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Catch only what you’'ve thrown yourself, all is
mere skill and little gain;

but when you're suddenly the catcher of a ball
thrown by an eternal partner

with accurate and measured swing

towards you, to your center, in an arch

from the great bridgebuilding of God:

why catching then becomes a power—

not yours, a world’s.

—Rainer Maria Rilke
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Translators’ Preface

Truth and Method is one of the two or three most important works of this
century on the philosophy of humanistic studies. The book is powerful,
exciting, but undeniably difficult. Published when Gadamer was sixty, it
gathers the ripe fruit of a lifetime’s reading, teaching, and thinking.
Because it is immersed in German philosophy and scholarship, the book is
even more challenging for an American reader. An emerging body of
commentary in English as well as the many shorter essays Gadamer has,
happily, lived to write and which are increasingly available in translation
provide additional means of access to his thought. Truth and Method,
however, remains his magnum opus, the comprehensive and integrated
statement of his rich and penetrating reflections.

The first edition of 1960 was revised and the footnotes updated for the
second and again for the third edition, and then for the last time for
inclusion in Gadamer’s ten-volume Gesammelte Werke. An English transla-
tion based on the second edition appeared in 1975. Gadamer teaches us
that the idea of a perfect translation that could stand for all time is entirely
illusory. Even apart from the inevitable mistakes that reflect limits of
erudition or understanding, a translation must transpose a work from one
time and cultural situation to another. Over the past decade, both
philosophical and literary study have become increasingly interested in the
thinkers and issues that figure prominently in Gadamer’s work. This
altered situation presents difficulties, but also opportunities for bringing
Gadamer’s thought more fully into the contemporary cultural dialogue.
We have undertaken a thorough revision of the earlier translation of Truth
and Method, based on the German text for the Gesammelte Werke, but using
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the fourth edition to correct some obvious errors. We have aimed at
accuracy, not according to an abstract standard, but specifically to help his
contemporary American readers understand Gadamer more fully; and we
have tried to make our translation as readable and often powerfully
eloquent as Gadamer’s German. We have no illusion that our revised
translation will speak clearly into every future situation, but we have been
conscious that our version will have to stand for an indefinite length of
time and have therefore aimed always to serve as a bridge, not an obstacle,
between Gadamer and his readers.

Some notes on important German terms and our translation of them will
be helpful. The impossibility of translating even key terms the same way
every time they occur is not due simply to the obvious fact that the range
of meanings of the German word does not match precisely the range of any
single English word. More telling is the fact that Gadamer’s language resists
hardening into a terminology, a technical language with stipulated,
univocal meanings. He remains always responsive to the flexible usage of
actual words, not simply in their “ordinary” meanings, but as they respond
to the movement of thinking about particular subject matters.

Bildung is translated by “culture” and related forms such as “cultivation,”
“cultivated.” In Part One, 1.1.B.i., Gadamer defines Bildung as “the properly
human way of developing one’s natural talents and capacities.” The term
has the flavor of the late-eighteenth and nineteenth centuries and played
a key role throughout German-speaking Europe. Gadamer uses the term
throughout the book, but he is not uncritically taking up the whole mode
of thought the term conveys. Specifically, he questions it in its association
with the aesthetic taken as an ideal of life. And in other writings, he has
made clear that we cannot simply ignore the fact of later critiques of the
concept, particularly the suspicion that “culture” and “cultivation” are
simply instruments of bourgeois domination. What remains important is
the concept that a self can be formed without breaking with or repudiating
one’s past and that this formation cannot be achieved by any merely
technical or methodical means.

Gadamer notes that within Bildung is the root word Bild, “form,”
“image,” and more particularly, “picture.” “Cultivation” is a process of
“forming” the self in accordance with an ideal “image” of the human. Art,
as a general capacity to form “images” or representations of experience,
played a special role in the conception of Bildung. Gadamer appropriately
turns to a consideration of the aesthetic and especially, at the end of Part
One, the “picture.” The interrelations of Urbild, “original”; Vorbild, “model”;
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Abbild, “copy”; Bild, “picture”; and Einbildungskraft, “imagination,” cannot
be reproduced in English. The conceptual argument is clear enough, but
what is missed is not simply some verbal pyrotechnics, but an example of
what Gadamer in Part Three describes as the preparatory conceptual work
ordinary language accomplishes through the formation of word families
and other devices.

What Gadamer wants to draw out is the temporality of art. While it is
doubitless a product of a particular historical era and a particular artist’s life
history, we nevertheless encounter even an artwork from long ago as
immediately present. We may therefore think art must transcend mere
history and derive from a “timeless” realm of the beautiful. But Gadamer
tries carefully to dismantle such a line of thought. Its most penetrating
representative is Kant and the line of aesthetics that derives from him.
According to this view, Erlebnisse, “experiences,” seen as the enduring
residue of moments lived in their full immediacy, are the material artistic
genius transforms into works of art. The artwork begins in “experiences,”
but rises above them to a universal significance which goes beyond his-
tory.

German has two separate words for “experience”: Erlebnis and Erfah-
rung. In his discussion of aesthetics (Part One, 1.2.B.), Gadamer is almost
always speaking of Erlebnis and distinguishing what remains valid from
what must be rejected in the line of thought it implies. At a much later
stage (Part Two, I1.3.B.), Gadamer brings his discussion of the concepts of
“history” and “tradition” to a climax with an analysis of Erfahrung, which
provides the basis in our actual lives for the specifically hermeneutic way
we are related to other persons and to our cultural past, namely, dialogue
and especially the dialogue of question and answer. This kind of “experi-
ence” is not the residue of isolated moments, but an ongoing integrative
process in which what we encounter widens our horizon, but only by
overturning an existing perspective, which we can then perceive was
erroneous or at least narrow. Its effect, therefore, is not simply to make us
“knowing,” to add to our stock of information, but to give us that implicit
sensec of broad perspectives, of the range of human life and culture, and of
our own limits that constitutes a non-dogmatic wisdom. FErlebnis is
something you have, and thus is connected with a subject and with the
subjectivization of aesthetics. Erfahrung is something you undergo, so that
subjectivity is overcome and drawn into an “event” (Geschehen) of mean-
ing. Gadamer typically uses the term Erlebnis with a critical overtone, and
the term Erfahrung with a positive one. Because the more concentrated
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discussion of Erlebnis is widely separated from that of Erfahrung, the local
context is fairly clear. But throughout the book, Gadamer returns to his
critique of Erlebnis and of the aesthetics based on it. We have tried to mark
these returns by some special phrases: Erlebnis permits a plural, “experi-
ences,” whereas Erfahrung is normally integrative and hence singular; “art
of experience,” “art based on experience,” or “aesthetics of experience” are
intended to hint a neologism, a special way of conceiving “experience,”
whereas the “experience of art” translates Erfahrung in its range from
neutral to decidedly positive. We have sometimes inserted the German in
parentheses, particularly where Gadamer shitts from one term to another,
so that the reader can be alert to the distinction.

Against the idea that the genius transforms “experiences” into artworks,
Gadamer sets “transformation into structure” (Verwandlung ins Gebilde, Part
One, II.1.B.). In a preparatory analysis of “play,” Gadamer shows that play
is not a subjective attitude of the players, but rather the players are caught
up in the shaped activity of the game itself. Where this activity takes on
enduring form, it becomes “structure,” Gebilde. The root word maintains
the line from Bildung to Bild, and thus anticipates the way even a picture
transforms our world into a lasting shape, but does not thereby exit from
that world into a timeless realm. In play, we do not express ourselves, but
rather the game itself “presents itself.” The term here is Darstellung and sich
darstellen, which implies that something is immediately present, but as
something with a shape or structure which is particularly brought out in
presentation. The same term can be used for theatrical presentation,
performance or recital of musical or other temporal works, or any
exhibition. In the interrelations of “original” (Urbild) and “picture” (Bild),
Gadamer wants to stress that we find not mimetic repetition or aestheticist
displacement of the real, but a process best described in Neoplatonic
language, where the original reality comes to its fullest self-presentation in
the picture and where the tie between original and picture is never broken.
But as art, this interrelation is fully real only each time it is represented,
exhibited, brought into the actuality of our participation in it. Pictorial art
is thus in its temporality not fundamentally different from the “repro-
ductive” arts, what English calls “the performing arts.” In re-presenting,
the work of art performs a “total mediation” (Vermittlung). That is, what has
been “transformed into structure” is made fully available to us once again.
We have generally translated Vermittlung and related forms as “mediation,”
since this is the standard equivalent in philosophy. Occasionally, the
context has led us to use “communication,” but Gadamer does not
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conceive communication as the passing of information from one person to
another. Rather, in communication some subject matter becomes mutually
accessible for two or more people, while the medium which gives us this
access withdraws from prominence.

In Part Two, Gadamer reviews the development of the “historical
sciences” and their theory, particularly in nineteenth-century Germany, as
well as what they contribute to our insight into “understanding.” The
humanistic discipline which particularly brought the resources of system-
atic historical study to bear on the literary and other texts that come down
from the past was called “philology.” The term has little currency in
contemporary America, even in academic circles, but it remains common
in Germany. We have occasionally used “criticism” or “literary criticism,”
particularly where the context implies an approach to texts which attends
to their classic status, either as models of writing or as statements of a
particular view, or where a contrast is drawn between the historian’s
approach and the approach a “philologist” finds it necessary to take, even
as he claims to follow the historian. But we have freely used the term
“philology” to remind the reader of the particular discipline Gadamer is
describing.

