resta del ensayo nos vamos a concentrar en la experiencia ética del otro (es decir, de otros
seres humanos). El sentido de la experiencia ética de la naturaleza o del arte es, en principio, irreducti-
ble al analisis de la experiencia ética de otros seres humanos. Por ello debe plantearse como un proble-
ma singular y analizarse con todo el rigor del caso. Por lo demas, el hecho que la experiencia ética sea
condicionada no quiere decir que su sentido se agote en la dilucidacion exhaustiva de sus condiciones.
Nuestra tentativa consiste, justamente, en sugerir la necesidad de remontarse por sobre la investigacion
de las condiciones de la experiencia ética en direccién a la expresion del sentido propio de dicha expe-
riencia en los testimonios éticos.
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referimos a la seccién titulada “De la violencia transcendental” en la que Derri-
da presenta sus reservas respecto de la lectura que hace Levinas del anélisis
husserliano, en su quinta meditacion cartesiana, de la constitucidon del sentido
“alter-ego”?. El corazén de la critica de Derrida a Levinas consiste en cuestio-
nar la tesis levinasiana del primado de la ética respecto de la fenomenologia.
Derrida cita un pasaje que ciertamente da plena cuenta del modo en que Levi-
nas lee a Husserl: “La vision es, en efecto, una adecuaciéon de la exterioridad a
la interioridad: la exterioridad se reabsorbe en el alma que contempla y, como
idea adecuada, se revela a priori, producto de una Sinngebung”3®. En este pa-
saje, todos los términos cuentan. Para Levinas hay una limitacion intrinseca al
andlisis intencional: quien ejerce el andlisis no es el interpelado’?, el “sujeto de

nl5

la experiencia ética”">, sino un “alma que contempla”, un sujeto en posicién de

poder porque el anadlisis —en tanto que praxis tedrica singular- ya ha tomado
posesion de su “objeto” al transfigurarlo, perdiéndolo, en fendmeno. Para la
fenomenologia, la relacion a un otro se juega desde el comienzo en el a priori
de la correlacidon ego/alter-ego, es decir, la correlacién —que supone una jerar-
quia fenomenoldgica fundamental- entre lo constituyente y lo constituido (co-
mo indica Husserl en las Meditaciones Cartesianas, 1o que se abstrae de la ex-
periencia estd ya implicado en la experiencia en su papel constituyente). Mas
aun, la primacia de lo constituyente por sobre lo constituido remite a una tesis
husserliana de enorme alcance, a saber, la primacia de la posibilidad sobre la
actualidad: “[...] que el conocimiento de ‘posibilidades’ debe preceder el cono-
cimiento de actualidades (Wirklichkeiten) es [..] una gran verdad”.'® De aqui
que la “exterioridad” del otro esté perdida de antemano. Se la pierde en la me-

dida en que lo que se intenta dilucidar es la inteligibilidad fenomenoldgica -el

2 En el mejor de los casos, la expresién “experiencia del otro” sélo puede tener un sentido abstracto. En
efecto, ella se da ya singularizada en una experiencia amorosa, ética, politica o incluso transcendental
del otro. La “experiencia del otro” supone, pues, un otro que aparece segun una modalidad especifica
(aunque de hecho, claro esta, estas modalidades puedan darse conjuntamente).

13 Emmanuel Levinas, Totalité et infini, Paris, Kluwer Academic Publishers, 2004, p. 328. Citado por
Derrida en “Violence et metaphysique. Essai sur la pensée d’'Emmanuel Levinas” (incluido en L’écriture et
la différence, Seuil, Paris, 1967), pp. 117-228, p. 174-175.

1 Tomamos la formula de Jean-Luc Marion. Véase su “L’interloqué” en Eduardo Cadava, Peter Connor, y
Jean-Luc Nancy (eds.), Who Comes After the Subject?, New York & London, Routledge, 1991, pp. 236-
245.

15 Pero aqui hay que ser cuidadosos. éNo es el sujeto ético “constituido” por la interpelaciéon? Y en este
sentido, ¢se puede hablar propiamente de un sujeto de la experiencia ética? De no serlo, incluso el
término “experiencia ética” habria de ponerse en cuestion.

6 Edmund Husserl, Ideen zu einer reinen Phdnomenologie und phdnomenologischen Philosophie. Erstes
Buch: Allgemeine Einfiihrung in die reine Phdnomenologie (Hua I11/1), editado por Karl Schuhmann, Den
Haag, Martinus Nijhoff, 1977, p. 178.
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como de la constitucion- del sentido “alter-ego”, y se la pierde, justamente,
porque la experiencia ética del otro no coincide sin mas con la dilucidacién
transcendental del sentido “otro” en general: la diferencia entre ambas es que
la primera tiene un componente Ontico irreductible, que es del orden del en-
cuentro efectivo, del trauma, de la pasividad como padecimiento de una afec-
cion —una afeccién que nos da, por asi decir, un “saber” en acto, en modo algu-
no un saber teorético (que puede sin duda montarse sobre ella) sino algo muy
distinto: el “saber” al que uno accede al devenir transfigurado, interpelado por
lo real tal como se revela en la afeccion misma (lo real como y en la afeccién)-.

Volvamos al pasaje citado de Levinas en el paragrafo precedente. ¢Puede
decirse, con Levinas, que el pensamiento como visién supone una “adecuacién
de la exterioridad a la interioridad”? Derrida se pregunta, a primera vista con
razén, si acaso Husserl no es e/ filésofo de la inadecuacion, del desbordamiento
infinito de los horizontes, sin los cuales no habria inteleccién de cosa alguna.
Ciertamente, sostiene Derrida, el otro no podria nunca devenir un objeto, ni ser
igualado por una intuicién dirigida a un objeto: el otro en tanto que otro per-
manece rigurosamente in-objetivable. Un principio decisivo de la fenomenologia
lo garantiza: “en fenomenologia no hay nunca constituciéon de horizontes, sino

nl7

horizontes de constitucion”"’. ¢Suponen estas certeras observaciones que es

Husserl, finalmente, quien tiene la razéon? Derrida asi lo cree:

Si la conciencia de la inadecuacién infinita a lo infinito (ie incluso a lo finito!) es lo
propio de un pensamiento preocupado por respetar la exterioridad, se ve mal
como, sobre este punto al menos, podria distinguirse entre Husserl y Levinas. éNo
es la intencionalidad el respeto mismo? éNo es la total irreductibilidad del otro al
mismo, es decir, del otro apareciendo como otro respecto del mismo? Porque sin
este fenédmeno del otro como otro no habria respeto posible. El fenédmeno del res-

peto supone el respeto de la fenomenalidad. Y la ética supone la fenomenologia.'®

