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ANNA-TERESA TYMIENIECKA

THE LOGOS OF PHENOMENOLOGY AND
PHENOMENOLOGY OF THE LOGOS

STATUS QUAESTIONIS

What is phenomenology? I submit that proceeding from within phenome-
nological inquiry and following the various paths and byways that this
inquiry has taken from its inception by Edmund Husserl and as continued
by his numerous followers, the essential answer to this question is:
phenomenology is the philosophical pursuit of Reason, or the Logos. Did
not Husserl himself intend that, going in Kants’s footsteps, phenomenol-
ogy be a critique of reason? However, the Kantian as well as the
Husserlian critiques of reason were basically critiques of cognition
(Erfahrung), of the specifically human cognition, of the human mind.
These pursuits of rational structurations, links, articulations of genetic
processes, etc. had as their essential reference the cognitive reason of the
human mind, specifically human intellective cognition.

1. Already at the fringes of the Husserlian inquiries there lurk the cogni-
tive systems of living beings other than humans as well as human entangle-
ments within the world of life and its processes, which escape the human
cognitive grasp and which indicate the interworldly logos of life that does
not depend on the cognitive rationalities. And then Husserl appears to
have stepwise pursued the critique of reason — of human reason — to the
point at which the rational chain that had sustained his interrogation,
the thread of the cognitive logos, in fact, broke down. Despite Husserl’s
painstaking efforts “phenomenology of phenomenology” was not accom-
plished, and in fact, I submit could not have been on Husserl’s assump-
tion that cognitive intentionality can fathom essential or primogenital
rationale.

Phenomenology’s intentional/cognitive logos could not account for its
own absolute validity. Intentional/cognitive rationality had to admit
limits beyond that it could not legitimately reach. However, Husserlian
investigations rooted in pure intellective reason have themselves, as we
will see, led to the discoveries of other levels of rationality, toward the
revelation of various perspectives of the logos, underestimated if not
ignored by Husserl and his followers.

Xiii
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2. The question of the Logos traces to the beginning of Occidental
philosophy and runs through its entire course. Only the conviction that
phenomenological inquiry in its already developed, full-fledged body of
investigations shed novel and definitive light on its enigmas can justify
raising it again.

Is Husser!’s failure to account for an absolute cognitive ground the last
word on phenomenology? Maybe phenomenology is capable of perform-
ing such an ultimate reduction upon itself, but on a different track. Maybe
by shifting perspectives on the constitutive role of consciousness we may,
after all, reach such a “reduced” level this time of the ultimate grounding,
one at which the cognizing subject finds itself to be an integral part of
the preconstituted lifeworld.

In the full spread of phenomenology, throughout its founder’s investiga-
tions and beyond them, we will indeed find all the main constructive
arteries of the great Logos of Life. Phenomenology’s intentional/constitu-
tive/cognitive perspective may be essential for our philosophical under-
taking as such, but it constitutes only one perspective among the logos’s
many modalities and its initial vast and ambitious enterprise falls short
of reaching its proposed aim. And yet this approach, which has reached
its ultimate point, prompts the new investigation mentioned above.

3. This brings us to ask whether the phenomenological pursuit has not
ultimately been hiding an ampler conception of rationality than was
acknowledged by its founder Husserl and his followers. Husserl proposed
to undertake an inquiry into phenomenology’s own procedures along its
unfolding path, but his attempt was made in vain. That suggests first,
that we may and should bring phenomenology to undertake that inquiry
in another way in order to see whether it does not then reveal its innermost
thread. Second, we may and can now, with the advent of another essential
approach to phenomenology, one anticipated by many explorations by
its leading adherents, specifically, the phenomenology of life, see what
this very spread of the phenomenologically inspired effort in its full
expanse teaches us about the ultimate nature of rationality in all of its
modalities.

That is to say, although we plan to subject in what follows the phenome-
nological enterprise to an inner “critique”, our critique will be far from
the one proposed in Fink’s Sixth Cartesian Meditation (and approved by
Husserl) that of a “last” transcendental reduction of transcendentality, of
transcendental constitution as such.
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Unique among efforts in philosophical history, phenomenology made
the effort to justify its philosophizing procedure from all possible angles.
Husserl’s followers presented numerous interpretations of phenomenol-
ogy, each claiming to improve the same. Is ours yet one more effort to
interpret phenomenology through its method? Not so. We aim, in contrast
to follow the progress of the method in order to inquire into its very
logos and its yieldings.

Our investigation here will, nevertheless undertake an ultimate ques-
tioning of phenomenology, attempting to discover thereby the nature of
the essential rationality in its differentiations that carries it. We hope to
learn from the strength and the weakness of the specifically phenomeno-
logical rationalities the nature of the universal rationality that is involved
in the emergence and run of our reality that subtends its genesis — the
logos reaching beyond it and yet essentially engaged in the constitution
of ourselves within our lifeworld and its horizons. But in sharp contrast
to the Husserlian proposal of a self-critique of phenomenology upon its
very own transcendental/subjective assumptions, our enlarged inquiry
will advance not by virtue of the intentional/constitutive functioning of
the human subject, but by virtue of rationalities that are not identical
with constitutive/cognitive/intentional transcendentality. We will, I
submit, be able to unearth the universal logos and solve the quandry that
puzzled Husserl, the impossible situation of the subject’s constituting the
world and being simultaneously an objective element of it.

4. Anticipating the final phase or our escalating backwards the ladder of
the Husserlian reductive steps which unveils the constitutively successive
levels of reality let us surprise the reader by lifting the veil from the last
phase of our query. We encounter there mirabile dictu, the ontopoietic
plane of the logos of life, which I have been investigating in my writings,
in lengthy research winding throughout the givenness of life, the world’s
existence, beingness.

Accomplished upon assumptions different from Husserl, it encompasses
still in a zigzag fashion all the reduced levels of Husserl’s investigations.
We find working there all their threads of the rationalitics as they
will appear in a consistent fashion in our following directly analyses of
phenomenological reductions.

Does then our phenomenology/ontopoiesis of life represent the ultimate
absolute reduction? Reduction not of the life-world but life itself?
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CHAPTER ONE

In Quest of the Logos of Phenomenology:
Interrogating the Thread of Intellective Intentionality

It is specific to the Husserlian procedure that it departs from philosophers’
customary manner of exposition of a theory. Contrary to exposition, it
consists in pursuing the philosophical quest itself by means of a con-
tinuous and progressing interrogation. Husserl’s progress in unfolding his
thought is already marked in the formulation of the questions to which
his findings are the follow-up. That might be the natural state of affairs,
as it is often pointed out that in the question lies half the answer. However,
in following one stage of inquiry upon another, one finds a unique
consistency in Husserl’s proceeding which merits attention. It is as if he
touched upon an inner thread binding the questioning attitude of mind
on the specific points in question, or the mode of the questioning mind
with the yield of the questioning itself. We will follow the various stages
of this interrogative quest, the more easily because Husserl, proceeding
by numerous paths and attempts at advancing his pursuit himself, distin-
guishes phases of the search at which significant breakthroughs into the
nature of the phenomena of reality have been gained, indicating the means
by which this has been accomplished by way of “reduction/epoche.”

Therefore, to reach the gist of his reflection we have to proceed along
the double line of interrogation/reduction.

I start out by reminding that phenomenology in its project as well as
in the form it took in its expansion amounts in Husserl’s own description
to a specific attempt at a definitive critique of reason. In its very nucleus
lies the desire to solve tantalizing questions that ever lurk at the fringes
of the philosophical mind — questions that even the sphinx would hesitate
to ask — and to know with certitude the answers pertaining to anything
that concerns the human being. What are human beings more concerned
to know of besides all about their existence: “How does the human being
emerge as a living individual among other beings from within the universal
whirl of forces? How does this living beingness manage with its minute
very own virtual potentialities to stir a uniquely singular course upon, to
use Kant’s expression, the ‘uncharted sea’ — of life, amid the great waves
of the universal becoming? How may this flux of becoming be constantly
measured up and ‘tamed’ by the individual beingness to meet the needs
of the infinitely small but precise instrument it unfolds from within? What
is its origination and telos, if any?”
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To ask these questions amounts to the thinker’s throwing his intuitive
ray into the air like a coin; he or she finds himself/herself upon an
uncharted sea; and the only support he or she may expect will, in Husserl’s
view, and here he follows Descartes, come from himself/herself.

Indeed for the philosopher/phenomenologist these questions are
doubled by another — the other side of the coin cast into the air or upon
the waves — namely, that of “How may the inquirer — the navigator
without a compass — ascertain the adequacy of his discoveries?” In this
last question, the first we mentioned, in fact, lies the crux of the phenome-
nological query.

Kant asked these questions most sharply and having found in the a
priori of synthetic judgement the indication of an a priori source from
which he believed comes all the rational ordering of reality, all the
articulations and interconnectedness of human experience in the a priori
structuring of the fleeting givens of sense within the human mind, and
found then in human pure reason an intuitive self-validation. Hence he
proceeded forthrightly to outline a system in which the human being
assumes the role not only of navigator but, first of all, of purveyor
(constructor) of the transcendental constitution of reality by the human
mind.

In contrast to Kant, the Husserlian approach to formulating the
answers to all the questions above by giving an account of reality is
devised in a twofold approach that correlatively investigates both sides
of the coin, with an intuitive grasp of the givens paralleling a cognitive
constitutive scrutiny of the cognitive procedure, one that is meant to
validate and legitimate them. Here we come to the above-mentioned
unique manner in which Husserl conducts his query: the double procedure
of interrogation and reduction.

It is for an essential reason that phenomenology has been identified
with its “method”: “epoche” or “reduction.” In a fashion unprecedented
in Occidental philosophy, Husserl from the time of his so-called “transcen-
dental turn,” in which he embraced Descartes’ philosophical call for an
absolutely certain beginning in philosophical thinking and assumed its
source to be within the cognizing human subject, devoted his reflections
to a quest for the systematic uncovering and exfoliation of essential,
indubitable cognition. This quest moving down numerous investigative
paths for the proper access was presented by Husserl as delineating a
continuing advancing itinerary that is punctuated by the introduction of
new major approaches that he distinguished as “reductions” of the uncov-
ering of the essential from its appearances, as the lifting (suspending) of
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the validity of the spurious to let the true nature of reality’s phenomenal
authentic face reveal itself. The progress in the exfoliation of the levels of
authentic reality has been marked by the successive stages of the reductive
procedures validated by them. Thus not only are reductions performed
in the very depths of the progress of interrogative investigation, but
concurrently in their consecutive phases they make up the body of
phenomenological doctrine. Hence, from the decisive moment at which
Husserl decided to turn toward the pursuit of certain knowledge/cognition
he outlined a preliminary itinerary of his quest in major interrogative
phases, using for the first time the term “reduction” to indicate the project
and its aim and the prospective steps of interrogation. We will present
succinctly the main phases of the so-called “reduction” as marking this
interrogative itinerary or as being marked by the interrogative move.
First a few words about the understanding here of interrogation as a
modality of human reason instrumental in cognition but also as I have
brought it out ecarlier, one of the crucial modalities of the logos of life
involved in harnessing becoming. We will start by outlining the steps by
which Husserl has marked the phases of reduction.

Husserl’s great project of transcendental phenomenology as “first sci-
ence,” as he has outlined it in his Five Lectures,! was not the unexpected
turn of mind of which his disciples speak. First of all, as Walter Biemel
points out in his editor’s introduction to that work, it followed a critical
period in the great thinker’s life, namely, one in which, as he mentions in
a letter, he felt the greatest urgency to find for himself absolute certainty.
This demand for absolute certainty led him naturally to his critique of
knowledge/cognition. But this felt urgency to have absolute certainty of
cognition followed from his previous work. As a matter of fact, proceeding
from his treatment of the question of the nature of number, Husserl had
brought out in his Logical Investigations® the “absolutely certain” sphere
of meanings that subtend as universal possibles the entire realm of knowl-
edge. Hence it was but a naturally indispensable continuation of this
trend in his thought, and the only one possible, for him to move as he
did in the second volume of that work to inquire into the psychological/
mental processes in which those meanings are formed.

The new proposal simply picks up this thread with a new twist. Its
first phase, that announced by Husserl in the Five Lectures, is to follow
Descartes in locating the demanded certainty of cognition within the ego-
cogito itself.

And so Husserl’s plan was not framed all of a sudden. It was not
started de novo. On the contrary, the critique of cognition that it
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announced was from the outset tributary to the previous inquiries and
had the reservoir of an absolutely certain sphere of meanings already
isolated, that of the possibles, of eidetic essences, to work with. Husserl
would take the sphere of the ideal essence as the standard of reference
for cognition/knowledge throughout the entire course of his project.

To begin with, Husserl, in the footsteps of Descartes, states that the
philosopher having no possible recourse to anything but himself can be
certain only of his cogito. But going far beyond Descartes, who drew
from the evidence of the cogito merely the evidence of the cogitans’
existence, Husserl opened up within the ego-cogito and his/her cogita-
tiones a new platform upon which these cogitationes may yield the objects
of cognition in an essential manner and with their full endowment as
phenomena. Turning then to subjectivity, Husserl proposed to unfold
first philosophy, philosophy’s absolutely necessary beginning, which will
unfold out of its own inner necessity.

For Husserl “I am — the world is” is the “principle of all principles”
(this he repeated in the “systematic” part of Die Erste Philosophie in the
32nd lecture). Here he set already the line of an absolutely necessary
interrogative process and its corresponding discoveries.

Equipped with his discovery of ideally possible meanings as fruits of
the cognitive activity of the mind, Husserl in a second major step went
beyond Descartes’ agnosticism and sought within the objectivities given
in conscious acts the platform of the phenomena as the true nature of
givenness. But it follows that in order to reach this platform of “clear
and distinct” ideas the data of cognition have to be purified of all their
natural, contingent features — a step that Descartes did not take; in other
words, the objectivities of cognition will be revealed only after all their
contingent features have been “reduced.”?

So following on Husser!’s reflective discoveries establishing “first philos-
ophy” — the groundwork for all scientific knowledge and all philosophy
in its uncovering in various stages the ultimate grounding of reality with
the human being at its center — comes the second step, the major effort
by Husserl, to purify the objectivities of cognition within their conscious
origin of all contingencies, proceeds with the various stages of reduction.
Husserl’s philosophical doctrinal achievements go hand in hand with the
reductive procedures by which they are reached. No wonder that they
are all but identified with the “method” of reduction that he was always
perfecting, uncovering new planes of the constitution of reality. The
bringing to light of the successive spheres of the constituted objectivities
necessitated their being stepwise purged of contingencies by an appro-
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priate reductive procedure in virtue of which that unveiling may occur.
Thus each step of reduction belongs in a congenital way to the sphere of
objectivity being discovered. Husserl, being profundly aware of this, saw
himself as a traveler whose itinerary led him almost despite himself ever
onward. It was in this sense that he spoke not of “being” a phenomenolo-
gist, but of “becoming” one.

We may say that in the second step of reduction we have to exfoliate
the givens of consciousness in their absolute sense as well as the necessary
interconnections unique to them; no reference may be made to any
natural, scientific, popular knowledge nor to convictions, opinions, etc.
derived from induction, deduction, speculation, etc. The clarification of
the possibilities of cognition indicates that we may bring to light “things
in themselves” as they are constituted in absolute consciousness reposing
entirely in themselves and coming forth in absolute evidence as self —
given, that is, free from all natural references. We recognize that there is
a novel sense of objectivity in the field of objects so-conceived as cogita-
tions. This is objectivity consisting of seeing in “idealizing abstraction”
(idealisierende Abstraktion) the general objectivities in generalizing con-
sciousness (das AllgemeinheitsbewufStsein), which allows us to develop an
“essential science of cognition.”*

Within this sphere the cognitive objectivities in their universal, essential
self-givenness, are “absolute,” that is, are as they appear in themselves,
purified of all the singularization of the natural cognition from which
they come. They appear in their own right in “pure evidence,” a novel
type of objectivity.

The next step, which follows with necessity, is precisely the emergence
of the sphere of absolute givenness in its universality, which is given
wfthin the field of cognition as its universal indispensable field. Its founda-
tion is, as Husserl expresses it, “das Erfassen des Sinnes der absoluten
Gegebenheit, der absoluten Klarheit daB jeden sinnvollen Zweifel
ausschlieBt, [...] der schauenden, selbst erfassenden Evidenz.”>

Universal objectivities and state of affairs are the concepts that emerge
as categories, along with rules allowing a priori valid judgements in
absolute givenness and laws that reside in these concepts.®

In this critique of the objects of experience, experience itself comes into
question. We have to move to the nature of the constitutive consciousness
in which this experience takes place, namely, to the distinction between
the cognized object and the act of its appearance within absolute con-
sciousness in the modalities of its acts. This brings intentionality to light:
the intentional relationship of both the intentionality of consciousness
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and the purely intentional sense of the immanent reality; the door opens
on the enlarged field of the intentional nature of consciousness itself.

In this third, or fourth, reductive procedure, the nature of intentional
consciousness manifests constitutive principles of objectivity in its pure
form, as the cogitatum in intentional acts and processes, as well as the
constitutive nature of temporality itself. And so we move to the subjective
and intentional constitution of time.

Thus with the entire “static” and “genetic” nature of objectivity in its
absolute sense of phenomena being attributed to the constitutive role of
consciousness, we find ourselves enclosed within a transcendental circle
in virtue of the intentional functioning of human consciousness.

Yet the quest to unveil this absolutely certain groundwork of givenness
in its absolute beginning is far from being complete. There remains the
question of the world. Let us recall that Husserl, following Descartes,
already at his announcement of the absolute beginning of philosophy,
immediately separated himself from the Cartesian cogito by affirming
that the first decisive principle of all principles is: “I am — the world is”.”
So with the establishment of the full constitutive role of intentional
consciousness, the further task imposes itself of clarifying the status of
objectivity extended to the entire world, the entire spread of givenness.
Hence the last reduction to which Husserl’s quest led him, and the last
that he was able to operate, was the reduction of all scientific, naturalistic,
prejudice concerning the world, the world of life.

In clearing away from objectivities, the universal content of cognition,
all of the “preconceptions” with which we naturally cover them, the next
step is to turn directly toward the consciousness within which they are
constituted. The cognizing subject and the cogitatum stand in a generative
conjunction. It is this subject, that is, human consciousness that has to
be cleared, to be “reduced” to its essential operational functioning. And
here Husserl focuses on the functioning decisive for his enterprise, that
of intentionality.

On setting forth the formal structures of this correlation — thing and
world on the one side, and thing-consciousness on the other — we move
to the invariant structures of the world as they appear in transcendental
constitution. Thus bridging the world and consciousness, or rather con-
verting them, promises to open an absolute, subjective science of the world,
one founded transcendentally, in contrast to the objective of natural
science. Here, as all the way along, all of the previous stages of the epoche
and reduction meet, with the addition of a new one that is meant to be
a “total epoche” and which consists in a total change, total transformation
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of our natural attitude in and toward life.® This subjective science of the
lifeworld epitomized by the working formula ego-cogito-cogitatum
grounded in the transcendental absoluteness of constitution with its rami-
fied correlations in all directions and toward others is meant to be
pregiven to the grounding of the world and life. The transcendental
circumference of reality with its world-horizons seems complete. Is, how-
ever, the thread of Husserl’s quest after the absolute foundation of cogni-
tion and reality also followed to its very end?

With this reduction (the fourth major one but the fifth in the consecutive
order), with the establishing of the absolutely valid correlation between
transcendental consciousness, with the dominating role the ego plays
therein, and the outlining of the lifeworld as that ego’s transcendentally
constituting field, one would have expected that the phenomenological
project reached completeness. All the horizons of consciousness and of
the world in the flux of the living present is grasped at its absolutely valid
(i.e., cognitively purified of all natural naiveté) structural level, opening
its pattern of passio and actio for inspection as the seemingly ultimate
transcendental level — ontological level — grounding empirical reality and
the positive sciences of reality. With all that now being revealed it would
seem that Husserl had indeed reached the goal of his quest for the “pure
phenomenon” of givenness as such.

And yet that is not so. To the contrary, the rational thread of inquisitive-
ness did not stop at this juncture but sought further clarifications of new
issues that then surged. For while the seeming opposition between reality
and consciousness is resolved in these operations, the question of the
legitimacy of consciousness itself and of the reductive procedures that led
us to this point now comes up.

This question has its very own specific situation: first it is consciousness
which appears as constituting the world, reality, but then it is obviously
itself an existential part of this constituted world, this very grounding of
the natural world in which the transcendental ego is equally rooted. This
led Husserl — as mentioned in the outset, to postulate the performance
of yet another, this time final, step of reduction of constitutive conscious-
ness, that of transcendental constitution itself. How would such a reduc-
tion be possible? Is there a link to a further rational advance of
questioning available? This step of epoche — putting the transcendental
progress of the quest itself into question by means of its very own lights
— is asking, in fact, after the ultimate grounding of consciousness and its
correlate, reality / the world. It reaches beyond the intentional constitutive
powers of consciousness; it asks, indeed, after the very condition of these
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powers. With these questions, which emerge with rational necessity along
the thread that led the entire progress of the transcendental unfolding,
we are reaching beyond the very powers of intentional constitutive
rationality.

Husserl, indeed, did not advance in the solving of these questions and
did not elaborate the “phenomenology of phenomenology” that was
expected to deal with them. Before we come again to this question, let us
dwell some more on the nature of the quest.

THE LOGOS OF INTERROGATION — DISCLOSING THE UNIVERSAL
LOGOS

a. The Zig-Zag Continuity of the Husserlian Quest to Ground
Phenomenology as First Philosophy in an Absolute Beginning

We may say that there is a cogent strictly rational thread running through
the entire span of Husserlian philosophical reflection. The numerous
paths that he took during his elaboration of the absolutely certain cogni-
tive status of his procedure, which he called the “phenomenological
method,” leading to knots most significant for his consecutive steps of a
progress and consisting in clearing the naturalistic assumptions and atti-
tudes toward reality, peeling away first at the invisible phenomenon as
at an onion hiding it to our sight, and sharpening simultaneously our
intuitive gaze — epoche or/and reduction — these paths follow precisely
the discovery of this thread.

Each advancing step picks up the valid elements of the preceding one
“cleared” of their remnants of the “naive” natural attitude, which remnants
are “reduced,” that is, left behind and no longer considered for the sake
of the novel intuitive steps of advance. And although Husserl speaks
explicitly only of three phases of reduction and begins with that which
focuses already on transcendental constitution, it is, in fact, as mentioned
above, it was already at the level of logical investigation that the reduction
essentially began.