Special attention needs to be drawn to Part Two, II.1.B.iv., and the key
concept wirkungsgeschichtliches Bewusstsein, which we have translated as
“historically effected consciousness,” concurring with P. Christopher
Smith’s suggestion. We have tried to capture Gadamer’s delineation of a
consciousness that is doubly related to tradition, at once “affected” by
history (Paul Ricoeur translated this term as “consciousness open to the
effects of history”) and also itself brought into being—“etfected”—by
history, and conscious that it is so. The term was originally translated as
“effective-historical consciousness,” and readers will encounter that
expression in many English-language discussions of Gadamer. Wirkung is
translated as “effect,” while its adjectival and adverbial forms are usually
translated as “actual,” “real,” sometimes “truly.” Where something more
emphatic seemed meant, we have rephrased or inserted the German. The
reader should note the relation to wirken, “to work, to weave,” and to
Wirklichkeit, the real as something actual before us.

The double relation of historically effected consciousness to the past,
Gadamer names “belonging.” The German term is gehdren, which contains
the root héren, “listen to.” In many languages, “to hear” and “to obey” are
the same word. When we genuinely listen to another’s insight into
whatever we are seriously discussing, Gadamer suggests, we discover some
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validity in it, something about the thing itself that would not have shown
itself simply within our own limited horizon. But this gain in insight is only
possible where both participants in a conversation grant what “is due” to
the subject matter (another sense of gehiren). In that sense, participants in
a conversation “belong” to and with each other, “belong” to and with the
subject of their discussion, and mutually participate in the process which
brings out the nature of that subject (Gadamer’s standing example is the
Platonic dialogues).

This ongoing conversation is Uberlieferung, “tradition.” English has no
corresponding verb, nor any adjective that maintains the active verbal
implication, nor any noun for what is carried down in “tradition.” We have
therefore admitted the neologism “traditionary text,” and have sometimes
used the phrase “what comes down to us from the past” or “handed down
from the past” to convey the active sense of the German. We are likely to
think of “tradition” as what lies merely behind us or as what we take over
more or less automatically. On the contrary, for Gadamer “tradition” or
“what is handed down from the past” confronts us as a task, as an effort of
understanding we feel ourselves required to make because we recognize
our limitations, even though no one compels us to do so. It precludes
complacency, passivity, and self-satisfaction with what we securely possess;
instead it requires active questioning and self-questioning.

The central question of Gadamer’s investigation is the nature of “under-
standing,” particularly as this is revealed in humanistic study. The German
term is Verstehen, and Gadamer stresses its close connection with Ver-
stdndigung, “coming to an understanding with someone,” “coming to an
agreement with someone,” and Einverstindnis, “understanding, agreement,
consent.” Instead of the binary implication of “understanding” (a person
understands something), Gadamer pushes toward a three-way relation:
one person comes to an understanding with another about something they
thus both understand. When two people “understand each other” (sich
verstehen), they always do so with respect to something. That something is
never just an opinion (Meinung, Gemeinte), as when two people merely
“exchange views.” When we understand what someone says to us, we
understand not just that person (his “psychology,” for instance), nor just
his or her “view,” but we seriously consider whether that way of looking
at a subject has some validity for us too. In this sense, even “self-
understanding” (Sichverstehen) does not for Gadamer mean turning oneself
into an object, but in German idiom, “knowing one’s way around” in a
certain matter.
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What makes “coming to an understanding” possible is language, which
provides the Mitte, the “medium” or “middle ground,” the “place” where
understanding, as we say, “takes place” (see especially Part Three, 3.B.).
Language is the Vermittiung, the communicative mediation which estab-
lishes common ground. But Gadamer stresses that that ground is not
established by any explicit agreement or “social contract” that could be
negotiated in advance, nor by any purely psychological processes of
“empathy” or “sympathy.” As in play, it rests on a common willingness of
the participants in conversation to lend themselves to the emergence of
something else, the Sache or subject matter which comes to presence and
presentation in conversation. We have generally reserved “objective” and
related forms for Gegenstand, the German term which carries with it the
whole set of philosophical problems that arose in the wake of Descartes’
separation of “subject” from “object”; and we have translated Sache and
related forms as “subject matter,” or just as “thing.”

Sprache and related forms present a special problem. In German, they are
close to the common verb sprechen. But English forms such as “language,”
“linguistic,” and even “speech” are Latinate or remote from our equivalent
common verbs. English phrasing therefore looks stiffer and more formal
than the German. We have generally used “verbal” and related forms or
rephrased. Where Gadamer speaks of the Sprachlichkeit of our thinking,
English idiom wants to put it completely differently: for instance, “what we
think is always something we say or can say.” Gadamer is thinking of
language not as an entity or the object of scientific study, but as it inheres
in the act of utterance and thus becomes an event, something historical.

Gadamer ends with a return to the central topic of aesthetics, namely,
beauty. When something is “beautiful,” its appearance strikes us with
immediate self-evidence as valid. It “appears” or “shines” (scheinen), as a
“phenomenon” (Erscheinung), and even though it may be a “mere”
appearance, it may also have that special validity of what is visible that we
call the “beautiful” (Schine). Gadamer relates this experience to the self-
evidentness of what strikes us as valid in material conveyed to us from the
past and preserved in language. What is thus “evident” (einleuchtend) seems
“self-evident” or “manifest” (offenbar, with the root meaning of standing
“in the open”) because it stands in the “light” (Licht) or is itself a “shining
light” (Leuchte) that brings “enlightenment” (Aufkidrung). These physical
analogies are taken over in the mental “seeing” we call “insight” (Einsicht)
and in phrases like, “you see what I'm saying.” Because this insight is
something that is not under our control, we say it “happens” (geschehen):
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an idea “occurs” to us. Much of Gadamer’s argument is directed to showing
that understanding and the kind of “truth” that belongs to it has the
character of an event, that is, something that belongs to the specific
temporal nature of our human life.

A few frequently used special terms also invite comment. The Hegelian
term aufheben we have almost always translated as “supersede.” The
German suggests what goes beyond, and thus cancels or makes obsolete,
but at the same time preserves as something precedent, to which a relation
is maintained. We have not hesitated to leave untranslated the Hei-
deggerian term Dasein, “existence,” “human being.”

The German Wissenschaft suggests thorough, comprehensive, and sys-
tematic knowledge of something on a self-consciously rational basis.
Gadamer certainly contrasts what we would call “the sciences” with the
“humanities,” but German keeps these close to each other by calling them
“the natural sciences” and the “human sciences” (Geisteswissenschaften). By
the latter, Gadamer does not mean what has been called in English the
“human sciences,” following the movement of structuralism and post-
structuralism in recent French thought (and closer to what we call “the
social sciences”). Gadamer notes the irony that the “untranslatable”
German term Geisteswissenschaften itself originated as a translation of John
Stuart Mill’s English term “moral sciences.” The lesson for translation is
that the evolution of the term within German philosophy has given it an
inflection that now diverges from any brief English equivalent. The word
“scientific” still appears here in contexts that will momentarily puzzle the
English-speaking reader, as when Gadamer speaks of “scientific” theology,
where we would say rational or systematic theology. We have sometimes
translated wissenschaftlich as “scholarly,” where in the context “scientific”
would have been positively misleading.

We have kept the brackets Gadamer uses to mark added material, which
is especially frequent in the notes. We have not had time to check all of
Gadamer’s notes, but we have followed as consistently as possible Amer-
ican conventions of citation. We have provided English titles and citations,
particularly for Gadamer’s works, where the reference was to a whole
work available in translation or to a separately marked part of it, rather
than to a page number in a specific German edition. In the notes, the
abbreviation GW is used for Gadamer’s Gesammelte Werke, now in process of
publication in ten volumes by J. C. B. Mohr.

We have divided our task as follows: Joel Weinsheimer translated the
“Afterword to the Third Edition,” and initially revised the translation of
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Parts Two and Three, the Appendices, and Supplement I. Donald Marshall
initially revised the translation of the “Preface to the Second Edition,” Part
One, Supplement II, and the notes for the whole work (translating all
additions to the notes). Each of us carefully went over the other’s work,
and Joel Weinsheimer revised the whole text to make it more readable and
stylistically consistent. It has been a collaborative project throughout, a
case of mutual understanding in relation to a subject matter about which
we both care deeply.

We wish to acknowledge the helpful suggestions of Robert Scharlemann
of the University of Virginia, Jan Garrett of Western Kentucky University,
and Ulrich Broich of the University of Munich. Richard Palmer of
MacMurray College gave us particularly full and helpful remarks on the
original translation of Part One and Part Two, I. Gadamer himself has
kindly answered our questions about a number of particularly difficult
passages. Our initial lists for changes in the translation emerged especially
out of teaching Truth and Method, and thanks are due the students who
provided the situation that gave thinking about what Gadamer said full
and present actuality. The University of Minnesota funded the use of a
Kurzweil optical scanner to transpose the first English edition into a
computerized data base for word processing. This is undoubtedly a project
made possible by modern technology.

To spouses and children who have accepted absence and absence of
mind while we labored on this project, we express our thanks (in proper
hermeneutic fashion, our experience has enabled us to recover the living
truth behind these conventional and traditional phrases).

Though we have frequently altered the first translation, we and all
English-speaking readers of Gadamer owe an enduring debt to its trans-
lator, W. Glen-Doepel, and to its editors, John Cumming and Garrett
Barden.

Minneapolis
Iowa City
February, 1988
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Introduction

These studies are concerned with the problem of hermeneutics. The
phenomenon of understanding and of the correct interpretation of what
has been understood is not a problem specific to the methodology of the
human sciences alone. There has long been a theological and a legal
hermeneutics, which were not so much theoretical as corrolary and
ancillary to the practical activity of the judge or clergyman who had
completed his theoretical training. Even from its historical beginnings, the
problem of hermeneutics goes beyond the limits of the concept of method
as set by modern science. The understanding and the interpretation of
texts is not merely a concern of science, but obviously belongs to human
experience of the world in general. The hermeneutic phenomenon is
basically not a problem of method at all. It is not concerned with a method
of understanding by means of which texts are subjected to scientific
investigation like all other objects of experience. It is not concerned
primarily with amassing verified knowledge, such as would satisty the
methodological ideal of science—vet it too is concerned with knowledge
and with truth. In understanding tradition not only are texts understood,
but insights are acquired and truths known. But what kind of knowledge
and what kind of truth?