Y unas lineas mas adelante anade: “basta que el sentido ético sea pensado
para que Husserl tenga razén”*°. La clave del asunto estd en lo siguiente. Que
el otro sea, en efecto, irreductible a la conciencia nos es revelado por el analisis

transcendental; estamos, si se quiere, ante un “hecho transcendental”. Como

7 Jacques Derrida, “Violence et metdphysique”, en op. cit., p. 176.
8 Ibid., p. 177-178.
9 Ibid., p. 178-179. Mis italicas.
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tal, se inscribe en el plano de la descripcidon genérica o “neutra” del otro. Sin
duda, es legitimo sostener que la irreductibilidad del otro es parte del sentido
integral de la experiencia ética (en tanto que esta ultima la presupone como su
condicion transcendental). De todos modos, esta descripcidon es producto de un
pensamiento que encara la experiencia del otro en régimen transcendental. Es
s6lo asi que el otro deviene un otro abstracto, un alter-ego, es decir, un otro
como yo. Es por ello que el Unico otro del que se trata en el analisis es un otro
genérico o abstracto. En verdad, si se identifica con claridad la naturaleza y el
alcance de la fenomenologia (y del analisis de la constitucion del sentido “alter-
ego” en general), el caracter aparentemente problematico de la relacion entre
ética y fenomenologia sencillamente desaparece: el andlisis transcendental es
pertinente sdélo cuando, legitimamente, es posible hacer abstraccion de la ver-
dad como afeccion de lo real -y sdlo entonces. Sélo asi puede la filosofia vol-
verse “pensamiento” que “respeta” la exterioridad —que la mantiene a distan-
cia—, pensamiento que irrumpe y se afirma una vez que el otro (el otro de la
ética, de la interpelacion, de la responsabilidad) ha sido neutralizado. (Por lo
demas, “respeto”, en el contexto del pasaje anteriormente citado, no es pro-
piamente una categoria ética —podria perfectamente ponerse a cuenta de una
prescripcion metodoldgica, de una exigencia analitica-.)

Se podria esgrimir que el analisis transcendental del sentido “alter-ego” tie-
ne evidentes consecuencias normativas, lo cual es cierto. Ahora bien, que este
sea el caso no quiere decir que sea capaz de dar con lo propio de la experiencia
ética como tal. Lo primero es claro: como ha sefialado Derrida con razén res-
pecto de la quinta meditacion cartesiana de Husserl, la percepcion del otro co-
mo una parte o un fragmento del mundo es “el gesto propio de toda violen-
cia”?°. Del mismo modo, mi reconocimiento del otro como “otro origen del

mundo” también tiene consecuencias normativas. Y Derrida afiade:

El otro como alter ego significa el otro como otro, irreductible a mi ego, pre-
cisamente porque es un ego, porque tiene la forma del ego. La egoidad del
otro le permite decir, como a mi, “ego”; de aqui que sea Otro y no una pie-
dra o un ser sin habla en mi economia real. Es por eso, si se quiere, que el

otro es rostro, puede hablarme, escucharme, y eventualmente mandarme.?!

20 1pid., p. 157.
2! Ipid., p. 187.
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Nuevamente: a primera vista, no hay aqui nada que objetar. Pero si algo
esencial que agregar -lo que transforma por entero el sentido del pasaje cita-
do-: el “es por eso” es una razon necesaria (pero no suficiente) que no agota
en modo alguno el sentido del otro como rostro. Que el otro en efecto nos in-
terpele —he aqui la cuestion decisiva, la cuestion éticamente crucial. O mas ri-
gurosamente: que seamos, que devengamos interpelados —éste es el “hecho”
éticamente originario y del que emana la inteligibilidad singular de todo discur-
so ético. Insistimos, pues, en que la responsabilidad -la irrupcién del llamado a
responder por (lo) Otro- tiene condiciones —no sdlo transcendentales, sino de
otros érdenes: politicas, histéricas, etc.—, pero que esto no nos habilita en mo-
do alguno a desentendernos del andlisis de la responsabilidad en su caracter
éticamente originario.

Antes de pasar a examinar el modo en que el testimonio es un modo de
respuesta “fiel” al acaecimiento de la significacidon ética, intentemos explicitar
mejor el sentido de nuestra posicidn respecto de la relacion entre fenomenolog-

ia (en sentido restringido) y ética. Leamos el siguiente pasaje de Derrida:

La fenomenologia es el respeto mismo, el desarrollo, el hacerse-lenguaje del
respeto mismo. [...] Esto no significa que el respeto como ética sea derivado
de la fenomenologia, que suponga a ésta como sus premisas 0 como un valor
anterior o superior. La presuposicién de la fenomenologia es de un tipo Uni-
co. No “manda” sobre nada, en el sentido mundano (real, politico, etc.) de
mandar. Es la neutralizacion misma de este tipo de mando [nuestras itali-
cas], aunque no con el fin de substituirlo por otro de género diferente. Toda
jerarquia le es profundamente extrana. Esto quiere decir que la ética no sélo
no se disuelve ni se somete a la fenomenologia, sino que encuentra su propio

sentido, su libertad y radicalidad, al interior de la fenomenologia.??

Singularisima relacion la que propone Derrida entre fenomenologia y ética:
una presuposicion sin efectividad. Y asi debe ser: su posicidon nos parece ple-
namente coherente respecto de una cierta idea de la fenomenologia, de sus
principios metddicos, y de su auto-concepcion como practica filoséfica. En efec-

to, la fenomenologia aporta conocimiento sobre la dimension transcendental de

22 Ipjid., p.178.
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la experiencia ética. Pero la ética —como discurso, lenguaje, y teoria— gana su
efectividad, y en este sentido su realidad, del hecho primario, bruto, contingen-
te, de la responsabilidad -y no de la dilucidacion de sus condiciones transcen-
dentales-.

Si la fenomenologia puede neutralizar toda orden, todo imperativo, toda in-
terpelacion ética, esto se debe sencillamente a que el “sujeto” del andlisis -la
subjetividad transcendental constituyente- es neutro e impersonal, es decir,
genéricamente universal (aunque se cumpla, en cada caso, en el seno de vi-
vientes singulares). Por ello Husserl puede afirmar que “[...] la vida originaria
transcendental, la vida que crea (schaffen) el mundo en ultima instancia y su
Yo ultimo, no puede provenir de la nada ni pasar a la nada, ella es ‘inmortal’,
porque para ella morir no tiene sentido [...]”?3. Por el contrario, la ética no se
juega mas que en el ambito de los que nacen y mueren, seres irremediable-
mente finitos cuyas vidas se cumplen entre esas dos “casi-nadas” que son el
nacimiento (del que no hay memoria) y la muerte (de la que no hay, aun mas
radicalmente, representacion alguna). Es en el decurso factico de la vida que
irrumpe la significacion ética —como irrumpe el amor, el arte, la politica, o la
religidon- y transfigura la vida, minima o extraordinariamente, en la direccién de
un bien que, aun incierto, instaura un norte -y no se trata de cualquier norte,
porgue es solo de cara al bien, es decir, a la responsabilidad para con (lo) Otro,
gue podemos justificar nuestra existencia y sostenernos en una praxis acorde-.
O de otro modo: el (y lo) Otro que nos interpela no puede mas que aparecer
como un ser vulnerable, y en este sentido finito, porque de otro modo la inter-
pelacién seria un contrasentido -el sujeto de la responsabilidad seria superfluo,
la idea misma de responsabilidad se haria insostenible-.