Attempting ceaselessly to legitimate his changing procedures of investi-
gation and to give an account of their reasons and of the results obtained
in “reductions” or “epoche,” he gave us not only an account of his
searching itinerary but also a most precise itinerary of the interrogative
order directing it. Following first of all its major stages as emphatically
marked by the project’s being reworked (see The Idea of Phenomenology,
First Philosophy, The Crisis of European Thought and Transcendental
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Phenomenology), each time into a more advance probing, we witness a
most strict necessary following of pointers to the successive query and
the appropriate formulation of answers given by the investigations carried
out in the direction indicated. It is within this necessary succession of
appropriate answers to foregoing questioning that Husserl finds the neces-
sity, the rigor, he calls for in establishing phenomenology as a universal
first philosophy with the guarantee of “clear and distinct ideas” that that
requires. It is the logos of interrogation that founds and grounds an
apodictically universal science. Would an elucidation of this logos of
interrogation amount to function as the “Phenomenology of phenomeno-
logical Reduction” that Husserl speaks of in Cartesian Meditations?’

We find this necessary interconnectedness and the stepwise progressing
continuity to be the assumed prerequisite for Husserl’s ever repeated steps
of transcendental reduction and the progressive additions to its perfor-
mance as it unveils deeper and deeper subjective structures: its filum
Ariadne. Tt is following this line of questing that Husserl takes his next
step, always one proposed to him by the progress of his investigations,
one that registers the need for further clarifying, legitimating. The next
reduction of the entire investigation is postulated with unavoidable neces-
sity by the preceding one. The reduction to the lifeworld was expected to
be final, but Husserl called for the “phenomenological reduction of phe-
nomenology itself,”1° a transcendental reduction of the phenomenological
procedures that he developed. He did not accomplish this further reduc-
tion and so did not reach the completion of the phenomenological
procedure.

Let us now look more closely at the interrogative nature of the transcen-
dental quest, first, at the conditions intrinsic to this continuity and, second,
at the very rules structuring transcendental consciousness.

I have in an earlier writing brought out succinctly the interrogative
way in which the logos of life proceeds.!! It appears that neither in the
cognitive realm nor in this concrete becoming does a statement of fact
nor state of affairs remains ever complete enclosed within itself. What is
stated or accomplished refers always with necessity to some factor or
factors for its further completion; what is stated points out to what is
“possibly” missing its logos by stating or accomplishing a state of affairs
is concurrently referring to its “possible” but not definitely indicated
continuation; continuation in an interrogative mode.

We will turn now to a closer examination of this crucial feature of the
logos within the progress of Husserlian epoche/reduction.
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To review again more quickly Husserl’s itinerary, let us begin by
recalling phenomenology was initiated when he undertook to discover or
isolate in our cognitive and practical experience recurring, perduring
distinctive nuclei, postulated to be the “certain” and “necessary” founda-
tion of reality as it manifests itself in phenomena, what he called
“essences,” “eidoi,” that is, clusters of tightly articulated significant
moments having ideal necessity, which as inherently subjacent structures
subtend the nature and coherence of the respective phenomena. As such
these essences are seen to account for the regularity of the otherwise
fleeting appearances of empirical cognition. It is through direct intuitions
that their distinctiveness presences itself to the mind. As these structures
guarantee a measure of stability in the flux as well as certainty of cognition
in the corresponding intuition — “eidetic” intuition in this case — they
stand above empirical becoming, not being subjected to change and
transformation a la maniére of Platonic ideas. This intuitive apprehension
exhibits the modes of cognitive certainty as well as of necessity grounded
in the necessary interconnectedness of the intuited objectivities themselves.

This inquiry guided by eidetic rationality was enthusiastically elabo-
rated in various regional ontologies by Husserl’s followers, but it did not
— something the dissention among Husserl’s numerous disciples, notably
of those of the so-called Gottingen School made abundantly clear —
remain the sum of phenomenology. Phenomenological inquiry did not
halt here. As had been obvious already in the second volume of Logical
Investigations,'? the level of the eidetic logos, as appealing as it was in its
clarity and despite being a level on which phenomenological researchers
could easily communicate their results, was not, as at first appeared, self-
explanatory. This first quest did not come to fulfillment. On the contrary,
it prompted further questing. It may appear that the very nature of the
intuitive givenness — eidetic, “ideal” givenness — in which the phenomena
of beings, things, processes, events, states of affairs presence themselves
in the human mind would suffice to legitimate the phenomenological
procedure. Not so. The nature of the mode of this givenness came into
question. This very presencing spurred the quest on toward elucidating
its modality in the very acts of this presentation, that is, the conscious/
cognitive acts in which it occurs.

Hence Husserl’s much disputed turn toward human consciousness in
the second phase of his inquiry. A turn postulated by the logos of
interrogation as the necessary second level of its unveiling, this turn was
greatly misunderstood by Husserl’s Gottingen students, including Roman
Ingarden, as giving priority to epistemology over the prime level of
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ontology, and they were roused to counter that. But Husserl’s further
reduction of human consciousness did not privilege epistemology but was
a further elucidation of the eidetic logos. Eidetic reduction was not
rejected for its insufficiency. Husserl retained it for its relevancy within
the entirety of his investigation.

This turn toward the fuller unveiling of the foundation of reality in
discovering and clarifying the ways in which we construct the presencing
of the eidetic structures within our conscious acts of cognition focuses
with necessity on the nature of the consciousness that performs the
presencing. This shift was by no means an arbitrary decision by the
philosopher to change his course. To investigate the modes of presencing
was a thrust of interrogative intuition prompted by its own intrinsic (not
ideal) necessity. At this juncture the insufficiency of the previous account
of reality’s rational foundation became obvious, and the interrogation in
its very own, exhaustive, manner simply proceeded.

Phenomenology remains a path of inquiry focused on the very sense
of phenomena, on what makes them “phenomena” for the acting and
cognizing subject, what maintains articulation and order amid the fleeting,
ungraspable appearances in which the real manifests itself and so grounds
our vital, psychic, and mental existence. As it seeks this foothold on the
articulated basis of being, phenomenology proceeds by interrogating and
revealing that sense in phases. These phases of interrogation and subse-
quent inquiry would resemble a “staircase” or “ladder” were it not for
the fact that, as I will argue further on, there lie vast intermediary spaces
between the phases that do not come to the inquiring light of the mind
even as the clearly evident objectivity of the evident planes focused on
and clarified in each of the phases correspond to the gradation of the
essential modes of becoming and hence manifest “objective” reality itself.
Even in this brief outline of the main phases of the monumental quest of
phenomenological philosophy, this interrogation of the logos may be seen
anew as culminating in the ontopoiesis of life.

CHAPTER TWO

The Emergence of the Multifold Logos through the Unveiling of
Phenomena in the Intentional Mode

In the light of the foregoing arguments I submit again now in a clearer
fashion that concurrently scrutinizing in the Husserlian way the various
types of intuitive evidences and their distinct, specific modes of unveiling,
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this inquiry progressively comes upon the nature, the full and infinitely
diversified nature, of rationality, of the logos tout court. The logos that
humanity has been pondering for centuries and which we cannot fail to
encounter all over again now through phenomenology we may seek to
pursue either in full light or by unearthing it from thus far inaccessible
locations as it radiates through the entire sequence of life and beingness-
in-becoming pointing to further areas through the relevancies of each
segment.

We see here in Husserl’s progressive reductions, a chain of philosophical
questioning as a subjective activity of the mind that pertains to particular
moments of the changeable composition of the field of consciousness as
well as to the subject’s network of participatory links within the world’s
dynamics, with each moment — as is often emphasized — incipiently
indicating our next question. This “foreknowledge” expresses itself in the
“proper formulation” of the question of how would we seek the grounding
of this proper formulation? Of course, several clues may be found within
the very experience. Missing factors, links, moments might be indicated
by those already present, by essential links to some elements thus far
hidden “that we are asking about.” The formulation of questions concern-
ing the essential moments missing to those presently available within our
question refers, in the first place, to the underlying essential connectedness
of objectivized factors, to their rational substructure or its outline (for
example, “How many sides does a triangle have?”). However, when ques-
tioning as a subjective activity concerns matters immersed in empirical
facts or in psychic phenomena for which the essential references are not
immediately visible and involve manifold factual data or intertwined
situations, to formulate “what” we are looking for indicates already that
we presume an “underlying” network of rational interconnectedness
between the innumerable moments on which our inquisitive intuition
dwells in an inventive fashion. Can we simply assume that this push of
intuition toward the unknown comes from the subjective ground? How
could the human mind ceaselessly at work with matters at hand of its
own impetus move beyond the immediately needed moments that imply
each other? Could elements dynamized by life suffice to move one beyond
focus on the missing factors and project a provisory, tentative network
of interconnections in an attempt to pursue them? Where would one find
the groundwork of connections to formulate the tentative object of the
search?

In short, going through the subjective/objective questioning there is to
be presumed, first, an intrinsic rational network to which all the elements,
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facts, events, processes of life may be referred in all their possible intrica-
cies. Second, behind the questioning we will see a foundational answer
of a “meta-poietical question.”

If we will with penetration review the entire course that phenomenologi-
cal inspiration has so far taken — and I submit that it is an absolutely
consistent course even if appearing somewhat fragmented — we will see
that its shifts in points of interest, approaches, tendencies amount to
nothing less than the step by step pursuit of the diversified route taken
by the logos to establish the reality of life and existence in its manifestation
of living beingness, ultimately in its human expression.

a. The Interrogative Thrust Marking Necessary Steps

At each level of intuition emerging into light with the advance of the
interrogative quest, there has concurrently, even congenitally, appeared
a host of appropriate intuitive hints. I call these ciphers provoking first
an intellective grasp of the findings and then their formulation as concepts.
That is to say, the intuiting mind has to delve into the domain newly
revealed in order to “thematize it.” We find that at each intuitive level
reached the concepts used (e.g., “essence,” “eidos”) do not speak for
“themselves,” that the entire conceptual apparatus of the essential domain
of “objective” structures, eidoi, things only approximately indicate the
nature of the intuitive cluster sought. With the further conjoined pointer
to their origination in consciousness the entirely new field of the constitu-
tive procedures opens with a wealth of glimpses at their formation corre-
sponding to the manifested reality they disclose. These glimpses of
constitution at work show an intrepid élan largely hid from sight; the
operations of constitution await the philosophical mind to give them
proper sense and visibility, to bring them into the elucidating framework
of reality. Indeed, to arrive at constitution’s intuitive intentional givenness
is to once again come upon a corresponding, correlated wealth of intu-
ition, of sense within which we may seek to retrieve its operations from
obscurity and frame them, that is, thematize them as concepts. The
network of the transcendental analysis of conscious constitution of reality
thematizes the transcendental logos of human intentionality extending by
postulation of further inquiry into the sheltered genesis of the transcenden-
tal constitution of the individual within its lifeworld, following along the
thread of the same although enlarged logos of conscious intentionality.
And again analysis finds the appropriate intuitive means for its thematiz-
ing elucidation within the logos of the intentional system.
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A dramatic situation in this elucidating quest develops when the logos
prompting genetic query onwards postulates reaching beyond the human
intentional system, into the not “possible” but factual sphere of the world.

As a matter of fact, when it came to the genesis of the living being
within the world, Husserl, following the pointers of the logos, was
prompted to reach into the empirical sphere of beingness, the very sphere
that he had at the outset provisorily bracketed, separated out from
application of his method of universal inquiry, though we have to keep
in mind that Husserl always strongly emphasized the elementary signifi-
cance of empiria and of factual reality. Let us, however, keep in mind
that it was for the sake of achieving certainty in our cognitive results,
and indeed necessity in those findings that eidetic analysis lifted the
aprioric — the only possible — beyond empirical cognition and that this
proviso was held to throughout as analysis moved on to the levels of
transcendental constitution and genesis, albeit with progressively weaken-
ing resolve.

But on reaching the underpinnings of the genesis in which living
individuals would be originating and throwing their hooks into the gener-
ative processes of other living beings within the same world network, we
have to reach over into the empirical — “suspended” as evidence on behalf
of the authority of the certitude enjoyed by intellective intentionality.
Here, despite the fact that Husserl had extended intentionality down to
the living body, to the kinesthesia basic to the motility of living beings,
nothing in his arsenal was of help in bridging this gap and in providing
intuitive clues pregnant with hints for thematizing and intellectually grasp-
ing the empirical realm into which the transcendental constitutive genesis
should extend.

To grasp this realm Husserl resorted to what he originally had brack-
eted, that is, he had to bring in the scientific concepts of “instinct,” “drive,”
etc., which are alien to the transcendental network and undermine tran-
scendental authority. And yet, and this is of great significance for our
argument, the very logos of transcendental genesis has been leading
toward and into this factual realm. It led from the initial realm of
conceptually harnessed eidoi to analysis of consciousness in its transcen-
dental genesis; and now it has led to this breaking point between the
universal shaping patterns referring to the constitutive nature of human
consciousness, to one side, and the vibrating play of forces subtending
the entire edifice of the lifeworld, to the other. This situation is the drama
of intentionality understood as the exclusive and dominating function in
human constitution of reality. Is intentionality truly the basic, decisive
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factor? Perhaps it is, rather, a residuum of the Kantian perspective, an
epistemological slant, when it comes to approaching the origin of
human reality.

b. A Fuller Revelation of the Universal Logos in the Critique of
Intentional Consciousness

At this juncture it is clear that all previous levels of the logos alone
cannot account for reality, not even those levels scrutinizing the nature
of consciousness. The rational-logic outlay of human consciousness is too
well known to merit more than a pinpointing discussion here. To center
on its essential nature, it is seen as a streamlike flow of acts. These
conscious acts in which the structural phenomena present themselves
cannot be dissociated items coming into and disappearing from sight, as
acts are. A crucial factor emerging into sight at this point is the specific
nature of conscious acts, their essential reference to the eidetic forms of
the objective clusters of phenomena to be received through intuition and
appropriately shaped into cognition. This is the intentional nature of
consciousness as such. Consciousness in its flow of acts becomes a proces-
sor of the logos — how consciousness as such originated and how it
acquired its status we do not learn at this juncture. We will come to that
later on in the last leg of the quest. It is in its workings that the articula-
tions, interconnections, forms of the eidetic objectivities come together
into an apperceptive glance. At this point it is the nature of intentionality
that amid the conscious whirl of acts and against the background of
sentient, sensing, and emotive elements it projects networks of organizing
that stand out by leading toward the presencing of objectivity.

The intentionality of consciousness is, indeed, the key to its functioning.
As we know all to well it orients the act of consciousness in a triangular
setup (the ego pole, the acts streaming from the flux, and being directed
toward an objective aim); it organizes the cognitive context as the consti-
tutive context of objects, a context that establishes our reality. Husserl
famously distinguished noetic and noematic sides of this very act of
aiming at an objective grasp. That means that the logos whose objective
intention carries the act splits into subjective and objective sides, one
representing the side of active performance and the other that of objective
shaping. Yet it is the “same” logos as it proceeds in its intimately correlated
twofold way to bring forth the presencing of phenomena. Is it not extra-
ordinary how the logos accommodates the “exterior” to conscious acts
that by “interior” activity presence themselves to the living subject
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through its own personal mechanism? The intentionality of consciousness
acquires in the Husserlian schema this unique role of operating simulta-
neously a distinction, an operative split, such that the logos carries out
its work of constituting human reality within and without, first by prompt-
ing the flux of acts, and second by endowing them with the three-
directional orientation to be acts of and “for” the self (seen as the central
point of reference) and shaping a presentational content. As I have
described succintly this life of consciousness, by its instauration inaugu-
rates the life we live.

In this conception of presencing reality through consciousness, Husserl
introduces a distinction between conscious but empirical acts, which
presence reality in its changeable, fleeting appearances, and intrinsic
“pure” intentional acts conceived in an aprioric Kantian fashion, in which
the noetico-noematically revealed phenomena emerge. The “method” of
legitimating the validity of this procedure accordingly changes according
to which act is being considered. The emphasis falls now on the nature
of consciousness with its pivotal function of intentionality. Purified analyt-
ically from its empirical aspects, intentional consciousness — “pure” con-
sciousness — acquires now a preeminent autonomous if not “absolute”
status and now becomes guarantor of the certitude of cognition as well.
Consciousness’ noetico-noematic structurations assume the character of
necessity. The structural validity of the eidetic findings is not thereby
disclaimed, but the eidetic findings are now to be seen in relation to their
formation within intentional consciousness. This entire novel intuitive
level, the level of consciousness in its intentional workings, brings with it
vast possibilities for intentional ciphering, for thematizing and conceptual-
izing. The logos of intentionality abounds in these.

Now, this revelation of consciousness by way of its intentional function-
ing’s being the crucial device of the logos for establishing the human
reality could have been expected to satisfy the phenomenological quest.
Not so, not so.

For the time being, let us see that whatever the necessity of the inten-
tional shaping of reality may be, it does not suffice to account for it. On
the contrary, from its very bowels there surges the call to advance our
query.

The interrogation is prompted by the very rules of consciousness toward
their application to the constitutive processes and their dynamic unfold-
ing. A new intuitive phase opens with its very own arsenal of ciphering
signs and conceptual grasp.



XXX1i ANNA-TERESA TYMIENIECKA

Out of attention to the nature of constitutive consciousness comes the
interrogative focus on this constitution itself. Consciousness reveals the
basic internal temporality of the constitutive moment. Although ascer-
tained in its basic modalities, it has still to yield the key to the phenomena
presenced as well as to their genetic progress.

With the reduction to the lifeworld that was the apex of all the reduc-
tions and which was meant to purify the intentional content of our world-
experiences from all the misconceptions of the positive sciences, opinion,
etc., and present it in its authentic intentional nature, goes the culminating
transformation of our naive attitudes towards the issues that it poses into
a truly transcendental attitude. The transcendental turn of Husserl’s quest
to find an absolutely certain plane of cognition seems to be fulfilled. It
seems that with it we may consider ourselves truly phenomenologists.
Not so.

Having reached this point, phenomenology stirred great waves of inter-
est and a passion for a renovating investigation in many fields of learning.
It seems as if the conception of the lifeworld with its loosening of inten-
tional ties and its seeming putting of “method” with its transcendental or
eidetic restrictions (strictures) out of the game at last allowed phenomenol-
ogy to gain territorial rights in general scholarship. But that recognition
was gained at a high price.!?

With the loosening of intentional networks, with the recognition of the
importance of the empirical in the transcendental genesis, with even the
transmitting to the lifeworld the prerogative of providing the criteria for
some validity, certainty and necessity grounded in intentional contextual
consistency have lost their bite. In the perspective of the phenomenology
that once began with the postulate of a logos that is the rational bearer,
guarantor of our human universe, relying only on intentionality, the logos
of the lifeworld in the meanders of its intergenerative articulations, shap-
ing formations, interlinkages, and transformatory resourcefulness — all of
which reaches its apex in the intersubjective communicative skills of
human consciousness, with its infinite modalities of linguistic, artistic,
and technical expression of life-forms — is a diluted and contaminated
logos.

On the contrary, with the regaining of resorting to the empiria the very
foundation of absolute transcendental certainty was lost; it is this founda-
tion that the logos of the inquiry is prompting us onward to seek. Having
traversed the entire circuit of the constructive logos, approaching it first
from the eidetic summit, we are now led to investigate its incipient phase.
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But at this crucial point we have reached with Husserl a dramatic
situation. To prepare to capture the logos in its incipient constructive
stage a proper field must be cleared, and that means nothing less than
putting the Husserlian notion of intentionality in doubt. This drama is
that of intentionality, which has been conceived from the outset of the
phenomenological project as the intellective modality of the logos.
Although it has been variously ramified in the quest (e.g., in intersubjecti-
vity, empathy, and even lifeworld generic processes acquiring flexibilities),
it has still — some fidelity to the original project being maintained —
always been conceived of as an offspring of intellective consciousness
having direct reference to its entire functioning. As such, it stood as a
bastion of the human mind, playing an exclusive dominating role in the
constitution of reality. It is that role that now cries out for scrutiny. Is
intentionality really the exclusive basic factor in constituting our world
as it manifests itself? At this point its logos puts intentionality in the
spotlight.

In fact, the intentionality of consciousness, having revolutionized not
only philosophy in the twentieth century, but also all domains of scholar-
ship, is now revealed to have limitations. It is not capable of carrying on
the conclusive test outlined by Husserl in the early stage of working out
his project that would yield the crowning achievement of his quest for
the certain and necessary foundation of all knowledge, the “phenomenol-
ogy of phenomenology.” The radical reduction of the lifeworld was all-
inclusive of the givenness that it is, and allowed us finally to feel we were
“phenomenologists,” but that reduction did not meet its intrinsic postu-
lates. There remained, indeed, a further step of interrogation calling for
a final reduction, the reduction of the lifeworld as comprising all preceding
phase-levels of reduction, the whole of the transcendentality of intentional
consciousness, a reduction that would free it from the lifeworld, from all
“naivite” and establish definitively its absolute validity. Without such a
final reduction the status of transcendental consciousness — of the full
reach of intellective (that is conscious) intentionality — remains without
apodictic certainty and necessity. It hangs in the thin air. And yet, as we
see from the strenuous search of Husserl and Fink in the discussions of
the Sixth Cartesian Meditation for the point of reference by which we
may proceed from the lifeworld and accomplish this last reduction, no
such point of reference may be found. In other words the interrogative
quest of the logos that has carried the course of the progressive unveiling
of the constitutive work of intentional consciousness in all its levels does,
indeed, point beyond the level of the constitutive lifeworld, but here the
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intentional thread that it is following runs out. We are encircled within
the transcendental realm and although the interrogative logos indicates
a further step for its definitive justification, the carrier of the intentional/
intellective thread of the interrogation breaks off.

Should we conclude with Husserl that the “dream” of the apodictically
certain cognitive ground is “ausgetraumt™?

We will answer, not so, not so.

Status investigationis

Before we enter into the argument determining the nature of intentionality
— now recognized as the intentional conscious or intellective mode of the
universal logos — let us gather what our inquiry into phenomenology’s
itinerary has discovered about the “reason of reasons” that is the logos.

First of all, the analysis of this itinerary reveals the thread running
through all the reductive procedures: 1) the logos of intentional conscious-
ness in its human realm; 2) the intellective intentionality of human con-
sciousness; 3) a specific modality of the universal logos that manifests
itself to carry the inquiry along and which continues to interrogate even
when the intentional vehicle fails; 4) which modality in its universal play
manifests itself as a driving force; 5) and what is to be brought out at this
point, that that force’s unique device for progressing towards its aims is
an alternation of impetus and equipoise, that the progress of this force is
punctuated.