Given the dominance of modern science in the philosophical elucidation
and justification of the concept of knowledge and the concept of truth, this
question does not appear legitimate. Yet it is unavoidable, even within the
sciences. The phenomenon of understanding not only pervades all human
relations to the world. It also has an independent validity within science,
and it resists any attempt to reinterpret it in terms of scientific method. The
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following investigations start with the resistance in modern science itself to
the universal claim of scientific method. They are concerned to seek the
experience of truth that transcends the domain of scientific method
wherever that experience is to be found, and to inquire into its legitimacy.
Hence the human sciences are connected to modes of experience that lie
outside science: with the experiences of philosophy, of art, and of history
itself. These are all modes of experience in which a truth is communicated
that cannot be verified by the methodological means proper to science.

Contemporary philosophy is well aware of this. But it is quite a different
question how far the truth claim of such modes of experience outside
science can be philosophically legitimated. The current interest in the
hermeneutic phenomenon rests, I think, on the fact that only a deeper
investigation of the phenomenon of understanding can provide this
legitimation. This conviction is strongly supported by the importance that
contemporary philosophy attaches to the history of philosophy. In regard
to the historical tradition of philosophy, understanding occurs to us as a
superior experience enabling us easily to see through the illusion of
historical method characteristic of research in the history of philosophy. It
is part of the elementary experience of philosophy that when we try to
understand the classics of philosophical thought, they of themselves make
a claim to truth that the consciousness of later times can neither reject nor
transcend. The naive self-esteem of the present moment may rebel against
the idea that philosophical consciousness admits the possibility that one’s
own philosophical insight may be inferior to that of Plato or Aristotle,
Leibniz, Kant, or Hegel. One might think it a weakness that contemporary
philosophy tries to interpret and assimilate its classical heritage with this
acknowledgment of its own weakness. But it is undoubtedly a far greater
weakness for philosophical thinking not to face such self-examination but
to play at being Faust. It is clear that in understanding the texts of these
great thinkers, a truth is known that could not be attained in any other
way, even if this contradicts the yardstick of research and progress by
which science measures itself.

The same thing is true of the experience of art. Here the scholarly
research pursued by the “science of art” is aware from the start that it can
neither replace nor surpass the experience of art. The fact that through a
work of art a truth is experienced that we cannot attain in any other way
constitutes the philosophic importance of art, which asserts itself against all
attempts to rationalize it away. Hence, together with the experience of
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philosophy, the experience of art is the most insistent admonition to
scientific consciousness to acknowledge its own limits.

Hence the following investigation starts with a critique of aesthetic
consciousness in order to defend the experience of truth that comes to us
through the work of art against the aesthetic theory that lets itself be
restricted to a scientific conception of truth. But the book does not rest
content with justifying the truth of art; instead, it tries to develop from this
starting point a conception of knowledge and of truth that corresponds to
the whole of our hermeneutic experience. Just as in the experience of art
we are concerned with truths that go essentially beyond the range of
methodical knowledge, so the same thing is true of the whole of the
human sciences: in them our historical tradition in all its forms is certainly
made the object of investigation, but at the same time fruth comes to speech in
it. Fundamentally, the experience of historical tradition reaches far beyond
those aspects of it that can be objectively investigated. It is true or untrue
not ounly in the sense concerning which historical criticism decides, but
always mediates truth in which one must try to share.

Hence these studies on hermeneutics, which start from the experience of
art and of historical tradition, try to present the hermeneutic phenomenon
in its full extent. It is a question of recognizing in it an experience of truth
that not only needs to be justified philosophically, but which is itself a way
of doing philosophy. The hermeneutics developed here is not, therefore, a
methodology of the human sciences, but an attempt to understand what
the human sciences truly are, beyond their methodological self-conscious-
ness, and what connects them with the totality of our experience of world.
If we make understanding the object of our reflection, the aim is not an art
or technique of understanding, such as traditional literary and theological
hermeneutics sought to be. Such an art or technique would fail to
recognize that, in view of the truth that speaks to us from tradition, a
formal technique would arrogate to itself a false superiority. Even though
in the following I shall demonstrate how much there is of event effective in
all understanding, and how little the traditions in which we stand are
weakened by modern historical consciousness, it is not my intention to
make prescriptions for the sciences or the conduct of life, but to try to
correct false thinking about what they are.

1 hope in this way to reinforce an insight that is threatened with oblivion
in our swiftly changing age. Things that change force themselves on our
attention far more than those that remain the same. That is a general law
of our intellectual life. Hence the perspectives that result from the
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experience of historical change are always in danger of being exaggerated
because they forget what persists unseen. In modern life, our historical
consciousness is constantly overstimulated. As a consequence—though, as
1 hope to show, it is a pernicious short circuit—some react to this
overestimation of historical change by invoking the eternal orders of
nature and appealing to human nature to legitimize the idea of natural
law. It is not only that historical tradition and the natural order of life
constitute the unity of the world in which we live as men; the way we
experience one another, the way we experience historical traditions, the
way we experience the natural givenness of our existence and of our
world, constitute a truly hermeneutic universe, in which we are not
imprisoned, as if behind insurmountable barriers, but to which we are
opened.

A reflection on what truth is in the human sciences must not try to
reflect itself out of the tradition whose binding force it has recognized.
Hence in its own work it must endeavor to acquire as much historical self-
transparency as possible. In its concern to understand the universe of
understanding better than seems possible under the modern scientific
notion of cognition, it has to try to establish a new relation to the concepts
which it uses. It must be aware of the fact that its own understanding and
interpretation are not constructions based on principles, but the furthering
of an event that goes far back. Hence it will not be able to use its concepts
unquestioningly, but will have to take over whatever features of the
original meaning of its concepts have come down to it.

The philosophical endeavor of our day differs from the classical tradition
of philosophy in that it is not a direct and unbroken continuation of it.
Despite its connection with its historical origin, philosophy today is well
aware of the historical distance between it and its classical models. This is
especially to be found in its changed attitude to the concept. However
important and fundamental were the transformations that took place with
the Latinization of Greek concepts and the translation of Latin conceptual
language into the modern languages, the emergence of historical con-
sciousness over the last few centuries is a much more radical rupture. Since
then, the continuity of the Western philosophical tradition has been
effective only in a fragmentary way. We have lost that naive innocence
with which traditional concepts were made to serve one’s own thinking.
Since that time, the attitude of science towards these concepts has become
strangely detached, whether it takes them up in a scholarly, not to say self-
consciously archaizing way, or treats them as tools. Neither of these truly
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satisfies the hermeneutic experience. The conceptual world in which
philosophizing develops has already captivated us in the same way that the
language in which we live conditions us. If thought is to be conscientious,
it must become aware of these anterior influences. A new critical con-
sciousness must now accompany all responsible philosophizing which
takes the habits of thought and language built up in the individual in his
communication with his environment and places them before the forum of
the historical tradition to which we all belong.

The following investigation tries to meet this demand by linking as
closely as possible an inquiry into the history of concepts with the
substantive exposition of its theme. That conscientiousness of phenom-
enological description which Husserl has made a duty for us all; the
breadth of the historical horizon in which Dilthey has placed all philoso-
phizing; and, not least, the penetration of both these influences by the
impulse received from Heidegger, indicate the standard by which the
writer desires to be measured, and which, despite all imperfection in the
execution, he would like to see applied without reservation.
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Foreword to the Second Edition

The second edition* of Truth and Method is virtually unaltered. It has found
admirers and critics, and the attention it has received undoubtedly obliges
the author to improve the whole by drawing on all the really valuable
suggestions they have offered. And yet a line of thought that has matured
over many years has its own stability. However much one tries to see
through the critics’ eyes, one’s own generally pervasive viewpoint pre-
vails.

The three years that have passed since the publication of the first edition
have proved too short a time for the author to put the whole again in
question, and to use effectively all that he has learned from criticism' and
from his own more recent work.?

Perhaps I may once again briefly outline the overall intention and claim.
My revival of the expression hermeneutics, with its long tradition, has
apparently led to some misunderstandings.’ I did not intend to produce a
manual for guiding understanding in the manner of the earlier herme-
neutics. I did not wish to elaborate a system of rules to describe, let alone
direct, the methodical procedure of the human sciences. Nor was it my aim
to investigate the theoretical foundation of work in these fields in order to
put my findings to practical ends. If there is any practical consequence of
the present investigation, it certainly has nothing to do with an unscientific
“commitment”; instead, it is concerned with the “scientific” integrity of
acknowledging the commitment involved in all understanding. My real

*This refers to the second German edition, not this second, revised English-
language edition, which is based on the fifth German edition.—Eds.
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concern was and is philosophic: not what we do or what we ought to do,
but what happens to us over and above our wanting and doing.

Hence the methods of the human sciences are not at issue here. My
starting point is that the historical human sciences, as they emerged from
German romanticism and were imbued with the spirit of modern science,
maintained a humanistic heritage that distinguishes them from all other
kinds of modern research and brings them close to other, quite different,
extrascientific experiences, especially those peculiar to art. Of course, this
could also be explained in terms of the sociology of knowledge. In
Germany {(which has always been pre-revolutionary) the tradition of
aesthetic humanism remained vitally influential in the development of the
modern conception of science. In other countries more political conscious-
ness may have entered into what is called “the humanities,” “lettres”: in
short, everything formerly known as the humaniora.