La significacion ética no es, pues, la actualizacion de una posibilidad inscrita
en una subjetividad transcendental genérica, pero no es tampoco una razdén
gue nos compeleria a actuar en un sentido u otro. Y no lo es porque sélo lo que
se inscribe como afeccion en nuestra sensibilidad puede ser realmente efectivo

y transfigurar la vida: la Ley, si se la interpreta como “modelo ideal” o como

2 Edmund Husserl, Die Krisis der Europdischen Wissenschaften und die Transzendentale

Ph&nomenologie. Ergédnzungsband: Texte aus dem Nachlass 1934-1937 (Hua XXIX), manuscrito No. 28,
pp. 321-338, p. 338.

Investigaciones Fenomenoldgicas, vol. Monografico 4/11 (2013): Razdn y Vida.



ETICA Y TESTIMONIO. IDEAS PARA UNA FENOMENOLOGIA INTEGRAL DEL ETHOS

“representacidén objetiva” es esencialmente impotente para movilizarnos®*. En
efecto, la Ley, tal como la entendemos aqui, carece de contenido, pero no es
una pura Ley formal (como en Kant); en verdad, la Ley hay que buscarla mas
aca de la oposicion materia/forma (que rige, por lo demas, toda la ética kantia-
na). La Ley se sostiene, dificilmente, en un absoluto precario, a saber, en la
diferencia entre la pluralidad de bienes parciales en los que se expresa (pense-
mos, por ejemplo, en actos espontdneos de solidaridad o entrega) y el nombre
Unico, “Bien”, que los recoge y los excede a todos. En esta diferencia, en este
espacio, si asi puede decirse, espectral o fantasmatico, se da la Ley en su insis-
tencia, cuya donacién sin resto no se cumple en el modo del desocultamiento
pleno, como si se tratara de un secreto finalmente devenido transparencia, sino
como repeticién sin término, cada vez (re)comenzando, inscribiéndose como
huella en nosotros, perdiéndose y surgiendo de su olvido nuevamente, inespe-
radamente. Asi es la exética positividad de esta Ley, Unica (que no univoca) y
plural, contingente en su verdad, que se inscribe en nuestra carne como afec-
cion sefalando un norte ético, origen de una fidelidad, de una praxis singular
que busca estar a su altura, responder a su exigencia —origen, decimos, del
testimonio-.

Una fenomenologia integral, cuyo esbozo intentamos aqui, ha de investigar
como la positividad de la Ley encuentra un registro apropiado en el régimen de
produccion de sentido que solemos llamar “testimonio”. La hipdtesis que aqui
proponemos es que /a inscripcion de la verdad, contingencia, unicidad y plurali-
dad de la Ley sdlo puede encontrar cabida filoséfica en una fenomenologia que

se abre radicalmente a la multiplicidad de testimonios éticos®>.

24 Sobre la base de otros presupuestos, Michel Henry sostiene una tesis analoga en el capitulo 10,
“L'éthique chrétienne”, de su C’est moi la vérité. Pour une philosophie du christianisme, Editions du
Seuil, Paris, pp. 216-239.

25 Mencionemos aqui sélo algunos de los testimonios, por lo demas muy conocidos, que nos han servido
de apoyo en nuestra investigacion y que se encuentran, aunque no hagamos expresa referencia a ellos,
en su horizonte: de Primo Levi, Se questo é un uomo (Torino, Einaudi, 1989; ed. en CD-Rom) e I som-
mersi e i salvati (Torino, Einaudi, 1986), de Jorge Semprun, L’écriture ou la vie (Paris: Gallimard, 1994),
de Robert Antelme, L’espéce humaine (Paris, Gallimard, 1947), y, de Claude Lanzmann, su extraordina-
rio film, Shoah (1983). Mencionemos también, sumariamente, algunos de los mejores textos de la (es-
casa) bibliografia filosofica existente sobre el testimonio: los ensayos de Paul Ricoeur L’herméneutique
du témoignage (en Lectures III, Paris, Seuil, 1994) y Emmanuel Levinas. Penseur du témoignage (en
Lectures. Aux frontiéres de la philosophie, Paris, Seuil, 1994, pp. 81-103), de Levinas, Autrement
qu’étre ou au-dela de I'essence (Kluwer Academic Publishers, 1978, § 5.2, “La gloire de l'infini”, pp. 220-
238), de Giorgio Agamben, Quel che resta di Auschwitz (Torino, Bollati Boringhieri, 1998), de S. Felman
y D. Laub, Testimony. Crises of Witnessing in Literature, Psychoanalysis, and History (New York, Rou-
tledge, 1992), la monografia de Jean-Philippe Pierron, Unica en su género hasta donde sabemos, Le
passage de témoin. Une philosophie du témoignage (Paris, Cerf, 2006), y, de Maurice Blanchot,
L’écriture du désastre (Paris, Gallimard, 1980).
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4. IDEA DEL TESTIMONIO

Ahi va un transelnte por la calle. Tiene los brazos
largos, los ojos azules, un espiritu por el que pasan pensa-
mientos que ignoro, pero que quiza sean mediocres.

No es ni su persona ni la persona humana en él lo
que me es sagrado. Es él. El todo entero. Sus brazos, 0jos,
pensamientos -todo-. No podria atentar contra nada de ello
sin sentir infinitos escrupulos.

Simone Weil?®

Hemos sostenido que un andlisis fenomenoldgico-transcendental de la sig-
nificacion o experiencia ética es una contradiccién en los términos. Hemos dis-
tinguido entre el analisis de las estructuras u operaciones transcendentales de
la subjetividad constituyente y la meditacidon sobre la experiencia ética, que
caracterizamos como verdadera, contingente, universal, y singular, y de la cual
s6lo una fenomenologia integral de la significacion ética, abierta a la multiplici-
dad de testimonios, puede dar cuenta. Es preciso que describamos la nocion de
testimonio con algun detalle.