As this driving force “moves onward” it reveals itself as a constructively
oriented dynamis that breaks the already established current of becoming
having an intrinsic endowment and answers a call already issued for the
completion of the state of affairs given and that simultaneously launches
a project of potential constructive continuation. With each impetus a
constructive outline, articulations, links, etc. are projected. The conse-
quent actualization brings the impetus from potentiality to a new balance
in reality achieving a measure of equipoise therein as the deployed energies
are constructively adjusted, attuned to their circumambiant conditions.

Although it seems that we have made considerable progress in our
inquiry, it would amount to nothing more than an intimation of the
status quo if further investigation were not pursued. This final investiga-
tion, however, has to take another path, more, another track, namely,
one leading to the unraveling of the creative function of constitutive
consciousness and leading to the exfoliation of the ontoipoiesis/
phenomenology of life.
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Bringing out the crucial role of the surging logos of life, this investiga-
tion, proceeding from premises different from those of Husserl, takes them
and the Husserlian reductive acquisitions into full account and surpris-
ingly appears to bring the truncated Husserlian quest to fulfillment and
completion.

Upon this new track the above-discussed gains in insight into the
nature of the logos are fully confirmed and corroborated. Above all,
however, this “last reduction,” not of the world but of life itself, will in
answering the final interrogation yield an opening of the entire logoic
field in which the logos will exhibit fully its potential in an absolutely
certain and necessary fashion without further need to reduce it to establish
authority. Having not found the reductive, interrogative fulfillment in the
lifeworld, we find it in ontopoiesis — logos of life.

CHAPTER THREE

The Emergence of the Logos of Life in Its Constructive Elan

a. Changing Course: From Intentionality to Creativity in the
Constitution of Givenness

To return to our main argument, as long as we do not directly address
the issue of Husserl’s binding intentionality to consciousness as its basis,
we will remain on the stalled treadmill of the critique of reason. Ultimately
Husserlian phenomenology by its identifying the intentionality of con-
sciousness with cognition does not allow us to escape the trap that these
identifications set. This has indeed been the question of paramount signi-
ficance: Are we, following Descartes and chiefly Kant, to see cognition/
constitution as the main, even the only, prerogative of human conscious-
ness, as the only definitive access to reality? In a bold move this classic
assumption has had to be put not only in doubt but after a long philosoph-
ical maturation an alternative approach has been elaborated, one avoiding
the circumscribing difficulties of the originary Husserlian bet on the
intentionality and constitutive bent in consciousness and so getting us
out of that cul-de-sac and into the open. New access to the reality of the
manifestation of things and beings, of being and becoming, of living and
cognizing is indispensable.

Just such access is opened by human creative experience and its trajec-
tory in its function of establishing the lifeworld and the living human
being within it.'¥ With entirely fresh focus on the creative function of the
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constituting/constructing project of the human agent, and in particular
with recognition that as a raw constructive force that essential function
of the constituting human subject stands prior to human conscious inten-
tionality, our entrapment in consciousness ends and we confront beingness
and life.

In the last two decades doubt over the primacy of conscious intentional-
ity has been raised on several counts. For one thing eidetic intentionality
could not find a connection with sensibility. Merleau-Ponty who dissected
the Husserlian conception of intentionality, which is his great contribution
to philosophy as well as to psychology and other fields, struggled in his
last writings The Visible and the Invisible to establish a connection, but
in vain.

And many philosophers and practitioners became more keenly aware
that sensibility, emotions, and other felt phenomena are left out of inten-
tional-conscious experience. Ricoeur thus spoke of a “surplus of meaning”
that remains after we grasp experience with the constitutive apparatus.
And nowadays on many sides we see the vindication of the emotional
and sensing realm that eludes constitutive grasp. However, there is need
for more than just acknowledging the play of emotions in human experi-
ence. In order to find the missing bridge or link between constitutive
intentionality with its intellective streak and the emotional substratum of
the sensing-emotive realm that carries it a tertium quid is indispensable,
namely, an approach to experience that will recognize both in their
respective roles and prerogatives, an approach that will not identify each
with the other but will bring both out as to the proper distribution of
their roles and their functional interplay.

The critique of phenomenological reason would thus expand to terri-
tory beyond the direct role of consciousness in the intellective specifically
human constitutive function. We have such a fresh approach to the
origination of human reality when we acknowledge the priority of the
creative function of the human being within the Human Creative
Condition.

For the last three decades I have spoken of the primogenital priority
of the creative act and creative imagination and so rekeyed phenomenol-
ogy.!> What else but the very creative act of the human being itself, which
brings to the sense-giving apparatus of living being the specifically human
virtualities that fashion sensorial, emotional, even preexperiential material
into human constitutive-conscious life-significance sustains this task? So
I speak of the ontopoiesis/phenomenology of life, not separating the
process and the examination of it.
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The majoritly of phenomenological thinkers are paying attention to
the artistic creativity of man. Merleau-Ponty, on one side, and Heidegger,
on the other, have provided interesting vistas on the metaphysical aspect
of creativity. They have failed, however, to reach the bottom of things.
They do not reach its essential constructive/constitutive role. But the
phenomenology of creative experience, as | have called it, in following
the human creative act through all the three phases of Husserlian phenom-
enology, disregarding none, but to the contrary being in its very own
way still tributary to each in its own right, reaches the point of the
authentic creative interplay of both human consciousness and the elemen-
tary forces from which typically human sensibility and emotionality
emerge. Standing in the platform of the origination of self-individualizing,
differentiating life itself, we have inaugurated the fourth, ultimate phase
of the phenomenological logos.

We witness a crucial transformation in our grasp of the logos itself
when we admit into our investigation the immensely significant area in
which the logos of life first devises the transformatory “creative forge” in
which its originally and vitally significant sensing, pulsating, and emo-
tional reactivities as major carriers of life are transformed into the appro-
priate elemental stirring of specifically human significance.

We witness here a crucial transformation in the logos itself. This “bridg-
ing,” calls for a network of thematizing apparatus that is missing in
intellective constitution. It calls for a descent to an originary plane from
which the constitution of givenness takes off. It is creative experience that
opens the way to uncovering this plane, the plane of the logos of life.

The creative act of the human being through its logos encompasses the
entire field of preconstitutive and constitutive experience of the human
being in its harmonious fashioning of the full human experience, from
which we then distill and select the pragmatically decisive feature for the
objectified manifestation of our existence. Truly, the logos already
prompts us to descend to this last and ultimate phase of phenomenological
investigation at Husserl’s phase of generic/genetic constitution, but the
needed thematizing apparatus is not there at hand. But when prompted
by the creative impetus, inquiry finds the specific thematizing ciphering
clue of human creativity’s itself reaching its initial originary point in the
self-individualizing differentiation of originating life. Since this differentia-
tion carries virtualities for the delineation of the individualizing lifeworld
as well as for the poietic becoming of the individual as a being, I have
called it the ontopoiesis of life.
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How the creative phase of phenomenology with its discovery of the
logos of life resolves the aporias previously detailed may be here only
briefly described. Taking our lead from creative experience and following
the creative act of the human being in its constructive thread, we descend
to the plane from which the constructive design of self-individualization
in beingness takes off.!®

This is the plane of the logos of life, of the constructive logos that
carries the entirety of the givenness discovered on the previously encoun-
tered track of impetus and equipoise; it harnesses the universal becoming
into the genesis of self-individualizing beingness as it both participates in
the universal flux of life within the world, constituting it, and simulta-
neously makes it present to itself in innumerable perspectives. Here at
the ontopoietic level the logos of phenomenological interrogation as logos
of life, losing nothing of its postulated cognitive rigor, does not need any
further clarification: it reposes in itself as the ultimate that is absolute
because in need of no further “reduction,” being the yield of the very last
reduction.

When we ponder just how the logos itself prompts our inquiry from
one level of its major modalities to another, we must presume an infinite
variety of links. But we are not to think of these as purely structural
links. What we have discovered about the origination and unfolding of
the logos of life — but I do not want to enter here territory to be surveyed
at another opportunity — is that the shaping devices of life are carried by
forces of the logos. It is by its forceful impetus that the logos leads us
from one level to the next even withholding light on its innumerable steps
in between. Logos reveals itself as a force. Reason is force, shaping force.!”

To be continued in the next volume.
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ARION KELKEL

PHENOMENOLOGIE TRANSCENDANTALE
ET CRITIQUE DE LA RAISON

Théorique, pratique et axiologique

«..parmi les tdches qui me sont assignées, je nommerai en premier lieu la tdche générale qu’il
m’incombe de résoudre pour moi-méme si je dois pouvoir me nommer un philosophe, je veux
dire une critique de la raison, une critique de la raison logique et pratique, de la raison
axiologique en général. Tant que je ne serai pas parvenu au clair, dans ses grandes lignes, sur
le sens, l'essence, les méthodes et les principaux points d’ancrage d'une telle critique de la
raison, tant que je n'aurai pas congu, établi et fondé le projet général d'une telle critique, je
ne pourrai vraiment pas vivre ...»

E. Husserl, Annotation de son Journal du 25/09/1906

I. HUSSERL A OMBRE DE KANT ET DU KANTISME, UN BREF
APERCU HISTORIQUE

Au début du siecle dernier, au moment ou retentit dans la philosophie
allemande, ’écho du mot d’ordre, célebre depuis lors: «Zu den Sachen
selbst !» par lequel une nouvelle pensée philosophique s’affirmait avec
vigueur, nombreux étaient ceux qui n’attendaient de salut pour la philoso-
phie, menacée de sombrer dans un déluge de scepticisme et d’irratio-
nalisme envahissant, que d’un fervent «retour a Kant» ou pour d’autres
d’un «retour a Hegel». Depuis on n’a pas cessé¢ de s’interroger sur les
rapports réels entre la phénoménologie de Husserl et la philosophie
critique de Kant (ou du néo-kantisme régnant dans I'Université alle-
mande). Le nombre d’articles et d’ouvrages €crits sur le théme est impres-
sionnant et la polémique ajoutant aux malentendus allait bon train du
vivant méme de Husserl. Les uns situaient la phénoménologie aux anti-
podes du kantisme, les autres voyaient en Husserl un néo-kantien qui
s’ignore ou ne veut pas se I'avouer, et dans la phénoménologie un effort
pour sauver la philosophie critique de son échec patent par une opération
de rajeunissement; d’autres encore apercevaient depuis lors dans la
Critique de la raison pure des éléments phénoménologiques et dans la
phénoménologie husserlienne I’épanouissement d’une problématique
transcendantale initiée par Kant.!

3
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Quoi qu’il en soit de ces interprétations divergentes, il y a place pour
autant de lectures différentes et plus nuancées, mais qui toutes oscillent
plus ou moins entre les deux extrémes et reposent sur une préconception
soit de la philosophie de Kant, soit de la pensée de Husserl. Plutdt que
de reprendre ces débats bien connus, bornons-nous a constater la réalité
des convergences existant entre la pensée phénoménologique de Husserl
et la philosophie transcendantale de Kant, a noter que le dialogue de
Husserl avec Kant tantdt négatif, tantot positif, a été jalonné d’approches
critiques et d’admirative appropriation, d’oppositions ouvertes et de rallie-
ments tacites. Prenant acte des nombreux points de rencontre et de
convergence entre les deux philosophes, nous essaierons d’éclairer, a
travers les affinités kantiennes relevées dans la pensée husserlienne, le sens
profond du projet philosophique de Husserl sans nous hasarder a engager
une confrontation systématique entre la phénoménologie husserlienne et
la philosophie kantienne.

Rappelons tout d’abord quelques données historiques significatives: les
relations directes de Husserl avec le kantisme remontent aux années
1887—-1895, c’est-a-dire bien avant la période de maturité ou Husserl, aux
dires de certains, se serait «brusquement» converti au néo-kantisme. La
seconde période dans I’évolution de la pensée husserlienne qu’on peut
repérer va des Logische Untersuchungen (1900/01) a la publication des
Ideen zu einer reinen Phinomenologie und phdnomenologischen Philosophie
(1913): elle sera capitale et décisive, s’il est vrai qu’elle consacrera la
mutation de la phénoménologie descriptive initiale en phénoménologie
transcendantale. Elle révele a quel point la pensée de Husserl portait
I'empreinte de I'inspiration kantienne, que l'oeuvre publiée ne reflete
quimparfaitement. Puis viendra une période de rapprochement intense
avec la grande tradition philosophique, qui s’opére, du moins en partie,
au cours des bouleversements engendrés par la grande guerre et la crise
morale que traversait Husserl dans les années difficiles qui suivirent. Les
rapports que Husserl a entretenus avec son illustre prédécesseur et avec
ceux de ses contemporains qui avaient I'ambition de s’approprier le lourd
héritage kantien sont complexes, ambigus, souvent critiques mais jamais
indifférents.

Paradoxalement, au départ le contact intellectuel de Husserl avec la
philosophie kantienne était plutot négatif dés lors qu’il lui fut ménage
par Franz Brentano qui décida de sa vocation philosophique.
Aristotélicien convaincu et adversaire résolu du kantisme, Brentano
voyait en Kant un parfait sceptique et le grand responsable d’une nouvelle
décadence de la philosophie. L’ «anti-kantisme» initial de Husserl refléte
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I'influence que cette forte personnalité exerga sur le jeune mathématicien
venu a la philosophie. Néanmoins les critiques qu’il formule dans son
premier ouvrage original a endroit du kantisme révelent une solide
lecture de la Critique de la raison pure, sans doute encore quelque peu
entachée de scepticisme et non exempte de prévention a I'encontre du
kantisme. Un tournant décisif dans ses rapports avec Kant se produira
au cours des années 1894-95, pour partie sous I'influence de Paul Natorp
et peut-étre aussi de celle plus sourde et insinuante qu’il subit en cette
période a I'Université de Halle du milieu intellectuel profondément
marqué par le courant philosophique dominant en Allemagne a la fin du
siécle, I’école néo-kantienne.

Les premiers symptomes d’un changement d’attitude a ’égard de Kant
apparaissent avec les Prolégomenes a la logique pure (1900) ou il rattache
sa propre idée de la logique a celle des «grands penseurs du passé, et
notamment a Kant», qualifiant expressément sa propre définition de
l'objet de la logique pure de généralisation nécessaire de la question
kantienne sur les conditions de possibilité de I’expérience.? Certes les
appréciations désormais positives n’empéchent pas que subsistent des
désaccords et des critiques non négligeables, mais, nonobstant, en ces
années avant et aprés la publication des Recherches logiques, Husserl
s’adonne a une étude approfondie de la pensée kantienne, comme le
prouvent certains manuscrits de I’époque et les annotations abondantes
figurant sur son exemplaire personnel de la Kritik der reinen Vernunft.

Un autre rapprochement avec Kant, plus décisif cette fois se dessinera
entre 1905 et 1907, au moment ou prend naissance dans l'esprit du
philosophe «l'idée de la phénoménologie» congue comme philosophie
transcendantale. Orientation que plusieurs de ses disciples déploreront
en la considérant comme une régression de sa pensée. Dans les cing
conférences connues depuis sous le titre Die Idee der Phinomenologie® ou
se trouve exposé pour la premiere fois le principe de la réduction, la
philosophie de Kant est tout aussi présente que celle de Descartes, notam-
ment dans la question de la légitime revendication d’objectivité de la
connaissance. En outre, s’y trouve formulée clairement la nécessité d’une
«critique de la raison»» que, depuis 1904, Husserl considére comme sa
principale tache de philosophe. Si la méthode de la «déduction tran-
scendantale» selon Kant lui semble peu compatible avec I'intuitionnisme
et I'idéal cartésien d’une science apodictique, qu’il affirme avec vigueur,
il reste que des motifs d’origine kantienne agissent de fagon latente mais
non moins essentielle sur sa pensée, et contribueront a déterminer le sens
ultime de la réduction phénoménologique.
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Toutefois, c’est apres sa découverte de la réduction que Husserl prendra
conscience de la profonde parenté entre sa propre visée philosophique et
celle de Kant. Si initialement il avait manifest¢ une certaine hostilité¢ a
I’égard du kantisme et une nette prédilection pour la philosophie carté-
sienne et 'empirisme anglais (Locke, Hume), il reconnait désormais que
la science philosophique a laquelle il travaille comprendra finalement
toute la problématique kantienne. D’ou le besoin d’une explication
(Auseinandersetzung) plus poussée avec la pensée kantienne. La commu-
nauté d’intention philosophique avec Kant s’exprimera, des 1908, par
I'adoption du terme kantien de «philosophie transcendantale» pour définir
la phénoménologie. Méme Philosophie als strenge Wissenschaft (1911) et
le tome premier des Ideen confirmeront ce rapprochement positif avec
Kant. Prenant conscience de I'appartenance de la phénoménologie a
I’histoire, Husserl la rattache désormais a la grande tradition philoso-
phique et la considére comme la «secréte nostalgie» de la philosophie
moderne dont Kant avec Descartes fut 'un des plus illustres représentants.
De fait, dés les Recherches logiques, ou en tout cas dés 1905 et les
conférences sur I’Idée de la phénoménologie, Husserl n’a cessé de s’engager
dans cette «Selbstbesinnung» historique et a été amené a approfondir le
sens de son propre projet philosophique par une réflexion — qu’il n’a cessé
de poursuivre tout au long de son oeuvre — sur «l’essentielle parenté entre
la phénoménologie et la philosophie transcendantale de Kant».*

Ainsi notre objectif n’est pas le vaste débat historique dans lequel
s’inscrit 'ceuvre de Husserl, mais simplement montrer comment, non-
obstant toutes les divergences qu’on pourra relever, il a pensé la phénomé-
nologie comme un approfondissement de la pensée kantienne. Car plutot
que de chercher a en rectifier ou améliorer la problématique, Husserl a
pour ambition de se porter «au-dela» de Kant mais dans le sens méme
de sa pensée en assumant résolument et pleinement, dans la phénoméno-
logie transcendantale, I’héritage de la critique kantienne. La permanence
du dialogue avec Kant, qu’il reprend activement a partir de 1917, est
attestée a nouveau dans les cours de 1923/24 parus depuis sous le titre
de Erste Philosophie et surtout par le grand article écrit en 1924 a
'occasion du bicentenaire de la naissance de Kant.> Loin d’étre un écrit
de circonstance, il donna a Husserl I'occasion d’exprimer la conscience
qu’il avait désormais de son intime parenté avec Kant, quoiqu’il lui
répugnit toujours qu'on interprétat sa pensée a partir de la philosophie
kantienne et surtout qu'on la confondit avec le néo-kantisme. Il juge au
contraire que la philosophie critique et son sens véritable s’éclairent en
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quelque sorte rétrospectivement a partir de la phénoménologie
transcendantale.

L’ombre de Kant ne cessera de planer sur la philosophie de Husserl
dans les années qui suivirent. Formale und transzendentale Logik (1929),
le seul ouvrage qui ait vu le jour au cours de cette période et qu'on a pu
considérer comme le livre de Husserl, le plus révélateur de la destination
de la phénoménologie,® fait expressément référence a Kant et pas
uniquement par son sous-titre « Essai d’une critique de la raison logique».
Et pourtant la méme année Husserl semble avoir oubli¢ Kant puisque
les Conférences de Paris de 1929 (parus en traduction frangaise d’abord
sous le titre significatif de Méditations cartésiennes) placent a nouveau la
phénoménologie sous I’égide de Descartes. Lauteur de la Critique de la
raison pure n’y est guere cité, mais il serait abusif de prendre ces
Méditations pour le symptome d’une rupture définitive avec Kant, pour
un véritable «adieu au kantisme». Si le point de départ est indéniablement
cartésien, le point d’arrivée, I'idée de la phénoménologie comme idéalisme
transcendantal fait tout aussi clairement signe en direction de Kant.”

Il n’en va pas autrement du dernier écrit de Husserl publié plus tard
sous le titre Die Krisis der europdischen Wissenschaften und die transzen-
dentale Phidnomenologie, avec le texte de la conférence de Vienne de 1935.
Peut-étre Husserl l'a-t-il congu poussé par le sentiment de I’échec des
Meéditations cartésiennes, dont le texte allemand pourtant annoncé n’a
pas €té publié du vivant du philosophe? Quoi qu’il en soit, 'auteur de la
Krisis s’éloigne quelque peu de la voie cartésienne vers la phénoménologie
transcendantale pour s’engager, a travers une «Selbstbesinnung» histor-
ique», dans une «évaluation» critique de la philosophie de Kant, qu’il
juge étre une tiche impérieuse a laquelle il ne veut ni ne peut se dérober.®
En fait, dans son effort pour saisir le sens profond de son propre projet
philosophique, Husserl semble toujours avoir oscillé entre les deux poles
constants de sa pensée, Descartes et Kant. S’il voit en eux les deux grands
précurseurs de la phénoménologie, la «révolution copernicienne» de Kant
n’est pas pensable sans la découverte cartésienne de 1’ego cogito posé
comme évidence apodictique primordiale de toute pensée rationnelle.

D’une certaine manicre, la Krisis est congue comme une explication
avec Kant, comme une confrontation de la «rationalité» kantienne avec
la «scientificité» cartésienne, elle est censée montrer comment ’opposition
entre «’objectivisme» et le «transcendantalisme» a dominé toute I’histoire
moderne de la pensée européenne. Cependant Husserl remet a plus tard
la critique systématique de Kant, d’autant plus incontournable a ses yeux
qu’il se sent proche de lui. La conférence de Prague (texte de base de la
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Krisis) tendait a expliquer pourquoi la «révolution copernicienne» inau-
gurée par Kant n’a pas été définitivement acquise dans I’histoire de la
philosophie moderne et pourquoi 'objectivisme physicaliste, cause de la
crise actuelle que traversent et la science et ’humanité européennes, n’a
pas été vaincue une fois pour toutes.” Quelque hétérogénes que paraissent
étre les différentes parties de 'ouvrage, toutes n’en présentent pas moins
la philosophie transcendantale de Kant comme triomphant de 'object-
ivisme et consacrant la découverte d’une dimension toute nouvelle de la
connaissance, le subjectivisme transcendantal issu d’un esprit scientifique
radicalement nouveau. Le dernier grand écrit de Husserl plutdot qu'une
«critique de la raison pure» se présente ainsi comme une «critique de la
raison historique» et implique, au moins indirectement, une «critique de
la raison pratique et axiologique». Si Husserl y réfléchit sur Kant, il n’y
réfléchit pas moins sur Descartes et méme autant sur Hume, Locke,
Berkeley et d’une fagon générale sur l'empirisme et le rationalisme
modernes.