This does not in the slightest prevent the methods of modern natural
science from being applicable to the social world. Possibly the growing
rationalization of society and the scientific techniques of administering it
are more characteristic of our age than the vast progress of modern science.
The methodical spirit of science permeates everywhere. Therefore I did not
remotely intend to deny the necessity of methodical work within the
human sciences (Geisteswissenschaften). Nor did I propose to revive the
ancient dispute on method between the natural and the human sciences.
It is hardly a question of different methods. To this extent, Windelband and
Rickert’s question concerning the “limits of concept formation in the
natural sciences” seems to me misconceived. The difference that confronts
us is not in the method but in the objectives of knowledge. The question
1 have asked seeks to discover and bring into consciousness something
which that methodological dispute serves only to conceal and neglect,
something that does not so much confine or limit modern science as
precede it and make it possible. This does not make its own immanent law
of advance any less decisive. It would be vain to appeal to the human
desire for knowledge and the human capacity for achievement to be more
considerate in their treatment of the natural and social orders of our world.
Moral preaching under the guise of science seems rather absurd, as does
the presumption of a philosopher who deduces from principles the way in
which “science” must change in order to become philosophically legit-
imate.

Therefore in this connection it seems to me a mere misunderstanding to
invoke the famous Kantian distinction between quaestio juris and quaestio
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facti. Kant certainly did not intend to prescribe what modern science must
do in order to stand honorably before the judgment seat of reason. He
asked a philosophical question: what are the conditions of our knowledge,
by virtue of which modern science is possible, and how far does it extend?
The following investigation also asks a philosophic question in the same
sense. But it does not ask it only of the so-called human sciences (which
would give precedence to certain traditional disciplines). Neither does it
ask it only of science and its modes of experience, but of all human
experience of the world and human living. It asks (to put it in Kantian
terms): how is understanding possible? This is a question which precedes
any action of understanding on the part of subjectivity, including the
methodical activity of the “interpretive sciences” and their norms and
rules. Heidegger’'s temporal analytics of Dasein has, I think, shown
convincingly that understanding is not just one of the various possible
behaviors of the subject but the mode of being of Dasein itself. It is in this
sense that the term “hermeneutics” has been used here. It denotes the
basic being-in-motion of Dasein that constitutes its finitude and historicity,
and hence embraces the whole of its experience of the world. Not caprice,
or even an elaboration of a single aspect, but the nature of the thing itself
makes the movement of understanding comprehensive and universal.

I cannot agree with those who maintain that the limits of the province
of hermeneutics are revealed in confrontation with extrahistorical modes
of being, such as the mathematical or aesthetic.* Admittedly it is true that,
say, the aesthetic quality of a work of art is based on structural laws and on
a level of embodied form and shape that ultimately transcend all the
limitations of its historical origin or cultural context. I shall not discuss how
far, in relation to a work of art, the “sense of quality” represents an
independent possibility of knowledge,® or whether, like all taste, it is not
only developed formally but is also a matter of education and inculcation.
At any rate, taste is necessarily formed by something that indicates for
what that taste is formed. To that extent, it perhaps always includes
particular, preferred types of content and excludes others. But in any case
it is true that everyone who experiences a work of art incorporates this
experience wholly within himself: that is, into the totality of his self-
understanding, within which it means something to him. I go so far as to
assert that the act of understanding, including the experience of the work
of art, surpasses all historicism in the sphere of aesthetic experience.
Admittedly, there appears to be an obvious distinction between the
original world structure established by a work of art and its survival in the
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changed circumstances of the world thereafter.® But where exactly is the
dividing line between the present world and the world that comes to be?
How is the original life significance transformed into the reflected experi-
ence that is cultural significance? It seems to me that the concept of
aesthetic non-differentiation that I have coined in this connection is
wholly valid; here there are no clear divisions, and the movement of
understanding cannot be restricted to the reflective pleasure prescribed by
aesthetic differentiation.” It should be admitted that, say, an ancient image
of the gods that was not displayed in a temple as a work of art in order to
give aesthetic, reflective pleasure, and is now on show in a museum,
retains, even as it stands before us today, the world of religious experience
from which it came; the important consequence is that its world still
belongs to ours. What embraces both is the hermeneutic universe.?

In other respects too, the universality of hermeneutics cannot be
arbitrarily restricted or curtailed. No mere artifice of organization per-
suaded me to begin with the experience (Erfahrung) of art in order to
assure the phenomenon of understanding the breadth proper to it. Here
the aesthetics of genius has done important preparatory work in showing
that the experience of the work of art always fundamentally surpasses any
subjective horizon of interpretation, whether that of the artist or of the
recipient. The mens auctoris is not admissible as a yardstick for the
meaning of a work of art. Even the idea of a work-in-itself, divorced from
its constantly renewed reality in being experienced, always has something
abstract about it. I think I have shown why this idea only describes an
intention, but does not permit a dogmatic solution. At any rate, the
purpose of my investigation is not to offer a general theory of inter-
pretation and a differential account of its methods (which Emilio Betti has
done so well) but to discover what is common to all modes of under-
standing and to show that understanding is never a subjective relation to
a given “object” but to the history of its effect; in other words, under-
standing belongs to the being of that which is understood.

Therefore T am not convinced by the objection that the performance of
a musical work of art is interpretation in a different sense from, say,
reaching understanding in reading a poem or looking at a painting. All
performance is primarily interpretation and seeks, as such, to be correct. In
this sense it, too, is “understanding.””

I believe that the universality of the hermeneutic viewpoint cannot be
restricted even with respect to the multitude of historical concerns and
interests subsumed under the science of history. Certainly there are many
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modes of historical writing and research. There is no need to assert that
every historical observation is based on a conscious reflection on the
history of effect. The history of the North American Eskimo tribes is
certainly quite independent of whether and when these tribes had an
effect on the “universal history of Europe.” Yet one cannot seriously deny
that reflection on effective history will prove to be important even in
relation to this historical task. In fifty or a hundred years, anyone who
reads the history of these tribes as it is written today will not only find it
outdated (for in the meantime he will know more or interpret the sources
more correctly); he will also be able 1o see that in the 1960s people read the
sources differently because they were moved by different questions,
prejudices, and interests. Ultimately historical writing and research would
dissolve in indifference if it were withdrawn from the province of
reflection on effective history. The hermeneutic problem is universal and
prior to every kind of interest in history because it is concerned with what
is always fundamental to “historical questions.”'® And what is historical
research without historical questions? In the language that I use, justified
by investigation into semantic history, this means: application is an
element of understanding itself. If, in this connection, I put the legal
historian and the practicing lawyer on the same level, I do not deny that
the former has exclusively a “contemplative,” and the other an exclusively
practical, task. Yet application is involved in the activities of both. How
could the /egal meaning of a law be different for either? It is true that the
judge, for example, has the practical task of passing judgment, and this
may involve many considerations of legal politics that the legal historian
(looking at the same law) does not consider. But does that make their legal
understanding of the law any different? The judge’s decision, which has a
practical effect on life, aims at being a correct and never an arbitrary
application of the law; hence it must rely on a “correct” interpretation,
which necessarily includes the mediation between history and the present
in the act of understanding itself.

Of course, the legal historian will also have to evaluate a correctly
understood law “historically” as well, and this always means he must
assess its historical importance; since he will always be guided by his own
historical pre-opinions and pre-judgments, he may assess it “wrongly.”
This means that again there is mediation between the past and the present:
that is, application. The course of history generally, including the history of
research, teaches us this. But it obviously does not follow that the historian
has done something which he should not have done, and which he should
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or could have been prevented from doing by some hermeneutic canon. I
am not speaking of the errors of legal history, but of accurate findings. The
legal historian—like the judge—has his “methods” of avoiding mistakes,
and in such matters I agree entirely with the legal historian.!! But the
hermeneutic interest of the philosopher begins precisely when error has
been successfully avoided. Then both legal historians and legal dogma-
ticians testify to a truth that extends beyond what they know, insofar as
their own transient present is discernible in their acts and deeds.

From the viewpoint of philosophical hermeneutics, the contrast
between historical and dogmatic method has no absolute validity. This
raises a question about the extent to which the hermeneutic viewpoint
itself enjoys historical or dogmatic validity.'? If the principle of effective
history is made into a universal element in the structure of understanding,
then this thesis undoubtedly implies no historical relativity, but seeks
absolute validity—and yet a hermeneutic consciousness exists only under
specific historical conditions. Tradition, which consists in part in handing
down self-evident traditional material, must have become questionable
before it can become explicitly conscious that appropriating tradition is a
hermeneutic task. Augustine has just such a consciousness in regard to the
Old Testament; and, during the Reformation, Protestant hermeneutics
developed from an insistence on understanding Scripture solely on its own
basis (sola scriptura) as against the principle of tradition upheld by the
Roman church. But certainly since the birth of historical consciousness,
which involves a fundamental distance between the present and all
historical tradition, understanding has been a task requiring methodical
direction. My thesis is that the element of effective history affects all
understanding of tradition, even despite the adoption of the methodology
of the modern historical sciences, which makes what has grown histor-
ically and has been transmitted historically an object to be established like
an experimental finding—as if tradition were as alien, and from the
human point of view as unintelligible, as an object of physics.

Hence there is a certain legitimate ambiguity in the concept of histor-
ically effected consciousness (wirkungsgeschichtliches Bewul3tsein), as I
have employed it. This ambiguity is that it is used to mean at once the
consciousness effected in the course of history and determined by history,
and the very consciousness of being thus effected and determined.
Obviously the burden of my argument is that effective history still
determines modern historical and scientific consciousness; and it does so
beyond any possible knowledge of this domination. Historically effected
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consciousness is so radically finite that our whole being, effected in the
totality of our destiny, inevitably transcends its knowledge of itself. But
that is a fundamental insight which is not to be limited to any specific
historical situation; an insight which, however, in the face of modern
historical research and of science’s methodological ideal of objectivity,
meets with particular resistance in the self-understanding of science.