En su ensayo Testimonio y didlogo, Raymond Panikkar subraya que “martu-
ria, el testimonio, es el acto o el resultado de testimoniar, es decir, de atestar,
de dar cuenta de una conviccién que se lleva consigo, que a uno le importa,
que uno recuerda, y por la cual uno se preocupa”?’. Por su parte, la etimologia
latina de la palabra “testimonio” nos remite a testimonium: “Este término deri-
varia de testis, terstis, el ‘tercero’, un ‘tercero’. El testigo seria aquella persona
que tomando un lugar intermedio entre dos protagonistas de un litigio podria
decidir entre los dos, justamente al no participar de aquello que los enfrenta. El
testimonio marca la irrupcion de una exterioridad en la intimidad de una rela-
cién [...]"%%. De este modo, la etimologia griega insiste sobre el aspecto existen-

cial del testimonio, mientras que la latina subraya su acepcion juridica. Sélo el

2 Simone Weil, “La personne et le sacré”, en Ecrits de Londres et derniéres lettres, Paris, Gallimard,
1957, pp. 11-12.

27 Raymond Panikkar, “Témoignage et dialogue”, citado por Jean-Philippe Pierron, Le passage de témoin.
Une philosophie du témoignage, CERF, Paris, 2006, p. 22.

28 3,-P. Pierron, op. cit., p.2 6.
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primer aspecto nos ocupara aqui. Por “existencial” entendemos el hecho que el
testimonio es inseparable del acto del testigo que, al dar testimonio, se com-
promete en una praxis de orden ético-politico.

Para comprender qué es el testimonio en tanto que praxis es preciso pre-
guntarse por su “objeto”. Sobre esta cuestién compleja no podemos aqui ex-
tendernos demasiado, pero es preciso al menos hacer algunas puntualizaciones
decisivas.

En primer lugar: la verdad que se dice, o entre-dice, en el testimonio, no es
de indole descriptiva sino performativa. El testimonio transmite una significa-
cion que, por principio, puede siempre permanecer no-dicha. Mas aun, el testi-
monio es una lucha constante contra el silencio que acompafia, o mejor, el si-
lencio que la realizacidon del mal recomienda. Dicho de otra manera: el mero
tener lugar de un hecho, por mas traumatico que fuere, no es una condicion

I\\

suficiente para que haya testimonio. La figura del “musulman”, en los relatos
de sobrevivientes de los campos de concentracidén nazis, lo muestra patente-
mente?®. Asi, un testimonio expresa la afeccién de un sujeto por un aconteci-
miento traumatizante —un acontecimiento de orden ético-. Podemos decir, por
tanto, que el testimonio tiene una dimensién integramente performativa: la
verdad producida por el testimonio no es sélo su contenido inteligible mas o
menos literal, sino el acto mismo de testimoniar y la significacion misma de
este acto en la medida en que esta significacién es inseparable de la experien-
cia ética.

En segundo lugar: el testimonio es un proceso de subjetivacion fiel que as-
pira a dar cuenta de la significacion ética. Jean-Philippe Pierron escribe en E/
pasaje del testigo que “el testimonio supone preocuparse (preocuparse por un
decir verdadero, preocupacion de relacionarse fielmente, de hacer entender y
de dar a ver)”. Y algunas lineas mas adelante agrega: “Pensar el testimonio
como preocupacién [...] lleva a reconocer que el testimonio es el trabajo de la
subjetividad sobre ella misma™°. He aqui nuevamente la dimensidn existencial
del testimonio a la que nos remitia también el pasaje citado de Panikkar. ¢éDe

qué tipo de trabajo subjetivo se trata, de qué clase de fidelidad?

2% Sobre la figura del musulman, véase, de Giorgio Agamben, Quel che resta di Auschwitz. L’archivio e il
testimone (Homo sacer III), op. cit., esp. pp. 37-80.
30 Jean-Philippe Pierron, op. cit., p. 22.
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El testigo es un sujeto que se constituye como testigo en el acto de testi-
moniar. Lo que se afirma en él viene siempre, por asi decir, desde otra parte, y
aquello que adviene y se afirma a la vez convoca e intima tanto como expulsa y
segrega. Por un lado, el testimonio singulariza al testigo; por otro, él no es sino
un puro lugar de pasaje y transmision de una verdad singular (de orden ético).
Hay que comprender el testimonio como un proceso de naturaleza esencial-
mente dindmica. Levinas ha insistido con razén sobre este aspecto: asi, lo con-
cibe como el pasaje o la huella de aquello que nombra como “gloria del infini-
to”. A primera vista, la formula parece apuntar a dimensiones de sentido extra-
filosoficas, pero no hay por qué seguir necesariamente esa via. En efecto, es
posible leer el infinito levinasiano fenomenoldégicamente: la “gloria” del infinito
consiste en que el pasaje de aquello de lo que se da testimonio -la significa-
cion, la diferencia ética- no puede localizarse ni identificarse como una entidad
auto-subsistente, como una substancia, y menos alin como un ente que pudiera
devenir contemporaneo de la conciencia. “Un ente contemporaneo de la con-
ciencia”: ésta es la férmula que expresa la dominacién del ente por un pensa-
miento, por una idea, exactamente lo contrario de lo que mienta el nombre
“acontecimiento”. Levinas describe el testimonio como un decir de la huella del
infinito o de la infinicion misma del infinito: el infinito, insiste, es una huella
irrecuperable como re-presentacion®?.

|\\

Ahora bien, el “sujeto ético” fiel que nace en el acto de dar testimonio se
constituye precisamente en el elemento de esta trama o praxis singular: el tes-
tigo se da a si mismo en el testimonio como sujeto interpelado por la significa-
cion ética. Con relacion a este proceso dindamico que da nacimiento al testigo,
quisiéramos subrayar solamente tres elementos que nos parecen indispensa-

bles para comprender la naturaleza del testimonio:

(i) Fidelidad. Para el testigo se trata de permanecer fiel a la verdad
singular que insiste como aquello que organiza -permaneciendo entre-
dicha, intotalizable, heterogénea al régimen de la representaciéon- este

mismo proceso de fidelidad. El testigo no experimenta lo que atesta en el

31 ““Heme aqui’ como testimonio del infinito, pero como testimonio que no tematiza aquello de lo que
testimonia y cuya verdad no es del orden de la representacion, de la evidencia. No hay testimonio -
estructura Unica, excepcion a la regla de ser, irreductible a la representacién—- mas que del Infinito. El
Infinito no aparece a quien testimonia. Por el contrario, es el testimonio el que pertenece a la gloria del
Infinito.” Emmanuel Levinas, Autrement qu’étre ou au-dela de I’essence, op. cit., p. 229.
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testimonio como algo arbitrario, como una opiniéon entre otras, sino como
la expresion —siempre fragil y precaria— de un absoluto, es decir, como la
expresion de una realidad que bien puede ser heterogénea al tiempo en
que se juega la vida del testigo (asi podemos, por ejemplo, testimoniar por
los muertos con quienes nunca hemos compartido un presente)*2.