Voila pourquoi il faut écarter résolument I'idée fallacieuse que, pour
comprendre le sens ultime et 'originalité de la phénoménologie, il faille
la débarrasser de toutes les références historiques dont elle s’est nourrie.
Husserl lui-méme, dans Ideen 1 comme dans Erste Philosophie ou dans
la Krisis, semploie a la relier a la «motivation originelle» qui a animé
toute I’histoire de la pensée et il voit en elle 'aboutissement et I’élucidation
d’un projet qui a été le souci permanent de la philosophie depuis ses
origines grecques anciennes ou a pris naissance l'idée de philosophie.
Lauto-compréhension de la phénoménologie implique de toute nécessité
la confrontation avec I’histoire de la philosophie. Que 'une des figures
de cette confrontation, outre Descartes, ait été naturellement Kant, ou
du moins l'intention fondamentale du kantisme, ne saurait surprendre le
lecteur attentif. Notre propos est dés lors clairement défini par I'affirma-
tion expresse de Husserl selon laquelle la réflexion sur sa propre situation
par rapport a Kant a fait progresser la compréhension qu’il avait de lui-
meéme et de sa vocation de phénoménologue, '«évaluation (Auswertung)
critique de la philosophie de Kant» étant pour lui une tiche impérieuse
a laquelle il ne voulait ni ne pouvait se dérober.!°

II. EMERGENCE D’UN PROJET DE CRITIQUE DE LA RAISON?

Cest au cours de la période qui va de la parution des Logische
Untersuchungen (1900/01) a celle des Ideen zu einer reinen Phinomenologie
und phdnomenologischen Philosophie (1913) que Husserl a vraiment congu
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le projet d’une philosophie phénoménologique, qui a miri dans son esprit
a la faveur des efforts qu’il faisait pour préciser les intentions implicites
de «l’'ouvrage de percée» de la phénoménologie. Néanmoins la période
qui sépare les deux ouvrages marque un tournant décisif dans sa pensée:
quelque six ans apres la parution du premier ouvrage, Husserl connait
des moments de découragement voire de désespoir au cours desquels il
prenait peu a peu conscience de lui-méme et de sa tdche de philosophe,
mais en méme temps ressentit 'impérieuse nécessité d’avoir a résoudre
pour lui-méme le probléme universel d’une «critique de la raison», pas
seulement de la raison logique, mais aussi de la raison pratique et axiolo-
gique. Quelques annotations significatives de son Journal, datant de 1906,
témoignent explicitement que ce fut 1a pour lui une tache sans laquelle il
ne pensait pas pouvoir mériter le nom de philosophe. Bien plus, sans
avoir ¢élucidé le sens, la méthode et les points essentiels d'une telle «critique
de la raison», il ne pense pas pouvoir vivre, déclare-t-il.!* Cette allusion
au titre de I'oeuvre principale de Kant n’est pas pur hasard, c’est au cours
de ces années durant lesquelles Husserl s’est intensément occupé de la
pensée kantienne qu’est née en lui I'idée d’une «phénoménologie congue
comme philosophie transcendantale et critique de la raison» et qu’il
s’emploie en méme temps a préciser I'idée centrale de toute la phénoméno-
logie, celle de la réduction phénoménologique ainsi que le probléme de la
constitution des objets dans la conscience ou, comme il aime encore a le
formuler, de la «dissolution de I’étre dans la conscience», qui consacrera
sa conception de [l'idéalisme transcendantal. Plus exactement, dés 1903/
04, Husserl se résout a abandonner le stade de la phénoménologie descrip-
tive, qui I'emportait encore dans les Recherches logiques pour s’engager
dans une critique de la raison, une «critique phénoménologique de la
raison».!2

Néanmoins, en dépit d’un progressif rapprochement de la phénoméno-
logie de la raison avec la critique de la raison kantienne, une divergence
capitale subsiste d’emblée: contrairement a Kant, Husserl ne parle jamais
de «critique de la raison pure» qui aurait pour seul objet de réduire les
prétentions de la raison spéculative ambitionnant de s’élever au-dessus de
I’expérience et d’atteindre ainsi a un «absolu». Idée qui parait absurde a
Husserl car la raison est dans son essence «intuitive» et «expérimentale».
En désaccord avec Kant depuis les Recherches logiques, Husserl congoit
tout différemment I'idée de Raison puisque pour lui la source de toute
rationalité est a chercher dans I’évidence intuitive originaire. Raison et
objectivité sont dans un rapport intentionnel de donation de sens et de
validation d’étre.!®> Pour le phénoménologue, la question n’est pas le
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«quid juris» de la connaissance a priori, le probléme qu’il pose n’est pas
celui que pose le philosophe criticiste qui s’interroge sur la légitimité et
la validité de la connaissance a priori. L’évidence naive immédiate de la
connaissance intuitive n’est pas véritablement «illégitime», simplement sa
legitimité reste encore «non élucidéer, elle n’est pas encore «fondée en
raison». L'exigence méthodologique fondamentale que Husserl ne se lasse
pas de mettre en exergue est celle d'un «radicalisme» de la pensée qui, a
I’encontre de toutes les «idoles» de la connaissance, de toutes les puis-
sances de la tradition, des préjugés de tous ordres, des constructions et
spéculations métaphysiques, fait valoir le «droit de la raison» a s‘imposer
comme seule autorité en matiére de vérité».'* Formule que Kant n’aurait
sans doute pas démentie, mais Husserl, paradoxalement, en attribue le
mérite a Pempirisme anglais. Pour lui, ce qui est saisissable de fagcon
originaire, sans la médiation d’aucune espece de pensée construite a coup
de concepts a priori, c’est bien par I'intuition que nous y accédons, c’est
bien lintuition qui précéde toute pensée théorique. Cependant, il ne
Iignore pas, ce qui est a saisir par une conscience originairement donatrice
de «la chose méme», ce n’est justement pas le donné immédiat, on ne
peut le préjuger, il faut le voir et le décrire, et donc tout d’abord se
détourner des concepts objectifs et explicatifs pour porter tout ’effort sur
I’élucidation (Aufkldrung) du phénomeéne. Si I'intuition donne I'objet «en
personne», elle ne le réduit pas a une simple apparence. Au contraire,
elle indique en méme temps que le phénomene tel qu’il se présente recéle
tout autre chose que ce que nous croyons d’abord voir et distinguer en
lui. Et c’est la tache justement de 'analyse intentionnelle de mettre a nu
les horizons de sens et les implications et motivations cachées de I'évidence
naive. Lanalyse phénoménologique est ainsi pour Husserl le pendant de
la «déduction subjective» de Kant et constitue une étape essentielle de
la critique de la raison lors méme qu’elle n’est pas au premier plan
dans la premiére Critique de Kant.'?

Témoignant de ce tournant dans sa pensée, les cinq Conférences de
1907 éditées sous le titre Die Idee der Phdnomenologie étaient congues
comme une introduction a un cycle de conférences intitulées
«Phénoménologie et critique de la raison» dans lesquelles Husserl essaie
de cerner la tache générale d’une critique de la connaissance. Ces textes
montrent comment la «question fondamentale» de la philosophie a
émergé chez Husserl comme chez Kant a un moment ou 'un comme
l’autre se trouvent confrontés a la menace d’un scepticisme radical. Husserl
considére ainsi que la tache urgente a laquelle il devait s’atteler sans délai
et s’appliquer de longues années durant, ¢’était «I’¢lucidation de ’essence
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de la connaissance et de 'objectivité de la connaissance», autrement dit
ocuvrer a I’édification d’une véritable «théorie ou critique de la connais-
sance», au sens kantien du terme. Ce fut 1a le point de départ de la
phénoménologie: « Comment la conscience peut-elle sortir d’elle-méme et
atteindre son objet de fagon certaine?» Comment une connaissance qui
transcende la conscience est-elle possible? Voila la question premicre que
pose le phénoménologue en tant qu’il vise a constituer une véritable
critique de la raison théorique, et tout d’abord une critique de la raison
logique et judicative.'®

Plus largement, la critique phénoménologique de la raison selon
Husserl interroge sur le sens d’étre de toute objectivité, c’est 'étre du
monde dans son rapport a la subjectivité constituante qui est en question,
et plus fondamentalement encore I'étre de la subjectivité elle-méme.
Probléme que Kant n’a pas totalement ignoré mais qu’il n’a abordé
vraiment que dans la Critique de la raison pratique. Une méme motivation
animait leur projet commun d’une critique de la raison; en un sens, I'un
comme l'autre luttent, chacun a sa maniére, contre un absolutisme falla-
cieux et un scepticisme envahissant, quoique dans des circonstances histor-
iques qui different sensiblement. Kant vivait a ’époque du rationalisme
métaphysique triomphant qui «absolutisait» les concepts purs de ’enten-
dement et les idées transcendantes de la raison théorique. Husserl se
trouve confronté¢ a un absolutisme d’un autre ordre, encore qu’il soit
également — et paradoxalement — une forme de rationalisme, celui imposé
par le positivisme des sciences de la Nature. Kant mit fin a 'absolutisation
des concepts purs en restreignant leur validité objective a I'expérience,
Husserl de son cdté comprenait qu’il fallait soumettre & une critique
rigoureuse I'expérience objective elle-méme, a laquelle le positivisme en
appelle comme a un principe absolu. Ainsi la visée de la «critique»
kantienne et celle de la critique phénoménologique de la raison se rejoig-
nent, mais différent en raison de la situation historique dans laquelle 'un
et lautre s’efforcaient de la mettre en ocuvre. Plus d’une fois Husserl
déclare que le questionnement kantien sur les conditions de possibilité
de T'expérience objective et les sciences empiriques et «exactes» de la
nature, en derniére analyse, conduit, du moins implicitement, a leur
nécessaire «mise entre parenthéses» et par suite a la découverte de la
dimension de la subjectivité transcendantale fondatrice de toute objecti-
vité. Le «retour critique» de I’a priori objectif a I’a priori subjectif (qu’il
décele dans la déduction transcendantale de la premiere édition de la
Critique de la raison pure) a le méme sens que la méthode phénoménolo-
gique tendant a révéler la subjectivité constituante sur laquelle est centrée
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la phénoménologie de la raison théorique. Husserl n’a jamais cessé d’aper-
cevoir dans la critique de la raison de Kant une profonde intuition de
I'essence de la subjectivité transcendantale connaissante et constituante
de toute objectivité. Seulement pour lui, «la critique, premiére en soi, de
la connaissance, dans laquelle toute autre critique prend racine, c’est
lautocritique transcendantale de la phénoménologie elle-méme» alors
que par ailleurs sa démarche est nécessairement ancrée dans une certaine
«naiveté provisoire» quil a a surmonter.'’

C’est avant tout dans le cours de 1923/24 édité dans 'oeuvre posthume
sous le titre de « Erste Philosophie» et dans les textes publiés en appendice
intitulés «Kant et I'idée de philosophie transcendantale» et «Kant et la
révolution copernicienne» qu’on découvre le portrait le plus complet que
Husserl ait tracé de Kant. Il renvoie ainsi explicitement a Kant en déclar-
ant que «la théorie transcendantale de la connaissance est la condition
de possibilité de toute métaphysique», elle doit donc nécessairement
la précéder et, une fois élaborée, accompagner toute démarche méta-
physique.'® Théorie transcendantale de la connaissance, elle sera dés lors
pour Husserl, comme elle le fut pour Kant une «critique universelle de
la raison». C’est 1a une problématique absolument nouvelle et I'inaugura-
tion d’une «science tout a fait nouvelle» dans I’histoire de la philosophie,
déclare Husserl, car I’humanité jusqu’a Kant a accepté le monde de
I’expérience tel qu’il se donne et a situé le sujet connaissant lui-méme en
tant qu’homme dans le monde. Pour la pensée dogmatique, il allait de
soi que ’lhomme ait le pouvoir de connaitre la vérité du monde puisqu’elle
avait la «certitude de croyance» de posséder le monde, la seule question
qui se posait était de savoir comment il est et comment ’atteindre dans
son étre-donné lui-méme.!°

Or, «s’il est vrai qu’'un monde existe pour moi dans une évidence qui
va de soi, et que 'expérience m’en fait découvrir des aspects toujours
nouveaux en me révélant a moi-méme comme é&tre psycho-corporel,
comme chose parmi les choses», alors la seule question qui se pose a la
subjectivité connaissante est de savoir quelles sont les conditions de
possibilité a priori lui permettant d’acquérir et de justifier la conviction
qu’il a de I’existence d’un tel monde réel et de sa capacité de le connaitre
objectivement. Seulement, son existence pour moi désigne d’abord un
véritable processus subjectif: les objets, les vérités du monde pour moi
sont des événements subjectifs se produisant dans 'immanence de ma
conscience; méme I'espace et le temps, selon Kant formes a priori de la
sensibilité, a travers lesquels le monde m’apparait, appartiennent a ma
subjectivité propre. Pareille interprétation ne revient pas a priver le monde
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de sa valeur, cela va de soi, elle correspond simplement a la «mise en
évidence» d’un état de fait nécessaire. D’ou le probléme qui en résulte:
comprendre «comment la subjectivité, en vertu de sa propre autonomie,
et en se comprenant elle-méme, connait légitimement I’étre du monde et
justement ce monde-ci».?°

Voila le pas décisif vers une philosophie transcendantale que Kant a
initiée par la «révolution copernicienne» en inaugurant une véritable
science fondamentale nouvelle qui prendra le nom de philosophie trans-
cendantale. Si Kant a eu I'insigne mérite d’avoir étendu la problématique
transcendantale a toutes les formes d’objectivité possibles, tant celles du
monde moral que celles de I'univers esthétique, et ce lors méme qu’il est
parti de 'examen des sciences exactes de la nature, il n’a pas achevé le
grand projet d’une «science transcendantale du monde».?! En revanche,
il a réellement jeté les bases de cette science nouvelle qui, par explicitation
des conditions eidétiques de la conscience du monde se constituant dans
la subjectivité pure, rend intelligible le monde lui-méme dans son sens
vrai et authentique. Il a ¢té le premier a considérer la science non pas
seulement comme un ensemble de connaissances objectives, mais comme
une opération subjective de la connaissance, s’accomplissant dans 'imma-
nence de la conscience. Voila pourquoi, paradoxalement, il a fondé l'objec-
tivité et la validité de la connaissance sur une théorie transcendantale de
la subjectivité laquelle prendra, chez lui aussi par nécessité, la forme d’un
idéalisme transcendantal **

La méthode a laquelle il recourt n’est pas moins originale: elle consiste
en un questionnement régressif, une sorte de «Riickfrage», dira Husserl,
qui remonte aux sources ultimes de I'expérience du monde, aux origines
des formations de la connaissance et la prise de conscience de soi du sujet
connaissant; elle se formule en ces termes: «Sous quelle forme doit appara-
itre un monde objectif pour qu’il soit 'objet d’une expérience possible et
pour qu’il soit connaissable comme un monde un et identique, et ce a
travers les expériences les plus variées possibles»?* Sous le titre de
«déduction transcendantale», et par opposition a I'objectivisme pré-scien-
tifique mais aussi scientifique, Kant remonte a [’a priori de la conscience
donatrice de sens, observe Husserl, il «fait retour a la subjectivité connais-
sante elle-méme comme lieu originaire de toutes formations de sens et
validations d’étre objectives».**

Kant n’en donne pas pour autant dans le scepticisme a la manicre de
Hume qui «dissout le monde en purs phénomeénes subjectifs», le réduit
a n’étre que pure «fiction». Lidéalisme transcendantal de Kant, loin de
mettre en doute le monde de I'expérience ou la vérité objective des sciences
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positives, tend au contraire a leur assurer un fondement scientifique
rigoureux et solide, note Husserl.?® L’étre-en-soi du monde est un fait
indubitable, mais c’est un fait que seule la philosophie transcendantale
est 4 méme de fonder en raison. Husserl va jusqu’a affirmer qu’une fois
fondée une philosophie transcendantale en tant que science rigoureuse,
toutes les autres sciences pourront accéder au niveau de rationalité théor-
ique ultime qu’elles exigent en vertu de leur essence propre. Toutefois, si
Kant a su tracer les grandes lignes de «I’édifice monumentale de la science
transcendantale», selon Husserl, il n’a pas réussi a mener jusqu’a son
terme le projet qu’il avait initié¢.?® En fait, sa philosophie transcendantale
n’est pas cette science derniére qu’elle avait pourtant I'ambition d’édifier,
comme Kant lui-méme semble en avoir fait ’aveu. Finalement, Husserl
en arrive a conclure — et ce n’est pas contradictoire — que «la critique de
la raison» de Kant est tout aussi éloignée d’une philosophie transcendan-
tale congue comme science absolument fondamentale, ce qui veut dire
fondatrice et fondée en derniére instance, que ne I’était celle de Leibniz.?’

En un mot, la perspective transcendantale dans laquelle s’était engagé
Kant est restée trop limitée puisqu’elle a laissé en dehors de son domaine
de compétence tout un pan de la vie de la conscience transcendantale.
Le radicalisme insuffisant de la critique kantienne a donné lieu a un
certain nombre de contradictions et de difficultés, repose sur des présup-
positions dogmatiques, des concepts mythiques: par exemple la concep-
tion de la chose en soi, la doctrine de [lintellectus archetypus, de
I’aperception transcendantale ou de la «conscience en général». Or, sans
la doctrine de la «chose en soi», tout son systéme philosophique s’écroule,
et pourtant en méme temps on ne saurait admettre pareille doctrine
métaphysique dans une théorie transcendantale radicale, juge Husserl en
affirmant qu’un subjectivisme transcendantal mis en ceuvre dans toute sa
pureté «ne laisse nulle place a des hypothéses «métaphysiques» au sujet
d’un «étre-en-soi» derriére I'étre se constituant dans les fonctions intention-
nelles de la conscience transcendantale.”®

L’adoption par Husserl du nom kantien de philosophie transcendantale
résulterait-elle pour autant d’une rencontre purement fortuite, d’une
simple analogie des termes retenus pour désigner la philosophie phéno-
ménologique dés lors qu’elle n’est plus science purement descriptive?
Certains le pensent en n’en voulant pour preuve que l'insistance avec
laquelle Husserl se réfere a Descartes voire a Hume plutot qu’a Kant
lorsqu’il s’agit de justifier la phénoménologie transcendantale. On va
jusqu’a soutenir que Husserl, in fine, aurait délibérément ignoré le «tran-
scendantalisme» kantien jusque dans un texte ou la référence a Kant —
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certes implicite — ne se limite pas au seul sous-titre.*> On explique la
différence capitale entre le projet philosophique de la «Critique» kan-
tienne et celui de la phénoménologie par leur divergence irréductible sur
la notion méme de «transcendantal». Eugen Fink, fidele entre les fidéles
disciples de Husserl, avait jadis suggéré que, chez Kant, «transcendantal»
s’oppose a «empirique» tandis que chez Husserl le concept anti-thétique
de «tanscendantal» est «mondain» (weltlich). Chez le premier, il s’agirait
de la forme a priori de I'expérience du monde, chez le second «trans-
cendantal» renverrait a la notion de la transcendance du monde et
finalement définirait la subjectivité constituante du monde qui, en tant
que telle, ne peut plus étre une subjectivité mondaine.’® N’est-ce pas
oublier que la confrontation établie par Fink visait plutot le néo-kantisme
que Kant lui-méme?

A la vérité, dés 1908 Husserl trouve troublant le «double sens» du
concept de transcendantal chez Kant, le premier lui paraissant définir la
question de la possibilité de la connaissance objective, d’'une connaissance
qui, d’une part, est «subjective» et, d’autre part, porte sur un étre «objec-
tif» indépendant de la subjectivité connaissante. Le premier concept
évoque pour lui le probleme de la corrélation nécessaire entre objectivité
et subjectivité et implique la nécessité d’un questionnement «transcendan-
tal», c’est-a-dire d’un retour copernicien, d’une sorte de «Riickfrage» de
la subjectivité sur elle-méme, un «retour aux origines» de la connaissance.
C’est ce concept qu’il adoptera pour définir la phénoménologie quoiqu’il
n’ignorat pas que son interprétation du transcendantalisme kantien ne
concorde pas exactement avec la définition du «transcendantal» par
Kant. Quant au second sens de «transcendantal» chez Kant, le sens
«méthodologique» tel qu’il est proprement a I'ceuvre tant dans
I’Estheétique que dans [’Analytique transcendantales, Husserl ne peut ’ap-
prouver en raison de toutes les «présuppositions dogmatiques» dont il
est grevé.3! Malgré tout, c’est bien par référence a Kant que Husserl
définira la phénoménologie comme philosophie transcendantale car pour
lui il fut bien ce philosophe qui, face a I'objectivisme dogmatique, a tenté
de mettre en oeuvre une science nouvelle, une science de la subjectivité
connaissante, «lieu et source originaires» de toute objectivité, de toute
donation de sens et validation d’étre».>? Si néanmoins, dans le texte de
la Krisis, il qualifie de «motif cartésien» le concept de «transcendantaly,
cela prouve tout au plus que Husserl ne songeait pas a opposer Descartes
et Kant, mais au contraire a les situer tous deux avec Hume dans une
méme lignée de penseurs qui ont inauguré le courant moderne de la
philosophie transcendantale.
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La problématique du transcendantal, immanquablement, nous con-
fronte a I'un des points les plus controversés parmi les interprétes de la
philosophie husserlienne, a savoir son option résolue pour [l'idéalisme
transcendantal. Le principe supréme de toute philosophie transcendantale,
a savoir que les conditions de possibilité de 'expérience sont aussi les
conditions de possibilité de 'objet de I'expérience, selon la formule méme
de Kant, n'impose-t-il pas inévitablement a I'un et a 'autre une solution
idéaliste au probleme de la connaissance? Husserl voyait 1a le sens de la
révolution copernicienne, plus exactement dans l'effort kantien d’une
interprétation foncierement nouvelle du sens d’étre du monde objectif. 11
revendique explicitement, notamment a partir des années vingt, pour sa
propre philosophie le nom d’idéalisme transcendantal.®® A la vérité, I'hy-
pothese idéaliste est présente — du moins tacitement — dés le tome I des
Ideen et méme déja dans I'ldée de la phénoménologie et est expressément
évoquée en 1929 dans les Méditations cartésiennes, dans Formale und
transzendentale Logik et en 1930 dans le « Nachwort zu den Ideen». Si la
Krisis ne semble pas recourir a I'expression d’idéalisme transcendantal,
ce n’est pas parce que Husserl aurait totalement renoncé a I'interprétation
idéaliste du monde. En revanche, il est vrai aussi qu’a ses yeux I'idéalisme
kantien n’est recevable qu’a la condition de faire abstraction des «com-
posantes métaphysiques» de la Critique, c’est-a-dire de I’absurde doctrine
de la «chose en soi» et de lintellectus archetypus, selon Husserl une
hypothése en contradiction avec «le sens le plus profond de I'idéalisme
transcendantal».>*

Le scepticisme qui a présidé a la naissance de la phénoménologie et
qui a motivé le commencement de la réflexion philosophique de Husserl
n’est pas fonciérement différent de la situation dans laquelle Kant fit
effort pour réagir contre le danger du scepticisme envahissant dans lequel
il sentit qu’il risquait de tomber aprés le «sommeil dogmatique» d’ou il
fut tiré par sa lecture de Hume. L’attitude de pensée que Kant appelait
dogmatique et que Husserl nommera «attitude naturelle» désigne la
naiveté avec laquelle la conscience saisit les objets a connaitre sans se
poser les questions préjudicielles telles que: que pouvons-nous savoir?
Quelles sont les possibilités réelles et les limites du pouvoir de connaitre
de la raison théorique? En d’autres termes, avant de nous fier tranquille-
ment a ce que nos facultés de connaitre nous apprennent, il faut procéder,
pense Kant, a un examen sérieux de [‘organe de notre connaissance, a
une véritable critique de I'instrument employé.*> D’ou le besoin impératif
d’une science préalable a toute doctrine de I'€tre, a toute métaphysique.
Seule une théorie transcendantale de la connaissance pourra nous éclairer
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sur les pouvoirs réels de la raison, sur sa portée et ses limites, et finalement
aussi sur la validité des enseignements qu’elle nous apporte. La manicre
dont Kant abordera et résoudra le probléme implique un changement
d’attitude radical, une véritable «révolution» de la pensée, unique voie
possible permettant de fonder la philosophie, une métaphysique «qui
pourra se présenter comme science». Voila le point de départ et le pro-
bléme capital de la Critique de la raison pure.