We are certainly entitled to ask the reflective historical question: why,
just now, at this precise moment in history, has this fundamental insight
into the role of effective history in all understanding become possible? My
investigations offer an indirect answer to this question. Only after the
failure of the naive historicism of the very century of historicism does it
become clear that the contrast between unhistorical-dogmatic and histor-
ical, between tradition and -historical science, between ancient and mod-
ern, is not absolute. The famous querelle des anciens et des modernes
ceases to pose real alternatives.

Hence what is here affirmed—that the province of hermeneutics is
universal and especially that language is the form in which understanding
is achieved—embraces “pre-hermeneutic” consciousness as well as all
modes of hermeneutic consciousness. Even the naive appropriation of
tradition is a “retelling” although it ought not to be described as a “fusion
of horizons” (see p.537 below).

And now to the basic question: how far does the province of under-
standing itself and its linguisticity reach? Can it justify the philosophical
universality implied in the proposition, “Being that can be understood is
language”? Surely the universality of language requires the untenable
metaphysical conclusion that “everything” is only language and language
event? True, the patent objection implied by the ineffable does not
necessarily affect the universality of language. The infinity of the dialogue
in which understanding is achieved makes any reference to the ineffable
itself relative. But is understanding the sole and sufficient access to the
reality of history? Obviously there is a danger that the actual reality of the
event, especially its absurdity and contingency, will be weakened and
misperceived by being seen in terms of the experience of meaning.

Hence it was my purpose to show that the historicism of Droysen and
Dilthey, despite the historical school’s opposition to Hegel's spiritualism,
was seduced by its hermeneutic starting point into reading history as a
book: as one, moreover, intelligible down to the smallest letter. Despite all
its protest against a philosophy of history in which the necessity of the idea
is the nucleus of all events, the historical hermeneutics of Dilthey could

XXXi



FOREWORD TO THE SECOND EDITION

not avoid letting history culminate in history of ideas. That was my
criticism. Yet surely this danger recurs in regard to the present work?
However, the fact that ideas are formed through tradition, especially
through the hermeneutic circle of whole and part, which is the starting
point of my attempt to lay the foundations of hermeneutics, does not
necessarily imply this conclusion. The concept of the whole is itself to be
understood only relatively. The whole of meaning that has to be under-
stood in history or tradition is never the meaning of the whole of history.
The danger of Docetism seems banished when historical tradition is
conceived not as an object of historical knowledge or of philosophical
conception, but as an effective moment of one’s own being. The finite
nature of one’s own understanding is the manner in which reality,
resistance, the absurd, and the unintelligible assert themselves. If one takes
this finitude seriously, one must take the reality of history seriously as
well.

The same problem makes the experience of the Thou so decisive for all
self-understanding. The section on experience {Part Two, 11.3.B) takes on
a systematic and key position in my investigations. There the experience of
the Thou throws light on the concept of historically effected experience.
The experience of the Thou also manifests the paradox that something
standing over against me asserts its own rights and requires absolute
recognition; and in that very process is “understood.” But I believe that I
have shown correctly that what is so understood is not the Thou but the
truth of what the Thou says to us. I mean specifically the truth that
becomes visible to me only through the Thou, and only by my letting
myself be told something by it. It is the same with historical tradition. It
would not deserve the interest we take in it if it did not have something to
teach us that we could not know by ourselves. It is in this sense that the
statement “being that can be understood is language” is to be read. It does
not mean that the one who understands has an absolute mastery over
being but, on the contrary, that being is not experienced where something
can be constructed by us and is to that extent conceived; it is experienced
where what is happening can merely be understood.

This involves a question of philosophical methodology which was raised
in a number of critical comments on my book. I should like to call it the
“problem of phenomenological immanence.” It is true that my book is
phenomenological in its method. This may seem paradoxical inasmuch as
Heidegger's criticism of transcendental inquiry and his thinking of “the
turn” form the basis of my treatment of the universal hermeneutic
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problem. But I think that the principle of phenomenological demonstra-
tion can be applied to this term of Heidegger’s, which at last reveals the
hermeneutic problem. I have therefore retained the term “hermeneutics”
(which the early Heidegger used) not in the sense of a methodology but as
a theory of the real experience that thinking is. Hence I must emphasize
that my analyses of play and of language are intended in a purely
phenomenological sense.'? Play is more than the consciousness of the
player, and so it is more than a subjective act. Language is more than the
consciousness of the speaker; so also it is more than a subjective act. This
is what may be described as an experience of the subject and has nothing
to do with “mythology” or “mystification.”'*

This fundamental methodical approach avoids implying any meta-
physical conclusions. In subsequent publications, especially in my research
reports “Hermeneutics and Historicism”!'> (cf. pp. 505-541 below) and
“The Phenomenological Movement” (in Philosophical Hermeneutics, tr.
David Linge [Berkeley: Univ. of California Press, 19761}, I have recorded
my acceptance of Kant’s conclusions in the Critique of Pure Reason: 1 regard
statements that proceed by wholly dialectical means from the finite to the
infinite, from human experience to what exists in itself, from the temporal
to the eternal, as doing no more than setting limits, and am convinced that
philosophy can derive no actual knowledge from them. Nevertheless, the
tradition of metaphysics and especially of its last great creation, Hegel’s
speculative dialectic, remains close to us. The task, the “infinite relation,”
remains. But my way of demonstrating it seeks to free itself from the
embrace of the synthetic power of the Hegelian dialectic, even from the
“logic” which developed from the dialectic of Plato, and to take its stand in
the movement of dialogue, in which word and idea first become what they
are.'®

Hence the present investigations do not fulfill the demand for a reflexive
self-grounding made from the viewpoint of the speculative transcendental
philosophy of Fichte, Hegel, and Husserl. But is the dialogue with the
whole of our philosophical tradition—a dialogue in which we stand and
which as philosophers, we are—groundless? Does what has always sup-
ported us need to be grounded?

This raises a final question, which concerns less the method than the
contents of the hermeneutic universalism I have outlined. Does not the
universality of understanding involve a one-sidedness in its contents, since
it lacks a critical principle in relation to tradition and, as it were, espouses
a universal optimism? However much it is the nature of tradition to exist
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only through being appropriated, it still is part of the nature of man to be
able to break with tradition, to criticize and dissolve it, and is not what
takes place in remaking the real into an instrument of human purpose
something far more basic in our relationship to being? To this extent, does
not the ontological universality of understanding result in a certain one-
sidedness? Understanding certainly does not mean merely appropriating
customary opinions or acknowledging what tradition has sanctified. Hei-
degger, who first described the concept of understanding as the universal
determinateness of Dasein, means by this the very projectiveness of
understanding—i.e., the futurality of Dasein. I shall not deny, however,
that—among all the elements of understanding—I have emphasized the
assimilation of what is past and of tradition. Like many of my critics,
Heidegger too would probably feel a lack of ultimate radicality in the
conclusions I draw. What does the end of metaphysics as a science mean?
What does its ending in science mean? When science expands into a total
technocracy and thus brings on the “cosmic night” of the “forgetfulness of
being,” the nihilism that Nietzsche prophesied, then may one not gaze at
the last fading light of the sun setting in the evening sky, instead of turning
around to look for the first shimmer of its return?

It seems to me, however, that the one-sidedness of hermeneutic
universalism has the truth of a corrective. It enlightens the modern
viewpoint based on making, producing, and constructing concerning the
necessary conditions to which that viewpoint is subject. In particular, it
limits the position of the philosopher in the modern world. However much
he may be called to draw radical inferences from everything, the role of
prophet, of Cassandra, of preacher, or of know-it-all does not suit him.

What man needs is not just the persistent posing of ultimate questions,
but the sense of what is feasible, what is possible, what is correct, here and
now. The philosopher, of all people, must, I think, be aware of the tension
between what he claims to achieve and the reality in which he finds
himself.

The hermeneutic consciousness, which must be awakened and kept
awake, recognizes that in the age of science philosophy’s claim of superior-
ity has something chimerical and unreal about it. But though the will of
man is more than ever intensifying its criticism of what has gone before to
the point of becoming a utopian or eschatological consciousness, the
hermeneutic consciousness seeks to confront that will with something of
the truth of remembrance: with what is still and ever again real.
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1
Transcending the Aesthetic Dimension

1 THE SIGNIFICANCE OF THE HUMANIST TRADITION FOR THE
HUMAN SCIENCES

(A) THE PROBLEM OF METHOD

The logical self-reflection that accompanied the development of the
human sciences in the nineteenth century is wholly governed by the
model of the natural sciences. A glance at the history of the word
Geisteswissenschaft shows this, although only in its plural form does this
word acquire the meaning familiar to us. The human sciences (Geis-
teswissenschaften) so obviously understand themselves by analogy to the
natural sciences that the idealistic echo implied in the idea of Geist
(“spirit”) and of a science of Geist fades into the background. The word
Geisteswissenschaften was made popular chiefly by the translator of John
Stuart Mill's Logic. In the supplement to his work Mill seeks to outline the
possibilities of applying inductive logic to the “moral sciences.” The
translator calls these Geisteswissenschaften.! Even in the context of Mill’s
Logic it is apparent that there is no question of acknowledging that the
human sciences have their own logic but, on the contrary, of showing that
the inductive method, basic to all experimental science, is the only method
valid in this field too. In this respect Mill stands in an English tradition of
which Hume has given the most effective formulation in the introduction
to his Treatise.? Human science too is concerned with establishing similar-
ities, regularities, and conformities to law which would make it possible to
predict individual phenomena and processes. In the field of natural
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phenomena this goal cannot always be reached everywhere to the same
extent, but the reason for this variation is only that sufficient data on
which the similarities are to be established cannot always be obtained.
Thus the method of meteorology is just the same as that of physics, but its
data is incomplete and therefore its predictions are more uncertain. The
same is true in the field of moral and social phenomena. The use of the
inductive method is also free from all metaphysical assumptions and
remains perfectly independent of how one conceives of the phenomena
that one is observing. One does not ascertain causes for particular effects,
but simply establishes regularities. Thus it is quite unimportant whether
one believes, say, in the freedom of the will or not—one can still make
predictions in the sphere of social life. To make deductions from regular-
ities concerning the phenomena to be expected implies no assumption
about the kind of connection whose regularity makes prediction possible.
The involvement of free decisions—if they exist—does not interfere with
the regular process, but itself belongs to the universality and regularity
which are attained through induction. What is programmatically devel-
oped here is a science of society, and research has followed this program
with success in many fields. One only has to think of social psychology.