Esta fidelidad es una fidelidad creadora. El testigo se afirma en la
fragilidad, en la precariedad, en la intemperie. Pero porque hay que dar
cuenta de lo arrasado, el testimonio deviene el lugar propicio para una
afirmacion plena de si, para un si mismo que se reconoce en la palabra que
dice —en sus silencios, vaivenes, y ambigliedades- la verdad de lo que en
él insiste: la repeticidon del absoluto de la Ley. La Ley: el nombre que dice a
la vez Todo y Nada. El sujeto en tanto que testigo se sostiene en este en-
tre-dos o, para usar libremente una expresién de Vladimir Jankélevitch, en

el “casi-nada” de la insistencia de la Ley.

(i) “Auto-nihilizacién”: el testimonio se afirma en su dimensién univer-
sal en la medida en que el testigo, como individuo particular, desaparece.
El testigo debe, para permanecer fiel a la verdad que porta el testimonio,
ejercer sobre si mismo una practica de “auto-nihilizacién”. Sélo asi puede
hablar, en principio, a todos los hombres, es decir, aspirar a realizar la ver-
dad del testimonio —que no deja de remitir a particularidades: las circuns-
tancias concretas de la irrupcién del mal, etc.- como verdad universal. He

aqui la dimensidn teleoldgica o incluso profética del testimonio.

(iii) El testimonio atestigua el absoluto ético. En el pasaje de Simone
Weil que encabeza la presente seccion, el otro aparece bajo la figura de lo
sagrado: sagrada es la vulnerabilidad de la persona humana en tanto y en
cuanto se la experimenta en su impersonalidad y, por tanto, en su univer-
salidad. Nétese bien que lo que suscita la interpelacién ética (“[...] no podr-
ia atentar contra nada de ello sin sentir infinitos escrupulos [...]") es del or-

den de la contingencia. Se trata, en efecto, del encuentro casual con un

32 Lo que muestra muy bien la diferencia entre la dimensidn ético-existencial y la dimensién juridica del
testimonio. En este Ultimo caso, el testigo calificado es aquel que ha sido contemporaneo del hecho
atestiguado. Por el contrario, la alteridad que esta siempre en juego en el testimonio en sentido ético-
existencial remite, como hemos visto, a la manifestacién de esa alteridad como vulnerable, finita, mor-
tal, por lo que es ciertamente posible testimoniar por quienes nos precedieron y por los que vendran.
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transeunte, aunque lo que él tiene de particular es inmediatamente sus-
pendido o eclipsado por la emergencia de un absoluto ético (que Weil nom-
bra como “sagrado”). Nada de lo que es particular en este hombre (un ex-
trafo de quien nada se sabe) cuenta éticamente. Toda su materialidad
concreta es recogida, incluida o reintegrada en su revelacion como ser vul-
nerable del que soy responsable. Lo sagrado es esa imbricacién en ultima
instancia quizads impensable (aunque no indecible) de lo impersonal en lo
personal. “"Sagrado” es el otro en su materialidad concreta, en su unicidad
irremplazable: no sdlo la totalidad del individuo como agregado de particu-
laridades (sus cualidades objetivas, pero asimismo su pasado, sus proyec-
tos, sus expectativas, etc.), sino -he aqui lo esencial- como icono viviente

de la humanidad entera.

Evidentemente, la verdad del testimonio no es una verdad objetivamente
universal. Mas bien se trata de una verdad que se afirma como universal, esto
es, como queriendo devenir verdad universal y ello sélo en la medida en que
quiere ser escuchada y acogida por todos y cada uno en particular. Sin embar-
go -y he aqui un punto que creemos central sobre el que aqui no podemos ex-
tendernos demasiado- el testigo sabe que su verdad no dice las de los otros: ni
las reemplaza, ni las refuerza, ni las suplementa. En esto, la verdad del testi-
monio se muestra proxima respecto de la verdad del arte: ésta sucede cuando
somos interpelados por la obra en acto y devenimos sujetos de esa afeccidn;
alli se afirma la obra y su verdad, en la pura inmanencia de su manifestacion
sensible, inseparable de la sensibilidad afectada que la acoge. Lo mismo con el
testimonio, cuya verdad no existe como si existe la pura patencia del mundo
con sus cosas, seres, y acontecimientos: se trata asi de una verdad cuya vida
precaria no puede ser asegurada por las instituciones sociales, culturales y poli-
ticas. La verdad del testimonio ha de reinventarse cada vez. Cuando sucede y
se afirma, hace nacer al testigo, quien subsiste en el testimonio y por él. Por
ello es que la verdad del testimonio estd siempre en riesgo de caer en la nada y
por lo que nada podria asegurar su perdurabilidad y transmisién efectiva.

Si la fenomenologia transcendental busca remontarse desde la contingencia
y singularidad de la experiencia vivida a lo universal tal como lo revela el anali-
sis al determinar las condiciones a priori de lo vivido, el testimonio, por el con-

trario, se da siempre en la primera persona y compromete la totalidad de la
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existencia del testigo, siendo asi irremediablemente singular. Tanto el discurso
filoséfico de la fenomenologia como el de lo que hemos llamado una fenomeno-
logia integral de la significacién ética aspiran a la universalidad, pero por me-
dios enteramente diferentes: la universalidad de la fenomenologia es la de los
actos constituyentes de una subjetividad abstracta, genérica, impersonal, sin
comienzo ni fin, “inmortal”; la del testimonio coincide con su dimension proféti-
ca. Esta ultima no es, pues, la universalidad, incluso ideal, de un saber, de la
teoria, sino la de una praxis, la de un discurso que el testigo se da de cara a si
mismo y a los otros con el fin de responder a la interpelacion ética en su ver-
dad, contingencia y unicidad: es una universalidad a realizar que convoca a la
accion politica, un telos (una Idea) en el que se afirma la convergencia ideal,

efectiva en tanto convocante, de la multiplicidad de testimonios éticos.

5. NIVELES DE UNA FENOMENOLOGIA INTEGRAL DE LA SIGNIFICACION ETICA

Sobre la base de la discusién precedente, iqué puede decirse de la idea
misma de una fenomenologia integral de la significacién ética? De manera ab-
solutamente sumaria: una tal fenomenologia aspira a dar cuenta del fendmeno
del ethos en toda su extension.

El ethos es la totalidad abierta del campo de significaciones éticas. Estas no
se nos manifiestan aisladamente sino ya articuladas segun ciertos regimenes,
niveles o dimensiones de sentido: son lo que podemos llamar “momentos es-
tructurales” del ethos. Uno de los principales objetivos de una fenomenologia
integral de la significacidon ética es proponer un tipo de discurso ético que haga
lugar a la real complejidad del ethos en todos sus niveles. Es preciso insistir en
que el ethos constituye una totalidad abierta y dindmica de sentido, por lo que
las distinciones -los niveles o momentos fundamentales del ethos— que esboza-
remos a continuacién no deben ser tomadas ni como rigidas distinciones con-
ceptuales ni como fendmenos aislados. Sobre la base de lo discutido en las sec-
ciones I a IV, proponemos distinguir los siguientes niveles estructurales del et-

hos:
(i) el del acontecimiento traumatico de la significacidon ética,
(ii) el del testimonio;

(iii) el de la fenomenologia de la experiencia del otro;
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(iv) el de la moralidad corriente u ordinaria;

(v) el de las teorias éticas.