Husserl partira lui aussi de «lattitude naturelle» dans laquelle est
ancrée notre connaissance naive. Primordialement orientée vers les choses
données a la conscience dans une évidence certaine, clle est a sa fagon
dogmatique dés lors que la possibilité de la connaissance va de soi pour
elle et qu’a travers la conquéte des sciences elle progresse de découvertes
en découvertes toujours nouvelles. Pour elle, la connaissance est un fait
indéniable, elle n’est pas un probléme car confiante en son pouvoir et en
quelque sorte insouciante d’elle-méme, elle n’a pas de motifs pour s’in-
terroger sur elle-méme, pour sortir de son champ de compétence, de sa
«limitation» naturelle. Seulement pour peu que nous nous mettions a
réfléchir, nous voila confrontés a des erreurs, entrainés dans des égare-
ments et condamnés a nous enliser dans des contradictions quasi insur-
montables. Nous voila en proie au scepticisme qui menace d’emporter la
confiance que nous avons spontanément en notre faculté de connaitre.
Des lors, note Husserl, la connaissance, la chose la plus évidente du
monde, devient d’un coup pour nous le plus grand des mystéres. Avons-
nous le droit de nous résigner et d’affirmer avec le sceptique que notre
connaissance n’est rien d’autre qu’un état subjectif, qu’il n’y a pas d’autre
vérité que la ndtre, qu’a chacun sa vérité, que la connaissance n’est que
connaissance humaine, incapable d’atteindre la nature méme des choses?3®

Le terrain sur lequel s’affrontent ces diverses conceptions sur le pouvoir
et I'impouvoir de la raison est celui de la théorie de la connaissance et
de la métaphysique. Voila pourquoi la tache incontournable pour le
philosophe est justement une «critique de la raison théorique», juge
Husserl. Cependant avant de procéder a la critique de la connaissance
naturelle, il faut opérer un radical changement d’attitude, une véritable
«révolution copernicienne» dont surgira la pensée proprement philoso-
phique qui a son site «dans une dimension toute nouvelle».>” La phéno-
ménologie, qui adopte d’emblée ce nouveau mode de penser, a pour
vocation d’étre cette science unique comme le fut jadis pour Kant la
Critique de la raison pure: a elle incombe I'impérieuse tache d’élucidation
du sens, de I'essence et de la validité de la connaissance. De la réussite
de cette science a laquelle la phénoménologie assurera sa vraie refonda-
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tion, et qui devra dissiper les doutes et les contradictions qui tourmentent
et déroutent la pensée, dépendra comme chez Kant la possibilité d’une
«métaphysique qui puisse se présenter comme science».>8

Pour Husserl comme pour Kant, ce qui est énigmatique dans la possibi-
lit¢ de la connaissance, c’est bien le probléme de la transcendance, autre-
ment dit, la prétention de la connaissance d’atteindre, au-dela d’elle-méme,
un objet qui lui est extérieur et qui constituera, selon Husserl, «le point
de départ et le fil conducteur de la critique de la connaissance» et de la
philosophie transcendantale.®® Une divergence capitale avec la position
du probléeme défendue par Kant se fait jour ici car, aux yeux de Husserl,
quelle que soit I’'absolue certitude que nous avons en fait d’une connais-
sance transcendante, le fait demeure énigmatique, et quels que soient les
résultats positifs auxquels aboutissent les sciences positives, nous ne sauri-
ons en déduire la possibilité de I'objectivité de la connaissance trans-
cendante. Le probléme n’est plus de savoir comment une connaissance
transcendante est possible, mais plutot d’expliquer comment nait ce «pré-
jugé universel» sur lequel se fondent toutes les sciences, ni la question
kantienne «comment le monde doit-il étre constitué pour qu’il soit accessi-
ble a la connaissance en général» pas plus que la question inverse «com-
ment doit &tre la connaissance pour que, en elle, un monde soit
connaissable, et le soit scientifiquement».*® D’ou le principe fondamental
de toute théorie de la connaissance dans lequel est en germe aussi le
principe fondateur de la phénoménologie, a savoir la nécessité d’une
«réduction épistémologique» qui affectera de «I'indice d’indifférence voire
de nullité» toutes les transcendances entrant en jeu dans le processus de
la connaissance.* 1l est vrai que la «révolution copernicienne» initiée par
Kant, que Husserl entend pleinement prendre a son compte, grace a
laquelle nous comprenons le monde en faisant de ’objet connu retour au
sujet connaissant, n’a pas le sens radical que prendra la réduction phéno-
ménologique transcendantale lors méme que la critique kantienne de la
raison théorique est une « phénoménologie commengante» mais qui n’a pas
poussé jusquau bout le mouvement du retour a la subjectivité
transcendantale.

Voila comment Husserl comme Kant nous confrontent a ce qui consti-
tuera la thése centrale de I'idéalisme phénoménologique transcendantal,
qu’il convient tout d’abord de rapporter a I’analyse bien connue que
Husserl a développée dés le tome premier des Ideen. La thése n’en fait
pas pour autant du monde un produit, une création de la subjectivité.
Tant que l'intentionnalité ou la constitution n’avait qu’un sens statique,
I’expérience du monde pouvait étre considérée comme «pro-ductive» au
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sens strict du terme. La seule chose que soutienne la phénoménologie
statique, c’est que le monde est relatif a la subjectivité connaissante,
constituant le sens que ce monde a pour nous. Pour que le monde puisse
apparaitre comme un «produit de sens», il faut encore que I'intentionna-
lité soit comprise comme «opérante» (leistende) et la constitution comme
«génétique», comme pendant de la «genese de sens» (Sinngenesis) du
monde. La relativité de principe du monde a la conscience connaissante
se révele dans I'analyse des modes d’étre donné du monde objectif: on en
retiendra en particulier que I'objet réel de 'expérience est donné seulement
a titre de «pole identique» des multiples modes d’apparaitre de I'objet a
travers des «esquisses» unilatérales. L’objet est un X qui se donne tantot
sous tel aspect, tantdt sous tel autre. Modes d’apparaitre naturellement
«subjectifs» en ce qu’ils dépendent de la «position» du sujet dans son
environnement naturel, de sa nature corporelle organique. Pour autant
ils ne sont pas uniquement déterminés par les conditions d’existence du
sujet corporel humain, ils dépendent aussi de I’essence de la chose réelle
elle-méme et de sa place au milieu du monde chosal, avec ses diverses
interconnexions eidétiques objectives.*?

Or, selon Husserl, méme si 'objet X ne correspond pas a la «chose-
en-soi» de Kant, il nous est impossible de parcourir intégralement la
totalité des apparitions a travers lesquelles il se donne a voir dans son
identité d’objet déterminé. On peut le percevoir sous des aspects toujours
nouveaux, il n’est jamais donné dans sa totalité d’étre, a tout moment, la
perception peut se révéler simple illusion, I'objet n’étre que pure appa-
rence. Dans une formule que Sartre n’aurait pas démentie, Husserl déclare
que «tout étre de 'apparaitre est en suspens entre I'étre et le non-étre».*
En dépit des confirmations qu’elle ne cesse de recevoir, la réalité du
monde existant est une «présomption» sans fin, en quelque sorte sans
cesse «en sursis». Le monde vrai est de part en part «anticipation»
d’expériences de confirmation voire d’infirmation, «le monde», en dernier
ressort, n’est qu’un «Sinnprodukt», une oeuvre résultant des opérations
constituantes de la subjectivité transcendantale, in fine, il n’est qu'une
«idée située a I'infini», rappelle Husserl dans plus d’un texte et précisément
dans le grand article commémoratif du bicentenaire de la naissance de
Kant.** En d’autres termes, chose ou monde de I'expérience ne sauraient
étre absolument exempts de tout non-étre possible qu’a la condition qu’ils
soient donnés et appréhendés dans une parfaite adéquation. Or, ce n’est
qu’'une idée, un idéal, certes nécessaire mais en définitive inaccessible, vers
lequel tend la connaissance toujours plus parfaite de la chose et qui, pour
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Husserl aussi, est seulement une idée au sens d’une «idée régulatrice»
telle que I’entendait Kant.*

Des lors s’éclaire le sens de ['idéalisme transcendantal selon Husserl: il
signifie avant tout la «délivrance» de la conscience de «I’absolutisation
du monde» dans laquelle elle s’est embourbée, 'abandon de la fallacieuse
idée d’'un monde absolument déterminé et existant sans faille. Manicre
d’absolutiser le monde qui procéde en vérité plutdt de la conscience
métaphysique et plus exactement de 'objectivisme rationaliste et positi-
viste de la science de la Nature, que Husserl combat avec fermeté surtout
dans les écrits de la Krisis. Pour le «subjectivisme» transcendantal qu’il
défend, la subjectivité seule est un étre absolu, est absolument «&tre-pour-
soi», capable de s’apparaitre a soi-méme sans dépendre, a I'instar du
monde, de la donation de sens effectuée par une subjectivité étrangere.
Autrui non plus, par son originalité et son statut d’alter ego, ne coincide
pas avec son étre-relatif et ne saurait se dissoudre en simple corrélat
intentionnel de ma propre vie de conscience.*®

La question de I'idéalisme phénoménologique transcendantal ne saurait
gueére €tre tranchée sans que soit mise au clair la question du statut
ontologique et des fonctions constituantes de la subjectivité transcendan-
tale laquelle n’est nullement pour Husserl la raison suffisante et ultime
de I'étre du monde. Certes tout existant quel qu’il soit, en derniére analyse,
«se constitue» dans la subjectivité transcendantale, affirmation qui pour
Husserl ne souffre pas de restriction, et dont la signification s’éclaire a
partir de cette notion centrale. Husserl n’ignore pas que, si 'on veut éviter
de graves malentendus au sujet de I'idéalisme phénoménologique tran-
scendantal, on ne saurait trop insister sur la véritable ambition de la
phénoménologie, a savoir qu’elle n’a rien a voir avec une «construction
métaphysique», et qu’elle n’a pas d’autre ambition que celle d’«expliciter
le sens que ce monde a pour nous tous avant toute philosophie», comme il
le souligne dans les Méditations cartésiennes.*’ On se gardera aussi de
perdre de vue que, a la différence de l'idéalisme kantien, I'idéalisme
phénoménologique transcendantal s’affirme résolument comme une
«monadologie» qui, en dépit des affinités avec Leibniz, procéde exclu-
sivement de l'auto-explicitation phénoménologique de l'expérience de
I’ego transcendantal. Tout étre existe et regoit sens et valeur d’étre de la
vie de la subjectivité transcendantale congue sous la figure de '«intersub-
jectivité transcendantale».*®

Pourtant tout se passe comme si in fine Husserl avait fait retour a une
vision métaphysique dés lors qu’il apparait que la subjectivité trans-
cendantale n’est pas le garant ultime de la genése ni de la continuité de
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la constitution du monde en tant que «cosmos» constamment menacé de
se dissoudre en chaos. Qu’elle puisse engendrer un monde harmonieux,
un cosmos, et justement ce cosmos-ci, n’est pas vraiment au pouvoir de
la subjectivité transcendantale, mais en dernier ressort lui est concédé
comme une sorte de «grdce». L'univers rationnel n’est pas 'oeuvre propre
de la subjectivité constituante, il est une donnée, un véritable «miracle»,
note assez singuliérement Husserl.** Mais révéler la source nécessaire et
non contingente de ce fait irrationnel qu’est I'existence d’'un monde doué
de sens, d’'un univers harmonieux constitu¢ dans et par la conscience
transcendantale, d’'une Nature, d’'une Culture, d’une conscience ration-
nelle, ne serait-ce pas comme «démontrer I’existence de Dieu», se
demande-t-il ailleurs. Interprétation métaphysique voire théologique que
plusieurs autres textes inédits pour la plupart semblent confirmer. Le
passage cité montre a tout le moins que le probléme de la «facticité» et
de la contingence du monde releve de la métaphysique et non de la
phénoménologie pure ou de la logique. Toutefois, gardons-nous d’oublier
que pour Husserl si toute recherche «commence par des miracles, elle
s’accomplit en les démasquant et en les transfigurant en une connaissance
lumineuse».*°

ITI. VERS UNE CRITIQUE DE LA RAISON PRATIQUE ET AXIOLOGIQUE

Contrairement a une opinion qui a eu longtemps les faveurs des commen-
tateurs, au moment ou parut «l’ouvrage de percée» de la phénoménologie,
les « Logische Untersuchungeny, Husserl n’avait pas pour seule ambition
d’établir les principes d’une «logique pure», d’'une théorie de la science
ni de proposer «les éléments d’une élucidation phénoménologique de la
connaissance». A peine une année aprés la publication en 1913 de son
livre majeur, les Ideen zu einer reinen Phdnomenologie, qui jetait les fonde-
ments d’une «philosophie phénoménologique» et d’une «phénoménologie
de la raisony, il se tourne vers un domaine problématique fort éloigné de
ses préoccupations initiales de philosophe réfléchissant sur le statut lo-
gique des mathématiques. En 1914, il consacre un cours a des «questions
fondamentales touchant 1’éthique et la théorie des valeurs» qui avait en
outre pour objectif majeur la clarification des rapports entre la raison
logique et la raison pratique et axiologique.®' Si, dans ces Lecons sur
I’éthique, Husserl vise, a jeter les fondements d’une «éthique phénoménolo-
gique» et d’une «théorie des valeurs», la «phénoménologie de la raison
pratique» qu’il y esquisse, et qui en est I'objectif majeur, était encore
largement tributaire des principes qui fondaient la logique phénoménolo-
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gique. En témoigne le théme central des Legons: élucider le parallélisme
qui doit exister entre la logique pure, d’une part, et I’éthique formelle
d’autre part, congue a la fois comme une «axiologie pure» (Wertlehre) et
comme «théorie de la praxis (Praktik) a priori», plus exactement, précise
lauteur, faire apparaitre I'analogie devant exister entre la raison judicative
(urteilenden) et la raison pratique ( paktischen), en d’autres termes, entre la
phénoménologie en tant que théorie de la connaissance et la phénoméno-
logie des actes d’évaluation et de volition. Enfin il entend établir que le
méme parallélisme existe entre la «raison loique» et «la raison axiolo-
gique» (wertenden) qui gouverne tout autant le domaine esthétique que
le domaine éthique.>?

Ce qui motive implicitement sa réflexion, qu'annonce déja le livre
premier des Ideen ou il attire I'attention sur I'entrelacement de tous les
genres de raison, théorique, pratique et axiologique, semble étre l'idée
quiil y a une étroite intrication de toute une série de disciplines formelles,
que la grande tradition philosophique a largement méconnue et qu’il se
donne pour tache de mettre en lumiére. Tel est le théme principal que
Husserl assignait a ces Lecons qui devaient en outre aborder une autre
problématique, fort difficile mais a I’évidence importante pour la philo-
sophie, a savoir que la phénoménologie devait a son tour assumer la tache
d’une radicale critique de la raison, tache qui lui tenait a coeur a cette
période durant laquelle il ressentait une vive affinit¢ avec la pensée
kantienne.

C’est en termes tout a fait similaires a ceux des Prolégoménes que
Husserl définit le statut d’autonomie de la logique pure. Née dans le
combat historique contre le scepticisme que menait la philosophie grecque
depuis Platon, la logique moderne continue, aux yeux de Husserl, a
assumer sa mission de défense de la raison logique et théorique contre
les assauts incessants du scepticisme radical. Comme il ’avait clairement
établi dans les Prolégomeénes, pourvu qu’on se garde de tomber dans les
préjugés du psychologisme, on se rend compte que la logique pure est une
discipline a priori tout a fait originale, distincte des autres sciences qui
cependant «entrent toutes dans le champ d’application pratique possible
qu’elle gouverne».>* La logique, au sens étroit de «logique apophantique»,
est la science des propositions et jugements en général, portant non pas
sur des phrases au sens grammatical du terme, mais sur les «significations
idéales» des propositions sans prendre en compte le sujet qui juge ni ses
actes de juger. En un mot, elle est une discipline qui explore les lois a
priori de validité fondées dans les formes de propositions a priori possibles.
Autrement dit, elle traite de la vérité et de la fausseté des propositions,
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«uniquement du point de vue de leur forme»; elle est une véritable «algebre
des propositions», déclare Husserl, et n’a en aucune fagon a se préoccuper
des actes ou vécus de jugement ni du sujet jugeant ou de son acte de juger,
au sens psychologique du terme.>’

C’est a travers I'opposition classique entre empirisme et absolutisme que
Husserl aborde le probléme de I’éthique qui, selon lui, reléve d’une critique
de la raison pratique. Il rappelle que, tout comme la logique, I’éthique a
pris naissance sous la forme d’une discipline normative et pratique, et qu’elle
lest restée tout au long de lhistoire. Depuis I'époque moderne, I’éthique
a priori s’est ainsi définie comme un systéme de principes absolus de la
raison pratique qui, indépendamment de toute référence a '’homme empir-
ique et ses conditions d’existence concréte, ¢tablit les régles absolument
normatives de I'agir humain. L’analogie avec la logique s’impose a 1’évi-
dence car I’éthique a elle aussi ses fondements théoriques non pas dans la
psychologie des fonctions de la connaissance et de I'affectivité, mais dans
des lois et des principes a priori qui serviront de normes rationnelles pour
tous nos jugements de valeur, nos jugements éthiques et logiques, et qui
sont censés nous guider dans notre action rationnelle, dans I’exercice
pratique de la raison.>®

L’histoire des doctrines éthiques tout au long a été jalonnée de débats
incessants entre ['apriorisme (que défend encore Kant) sous la forme de
«l’éthique de I'entendement» et ['empirisme sous la forme de «I’¢thique du
sentiment». En fait, 'empirisme éthique s’est présenté lui aussi sous les
traits du psychologisme voire du biologisme et ses partisans ont prétendu
découvrir les mobiles du comportement humain dans les particularités de
la nature humaine et de la vie affective et volitive des hommes. Or, la
querelle entre empirisme et apriorisme, aux yeux de Husserl, est loin d’étre
superfétatoire, bien au contraire, elle implique des problémes éminemment
philosophiques. De méme que le psychologisme et 'anthropologisme en
logique avaient pour conséquence le scepticisme théorique, I'anthropo-
logisme en éthique devait inévitablement entrainer un scepticisme éthique
et des lors la négation de la validité universelle des normes morales, voire
de toute idée de devoir et d’obligation. Des concepts tels que le bien et le
mal, le juste et I'injuste, le raisonnable et le déraisonnable ne devaient plus
traduire que des faits psychologiques de la nature humaine telle qu’elle
est, telle qu’elle s’est développée au cours de I’évolution biologique et
culturelle de '’humanité a travers des circonstances fortuites de sa «lutte
pour la vie».”’

Pour le philosophe empiriste, affirmer que des «normes éthiques sont
valides» et inconditionnelles signifie simplement que des hommes agissant
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sous la contrainte d’une causalité purement psychologique se sentent
poussés, par une impérieuse impulsion intérieure, & se comporter d’une
certaine mani¢re dans leur vie pratique afin d’échapper a un intolérable
malaise psychologique ou a la menace d’une sanction sociale. Autrement
dit, tout n’est qu’une affaire d’utilité¢ biologique ou d’opportunité psycho-
sociale. Et voila comment a pris naissance chez les humains ce qu’on
nommera une «conscience morale» (Gewissen), ce qui veut dire la consci-
ence qu’il y a quelque chose comme le «bien» et le «mal», le juste et
I'injuste, en un mot des valeurs auxquelles on mesurera désormais les
comportements et les intentions des hommes, soit pour les louer soit pour
les blamer.>® Il se pourrait méme, observe Husserl, «qu’un jour cette
fonction morale se révele biologiquement superflue, qu’elle dégénére et
qu’a sa place une autre fonction apparaisse» qui fera que les principes ou
catégories du bien et du mal finissent par s’inverser, et que se produise ce
que Nietzsche en son temps a appelé « Umwertung aller Werte».>®

Selon le partisan de 'empirisme psychologiste, tout se passe comme si
les humains avaient imaginé un monde idéal de valeurs et de normes, nées
fortuitement et ne valant que pour un temps, «inventé la fiction d’une
raison absolue ayant la dignit¢ d’'un «principe ontologico-téléolo-
gique ultime». Or, si la maniere empiriste d hypostasier et d’absolutiser des
idées biologiquement utiles a leur existence peut avoir elle-méme une
valeur biologique, prendre ce genre d’hypostase au sérieux revient selon
Husserl tout simplement 2 sacrifier 4 une sorte de « Begriffsmythologie».®°
Pour qui croit aux théses du scepticisme éthique, les concepts du «bien
en soi» ou «mal en soi» n’expriment rien d’autre que des contingences
de la culture et de I’évolution de ’humanité et il récusera 'idée qu’en ce
domaine il puisse étre question d’attitude raisonnable ou déraisonnable:
il n’y a pas plus de déraison que de raison, il n’y est plus question que
d’utilité biologique, psychologique ou sociale.