But the specific problem that the human sciences present to thought is
that one has not rightly grasped their nature if one measures them by the
yardstick of a progressive knowledge of regularity. The experience of the
sociohistorical world cannot be raised to a science by the inductive
procedure of the natural sciences. Whatever “science” may mean here, and
even if all historical knowledge includes the application of experiential
universals to the particular object of investigation, historical research does
not endeavor to grasp the concrete phenomenon as an instance of a
universal rule. The individual case does not serve only to confirm a law
from which practical predictions can be made. Its ideal is rather to
understand the phenomenon itself in its unique and historical concrete-
ness. However much experiential universals are involved, the aim is not to
confirm and extend these universalized experiences in order to attain
knowledge of a law—e.g., how men, peoples, and states evolve—but to
understand how this man, this people, or this state is what it has become
or, more generally, how it happened that it is so.

What kind of knowledge is it that understands that something is so
because it understands that it has come about so? What does “science”
mean here? Even if one acknowledges that the ideal of this knowledge is
fundamentally different in kind and intention from the natural sciences,
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one will still be tempted to describe the human sciences in a merely
negative way as the “inexact sciences.” Although Hermann Helmholtz's
important and just comparison in his famous speech of 1862 between the
natural and the human sciences laid great emphasis on the superior and
humane significance of the human sciences, he still gave them a negative
logical description based on the methodological ideal of the natural
sciences.> Helmholtz distinguished between two kinds of induction: logical
and artistic-instinctive induction. That means, however, that his distinc-
tion was basically not logical but psychological. Both kinds of science make
use of the inductive conclusion, but the human sciences arrive at their
conclusions by an unconscious process. Hence the practice of induction in
the human sciences is tied to particular psychological conditions. It
requires a kind of tact and other intellectual capacities as well—e.g., a well-
stocked memory and the acceptance of authorities—whereas the self-
conscious inferences of the natural scientist depend entirely on the use of
his own reason. Even if one acknowledges that this great natural scientist
has resisted the temptation of making his own scientific practice a
universally binding norm, he obviously had no other logical terms in
which to characterize the procedure of the human sciences than the
concept of induction, familiar to him from Mill's Logic. The fact that the
new mechanics and their triumph in the astronomy of Newton were a
model for the sciences of the eighteenth century was still so self-evident for
Helmholtz that the question of what philosophical conditions made the
birth of this new science possible in the seventeenth century was utterly
remote from him. Today we know what an influence the Paris Occamist
school had.* For Helmholtz, the methodological ideal of the natural
sciences needed neither to be historically derived nor epistemologically
restricted, and that is why he could not understand the way the human
sciences work as logically different.

At the same time there was the pressing task of raising one branch of
knowledge—namely that of the “historical school,” which was in fact in
full flower—to logical self-consciousness. As early as 1843 J. G. Droysen,
the author and founder of the history of Hellenism, wrote, “there is, I
suppose, no field of knowledge that is so far from being theoretically
justified, defined, and articulated as history.” Droysen called for a Kant
who, in a categorical imperative of history, “would show the living source
from which the historical life of mankind flowed.” He expressed the hope
“that the more profoundly grasped idea of history will be the center of
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gravity in which the chaotic movement of the human sciences will gain
stability and the possibility of further progress.”®

The model of the natural sciences invoked here by Droysen is not
intended in terms of a specific content—that is, a theoretical model of
science to which the human sciences must be assimilated; on the contrary,
he means that the human sciences must be firmly established as an equally
autonomous and self-reliant group of sciences. Droysen’s Historik attempts
to carry out this task.

Even Dilthey, on whom the scientific method and the empiricism of
Mill’s Logic had a much stronger influence, retained the romantic, idealistic
heritage in the concept of spirit (Geist). He always thought himself
superior to English empiricism, because he vividly perceived what distin-
guished the historical school from all thinking in terms of the natural
sciences and natural law. “The real empirical procedure that can replace
prejudiced dogmatic empiricism can come only from Germany. Mill is
dogmatic because he lacks historical training”—this was a note Dilthey
made in his copy of Mill’'s Logic.® In fact all the arduous work of decades
that Dilthey devoted to laying the foundations of the human sciences was
a constant debate with the logical demand that Mill’s famous last chapter
made on the human sciences.

Nevertheless, Dilthey let himself be profoundly influenced by the model
of the natural sciences, even when he was endeavoring to justify precisely
the methodological independence of the human sciences. Two pieces of
evidence will make this clear and will, as it were, point the way for our
own investigation. In his obituary for Wilhelm Scherer, Dilthey emphasizes
that the spirit of the natural sciences guided Scherer’s procedure, and he
attempts to give the reason why Scherer let himself be so influenced by
English empiricism: “He was a modern man, and the world of our
forebears was no longer the home of his spirit and his heart, but his
historical object.”” The antithesis shows that for Dilthey scientific knowl-
edge obliges one to sever one’s bond with life, to attain distance from one’s
own history, which alone makes it possible for that history to become an
object. We may indeed acknowledge that Scherer and Dilthey’s handling of
the inductive and comparative methods was governed by genuine individ-
ual tact and that such tact presupposes a spiritual cultivation which
indicates that the world of classical culture and the romantic belief in
individuality survive in them. Nevertheless, it is the model of the natural
sciences that guides their conception of themselves as sciences.

A second reference makes this particularly clear: Dilthey refers to the
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independence of the methods of the human sciences and substantiates it
by appeal to their object.® At first blush, this sounds like good Aristotelian-
ism and could indicate a genuine detachment from the scientific model.
But in accounting for the independence of the methods of the human
sciences Dilthey refers to the old Baconian aphorism, “to be conquered,
nature must be obeyed,”® a principle which practically flies in the face of
the classical and romantic heritage that Dilthey seeks to retain. Though his
historical training accounts for his superiority over contemporary neo-
Kantianism, it must be said that in his logical endeavors Dilthey did not
really progress very far beyond the simple statements made by Helmholtz.
However strongly Dilthey defended the epistemological independence of
the human sciences, what is called “method” in modern science remains
the same everywhere and is only displayed in an especially exemplary
form in the natural sciences. The human sciences have no method of their
own. Yet one might well ask, with Helmholtz, to what extent method is
significant in this case and whether the other logical presuppositions of the
human sciences are not perhaps far more important than inductive logic.
Helmholtz had indicated this correctly when, in order to do justice to the
human sciences, he emphasized memory and authority, and spoke of the
psychological tact that here replaced the conscious drawing of inferences.
What is the basis of this tact? How is it acquired? Does not what is scientific
about the human sciences lie rather here than in their methodology?

Because the human sciences prompt this question and thus cannot be
fitted into the modern concept of science, they remain a problem for
philosophy itself. The answer that Helmholtz and his century gave to this
question cannot suffice. They follow Kant in modeling the idea of science
and knowledge on the natural sciences and seeking the distinctive feature
of the human sciences in the artistic element (artistic feeling, artistic
induction). But the picture that Helmholtz gives of work in the natural
sciences is rather one-sided, seeing that he does not believe in “sudden
flashes of intuition” (or in so-called “inspirations”) and regards scientific
work only as the “the self-conscious work of drawing iron-clad conclu-
sions.” He refers to John Stuart Mill’s view that “in modern times the
inductive sciences have done more to advance the methods of logic than
all the professional philosophers.”'® They are, for him, the model of
scientific method as such.

Now, Helmholtz knows that historical knowledge is based on a kind of
experience quite different from the one that serves in investigating natural
laws. Thus he seeks to determine why the inductive method in historical
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research proceeds under conditions different from those obtaining in the
study of nature. To this end he uses the distinction between nature and
freedom, which is the basis of Kantian philosophy. Historical study is
different because in its domain there are no natural laws but, rather,
voluntarily accepted practical laws—i.e., commandments. The world of
human freedom does not manifest the same absence of exceptions as
natural laws.

This line of thought, however, is not very convincing. Basing the
inductive investigation of the human world of freedom on Kant'’s distinc-
tion between nature and freedom is not true to Kant’s intentions; nor is it
true to the logic of induction itself. Here Mill was more consistent, for he
methodically excluded the problem of freedom. Moreover, Helmholtz's
appealing to Kant without following out the consequences of doing so
bears no real fruit, for even according to Helmholtz the empiricism of the
human sciences is to be regarded in the same way as that of meteorology,
namely with renunciation and resignation.

But in fact the human sciences are a long way from regarding them-
selves as simply inferior to the natural sciences. Instead, possessed of the
intellectual heritage of German classicism, they carried forward the proud
awareness that they were the true representatives of humanism. The
period of German classicism had not only brought about a renewal of
literature and aesthetic criticism, which overcame the outmoded baroque
ideal of taste and of Enlightenment rationalism; it had also given the idea
of humanity, and the ideal of enlightened reason, a fundamentally new
content. More than anyone, Herder transcended the perfectionism of the
Enlightenment with his new ideal of “cultivating the human” (Bildung
zum Menschen) and thus prepared the ground for the growth of the
historical sciences in the nineteenth century.!' The concept of self-formation,
education, or cultivation (Bildung), which became supremely important at
the time, was perhaps the greatest idea of the eighteenth century, and it is
this concept which is the atmosphere breathed by the human sciences of
the nineteenth century, even if they are unable to offer any epistemo-
logical justification for it.