(i) Nivel del acontecimiento traumatico de la significacion ética. Se trata del
acontecimiento de la Ley, de la llamada original, que, afectandome en mi sen-
sibilidad, me intima, cada vez, a responder por la vulnerabilidad del otro/lo
otro. Dicha vulnerabilidad se nos manifiesta reveldandosenos, es decir, su mani-
festacidn es rigurosamente inseparable del ser-afectado que la acoge. En Ultima
instancia, los conceptos éticos fundamentales emergen del contacto de una
sensibilidad con algo otro que ella. Pero justamente porque emergen en el seno
de un ser-afectado, en la carne de una subjetividad viviente, estos conceptos
no son enteramente formalizables. En otros términos, el concepto sabe menos
que lo que sabe la carne, y lo que la carne “sabe” es la verdad del ser-afectado,
cuyo nucleo es heterogéneo al régimen del concepto, de la representacion. En
efecto, la verdad en sentido originario radica en el afirmarse de una verdad,
pero, al menos en el caso de las experiencias humanas decisivas no hay verdad
sin esa afeccién. Esta verdad no es indeterminada o, por naturaleza, pobre en
determinaciones: es siempre, por el contrario, una verdad sobredeterminada,
excesiva, ambigua, y por eso mismo fragmentaria, intotalizable. El testimonio
en sentido ético nace de esta afeccion, de este contacto original con la Ley, con
la diferencia ética, de lo abierto por él y en el espacio de sentido inaugurado

por él.

(ii) El nivel del testimonio, que constituye el modo eminente de subjetiva-
cion fiel a la significacidn ética en tanto que acontecimiento, es decir, en tanto
emergencia de un sentido nuevo que pone en cuestion mis capacidades para
comprender, asimilar, y conceptualizar el otro en tanto que alteridad ética. El
testimonio es todo él respuesta, acogida de una interpelacion que ha de ser
capaz de inscribir en si, es decir, llevar consigo, dicho caracter acontecimental
de la significacion ética. La irrupcién de la significacidn ética es una experiencia
de interrupcion -de interrupcién y, en los casos mas extremos, de hundimiento,
de aniquilacién de una vida singular. De aqui que el testimonio haya de decirse
siempre en primera persona: “en nombre propio”. Por otra parte, y en la medi-
da que tiene por objeto soélo a la significacién ética, el testimonio es esencial-

mente heterogéneo a su dimensién juridica —una faceta en modo alguno decisi-
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va para comprender la naturaleza y el alcance ético del testimonio-. El testi-
monio no describe nada: ni un hecho del mundo ni un acontecimiento histdrico
(aunque no deje de referirse a ellos), sino solamente (ini mas ni menos!) que
la afirmacion del mal absoluto (el mal infligido de unos a otros, la muerte cuan-
do obra mediante manos humanas) y, correlativamente, aunque mas no fuera
de forma negativa o privativa, el sentido fragil y disperso del “bien”: lo que

hemos llamado “diferencia ética”.

(iii) El de la fenomenologia de la experiencia del otro. Decir que hay una
fenomenologia de la experiencia ética es, en Ultima instancia, un contrasentido.
La fenomenologia —como idealismo transcendental- en sentido estricto no pue-
de mas que describir lo que pertenece a toda experiencia ética en general -y,
por consiguiente, a toda experiencia sin mas, ética o no-. Es decir, mientras
gue la experiencia ética es la experiencia de un sujeto singular (por ello se dice
en los testimonios multiples de los testigos y no en un discurso objetivo, con-
sentido por una comunidad de pares, como, eminentemente, el discurso cienti-
fico), la Unica “singularidad” de la que puede dar cuenta la fenomenologia es la

de una estructura neutra e impersonal.

(iv) Nivel de la moralidad corriente, donde habitualmente actuamos y juz-
gamos conductas, acciones, instituciones, etc., de acuerdo con dos grupos de
términos basicos: dednticos o normativos —por ejemplo, “norma”, “deber”, “co-
rrecto”- y axiolégicos o evaluativos -por ejemplo, “valor”, “bien” o “juicio de
valor”-33, La tematizacion explicita, conceptual, de estas nociones fundamenta-
les, sus conexiones reciprocas, y la clarificacion de la relacion entre las dimen-
siones normativa y evaluativa del ethos es ciertamente uno de los objetivos
primordiales de toda teoria ética. Sin embargo, y dado que en la cotidianidad
de sus vidas la mayoria de las personas permanecen en la “actitud natural”,
nuestros actos y juicios morales no se perciben en su realidad propia, es decir,
en sus conexiones vitales con los estratos de sentido fundamentales del ethos,

en particular, en su enraizamiento en la experiencia ética.

33 yéase Ricardo Maliandi, Etica: Conceptos y Problemas, Buenos Aires, Biblos, 2a. ed. 1994, pp. 35-38.
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(v) Nivel de las teorias éticas. Es sobre la base de estos cuatro momentos -
gue una fenomenologia integral del ethos ha de saber pensar en sus articula-
ciones mutuas- que proponemos pensar el estatuto de toda teoria ética. En la
medida en que una teoria ética aspira a conceptualizar lo que, en virtud de su
fondo afectivo y su caracter traumatico, es esencialmente no-conceptualizable,
ella permanece en un nivel abstracto. La Unica forma de legitimar una teoria
ética es pensarla como una “interpelacién epistemoldgica” de una fenomenolog-
ia de la significacidn ética. En este sentido, la primera esta necesariamente su-

bordinada a la segunda.

Estos niveles de sentido pueden leerse como aspectos o dimensiones de un
Unico discurso ético que, tematizandolos, aspira, idealmente, a la consistencia.
Pero entiéndase bien: no al precio de ninguna clase de reduccion, ni descono-
ciendo la complejidad de los fendmenos éticos, ni marginalizando el rol funda-
mental de la afectividad en la vida y el discurso éticos, ni apelando a principios
genéricos que nunca dan cuenta del caracter dramatico de las decisiones éticas
urgentes, ni separando artificialmente el ambito ético del ambito politico. Una
ética fenomenoldgica integral ha de ser capaz de dar cuenta —en una dialéctica
sin Aufhebung- de estos diferentes niveles, de sus articulaciones y tensiones
mutuas. Se trata de una ética para la que la referencia a la primera persona es
imprescindible (aun cuando, en los niveles mas abstractos, ella pueda neutrali-
zarse en un discurso genérico —por ejemplo, en ciertos planteos “meta-éticos”),
y cuyo nucleo es la experiencia de quien se encuentra interrogado por la Ley en
su dimensidn original, Unica, singular y, asi, urgido a ejercer o a inscribir su
responsabilidad en el mundo. Se trata de una ética que se abre sin reservas a
la pluralidad de testimonios (a la ficcion y, en general, a discursos que no se
quieren intrinsecamente filoséficos) y que quiere extraer las consecuencias -de
largo alcance- de instituir el testimonio como categoria ético-filoséfica.