Ainsi, d’'un co6té, le partisan d’une éthique rationnelle soutient que,
pourvu qu’on soit logique avec soi-méme, on ne peut faire autrement que
suivre sa raison, ordonner sa vie conformément a des normes éthiques si
bien quen vertu d’une conviction intime, on choisira ce que sa raison
pratique ordonne. A opposé, le partisan de 'empirisme éthique conteste
justement toute idée de raison pratique et par suite toute idée d’obligation
qui ait quelque prétention de rationalité que ce soit. La querelle a son
analogie dans la sphere du logique car la question de «la validité objective
et absolue des normes éthiques» correspond a la question de la validité
absolue des normes logiques.5!
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Convaincu que la doctrine psychologiste a pour conséquences facheuses
non seulement un «doctrine anti-éthique» mais aussi inévitablement une
«pratique anti-éthique», tout comme de maniere analogue la négation de
la validité absolue du logique conduit nécessairement & une «pratique
anti-logique», Husserl dénonce tout scepticisme extréme en logique
comme en éthique; il en souligne le contresens pour ainsi dire congénital
qui laffecte depuis I'antiquité, et il rappelle les critiques séveéres dont il
été I'objet de la part de Platon et d’Aristote dans le combat qu’ils ont
mené contre le scepticisme des Sophistes qui ne pouvaient que s’enliser
dans leurs propres contradictions. Cependant, ’argumentation fondée sur
les conséquences pratiques du scepticisme ou négativisme en éthique ne
saurait donner lieu a une réfutation tout aussi incontestable, Husserl le
concede, car le «contresens pratique» n’est pas vraiment ’équivalent du
contresens théorique, d’une contradiction objective. Apres tout, le refus
de lattitude anti-éthique du sceptique qu’est-il sinon une affaire de senti-
ment et non de raisonnement?%?

Rappelant les arguments qu’il avait déja développés a 'appui de la
réfutation du scepticisme en logique, dans les Prolégomeénes a la logique
pure, Husserl juge que «sont sceptiques toutes les théses et théories qui
nient qu’il y ait de quelconques conditions de possibilité rationnelle d’une
vérité en général, d’une théorie en général»: c’est en contradiction avec
lui-méme que le sceptique établit et prétend justifier, par la teneur méme
de sa thése, ce que toute thése et justification présupposent en vertu de
leur sens général.®® Pour lempiriste radical, les principes régissant la
validité de tous les raisonnements d’expérience et donc de toutes les
théories et sciences empiriques sont dénués de toute rationalité et de toute
validité universelle. Ils n’ont d’autre fondement que psychologique, révé-
lant tout au plus certaines caractéristiques de la nature humaine qu’expri-
ment les lois bien connues de «I’association des idées» et de «I’habitude».
Le philosophe empiriste s’appuie sur la psychologie, une science empirique
qu’il traite pourtant comme une science ayant une réelle validité. Telle
est la contradiction voire 'absurdité qui frappe toutes ces doctrines: pour
elles, les lois logiques ne sont rien d’autre que des lois psychologiques.®*

Or, comment, se demande Husserl, pourrait-on fonder une éthique
scientifique sans avoir au préalable clarifi¢ le role de la raison, dans le
domaine pratique comme dans le domaine théorique, sans avoir recherché
«les principes de la raison pratique en tant que principes rationnels de
la praxis», bref, avant d’avoir posé la question: «Qu’est-ce qu’agir selon
la droite raison et quels sont les principes auxquels il faut obéir?» Si
I’éthique a bien pour vocation de définir les régles rationnelles de nos
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jugements de valeur, de nos volitions et de nos actions, elle reléve indéni-
ablement d’une nécessaire «critique de la raison pratique et axiologique»
tout comme les régles du penser rationnel relevent d’une «critique de la
raison théorique». D’ou la question préjudicielle: «qu’est-ce au juste
quune régle»? Dire «admets et suis telle régle!» veut dire en fait tout
d’abord «admets la validité rationnelle de la régle pratique! admets qu’il
est raisonnable d’agir conformément a cette régle!».%

En revanche, dire «ne reconnais aucune reégle pratique !» c’est énoncer
une regle pratique qu’il serait raisonnable d’admettre et qu’il serait juste
de suivre dans la pratique. Telle est la contradiction que Husserl reproche
au sceptique de commettre tant dans le domaine éthique que dans le
domaine théorique.®® Finalement, la querelle sur I'idée du «bien en soi»
ou de la «valeur en soi» a son analogie dans la querelle logique sur
I’existence d’une «vérité en soi»; le psychologisme éthique va de pair avec
le psychologisme logico-théorique. La «psychologisation» des lois et prin-
cipes en général (tant logiques qu’éthiques) Ote a ceux-ci leur caractere
d’idéalité et donc de validité objective. Or, dans la sphére logique comme
dans la sphere pratique, lidéalité et I'objectivité qui fondent aussi ['univer-
salité des principes et des normes sont indissociables. Voilda pourquoi
dans la sphere de I’éthique aussi le psychologisme universel et le scepticisme
radical se confondent et se valent.®’

Le scepticisme qu’est-il sinon la négation de toute rationalité, la néga-
tion en particulier de toute raison pratique en général, la négation de
toute espece de validité¢ et d’universalité objectives dans la totalité du
champ de la praxis? Tout se passe comme si le sceptique affirmait en
théorie que l'unique fagon raisonnable d’agir était de ne reconnaitre
aucune rationalité a Paction, bref, comme s’il énongait la régle générale:
«n’admets la validité¢ d’aucune régle !», a I’évidence une revendication
contradictoire. Husserl en déduit que des normes pratiques radicalement
sceptiques s’abolissent elles-mémes comme «formellement absurdes» de
maniére analogue dont s’abolissent des «énoncés théoriques» du méme
genre, les unes par leur «contradiction pratique», les autres en vertu de
leur «contradiction théorique».®

En fait, dans un cas comme dans ’autre, le débat porte sur la possibilité
de fonder, avec une validité absolue, des concepts rationnels et normatifs
régissant respectivement les deux disciplines, logique et €éthique. Cest
qu’il faut bien admettre qu’il y a une «raison théorique absolue», du
moins en tant qu’idée régulatrice, dirait Kant. Et comment ne pas voir
que la raison théorique a son analogue dans une raison pratique? Et s’
en est ainsi, on doit pouvoir, en vertu de I'essence des deux genres de
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raison, ¢tablir dans les deux sphéres un ensemble complexe de principes
et de lois qui constitueront les Iégalités formelles qui régissent toute praxis
rationnelle. On en déduira dés lors que tout comme la logique décrit les
conditions de possibilité a priori de la vérité, I'éthique doit pouvoir établir
les conditions de possibilité¢ de la validité pratique d’une action. Or, que
sont les «principes éthiques» et les lois éthiques sinon des propositions
impératives, des normes qui énoncent voire prescrivent ce qui est bien, ce
qui est juste, ce qui mérite raisonnablement d’étre accompli, ce qui est le
meilleur, ou ce qui dans le domaine global des biens accessibles, raison-
nablement, mérite d’étre recherché pour lui-méme et non simplement en
raison d’autre chose. Telle est la conviction de Husserl.®

Naturellement, comme Kant I’a fermement souligné, I’éthique n’a pas
a prendre en compte le cas particulier ni la situation singuli¢re dans
laquelle, en agissant, j’ai a me décider hic et nunc. Car les «principes»
universels et les lois de I'éthique établissent des critéres applicables a
n’importe quelle situation concréte, et tout un chacun doit pouvoir s’y
référer raisonnablement pour savoir dans quel cas la décision a prendre
sera moralement juste et dans quel cas elle ne le sera pas. Limpératif
catégorique selon Kant est non seulement un «principe purement formel»
qui exclut tout élément «matériel» (sensible ou affectif), mais aussi le
critére unique, nécessaire et suffisant de l'agir moral, et il a pour seul
fondement le principe de ['universalité dont proceéde I'obligation inscrite
dans l'idée de loi morale qui est une loi de la raison pratique. Husserl
admet lui aussi que les lois pratiques a priori doivent pouvoir se décrire
comme les «normes ou régles formelles de la raison pratique», qu’a la sphére
éthique s’applique également une «analytique de la raison pratique»
portant sur la sphére de la praxis, ou la rationalité est d’ordre purement
formel. Il estime par contre que, dans la sphére pratique, la rationalité
ne peut étre fondée que par la prise en compte aussi de la maticre
particuliere du vouloir et de l'agir.”®

A quoi Husserl ajoute que ce qui vaut pour I'idée d’une éthique ou
d’une «théorie de la praxis», au sens le plus large du terme, peut naturelle-
ment se transposer au domaine de I'axiologie, a des jugements de valeur,
de sorte qu’on doit pouvoir envisager une «axiologie formelle» qui aurait
justement pour objet une «critique de la raison axiologique». Son
domaine recouvre naturellement tout le domaine d’une praxis formelle
qui embrasse aussi bien I’éthique que I'esthétique. La aussi il doit y avoir
des lois formelles a priori et paralléles a elles des «normes a priori»
équivalentes, des normes de I’évaluer, du désirer ou du vouloir rationnels.
De ces lois proceédent des régles du «vouloir rationnel en général» qui
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déterminent les motifs de toute action éthique prétendant a la validité
rationnelle.”

Pour illustrer les rapports existant entre raison logique et raison pra-
tique et axiologique, Husserl aborde le probléme bien connu des rapports
formels existant entre le moyen et la fin que Kant a formulé en ces termes
: « Qui veut la fin, veut aussi ... . le moyen (l'unique moyen) qui est en
son pouvoir et qui est absolument nécessaire pour y parvenir».’> Husserl
ne partage pas enticrement 'explication de Kant, pour lui le vouloir du
moyen est «pensé conjointement» avec le vouloir de la fin, mais n’est pas
proprement «mit-gedacht» puisque nous pouvons vouloir une fin sans le
moins du monde avoir une idée claire du moyen nécessaire pour y
parvenir. Tout au moins dans la représentation de la fin est tout naturelle-
ment impliqué, conjointement et nécessairement, le moyen a mettre en
oeuvre. Le rapport entre la fin et le moyen n’a rien de proprement
psychologique, le vouloir du moyen est fondé et impliqué rationnellement
dans le sens méme du vouloir de la fin.”®

Or, selon Husserl, la proposition «qui veut la fin doit vouloir le moyen
nécessaire pour latteindre» n’est justement pas une proposition analy-
tique, elle traduit une obligation rationnelle, un «devoir» (Sollen) rationnel.
Comme telle, elle ne reléve pas de la raison théorique, donc de la raison
qui a en charge la connaissance de «faits», méme s’il est vrai que celui
qui évalue le rapport de moyen a fin aura a juger de faits empiriques. La
raison logique ne peut rien m’apprendre sur le devoir rationnel qui n’est
pas un fait de I'expérience. La rationalité¢ de 'obligation morale et la loi
déontologique: «Qui veut la fin doit raisonnablement vouloir le moyen
nécessaire» sont a priori et ont leurs fondements dans une tout autre
dimension que celle des faits, elles valent dans une «universalité et nécessité
absolues» alors que les constatations de faits a découvrir par I'expérience
en sont justement dépourvues.’

Qu’en est-il au juste de la loi morale, de sa «validité a priori» et de sa
légitimation ou fondation? Si toute loi est un énoncé et donc d’ordre
logique, n’est-ce pas la raison logique qui en établit la vérité et la validité,
la légitime et la fonde? Ne faut-il pas prendre acte alors de «l’empire
(Herrschaft) universel de la raison logique», interroge Husserl?”> Pourtant,
nonobstant «l’action universelle de la raison logique», ne devrait-il pas
étre possible d’établir qu’il y a au moins deux sinon une pluralité de
genres de devoir (Sollen) et de valoir (Gelten) se rapportant a plusieurs
genres d’actes et donnant lieu a diverses formes de conscience rationnelle?
Certains inclinent a conjuguer ensemble raison logique et raison axiolo-
gique estimant que ce qui distingue la connaissance vraie d’autres formes
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de jugement tient au sentiment d’évaluation qui valide et attribue valeur
a la premiére et ils finissent par considérer «la raison logique» elle-méme
comme une espece de «raison évaluante». Sans contester que la mise en
paralléle de la raison axiologique et pratique avec la raison logique rencon-
tre une difficulté principielle, Husserl observe néanmoins que toutes ces
disciplines théoriques, pratiques ou axiologiques sont régies par des lois
logiques formelles et relevent par suite toutes de la compétence de la
«raison logique». Finalement il en vient a conclure qu’il n’y a qu'«une
seule et méme raison», la raison logique dont I’empire universel est incon-
testable, raison pratique et raison axiologique n’étant que des «domaines
d’application particuliers» de la raison logique.”®

Toutes les idées que nous subsumons sous le titre de «raison» sont
justement des idées et donc des entités logiques et «le parallélisme des
genres de raison a sa racine dans le parallélisme des genres fondamentaux
d’actes; dans chacun d’eux, se découvre un genre fondamental d’intentions,
de visées et de prises de position en un sens tres large du terme», mais
aussi des actes de croyance, des actes que Husserl nomme actes doxiques
(tenir-pour-existant, tenir-pour-vrai, pour-juste, etc.).”” Or, entre ces
divers genres d’actes cognitifs, volitifs et affectifs en tant qu’ils sont des
«prises de position», des actes de visée, il existe une réelle analogie. Les
actes de jugement, plus généralement les actes doxiques tout comme les
actes affectifs en tant qu’ils sont a leur tour des prises de position
impliquent des «estimations idéales selon I'idée de la validité ou de la
non-validité». Ce constat ne tend-il pas a confirmer «I’action universelle»
(Allwirksamkeit) de la raison logique qui, justement, «embrasse le champ
total du connaissable»? En un sens large, «toutes les prises de position
intentionnelles sont des «attitudes axiologiques», et toutes il faut poser
la question axiologique de leur «justesse» ou validité. Mais, de nos jours,
on méle tout confusément, déplore Husserl, on a «tendance a confondre
raison judicative et raison axiologique», et méme a considérer que I’acte
de juger est une espéce d’évaluation, au sens d’un acte affectif (Gemiitsakt).
On n’hésite pas a réinterpréter la raison logique en la traitant de raison
axiologique telle qu’elle se manifeste dans la sphére des sentiments, on
finit par assimiler la raison logique & une «raison émotionnelle».”®

Husserl condamne évidemment pareille conception comme outranciere,
il reconnait cependant que «l’omnipotence de la raison logique» traduit
une certaine interconnexion essentielle de la conscience doxique et de la
conscience affective, qui fait que toute prise de position, tout jugement de
valeur esthétique ou éthique peut étre transformé en prise de position
judicative. Car «la raison axiologique est pour ainsi dire celée a elle-
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méme», elle ne devient manifeste qu’a la faveur de la connaissance.
Seulement, celle-ci «se borne a mettre en lumicre ce qui d’une certaine
maniére est déja 1a».7° Si le sentiment ou le vouloir n’impliquait pas déja
des actes de visée et des «prises de position», la connaissance ne pourrait
rien y découvrir en matiére de valeurs, mais seulement des vécus aveugles
telles des sensations de rouge ou de bleu. La volonté ne pergoit ni ne
préjuge rien, elle ne déduit ni n’induit quoi que ce soit, et malgré tout —
métaphoriquement parlant — la volonté juge, elle n’est pas un simple fait
psychologique sur lequel la raison logique porte un jugement, mais
exprime pour ainsi dire un voeu, elle est une sorte de jugement de valeur.
Sans doute, pour que la volonté accéde a la parole, il est besoin d’actes
logiques dont le résultat est alors «un jugement déontique (Sollensurteil)»
qui est bien un jugement et non une volition. «La raison logique doit
pour ainsi dire porter son regard sur le champ de la raison pratique, lui
préter loeil de I'intellect, déclare Husserl, pour qu’apparaisse objective-
ment ce que réclame la volonté rationnelle».3°

Toutefois, I'entrelacement étroit entre la raison logique et la raison
pratique et axiologique ne laisse-t-il pas soupgonner que le concept de
rationalité ou de raison doit s’entendre en un sens tout nouveau? Pour
Husserl le terme de «raison» ne désigne point une «faculté de ’dme
humaine», donc rien de psychologique, au contraire, il indique clairement
«une classe cohérente d’actes et de corrélats d’actes qu’on peut subsumer
sous I'idée de la légitimité et de lillégitimite, corrélatives a I'idée de vérité
ou de fausseté, d’existence ou de non-existence».8! Aussi juge-t-il qu'autant
il y a des genres fondamentaux d’actes qu’on peut différencier (actes
doxiques, actes de la certitude de croyance, avec leurs modalités, etc.),
autant il y a de genres fondamentaux de raison, lors méme que, pour lui,
la «raison logique» a ce «privilege unique» que, non seulement dans son
domaine de compétence propre, mais «dans toute autre sphére de ratio-
nalité», elle définit ce qui est légitime et valide, et ce qui ne l'est pas,
établit et énonce des lois en tant que lois a priori.®?

En revanche, la «raison axiologique et pratique» est pour ainsi dire
«muette et aveugle», affirme tout uniment Husserl. I a méme cette
formule catégorique: «Une raison purement évaluante ne pergoit, ne
comprend ni n’explique rien», il faut, déclare-t-il avec quelque emphase,
«brandir 'étendard de la raison logique» pour qu’éclate en pleine lumicre
«ce que la sphére affective et volitive cache de formes et de normes», les
actes logiques et doxiques se bornant a «éclairer et rendre visible» ce qui
est déa 1a.8 Voila selon Husserl a tout le moins des problémes
qui requiérent encore bien d’analyses et d’investigations difficiles et
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qui devraient faire 'objet d’'une «phénoménologie de la raison logique,
pratique et axiologique».

IV. CONCLUSION

Ces indications plutdét programmatiques d’une «critique de la raison»
que Husserl esquisse tout au long de son ocuvre ne 'empéchent pas d’étre
pleinement conscient des limites de son projet. Il n’ignore point que la
«phénoménologie en tant que critique de la raison», qui a pour vocation
d’explorer la conscience rationnelle dans toutes ses configurations pré-
suppose la phénoménologie en général laquelle «englobe I’ensemble
du monde naturel et tous les mondes idéaux» qu’elle embrasse en tant
que «sens du monde».®* La phénoménologie de la raison a nombre de
domaines d’application, nous I’avons entrevu, qui vont de la logique
formelle aux ontologies formelles et matérielles, mais incluent aussi bien
I’axiologie que la théorie de la raison pratique. Ces derniéres ont pour
objet essentiel les actes affectifs et volitifs, les actes de préférence et
d’évaluation qui tous contribuent a déterminer notre existence d’homme
et nos actions dans le monde. Toutes ces disciplines tendent & mettre en
lumiére les conditions de possibilité a priori de toute validité y compris
celles de la «vérité» axiologique et pratique, la maniére dont se mesure
la rationalité de ces actes. Il reste que c’est seulement lorsque sera achevée
la critique phénoménologique de la raison théorique qu’on pourra com-
prendre aussi la nature et la problématique de la philosophie de la raison
pratique et axiologique, juge Husserl. Le combat a mener contre le
scepticisme, que Kant a initié avec fermeté et vigueur, et dont Husserl
assume I’héritage, il importe selon lui de Ientreprendre aussi dans le
domaine des valeurs et de la raison pratique. Mais, ajoute-t-il, «les batail-
les pour ainsi dire décisives sont elles livrées sur le terrain de la philosophie
théorique».® 11 lui arrive méme de reconnaitre que «la solution compléte
des problémes équivaudrait manifestement a une phénoménologie de la
raison exhaustive selon toutes ses configurations formelles et matérielles»,
et qu’une telle phénoménologie de la raison intégrale se confondrait avec
la phénoménologie en général, seule capable de dévoiler ’horizon concret
et total de la philosophie transcendantale, «la premicre de toutes les
philosophies» dés lors qu’elle nous habilite a engager la «critiqgue» de la
totalité des activités de la raison puisqu’elle remonte avec méthode jusqu’a
la source ultime de toutes les «Sinnbildungen» qui constituent notre
monde.®°
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En un sens, il s’agit donc bien pour Husserl d’«aller au-dela de Kant»,
de s’élever de la «naiveté transcendantale», qui affecte encore la Critique
de la raison pure, jusqu’au niveau de la «réflexion transcendantale» que
vise a atteindre la philosophie phénoménologique. Et, pour ce faire, on
n’a pas le droit de laisser en dehors du champ transcendantal ni la logique
— la philosophie phénoménologique comportera du moins un «essai de
critique de la raison logique» (objectif de Formale und transzendentale
Logik) — ni le monde de la vie — et la philosophie phénoménologique
transcendantale ne s’achéve-t-elle pas sur une «ontologie du monde de
la vie»?®” Le sens que Husserl assigne dés lors a sa démarche et 4 une
succession de Kant, c’est non pas reprendre son systeme tel qu’il est pour
I’amender et réformer dans les détails, mais «de le comprendre mieux que
Kant lui-méme, qui en fut l'initiateur mais non le réalisateur», ne semble
l’avoir compris, ajoute Husserl; en un mot, il importe d’¢lucider la tiche
qu’il a assigne a toute philosophie qui «doit pouvoir se présenter comme
science», non pas renoncer a I’héritage qu’il nous a légué, mais «compren-
dre le sens ultime de sa révolution» et rendre justice a la «valeur éternelle»
de son oeuvre.® Peut-&tre ne faut-il pas faire grief 3 Kant de n’avoir pas
su mener jusqu’au bout son projet d’une critique universelle de la raison
et d’'une philosophie transcendantale authentique et achevée s’il est vrai,
comme Husserl 'admettra volontiers, que la réalisation dun tel projet
«n’est point la tache d’un seul homme et d’un «systéme», mais la plus
exaltante des taches scientifiques qui incombent a I’Humanité tout
entiére».%’
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MAFALDA DE FARIA BLANC

THE PHENOMENOLOGY AND HERMENEUTICS OF
TRADITIONS

1. THE CRISIS OF MODERNITY AND THE PHENOMENOLOGICAL
PROPOSAL

Phenomenology, as a theoretical and methodological proposal for the
reform of reason and philosophy, begins from the keen awareness felt by
Husserl of the historical failure of the Hellenistic ideals of an all-encom-
passing universal knowledge about the world and about life, and of a
self-foundation of the human on reason and through reason. Such a
failure of Metaphysics, already pointed out by Kant in the undecidable
controversies and contradictions in which philosophising entangles itself
in contrast with the cumulative progress of scientific knowledge, derives,
according to Husserl, from the growing suspiciousness of the European
man about the abilities of reason to reach the being’s truth in its whole,
nature and humanity, and to interpret it in the light of the divine teleology
which inhabits it (viz this author’s work, Krisis der europaischen
Wissenschaften, §§ 1-7).