(B) THE GUIDING CONCEPTS OF HUMANISM
(i) Bildung (Culture)

The concept of Bildung most clearly indicates the profound intellectual
change that still causes us to experience the century of Goethe as
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contemporary, whereas the baroque era appears historically remote. Key
concepts and words which we still use acquired their special stamp then,
and if we are not to be swept along by language, but to strive for a reasoned
historical self-understanding, we must face a whole host of questions
about verbal and conceptual history. In what follows it is possible to do no
more than begin the great task that faces investigators, as an aid to our
philosophical inquiry. Concepts such as “art,” “history,” “the creative,”
“worldview,” “experience,” “genius,” “external world,” “interiority,”
“expression,” “style,” “symbol,” which we take to be self-evident, contain
a wealth of history.'?

If we consider the concept of Bildung, whose importance for the human
sciences we have emphasized, we are in a fortunate situation. Here a
previous investigation'? gives us a fine overview of the history of the word:
its origin in medieval mysticism, its continuance in the mysticism of the
baroque, its religious spiritualization in Klopstock’s Messiah, which dom-
inates the whole period, and finally the basic definition Herder gives it:
“rising up to humanity through culture.” The cult of Bildung in the
nineteenth century preserved the profounder dimension of the word, and
our notion of Bildung is determined by it.

The first important thing to note about the usual content of the word
Bildung is that the earlier idea of a “natural form”—which refers to
external appearance (the shape of the limbs, the well-formed figure) and
in general to the shapes created by nature (e.g., a mountain forma-
tion—Gebirgsbildung)—was at that time detached almost entirely from the
new idea. Now, Bildung is intimately associated with the idea of culture
and designates primarily the properly human way of developing one’s
natural talents and capacities. Between Kant and Hegel the form Herder
had given to the concept was filled out. Kant still does not use the word
Bildung in this connection. He speaks of “cultivating” a capacity (or
“natural talent”), which as such is an act of freedom by the acting subject.
Thus among duties to oneself he mentions not letting one’s talents rust, but
without using the word Bildung.'* However when Hegel takes up the same
Kantian idea of duties to oneself, he already speaks of Sichbilden (educat-
ing or cultivating oneself) and Bildung.'> And Wilhelm von Humboldt,
with his sensitive ear, already detects a difference in meaning between
Kultur and Bildung: “but when in our language we say Bildung, we mean
something both higher and more inward, namely the disposition of mind
which, from the knowledge and the feeling of the total intellectual and
moral endeavor, flows harmoniously into sensibility and character.”*s

"o
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Bildung here no longer means “culture”—i.e., developing one’s capacities
or talents. Rather, the rise of the word Bildung evokes the ancient mystical
tradition according to which man carries in his soul the image of God, after
whom he is fashioned, and which man must cultivate in himself. The Latin
equivalent for Bildung is formatio, with related words in other
languages—e.g., in English (in Shaftesbury), “form” and “formation.” In
German, too, the corresponding derivations of the idea of forma—e.g.,
“Formierung” and “Formation"—have long vied with the word Bildung.
Since the Aristotelianism of the Renaissance the word forma has been
completely separated from its technical meaning and interpreted in a
purely dynamic and natural way. Yet the victory of the word Bildung over
“form” does not seem to be fortuitous. For in Bildung there is Bild. The idea
of “form” lacks the mysterious ambiguity of Bild, which comprehends both
Nachbild (image, copy) and Vorbild (model).

In accordance with the frequent transition from becoming to being,
Bildung (like the contemporary use of the German word “Formation”)
describes more the result of the process of becoming than the process itself.
The transition is especially clear here because the result of Bildung is not
achieved in the manner of a technical construction, but grows out of an
inner process of formation and cultivation, and therefore constantly
remains in a state of continual Bildung. It is not accidental that in this
respect the word Bildung resembles the Greek physis. Like nature, Bildung
has no goals outside itself. (The word and thing Bildungsziel—the goal of
cultivation—is to be regarded with the suspicion appropriate to such a
secondary kind of Bildung. Bildung as such cannot be a goal; it cannot as
such be sought, except in the reflective thematic of the educator.) In
having no goals outside itself, the concept of Bildung transcends that of the
mere cultivation of given talents, from which concept it is derived. The
cultivation of a talent is the development of something that is given, so that
practicing and cultivating it is a mere means to an end. Thus the
educational content of a grammar book is simply a means and not itself an
end. Assimilating it simply improves one’s linguistic ability. In Bildung, by
contrast, that by which and through which one is formed becomes
completely one’s own. To some extent everything that is received is
absorbed, but in Bildung what is absorbed is not like a means that has lost
its function. Rather, in acquired Bildung nothing disappears, but every-
thing is preserved. Bildung is a genuine historical idea, and because of this
historical character of “preservation” it is important for understanding in
the human sciences.
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Thus even a preliminary glance at the linguistic history of Bildung
introduces us to the circle of historical ideas that Hegel first introduced into
the realm of “first philosophy.” In fact Hegel has worked out very astutely
what Bildung is. We follow him initially.!” He saw also that philosophy
(and, we may add, the human sciences, Geisteswissenschaften) “has, in
Bildung, the condition of its existence.” For the being of Geist (spirit) has
an essential connection with the idea of Bildung.

Man is characterized by the break with the immediate and the natural
that the intellectual, rational side of his nature demands of him. “In this
sphere he is not, by nature, what he should be”—and hence he needs
Bildung. What Hegel calls the formal nature of Bildung depends on its
universality. In the concept of rising to the universal, Hegel offers a unified
conception of what his age understood by Bildung. Rising to the universal
is not limited to theoretical Bildung and does not mean only a theoretical
orientation in contrast to a practical one, but covers the essential character
of human rationality as a whole. It is the universal nature of human
Bildung to constitute itself as a universal intellectual being. Whoever
abandons himself to his particularity is ungebildet (“unformed”)—e.g., if
someone gives way to blind anger without measure or sense of proportion.
Hegel shows that basically such a man is lacking in the power of
abstraction. He cannot turn his gaze from himself towards something
universal, from which his own particular being is determined in measure
and proportion.

Hence Bildung, as rising to the universal, is a task for man. It requires
sacrificing particularity for the sake of the universal. But, negatively put,
sacrificing particularity means the restraint of desire and hence freedom
from the object of desire and freedom for its objectivity. Here the
deductions of the phenomenological dialectic complement what is stated
in the Propaedeutik. In his Phenomenology of Spirit Hegel works out the
genesis of a truly free self-consciousness “in-and-for-itself,” and he shows
that the essence of work is to form the thing rather than consume it.'? In
the independent existence that work gives the thing, working conscious-
ness finds itself again as an independent consciousness. Work is restrained
desire. In forming the object—that is, in being selflessly active and
concerned with a universal-——working consciousness raises itself above the
immediacy of its existence to universality; or, as Hegel puts it, by forming
the thing it forms itself. What he means is that in acquiring a “capacity,” a
skill, man gains the sense of himself. What seemed denied him in the
selflessness of serving, inasmuch as he subjected himself to a frame of mind

11
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that was alien to him, becomes part of him inasmuch as he is working
consciousness. As such he finds in himself his own frame of mind, and it
is quite right to say of work that it forms. The self-awareness of working
consciousness contains all the elements that make up practical Bildung:
the distancing from the immediacy of desire, of personal need and private
interest, and the exacting demand of a universal.

In his Propaedeutic Hegel demonstrates the nature of practical Bildung, of
taking the universal upon oneself, by means of a number of examples. It
is found in the moderation which limits the excessive satisfaction of one’s
needs and use of one’s powers by a general consideration—that of health.
It is found in the circumspection that, while concerned with the individual
situation or business, remains open to observing what else might be
necessary. But every choice of profession has something of this. For every
profession has something about it of fate, of external necessity; it demands
that one give oneself to tasks that one would not seek out as a private aim.
Practical Bildung is seen in one’s fulfilling one’s profession wholly, in all its
aspects. But this includes overcoming the element in it that is alien to the
particularity which is oneself, and making it wholly one’s own. Thus to
give oneself to the universality of a profession is at the same time “to know
how to limit oneself—i.e., to make one’s profession wholly one’s concern.
Then it is no longer a limitation.”

Even in this description of practical Bildung by Hegel, one can recognize
the basic character of the historical spirit: to reconcile itself with itself, to
recognize oneself in other being. It becomes completely clear in the idea of
theoretical Bildung, for to have a theoretical stance is, as such, already
alienation, namely the demand that one “deal with something that is not
immediate, something that is alien, with something that belongs to
memory and to thought.” Theoretical Bildung leads beyond what man
knows and experiences immediately. It consists in learning to affirm what
is different from oneself and to find universal viewpoints from which one
can grasp the thing, “the objective thing in its freedom,” without selfish
interest.!® That is why acquiring Bildung always involves the development
of theoretical interests, and Hegel declares the world and language of
antiquity to be especially suitable for this, since this world is remote and
alien enough to effect the necessary separation of ourselves from our-
selves, “but it contains at the same time all the exit points and threads of
the return to oneself, for becoming acquainted with it and for finding
oneself again, but oneself according to the truly universal essence of
spirit.”2®
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In these words of Hegel the Gymnasium director, we recognize the
classicist’s prejudice that it is particularly in the world of classical antiquity
that the universal nature of the spirit can most easily be found. But the
basic idea is correct. To recognize one’s own in the alien, to become at
home in it, is the basic movement of spirit, whose being consists only in
returning to itself from what is other. Hence all theoretical Bildung, even
acquiring foreign languages and conceptual worlds, is merely the con-
tinuation of a process of Bildung that begins much earlier. Every single
individual who raises himself out of his natural being to the spiritual finds
in the language, customs, and institutions of his people a pre-given body of
material which, as in learning to speak, he has to make his own. Thus
every individual is always engaged in the process of Bildung and in getting
beyond his naturalness, inasmuch as the world into which he is growing is
one that is humanly constituted through language and custom. Hegel
emphasizes that a people gives itself its existence in its world. It works out
from itself and thus exteriorizes what it is in itself.