Es sobre esta base que proponemos pensar la idea de teoria ética. Una te-
oria ética no es un discurso auto-suficiente, auto-fundado. Es, por el contrario,
radicalmente heteréonomo, esta atravesado por condiciones que no pueden ser
puestas entre paréntesis con el fin de establecer, a cualquier costo, la supuesta
solidez de sus fundamentos o el supuesto refinamiento de su aparato concep-
tual. Las teorias éticas suelen concebir la inteligibilidad de lo ético como depen-

diendo solamente del analisis conceptual basado en intuiciones enraizadas en
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un supuesto “sentido comidn” que no es otra cosa que la moralidad hegemonica
en una sociedad determinada. Por ello suelen tener un caracter abstracto -
cuando no decididamente ingenuo-, lo cual se puede evitar si el momento pro-
piamente tedrico de un discurso ético se desarrolla de cara al estrato funda-
mental de sentido que es la irrupcion de la significacién ética. O de manera ge-
neral: un discurso ético riguroso y consistente exige pensar “en plena proximi-
dad” respecto de los diferentes niveles del ethos, a los que hay que interpretar
como momentos de una estructura abierta, compleja y dinamica, cuya explici-

tacion es justamente la tarea principal de una ética fenomenologia integral.
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words in which Husserl identifies life with the
flux of lived experiences. It attempts a phe-
nomenological approach to primary conscious-
ness. Starting from the reduction to the sphere
of “my ownness”, it then makes reference to
the issue of the “living present” (two important
themes where life is at stake); afterwards, it
goes to the notion of reason in Husserl in its
relationship with life and the lived experiences
of the feeling of being alive, such as “connatus”
as originary intuition, and the concept, stem-
ming from Ortega y Gasset, of “living reason”
(razén vital). As a last issue, a description is
made of those features of life expounded by
Husserl that can be interpreted in reference to
“the green of the golden tree”.
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Resumen: Este estudio tiene como clave de
bodveda la frase en que Husserl identifica la vida
con el fluir de las vivencias. Intenta una
aproximacién fenomenoldgica a la conciencia
primaria. Parte de la reduccion al ambito de “lo
mio propio”. A continuacién se hace referencia
al tema del “presente viviente” (dos temas
importantes caracterizados por la vida); luego
se pasa a la concepcion de la razén en Husserl
en relacion con la vida y las vivencias del sen-
timiento de vivir, tales como “conatus” como
intuicidn originaria, y al concepto orteguiano de
razén vital. Como Ultima cuestion, se estudian
los rasgos de la vida expuestos por Husserl que
puedan ser interpretados con referencia a “el
verde del arbol dorado”.

Palabras clave: Vida, lo-mio-propio, propie-
dad, presente viviente, razén vital, arbol dora-
do, flujo, conatus.

Young friend, every theory is grey.
But green is the golden tree of life

Goethe

Although Goethe’s words (chosen as epigraph) refer to a tree, this study

does not deal with life in nature. Its issues are the following: 1) It deals with

some of Husserl’s texts on life. 2) In order to approach to the primal conscious-

ness, a reduction is performed to the sphere of “my ownness”. 3) The “living

present”. 4) The idea of reason by Husserl, and feelings such as “conatus” and
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concepts as “vital reason”. 5) The way the “green” of life is conceived by Hus-

serl.

1. A TEXT ON LIFE

The starting point is a text of the First of the Cartesian Meditations (I CM).
Therein, after considering formal and material regions as index of transcenden-

tal systems of evidences, it leads back to

the synthesis of objective perceptions and other objective intuitions, which extends
throughout the unity of life as a whole, and is such, that the world is at all times in-
tended -and can become thematic—- as a unit. Consequently the world is a universal
problem of egology, as is likewise the whole of conscious life, in its immanent tem-

porality, when we direct our regard to the purely immanent realm.?!

This text is significant inasmuch as it identifies conscious life and immanent
time.

In § 9 of the I CM, Husserl explicitly acknowledges being indebted to Des-
cartes, concerning “the fundamental transcendental method of epojé, as far as
it goes back to the last reality: I myself as the pure ego with the stream of my

cogitations™?.

If we take the unitary objective world as a transcendental clue, it leads back to the
synthesis of objective perceptions and other objective intuitions, which extends
throughout the unity of life as a whole, and is such that the world is at all times in-
tended -and can become thematic- as a unit. Consequently the world is a universal
problem of egology, as is likewise the whole of conscious life, in its immanent tem-

porality, when we direct our regard to the purely immanent realm.

Even if it is true that the past of the corresponding subjectivity depends on
memory>, it cannot be said that memory is apodictic, but, Husserl says, the

denial of the apodicticity of the "I exist” on this basis would be absurd.

L E. Husserl, Cartesian Meditations. English version by Dorion Cairns, The Hague: M. Nijhoff, 1960; p.
53. The emphasis is mine.

2 Ibidem, p. 53.

3 Ibidem, cf. § 24, pp. 57-58.
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2. THE PRIMAL CONSCIOUSNESS. THE SPHERE OF MY “"OWNNESS”

Our next step circumscribes the realm of my “ownness”, according to Hus-
serl’s procedure in the V CM. In order to grasp the primal consciousness, reduc-
tion should be applied to all alien experience, i.e. the world or the other exist-
ing-fellows, as they are alien to the field of my consciousness of myself. After-
ward, only the experience of being a psychophysical being in the world among
others remains; the very sense of the word “world” is “being such for anybody”.
Although the world and the others have been reduced, I am constituted as
member of the world, together with the exterior multiplicity.

What is manifest in the sphere of my ownness, is the transcendental ego.
My ownness consists in the manifestation of actualities and potentialities of the

flow of experiences.