Such scepticism, which erodes, from the inside, the trust in a possible
rational sense of life, is in fact the remote consequence of the nominalist
criticism of the universal which, at the inception of Modernity, steered
reason from the intuitive contemplation of essences towards observation
and the mathematical instrumentalization of external nature.

The adoption by the sciences of a positivist and naturalist model of
knowledge would come to relegate the sphere of subjectivity, as far as
the human and the possible sense of his actions are concerned, to the
residual domain of philosophy. The latter, however, undergoing a crisis
in terms of its metaphysical goal and the possibility of a knowledge of
being in general — a crisis extending, indeed, to the sciences themselves
which are, after all, its ramifications — then finds itself left to the difficult
and unsatisfactory choice between an objectivist, yet simplistic, methodol-
ogy and a blind fideism unable to validate a true practical autonomy.

Divided between the plurality of knowledge on which it cannot bestow
more than a formal unity, and the compartmentalisation of life into
distinct scopes of action, modern reason, critical of the metaphysical-
religious fundament of life, will growingly seek refuge in the task of
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technically mastering and transforming the world, leaving behind myth
and tradition, in a global movement which Max Weber justly called de-
deification ( Entgotterung).

With the growing abstraction and complexification of the mathematical
sciences, the need arises simultaneously for their restructuring and
grounding. It is thus that Cantor’s and Russell’s works on the fundaments
of arithmetic would bestow on logic, in the meantime axiomatized, the
normative status of a paradigmatic language and an indispensable tool
to eliminate any ambiguity or possible inconsistency.

Husserl’s early works pertain to this problematic context, the philo-
sopher having initiated, after a fleeting passage through psychologism,
an original approach to the issue of the validity of those sciences, halfway
between the subjectivism of an F. Brentano and the objectivism of a G.
Frege or a B. Bolzano. In this way, though recognising along with the
latter the ideality of signification (Bedeutung), he manages not to reify it,
however, rather referring it, along with the former, to those acts by which
consciousness is always already, in the course of its existence, a process
of aiming at, or concerning itself with, something objective which may or
may not be effected through intuition.

For Husserl, therefore, it is in intentionality that the key to the gnoseo-
logical riddle lies, and consciousness does not constitute, at the level of
perception, a “cogito” enclosed in its representations or a simple intuitive
apprehension of reality, but a working dynamic of constitution which is
already, in its orientation towards the object, virtually an act of identifica-
tion and recognition.

In the “a priori” of the intentional correlation between “noesis” and its
“noema”, Husserl discerns the source of all meaning and evidence to
which the sceptical reason of the moderns needs to be redirected with the
intent of reforming and thoroughly restructuring. In fact, he constitutes
the primal ground for all certainty in which, free from all presupposition
or arbitrary construct, consciousness carries out the immediate experience
of the genuine emergence of things themselves (Sache selbst) as they
appear.

2. PHENOMENOLOGY AND ONTOLOGY: CLASSIC PHENOMENOLOGY

However, in order to create an effective starting point for philosophy
capable of finally establishing the system of ideas of a universal knowledge,
the discovery of intentionality should be explored so as to enable a
theoretical approach to consciousness, of a progressive and cumulative
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nature, that is, according to a term already used by Hegel, a phenomenol-
ogy. It will distinguish itself, for the intuitive and descriptive approach to
the contents of consciousness, from that other constructive and explicative
approach practised by the positive sciences in relation to nature.

In fact, with the principle of all principles (Prinzip aller Prinzipien)
established as a guiding rule for all explicitative procedure, Husserl wishes
to deprive phenomenology of the possibility of any uncertainty, making
reason return from the formalism of theories to the fundament of all
evidence, that is, the originally presentive intuition (originir gebende
Anschauung), regarded as the only legitimate source of knowledge (viz
the work of Ideen I). This is an immanent and reflective, yet ample, view,
as it extends from the pre-eminent plane of perception to that of intellec-
tion, through imagination; in it, i.e. in intuition, things give themselves
without any intermediary concept or representation, “(...) that is to say,
in their corporeal reality (...)” (ibid., p. 43), though according to reason-
ably adequate degrees of phenomenality, i.e. of presence.

In this way, the whole collection of pure data (essences, categories)
which shape the general propositions of science and which Kantianism,
the negator of intellectual intuition, reduced to the logical form of judg-
ment, is legitimised and taken back to its phenomenological basis.

With this, Husserl returned to philosophy its original ontological voca-
tion, constituting Phenomenology as the starting point of a new “first
philosophy”, based on the premise of phenomenality as givenness
(Gegebenheit). Meaning by this the product of the correlation between a
significant intention and an intuition, Husserl tried to link the old intu-
itionism of Hellenistic roots to the modern perspective of a philosophy
of constitution. However, with this he would not avoid the objectification
associated with it, especially when, after the reduction (Reduktion) to the
transcendental “ego”, he considers that the abstract plane of possibility
(of the object in general) rules in a logical and a priori way that other
concrete and factual plane of the free emergence of phenomena.

Reversing this tendency, demonstrating the dependent character of a
philosophy of reflection and “cogito” on a previous existential and herme-
neutic moment, and stressing, in short, the primacy of the ontological
over the gnoseological, seems, on a first approach, to make up Heidegger’s
decisive intervention within the phenomenological movement.

The author of Sein und Zeit sets out from the Husserlian legacy of
categorial intuition, in particular his interpretation of the predicative being
as a concept abstracted from a real state of affairs given to sensitive
perception (viz Husserl’s work, Logische Untersuchungen, V1, § 44) to raise
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the overlooked issue of its sense (Sinn) and bring about its radical herme-
neutic explicitation.

If, as Heidegger tells us, phenomenon, in its formal sense, is “(...) what
presents itself, such as it presents itself from itself (...)” (“Das was sich
zeigt, so wie es sich von ihm selbst her zeigt (...)”, Sein und Zeit, § 7, c,
34), i.e. those qualities of being of the beings manifest to empirical intu-
ition, such as the essence and other categorial determinations, then phe-
nomenon, in the phenomenological sense of what, because it is hidden,
requires express thematization, is the being itself (Sein selbst), whilst
constituting the fundament and the deep meaning of what is manifested.

So, if the signification pertaining to the manifest is, as Husserl had
seen, the presence (Anwesenheit) immanent to intuition, should not this
then be understood on the basis of the act of its givenness as phenome-
nality? And should not the latter, in turn, be understood in terms of the
event (Ereignis) of its emergence and constitution as reality, i.e. as the
temporization of time itself from possibility and future?

These are the questions that Heidegger asks himself about his reading
of Husserl, which lead him to consider perception, as well as its possible
reflective and cogitative thematization, as second moments, already
dependent on a previous opening to truth, ie. that in which the very
being manifests itself as the modal difference or the temporal hiatus
through which the world (Welt) always gives itself (gibt) in the present
beings as an horizon of existence and understanding.

In this way, being itself takes on, in Heidegger’s phenomenology, an
unquestionable primacy over all constitution, guiding, through the initia-
tive of its historical revelation, the what and the how of its hermeneutical
explicitation by which man is always led to the freedom of an instaurative
decision.

3. PHENOMENOLOGY AND PROTO-ONTOLOGY: ON THE PATH TO THE
GENESIS OF THE PHENOMENON

From Husserl’s late works on the passive synthesis of perception as the
basis of predicative idealities, other interpretations of phenomenality
developed, more concerned with the problematics of the genesis of phen-
omena than with their eidetic or categorial determination. Critical of the
idea of a general ontology for the “in principle” incompatibility they
discern between the phenomenic contingency and its a priori regimenta-
tion, they fit better into the design of a “proto-ontology” (J. Garelli), all

the more so because they foster the issue of origin as the search for a
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source-point of the manifestation in which form and content reciprocate
each other and combine for the circular constitution of an absolute self-
givenness (following the example of what Husserl thought in his
“Vorlesungen zur Phdnomenologie des inneren Zeitbewusstseins” when he
glimpsed the founding phenomenon-event in the Ur-impression of the
living present).

The reflection of the latest work of M. Merleau-Ponty on the phenome-
non of flesh (chair) as reversibility or chiasmatic entwining of sensed and
sensible, constitutes, in various respects, the central reference of a whole
series of contemporary works about affectivity as the matrix of phenome-
nalisation (M. Henry, Levinas, H. Maldiney, M. Richir). They echo
German romantic philosophy and psychoanalysis as they refer to a pri-
mordial unconscious (a proto-time without the presence of consciousness)
in which phenomena phenomenalise themselves in a disorderly manner,
though not without a certain inner cohesion, in the innocence of a blind
and eternal becoming. It is a transcendental past of the spirit, which
consciousness only manages to access through the hyperbolic “bracket-
ing” of language itself, since this always determines in a coercive way,
based on its code, what “for us” makes sense, i.e. belongs to the domain
of the recognisable and the identifiable.

4. PHENOMENON AND LOGOS: A PRIMAL ARTICULATION

Along the lines of classical philosophy which, with Parmenides, recognises,
in the homology of being and thinking, the condition of all Ontology,
Phenomenology, in spite of its penchant for idealisation, always considers
the phenomenalisation of the phenomenon, its intuitive and sensitive
presentation, as the essential reference in the elicitation of the sense to be
formed. In this way it corroborates the phenomenological realism of some
sectors of the epistemology of sciences (R. Tom, J. Petitot) which, in line
with a certain neo-Aristotelianism, endeavour to think the dynamics of
morphogenesis geometrically and mathematically.

Thus, in the objectifying perspective of a Husserl, it is at the ante-
predicative level of the lived and the praxis that operative subjectivity
gives rise passively to the horizon in which reality unveils itself in its true
sense, perceiving aspects of the intuited, that predicative synthesis will
later make explicit notionally, as signifying such and such ideality.

In the same line of reflection, but more attentive to the hermeneutical
and ontological content of the structure of sense which always accompa-
nies the intentional consciousness than to its possible objectifying orienta-
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tion, Heidegger stresses, with the anteriority of the being, the apriority of
its understanding. This permits, through a future-oriented and anticipa-
tory dynamism, the significant accommodating of the multimodal mani-
festation as the disjointed and procedural presentation of the paradigmatic
historialisation “Event” (Ereignis) of the being itself.

Disputing Heidegger’s ontological monism, as well as the tautological
character of his phenomenology, in which time and being reciprocate
each other and combine in an undifferentiated saying of the ever same
presence/absence, some authors have insisted on the excessive and truly
in-finite character of the manifestation, as if the transcendent and non-
posited One should only be schematised in a diversity of rhythms and
topical instances of partial and transient individuation, in its game
between the determined and the undetermined, the form and the sub-
stance, the visible and the hidden (Richir and Garelli, but also, in a
different perspective, G. Deleuze and A. Badiou, amongst others).

As a result of this, it is considered an indispensable requirement of
phenomenological work to return from the signic plane of instituted
signification to the previous moment of its hermeneutical and discursive
formation. In it, language, in its genesis, opens up to an extra-linguistic
dimension which, for its furtive and reclusive nature, it only strives
for expressing analogically and metaphorically in an indirect and ever
polysemous enunciation. We are referring to the primordial unconscious,
that inhuman origin of the spirit, from which emanate each time, in an
inaudible source-like whisper, fulgurations of plural worlds which nothing
prevents from being interpreted as the transcendence into action of a
non-positional Absolute.

Although the possibility of an apophantic language, isomorphic to the
texture of the phenomenal field is questionable, by virtue of the ever-
existing hiatus between the concrete and wild essences of phenomena and
the formal essences of language and their concepts, some authors endorse
the possibility of an apophantics of a poetic-musical nature which,
following the example of poetry, may reflect and transcribe, with its own
expressive means, the incipient and prolific “logicity” of the manifestation,
always significant in the texture its partial and conditional individuation
presents. Its pre-requisite is the abandoning of the logic of the articulated
language, as well as its lexicon, for they hinder the free listening of what,
giving itself from the nothingness of a radical indetermination, is each
time offering itself as an unheard-of possibility of temporalisation in
presence (M. Richir).
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5. AT THE GENESIS OF LANGUAGE: THE HERMENEUTIC SENSE
FORMATION

The design of phenomenology follows from what we have said, i.e. to
circumscribe the essence of language by returning to its phenomenological
origin, which presupposes from the start its understanding, not as a mere
vehicle for expressing already thought-of contents (images, ideas), but as
the inner elicitation of the sense inherent in the cognitive act by which
the truth of phenomena, implicit in their phenomenality, receives its
primary explication in the what and how of their manifestation, even
before their signic inscription.

This perspective only becomes fully implanted with the hermeneutical
shift operated by Heidegger in phenomenology. In fact, language still has
in Husserl a designative rather than apophantic function as the expression
of contents previously aimed at and intuited in a significant intention (see
the 1st Logische Untersuchungen). On the contrary, in the author of Sein
und Zeit, language is thought of, hermeneutically, as an indispensable
mediator between the being and the thinking. In fact, for the existential
dynamism that prompts it as discourse (Rede), leading to intelligibility
schemes, preferential modes of opening the way to reality, it will not only
frame but guide the gradual outline and fixation of notional contents.

Such a rehabilitation of the discourse over language, which at its core
evokes the stoic thesis of the “logos prophorikos” or the Augustinian
thesis of the “verbum mentis” and the linguistic thesis of a Humbolt, not
only fostered the idea of a transcendental inter-subjectivity, but also
contributed to the emancipation of semantics from semiology. Thus, for
example, in his dialogue with structuralism, Ricoeur could stress the
irreducibility of language to a mere signic combination of discreet ele-
ments, meaning requiring, as genuinely occurs inside the phrase, the
indispensable integrating function of synthesis (organic composition of
significant units in wider groups).

Ricoeur, too, taking the same line as Kant, Heidegger and other advo-
cates of an instaurative hermeneutics (H.-G. Gadamer, G. Bachelard, G.
Durand) drew attention to the poetic and symbolic character of pro-
ductive imagination, capable of renewing the image of the world and life
as it tried to express the pathos of infinitude through figured and imagetic
representations which surpass every limit of the conceivable.

In this way, it pertains to language, thought of at its phenomenological
genesis as “parole opérante” (Merleau-Ponty), to effect the ontological
splitting of phenomenality into world, in the in-formation (Ein-bildung)
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it achieves, as free and active thinking, of the unthought-of and the unsaid
in the horizon of the sayable, adding to the already made and immemori-
ally given sense, the sense to be formed and sought so as to gather from
the ineffable an enunciation that is richer and richer, yet never univocal
or transparent.

6. THE SYMBOLIC INSTITUTION OF SENSE: THE CONSTITUTION OF
LANGUAGE AND TRADITION

If, as we stated, a significant saying has as its condition the prior presenta-
tion of the phenomenon, its coming into presence in a founding event,
nevertheless it is not possible to access the pure intuitive vision of the
manifested without the signitive mediation which, for its facticity,
interposes itself between consciousness and the phenomenal field, prevent-
ing man from accessing, in transparency, the pure dawning of
manifestation.

In fact, because of its constitutive temporality, reflecting thought is
already part of a vast process of symbolisation which accompanies man’s
life in society and determines the understanding he has of himself and
the whole of reality. Languages, in particular, as a semiotic and logical-
eidetic system in which the set of apperceptions of phenomena, recognised
throughout time, are condensed and articulated, are the operators of this
consensual intelligibility by which and in which communication occurs
within the various communities. Place of all a priori, of the privilege of
the essence and oblivion of the genesis, they are, for their inner form
(semantic and syntactic), the bearers of an image of the world (Weltbild)
which reflects and, at the same time, structures a set of collective ways of
life. In reality, with their categories, determinations and relationships,
languages open up possibilities, demarcate domains of objective validity
or even prescribe values which, as insurmountable “preconceptions” or
“pre-judgments”, exist prior to individuals, and shape their behaviour.

Contemporary hermeneutic philosophy (Heidegger, Gadamer) has
stressed the importance of tradition — understood as a process of handing
down contents pertaining to a culture, an age, a society — in the formation
of that initial understanding, of a pre-critical nature, in which man is
always already situated and interpreted as having already answered,
existentially or pre-ontologically, the question of the sense of (his) being.
An accumulated deposit of meaning that language carries and hands
down, first in oral and then in written form, tradition constitutes, for the
virtualities it contains, an indispensable mediator between past and pre-
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sent, especially if understood in an open-minded, non-dogmatic way,
providing the critical work of questioning and researching the truth with
perspectives that are eventually capable of consistently integrating new
forms of life and relationship with reality that have arisen in the meantime.

The bond, recognised in this way, between the givenness of the phenom-
enon, language and tradition has led some authors, more attentive to the
categorial structures of the discourse than to its conditions of objective
reference, to endorse a certain semantic relativism. This is so in the case
of Heidegger and Gadamer, in the field of hermeneutics, or L. Wittgenstein
and W. V. O. Quine, in that of analytical philosophy, who, based on a
holistic and transcendental conception of language, consider that it is not
possible to determine an absolute anchoring point in the extra-linguistic
reality, liable to establish universal conditions of validity and normative-
ness of the truth, these always being from the very start inscribed in a
system of coordinates of a given theory or language.

All the same, however, it seems to us that language possesses a certain
universal dimension which enables the phenomena of communication
and translation of languages from one into another. On the one hand,
the sharing of meaning inherent in conversation, as well as the mutual
agreement of speakers on a subject, presupposes the possibility of the
latter referring to the same object and this being taken, each time, as the
gauging norm for the truth of the discourse (K.-O. Apel, J. Habermas).
On the other hand, the translatability of languages reveals that they only
apparently make up a closed system since, at the deep level of structure,
they present a common logic configuration which imposes restrictions on
them at the level of phonetics, semantics and syntax. This is what, contem-
porarily, the linguistics of an N. Chomsky or an R. Montague, for exam-
ple, has revealed, from the perspective of a universal grammar, indicating
how modes of signification, across the various languages (linguistic univer-
sals such as conceptual contents and functional homologies of the predica-
tion, assertion or referential process kinds) determine universal conditions
for the correct formation of utterances. These are procedures that have
been acquired in the course of human evolution and that respect the
brain’s neuronal structures and their possibilities of intellection.

Actually, according to the data of historical and compared linguistics,
language evolved from a global symbolism endowed with a rudimentary
and hardly stabilised differentiation of contents to their fixation into
primitive structures, capable of integrating supra-segmental symbols, the
“double articulation” typical of the linguistic sign having constituted a
decisive level in the maturation stage of languages (vowel/consonant
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contrast, birth and complication of the syllabic structure, growing intellec-
tualisation of contents and their logical-conceptual structuring, with an
influence on the differentiation of the paradigmatic and syntagmatic axes
of the discourse).

Static and genetic phenomenology, unable to return to the historical
origin of languages or to make the phenomenological language of the
sense under formation in the “parole opérante” correspond to its linguistic
register, might somehow aid understanding of the reason for structural
homologies between the various languages and traditions, as well as the
sense of their differences.

To this end, one would have, on the one hand, to enhance the transcen-
dental structure of the discourse, i.e. that schematism of spatio-temporali-
zation which presides over the elicitation of the constitutive sense of an
horizon of presentiality; on the other hand, on the basis of its linguistic
register, one would have to return to the “transcendental occurrences”
which have, at every turn, marked the phenomenological field, causing
the transposition into language of the present phase of the sense in
formation, i.e. its crystallization in an objective signification liable to consti-
tute a transmissible and teachable habitualness of the “social we”.

This would be a work of reactivation of the sense which would endeav-
our to lead what appears back to the forgotten horizon of its phenome-
nality, always richer and more multifaceted, after all, in the concrete
texture of its emergence, than its simple, univocal and idealized,
perception.

As we have already noted, Husserl wanted to make phenomenological
“significations” correspond to the significations of the discourse — as if
there were a “pre-established harmony” between the modes of intuiting,
signifying and saying — falling in this way into the platonic postulation
of an eidetic of phenomena transparent to language, since it leads back
to the logical distinction of genre and species.

Such an assumption, also present in the medieval conception of a
“speculative grammar”, would be denounced and disputed by later phe-
nomenologists, such as Merleau-Ponty, Richir, Garelli ... , who, along
the lines of a certain Kantianism, stress the insurmountable hiatus
between the concrete and wild “logicity” of phenomena and the formality
of languages, always surpassed, in their expression of the sense of the
manifestation by other, a priori indeterminate and in-finite, possibilities
of presentation of phenomena.

From this latter point of view, it is therefore considered that the plane
of signification presupposes more archaic levels of meaning, of an imagetic
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and associative nature, more able than the grid of the logical-formal
structure of the phrase to describe the complex articulation of phenomenic
essences in their multiple harmonic relationships, so often unprecedented
and unexpected. Thus, for example, the phenomenologist Marc Richir
proposes, with the project of a “transcendental eidetic without concept”,
a systematic exploration of phenomena in their concreteness, which the
formalising nature of instituted language tends to reduce to the uniformity
of the concept or the categorial forms. It is basically about returning to
a primordial stage of language in which naming and saying did not mean
identifying or classifying, but revealing phenomena in their original
texture.

7. THE PHENOMENOLOGY AND HERMENEUTICS OF TRADITIONS

If, during the time interval between experience and the knowledge about
it, man is already his own heir and the unconscious product of events
that transcend him and determine the way in which he understands
himself and the world — all the more so that he does not exist as a solitary,
but as an interdependent being, in the collective sharing of a language
and a tradition which have already, somehow, answered by themselves
the question of the sense of his being and of being — such conditioning is
neither absolute nor final, consciousness always having the power to
examine and question itself, as well as the possibility to renew itself by
opening up to new forms of experience and ascertaining his being-in-
the-world.

It is even this openness of mind to the sources of phenomenality, to its
perpetual givenness of sense, that has since time immemorial given rise
to the questioning and transformation of symbolic systems (languages,
practices, representations ... ) which make up and structure the being, the
thinking and the acting of man in society.

In fact, languages crystallize and become obsolete when they close in
on themselves, self-reproducing as a coded set of interdependent significa-
tions in a mechanical repetition which automates behaviour and con-
sciousness. They require, therefore, continuous recycling, either through
confrontation with other ways of signifying the world or by periodically
returning to their phenomenological matrix. In spite of the contingency
of their historialisation, the latter is, in its proliferating excess, the common
and transcendental ground of our humanity from which the various
cultures and traditions initially emanated, but from which they gradually
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moved away as contents and values became more complex and
rationalised.