Thus what constitutes the essence of Bildung is clearly not alienation as
such, but the return to oneseli—which presupposes alienation, to be sure.
However, Bildung is not to be understood only as the process of historically
raising the mind to the universal; it is at the same time the element within
which the educated man (Gebildete) moves. What kind of element is this?
The questions we asked of Helmholtz arise here. Hegel’s answer cannot
satisfy us, for Hegel sees Bildung as brought to completion through the
movement of alienation and appropriation in a complete mastery of
substance, in the dissolution of all concrete being, reached only in the
absolute knowledge of philosophy.

But we can acknowledge that Bildung is an element of spirit without
being tied to Hegel’s philosophy of absolute spirit, just as the insight into
the historicity of consciousness is not tied to his philosophy of world
history. We must realize that the idea of perfect Bildung remains a
necessary ideal even for the historical sciences that depart from Hegel. For
Bildung is the element in which they move. Even what earlier usage, with
reference to physical appearance, called “perfection of form” is not so
much the last state of a development as the mature state that has left all
development behind and makes possible the harmonious movement of all
the limbs. It is precisely in this sense that the human sciences presuppose
that the scholarly consciousness is already formed and for that very reason
possesses the right, unlearnable, and inimitable tact that envelops the
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human sciences’ form of judgment and mode of knowledge as if it were the
element in which they move.

The way that Helmholtz describes how the human sciences work,
especially what he calls artistic feeling and ract, in fact presupposes this
element of Bildung, within which the mind has a special free mobility.
Thus Helmholtz speaks of the “readiness with which the most varied
experiences must flow into the memory of the historian or philologist.”*!
That may seem to be a description from an external viewpoint: namely, the
ideal of the “self-conscious work of drawing iron clad conclusions,”
according to which the natural scientist conceives himself. The concept of
memory, as he uses it, is not sufficient to explain what is involved here. In
fact, this tact or feeling is not rightly understood if one thinks of it as a
supervening mental competence which uses a powerful memory and so
arrives at cognitive results that cannot be rigorously examined. What
makes tact possible, what leads to its acquisition and possession, is not
merely a piece of psychological equipment that is propitious to knowledge
in the human sciences.

Moreover, the nature of memory is not rightly understood if it is
regarded as merely a general talent or capacity. Keeping in mind, forget-
ting, and recalling belong to the historical constitution of man and are
themselves part of his history and his Bildung. Whoever uses his memory
as a mere faculty—and any “technique” of memory is such a use—does not
yet possess it as something that is absolutely his own. Memory must be
formed; for memory is not memory for anything and everything. One has
a memory for some things, and not for others; one wants to preserve one
thing in memory and banish another. It is time to rescue the phenomenon
of memory from being regarded merely as a psychological faculty and to
see it as an essential element of the finite historical being of man. In a way
that has long been insufficiently noticed, forgetting is closely related to
keeping in mind and remembering; forgetting is not merely an absence
and a lack but, as Nietzsche in particular pointed out, a condition of the life
of mind.?* Only by forgetting does the mind have the possibility of total
renewal, the capacity to see everything with fresh eyes, so that what is long
familiar fuses with the new into a many leveled unity. “Keeping in mind”
is ambiguous. As memory (mneme), it is connected to remembering
(anamnesis).?* But the same thing is also true of the concept of “tact” that
Helmbholtz uses. By “tact” we understand a special sensitivity and sensitive-
ness to situations and how to behave in them, for which knowledge from
general principles does not suffice. Hence an essential part of tact is that it
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is tacit and unformulable. One can say something tactfully; but that will
always mean that one passes over something tactfully and leaves it unsaid,
and it is tactless to express what one can only pass over. But 1o pass over
something does not mean to avert one’s gaze from it, but to keep an eye on
it in such a way that rather than knock into it, one slips by it. Thus tact
helps one to preserve distance. It avoids the offensive, the intrusive, the
violation of the intimate sphere of the person.

The tact of which Helmholtz speaks is not simply identical with this
phenomenon of manners and customs, but they do share something
essential. For the tact which functions in the human sciences is not simply
a feeling and unconscious, but is at the same time a mode of knowing and
a mode of being. This can be seen more clearly from the above analysis of
the concept of Bildung. What Helmholtz calls tact includes Bildung and is
a function of both aesthetic and historical Bildung. One must have a sense
for the aesthetic and the historical or acquire it, if one is to be able to rely
on one’s tact in work in the human sciences. Because this sense is not
simply part of one’s natural equipment, we rightly speak of aesthetic or
historical consciousness, and not properly of sense. Still, this consciousness
accords well with the immediacy of the senses—i.e., it knows how to make
sure distinctions and evaluations in the individual case without being able
to give its reasons. Thus someone who has an aesthetic sense knows how
to distinguish between the beautiful and the ugly, high and low quality,
and whoever has a historical sense knows what is possible for an age and
what is not, and has a sense of the otherness of the past in relation to the
present.

If all that presupposes Bildung, then what is in question is not a
procedure or behavior but what has come into being. It is not enough to
observe more closely, to study a tradition more thoroughly, if there is not
already a receptivity to the “otherness” of the work of art or of the past.
That is what, following Hegel, we emphasized as the general characteristic
of Bildung: keeping oneself open to what is other—to other, more
universal points of view. It embraces a sense of proportion and distance in
relation to itself, and hence consists in rising above itself to universality. To
distance oneself from oneself and from one’s private purposes means to
look at these in the way that others see them. This universality is by no
means a universality of the concept or understanding. This is not a case of
a particular being determined by a universal; nothing is proved con-
clusively. The universal viewpoints to which the cultivated man (gebildet)
keeps himself open are not a fixed applicable yardstick, but are present to
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him only as the viewpoints of possible others. Thus the cultivated
consciousness has in fact more the character of a sense. For every
sense—e.g., the sense of sight—is already universal in that it embraces its
sphere, remains open to a particular field, and grasps the distinctions
within what is opened to it in this way. In that such distinctions are
confined to one particular sphere at a time, whereas cultivated conscious-
ness is active in all directions, such consciousness surpasses all of the
natural sciences. It is a universal sense.

A universal and common sense—this formulation of the nature of
Bildung suggests an extensive historical context. A reflection on the idea of
Bildung like that which lies at the basis of Helmholtz’s thinking leads us far
back into the history of this concept. We must pursue this context a little
if we want to liberate the problem the human sciences present for
philosophy from the artificial narrowness in which nineteenth-century
methodology was caught. The modern concept of science and the asso-
ciated concept of method are insufficient. What makes the human sciences
into sciences can be understood more casily from the tradition of the
concept of Bildung than from the modern idea of scientific method. It is to
the humanistic tradition that we must turn. In its resistance to the claims of
modern science it gains a new significance.

It would be worth making a separate investigation into the way in
which, since the days of humanism, criticism of “scholastic” science has
made itself heard and how this criticism has changed with the changes of
its opponent. Originally it was classical motifs that were revived in it. The
enthusiasm with which the humanists proclaimed the Greek language and
the path of eruditio signified more than an antiquarian passion. The revival
of the classical languages brought with it a new valuation of rhetoric. It
waged battle against the “school,” i.e., scholastic science, and supported an
ideal of human wisdom that was not achieved in the “school’—an
antithesis which in fact is found at the very beginning of philosophy.
Plato’s critique of sophism and, still more, his peculiarly ambivalent
attitude towards Isocrates, indicate the philosophical problem that emerges
here. Beginning with the new methodological awareness of seventeenth-
century science, this old problem inevitably became more critical. In view
of this new science’s claim to be exclusive, the question of whether the
humanistic concept of Bildung was not a special source of truth was raised
with increased urgency. In fact we shall see that it is from the survival of
the humanistic idea of Bildung that the human sciences of the nineteenth
century draw, without admitting it, their own life.
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At the same time it is self-evident that it is not mathematics but
humanistic studies that are important here. For what could the new
methodology of the seventeenth century mean for the human sciences?
One has only to read the appropriate chapters of the Logigue de Port-Royal
concerning the rules of reason applied to historical truths to see how little
can be achieved in the human sciences by that idea of method.? Its results
are really trivial—for example, the idea that in order to judge an event in
its truth one must take account of the accompanying circumstances
(circonstances). With this kind of argument the Jansenists sought to
provide a methodical way of showing to what extent miracles deserved
belief. They countered an untested belief in miracles with the spirit of the
new method and sought in this way to legitimate the true miracles of
biblical and ecclesiastical tradition. The new science in the service of the
old church—that this relationship could not last is only too clear, and one
can foresee what had to happen when the Christian presuppositions
themselves were questioned. When the methodological ideal of the
natural sciences was applied to the credibility of the historical testimonies
of scriptural tradition, it inevitably led to completely different results that
were catastrophic for Christianity. There is no great distance between the
criticism of miracles in the style of the Jansenists and historical criticism of
the Bible. Spinoza is a good example of this. I shall show later that a
logically consistent application of this method as the only norm for the
truth of the human sciences would amount to their self-annihilation.

(i) Sensus Communis

In this regard it is important to remember the humanistic tradition, and to
ask what is to be learned from it with respect to the human sciences’ mode
of knowledge. Vico’s De nostri temporis studiorum ratione makes a good
starting point.*® As its very title shows, Vic