I, the reduced “human Ego” (“psychophysical” Ego), am constituted, accordingly, as
a member of the “world” with a multiplicity of “objects outside me”. But I myself
constitute all this in my “psyche” and bear it intentionally within me. If perchance it
could be shown that everything constituted as part of my peculiar ownness, includ-
ing then the reduced “world”, belonged to the concrete essence of the constituting
subject as an inseparable internal determination, then, in the Ego’s self-explication,
his peculiarly own world would be found as “inside” and, on the other hand, when
running through that world straightforwardly, the Ego would find himself as a
member among its “externalities” and would distinguish between himself and “the

external world”.*

We now ask how I, the Ego reduced to what is purely my own and, as thus
reduced, included in the similarly reduced world-phenomenon and, on the other
hand, I as transcendental ego, are related to one another. The transcendental
ego emerged by virtue of my “parenthesizing” of the entire Objective world and
all other (including all ideal) Objectivities. In consequence of this parenthesiz-
ing, I have become aware of myself as the transcendental ego, who constitutes
in his constitutive life everything that is ever Objective for me - the ego of all
constitutions, who exists in his actual and potential life processes and Ego-
habitualities and who constitutes in them not only everything Objective but also

4 Ibidem, p. 99
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himself as identical ego. We can say now: In that I, as this ego, have constitut-
ed and am continually further constituting as a phenomenon (as a correlate)
the world that exists for me, I have carried out a mundanizing self-
apperception, under the title "Ego in the usual sense”, in corresponding consti-
tutive syntheses and am maintaining a continuing acceptance and further de-
velopment of it”.

Senses, my own body, appear in my primordial sphere; thereby a kind of
mediating intentionality can be seen.

As far as I know, Husserl did not systematically develop the issue “life”.
However, in his terminology two words: “lifeworld” and “flowing living present”,

are names for important realms of his philosophy.

3. THE LIVING PRESENT

May we speak about change in an authentic sense, if it is not possible to
imagine non-change as a stable, not altered duration in the living present?

In the permanent flowing stream of the phenomenal phases, no possible
change can be introduced.

There is no duration in the primal stream insofar as duration is the form of
something that lasts, of an identity, through the temporal series that appears

as being its duration.

But is there not something very peculiar here? Can one speak in the strict sense of
change in a situation in which, after all, constancy, duration filled out without
change, is inconceivable? No possible constancy can be attributed to the continuous
flow of appearance-phases.

There is no duration in the original flow. For duration is the form of something en-
during, of an enduring being, of something identical in the temporal sequence that
functions as its duration. In the case of processes such as a thunderstorm, the mo-
tion of a shooting star, and so on, we have to do with unitary complexes of changes
in enduring objects. Objective time is a form of “persisting” objects, of their chang-
es and of other processes involved in them. “Process” is therefore a concept pre-
supposing persistence. But persistence is unity that becomes constituted in the
flow, and it pertains to the essence of the flow that no persistence can exist in it.

Phases of experience and continuous series of phases exist in the flow. But such a

5 Ibidem, pp. 99-100.
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phase is nothing that persists, any more than a continuous series of such phases is.
To be sure, in a way it is also an objectivity. I can direct my regard towards a
phase that stands out in the flow or towards an extended section of the flow, and I
can identify it in repeated re-presentation, return to the same section again and
again, and say: this section of the flow. And so too for the entire flow, which in the
proper way, I can identify as this one flow. But what has been identifying, this iden-
tifying is not the unity of something that persists and it can never be such a unity.
It belongs to the essence of persistence that what persists can persist as either
changing or unchanging. Every change idealiter can pass over into a condition of
constancy, every motion to rest and every rest into motion, and every qualitative
change into a condition of qualitative constancy. The duration is then filled with

“the same” phases.®

In events such as a storm, or the movement of a fiery meteor, etc., objec-
tive time is constituted and analyzed through the static approach of phenome-
nology, as well as through the genetic one, that also implies the regressive en-
quiry.

The phenomenological static approach entails an imaginary detaining of
flowing experiences.

The static approach had been used to explore the constitution of objects.
Since the twenties Husserl applies the genetic approach, resulting in an enrich-
ment of the phenomenological thematic. It allows him to look for the primal
source of constitution. The constitutive grounds of the performing of meanings,

by means of the passive synthesis, goes back up to the instinctive activity.

4. HUSSERL'S IDEA OF REASON

Husserl’s idea of reason relates to three ways of conscious experiences.

The foundational character of perception is usually accepted as a starting
point of objectification. In Logische Untersuchungen (LU)’, Husserl deals with
the meaning of the foundational viewpoint, highlighting the ambiguity of the
word “presentation”; although it is possible to refer by means of it to what will
afterward be known as “objectifying acts”. Its strict meaning concerns the per-

formance that justifies the object being presented in a certain way by the ob-

6 E. Husserl, The Phenomenology of the Consciousness of Internal Time (1893-1917). Trans. John Bar-
nett Brough, Dordrecht/Boston/London: Kluwer Academic Publishers, p. 118.
7 E. Husserl, Logische Untersuchungen. Ed. Ursula Panzer, Den Haag: M. Nijhoff, 1950.
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jectifying act; such is the sense (see LU 475-76), that definitively relates to the
foundational act. Perception as objectifying act is accepted as a starting point.
Afterward this priority decreases.

Later on, Husserl refers to not objectifying acts, and holds as acceptable
the assertion that our grasping an object can from the very beginning be some-
thing else than perception; i.e. from the very beginning our experience can in-
clude affective characters. From the beginning things appear as agreeable or
disagreeable, good or evil, attractive or repulsive. The orientation of eagerness
functions the same way motivation does. According to Husserl, motivation is
the fundamental law of spiritual life.

The practical function is the third way in which experiences take place.
Moved affection means aspiration or wish, be it positive or negative, i.e. result-
ing from an approaching movement or from a flight. Here we have reached the
realm of action: that to what we aspire to or that which is rejected. This per-
formance is intertwined with the all-embracing form, “teleology”. Husserl calls
teleology “the form of all forms”. Motive is attracted by the correlative goal; so
that motivation is inseparable from teleology. The movement forwards also
characterizes perceptive acts, that always tend to reach the highest possible
degree of fulfillment. Inasmuch as affectivity is affected, there appears eager-
ness toward the good in which the affective value is embodied. In this way the
practical realm becomes manifest, i.e. the realm of action tending to the aim it
longs to reach.

What appears can be neutral, it is perceived according to our interests, or
to pre-occupation, i.e., our project. In Hussserl’s Lectures on Ethics 1908-1914,
he holds that there is a certain order that organizes the different modes of ex-
perience, and that descriptive experience precedes the evaluative one, and that
the latter precedes the practical one.

Now we look after the archeology of instincts, which are the earliest forms
of progressive experience. The sphere of instincts is unveiled by means of the
phenomenological genetic retrospective inquiry. “Primal instincts are the primal
beginning of transcendental genesis”.

In the constitution of what is worldly in experience, there appear
habitualities intertwined with instincts, thus it is possible to affirm a primal in-
stitution as being the essential form of the genesis (Ms. B III 3, pp. 1, 7). In

this context Husserl alludes to our “transcendental birth” (Ms. E III, 9; p. 4).
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