It is for this reason that one needs to return, now in a pondered and
conscious way, to this phenomenological origin of language in which
meaning, as much yesterday as today, has its genesis and is welcomed,
before being interpreted and instituted, so as to contradict and make up
for the modern propensity to empty and deprive of significance the forms
of communication and living.

At heart, it is about gathering from the reckless and intuitive soil of
the existential experience the freshness of a primal intelligibility, in a
similar way to what had occurred at the beginning of time when man,
viewing and figuring the contrasting totality of life in large archetypical
and symbolic images, had begun to interpret and express the open,
variegated scope of the being.

Center of Philosophy of the University of Lisbon
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GRAHAME LOCK

SOME COMMENTS ON ANALYTIC PHILOSOPHY
AND PHENOMENOLOGY

For the Third World Congress of Phenomenology to be hosted at Oxford
is, rather inevitably, for the question to be posed of the historical as well
as systematic relation between phenomenology and Oxford philosophy.

Oxford philosophy, in the relevant sense, is the analytic or ordinary
language philosophy developed in the 1930s by Gilbert Ryle, J. L. Austin
and quite a few other Oxford figures, each in his own way, but in a
shared overarching spirit — a spirit partly imported, as it happens, from
Cambridge. This spirit seems at first sight to have little in common with
that which inspired Husserlian phenomenology. And yet, as it paradoxi-
cally happens, the most analytic of the analytic philosophers were among
those most interested in the work of Husserl and the phenomenological
movement. I shall make a brief examination of this phenomenon, with
the help of some of the recent commentators.

Ryle himself, properly called “the best-known of Oxford ‘ordinary-
language’ philosophers”,! lectured and published on Husserl and
Heidegger, as well as on Brentano and other precursors of the phenome-
nological movement. Indeed, Ryle visited Husserl in Freiburg in 1929;
and his first publication was a brief review of Ingarden’s Essentiale Fragen.
At the same time he refused to accept that there was any real convergence
between analytic philosophy and the Husserlian current, this on account
of the fact that Ryle believed phenomenology to place doctrine before
description, which he refused to do. Yet on one occasion, Ryle conceded
that his well-known 1949 study on The Concept of Mind could be called
“phenomenology” — in which case, it would be a kind of “linguistic
phenomenology”, he thought.?

This same phrase, “linguistic phenomenology”, was also applied to the
work of Austin, that other Grand Old Man of Oxford analytic philosophy.
In his 1956 essay on “A Plea for Excuses”, Austin himself notes that, in
preference to names like “analytic philosophy” or “linguistic philosophy”,
it might be better to call his way of philosophizing “linguistic phenomenol-
ogy” — only, in his rather typically British aversion to words of many
syllables, he concludes that this name is after all “something of a
mouthful”. The point for Austin is in any case that his analytic method
is not to be understood as concerned only with words, but also with
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phenomena of everyday life.> Paul Ricoeur commented positively in 1971
on Austin’s project, noting that a “linguistic phenomenology ... could
escape both the futility of mere linguistic distinctions and the unverifiabil-
ity of all claims to a direct intuition of lived experience. Thanks to this
grafting of linguistic analysis onto phenomenology”, he added, the latter
“may be cured of its illness and find its second wind” — whatever illness
he may have been thinking of.*

Ryle and Austin were of course not the only linguistic phenomenolo-
gists: such a thing existed outside of Oxford, and outside of Britain too,
for instance in the work of Fernando Montero, who I see is the subject
of a piece in the recently published Phenomeonology World-Wide
Encyclopedia.’ But today I shall focus on British currents.

The key figure in this connexion is Ludwig Wittgenstein. The reader
will immediately object that Wittgenstein was Cambridge, if not Vienna,
rather than Oxford. But his influence on British philosophy generally was
enormous, and Oxford was no exception in this respect: on the contrary.
In this last regard I am going to take a short cut and make reference to
some theses of the anthropologist Ernest Gellner — the author of Words
and Things (1959), which by the way Ryle notoriously refused to have
reviewed in the journal Mind. I do this not because I agree with Gellner,
but just because he paints a picture with few nuances — and thus some
force.

In the posthumously published work called Language and Solitude,®
Gellner puts forward a number of provocative claims: to begin with, that
the Wittgenstein movement in the years following the Second World War
can be characterized as “revelational”, “charismatic” and “absolutist”. By
around 1950, he adds, “the movement had spread from being a
Cambridge-based clique to becoming the dominant force in the teaching
of philosophy, above all in Oxford, and was indeed referred to at times
as ‘Oxford philosophy’.” Now whether or not one agrees, on the one
hand, with this harsh social-psychological claim; or on the other hand
endorses Wittgenstein’s philosophical innovations, and approves their
passage to Oxford, we can say that Oxford shared to a very considerable
extent in the philosophical tendency associated especially with
Wittgenstein’s name. But — and here I already depart from the gist of
Gellner’s account — in Oxford the tendency functioned according to a far
less charismatic modality.” I mention this point because it concerns the
way in which philosophical movements and institutions reproduce them-
selves. In Wittgenstein’s case, this was indeed in not insignificant part a
matter of “personal charisma”. But in the case of Ryle and Austin, who
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were perfectly anchored in the Oxford academic establishment, that ele-
ment was far less important. I would hazard by the way that Husserl’s
case lies somewhere in between.

Let us now however turn to the matter of Wittgenstein’s own interest
in phenomenology. As you know, Wittgenstein made some comments
about phenomenology in his 1929-30 typescript, posthumously published
as Philosophical Remarks;® there also exist reports of his conversations in
Vienna with Friedrich Waismann, Moritz Schlick and others; and there
are some other relevant documents in the Nachlass.’

Herbert Spiegelberg analyzed some of the pertinent passages in a 1968
article called “The Puzzle of Ludwig Wittgenstein’s Phédnomenologie”.*°
The puzzle in this case is that, while Wittgenstein does say quite a few
things about what he calls phenomenology, it is clear neither exactly how
his claims fit in with his thinking more generally, nor why their significance
has not been more closely studied by the critics.

Let me say a few words, to begin, about the opening section of the
Philosophical Remarks, where Wittgenstein notes in § 1 that “phenomeno-
logical language or ‘primary language’, as I have called it, does not appeal
to me as a goal; now I no longer consider it necessary”; but that “a
realization of what is necessary to our language and what is essential for
presentation, a realization of what parts of our language are idling wheels,
amounts to the construction of a phenomenological language”.

Some commentators believe that Wittgenstein is here referring to his
Tractatus. This is for instance the interpretation by Karl Wuchterl, who
holds that Wittgenstein regarded his own Tractatus language as phenome-
nological. Wuchterl adds: “This obviously is connected to the fact that
the ultimate bases in the completely analyzed form of the proposition
must be understood as free of all hypotheses, so as an immediately given
‘phenomenon’”!! — by which I take Wuchterl to mean that in carrying
out the complete analysis of a proposition, we ought finally to reach
elementary propositions, which themselves do no more than assert the
existence of a state of affairs and are therefore free of any hypothetical
character.

This is an essential point. Let us see what Jaako Hintikka has to say
about it in his recent article “The Idea of Phenomenology in Wittgenstein
and Husser]”.!* Wittgenstein’s Tractatus, he argues, is “pure phenomenol-
ogy”. For the Tractatus account of propositions as pictures “amounts to
the thesis that a purely phenomenological language is possible, a language
which represents faithfully what is immediately given to me”. And “imme-
diately given” here means: in a “hypothesis-free” manner.!3
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And indeed, where Wittgenstein and Husserl seem to meet is just on
this point: on the matter of their suspicion of the unobservable, of the
merely hypothetical, considered in their putative role as a foundation for
knowledge.

Hintikka claims that Wittgenstein’s use of the term “phenomenology”
is drawn not so much from Husserl as from his knowledge of the work
of Ernst Mach and Ludwig Boltzmann.'* This is relevant to the question
at hand: thus for instance, “in physics, atoms were at the time of the old
Ernst Mach and the young Ludwig Wittgenstein the prime examples of
unobservable, non-phenomenological entities”.!> So, in respect of
Wittgenstein’s Tractatus, it would be wrong to assimilate his simple
objects to physical atoms, which some pundits have done. One of the key
ideas of the Tractatus was on the contrary precisely to dispense with all
such hypothetical entities.

The phenomenological approach, in Wittgenstein’s sense, is thus char-
acterized by its “independence of all hypotheses”. But this is a formulation
which might well be applied to the phenomenology of Husserl too: we
may agree with William Barrett that “for Husserl, phenomenology was
a discipline that attempts to describe what is given to us in experience
without obscuring preconceptions or hypothetical speculations”.!® And
what is “given us” is of course not, as the phenomenalists supposed, sense
data, but “the things themselves”, the Sachen selbst.

David Pears writes, in his False Prison,!” that “phenomenology penet-
rates to the essential nature of the world as we experience it and describes
the underlying possibilities”. So its task is identical with that assigned to
logic in the Tractatus; and it is equated with grammar in the Big
Typescript and in various other texts. When Wittgenstein writes in 1929
(I already quoted the passage) that he no longer believes that a phenome-
nological language is necessary, he is, Pears argues, retracting in particular
“a certain view about the results to be attained” by the kind of investiga-
tion engaged in the Tractatus: “he used to think that [these results]
would be expressed in a unique way, the complete analysis of factual
discourse which would hold up a mirror to the one and only phenomenal
world, but he now thinks that what is needed is a comparative study of
different ways of speaking” — roughly, what he would come to call
language games — but all sharing the same function.'®

Wittgenstein insists at various moments that he is concerned, in his
study of the world, not with what there is, but with possibilities — and of
course impossibilities: something like what Husserl called “essences”. This
kind of study is what Wittgenstein alternatively or at least almost equiva-
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lently dubs “phenomenology” or “logic”. Later he makes use of a third
term, “grammar”. Thus he titles a section in the Big Typescript:
“Phenomenology is Grammar”; in a 1929 meeting with Waismann and
others he had noted that, whereas physics merely deals in the establishing
of regularities, phenomenology concerns itself with possibility, that is,
with meaning.'®

What Wittgenstein repudiates in 1929 is not this function of philosophy,
namely of dealing in the study of possibilities and impossibilities, but
rather the need for a separate language — separate from ordinary or
everyday language — to fulfill this task. That is the background to the
turn made by Wittgenstein, from the 1930s onwards, towards the careful
study of ordinary or everyday linguistic usage. He was of course not
alone in taking this path: Norman Malcolm (Wittgenstein’s pupil ), writing
about the Cambridge philosopher G.E. Moore, has argued for example
that “the essence of Moore’s technique of refuting philosophical state-
ments consists in pointing out that these statements go against ordinary
language”.?® Gilbert Ryle, in his article “Systematically Misleading
Expressions” of 1932, applies the method of the analysis of ordinary
language to the task of clarifying our understanding — for instance by
revealing the manner in which certain assertions, as a consequence of
their superficial grammatical form, confuse us and in some cases cause
the philosophers to draw mistaken metaphysical conclusions.

Recall that, on Wittgenstein’s account, phenomenology — not now
conceived of as a “separate language” — deals in the establishment of
possibilities. It is therefore, he notes, “the grammar of the description of
those facts on which physics builds its theories”.?! This characterization
of his method, which functions via the careful study of “ordinary lan-
guage” and the struggle against our “bewitchment” by linguistic misuse,
is accompanied by a new conception of the role of philosophy as such:
for instance that — in contrast to science, understood in a more or less
naturalistic, or what Wittgenstein calls “physicalist” sense — philosophy
propounds no theories, proposes no hypotheses, does not seeks to prove
anything, explains nothing but only describes, and discovers nothing.??

It looks as if the new philosophy being developed by Wittgenstein from
around 1929, which as we saw he sometimes speaks of as using a phenome-
nological method, is thus a sort of non-naturalist or non-physicalist study
of the “grammar for the description of facts”, as illustrated for instance
in his suggestion that “the theory of [musical ] harmony [is] at least in
part phenomenology, hence grammar”.?® Such a study of grammar is, as
we just saw, a matter of description and therefore deals in the non-



54 GRAHAME LOCK

hypothetical. Wittgenstein says in Philosophical Remarks § 67 that some-
one could, say, describe all the sense impressions he had had: “This would
be a description. And why shouldn’t I be able to leave everything hypo-
thetical out of this description?”

Hintikka however argues that “in Wittgenstein’s new sense, phenome-
nological (hypothesis-free) discourse is possible only as a special kind of
sub-language or dialect of a more comprehensive physicalist language”.?*
I am not sure that this is quite right. Wittgenstein’s point, as Hintikka
himself notes, is that in such phenomenological ways of speaking “the
person himself or herself serves as a reference point™: that is to say, in
one kind of language, the physicalist kind, the framework of reference for
the identification of objects in the world is “impersonal”; in the other
kind, the phenomenological kind, “the person’s vantage point plays a
crucial role”. Now Hintikka’s ground for arguing that Wittgenstein’s
phenomenological language use is only a dialect of the physicalist lan-
guage (and presumably in that sense not a “separate language™) is that
the former is “characterized by a different mode of identification rather
than by a different ontology”.>> But in any case it is not, I think, so much
a matter just of a different mode of identification as of two types of
objects of knowledge: on the one hand facts, theories, covering laws; on
the other hand possibilities, where possibilities means essences. For the
purpose of the study of the second we don’t need a separate language,
but rather to pay attention to the grammar of one and the same language.
For, as Wittgenstein also writes, “essence is expressed in grammar”
(Philosophical Investigations, § 371);?° and, as we know, grammar concerns
precisely the description of fields of possibilities.

Nicholas Gier, in his study on Wittgenstein and Phenomenology, claims
that Wittgenstein’s phenomenological method is a transcendental method,
since it is an investigation of the formal conditions that make our experi-
ence of facts possible.?” Gier also quotes James L. Marsh’s comment to
the effect that “such grammar ... seems to approximate the phenomenolog-
ical notion of essence”.?® The goal, says Wittgenstein himself in § 1 of the
Philosophical Remarks, is “grasping the essence of what is represented”.
John Hems concludes: “Like Husserl, Wittgenstein brackets existence.”?°
Gier notes: “the only legitimate data for Wittgenstein and the phenome-
nologists are the phenomena of direct experience”. But as we saw, these
phenomena are nothing like the sense data of phenomenalism; they are
rather the (in principle) untheorized things found in the world, considered
in respect of their essential characteristics. Gier quotes, in comparison, a
parallel claim by Husserl, from the Crisis:*° that the “categorical features
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of the Lebenswelt ... are not concerned, so to speak, with the theoretical
idealizations and the hypothetical substructions of the geometrician and
the physicist”.3?

Wittgenstein and Husserl thus seem to share a concern — for the
grammar of the world — as well as an aversion — to the domination of a
naturalistic or physicalistic world-view; and this even if their positive
methodologies are different, Wittgenstein relying much more on an appeal
to language use itself.

Let us at this point return for a moment to Gellner’s controversial
reading of Wittgenstein’s philosophical development. The Tractatus, he
writes, is a “poem to solitude”, an expression of the individualist or
atomic vision of knowledge. The central proposition of the Tractatus, he
adds, is thus that the world is “without culture”. But from the 1930s
onwards Wittgenstein revised his position, abandoning this individualism
or atomism. In his second philosophy he “views human thought and
language as embodied in systems of social custom”, each tied to a particu-
lar community.3? Gellner’s picture of both of Wittgenstein’s philosophies
is over-simplified and probably reductionist. But it has the advantage of
allowing us, in a broad-brush manner, to pose the question as to whether
we can find a parallel development in Husserl’s thought — between on
the one side the idealism of the concept of “absolute or pure transcenden-
tal consciousness” (Ideas § 55), of the transcendental ego in its original
version (an account which is by the way, according to Hans-Georg
Gadamer, as a transcendental solipsism a dead-end) and on the other
side the intersubjectivity or “transcendental we” of the Lebenswelt or
life-world.

In one British study of Husserl, by David Bell, the author puts it this
way: that the line of thought pursued by Husserl in the 1930s leads us
“away from solitary, immaterial, self-subsistent consciousness” and indi-
cates “the importance of the body, of the existence of a plurality of
conscious beings, and of the life-world or Lebenswelt which they share”.?
So while Husserl’s earlier works display atomistic tendencies — they
introduce “isolated, disembodied, self-contained centres of consciousness”
— he later adopts what Bell calls a “profoundly holistic point of view”.3*
What becomes central to Husserl’s philosophical concerns is the intersub-
jective community of conscious beings. So, especially in the Crisis, “history
comes to perform the same role ... that (individual) psychology had
performed in his earlier works”.%

But we have to be careful about some formulations. Again the question
of possibility and impossibility, or contingency and necessity, arises. As
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Gier points out, the Lebenswelt is not a “cultural-historical” world. The
cultural-historical world is rather what Husserl calls the Umwelt; the
Lebenswelt in contrast is, to use Husserl’s terminology, something like
the total horizon of all possible experiences — or, in another formulation,
“the life world is pure essence”.>® But something comparable, though not
identical, seems to be true of Wittgenstein’s Lebensform too: the form of
life in Wittgenstein is “not to be taken as a factual theory”. Forms of life
are rather “the formal framework that make society and culture possible”;
the “formal conditions” that make a meaningful world possible.’

A significant difference between Husserl and Wittgenstein in this con-
nexion is however that Husserl’s Lebenswelt is necessarily singular, not
plural, which Wittgenstein’s forms of life are; and this for the very good
reason that it is the “universal horizon for the plurality of cultural
worlds”.3® Wittgenstein’s account of the Lebensform is also concerned
with possibility and impossibility, but in another sense: the meanings
contained in the various forms of life are not transcendental but imma-
nent, because conventional. But within a given form of life, the rules
determine what is possible and what is not possible: what makes sense
and what does not.3° That is to say, the relation between a rule and our
acts — in so far as these are (or are not) in accordance with the rule — is
“grammatical”. And grammatical (or “logical”) normativity is a matter of
hard necessity. Wittgenstein writes that “the logical ‘must’ is a component
part of the propositions of logic, and these are not propositions of human
natural history. If what a proposition of logic said was ‘Human beings
agree with one another in such-and-such ways’ ... then its contradictory
would say that there is here a lack of agreement.”*° But this, Wittgenstein
argues, cannot be right. From a certain point of view we might indeed
say that a rule is “founded on agreement”. This however, as Gordon
Baker and Peter Hacker point out, has to be understood as referring to
the framework within which it make sense to talk about following a rule
at all. A framework of agreement or convention in behaviour “is presup-
posed by each of our shared language-games”, but this does not “abolish
logic” or soften the “hardness” of the “logical must”, since logic belongs
to the rules of our language-games — “and the framework conditions in
general and agreement in particular are not included in those rules”.*!

Still, in spite of all the important differences between them, both
Wittgenstein and Husserl, as I already said, are — in their anti-naturalism
or anti-physicalism — averse to the “merely hypothetical” or unobservable
or theoretical in philosophy, just because of their insistence on the central-



ANALYTIC PHILOSOPHY AND PHENOMENOLOGY 57

ity in philosophy of the question of possibility and impossibility, that is
to say, to repeat the point, of essence or grammatical necessity. How the
world happens to be is one thing; how we might — theoretically or
speculatively — explain how it happens to be is an extension of this first
concern; but what can and cannot be in, or perhaps about, the world is
something quite different. Let me shortly quote a well-known passage
from Wittgenstein’s Philosophical Investigations (§ 109) in this connexion:
“Our considerations could not be scientific ones. ... We must do away
with all explanation, and description alone must take its place ... These
are, of course, not empirical problems; they are solved, rather, by looking
into the workings of our language” — and that, he adds, “in such a way
as to make us recognize these workings”, in spite of “an urge to misunder-
stand them”. Thus we return, full circle, to a central concern of the
analytic philosophy of the British or Oxford variety: the battle against
the bewitchment of our intelligence by language.

There remains one last theme to be briefly touched on today. I have
already talked about Husserl’s Lebenswelt and about Wittgenstein’s
Lebensform. But what conception of life do these ideas involve?

In the case of Husserl, the notion of life points us to the non-physicalist
realm, to the world as it is lived, as it is constituted by transcendental
intersubjectivity. In Wittgenstein life is similarly not the life process
studied by the natural sciences, in the first place biology. Baker and
Hacker insist that Wittgenstein’s notion of the form of life “is not biologi-
cal, but cultural™ it is human life.** Gier suggests that “for Wittgenstein,
Lebensphilosophie even takes precedence over Sprachphilosophie”. And
there is a good reason for this, connected to the point just made about
the function of philosophy in the struggle against our bewitchment by
language. Wittgenstein writes: “If we surrender the reins to language and
not to life, then the problems of philosophy arise”!*3

Moving finally back from Wittgenstein to Oxford philosophy, I was
interested to read in an article by Ingvar Johansson a number of remarks
on the relation between the phenomenological conception of the life-
world and the ordinary-language approach. Gilbert Ryle, Johansson
writes, and the Oxford philosophers made the explicit claim that the
central aim of philosophy is the analysis of ordinary language; or, to use
Ryle’s phrase, to determine the logical geography of concepts as well as
to rectify the logical geography of the “knowledge” which we already
possess. In Ryle’s Concept of Mind, he adds, “this move amounts to
exactly the same thing as the epoché of the phenomenological move-
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ment”.** Whether the two are exactly the same thing may be doubted,
but it may be rewarding to look at the relation between the two. What
we bracket, on this interpretation, is in particular all speculative, theoreti-
cal doctrines — in the case at hand, the Cartesian ghost-in-the-machine
doctrine — which, as Ryle puts it, “conflict with the whole body of what
we know about minds when we are not speculating about them”.*

If there are indeed, as the above considerations suggest, common
features — common concerns and common ways of approaching them —
between Husserlian phenomenology and analytic philosophy, in spite of
all the very considerable divergences between the two currents, this is
presumably no historical accident. Both are reactions, if not identical
reactions, to the scientific and ideological crisis of the time, the very crisis
which Husserl explicitly addresses in his 1937 text.

Our own situation, at the beginning of the 21st century, is a rather
different one. Something like forty years ago, the centre of gravity of
English-speaking philosophy moved from Britain to the United States,
and, what is intellectually more significant, to an academic world domi-
nated by a so-called scientific — some call it scientistic — approach to
philosophy, its tasks and its method. Leading roles were played in this
connexion, as you know, by W. V. O. Quine, Donald Davidson, Daniel
Dennett, Jerry Fodor, Paul Churchland and many others. But present-
day scientism, in an era of the information and cognitive sciences, of
artificial intelligence and genetic theories of behaviour etc., presents a
new challenge to any critical philosophy. These questions are however
matter for other papers than the present one — some of which are indeed
being presented to this Congress.

Queens College, Oxford
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on it where everything that can be grasped vanishes.”
And:
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